
Indeling hoofdstukken

1 Jona t.o.v. de Eeuwige, Jona weigert

    2 Jona met zichzelf en zijn verhouding tot de Eeuwige bezig

    3 Jona met de uitvoering van zijn opdracht van de Eeuwige bezig

4 Jona t.o.v. de Eeuwige, kritiek op de opdracht

Indeling hoofdstuk 1.

1 En het woord van de Eeuwige komt tot Jona:

A  2 Waar Jona heen moest;

B  3 De profeet keert zich af van de Eeuwige;

C  4 Een zware storm;

D  5a Goederen uit het schip geworpen; לּו יםַוָּיִט֨  ֶאת־ַהֵּכִל֜

E  5b Jona slaapt als was hij een onschuldig persoon; 

F  6 De schipper vraagt Jona mee te werken aan een oplossing;

G  7 Door loting wordt de schuldige gezocht; ה ְּבֶׁשְּלִמְ֛ו יֵנJְ֣דָע֔

H  8 Vraag om informatie aan Jona;

I  9 Erkenning van de Eeuwige als schepper ook van

       de zee;

I’ 10 Door hun angst te tonen erkennen de zeelieden

         ook de macht van God;

H’ 11 Vraag om informatie aan Jona;

G’ 12 Jona erkent zijn schuld; ַע י יֹוֵד֣ ִני ִּכ֣ יְבֶׁשִּל֔ ָא֔

F’ 13 De zeelieden proberen ondanks alles zelf een oplossing te

         vinden;

E’ 14 De zeelieden erkennen de mogelijkheid van Jona’s onschuld;

D’ 15a Jona in zee geworpen;   ה הּוַוִּיְׂשאּ֙ו ֶאת־יֹוָנ֔ ַוְיִטֻל֖

C’ 15b De storm beëindigd;

B’ 16 De vreemdelingen, zeelieden, wenden zich tot de Eeuwige;

A’ 17 (= 2:1) Waar Jona terecht kwam.



יונה 

ר׃ 1 י ֵלאֹמֽ ה ֶבן־ֲאִמַּת֖ ה ֶאל־יֹוָנ֥ Jְיִהי֙ ְּדַבר־ְיהָו֔ ַוֽ

ה ֠קּום2 יר ַהְּגדֹוָל֖ יְנֵו֛ה ָהִע֥ ְך ֶאל־ִנֽ א ֵל֧ י׃ ּוְקָר֣ ם ְלָפָנֽ ה ָרָעָת֖ י־ָעְלָת֥ יָה ִּכֽ  ָעֶל֑

ּה ַוֵּיJֶ֤רד ָּבּ֙ה ָל֤בֹוא3 ן ְׂשָכָר֜ יׁש ַוִּיֵּת֨ ה ַתְרִׁש֗ א ָאִנָּי֣ה ׀ ָּבָא֣ ֶרד ָי֜פֹו ַוִּיְמָצ֥ יָׁשה ִמִּלְפֵנ֖י ְיהָו֑ה ַוֵּי֨ ַח ַּתְרִׁש֔ ַוָּיJָ֤קם יֹוָנ֙ה ִלְברֹ֣
ה׃  יָׁשה ִמִּלְפֵנ֖י ְיהָוֽ ִעָּמֶה֙ם ַּתְרִׁש֔

ה 4 יהָו֗ ילַוֽ ר׃ ֵהִט֤ ה ְלִהָּׁשֵבֽ ה ִחְּׁשָב֖ ֳאִנָּי֔ ַער־ָּג֖דֹול ַּבָּי֑ם ְוָה֣ י ַסֽ ם ַוְיִה֥  ֽרּוַח־ְּגדֹוָל֙ה ֶאל־ַהָּי֔

5a

5b

יׁש ֶאל־ֱאֹלָהי֒ו  Jִּיְזֲעקּ֮ו ִא֣ ים ַוֽ יְר֣אּו ַהַּמָּלִח֗ לּוַוִּיֽ ם ַוָּיִט֨ ֲעֵליֶה֑ ל ֵמֽ ם ְלָה�ֵק֖ ֳאִנָּי֙ה ֶאל־ַהָּי֔ ר ָּבֽ ים ֲאֶׁש֤  ֶאת־ַהֵּכִל֜
ם׃  ב ַוֵּיָרַדֽ ה ַוִּיְׁשַּכ֖ י ַהְּסִפיָנ֔ ה ָיַר֙ד ֶאל־ַיְרְּכֵת֣ ְויֹוָנ֗

ם 6 אֶמר ֖לֹו ַמה־ְּלָ֣ך ִנְרָּד֑ ֹ֥ ל ַוּי ב ַהחֵֹב֔ ב ֵאָלי֙ו ַר֣ אַוִּיְקַר֤ ת֚קּום ְקָר֣ י ִיְתַעֵּׁש֧ יָך אּוַל֞  ֶאל־ֱאֹלֶה֔
ד׃  א נֹאֵבֽ ֹ֥ נּו ְול ים ָל֖ ָהֱאֹלִה֛

נּו7 את ָל֑ ֹ֖ ה ַהּז י ָהָרָע֥ ה ְּבֶׁשְּלִמ֛ יָלה ֽגֹוָר֔לֹות ְוֵנJְ֣דָע֔ הּו ְלכּ֙ו ְוַנִּפ֣ יׁש ֶאל־ֵרֵע֗ ַוּיֹאְמ֞רּו ִא֣
ה׃  ל ַעל־יֹוָנֽ ל ַהּגֹוָר֖ לּ֙ו ּֽגֹוָר֔לֹות ַוִּיֹּפ֥ ַוַּיִּפ֙

נּו ַמה־ְּמַלאְכְּתָ֙ך8 את ָל֑ ֹ֖ ה ַהּז ר ְלִמי־ָהָרָע֥ נּו ַּבֲאֶׁש֛ יו ַהִּגיָדה־ָּנ֣א ָל֔ ַוּיֹאְמ֣רּו ֵאָל֔
ָּתה׃ ם ָאֽ ה ַע֖ י־ִמֶּז֥ ָך ְוֵאֽ ה ַאְרֶצ֔ ִין ָּת֔בֹוא ָמ֣ ּוֵמַא֣

א9 ִי֙ם ֲאִנ֣י ָיֵר֔ י ַהָּׁשַמ֙ ה ֱאֹלֵה֤ ִכי ְוֶאת־ְיהָו֞ י ָאֹנ֑ ם ִעְבִר֣ אֶמר ֲאֵליֶה֖ ֹ֥ ַוּי
ה׃ ה ֶאת־ַהָּי֖ם ְוֶאת־ַהַּיָּבָׁשֽ ֲאֶׁשר־ָעָׂש֥

יָת10 את ָעִׂש֑ ֹ֣ יו ַמה־ּז ה ַוּיֹאְמ֥רּו ֵאָל֖ ה ְגדֹוָל֔ ֲאָנִׁשי֙ם ִיְרָא֣ יְר֤אּו ָהֽ ַוִּיֽ
ם׃  יד ָלֶהֽ י ִהִּג֖ ַח ִּכ֥ י־ִמִּלְפֵנ֤י ְיהָו֙ה ֣הּוא בֵֹר֔ ים ִּכֽ י־ָיְד֣עּו ָהֲאָנִׁש֗ ִּכֽ

ר׃11 ְך ְוסֵֹעֽ י ַהָּי֖ם הֹוֵל֥ ינּו ִּכ֥ ָעֵל֑ ק ַהָּי֖ם ֵמֽ ְך ְוִיְׁשֹּת֥ ַוּיֹאְמ֤רּו ֵאָלי֙ו ַמה־ַּנֲ֣עֶׂשה ָּל֔

י12 ִני ִּכ֣ ַע ָא֔ י יֹוֵד֣ ם ִּכ֚ ֲעֵליֶכ֑ ק ַהָּי֖ם ֵמֽ ם ְוִיְׁשֹּת֥ ִני ֶאל־ַהָּי֔ ם ָׂש֙אּוִני֙ ַוֲהִטיֻל֣ אֶמר ֲאֵליֶה֗ ֹ֣ ַוּי
ם׃  ַער ַהָּג֛דֹול ַהֶּז֖ה ֲעֵליֶכֽ י ַהַּס֧ ְבֶׁשִּל֔

