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Memory as overt allusion 
trigger in ancient literature
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Abstract
This paper begins with a brief definition of allusion. The majority of the paper investigates the 
ways that memory language was used by ancient authors (Jewish, Greek, and Latin) as a literary 
technique to signal overt intertextual and intratextual allusions. I argue that this is a recognized, 
intentional, and cross-cultural phenomenon with varied practices and that scholars need to 
consider this in future studies of intertextuality.

Keywords
allusion, Graeco-Roman, intertextuality, Jewish, memory, new testament

Although substantial effort has been invested in determining source texts and citation 
practices, less attention has been given to authorial allusion and the diverse means by 
which allusions are signaled to the reader. In this paper, I explore how the topic of mem-
ory language was used by ancient authors (Jewish, Greek, and Latin) to signal overt 
intratextual and intertextual allusions. I argue that this is a recognized, intentional, and 
cross-cultural phaenomenon and that scholars need to consider the vocabular of memory 
in future studies of intertextuality. I also identify a few propensities between Jewish and 
Greek and Latin authors, suggesting that there might be some additional cultural influ-
ences at play.

Definition of allusion

A brief word is needed on what is meant by “allusion,” for which many scholars have 
offered a definition.1 In the study of allusion and intertextuality, definitions are important 

1.	 Hugh Holman, Handbook to Literature (6th ed.; revised by W. Harmon and W.F. Thrall; 
New York: Macmillan, 1992), 13, “a figure of speech that makes brief, often causal refer-
ence to a historical or literary figure, event, or object”; Armin Lange and Matthias Weigold, 
Biblical Quotations and Allusions in Second Temple Jewish Literature, JAJSup 5 (Gottingen: 
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as they limit datasets, determining which examples are or are not included. For this study, 
I will be adopting a definition that Seth Ehorn and I are developing for our project on 
composite allusions.2 We view allusion as implying some degree of intentionality: some-
one, through the use of language, is referencing another previously existing text, idea, 
or utterance.3 We are intentionally broad about how we define “text.” A “text” for us is 
any work traditionally associated with composition, but also includes oral tradition and 
narratives, inscriptions, and other creative mediums (for example, visual arts, iconog-
raphy, coins, etc.).4 In most intertextual studies, the need for an antecedent text is often 
required to fulfill the definition of an allusion.5 This is understandable and a majority of 
my examples are textual with interpretive tradition (both oral and written) being promi-
nent. However, as I will demonstrate below, the nature of memory language in signaling 
an allusion is not limited to material that is extant in surviving texts or was ever written 
down, but can be used to connect with established oral tradition or be leveraged to create 
new tradition with the patina of antiquity.

Vandenhoeck & Ruprecht, 2011), 25, “Allusions are employments of anterior texts in which 
the anterior text is still linguistically recognizable in the posterior text but not morphologi-
cally identical with it”; cf. Göran Hermerén, “Allusions and Intentions,” in Intention and 
Interpretation, ed. Gary Iseminger (Philadelphia: Temple University Press, 1992), 203–20, 
208; R. S. Miola, “Seven Types of Intertextuality,” in Shakespeare, Italy, and Intertextuality, 
ed. Michele Marrapodi (Manchester, NY: Manchester University Press, 2004), 13–25, 17, 
Allusion as reference or “quotation without verbal iteration.” On the difference between 
allusion and intertextuality, see D. Fowler, “On the Shoulders of Giants: Intertextuality and 
Classical Studies,” MD 39 (1997): 13–34.

2.	 S. A. Adams and S. M. Ehorn, “Introduction to Composite Allusions,” forthcoming. This is 
building on our early work on citation: Sean A. Adams and Seth M. Ehorn, eds., Composite 
Citations in Antiquity: Jewish, Graeco-Roman, and Early Christian Uses, LNTS 525 
(London: Bloomsbury, 2015); Sean A. Adams and Seth M. Ehorn, eds., Composite Citations 
in Antiquity: Volume Two: New Testament Uses, LNTS 593 (London: Bloomsbury, 2018).

3.	 On the importance of intentionality for understanding allusion, see Hermerén, “Allusions 
and Intentions,” 203–20. J. K. Brown, Scripture as Communication: Introducing Biblical 
Hermeneutics (Grand Rapids: Baker, 2007), 108–110, speaks of an author’s “communicative 
intention,” which is less direct and a larger conceptual category than authorial intention. Cf. 
Peter D. Juhl, Interpretation: An Essay in the Philosophy of Literary Criticism (Princeton: 
Princeton University Press, 1980), 62.

4.	 One could adopt the view of Julia Kristeva that all elements of society and culture are “texts.” 
Cf. J. Kristeva, Desire in Language: A Semiotic Approach to Literature and Art (New York: 
Columbia University Press, 1980), 36–41.

5.	 For example, allusion as reference or “quotation without verbal iteration.” Miola, “Seven 
Types of Intertextuality,” 13–25, 17. “Allusions are employments of anterior texts in which 
the anterior text is still linguistically recognizable in the posterior text but not morphologically 
identical with it,” Lange and Weigold, Biblical Quotations and Allusions in Second Temple 
Jewish Literature, 25. For the limitations of shared language as a criterion, see Z. Ben-Porat, 
“The Poetics of Allusion—a Text Linking Device—in Different Media of Communication,” 
PTL 1 (1976): 105–28; J. R. Kelly, “Identifying Literary Allusions: Theory and the Criterion 
of Shared Language,” in Subtle Citation, Allusion, and Translation in the Hebrew Bible, ed. 
Z. Zevit (Sheffield: Equinox, 2017), 22–40, 27–30. This study aligns with the latter. 
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Using the criterion of intentionality, we propose to differentiate sometimes-related 
terms, such as allusion and echo, limiting authorial intentionality to allusion and defining 
echo as an intertextual resonance that a reader identifies that was not intentionally cre-
ated by the author.6 Within both categories there is a spectrum of possibilities with allu-
sion ranging from overt to hidden and echo from strong to weak.7 Here, I focus primarily 
on overt allusions, arguing that ancient authors indicated the adoption of previous tradi-
tion or text to the reader through the use of memory language. This is not the first study 
to suggest that a relationship exists between the vocabulary of memory and allusion. 
Stephen Hinds, for example, identifies a handful of passages in which memory terms are 
embedded in intertextual allusions, including the Alexandrian footnote. Such examples 
provide important insight into authorial allusion in Latin poetry and the importance of 
intentionality, but his discussions are localized and not systemically developed.8 More 
recently, Renate Lachmann has framed the concept of writing as a “mnemonic act” that 
participates thoroughly in literary intertextuality through the fact that writing itself is an 
act of historically situated culture.9 The difference between their studies and mine is that 
my investigation is specifically focused on memory language and moves beyond Latin 
poetry (Hinds) and the act of writing (Lachmann). First, I adopt a multi-cultural perspec-
tive that expands the work of others by positing that memory language as allusion is not 
only found in Graeco-Roman literary culture, but is also used broadly in various genres 
of Jewish literature. Although not argued here, one might suggest that it can possibly 
be viewed as a transcultural literary phaenomenon. Second, and more distinctive, I am 
focusing my investigation on the use of memory terms as a literary feature and not to 
memory as a cognitive process. As will be seen, there is overlap between these two ideas, 
but my distinctive contribution is to view mnemonic terminology as an authorial signal.

