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Introduction

Legal dilemmas are an issue in any system with laws. There are inevitably 
particular  circumstances  in  which  two laws enter  into  conflict  with  one 
another. In this case, how does one decide which particular law to prioritise 
over the other? What factor can help us to decide? Does love have any role 
in this choice?

Biblical  Law  has  received  much  popular  criticism  for  being 
arbitrary and opposed to any form of love. I wish to show that this is not the 
case by offering a particular reading of the book of Ruth. I suggest that the 
author  of  Ruth  has  presented  his  readers  with  the  same  kind  of  legal 
dilemma which we have just outlined – a tension between two laws. The 
purpose of this paper is to show that one could read the book of Ruth as an 
example of how one should resolve such an issue by appealing to a form of 
love – the Hebrew concept  of  esedḥ .1 After stating more fully  the legal 
dilemma posed, which is a tension between two Deuteronomic laws, we 
will analyse how Ruth and Boaz'  esedḥ  is expressed and explore how this 
particular form of love acts as a mediator in this tension.

1. It is assumed here that esedḥ  is at least form of love. See below for a treatment 
which (I hope) should convince the reader that this is the case.
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The Problem

The writer of the book of Ruth was a master story-teller. In the first five 
verses he skilfully describes necessary background to the story: a famine, 
emigration to Moab, the death of a husband and the death of two sons – a 
rather bleak situation by any stretch of the imagination. Naomi, the widow 
of Elimelech is left with only her two daughters-in-law. That both Mahlon 
and Chilion died childless is clear. It seems fairly likely, then, that to the 
original audience of the story the issue at hand would have been 'who will 
continue the line of Elimelech?'.2

Deuteronomy 25.5-10 emphasises the importance of maintaining 
the family line through levirite marriage. In Ruth, a true levirite marriage is 
impossible, but as we shall see below, the general idea which is expressed in 
Dt.  25  is  present  in  Ruth.  But  whereas  Dt.  25.5-10  upholds  the  sheer 
importance of maintaining the name of the dead husband, Dt. 23.4-7 strictly 
prohibits the entry of Moabites into the assembly of Israel. I suggest that the 
reader  is therefore forced to ask himself:  which is  more important?  The 
exclusion of Moabites or the maintaining of the family line? We will shortly 
suggest that the notion of  esedḥ  can be of help. However,  we must first 
mount a solid case for intertextuality between Deuteronomy and Ruth – a 
matter  upon  which  there  is  little  agreement  in  scholarship.  If  we  can 
demonstrate  that  the author of  Ruth is  purposefully alluding to  both Dt. 
25.5-10 and Dt. 23.4-7 then our argument will be far stronger.

In a 1993 article, Goulder argued that the whole of Ruth can be 

2. Bush argues that the problem in the story is not about providing a descendant for 
Elimelech but 'the death and emptiness that have afflicted the life of Naomi: F. W. Bush, Ruth,  
Esther, WBC (Dallas: Word Books, 1996), p.51. The tragic loss of her husband and two sons 
notwithstanding, it seems to me that it is precisely this lack of descendant which will ultimately  
leave Naomi empty.
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considered as a homily on Dt. 22-25.3 He notes that the textual echoes are 
simply too strong to be ignored. Against this thesis, a very large amount of 
scholars have observed that the legal traditions in Ruth cannot be properly 
reconciled  with  any  of  the  laws  in  the  Pentateuch  and  certainly  not 
Deuteronomy.4 For example, Longman and Dillard claim that Dt. 25.5-10 is 
not referred to in Ruth because it is not the levirite law which is in play, but 
that of the redeemer (c.f Lev. 25).5 However, they damage their argument by 
later  claiming  that  'ancient  law  codes  were  not  exhaustive  or 
comprehensive.  They gave general principles with flexibility as  they are 
applied to specific situations'6 – a statement with which we gladly agree. It 
seems  to  me  that  there  is  significant  overlap  with  three  particular 
Deuteronomic  passages  in  the  book of  Ruth.  We shall  briefly  overview 
them, starting with the most obvious and finishing with Dt. 23.4-7 in order 
to support our present argument.