ם׃ 13 ר ֲעֵליֶהֽ ְך ְוסֵֹע֖ ם הֹוֵל֥ י ַהָּי֔ לּו ִּכ֣ א ָיכֹ֑ ֹ֣ ה ְול יב ֶאל־ַהַּיָּבָׁש֖ ים ְלָהִׁש֛ ַוַּיְחְּת֣רּו ָהֲאָנִׁש֗

םַוִּיְקְר֨אּו14 ינּו ָּד֣ ן ָעֵל֖ ה ְוַאל־ִּתֵּת֥ יׁש ַהֶּז֔ ֶפׁ֙ש ָהִא֣ ה ְּבֶנ֙ ה ַוּיֹאְמ֗רּו ָאָּנ֤ה ְיהָו֙ה ַאל־ָנ֣א נֹאְבָד֗  ֶאל־ְיהָו֜
יָת׃  ְצָּת ָעִׂשֽ ר ָחַפ֖ ה ַּכֲאֶׁש֥ ה ְיהָו֔ י־ַאָּת֣ יא ִּכֽ ָנ�ִק֑

15a

15b

ה  הּוַוִּיְׂשאּ֙ו ֶאת־יֹוָנ֔  ֶאל־ַהָּי֑ם ַוְיִטֻל֖
ד ַהָּי֖ם ִמַּזְעּֽפֹו׃  ַוַּיֲעֹמ֥

ים׃16 Jִּיְּד֖רּו ְנָדִרֽ ה ַוֽ יהָו֔ ַב֙ח ַלֽ Jְזְּבחּו־ֶז֙ ה ֶאת־ְיהָו֑ה ַוִּיֽ ה ְגדֹוָל֖ ים ִיְרָא֥ יְר֧אּו ָהֲאָנִׁש֛ ַוִּיֽ

ה ֵליֽלֹות׃ 2:1 ים ּוְׁשֹלָׁש֥ ה ָיִמ֖ ג ְׁשֹלָׁש֥ י ַהָּד֔ י יֹוָנ֙ה ִּבְמֵע֣ ג ָּג֔דֹול ִלְבֹ֖לַע ֶאת־יֹוָנ֑ה ַוְיִה֤ ן ְיהָו֙ה ָּד֣ ַוְיַמ֤

 



פרק א 
ר:  י ֵלאֹמֽ ה ֶבן־ֲאִמַּת֖ Jְיִהי֙ ְּדַבר־ְיהָֹו֔ה ֶאל־יֹוָנ֥ א ַוֽ

ה ֠קּוםב  יר ַהְּגדֹוָל֖ יְנֵו֛ה ָהִע֥ ְך ֶאל־ִנֽ א ֵל֧ י: ּוְקָר֣ ם ְלָפָנֽ ָעָת֖ ה ָרֽ ְלָת֥ יָה ִּכי־ָעֽ  ָעֶל֑
ּהַוָּיJָ֤קםג  ן ְׂשָכָר֜ יׁש ַוִּיֵּת֨ ה ַתְרִׁש֗ א ֳאִנָּי֣ה ׀ ָּבָא֣ ֶרד ָי֜פֹו ַוִּיְמָצ֥ יָׁשה ִמִּלְפֵנ֖י ְיהָֹו֑ה ַוֵּי֨ ַח ַּתְרִׁש֔  יֹוָנ֙ה ִלְברֹ֣

ה:  יָׁשה ִמִּלְפֵנ֖י ְיהָֹוֽ ַוֵּיJֶ֤רד ָּבּ֙ה ָל֤בֹוא ִעָּמֶה֙ם ַּתְרִׁש֔
יהָֹו֗ה  ילד ַוֽ ר: ֵהִט֤ ה ְלִהָּׁשֵבֽ ה ִחְּׁשָב֖ ֳאִנָּי֔ ַער־ָּג֖דֹול ַּבָּי֑ם ְוָה֣ י ַסֽ ם ַוְיִה֥  ֽרּוַח־ְּגדֹוָל֙ה ֶאל־ַהָּי֔

יׁש ֶאל־ֱאֹלָהי֒ו  ֲעקּ֘ו ִא֣ Jִּיְזֽ ים ַוֽ יְר֣אּו ַהַּמָּלִח֗ לּוה ַוִּיֽ יםַוָּיִט֨  ֶאת־ַהֵּכִל֜
ם  ֲעֵליֶה֑ ל ֵמֽ ם ְלָה�ֵק֖ ֳאִנָּי֙ה ֶאל־ַהָּי֔ ר ָּבֽ ֲאֶׁש֤

ם: Jָרַדֽ ב ַוֵּיֽ ה ַוִּיְׁשַּכ֖ י ַהְּסִפיָנ֔ ה ָיַר֙ד ֶאל־ַיְרְּכֵת֣  ְויֹוָנ֗
ם  אֶמר ֖לֹו ַמה־ְּלָ֣ך ִנְרָּד֑ ֹ֥ ל ַוּי חֵֹב֔ ב ַהֽ ב ֵאָלי֙ו ַר֣ א ֚קּוםו ַוִּיְקַר֤ ים ְקָר֣ ֱאֹלִה֛ ת ָהֽ י ִיְתַעֵּׁש֧ יָך אּוַל֞  ֶאל־ֱאֹלֶה֔

ד:  א נֹאֵבֽ ֹ֥ נּו ְול  ָל֖
יָלה ֽגֹוָר֔לֹות הּו ְלכּ֙ו ְוַנִּפ֣ יׁש ֶאל־ֵרֵע֗ אְמ֞רּו ִא֣ ֹֽ י ז ַוּי ה ְּבֶׁשְּלִמ֛ לּ֙ו ּֽגֹוָר֔לֹות ְוֵנJְ֣דָע֔ נּו ַוַּיִּפ֨ את ָל֑ ֹ֖ ה ַהּז ָרָע֥  ָהֽ

ה:  ל ַעל־יֹוָנֽ ל ַהּגֹוָר֖ ַוִּיֹּפ֥
ה ִין ָּת֔בֹוא ָמ֣ נּו ַמה־ְּמַלאְכְּתָ֙ך ּוֵמַא֣ את ָל֑ ֹ֖ ה ַהּז י־ָהָרָע֥ ר ְלִמֽ ֲאֶׁש֛ נּו ַּבֽ יָדה־ָּנ֣א ָל֔ יו ַהִּגֽ אְמ֣רּו ֵאָל֔ ֹֽ  ח ַוּי

ָּתה:  ם ָאֽ ה ַע֖ י־ִמֶּז֥ ָך ְוֵאֽ ַאְרֶצ֔
ה ֶאת־ַהָּי֖ם ר־ָעָׂש֥ א ֲאֶׁשֽ ִי֙ם ֲאִנ֣י ָיֵר֔ י ַהָּׁשַמ֨ ִכי ְוֶאת־ְיהָֹו֞ה ֱאֹלֵה֤ י ָאֹנ֑ ם ִעְבִר֣ אֶמר ֲאֵליֶה֖ ֹ֥  ט ַוּי

ה:  ְוֶאת־ַהַּיָּבָׁשֽ
י־ִמִּלְפֵנ֤י ְיהָֹו֙ה ים ִּכֽ ֲאָנִׁש֗ Jְד֣עּו ָהֽ יָת ִּכי־ָיֽ את ָעִׂש֑ ֹ֣ יו ַמה־ּז אְמ֥רּו ֵאָל֖ ֹֽ ה ַוּי ה ְגדֹוָל֔ ֲאָנִׁשי֙ם ִיְרָא֣ יְר֤אּו ָהֽ  י ַוִּיֽ

ם:  יד ָלֶהֽ י ִהִּג֖ ַח ִּכ֥ ֣הּוא בֵֹר֔
ר:  ְך ְוסֵֹעֽ י ַהָּי֖ם הֹוֵל֥ ינּו ִּכ֥ ָעֵל֑ ק ַהָּי֖ם ֵמֽ ְך ְוִיְׁשֹּת֥ ֲ֣עֶׂשה ָּל֔ אְמ֤רּו ֵאָלי֙ו ַמה־ַּנֽ ֹֽ  יא ַוּי

י  ם ִּכ֚ ֲעֵליֶכ֑ ק ַהָּי֖ם ֵמֽ ם ְוִיְׁשֹּת֥ ִני ֶאל־ַהָּי֔ ֲהִטיֻל֣ ם ָׂש֨אּוִני֙ ַוֽ אֶמר ֲאֵליֶה֗ ֹ֣ י יב ַוּי י ְבֶׁשִּל֔ ִני ִּכ֣ ַע ָא֔ ַער יֹוֵד֣  ַהַּס֧
ם:  ַהָּג֛דֹול ַהֶּז֖ה ֲעֵליֶכֽ