Memory language as Topos

Ancient authors have a variety of means by which to signal intertextual connections 
to the reader. The so-called “Alexandrian footnote,” found in Greek (that is, λέγεται, 

6.	 By this distinction, I am not trying to be overly positivistic, but am using this division pri-
marily as a heuristic tool. E. T. Morgan, “Is There an Intertext to this Text? Literary and 
Interdisciplinary Approaches to Intertextuality,” American Journal of Semiotics 3 (1985): 
1–40, 23–33; M. Leddy, “The Limits of Allusion,” British Journal of Aesthetics 32 (1992): 
110–22; W. Irwin, “What Is an Allusion?” Journal of Aesthetics and Art Criticism 59 (2001): 
287–97. This overlaps with the topic of “accidental intertextuality.”

7.	 Placement on each spectrum have also been expressed by scholarly evaluations of likeliness 
(e.g., certain, probable, clear, possible etc. allusions). For obviousness as a primary criterion, 
see G. N. Knauer, Die Aeneis und Homer: Studien zur poetischen Technik Vergib mit Listen 
der Homerzitate in der Aeneis, Hypomnemata 7 (Göttingen: V&R, 1964), 291; J. Farrell, 
“Intention and Intertext,” Phoenix 59 (2005): 98–111, 104. 

8.	 Cf. S. Hinds, Allusion and Intertext: Dynamics of Appropriation in Roman Poetry (Cambridge: 
Cambridge University Press, 1988), esp. 3–4, 14–16, 115. I am indebted to Hinds for his work 
and insight into the use of allusion in Latin literature. I agree with him that the study of allu-
sion has the ability to enrich scholarship and reading pleasure. 

9.	 Renate Lachmann, “Mnemonic and Intertextual Aspects of Literature,” in A Companion to 
Cultural Memory Studies, ed. A. Erll and A. Nunning (Berlin: de Gruyter, 2008), 301–10.
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ὡς εἶπόν τινες), Latin (ferunt, perhibent, dicuntur, and ut fama est), and, I would argue, 
Hebrew texts (כמו שנאמר), can be used to highlight overt literary allusions or indicate 
to the reader that elements of pre-existent material have been appropriated in the cur-
rent composition.10 This practice allows the author to signal their placement within the 
literary tradition (critiquing, distancing, aligning), but does not necessarily indicate a 
quotation.11

The language of topos—a commonplace mobilized by the author with literary aware-
ness—provides a framework for our discussion of memory language.12 Unlike allusions, 
in which the author gestures to a specific anterior text and may be the first to do so, the 
invoking of a topos engages with an established practice.13 By employing a recognized 
commonplace, the author is thought to engage, not with a specific text or model, but 
with the collective tradition.14 This way of defining a topos has benefits, but it regularly 

10.	 N. Horsfall, “Virgil and the Illusory Footnote,” Papers of the Leeds International Latin 
Seminar 6 (1990): 49–63; Hinds, Allusion and Intertext, 1–3; D. O. Ross, Backgrounds to 
Augustan Poetry: Gallus, Elegy and Rome (Cambridge: Cambridge University Press, 1975), 
78. Jewish authors also participate in this practice (e.g., Philo, Ios. 10; Heb 2:6). For the argu-
ment that this practice stretches back to the archaic age, see T. Nelson, “Talk and Text: The 
Pre-Alexandrian Footnote from Homer to Theodectes,” in Texts and Intertexts in Archaic and 
Classical Greece, ed. A. Kelly and H. L. Spelman (Cambridge: Cambridge University Press, 
forthcoming).

11.	 Hinds, Allusion and Intertext, 2–4. The lack of citation precision can be emphasised by 
the author. E.g., “Or something like that” (λέγει οὕτω πως, Plato, Gorg. 484b), “I think” 
(puto, Martial, Ep. 2.41.2). A more extreme example is from Basil of Caesarea (Address 5): 
“Prodicus, the sophist of Ceos...somewhere in his writings expressed... I do not remember 
the exact words, but as far as I recollect the sentiment, in plain prose it ran somewhat as 
follows...” Developing Hinds’ work, Miller identifies four additional places in which Ovid 
uses memory language (memini) to signal an allusion to another part of his corpus. Cf. John 
F. Miller, “Ovidian Allusion and the Vocabulary of Memory,” Materiali e discussioni per 
l’analisi dei testi classici 30 (1993): 153–64.

12.	 This paper primarily addresses the function of memory language in literature. Although there 
is overlap with memory studies—especially the role of linguistic triggers, accessing commu-
nity traditions, and the creation of new or false memories—the field of cognitive psychology 
is not central to this literary study. Nevertheless, it does provide some helpful interpretive 
frameworks and so will be employed where appropriate. Hinds, Allusion and Intertext, 
34–47. R. Wellek and A. Warren, Theory of Literature (3rd ed.; London: Penguin, 1963), 
258–59, regarding the author’s presumed knowledge of commonplaces (topoi) of their period 
and the need for scholars to recognise them.

13.	 For examples of images one should use: “storms” of fortune (Seneca, Suas 3.2), the vulner-
ability of sailors (Longinus, Subl. 10.4–7), the setting sun (i.e., having grandeur but lacking 
intensity, Longinus, Subl. 13.1), the “flight of the mind” (Plato, Phaed. 246C1; Philo, Spec. 
1.36–37).

14.	 A good source of established commonplace is school texts and those on literary criticism. 
Progymnasmata provide a wealth of topics that are appropriate for specific situations. 
Longinus’ discussion of the sublime identifies terms and images authors should employ to 
create the proper effect on the reader. The sublime is not solely embodied by words, but 
also through arrangement, conception, emotion, etc. (Subl. 8.1). Cf. James I. Porter, The 
Sublime in Antiquity (Cambridge: Cambridge University Press, 2016), 51–54. On the ancient 
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overlooks how topoi are developed and the role-played by specific formative authors or 
texts. When does a topos come into existence? How many authors or speakers need to 
employ an idea or phrase before it becomes a recognized literary commonplace? Topoi 
and commonplaces can solidify quickly, but they should also be viewed as having an 
initial impetus (even if we cannot determine what that was or from whom it arose). Prior 
to the establishment of a topos, shared expressions could be viewed as allusions (or quo-
tations if specific enough). Even within the realm of topoi, certain authors can be viewed 
as archetypal, establishing the code by which later authors abide.15

Memory language can also act as a literary trope through the idea of repetition; char-
acters recall something or use language to highlight the commonality of their experi-
ence.16 Ovid speaks of the recurrence of marital unfaithfulness by having Ariadne lament 
her betrayal by Theseus (Fasti 3.459–509). Within this speech the topic of memory is 
emphasized: Ariadne remembers (memini) how she used to decry Theseus (3.473), 
bemoans that the case of the unfaithful man has been repeated, just with a change of 
names (nomine mutato causa relata mea est, 3.476), and wonders “how often do I have 
to speak these words?” (me miseram, quotiens haec ego verba loquar? 3.486). A related 
portrait of Ariadne is offered by Catullus in 64.132–201, although here she declares that 
men do “not remember their words” once their passion is satisfied (sed simul ac cupidae 
mentis satiata libidost, dicta nihil meminere, 64.147–148).17 Both passages employ the 

rhetorical use of topos and koinos topos, which are distinct from modern literary usage, see 
Theon, Prog. 106–109; Hermogenes, Prog. 11–14. Cf. L. Pernot, “Place and commonplace in 
ancient rhetoric,” BAGB 3 (1986): 253–84.