The most  significant  textual  overlap is  between Ruth 4 and Dt. 
25.5-10.  Despite  many  scholars  reticence  to  see  any  form  of  levirite 
marriage in ch. 4, Goulder is surely correct in asserting that 'although the 
story is in such dissonance with the law […] the wording is extremely close 
[…]  So many verbal contacts with Deut 25.5-10 cannot be accidental'.7 
Indeed,  we  should  note  the  following  similarities:  (1)  in  Ruth,  as  in 
Deuteronomy, the dealing happens at the town gate (r(#). (2) Although the 

3. M. D. Goulder, 'Ruth: A Homily on Deuteronomy 22-25?' in McKay, A. H., 
Clines, D. J. A., (Eds.), Of Prophets' Visions and the wisdom of sages, JSOTS (Sheffield: SAP, 
1993), pp.307-19.

4. C.f for example P. Trible, 'Ruth, Book of' in ABD (1992), pp.845-6.
5. T. Longman, R. B. Dillard, An Introduction to the Old Testament (Nottingham: 

IVP, 2007), p.146.
6. Ibid, p.147; C.f also B. Green, 'The Plot of the Biblical Story of Ruth', JSOT 23 

(1982), p.56; E. F. Campbell Jr., Ruth: A New Translation with Introduction, Notes, and 
Commentary, AB (New York: Doubleday, 1975), pp.158-9 and  R. L. Hubbard Jr., The Book of  
Ruth, NICOT (Grand Rapids: Eerdmans, 1988), pp.49-50.

7. Goulder, 'Ruth', pp.311-3. Italics in original.
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expression is  not  identical  with Dt.  25,  in  Ruth 4 we read of  tmh M# 
Myqhl  (to  raise  up  the  name  of  the  dead  [one]).  A similar  concept  is 
present in Dt. 25, with the idea of one's name not being blotted out. (3) The 
one who refuses to fulfil his duty suffers the loss of his name.8 (4) Finally, 
despite Hubbard's protests,9 the presence in both Ruth and Deuteronomy of 
a ceremony involving the removal of a shoe by one who refuses to fulfil a 
duty is significant. Given the context, it is likely that the author is aware of 
the Deuteronomic tradition and is keen to adapt it to his present situation. It 
seems then, in view of the textual links, that Ruth 4 describes a (modified) 
form of levirite marriage.10

The second possible link with Deuteronomy can be dealt with very 
briefly: Boaz' actions in chap 2, although they go beyond the call of duty 
(see below), are  in line with Dt.  24.19.11 Admitted, this link is possibly 
stretching the hermeneutical line beyond breaking point, but in light of the 
other textual echoes, it is not unlikely that the author was aware of this law.

The final  overlap brings us back to  the possible allusion to  Dt. 
23.4-7. Having concluded that the connection between Ruth and Dt. 25.5-10 
is  very  likely,  the  case  for  seeing  the  nationality  of  Ruth  as  a  serious 
problem (in line with Dt. 23.4) is stronger. Some commentators respond that 
Dt. 23 only prohibits Moabite  males from entering ritual worship.12 While 
this may be true, we should not forget that elsewhere in the Deuteronomistic 

8. On the discussion relating to the meaning and purpose of  ynml) ynlp, c.f below.
9. Hubbard, Ruth, p.250
10. So P. Joüon, Ruth: Commentaire philologique et exégétique, Subs. Bibl. (Rome: 

Biblical Institute Press, 1986), p.9: 'Dans le livre de Ruth, il ne s'agit pas d'un mariage 
léviratique proprement dit, mais seulement d'un marriage de type léviratique'.

11. C.f also Lev. 23.22.
12. Campbell explains that this is the position of the Midrash: Campbell, Ruth, p.59. 

Walkte contends that Ruth's children would not be Moabites since the line comes through the 
father:  B. K. Waltke, An Old Testament Theology: An exegetical, canonical, and thematic  
approach (Grand Rapids: Zondervan, 2007), p.853 – footnote; C.f also  Hubbard, Ruth, p.93.
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history, marrying Moabite wives is very much frowned upon.13 Moreover, 
the  constant  repetition  of  hyb)wmh (the  Moabitess)  in  relation  to  Ruth 
(particularly  by  the  narrator)  is  surely  a  way  of  drawing  the  reader's 
attention to the problematic nature of her nationality. It would seem then, 
whether the author's intention is to protest against Dt. 23.4 or not,14 that the 
allusion  is  there.  Whether  or  not  the  law  in  Deuteronomy was  seen  as 
extending to taking foreign wives,15 marrying such a woman would surely 
have been culturally (if not legally) frowned upon.