ים ֲאָנִׁש֗ Jַּיְחְּת֣רּו ָהֽ יב  יג ַוֽ ם: ְלָהִׁש֛ ר ֲעֵליֶהֽ ְך ְוסֵֹע֖ ם הֹוֵל֥ י ַהָּי֔ לּו ִּכ֣ א ָיכֹ֑ ֹ֣ ה ְול  ֶאל־ַהַּיָּבָׁש֖
ֶפׁ֙ש ַוִּיְקְר֨אּו יד ה ְּבֶנ֨ אְבָד֗ ֹֽ ָּנ֤ה ְיהָֹו֙ה ַאל־ָנ֣א נ אְמ֗רּו ָאֽ ֹֽ  ֶאל־ְיהָֹו֜ה ַוּי

יָת:  ְצָּת ָעִׂשֽ ר ָחַפ֖ ֲאֶׁש֥ ה ְיהָֹו֔ה ַּכֽ י־ַאָּת֣ יא ִּכֽ ם ָנ�ִק֑ ינּו ָּד֣ ן ָעֵל֖ ה ְוַאל־ִּתֵּת֥ יׁש ַהֶּז֔  ָהִא֣
ה ד ַהָּי֖ם ִמַּזְעּֽפֹו: ַוְיִטֻל֖הּו טו ַוִּיְׂשאּ֙ו ֶאת־יֹוָנ֔ ֲעֹמ֥  ֶאל־ַהָּי֑ם ַוַּיֽ

ים: יהָֹו֔ה ַוִּיְּד֖רּו ְנָדִרֽ ַב֙ח ַלֽ ה ֶאת־ְיהָֹו֑ה ַוִּיְזְּבחּו־ֶז֨ ה ְגדֹוָל֖ ים ִיְרָא֥ ֲאָנִׁש֛ יְר֧אּו ָהֽ טז ַוִּיֽ



Jonah – 4 – The 13 Attributes Of God 
The 13 Attributes of God  � י”ג מידות ה’  

 Jonah says to God:

ִּכי ָיַדְעִּתי ִּכי ַאָּתה ֵאל ַחּנּון ְוַרחּום ֶאֶרְך ַאַּפִים ְוַרב ֶחֶסד ְוִנָחם ַעל ָהָרָעה:

I knew that Thou art a gracious God, and compassionate, long-suffering, and abundant in mercy, 
and repentest Thee of the evil.

The first and full listing of the attributes:

שמות פרק לד 

 ְיֹקָוק ֵאל ַרחּום ְוַחּנּון ֶאֶרְך ַאַּפִים ְוַרב ֶחֶסד ֶוֱאֶמת:ַוִּיְקָרא ְיֹקָוק)ו( ַוַּיֲעֹבר ְיֹקָוק ַעל ָּפָניו 

)ז( ֹנֵצר ֶחֶסד ָלֲאָלִפים ֹנֵׂשא ָעֹון ָוֶפַׁשע ְוַחָּטָאה ְוַנֵּקה ֹלא ְיַנֶּקה ֹּפֵקד ֲעֹון ָאבֹות ַעל ָּבִנים ְוַעל ְּבֵני ָבִנים ַעל ִׁשֵּלִׁשים
ְוַעל ִרֵּבִעים:

 

Exodus 34

6 And the LORD passed by before him, and proclaimed: ‘The LORD, the LORD, God, merciful 
and gracious, long-suffering, and abundant in goodness and truth; 7 keeping mercy unto the 
thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear 
the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, 
unto the third and unto the fourth generation.’

The section marked in orange is unclear.  It is also possible to read the Hebrew to mean: �The Lord
proclaimed�

The attributes are mentioned in other places in the Tanakh.  The chart below brings several biblical 
sections that make use of some of the attributes.  )There are more locations.  You may use a 
concordance to track down other locations if you wish to study this further.(

How do other biblical passages compare to Jonah in the way the attributes are used?

Selihot:

These attributes, especially the way they are used in the 2 Torah passages )following the Golden 
Calf and following the Sin of the Spies,( are the basis for Selihot )also in the Tefilla of Yom Kippur(

 



 

נחמיה פרק ט 

(יז) …ְואָּתה

ֱאלֹוַּה ְסִליחֹות

ַחּנּון ְוַרחּום ֶאֶרְך

ַאַּפִים ְוַרב וחסד

ֶחֶסד ְולֹא ֲעַזְבָּתם:

תהלים פרק

קמה 

(ח) ַחּנּון ְוַרחּום

ְיקָֹוק ֶאֶרְך ַאַּפִים

ּוְגָדל ָחֶסד:

יואל פרק ב 

 

(יג) ְוִקְרעּו ְלַבְבֶכם

ְוַאל ִּבְגֵדיֶכם ְוׁשּובּו

ֶאל ְיקָֹוק ֱאֹלֵהיֶכם ִּכי

ַחּנּון ְוַרחּום הּוא ֶאֶרְך

ַאַּפִים ְוַרב ֶחֶסד ְוִנָחם

ַעל ָהָרָעה:

במדבר פרק יד 

 

(יח) ְיקָֹוק ֶאֶרְך ַאַּפִים

ְוַרב ֶחֶסד נֵֹׂשא ָעֹון ָוָפַׁשע

ְוַנֵּקה לֹא ְיַנֶּקה ֹּפֵקד ֲעֹון

ָאבֹות ַעל ָּבִנים ַעל

ִׁשֵּלִׁשים ְוַעל ִרֵּבִעים:

שמות פרק לד 

 

ְיקָֹוק ֵאל ַרחּום ְוַחּנּון ֶאֶרְך

ַאַּפִים ְוַרב ֶחֶסד ֶוֱאֶמת:

(ז) ֹנֵצר ֶחֶסד ָלֲאָלִפים נֵֹׂשא

ָעֹון ָוֶפַׁשע ְוַחָּטָאה ְוַנֵּקה לֹא

ְיַנֶּקה ֹּפֵקד ֲעֹון ָאבֹות ַעל

ָּבִנים ְוַעל ְּבֵני ָבִנים ַעל

ִׁשֵּלִׁשים ְוַעל ִרֵּבִעים:

Exodus 34

the LORD, God, 
merciful and 
gracious, long-
suffering, and 
abundant in 
goodness and truth; 
7 keeping mercy 
unto the thousandth 
generation, forgiving
iniquity and 
transgression and 
sin; and that will by 
no means clear the 
guilty; visiting the 
iniquity of the 
fathers upon the 
children, and upon 
the children’s 
children, unto the 
third and unto the 
fourth generation.’

 

Numbers 14

18 The LORD is 
slow to anger, and 
plenteous in 
lovingkindness, 
forgiving iniquity and
transgression, and 
that will by no means
clear the guilty; 
visiting the iniquity 
of the fathers upon 
the children, upon the
third and upon the 
fourth generation.

Joel 2

13 And rend your 
heart, and not your 
garments, and turn 
unto the LORD 
your God; for He is
gracious and 
compassionate, 
long-suffering, and 
abundant in mercy, 
and repenteth Him 
of the evil.

Psalm 145

8 The LORD 
is gracious, 
and full of 
compassion; 
slow to anger,
and of great 
mercy.

Nehemiah 9

�but Thou art a
God ready to 
pardon, 
gracious and 
full of 
compassion, 
slow to anger, 
and plenteous 
in mercy, and 
forsook them 
not.

 



Why Do We Read the Story of Jonah on Yom Kippur?

A Yom Kippur Teaching

The Hebrew Bible is an anthology of writings. It not only includes the Five Books of Moses, which 
are contained in our Torah scroll, but also the many books of the Nevi’im, the Prophets, and the 
collection known as Ketuvim, or Writings. The Writings contain the Psalms, the Book of Proverbs, 
Job, Esther, Ruth, and numerous other titles. Taken together, all the books of the Bible are known as
the TaNaKh, an acronym for Torah, Nevi’im, and Ketuvim.

One might have the impression that the Bible is a single narrative and a consistent theological 
discourse. One would be mistaken! The Tanakh is in fact a marvelously diverse anthology of sacred 
history, poetry, law, moral instruction, farce, fable, and inquiry into the meaning of life and the 
nature of the cosmos. The Tanakh explores all of the big questions that we humans face: why are we
here? Is there cosmic justice? How are we to fulfill our potential? What is our responsibility to one 
another? This exploration is not systematic, in the way a modern book of philosophy might 
undertake. The Tanakh, rather, is in dialogue with itself, one story or discourse actively taking issue 
with the implications or declarations of another. The Tanakh in fact sets the tone for one of the most 
grand and enduring quality of Jewish culture: holy argument. That is, Judaism elevates dialogue, 
passionate debate, to a spiritual path. Where do we find God? Yes, in sunsets, in the miracles of 
nature, in the ecstasy of prayer… but also in the exchange of ideas. One finds God not at the end of 
the discussion, but in the very act of searching.