15.	 The fuzzy boundary of modelling by source or modelling by “code” creates an additional 
layer of complexity. Classists have used the phrases “window reference,” “double allusion,” 
or “two-tier allusion” to describe the related practice of alluding to a model both directly 
and through an intermediary text. Here, two texts enter into contact through an allusion, but, 
importantly, after an intermediary text has already established a connection with the earlier 
one through the same allusion. This is a type of composite allusion in which an author links a 
series of texts back to an archetype through at least one mediating text (e.g., transitivity: if X 
alludes to Y, and Y alludes to Z, does X allude to Z?). This approach to allusions aligns well 
with recognised ancient practices in Greek and Latin composition, but will not be the focus 
of this paper. Cf. R. F. Thomas, “Virgil’s Georgics and the art of reference,” HSCP 90 (1986): 
171–98; J. Wills, Repetition in Latin Poetry: Figures of Allusion (Oxford: Oxford University 
Press, 1996), 239, 382–83; S. Hinds, The Metamorphosis of Persephone: Ovid and the Self-
conscious Muse (Cambridge: Cambridge University Press, 1997), 9; D. Nelis, Vergil’s Aeneid 
and the Argonautica of Apollonius Rhodius, ARCA 39 (Cambridge: Francis Cairns, 2001), 5.

16.	 Following Gian Biagio Conte, The Rhetoric of Imitation: Genre and Poetic Memory in Virgil 
and Other Latin Poets (trans. Charles Segal, Cornell Studies in Classical Philology 44; Ithaca, 
NY: Cornell University Press, 1986), 23–24.

17.	 In Ovid’s Metamorphoses, Pythagoras, alluding to Homer’s Il. 17.43–60, recalls (nam memini, 
15.160) how he, then in the person of Euphorbus, was killed by Menelaus. Miller, “Ovidian 
Allusion and the Vocabulary of Memory,” 154. Hinds suggests that memini is an example of 
the Alexandrian footnote. Cf. S. Hinds, “Generalising about Ovid,” Ramus 16 (1987): 4–31, 
17, or “integrated reflexive annotation” Hinds, Allusion and Intertext, 4. In the case of Ovid, I 
agree with Miller that memini could be viewed as explicitly appealing to tradition and report. 
Not all memory language embodies open signification and so would be viewed as distinct. 
Additionally, Pliny the younger’s uses memini in his letters to recall tradition and events in 
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vocabulary of memory in the vicinity of allusions (for example, references to Syrtis, 
Scylla, and Charybdis, l.156; tribute to the savage bull, l.173) heightening the reader’s 
attention to intertextual commonalities.18

Although a majority of the examples below come from authorial use of specific 
lexemes—Greek (ὑπόμνησις, μνεία, μιμνῄσκω), Latin (memor, memini, recordor), 
Hebrew (זכר, נשׁה  ֹׁא  -the act of remembering is not solely sig—(דכר) and Aramaic ,(ל
naled lexically, but can be invoked by context.19 Although memory terminology will be 
used throughout, I am not directly speaking about the author’s or reader’s memory. Both 
are needed for allusions to be created and recognized; the former in the construction of 
the text and the latter to identify the connection forged by the former.20 Rather, I use 
the vocabulary of memory as a means by which the author uses the narrator or internal 
characters to signal to or draw the attention of the reader; a Leserlenkungssignal.21 In 
what follows, I bring together a number of examples of memory language collocated 
with textual allusions and argue that the trope of remembering was intentionally used by 
ancient authors to cue the reader to look for intertextual connections.

Signaling of allusion through memory language

Not all use of memory language signals an authorial allusion. Many references to rec-
ollection or remembering are not fully relevant to this discussion because they are 
generic, lacking a specific textual or narrative referent. For example, the language of 

which he participated (e.g., Pliny, Ep. 1.5.13; 1.8.3; 2.14.9; 3.5.12) and Seneca uses it to refer-
ences elements of his previous letters (e.g., Seneca, Ep. 75.9; 76.20). 

18.	 Indeed, poem 64 begins with numerous allusions to the Argo story, including dicuntur in 64.2. 
The narrative about Ariadne concludes with her memorialisation in the heavens by Dionysus 
(cf. Diodorus Siculus, Bibl. 4.61.4–5; Apollonius Rhodius, Agr. 3.997–1007; Aratus, Phaen. 
71–73; Ovid, Her. 6.114–116) and the established trope of “forgetful” Theseus (e.g., Catullus 
64.123, 208).

19.	 A good example of this is the difference between Exod 20:8, which commands the reader 
to “remember” (זָכוֹר, μνήσθητι) the sabbath, and Deut 5:12 (followed by the Samaritan 
Pentateuch of Exodus and LAB 11:8), which uses the language of “keep” (שָׁמוֹר, ϕύλαξαι) (cf. 
b. Šabb. 33b). The context of Deut 5:12 implies that the individual remembers in order that 
they might keep the sabbath, but the specific lexeme is absent.

20.	 Conte, Rhetoric of Imitation, 32–39, who identifies it as a “sympathetic vibration” (p. 35). 
Conte also situates allusion within “poetic memory” (p. 23). For a recent discussion, see 
Alison Sharrock, “How Do We Read a (W)hole? Dubious First Thoughts about the Cognitive 
Turn,” in Intratextuality and Latin Literature, ed. Stephen J. Harrison, Stavros Frangoulidis, 
and Theodore D. Papanghelis, TC 69 (Berlin: De Gruyter, 2018), 15–31. For a discussion 
of memory in Greek and Latin literature more broadly, including the character Mnemosyne, 
see T. J. Nelson, “Early Greek Indexicality: Markers of Allusion in Archaic Greek Poetry” 
(Doctoral thesis, University of Cambridge, 2019), esp. Part III. https://doi.org/10.17863/
CAM.37851.

21.	 Cf. B. Kowalski, “«Was ist Wahrheit?» (Joh. 18,38a): Zur literarischen und the-
ologischen Funktion der Pilatusfrage in der Johannespassion,” in Im Geist und in 
der Wahrheit. Studien zum Johannesevangelium und zur offenbarung des Johannes 
sowie andere Beiträge: Festschrift für Martin Hasitschka zum 65. Geburtstag, ed. 
K. Huber and B. Repschinski, NTA 52 (Münster: Aschendorff, 2008), 201–27.
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remembering can be collocated with the act of writing. The recording of information on 
papyrus, wax, or even something more permanent, like tablets or stone, can help ensure 
the preservation of content and so allow for future recollection (for example, Jub. 6:22; 
30:20; 1 En. 104:1; T. Mos. 1:16).22 The close association of memory and literary works 
is evidenced by authors, such as Josephus, Philo, and Thucydides, who recognize that the 
mind is fallible and that lapses of memory (μνήμη) necessitate the inscription of knowl-
edge, implying that memory/recall is conceptually related to writing/rewriting.23 In fact, 
their compositions provide a memory for those who come after.24

Sometimes the use of memory terms is natural for the literary context and so does 
not function as an intertextual signal (for example, Gen 8:1; LAB 31:3; 62:11).25 In 
didactic literature, the sage or instructor calls on the hearer to remember his words. The 
listener is reminded that everyone dies and so each should make the most of their time 
on earth.26 Jewish authors declare that remembering God’s commands leads to upright 

22.	 Plato (Theaet. 191c–d) and Aristotle (De Mem. et Recollect. 450a–b) use the metaphor of wax-
coated surfaces in which one could impress literary memory (cf. Philo, Opif. 18; Deus 43; 
Mut. 212; Aeschylus, Prom. 789; Rhet. Her. 3.17.30). Cf. J. P. Small, Wax Tablets of the Mind: 
Cognitive Studies of Memory and Literacy in Classical Antiquity (London: Routledge, 1997), 
8–10; D. Bloch, Aristotle on Memory and Recollection: Text, Translation, Interpretation, and 
Reception in Western Scholasticism, PA 110 (Leiden: Brill, 2007); A. Whitehead, Memory 
(NCI; London: Routledge, 2009), 15–49. For the continuation of this metaphor in medieval 
times, see R. H. Rouse and M. A. Rouse, “Wax Tablets,” Language and Communication 
9 (1989): 175–91. The use of a physical object, such as a hand-written letter, can assist in 
remembering (e.g., 2 Bar 86:1; BGU 423; Seneca, Ep. 74.1) and the mind with its memories 
can act as a “treasury of presentations” (θησαυρισμὸς οὖσα φαντασιμῶν, Sextus Empiricus, 
Math. 7.373).