So then, if we keep to our first conclusion that what is at issue is 
the continuation of the family line and hold it up against the moral (and 
quite possibly legal) dubiousness of how this continuation would happen 
(marrying a Moabitess) then it seems that the narrator has presented us with 
a situation in which two laws16 are in tension. I  suggest,  in light of this 
tension, that one could read the book of Ruth as offering a solution to this 
dilemma.

esedḤ  in action: Ruth and Boaz

The term esedḥ  (dsx)17 is notoriously difficult to translate into English.18 It 
is  rendered  as  'kindness',  'loyalty',  'faithfulness',  'mercy'  and  sometimes 
'love'.19 Campbell explains that the word is an important covenant term in 

13. E.g 1 Kg. 11.1.
14. Goulder certainly thought it was: Goulder, 'Ruth', pp.314-6.
15. It certainly was by the time of Ezra and Nehemiah: c.f Ez 10 and Neh 13.26-7.
16. Or at least two legal ideas.
17. For the sake of ease, I have, and will continue to use the transliterated form of 

dsx in this paper.
18. For detailed studies on the use of the term in the Hebrew Bible c.f N. Glueck, 

esed in the BibleḤ  (Cincinnati: The Hebrew Union College Press, 1967); K. D. Sakenfeld, The 
Meaning of esed in the Hebrew Bible: A New Enquiry ḥ (Missoula: Scholars Press, 1978).

19. So BDB, DCH, HALOT; Nielsen translates the term 'faithful goodness':  K. 
Nielsen, Ruth, OTL (London: Scm Press, 1997), tr. E. Broadbridge, p.46; See also Trible, 
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the Hebrew Bible, but that it cannot simply denote loyalty to the covenant.20 
In Ruth, the term takes the rather precise meaning of caring for the helpless 
with no expectation of return.21 Although the term is only used three times 
explicitly in Ruth (1.8; 2.20; 3.10), the concept is illustrated throughout by 
the actions of the characters; they represent,  as Bush puts it,  'the virtual 
enfleshment of  esedḥ '.22 We will now briefly explore Ruth's demonstration 
of  esedḥ  and also Boaz'. It will become clear as we proceed that the legal 
dilemma which the story poses is resolved by this demonstration of esedḥ .

1. Ruth: The Moabite with Israelite character.

At the beginning of the book of Ruth, we meet Ruth the Moabite. By the 
end of the story,  she has been fully welcomed into the people of  Israel. 
Somehow, she has gone from being despised by Israel's legal literature to 
being  fully  accepted.  It  seems  to  me  that  what  (in  part)  enables  this 
transition  to  take  place  is  not  an  arbitrary  coincidence,  but  Ruth's 
embodiment of  esedḥ . Indeed, as Campbell explains, 'What makes Ruth a 
true  Israelite  is  that  she,  like  others  in  the  story  who  are  generically 
Israelites, behaves like one.'23 This esedḥ  which Ruth demonstrates plays a 
mediatory role in our legal dilemma.

'Ruth', p.845.
20. Campbell, Ruth, pp.80-81
21. So  Walkte, Old Testament Theology, p.853; Sakenfeld claims that esedḥ  applies 

only in the context of an existing established and positive relationship. K. D. Sakenfeld, Ruth, 
Interpretation (Louisville: John Knox Press, 1999), p.24. To me this seems odd in the context 
of Ruth. Did Boaz already have an existing and positive relationship with Ruth prior to chap. 
2? See also Nielsen, Ruth, p.31.

22. Bush, Ruth, p.52 (My italics).
23. Campbell, Ruth, p.82.
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a. 'Do not force me to leave you'

Ruth's first demonstrates  esedḥ  by clinging to Naomi in order to 
return with her. It is clear from Naomi's words in 1.11-13 that Ruth has no 
foreseeable future or benefit in going with her to Israel. The author does not 
condemn  Orpah's  decision  to  leave  Naomi  and  this  is  indicative  that 
returning to Moab was a natural and completely legitimate decision. In view 
of this, Ruth's esedḥ  in 1.16-1724 is in line with what we concluded above: 
kindness to the helpless with no personal or hidden motive. Ruth certainly 
did go beyond what was expected. She abandons her people, her god,25 her 
place of burial with her people,26 and invokes the name of Yahweh against 
herself should she fail to fulfil her oath. Her decision is breathtaking. There 
is no visible benefit in this for Ruth – she is demonstrating esedḥ . Trible's 
description of this decision is so fitting that it is worth quoting nearly in full:

Ruth stands alone;  she possesses  nothing.  No God has called her;  no deity  has 

promised her blessing; no human being has come to her aid. She lives and chooses  

without a support group, and she knows that the fruit of her decision may well be  

the emptiness of rejection, indeed of death [...] And there is more. Not only has  

Ruth  broken  with  family,  country,  and  faith,  but  she  has  also  reversed  sexual  

allegiance.  A young woman has committed herself to  the life of an old woman 

rather than to the search of a husband, and she has made this commitment not “until  

death us do part” but beyond death. One female has chosen another female in a  

world where life depends upon men. There is no more radical decision in all the  

24. Boaz describes this decision as esedḥ  in 3.10.
25. Or 'gods'
26. This is significant. In the ancient world, being buried with one's people and in 

one's nation was the norm (Gen 50.25; Ex 13.19; Josh 24.32). C.f  Sakenfeld, Ruth, p.33; 
Hubbard, Ruth, pp.118-9.
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memories of Israel.27

Ruth's commitment to her mother-in-law is a fantastic illustration of esedḥ  
and ties in with what was detailed above that in the book of Ruth, the notion 
denotes unfailing kindness to the needy.

b. The second esedḥ

In  3.10  Boaz  exclaims:  'this  last  esedḥ  is  better  than  the  first'. 
Ruth's first esedḥ , as we have seen is her decision to accompany Naomi and 
forsake her people despite there being no advantage in this. In chapter 3, 
Ruth asks for Boaz to marry her. What exactly makes this request esedḥ  and 
why is it deemed so great?

Boaz  qualifies  his  statement.  Ruth  has  chosen  him  over  the 
younger men whom she could have married. Some commentators see this 
statement as indicating that Ruth had received marriage proposals from men 
of Bethlehem already. The use of  Myrwxb (“eligible” young men) in 3.10 
rather  than  Myr(n (young  men  -  as  in  chap.  2)  seems  to  justify  this 
reading.28 If  this  is  true,  Ruth  has  declined  marrying  other  eligible  and 
honourable  men  in  order  to  marry  Boaz  –  a  man  from  the  family  of 
Elimelech. Ruth's action here is again selfless. By marrying Boaz, she is 
choosing  to  raise  her  late  husband's  (and  Elimelech's)  name –  a  choice 
which demonstrates unfailing kindness to her mother-in-law. Glueck wishes 
to read esedḥ  here as loyalty to a duty: 'In Ruth 3:10 it is clearly shown that 
esedḥ  is  that  mode  of  conduct  which  is  in  accordance  with  familial 

27. P. Trible, God and the Rhetoric of sexuality (London: SCM Press, 1992), p.173
28. BDB has rwxb as a choice young man in the prime of manhood. C.f  Campbell, 

Ruth, p.124. See also Hubbard, Ruth, p.214.
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obligations'.29 This  is  simply  not  the  case!  Here,  esedḥ  is  not  Ruth's 
conformity to  an obligation,  but her  free choice  to  do something she  is 
precisely  not  required  to  do.  Otherwise,  Boaz'  statement  in  3.10  would 
make  no  sense.  We  have  seen  then,  that  the  esedḥ  Ruth  demonstrates 
towards  Naomi,  and  towards  her  family  shows  a  free  choice,  a  loyalty 
which goes beyond expectations. It is precisely this esedḥ  which marks out 
Ruth the Moabite as an Israelite and, in a sense, qualifies the law of Dt. 
23.4-7.

2. Boaz: esedḥ  towards a foreigner.

a. Kindness in the field.

Boaz' is  esed ḥ just as exemplary as Ruth's . We read in 2.1 that Boaz is a 
lyx rwbg #y) (A man of greatness and strength) – a description which is 
definitely fitting. Indeed Naomi commends his kindness in 2.20: 'blessed be 
him to Yahweh, whose esedḥ  has not forsaken the living or the dead'. There 
is debate as to whether the antecedent of  esedḥ  is Boaz or Yahweh here.30 
Although it is impossible to conclude on purely syntactical grounds, it is 
likely from the context that at least Boaz' esedḥ  is described here. Indeed, as 
Bush rightly asserts, Naomi blessed Boaz, not Yahweh for the  esedḥ .31 So 
then, whether Boaz or Yahweh is the antecedent, Naomi implies that Boaz 

29. Glueck, esedḤ , p.40
30. Campbell thinks it more likely to be Yahweh:  Campbell, Ruth, p.106. However, 

Rebera's article arguing the opposite has been massively influencial: B. Rebera, 'Yahweh 
or Boaz? Ruth 2:20 Reconsidered', BT 36 (1985), pp.317-27. For those who 
agree with her, c.f  Bush, Ruth, p.135;  Hubbard, Ruth, p.186;  J. M. Sasson, Ruth: A New 
Translation with a Philological Commentary and a Formalist-Folklorist Interpretation 
(Sheffield: SAP, 1989), p.60, although Sasson hold to this position lightly.