While we traditionally read and study the Five Books of Moses on a weekly basis throughout the 
year, the later books of the Tanakh do not get weekly attention. Our sages therefore strategically 
associate many of these books with certain holidays, so that we encounter them at least once during 
the year. These lesser-read books often offer a counterpoint to the primary narrative of the holiday. 
The book that the sages assigned to Yom Kippur is the story of Jonah. I would like to explore with 
you this evening the radical and timeless message of this tale.

One of the names of Yom Kippur is Yom Hadin, the Day of Judgment. We traditionally imagine 
God sitting on the Judgment seat, the damning ledger of our deeds open before him, as we plead for
mercy and forgiveness. In this venerable image, the purpose of our fervent prayers and confession, 
our fasting and self-denial, is to influence God to move from the Judgment Seat to the Mercy Seat, 
and, undeserving though we are, grant us another year in the Book of Life. But what if it is not God 
who needs to move from harsh judgment to compassion, but we ourselves? What if it is we 
ourselves who are stuck on the Judgment seat, and it is God who is pleading with us to have mercy 
on each other and on creation? This is the surprising message of the Book of Jonah.

I gleaned these insights from Judy Klitsner in her brilliant book “Subversive Sequels in the Bible: 
How Biblical Stories Mine and Undermine Each Other” – thank you, Bob Messing, for introducing 
me to it – and I am pleased to expand on them here with you tonight.

Klitsner shows how the story of Jonah is an intra-biblical response to the story of Noah – a 
subversive sequel, as she calls it. Numerous linguistic and literary parallels link the two tales, but 
the thrust of the Book of Jonah’s message is diametrically opposed to the moral of the Flood story. 
The rabbis pick up on those distinctions, and on Yom Kippur choose to amplify the message of 
Jonah, to our great benefit, as I will explain.



In the popular imagination, pretty much the only thing we know about Jonah is that he is the guy 
who gets swallowed by a whale. When I was a kid, I remember I got him mixed up with Pinocchio, 
who also gets swallowed by a whale, if you recall. In the actual story of Jonah, the whale episode 
)and it is in fact a giant fish that swallows Jonah, not a whale( is only a prelude to the real climax of 
the tale.

The book, which reads as a kind of fable, contains only four short chapters. Jonah ben Amittai is a 
prophet of God in the land of Israel. The story opens as God calls to him and tells him to travel east 
to the city of Nineveh, the capitol of Babylonia and the greatest city in the world, and tell them to 
repent of their evil ways. Instead, Jonah flees in the opposite direction. He runs to Jaffa and boards 
a ship headed west to Tarshish, far across the Great Sea, the Mediterranean. He falls asleep in the 
hold of the ship, and a great storm arises. The sailors pray to their gods to no avail. Finally Jonah 
awakes and, understanding that his flight from God has caused this turbulence, insists that the 
sailors toss him overboard. The sailors, having exhausted every other option to save their ship, beg 
for forgiveness and reluctantly toss Jonah overboard. The sea immediately calms, and Jonah is 
swallowed by the fish.

Chapter 2: Jonah is in the fish’s belly for three days and three nights. He finally prays to God and 
affirms that he will heed his calling and perform his mission. The fish spews Jonah back onto dry 
land. Chapter 3: God once again calls to Jonah and tells him to go to Nineveh, and this time Jonah 
obeys the call. He reaches Nineveh and proclaims that in 40 days Nineveh will fall if the people do 
not repent of their evil ways. The people of Nineveh, led by their king, believe the message, 
actively repent, pray for forgiveness, and change their ways. God renounces the punishment, and 
Nineveh is saved.

Chapter 4: You might think that Jonah is pleased with this outcome, his mission a complete success,
millions of lives saved. But no, Jonah is angry with God. He cannot believe that God is going to 
forgive these people, who deserved to be punished. God says to Jonah, “Why are you so angry?” 
Jonah quotes the Thirteen Attributes that we chant during these Holy Days, and retorts, “I knew that
you are compassionate and gracious, slow to anger, abounding in kindness, renouncing punishment,
and that you would forgive these people. That makes me so angry! That is why I fled your call in 
the first place. Where is justice? I would rather die.” And God says, “Is anger better for you, Jonah? 
Why should I not have compassion for Nineveh, that great city, and all of its inhabitants, human and
beast, who do not know their right from their left, and are simply doing the best that they can?”

And with that question, the story ends.

Judy Klitsner points out that God’s attitude is markedly different in the earlier story of Noah. In that
episode, human society has degenerated and polluted the world with Hamas, which means injustice,
violence, or lawlessness. “Vayinachem – and God regretted making human beings…and said ‘I will 
erase humans from the earth, along with all other creatures that I created.’” )Genesis 6:6-7( But God
cannot bear to destroy it all, and singles out Noah as worthy of redemption. God instructs Noah to 
build the ark.

In Jonah, the King of Nineveh declares, “Let all turn back from the hamas of which they are 
guilty…God saw what they did, how they were turning back from their evil ways. Vayinachem – 
and God regretted the evil God had planned to bring upon them, and did not carry it out.” )Jonah 
3:7,8,10(



In both tales, the human condition is the same – we fill the world with hamas. We’re a mess. But 
God’s regrets change. In Noah, God simply regrets creating humanity, and decides to wipe clean 
God’s creation. In Jonah, God has come to know and trust humanity’s capacity for change, and 
regrets God’s own harsh judgment against them. Has God changed and grown?

Another literary clue supports this thesis. In Noah, God brings rains for forty days and forty nights; 
the people do not have a chance to repent. In Jonah, God tells Jonah to proclaim, “In forty days 
Nineveh will be overthrown!” The forty days of blanket condemnation in Noah become forty days 
of opportunity in Jonah.

Noah and Jonah also compare. Noah never speaks. He simply accepts God’s decree. He does not 
attempt to debate with God or challenge God’s judgment. As I have taught in the past, our tradition 
considers Noah inferior in this regard. When God tells Abraham that God is going to destroy Sodom
and Gomorrah, Abraham argues passionately against God’s judgment. Noah is silent, incomplete in 
his humanity, unable or unwilling to stand up for his fellow humans. Jonah, presented with the 
opportunity to save others, runs away, and then only begrudgingly fulfills his mission. Both of these
prophets are found wanting. But whereas in Noah, God regrets making humanity and asks nothing 
more of Noah than to follow instructions and build the ark, in Jonah God regrets God’s own 
harshness, and then tries to educate Jonah to soften himself.

Most interesting to me is Jonah’s name. Jonah in Hebrew is yonah, and means “dove”. The 
same yonah that Noah sends out from the ark. After the rains have ceased and the waters have 
begun to recede, that dove returns to Noah with an aleh zayit– a sprig of an olive branch – in its 
beak. This is the sign that the earth is habitable once more, and that humanity has a second chance. 
The Book of Jonah – the book of the dove – elevates not the God of strict judgment portrayed at the
outset of Noah, but the God of second chances, the olive branch, the symbol of new beginnings. 
The Book of Jonah portrays a God who believes that humans, despite our weakness, are capable 
of teshuvah, and deserve the opportunity to attempt sincere change. No wonder our sages chose 
Jonah to be read on Yom Kippur, the day of second chances.

If God, as it were, can move from harsh judgment to compassion, then can we? Jonah is each of us, 
sitting on the judgment seat. The Judgment throne is not evil, it is in fact essential to our 
humanness. A sense of justice, an appreciation for fairness and truth, is an exalted human attribute. 
But Judaism insists that the world can only be sustained in the tension of polarities. Justice and 
compassion must exist in a dynamic balance. The rabbis often state that if the world were only 
based on strict justice, humanity would be condemned. It is compassion that allows us to continue 
to try to overcome our many flaws. And here, Jonah’s full name becomes very instructive, and a key
to understanding his parable. His name is Jonah ben Amittai, Jonah, son of truth. Jonah is a zealot 
for truth – and the truth that he perceives in human affairs is that we fail miserably to live up to our 
highest nature. We fail. Why should we not be punished?