23.	 E.g., Thucydides, Hist. 1.22.1, 3; Philo, Sacr. 78; Josephus, Ant. 14.1; 16.144; C.Ap. 1.2; 
cf. Jub 32:25; T.Mos. 1:15–18. Also said to be the actions of Plato and Xenophon (Philo, 
Contempl. 57). Philo critiques memory held within books that can be destroyed or eaten, 
praising that which is embodied in actions (Abr. 11). Destruction of the past by fire and water 
also result in lack of remembering (Mos. 2.263).

24.	 Josephus, War 1.15–16 (Ἕλλησί τε καὶ Ῥωμαίοις τὴν μνήμην τῶν κατορθωμάτων); Ant. 10.266; 
Thucydides, Hist. 2.64.3, cf. 1.22.4. Conversely, the lack of notable actions is not worth 
recording and so being remembered (Josephus, Ant. 5.271; 20.157; C.Ap. 1.107). Physical 
artifacts, such as buildings or temples, can also act as memorials for individuals (e.g., Ant. 
13.63; 15.380; War 1.403; 5.162).

25.	 Intertextual allusions are not limited to texts written in the same language as the composition. 
Virgil, in Ec. 9.38, places the phrase si valeam meminisse (“if I could recall”), in the mouth 
of the herdsman Moeris before rendering into Latin part of Polyphemus’ song in Theocritus 
Idyll 11.45–49. B. W. Breed, Pastoral Inscriptions: Reading and Writing in Virgil’s Eclogues 
(London: Bloomsbury, 2006), 19–21. Pliny the Younger and other Latin authors regularly ref-
erence Homer and Greek authors (e.g., Pliny, Ep. 1.18.2, 4). See most recently, D. Jolowicz, 
Latin Poetry in the Ancient Greek Novels, OCM (Oxford: Oxford University Press, 2021). 

26.	 E.g., Eccl 5:18–19; Sir 8:7; Ps.-Phoc., Sent. 109. For other references to remembering death, 
especially by Greek and Latin authors, see P. W. van der Horst, The Sentences of Pseudo-
Phocylides SVTP (Leiden: Brill, 1978), 192–93. The reminder of judgement after death is 
also related (e.g., Barn. 19:10). The giving of advice can also be paired with memory lan-
guage (e.g., Pliny, Ep. 2.6.6).
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living (Aseth. 8:5; Pss. Sol. 3:3), whereas the lack of remembering, be it intentional or 
accidental, can lead to the individual or community’s downfall.27 In Psalms and peni-
tential prayers, the speaker regularly calls on God to remember him or her or the Jewish 
people.28 Jewish authors collocate the idea of memory and not forsaking someone (Bel 
38; Didache 10:5), the activity of forgetting of the past because of repentance from sin 
(Isa 43:25; Jer 31[38]:34; 40:8 (LXX); Ezek 18:22–24; Bar 3:5), or not forgetting past 
violations (Hos 8:13).29 Readers might be able to identify intertextual parallels in the 
above examples, but the text does not overtly signal any source, nor is a specific referent 
necessary for the understanding of the narrative.

In other instances, the narrator or internal character employs similar language 
directed to the divine but makes the allusion explicit through reference to specific peo-
ple or instances setting them up as quintessential experiences (for example, slavery in 
Egypt: Deut 5:15; 15:15; 16:12; 24:18–22) or paradigmatic examples for emulation.30 
For example, in Exod 32:13 Moses pleads with God to remember his servants Abraham, 
Isaac, and Jacob and the promises he made to them and so not destroy his people in 
the desert. Moses also reminds the people of Israel what God did to Pharaoh and the 
Egyptians (Deut 7:18) and to Miriam (Deut 24:9) in order to ensure proper behavior. At 
Qumran, David is presented as a person who was rescued from troubles and forgiven 
(4QMMTe frag. 14 ii 1–2). Prayer within a larger narrative can have specific intratex-
tual resonances. For example, in 2 Kings 20:3, Hezekiah implores God to remember 
(μνήσθητι, זְכָר־נָא) his deeds and piety (cf. Isa 38:3). Although individual actions are not 
given, the preceding narrative of his kingship (18:1–20:21) contains sufficient examples 
by which to make literary connections. Some examples are on the boundary, such as the 
collocation of memory and covenant, in which certain anterior or exterior passages could 
be identified but the author could also be referencing the larger idea of covenant.31 The 

27.	 E.g., 2 Chron 24:22; 1 Esdras 3:18–24; Pss.Sol. 4:21; Josephus, Ant. 3.12–16; LAB 44:5; 
Ascen. Isa. 11:43; Syriac Menander, Sent. 325, 327.

28.	 E.g., 4Q266 2 II, 11; 4Q269 4 I, 3; 4Q462 1 I, 2, 19; 6Q15 3 I, 5; 11Q5 XXIV, 10; 1 En. 13:4. 
Sometimes God promises not to remember something or someone (LAB 16:3; 32:12).

29.	 There is a strong semantic overlap between remembering and not forgetting, although it is not 
exact. Remembering can imply the forgetting of something; whereas not forgetting involves 
the active work of the individual to re-mind themselves of what is not to be forgotten. For the 
use of memory and forgetting in possible contradiction, see Deut. 25:19, “You shall blot out 
the memory of Amalek from under heaven. Do not forget!.”

Some elements are to be indelibly written so that one could not erase or forget them. 
E.g., Prov 3:1–3 (the commandments), Jer 17:1; Josephus, Ant. 4.210 (laws inscribed on souls 
and keep in memory); 1 En. 109:16 (the people’s sin). Moses’ mind was said to never forget 
what he had learned (Philo, Mos. 1.48). Other examples of memory terms are offered by O. 
Michel (“μιμῄσκομαι,” TDNT 4.675–83), although his differentiation between the LXX and 
the Hebrew is too strong. 

30.	 On the role of exemplarity in Jewish literature, with reference to the Greek philosophical 
tradition, see Elisa Uusimäki, Lived Wisdom in Jewish Antiquity: Studies in Exercise and 
Exemplarity, Education, Literary Culture and Religious Practice in the Ancient World 
(London: Bloomsbury, 2021).

31.	 E.g., Gen 9:15–16; Exod 2:24; 6:5; Lev 26:42–46; Jer 14:21; Ezek 16:60–63; 2 Macc 1:2; 
LAB 19:2; 4 Bar 6:21.
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prevalence of such examples in Jewish literature could suggest that this was a particular 
culturally-recognized way of presenting material.

Memory language has gradations of referential power and its use does not necessar-
ily imply authorial allusion. When such terms do signal an allusion, the allusions can be 
divided into two broad categories: intratextual and intertextual. The former has an inter-
nal referent, alluding to something that the author has included within that narrative. In 
the latter, the allusion is to material outwith the composition, such as a pre-existing text 
or tradition. This division is meaningful because it differentiates the source of the alluded 
text and the reader’s access to it.