31. Bush, Ruth, p.135; Sakenfeld thinks that the ambiguity is intentional: Sakenfeld, 
Ruth, p.47.
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has shown esedḥ .
It is significant that Boaz calls Ruth ytb (my daughter). Although 

this could either be a term of endearment32 or simply a clue as to Boaz' 
age,33 it seems to me that Waltke hits a key point when he claims that Boaz 
is addressing Ruth as an Israelite.34 The kindness which Ruth has shown 
Naomi (c.f 2.11) is enough for Boaz to see in Ruth the character of a true 
member of Israel, despite her being foreign. Ruth herself is surprised at this, 
as should be the reader.35 Already, we see  esedḥ  qualifying the attitude of 
the Law towards Moabites.

Boaz'  kindness  to  Ruth  in  the  field  is  simply  breathtaking. 
Although the Law (Lev. 23.22; Dt. 24.19) makes provision for widows and 
foreigners36 who wish to glean, Boaz goes beyond this in his provision for 
Ruth. Indeed, he offers her protection (2.9), food and drink as for his own 
workers  (2.14)  and  even  commands  his  men to  remove stalks  from the 
sheaves for her and to let her glean amongst them (2.15-16) – a right which 
gleaners did not usually have.37 Moreover, the amount of grain which Ruth 
gleaned is simply colossal – according to Hubbard, over half a months wage 
for  a  worker  in  the  Old  Babylonian  period  at  Mari.38 In  view  of  this, 
Sakenfeld is right to claim that '[a]lthough the noun esedḥ  does not appear 
in 2:11, the substantive theme is present'.39

32. So Sasson who translates the term 'young lady': Sasson, Ruth, p.49.
33. C.f  Hubbard, Ruth, p.154.
34. Walkte, Old Testament Theology, p.855.
35. So  Nielsen, Ruth, p.58.
36. Though the term used in Deuteronomy and Leviticus is rg (sojourner) whereas in 

Ruth, the term is rkn (foreign).
37. So Nielsen, Ruth, p.61.
38. Hubbard, Ruth, p.179; c.f also  Nielsen, Ruth, pp.61-2.
39. Sakenfeld, Ruth, p.44
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b. Redemption, name and shame.

The episode recounted in chap. 4 is well known and the particular 
legal difficulties involved will not concern us here.40 Indeed, as we have 
already mentioned, it is  quite possible that Biblical Law was applied far 
more organically than we may think. For our purposes it is sufficient to note 
the very close thematic similarity between this particular account and Dt. 
25.5-10 (see above). Two elements of this account are of importance to us. 
Firstly,  the  purpose  and  meaning  of  ynml)  ynlp (peloni  almoni  – 
untranslatable; 4.1) and  secondly  the  rhetorical  purpose  of  the  shoe 
ceremony in 4.7-8.

English  translations  of  4.1  can  be  misleading.  Indeed  most 
renderings of  ynml) ynlp do not portray the Hebrew's ambiguity or its 
potential rhetorical power.41 Campbell admits that he is in the dark as to its 
meaning.42 Why does the author not record the redeemer's name? Sasson 
puts forth three possible solutions: (1) The author did not know the name, 
(2) the name is not needed or (3) the author didn't want readers to speculate 
about David's possible genealogy or for the redeemer to be the source of 
criticism. It seems to me that Sasson may well have missed the point. Far 
from preventing the redeemer from being criticised, I am inclined to agree 
with Hubbard and Nielson who suggest that the name could be a rhetorical 
device used to judge the redeemer.43 By virtue of refusing to raise up the 
name of  the  dead,  the  redeemer  loses  his  own name.  This  is  strikingly 
similar to the humiliation which is given to the unwilling brother in Dt.  
25.5-10. Indeed, by virtue of not marrying his brother's wife, he becomes 