Who here has not felt the zealot for truth pacing within, demanding justice, furious for payback? 
But God says to us, “Jonah, is anger better for you?” Is anger better than compassion? One might 
say that as the Tanach unfolds, even God has matured, from judgmental of us and disappointed in 
us, his flawed creation, to compassionate and forgiving. In the Book of Jonah, God wants us to 
learn that hard-earned lesson, too.

As I mentioned, Yom Kippur’s other name is Yom HaDin, the Day of Judgment. But a better name 
for this day might be Yom HaDin v’HaRachamim, the Day of Compassionate Judgment. For, while 



we certainly must be clear-eyed judges of ourselves on this day, honestly acknowledging how we 
have missed the mark, our tradition invokes a God of forgiveness, who knows our faults, and still 
believes in us, and in our ability to grow. The future is not determined; it is always open to new 
possibility, especially if, like the people of Nineveh, we are open to acknowledging our failures and 
open to making amends, open to the difficult work of changing ourselves.

The choice is before us: will we be zealots like Jonah, angrily demanding judgment, or will we, like
God, move from the Judgment seat to the Mercy seat, and let compassion reign? Will we be like the
angry prophet Jonah, or can we perhaps be like the Yonah after which he is named, the dove bearing
the olive branch in our grasp, carrying a message of hope, peace, second chances and new 
beginnings for ourselves and the world?

I wish for us all the possibilities of forgiveness and compassion. So may it be.



The Book of Jonah and the Days of Awe

Jeffrey H. Tigay

A leitmotif in the liturgy of Rosh Hashanah and Yom Kippur is the recitation of God's thirteen 
attributes:

The Lord! The Lord! A merciful and gracious God, slow to anger, abounding in kindness and 
faithfulness, extending kindness to the thousandth generation, forgiving iniquity, 
transgression, and sin, and pardoning....

This list of God's merciful qualities is highly reassuring to the Jew facing the Heavenly Court in the 
season of judgment; but to anyone who knows his Bible, the list must appear puzzling, if not 
downright scandalous. It is a blatant example of a quotation lifted out of context, interrupting a 
sentence in the middle of a phrase for the sake of omitting the inconvenient sequel. For the last 
word in the list, "pardoning" (venaqqeh),1 is actually part of a phrase which reads in full, "but He 
surely does riot pardon" (venaqqeh lo yenaqqeh). The passage in question comes from Exodus 34:6-
7 where Moses, who is trying to win God's pardon for Israel after the scandal of the golden calf, has
succeeded in convincing God to reveal His qualities. After listing the twelve merciful attributes just 
quoted, God continues: "however, He surely does not pardon, but visits the iniquity of the fathers 
upon children and children's children, upon the third and fourth generations." In sum, God never 
entirely cancels guilt; it must always be paid for sooner or later, in one generation or another.2 Thus 
the passage as a whole conveys a balanced picture of God as both merciful and just. Yet whenever 
the passage is quoted in the prayerbook, as during the Days of Awe, we find, as it were, a distorted 
version in which all aspects of strict justice have been violently removed. How are we to account 
for this textual outrage within a religion which so venerates the written text of the Torah? By what 
strange path has the list of divine attributes come to include only merciful qualities?

The Book of Jonah represents a milestone along this path. Because of its helpfulness in 
answering our question, as well as its inherent fascination in many other respects, it is appropriate to
review the findings of modern scholarship about the book.3 Although we may stray into colorful 
bypaths now and then, we shall not forget to return to our central question in the end.

Let us begin by summarizing the book's plot. Jonah is commanded by God to go to Nineveh 
(the capital of Assyria, which would later exile the northern Kingdom of Israel) and proclaim 
judgment upon it because of the Ninevites' wickedness. But Jonah boards a ship and flees westward 
to Tarshish, in the opposite direction. However, God thwarts his escape by whipping up a violent 
storm which threatens the boat. When the passengers cast lots to discover on whose account the 
storm has arisen, Jonah owns up that he is fleeing from the service of the God of Heaven who made 
both sea and land, and suggests that they throw him overboard in order to quiet the storm. Reluctant
to do so, the sailors try again to row back to shore, and only after further failure do they finally 
comply with Jonah's suggestion.

God provides a huge fish to swallow Jonah and thus prevent him from drowning. Jonah spends 
three days and nights in the fish's belly and prays to God in gratitude for his deliverance. At God's 
command the fish spews Jonah out onto dry land.

Act I of the drama, comprising chapters one and two of the book, thus ends with Jonah beaten 
into submission to God's will. Act II, comprising chapters three and four of the book, now begins on
a note nearly identical to the opening of Act I, one of a series of details in which Act II was 



foreshadowed by Act I. God orders Jonah once again, "Go to Nineveh, that great city, and proclaim 
against it..." (3:2; compare 1:2), but this time He adds, "proclaim against it what I tell you," as if He 
now seeks to ensure Jonah's punctilious compliance. This time Jonah, instead of running "away 
from the Lord's service" (1:3) heads at once for Nineveh "in accordance with the Lord's command" 
(3:3). Arriving in the city he begins proclaiming, "Forty days more and Nineveh shall be 
overturned!" (3:4). When Jonah was no more than a third of the way through the city, the people 
believed God's word and went into mourning. The king himself proclaimed comprehensive rites of 
penitence which would include even the animals, and commanded all to turn back from their evil 
ways and the injustice of which they were guilty. Just as the ship's passengers in Act I had cried out 
to their gods, and the captain urged Jonah to cry out to his on the grounds that "perhaps He will be 
kind to us and we will not perish" (1:5,6), now in Act II the king commands all to cry mightily to 
God, since "who knows but that God may turn and relent (veniham)? He may turn back from his 
wrath, so that we do not perish" (3:7-9). The Ninevites' reform works: the human turning produces a
divine turning. When God sees that they have abandoned their evil ways, he renounces 
(vayyinahem) their punishment (3: 10).

This distresses Jonah greatly, and he now explains himself: This is why I ran away the first 
time, "For I know that you are a merciful and gracious God, slow to anger and abounding in kind-
ness, and renouncing (veniham) punishment" (4:2). Note for further discussion how this list of 
God's qualities – it sounds like an accusation in Jonah's mouth –  resembles the thirteen attributes.

Jonah now sits outside the city to see what will happen to it. God provides-note the same verb 
as used with the fish-a huge plant to grow over Jonah's head and "save him from his distress" 
(lehatsil lo meraato; 4:6); in view of the context this phrase means to save him from the physical 
distress which the burning sun would cause him; but one cannot miss the double entendre provided 
by a second, equally possible translation: to save Jonah from his distress over God's mercy. In other 
words, the giant plant is an educative device used by God to teach Jonah the value of mercy. After 
the plant has shaded Jonah for a day, God provides (that word again!) a worm to attack it and cause 
it to wither, and then He provides a hot east wind to add to the heat of the sun to which Jonah was 
now exposed. Jonah grows faint and wishes to die. Just as the educative turning point of Act I came 
when Jonah was faint and near death (2:18), in Act II the lesson is driven home at a similar juncture.
"Are you so deeply grieved about the plant?" God asks Jonah. "You cared about the plant, which 
you did not work for and which you did not grow, which appeared overnight and perished 
overnight. Should I not care about Nineveh, that great city, in which there are more than one 
hundred and twenty thousand persons who do not know their right hand from their left, and many 
beasts as well!" (4:10-11).

Thus the second act ends like the first, with a divinely "provided" miracle designed to teach 
Jonah a lesson.4 The book's theme is thus the education of a prophet. Did Jonah learn from these 
miracles? That he finally went to Nineveh shows that the first miracle produced the desired effect: 
God was able to beat Jonah into submission by showing him that he could not escape the divine 
call. But the book gives no hint as to the effect of the second lesson on Jonah. It seems that at this 
point, now that God has explained himself, Jonah's response is no longer important to the narrator; 
it is the reader, as much as Jonah, who is left to ponder God's words.

In the Jewish liturgical calendar that pondering is supposed to take place on Yom Kippur. The 
Book of Jonah has been assigned a climactic role in the liturgy of the Days of Awe by being 
selected as the haftarah for the afternoon service of Yom Kippur, in other words, the final Biblical 
reading of the Ten Days of Penitence. Such an honored position would by itself lead us to ask how 
this choice came to be made, but our curiosity is compounded by the fact that the image which the 
name of Jonah calls to mind is one of prophetic pettiness and a miraculous fish story which seems 
too frivolous for such a solemn setting.