Memory language and intratextual allusion

Calls for readers or characters to remember do not necessarily require them to look 
beyond the text in focus. Some evocations of memory are intra-textual allusions, ges-
turing to passages previously developed in the narrative.32 These examples bring unity 
to the text by connecting actions later in a story with those from earlier in the narra-
tive, facilitating plot advancement or contributing to an argument’s persuasiveness. For 
instance, Tobit 8:2 (“Then Tobias remembered the words of Raphael”) links the reader 
back to 6:5 and Raphael’s advice about the power of fish livers and hearts; in Jub. 17:3 
Abraham remembered the word that was given to him when he separated from Lot (cf. 
Jub. 13:19–21); Jacob remembered the prayer that Isaac had made (Jub. 31:31, cf. 26:22–
24); Peter remembers Jesus’ words about the rooster after his denials (Matt 26:75; cf. 
26:34); after her “conversion,” Aseneth remembers comments made by other characters 
about her appearance and beautifies herself (Jos. Asen. 18:5, 7). These intratextual allu-
sions are not limited to narratives, but can also be found in texts that participate in his-
toriography—in Josephus, War 3.329 and 5.41 the Romans remembered how they were 
treated by the Jews during the siege, which resulted in their lack of mercy for them.33 
At times, the distance from utterance to remembering can be minimal. In Homer, Il. 

32.	 Lange and Weigold, in their study of quotations and allusions in Jewish literature, exclude 
allusive authorial references to passages within a work. Although this fits with the anterior-
posterior parameters of their larger project, their exclusion of intratextual references artifi-
cially divides authorial practices based on source reference location. Lange and Weigold, 
Biblical Quotations and Allusions in Second Temple Jewish Literature, 23. This type of allu-
sion is included in the work of Hermerén, “Allusions and Intentions,” 203–20, 208. More 
recently, see Stephen J. Harrison, Stavros Frangoulidis, and Theodore D. Papanghelis, eds., 
Intratextuality and Latin Literature, TC 69 (Berlin: De Gruyter, 2018), passim. 

33.	 Some examples are more complex. In Gen 42:9, Joseph remembered his dreams (cf. 
Gen 37:5–11). Although both the Hebrew and the Greek texts have the plural “dreams” 
(ἐνυπνίων,‎ הַחֲלֹמוֹת, singular in ms 551, ενυπνιω), the scene in Genesis 42 is the fulfilment 
of the first dream (37:5–8), which did not include his parents. There is no mention of Jacob/
Israel bowing to Joseph in the Genesis text (cf. Gen 47:31). In a related retelling, Philo states 
that Joseph’s father told him not to remember his dreams (Ios. 9). 

The speech of Peter in Acts 11:16—“Then I remembered what the Lord had said: ‘John 
baptized with water, but you will be baptized with the Holy Spirit.’” (ἐμνήσθην δὲ τοῦ ῥήματος 
τοῦ κυρίου)—has multiple intratextual predecessors, linking back to Jesus’ statement in Acts 
1:5 (cf. 2:38) and the words of John who foretold the actions of Jesus in Luke 3:16.
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2.1–41, Zeus sends a false dream (νήδυμος ὕπνος) to Agamemnon in order to give honor 
to Achilles.34 After delivering his message in the voice of Nestor, the false dream tells 
Agamemnon to remember his words when he wakes (2.33–34), which he promptly does 
and retells the message to his allies (2.53–75).35

Another example of intratextual allusion directed at the reader is Luke 24:6–8:

“He is not here; he has risen! Remember how he told you (μνήσθητε ὡς ἐλάλησεν ὑμῖν), while he 
was still with you in Galilee: 7 ‘The Son of Man must be delivered over to the hands of sinners, 
be crucified and on the third day be raised again.’” 8 Then they remembered his words (καὶ 
ἐμνήσθησαν τῶν ῥημάτων αὐτου).

In this passage, the angels tell the women who came to the tomb to remember what Jesus 
had spoken earlier in the narrative. Luke 24:6–8 leads the reader back to the other son of 
man sayings in which Jesus foretold his suffering (for example, 9:21–22, 44–45; 11:30; 
13:32–33; 18:31–33).36 However, in these passages the women, who are now hearing the 

34.	 The remembering of dreams and/or visions is essential for its inclusion within a work and 
the purpose of propelling the narrative (e.g., 1 En. 90:42; 2 En. 72:8 [A]; Jub. 32:25–26; 
Heliodorus, Eth. 10.3; Xenophon of Ephesus, Eph. 1.12). In Josephus, Ant. 2.212–214, 
Amram is visited by God in a dream and he is reminded of Abraham, Isaac, and Jacob’s 
experiences (cf. War 2.114). In OG Esther Addition F, Mordecai remembers and interprets his 
dream, given in Addition A.

35.	 Although beyond the scope of this paper, the retelling of a narrative to different internal char-
acters can also be viewed through the lens of remembering, especially when memory termi-
nology is employed. For example, a cluster of remembrance terminology is used strategically 
in Od. 14.168–170 when the swineherd Eumaeus laments to a disguised Odysseus, who in 
turn offers a revised version of his adventures. Although the character Eumaeus is ignorant of 
Odysseus’ experiences, and so needs to be enlightened, the reader is not. The author could have 
informed the reader that Odysseus told Eumaeus a story that mirrored his travels, but chose 
an alternative action. The author’s retelling of events is not for the character’s benefit, but for 
the reader’s, who can appreciate the subtle play and variation of the tale. As a result, the nar-
rative retelling acts as a form of memory for the reader. On the textual parallels between Iliad 
9 and Odyssey 14, see P.S. Mazur, “Formulaic and Thematic Allusions in Iliad 9 and Odyssey 
14,” CW 104 (2010): 3–15. In Il. 9.647, Achilles uses μνήσομαι to recall to Ajax the details 
of how Agamemnon had dishonoured him earlier in the narrative. The repeated depictions of 
the Peter and Cornelius episodes in Acts 10:1–11:18 and 15:7–11 provide another example 
of close literary repetition. The lack of retelling of Barnabas and Paul’s experiences in 15:12, 
a summarising practice adopted elsewhere in his work (e.g., Luke 24:27; Acts 28:23), sup-
ports the intentionality of his repetition. Cf. C.S. Keener, Acts: An Exegetical Commentary 
(4 vols.; Grand Rapids: BakerAcademic, 2012–2015), 1816–1817, for some mention of the 
passage’s pedagogical function, although without a focus on repetition; R. I. Pervo, Acts: A 
Commentary, Hermeneia (Minneapolis: Fortress Press, 2009), 8–10; R. C. Tannehill, The 
Narrative Unity of Luke-Acts: A Literary Interpretation (2 vols.; Minneapolis: Fortress Press, 
1994), 2.74–77.

36.	 A similar practice of character remembering is found in Matthew 27:63, in which certain Jews 
remember Jesus’ claim that he will rise again in three days. This understanding points back 
to Jesus’ rebuking of the Pharisees for wanting a sign (12:38–40) and charges again him in 
his trial (26:61; 27:40; cf. John 2:19–21), but also to private teaching given to his disciples 
(16:21; 17:22–23; 20:17–19).
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angelic encouragement, are absent, creating a narrative disconnect. As a result, although 
this command to remember is relevant for the women, it is primarily addressed to the 
reader.37 This is not to discount the times that Luke includes women as disciples of Jesus 
(for example, 8:1–2). Luke might be wishing to retroactively include women in men-
tions of disciples and so imply that they were there when Jesus made declarations. For 
some instances, this is not possible, such as 18:31, in which Luke explicitly says that 
he took the twelve aside (παραλαβὼν δὲ τοὺς δώδεκα εἶπεν πρὸς αὐτούς) and in 9:21–22, 
where it is clear that the “disciples” are the twelve (cf. 9:1). However, in 9:44–45 Jesus 
also speaks to his disciples and in 11:30 and 13:32–33 Jesus is speaking to the crowds. 
His disciples (that is, the twelve) are present, but there is no mention of the women. 
Nevertheless, read from the perspective of the declaration in 24:6–8, we can identify an 
interesting example of how an author can play with a reader’s memory and (possibly) 
engage in literary gaslighting.