40. For details of the discussion c.f for example  Nielsen, Ruth, pp.88-9; Hubbard, 
Ruth, pp.51-2, 238.

41. For example the ESV and NRSV translate ynml) ynlp as 'friend'.
42. Campbell, Ruth, pp.141-3.
43. Hubbard, Ruth, pp.234-5;  Nielsen, Ruth, p.83.
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known as 'shoeless one' – his true name vanishes.44

The second important detail in Ruth 4 is the shoe ceremony. The 
ceremonies in Ruth 4 and Dt. 25.9 have different purposes – one is for the 
sake of  humiliation whereas the other  is  clearly described as having the 
purpose  of  sealing  a  transaction.  This  has  led  some  commentators  to 
conclude  that  we should  not  see  any  echoes  of  Dt.  25.9  into  Ruth  4.45 
However,  the  context  is  again  very  similar,  and  although  the  original 
purpose may not have been the same, it seems highly likely that the author 
wishes his readers to “read between the lines”.46 The attentive reader will 
notice  that  the  other  redeemer  both  loses  his  name  and  becomes  the 
'shoeless one' of Dt. 25 by virtue of refusing to fulfil his duty. To claim then, 
along with Joüon, that the redeemer is in no way judged for his decision, 
seems to completely miss the author's purpose.47

Far from losing his name, Boaz, by redeeming Ruth actually gains 
a name for himself. The other redeemer then, functions as a foil for Boaz. 
Boaz demonstrates esedḥ , whereas the other redeemer does not. The praise 
given to Boaz is enough for the reader to conclude that his decision was the 
right one. Both Ruth and Boaz then, embody  esedḥ ,  faithful kindness to 
those in need. It is precisely  esedḥ  which both demarcates Ruth as a true 
member of God's people and allows Boaz to take a decision which could 
otherwise be fairly dubious.

44. C.f D. Lipton, 'Remembering Amalek' in Ford, D. F., Stanton, G., (Eds.), Reading 
Texts, seeking wisdom: Scripture and Theology (London: SCM Press, 2003), p.151

45. So e.g  Hubbard, Ruth, p.250.
46. Nielsen, Ruth, pp.89-90 and  Sakenfeld, Ruth, p.73 have both observed the 

possible connection.
47. Joüon, Ruth, p.9.

12



ESED Ḥ AS LEGAL MEDIATOR Daniel Hayter

Conclusions

Earlier on, we suggested that the author of Ruth has purposefully reminded 
the reader of two particular Biblical laws: Dt. 23.4-7 and Dt. 25.5-10. One 
law  concerns  people  who  are  excluded  from Israel,  the  other  concerns 
measures taken to preserve one's name. In Ruth, these two ideas come into 
tension as the one who should be excluded from Israel becomes the engine 
through  whom  the  family  name  must  be  maintained.  Boaz'  decision  to 
redeem  Ruth  is  clearly  right  in  the  authors  eyes,  but  what  makes  this 
decision legitimate? We have suggested that  esedḥ  – unfailing kindness to 
the needy – is what mediates between these laws. For Ruth this  esedḥ  is 
manifested in her care for Naomi at the expense of her own future. Both 
coming back from Moab and choosing to marry Boaz in order to keep the 
family alive both demonstrate esedḥ . For Boaz, esedḥ  is expressed through 
his kindness to Ruth both in providing for her and in marrying her.

Because  of  esedḥ ,  the  one  who  should  have  been  scorned  and 
excluded is fully accepted into God's people and because of esedḥ , the one 
who raises up the name of the dead actually gains a name for himself. So 
then we see in Ruth the notion of esedḥ  mediating between two laws which 
in this particular situation are in tension. When faced with the choice: to 
redeem or exclude from the assembly, redemption is chosen because it is 
both in response to  esedḥ  (Ruth's) and displays esedḥ  (Boaz). So far from 
being a dismissal of Dt. 23.4-7,48 I suggest that the story of Ruth provides an 
qualification of this law. Dt. 23.4-7 cannot be followed if Dt. 25.5-10 is in 
jeopardy,  because  raising  the  name  of  the  dead  and  (in  this  situation) 
providing for the helpless demonstrate  esedḥ . The responsibility of caring 
for the poor and marginalised takes priority over any issues of race.49

48. So Goulder, 'Ruth', pp.314-6.
49. C.f Nielsen, Ruth, 32.
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