Jonah's three-day sojourn in the fish's belly is not, in fact, an essential feature of the book's 
message, but its colorful and fantastic nature leaves us unsurprised at the fact that lovers and haters 
of the Bible alike have been arrested by it. Who can forget the claim of Sportin' Life, the 
archskeptic in Gershwin's Porgy and Bess, that "It ain't necessarily so...that [Jonah] made his home 
in / that fish's abdomen?" Since as early as the second century pagan critics of Judaism and 
Christianity have pointed to the episode in order to mock the Bible. How, they ask, could Jonah 
have been swallowed whole when a whale's gullet is not large enough to accommodate a human 
being? Or how did he avoid poisoning by the fish's gastric juices, or suffocation in the fish's belly?5 
Embarrassed champions of the Bible were not unresourceful in its defense. Already in the twelfth 
century Abraham ibn Ezra hinted that Jonah's flight and stay inside the fish took place only in a 
vision. Others offered bolder explanations. In the fifteenth century Abarbanel held that the event 
was no less credible than the fact that fetuses live nine months in their mothers' wombs.6 More 
recently it has been claimed that the "Big Fish" was simply the name of a ship which rescued Jonah,
or even the name of a hotel in which he stayed!7

All this feverish concern to rationalize the miracle stems from excessive preoccupation with its 
historical plausibility rather than its function within the narrative. In its context the fish episode is 
merely a device whereby Jonah's final attempt to escape his mission-by drowning-is thwarted.8

Why did Jonah flee from that mission in the first place? Jonah says he knew God would forgive
the Ninevites and cancel their punishment (4:2). But what objection could Jonah possibly have to 
the forgiveness of the truly penitent? Since ancient times various answers have been suggested. One
theory which has been expressed frequently goes back to the early days of the struggle between 
Judaism and Christianity, when commentators unsympathetic to Jews lost no opportunity to portray 
them as narrow minded bigots. According to this theory, Jonah wanted to exclude gentiles, such as 
the Ninevites, from God's compassion. The book was allegedly written to teach the intolerant Jews, 
whom Jonah represented, that God's mercy applies to all mankind. Another version of this 
interpretation holds that the Jews were why God had not yet punished the nations which had dealt 
them so much harm; the book was written to show them that these nations, too, deserved mercy. 
The fallacy of this line of interpretation is obvious, for nothing is further from the author's mind 
than the sins of Nineveh against Israel. The text makes it clear that the sins of which the Ninevites 
repent are "each man's evil ways" and "the injustice which is in their hands" (Jonah 3:8), not the 
oppression of Israel, not even idolatry, which the Ninevites are not asked to abandon. The Ninevites'
sins apparently are those committed against each other.

The fact that the Ninevites are gentiles is thus not an issue in the story, but the very mention of 
the "sectarian" interpretation gives us an opportunity to take note of the sympathetic way the book 
portrays gentiles. At almost every turn they are shown as admirable, decent people. It is true that the
Ninevites are guilty of capital crimes, but the speed with which they acknowledge their guilt and 
heed Jonah's call for repentance is practically unparalleled among the Israelites themselves. In fact 
some Jewish commentators found in this circumstance the explanation for Jonah's flight: suspecting
that the Ninevites would repent quickly, Jonah feared their alacrity would make Israel's 
stubbornness all the more apparent and increase its punishment. Not only the Ninevites, but the 
idolatrous passengers on Jonah's boat are portrayed favorably. Their first impulse is to reject 
throwing Jonah overboard and to try again to row to shore, and when they finally yield they pray to 
God not to hold them guilty of murder, since He has left them no other choice. The Rabbis were 
aware of the passengers' reluctance, and in their own midrashic way they magnified it. They stated 
that even after their final prayer to God the passengers could not resolve to let Jonah drown. So they
first immersed him to his knees in the ocean; the storm then ceased, so they pulled him back into the



boat, but the storm immediately began to rage again; then they lowered him to his navel, and when 
the sea calmed they drew him up again; when the storm began once more they lowered him to his 
neck, and when it calmed they lifted him up once more. But when the storm began a fourth time, 
they knew that Jonah was the cause of their danger and they abandoned him to the sea.9 These 
details have scant basis in the Biblical text, but in stressing the gentile passengers' moral sensitivity 
the Rabbis were surely acting in the spirit of the text. For the Book of Jonah makes clear that the 
Bible recognized the morality and decency of non-Israelites.

The oldest Jewish interpretation of the book holds that Jonah fled because he wished to protect 
his credibility. Since the Ninevites were sure to be forgiven, Jonah, who was to predict their doom, 
would look like a false prophet.10 A variation on this view holds that it was God's credibility that 
Jonah sought to protect. God's willingness to forgive and forget would destroy the fear of God; His 
word would become a mockery and men's trust in Him would be shaken if His threats were so 
easily evaded.11 The book does raise this problem. The divine threat is phrased in absolute terms; 
even a date is set. Yet after forty days Nineveh remains standing. One commentator cleverly sought 
to circumvent the problem by arguing that in Jonah's prediction of the overturning of Nineveh, the 
word "overturned" had been equivocal, meaning either "overthrown" or "transformed," and because 
of Nineveh's repentance the latter meaning came true.l2 But such self-serving ambiguity offers the 
listener no direction; it is worthy of the Delphic Oracle,l3 but foreign to the spirit of Biblical 
prophecy, and the problem of nonfulfillment cannot be glibly evaded. It is not clear from the book 
itself whether Jonah is really concerned about credibility, but it is clear that God is not. God is 
willing to risk humiliation, to allow His word to be discredited, for the sake of compassion. Seen 
from this perspective the Book of Jonah teaches that God is able and willing and even desirous of 
annulling His own threatening word.14

This supreme expression of divine sovereignty is not something which we should take for 
granted. In the ancient Near East the immutability of gods' and kings' words was proverbial. When 
the Mesopotamian gods made Marduk their king in the creation myth Enuma Elish, they declared to
him:l5

From this day unchangeable shall be your pronouncement. Your utterance shall be true, your 
command shall be impeachable.

A divine decree, once uttered, could not be canceled, but at best postponed or somehow redirected. 
When Sennacherib destroyed Babylon, we read in an inscription of Esarhaddon, Marduk wrote 
down seventy years as the term of the city's desolation; later, when he was appeased, the merciful 
god turned the tablet over which, given the form of cuneiform numerals, made the "70" look like an 
"11," and Marduk then ordered Babylon's restoration after eleven years.16 Note how even in his 
mercy the god's freedom of action is limited by his previous decree; he must resort to a trick to 
circumvent his own words! In this Marduk's sovereignty over his own words is no greater than that 
of King Ahasuerus who, in Esther 8:8 found that his decree permitting the slaughter of the Jews 
could not be simply revoked even though he wished it.

While the Bible nowhere considers God to be constrained by His decrees, several passages 
declare His consistency in executing them. As Bilaam told Balak:

God is not man to be capricious, or mortal to renounce His plans (lehinnahem). Would He 
speak and not act, Promise and not fulfill?17 

(Numbers 23:19)

More than one repentant sinner in the Bible suffered at least partial punishment because his 
repentance had come after the divine decree. Indeed, when Saul sought to nullify God's rejec-



tion of him by repenting of his sin, Samuel responded that "the Eternal of Israel neither lies 
nor renounces His plans (yinnahem), for He is not a man that he should renounce His plans 
(lehinnahem)" (I Samuel 15:29).18 Yet here is the Book of Jonah proclaiming with the very 
same Hebrew word (hinnahem)  that God does indeed renounce His threats! In this the Book 
of Jonah appears to follow a new idea, expressed most succinctly by the prophet Jeremiah, 
who quotes God as saying:

If any time I declare concerning a nation or kingdom that I shall pluck up and break down and 
destroy it, and that nation...turns away from its evil, I shall renounce (venihamti) the evil I 
planned against it. And if at any time I declare concerning a nation that I shall build and plant 
it, and it does evil in My sight, not listening to My voice, then I shall renounce (venihamti) the
good which I planned for it. (Jeremiah 18:7-10)19

This new idea means that God's threats as well as promises are contingent; prophecy is conditional. 
Even categorical divine decrees are subject to modification in light of human behavior. This leads to
a radical and paradoxical change in the role of the prophet: his greatest success comes in the 
obviation of his threat! For the prophet is no longer conceived as merely a herald announcing the 
coming doom, but as a watchman warning of the doom in an effort to avert it.20

This is a view of prophecy that Jonah apparently did not share. He was a member of the old 
school. The Book of Deuteronomy had defined a simple test for the truth of a prophet:

If the prophet speaks in the name of the Lord and the oracle does not come true, that oracle 
was not spoken by the Lord; the prophet has uttered it presumptuously.... (Deuteronomy 
18:22)

Under this conception the job of prophecy seems simple: Speak what God tells you and you will 
always be proved right. History is intelligible, God's word always comes to pass, and the prophet is 
a celebrity. But how tragic is the new conception! Speak what God tells you, but speak it so 
effectively that the people will be moved to change their ways and thus obviate your dire prediction 
(cf. Jer. 26:18-19). If your reputation suffers in the process-that's a small price to pay for what you 
will have accomplished!