Narrative memory is not always linear and authors can choose when to disclose or 
foreshadow information. In two instances in John’s Gospel, the disciples are said to 
remember after his resurrection certain events in Jesus’ life and their meaning, even 
though in the narrative Jesus’ death and resurrection had not yet taken place. The first 
occurs in 2:22 following the cleansing of the temple, just after the disciples are depicted 
as remembering a passage of Scripture that provides an interpretive frame for Jesus’ 
actions in 2:17.38 The dual use of memory language frames the event, and initially, 
the timing of the 2:17 remembrance would be concurrent with the temple altercation. 
However, given the claim that the disciples remembered Jesus’ resurrection prediction 
after the event (so 2:22), it is unclear when to locate the disciples’ memory of 2:17. The 
second example is located at 12:16 and again follows Jesus’ fulfillment of a prophetic 
text (with Zech 9:9 explicitly cited). In both instances, the author pairs memory terms 
with intertextual references and places the later act of remembrance within the narrative 
in order to best explain the events to the reader. In these passages the author exploits the 
flexibility of memory language to provide in situ interpretation for the reader and fore-
shadow later events in the text.

There can also be a future-looking element to memory, especially in prophetic texts. 
In Syb. Or. 3.815–823, the Sybil declares that, although some currently call her crazy, 
when the events foretold come to pass those people will remember and know that she 
was a prophet of the great God to whom was given information about the future. This 
type of prophet announcement is not strictly intratextual, nor is it intertextual. Rather, 
it is spoken to future readers who would be able to associate then historical events that 
align with the Sybil’s prophetic utterance.39

37.	 Also noted by R. J. Dillon, From Eyewitnesses to Ministers of the Word: Tradition and 
Composition in Luke 24, AnBib 82 (Rome: Biblical Institute, 1978), 38.

38.	 The passage is “Zeal for your house will consume me” (ὁ ζῆλος τοῦ οἴκου σου καταφάγεταί 
με), which is a variation of Ps. 68:10 (LXX).

39.	 Cf. LAB 32:17, “People will remember God’s deliverance” (populus memor erit salva-
tionis huius). Translation of 2 Baruch is from D. M. Gurtner, Second Baruch: A Critical 
Edition of the Syriac Text: With Greek and Latin Fragments, English Translation, 
Introduction and Concordances, JCTCRS (London: Continuum, 2009), 59. Discussions 
of prophetic fulfillment, although lacking memory language, also function as intertextual 
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These examples illustrate how authors in antiquity leveraged the vocabulary of mem-
ory to construct intratextual allusions. Although the narrative directs the call to remem-
ber individuals within the text, the effect is felt by the reader, who responds to the signal 
by remembering the anterior referent(s).

Memory language and intertextual allusions

Memory language can also form intertextual relationships by alluding to material exte-
rior to the work. The remembrance of past individuals and events plays an important role 
in the cultivation of character and by selecting specific, intertextual models, the author 
frames the narrative or argument in their desired way. The use of memory to recall exam-
ples is regularly found at pivotal points in the narrative, when a character is tasked with 
a mission, a passionate speech is given, or when models are needed to elucidate a point. 
For example, Judith claims that the current trials are from God and urges the audience to 
remember (μνήσθητε) that God also tested Abraham and Isaac (Jdt 8:26).40 In 2 Baruch 
77:21–26, Baruch speaks to an eagle, exhorting it to do its job well by remembering the 
examples of three other birds: Noah’s dove (Gen 8:11), Elijah’s raven (1 Kings 17:6), and 
Solomon’s bird (Koh. Rab. 2:25).41 Anterior texts are also alluded to by the employment 
of the imperative “remember” (for example, ‎ּזִכְרו, μνήσθητε, memorare). This forceful 

references (e.g., 1 Kings 2:26–27; Matt 1:22; 2:15, 17, 23). The speech by Odysseus 
employs the term “witnesses” (μάρτυροι, Il. 2.302) to remind the people and those who 
come after them of their experiences in Aulis. These experiences are not in the text, but 
are part of tradition and the informed reader’s knowledge pool. Future memory language 
can also be used for theological purposes. In 2 Bar 23:3 the author plays more explicitly 
with temporal memory, having God declare “I remember those who are to come,” show-
ing that God is beyond the human limitations of time.

40.	 Cf. 1 Macc 2:49–61 remember the works of your fathers (μνήσθητε τὰ ἔργα τῶν πατέρων) 
and the examples of Jewish heroes who overcame; 1 Macc 4:9–10 remember (μνήσθητε) how 
God saved our ancestors from Pharaoh and the Red Sea; Micah 6:5 remember (μνήσθητε/‎זְכָר־נָא) 
what King Balak of Moab devised, what Balaam son of Beor answered him, and what hap-
pened from Shittim to Gilgal; LAE 10:3 Eve chastises a wild beast, anguished that it has not 
remembered its subjugation and has the temerity to attack one who in the image of God (cf. 
Gen 1:26–28). For a discussion of summaries of Israel’s stories with many examples, see 
J. B. Hood and M. Y. Emerson, “Summaries of Israel’s Story: Reviewing a Compositional 
Category,” CBR 11 (2013): 328–48. Cf. P. Esler, “Collective Memory and Hebrews 11: 
Outlining a New Investigative Framework,” in Memory, Tradition, and Text: Uses of the Past 
in Early Christianity, Semeia Studies 52, ed. A. Kirk and T. Thatcher (Atlanta, GA: Society of 
Biblical Literature, 2005), 151–71. On the use of memory and misrepresentation in Nehemiah 
9, see D. J. A. Clines, What Does Eve Do to Help? And Other Readerly Questions to the 
Old Testament, JSOTSup 94 (Sheffield: JSOT Press, 1990), 124–64. For another example 
of intentional mis-remembering to construct a new depiction of an individual, see Harmut 
Ziche, “Misremembering Constantine in Eusebius and Zosimus,” in Making and Unmaking 
Ancient Memory, Routledge Monographs in Classical Studies, ed. Martine De Marre and 
Rajiv K. Bhola (New York: Routledge, 2022), 149–68, who rightly identifies discernment for 
understanding genre, purpose, and audience in the act of what we call “misremembering.”

41.	 The specificity of the passages is important here as in the Noachic narrative the raven did not 
return a sign to Noah (Gen. 8:7). In LAB 48:1, the Elijah narrative is applied to Phinehas, but 
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call-to-mind is regularly followed by an indication of what the narrator/character wishes 
the hearer to recall: Remember (זכורו) the judgment of Nadab and Abihu, the sons of 
Aaron (1Q33 XVII, 2); Remember (memorare) what I did to Sodom and Gomorrah 
(4 Es. 2:8); Remember (‎ּזִכְרו; μνήσθητε) the teaching of my servant Moses, the statutes 
and ordinances that I commanded him at Horeb for all Israel (Mal 4:4 [LXX 3:24]); 
“Remember Lot’s wife!” (μνημονεύετε τῆς γυναικὸς Λώτ, Luke 17:32).42 As seen above, 
the prevalence of setting up individuals as exemplars in Jewish literature could be seen 
as a distinctive element of their use of memory signaling.

The call to remember could imply a failure of memory on behalf of the character and 
so act as a critique.43 More important for this study is how the strategic use of memory 
language creates space for authors to construct their work by having the narrator or 
character provide information that the author views as significant.44 In the conversation 
between Telemachus and Nestor, Homer explicitly uses memory language to recall events 
that happened outside Troy (Od. 3.101–103), the language of which fits Odyssey 1–4 and 
its focus on Telemachus’ search for information about his father. Athena’s remembering 
of Odysseus at the beginning of Odyssey 5 (5.6, 11) further emphasizes this motif.45 In 
Homer, Il. 15.18, Zeus says to Hera, “do you not remember when...” (ἦ οὐ μέμνῃ ὅτε...) 
linking the narrative back to a story existing outside the Iliad (cf. Od. 24.115–122). The 
intentionality of this addition is reinforced by Zeus when he tells Hera why he is remind-
ing her (Il. 15.31, μνήσω ἵν’ ἀπολλήξῃς ἀπατάων), a feature that is noted by Homeric 
scholiasts.46 The difficulty in knowing what was in and outside the oral tradition and how 
exactly it relates to what is in and outside of the texts is exploited by Homer and his use 
of memory language, which acts as either a link to shared interpretation or as a means of 
introducing new material.

the raven is replaced by an eagle. For the topos of birds feeding individuals, even Zeus, see 
Homer, Od. 12.62.

42.	 The use of identifiable individuals or authors overlaps with the explicit allusion practice of 
authorial reference. Specific mention of anterior texts is not always needed or rhetorically 
desired. In Isa 63:11, the prophet recounts the Jewish people’s rebellion and how they remem-
bered bygone days. In Hebrew, there is an explicit reference to Moses (‎וַיִּזְכּרֹ יְמֵי־עוֹלָם מֹשֶׁה), 
but this is absent in the Greek (καὶ ἐμνήσθη ἡμερῶν αἰωνίων).

43.	 A good example of this would be Paul’s phrases “do you not know?” (ἢ οὐκ οἴδατε ὅτι, 1 
Cor 6:19) and “are you ignorant?” (ἢ ἀγνοεῖτε, Rom 7:1), which invoke both rebuke and a 
reminder. Philo (Congr. 39–40) views remembrance and the need to remember and/or be 
reminded as a failure or disease of memory.

44.	 This is sometimes provided through the use of a quotation (e.g., Philo, Somn. 1.193; Virt. 165; 
Pliny, Ep. 1.18.4; 1 Clem 13:1–2; Barn. 13:7), but could also be a recounting of tradition (e.g., 
1 Cor 15:1). The decision to include the quotation is determined by the author. In 2 Pet 3:2, 
the author implores the reader to remember the words given by the prophets and the apostles. 
Specific words, however, are not provided. In contrast, the parallel passage in Jude 17 does 
provide a quotation that the reader should remember. The use of a memory and citation can 
provide an explanation for actions within the text, such as Tobit 2:6, in which the author pro-
vides a quotation of Amos 8:10 to explain why Tobit wept.

45.	 Memory language is prominent in Odyssey 4 (e.g., 4.118, 151, 187, 331, etc.).
46.	 Homer scholia Il. 15.18a in H. Erbse, ed., Scholia Graeca in Homeri Iliadem (Scholia vetera) 

(7 vols.; Berlin: De Gruyter, 1969–1988).
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Less opaque is the example in Ovid, Met. 14.812–815, where Mars recalls the words 
of Jupiter—having intentionally remembered them (nam memoro memorique animo pia 
verba notavi)—and requests that they be fulfilled (cf. Fasti 2.483–489, Vahlen). This 
promise was not given previously in this text, but alludes to Ennius, An. 65, in which 
the quoted line first appears. The appeal to authority outside of the narrative is further 
supported by the prestige of its speaker, Mars, a Roman god who acts as a witness to 
Jupiter’s declaration and would have plausibly been present at its utterance and in a 
position to remind Zeus.47 These examples exploit the act of recounting to provide new 
information to the narrative by alluding to a wider interpretive tradition with which the 
reader may or may not be familiar. In some instances, the material given by the author 
is new (possibly not only to us) and not found in other existing texts.48 In 1Q20 II, 9 
Bitenosh reassures her husband Lamech that the child is his by claiming “remember my 
pleasure” (דכר֗לך על עדינ֗תי‏, also reconstructed in II, 13–14).49 In 1 Macc 5:4, Judas is 
said to have remembered the injury that the sons of Baean perpetrated against the people 
(καὶ ἐμνήσθη τῆς κακίας υἱῶν Βαιαν οἳ ἦσαν τῷ λαῷ).50 These examples show how the 
literary use of memory language can facilitate the introduction of specific information 
and sometimes new material.

The author of Liber Antiquitatum Biblicarum, when recounting the narrative of 
Jephthah’s vow, places an overt allusion in the mouth of Jephthah’s daughter, Seila:

And Seila his daughter said to him, “And who is there who would be sad in death, seeing the 
people freed? Or do you not remember (Aut inmemor es que facta) what happened in the days 
of our fathers when the father placed the son as a holocaust, and he did not refuse him but gladly 
gave consent to him, and the one being offered was ready and the one who was offering was 
rejoicing?” (LAB 40:2, trans. Harrington).51

Jephthah’s sacrificing of his daughter is a controversial act and so the author uses a bibli-
cal allusion in order to support and exonerate the deed.52 Although not mentioning any 
names, Seila alludes to the binding of Isaac by Abraham (Genesis 22) through memory 

47.	 Cf. Conte, Rhetoric of Imitation, 57–63.
48.	 This material may or may not be previously established in prior texts or communal knowl-

edge and, therefore, would not strictly count as an allusion. The fragmentary survival of texts 
and our complete loss of oral tradition makes it impossible to say with certainty that previous 
material did not exist. 

49.	 P.W. van der Horst, “Bitenosh’s Orgasm (1QapGen 2:9–15),” JSJ 43 (2012): 613–28.
50.	 A similar reference is found in Josephus, Ant. 12.328. On the debate over Baeanites and who 

they might have been, see J. A. Goldstein, 1 Maccabees: A New Translation with Introduction 
and Commentary, AB 41 (Garden City: Doubleday, 1976), 294–95.

51.	 Latin from P.-M. Bogaert, C. Perrot, J. Cazeaux, and D. J. Harrington, Pseudo-Philon: Les 
Antiquités Bibliques (2 vols.; SC 229–230; Paris: Éditions du Cerf, 1976).

52.	 For Seila’s willingness to be a martyr, see Jub 11:36; Josephus, Ant. 5.265; For discussion, 
see H. Jacobson, A Commentary on Pseudo-Philo’s Liber Antiquitatum Biblicarum: With 
Latin Text and English Translation (Leiden: Brill, 1996), 160, 961; M. Doerfler, Jephthah’s 
Daughter, Sarah’s Son: The Death of Children in Late Antiquity (Oakland: University of 
California Press, 2019), 105. Cf. LAB 18:5; 4 Macc 13:12; 16:18–20; b. Ta‘an. 4a.
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language (inmemor), drawing on the author’s expansion and interpretation of it as a 
rationale for why Jephthah should keep his vow (cf. 32:1–4).53

In other places, the use of “memory” allows for an expansion or reinvention of exist-
ing narratives and the retold memory might not align with the source text.54 In 2 Bar 
84:2, Baruch encourages the people to remember Moses’ promise: “If you trespass the 
law, you shall be dispersed. And if you shall keep it, you shall be planted.”55 However, 
this quotation does not match any statement from Moses in the Pentateuch, the closest 
being Deut 4:25–27 and 30:1–3. The need for exact replication of the Mosaic text is 
not necessary. By using the language of memory, the author of 2 Baruch establishes a 
new textual memory by creating a quotation that summarizes his interpretation of the 
Pentateuch and one that best fits his argument. A similar practice is found in Arist. 155, 
where Eleazar encourages the other characters to recall scripture, which is followed by 
a blending of Deut 7:18 and 10:21 and bookended with another use of μνεῖα (§157).56 
Both of these examples take advantage of the fact that memory is a reconstruction—
messy, incomplete, and unreliable—and that an author can create a new tradition through 
memory language.57

The location of memory language is also significant. The metaliterary function of 
the verb of remembering at the opening of Apollonius’ Argonautica cues the reader to 
look beyond the text to uncover the source(s) used by the author to construct Jason’s 
story (Ἀρχόμενος σέο, Φοῖβε, παλαιγενέων κλέα ϕωτῶν μνήσομαι, “Beginning with you, O 
Phoebus, I will remember the glorious tales of men from long ago,” 1.1–2).58 The act of 

53.	 Cf. P. R. Davies and B. D. Chilton, “The Aqedah: A Revised Tradition History,” CBQ 40 
(1978): 514–46; Jacobson, Liber Antiquitatum Biblicarum, 858–71. Cf. 2 Macc 13:12, 
“Remember from whom you came, how Isaac was willing to be slain on behalf of piety.” At 
LAE 23:4–5 the author adds an element of remembering to the scene when God confronts 
Adam and Eve about eating the fruit of the forbidden tree (absent in Gen 3:8–13).