We cannot be sure that Jonah is aware of this issue. What we discern in the mind of the author 
may not have been imputed by him to Jonah. Jonah's explicit words raise a different, though related,
issue. If we wish to entirely avoid reading into Jonah's words, we must conclude that he is simply 
opposed to mercy. He is angry because God relents. Here, too, Jonah appears as the representative 
of an older point of view. To understand this view we must see the Book of Jonah in the context of a
series of other Biblical narratives to which it is related. These stories belong to a category known as 
moral narratives.2l They include the story of Sodom and Gomorrah with Abraham's dialogue with 
God, the story of Job, Noah and the flood, the Garden of Eden, Cain and Abel, and the Tower of 
Babel. All of these stories, which deal with universal human moral problems, are essentially about 
non-Israelites. When Israelites, such as Abraham and Jonah, appear in them, their role is only 
incidental; the main protagonists, such as Job and Noah, are not Israelites. This is because the 
themes of these stories are universal, not peculiar to Israel.

Among these moral narratives, only the Book of Jonah gives a place to the concept of 
repentance. In the others the concept of strict justice reigns supreme: guilt must be paid for. To some
extent these stories preserve an earlier conception of guilt which views it as an objective, almost 
physical force, somewhat comparable to disease. This concept of sin and guilt is well known from 
the ancient world. In Greece,



certain acts we find, such as murder, for example, were supposed to infect as with a stain not 
only the original offender but his descendants from generation to generation. Yet even so, the 
stain, it appears, was conceived to be rather physical than moral, analogous to disease both in 
its character and in the methods of its cure. Aeschylus tells us of the earth breeding monsters 
as a result of the corruption infused by the shedding of blood; and similarly a purely physical 
infection tainted the man or the race that had been guilty of crime. And as was the evil, so was
the remedy. External acts and observations might cleanse and purge away what was regarded 
as an external affection of the soul.22

Just as no one would think that a disease could be cured by turning one's back on it, so it was 
incompatible with this ancient conception to think that guilt could be eradicated by repentance, by 
simply turning away from sin. Sin must be ritually or magically expiated, or expunged by 
punishment. The consequence of this conception in Mesopotamian religion was described by Henri 
Frankfort:

The Mesopotamians, while they knew themselves to be subject to the decrees of the gods, had 
no reason to believe that these decrees were necessarily just. Hence their penitential psalms 
abound in confessions of guilt but ignore the sense of sin; they are vibrant with despair, but 
not with contrition-with regret but not with repentance. The Mesopotamian recognized guilt 
by its consequences: when he suffered, he assumed that he had transgressed a divine decree. 
He confessed, in such a case, to be guilty, although he declared:

I do not know the offense against the god,
I do not know the transgression against the goddess.

When a fault had been committed, through whatever cause, the gods struck automatically. 
Hence the desire to expiate "the offense which I know and the offense which I do not know; 
which I have committed in negligence, as a crime, in carelessness or in contempt."

Such a desire was not sufficient to alleviate the punishment; it was necessary to know
which specific rule one had transgressed, since specific penances had been prescribed by the 
gods for each of them. We have met an instance of this belief in the correspondence of an 
Assyrian king: "Ea made (the earthquake), Ea will release (us from it). (For) whoever made 
the earthquake has also provided the lustral incantation against it." Thus everything pertaining 
to human guilt was likely to assume a mechanistic and gloomy aspect.23

The moral narratives in the Bible give no place to ritual-magical expiation, but apart from the 
Book of Jonah they are united in demanding punishment. No prophet is sent to warn the flood 
generation. Abraham pleads -- unsuccessfully -- for the sparing of the Sodomites, but that they 
might earn a pardon by repentance is never contemplated. Cain's punishment is mitigated by a sign 
protecting him from death, but he must still undergo banishment. To this series of moral narratives 
the Book of Jonah brings a revolutionary concept: repentance is efficacious. The victory of good 
over evil within the penitent heart is the most powerful expiation of all.

This message, too, is lost on Jonah. He is the advocate of strict justice. There is no suggestion 
in the book that Jonah is worried about setting a precedent which will be harmful to law and order. 
It is no long-range effect that he fears. He wants sin to be punished. He advocates a rigid and 
objective administration of justice in the universe. Jonah, in short, stands for that version of God's 
attributes which is found in the Torah, the list which states "but He surely does not pardon..." But 
although he favors this older conception, Jonah knows that it is no longer true, or at least not 
entirely. What angers him is that God "renounces punishment," as he charges in chapter four.



This new conception, opposed by Jonah but advocated by his biographer gained a foothold in 
Judaism. "God wants not the death of the sinner, but that he turn away from evil and live," as 
Ezekiel (18:23), followed by the High Holiday Mahzor, puts it. God explains his feelings to Jonah 
by means of the withering plant: God cares for man, whom He created and cultivated. Men fall into 
sin out of moral ignorance. Shall he not spare them if He can?

This new conception never entirely pushed aside the older one of strict justice. The two have 
lived side by side, in creative tension within Judaism ever since. The Book of Jonah, following 
Jeremiah and others, proved that at times God does pardon. What, now, was to be done with the list 
of divine attributes, enshrined in the Torah, which declared that God naqqeh lo yennaqqeh, surely 
does not pardon? Just as the evolving standards of society have demanded reinterpretation of the 
United States Constitution, so it now became necessary to reinterpret the crucial attribute "He surely
does not pardon." The Hebrew phrase means literally "pardoning He does not pardon." The rabbis 
solved the problem by reading the phrase literally and dividing it into two parts: "pardoning" 
applies to the penitent, "He does not pardon" to the unrepentant. But the latter quality, and the other 
attributes of strict justice which follow it in the Torah, have no place in the prayers of the repentant, 
and so they were omitted from the liturgy. Those who wish to transform their lives want only to 
recall that such a transformation is possible and acceptable. The Book of Jonah, recited on Yom 
Kippur afternoon when the verdict of the Heavenly Court is drawing near, encourages that effort 
with the assurance that success is possible.24
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The Thirteen Attributes of Mercy or Shelosh-'Esreh Middot HaRakhamim (transliterated from 
the Hebrew: ֵרה ִמידֹות הַרֲחִמים לֹוׁש ֶעְׂש\ bׁש) as enumerated in the Book of Exodus (Exodus 34:6–7) are the
Divine Attributes with which, according to Judaism, God governs the world. 

According to the explanation of Maimonides these attributes must not be regarded as qualities 
inherent in God, but as the method of His activity, by which the divine governance appears to the 
human observer to be controlled.[1] In the Sifre, however, these attributes are not called "middot", 
which may mean "quality" as well as "rule" and "measure", but "derakim" )ways(, since they are the
ways of God which Moses prayed to know and which God proclaimed to him. 