54.	 See most recently, E. Greensmith, The Resurrection of Homer in Imperial Greek Epic: 
Quintus Smyrnaeus’ Posthomerica and the Poetics of Impersonation, Greek Culture in the 
Roman World (Cambridge: Cambridge University Press, 2020), 189–225. 

55.	 The importance of memory language is further reinforced by its three-fold use in 2 Bar. 84:7, 
8, and 10.

56.	 Cf. B. G. Wright III, The Letter of Aristeas: ‘Aristeas to Philocrates’ or ‘On the Translation 
of the Law of the Jews’ (CEJL; Berlin: de Gruyter, 2015), 292. For the creating of bespoke 
quotations, see S. A. Adams, “Greek Education and the Composite Citations of Homer,” in 
Composite Citations in Antiquity: Volume One: Jewish, Graeco-Roman, and Early Christian 
Uses, ed. S. A. Adams and S. M. Ehorn, LNTS 525 (London: Bloomsbury, 2015), 17–34, 33.

57.	 For the discussion of memory construction through misinformation paradigm, see H. M. 
Johnson and C. M. Seifert, “Sources of the Continued Influence Effect: When Misinformation 
in Memory Affects Later Inferences,” Journal of Experimental Psychology: Learning, 
Memory, and Cognition 20 (1994): 1420–36.

58.	 Apollonius’ participation in the epic and hymnic traditions—which would support the use 
of memory language at this location—does not nullify the allusive weight of the declara-
tion of remembrance. Cf. Katharine Mawford, “The Manipulation of Memory in Apollonius’ 
Argonautica,” in Ancient Memory: Remembrance and Commemoration in Graeco-Roman 
Literature, ed. Kathrine Mawford and Eleni Ntanou, TC 119 (Berlin: de Gruyter, 2021), 145–
64, esp. 146–47.
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remembering returns in 1.23 (μνησώμεθα, “let us remember”) at the opening of the cata-
log of heroes (1.23–227).59 The call to remember prior to a lengthy catalog is modeled on 
Homer’s invocation of the muses (that is, the daughters of μνήμη, Hesiod, Theog. 53–55; 
Plato, Euthyd. 275d) prior to the catalog of the ships (Il. 2.484–759). These authors 
present themselves as siphoning information from the muses as if they were a source 
replete with lists of names and knowledge of events. Virgil frames his Aeneid with ref-
erences to memory, starting with actions provoked by memory—Juno’s “unforgetting 
anger” (memorem. . . iram, 1.4)—and closing with a reference to a “monument” of grief 
(saevi monimenta doloris, 12.945).60 Another example of memory language at the begin-
ning of a work is found in Nehemiah, in which Nehemiah implores God to remember 
the words he spoke to Moses (1:8–9, cf. Deut 4:25–31). Although Nehemiah does not 
petition divine assistance for his composition, his connection to prior material is made 
explicit. This use of memory language in both examples creates intertextual links (mate-
rial [that is, Deuteronomy], tradition/literary [that is, Virgil], or theoretical [that is, divine 
muses]) and situates the narrative in a wider cultural context, anchoring it in established 
tradition that the narrator explicitly signals. Such references to tradition, importantly, are 
not indiscriminate, but are selected by the author, who can shape and direct the reader’s 
understanding of the work through their actions.61

Conclusion

The above examples show the range of ways that ancient authors have used memory 
language as a means to allude to anterior texts or traditions. Faber has argued that the 
trope of literary remembrance as a cue for allusion in Latin literature was inherited and 
influenced by examples from Greek literature.62 Although this may be the case, the evi-
dence provided in this study suggests that memory language is an even wider phaeno-
menon. Its existence in multiple languages and cultures in antiquity and its continuation 
in modern compositional practices supports the argument that the invoking of allusion 
through memory language is a transcultural practice. The claim that it might be universal 
is a testable hypothesis, but would require a range of scholars from different fields to 
verify or falsify.

59.	 R.L. Hunter, The Argonautica of Apollonius: Literary Studies (Cambridge: Cambridge 
University Press, 1993), 122. 

60.	 Cf. Aaron M. Seider, Memory in Vergil’s Aeneid: Creating the Past (Cambridge: Cambridge 
University Press, 2013). See also the use of remembrance language at the beginning of 
Georgics 3.1–2 (et te memorande canemus | pastor ab Amphryso).

61.	 A similar example is found in Ps. 105(104):5, which, after imploring the reader to remember 
(μνήσθητε,‎ ּזִכְרו) the wonders God has done, proceeds to offer a curated history of important 
individuals from Genesis and Exodus (i.e., Abraham, Isaac, Joseph, Jacob, Moses, and Aaron, 
in that order). Cf. Z. Domoney-Lyttle, “Abraham in the Hebrew Bible,” in Abraham in Jewish 
and Early Christian Literature, ed. S. A. Adams and Z. Domoney-Lyttle, LSTS 93 (London: 
Bloomsbury, 2019), 9–27, 24.

62.	 Cf. R. A. Faber, “The Hellenistic Origins of Memory as Trope for Literary Allusion in Latin 
Poetry,” Philologus 161 (2017): 77–89.
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The use of memory language is diverse and can be employed by authors for a vari-
ety of purposes. At the most fundamental level, this literary device provides a means 
by which the author can direct the mental focus of the reader. I have argued that the 
location of the anterior text is important for how remembering language functions. In 
intratextual uses, the reader has access to the referenced text and so the allusion func-
tions in an enclosed narrative. For intertextual references, the reader may or may not 
have access to the source text/tradition. By signaling connections with an exterior text 
(broadly understood), the author situates his or her work within the larger literary world 
and makes interesting connections for the knowledgeable reader. Memory language can 
also be employed to create original material, forging new memories within the reader by 
crafting original quotations or traditions.

Overall, ancient Jewish, Greek, and Roman authors employ memory language as 
a signal for authorial allusion and this trope should be considered in our understand-
ing of ancient compositional practices. As witnessed repeatedly above, ancient authors 
employed memory language not only to remind the reader of previous material, but 
also leveraged it to create space in order to reconfigure tradition and potentially add 
new material. The identified similarities are not to claim that all use memory language 
similarly in an attempt to signal allusion. In the examples discussed above a majority of 
the Jewish passages are references to biblical texts that would have been well known to 
their audience. Furthermore, many calls to remember direct the reader/listener to recall a 
specific individual (for example, Abraham), setting that person as an exemplar to follow 
or an example to avoid. In the Greek and Latin examples, the intertextual use of memory 
language regularly signals an author’s participation in a specific cultural framework (for 
example, Apollonius, Virgil) or other specific narratives (e.g. Homer). Further study and 
examples would be useful to show how a wider literary practice is molded to the aes-
thetics of a particular culture and/or reading community based on their access to texts. 
Nevertheless, I argue in this paper that the common use of memory language to signal 
an overt allusion suggests that this practice is a wider, cross-cultural phaenomenon, one 
that endured for many centuries.
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