Division
The number thirteen is adopted from Talmudic and rabbinic tradition. There are divergent opinions 
as to which word they begin and with which they conclude. According to some, the Thirteen 
Attributes begin with the first "Adonai", in verse 6, and end with the word "ve-nakeh" in verse 7.[2]
The single attributes are contained in the verses as follows: 

; YHVH: compassion before a person sins ְיהָוה.1
 ;YHVH: compassion after a person has sinned ְיהָוה.2

; El: mighty in compassion to give all creatures according to their need ֵאל.3
; Rachum: merciful, that humankind may not be distressed ַרחּום.4

; VeChanun: and gracious if humankind is already in distress ְוַחּנּון.5
; Erech appayim: slow to anger ֶאֶרְך ַאַּפִים.6

; VeRav chesed: and plenteous in kindness ֶחֶסד-ְוַרב.7
; VeEmet: and truth ֶוֱאֶמת.8

; Notzer chesed laalafim: keeping kindness unto thousands ֹנֵצר ֶחֶסד ָלֲאָלִפים.9
; Noseh avon: forgiving iniquity ֹנֵׂשא ָעֹון.10

; VaFeshah: and transgression ָוֶפַׁשע.11
; VeChata'ah: and sin ְוַחָּטָאה.12

.VeNakeh: and pardoning ְוַנֵּקה.13

According to others, the Thirteen Attributes begin only with the second "Adonai", since the first one
is the subject of "va-yikra" )and He proclaimed(.[3] To secure the number thirteen, some count 
"noẓer ḥesed la-alafim" as two )Nissim in Tos. l.c.(, while others divide "erek appayim" into two, 
since forbearance is shown both to the good and to the wicked )comp. the gloss on Tosafot, l.c. and 
Ibn Ezra, l.c.(, and still others end the thirteenth middah with "lo yenaḳeh" )he does not pardon; 
Maimonides, "Pe'er ha-Dor", p. 19b(, Lemberg, 1859(, this being considered a good quality, since 
through punishment man is moved to repentance, after which he is pardoned and pure )comp. Yoma
86a; Aaron b. Elijah, l.c.; and "'Ez ha-Ḥayyim", ch. xcii.(. Others term "ve-naḳeh lo yenaḳeh" a 
single middah, the thirteenth being, in their opinion, "poḳed 'awon abot 'al-banim" )visiting the 
iniquity of the fathers upon the children(, "this being regarded as compassionate since the 
transgressor is not punished immediately" )Maimonides, l.c.; Aaron b. Ḥayyim, l.c.; comp. also 
"Da'at Zeḳenim"(. 
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יונה 

ר: ב פרק א א י ֵלאמֹֽ� ה ֶבן־ֲאִמַּת֖ ה ֠קּום ַו� ְיִהי֙ ְּדַבר־ְיהָֹו֔ה ֶאל־יֹוָנ֥ יר ַהְּגדֹוָל֖ יְנֵו֛ה ָהִע֥ ְך ֶאל־ִנ� א ֵל֧ ּוְקָר֣
י: ג ם ְלָפָנ� ָעָת֖ ה ָר� ְלָת֥ יָה ִּכי־ָע� א ֳאִנָּי֣ה ׀ַוָּי֤ ָקם ָעֶל֑ ֶרד ָי֜פֹו ַוִּיְמָצ֥ יָׁשה ִמִּלְפֵנ֖י ְיהָֹו֑ה ַוֵּי֨ ַח ַּתְרִׁש֔  יֹוָנ֙ה ִלְברֹֽ֣

ה: ד יָׁשה ִמִּלְפֵנ֖י ְיהָֹו� ּה ַוֵּי֤ ֶרד ָּבּ֙ה ָל֤בֹוא ִעָּמֶה֙ם ַּתְרִׁש֔ ן ְׂשָכָר֜ יׁש ַוִּיֵּת֨ ה ַתְרִׁש֗ יהָֹו֗ה  ָּבָא֣ ילַו� ֵהִט֤
ר: ה ה ְלִהָּׁשֵב� ה ִחְּׁשָב֖ ֳאִנָּי֔ ַער־ָּג֖דֹול ַּבָּי֑ם ְוָה֣ י ַס� ם ַוְיִה֥ ּוַח־ְּגדֹוָל֙ה ֶאל־ַהָּי֔ ֲעקּ֘ו ר� ים ַו� ִּיְז� יְר֣אּו ַהַּמָּלִח֗ ַוִּי�

י ה ָיַר֙ד ֶאל־ַיְרְּכֵת֣ ם ְויֹוָנ֗ ֲעֵליֶה֑ ל ֵמ� ם ְלָהEֵק֖ ֳאִנָּי֙ה ֶאל־ַהָּי֔ ר ָּב� ים ֲאֶׁש֤ לּו ֶאת־ַהֵּכִל֜ יׁש ֶאל־ֱאֹלָהי֒ו ַוָּיִט֨ ִא֣
ם: ו ב ַוֵּי� ָרַד� ה ַוִּיְׁשַּכ֖ ם  ַהְּסִפיָנ֔ אֶמר ֖לֹו ַמה־ְּלָ֣ך ִנְרָּד֑ ֹֽ֥ ל ַוּי חֵֹֽב֔ ב ַה� ב ֵאָלי֙ו ַר֣ א ֚קּוםַוִּיְקַר֤ יָךְקָר֣  ֶאל־ֱאֹלֶה֔

ד: ז ֹֽאֵב� א נ ֹֽ֥ נּו ְול ים ָל֖ ֱאֹלִה֛ ת ָה� י ִיְתַעֵּׁש֧ ה אּוַל֞ ֹוָר֔לֹות ְוֵנ֣ ְדָע֔ יָלה ג� הּו ְלכּ֙ו ְוַנִּפ֣ יׁש ֶאל־ֵרֵע֗ אְמ֞רּו ִא֣ �ֹֽ ַוּי
ה: ח ל ַעל־יֹוָנ� ל ַהּגֹוָר֖ ֹוָר֔לֹות ַוִּיּפֹֽ֥ לּ֙ו ּג� נּו ַוַּיִּפ֨ את ָל֑ ֹֽ֖ ה ַהּז ָרָע֥ י ָה� נּו ְּבֶׁשְּלִמ֛ יָדה־ָּנ֣א ָל֔ יו ַהִּג� אְמ֣רּו ֵאָל֔ �ֹֽ ַוּי

ָּתה: ם ָא� ה ַע֖ י־ִמֶּז֥ ָך ְוֵא� ה ַאְרֶצ֔ ִין ָּת֔בֹוא ָמ֣ נּו ַמה־ְּמַלאְכְּתָ֙ך ּוֵמַא֣ את ָל֑ ֹֽ֖ ה ַהּז י־ָהָרָע֥ ר ְלִמ� ֲאֶׁש֛ ַּב�
ה ֶאת־ַהָּי֖ם ט ר־ָעָׂש֥ א ֲאֶׁש� ִי֙ם ֲאִנ֣י ָיֵר֔ י ַהָּׁשַמ֨ ִכי ְוֶאת־ְיהָֹו֞ה ֱאֹלֵה֤ י ָאנֹֽ֑ ם ִעְבִר֣ אֶמר ֲאֵליֶה֖ ֹֽ֥ ַוּי

ה: י ים ְוֶאת־ַהַּיָּבָׁש� ֲאָנִׁש֗ יָת ִּכי־ָי� ְד֣עּו ָה� את ָעִׂש֑ ֹֽ֣ יו ַמה־ּז אְמ֥רּו ֵאָל֖ �ֹֽ ה ַוּי ה ְגדֹוָל֔ ֲאָנִׁשי֙ם ִיְרָא֣ יְר֤אּו ָה� ַוִּי�
ם: יא יד ָלֶה� י ִהִּג֖ ַח ִּכ֥ י־ִמִּלְפֵנ֤י ְיהָֹו֙ה ֣הּוא בֵֹֽר֔ י ִּכ� ינּו ִּכ֥ ָעֵל֑ ק ַהָּי֖ם ֵמ� ְך ְוִיְׁשּתֹֽ֥ ֲ֣עֶׂשה ָּל֔ אְמ֤רּו ֵאָלי֙ו ַמה־ַּנ� �ֹֽ ַוּי

ר: יב ְך ְוסֵֹֽע� ִני ַהָּי֖ם הֹוֵל֥ ַע ָא֔ י יֹוֵד֣ ם ִּכ֚ ֲעֵליֶכ֑ ק ַהָּי֖ם ֵמ� ם ְוִיְׁשּתֹֽ֥ ִני ֶאל־ַהָּי֔ ֲהִטיֻל֣ ם ָׂש֨אּוִני֙ ַו� אֶמר ֲאֵליֶה֗ ֹֽ֣ ַוּי
ם: יג ַער ַהָּג֛דֹול ַהֶּז֖ה ֲעֵליֶכ� י ַהַּס֧ י ְבֶׁשִּל֔ ים ִּכ֣ ֲאָנִׁש֗ יב ַו� ַּיְחְּת֣רּו ָה� םְלָהִׁש֛ י ַהָּי֔ לּו ִּכ֣ א ָיכֹֽ֑ ֹֽ֣ ה ְול  ֶאל־ַהַּיָּבָׁש֖

ם: יד ר ֲעֵליֶה� ְך ְוסֵֹֽע֖ הַוִּיְקְר֨אּו הֹוֵל֥ יׁש ַהֶּז֔ ֶפׁ֙ש ָהִא֣ ה ְּבֶנ֨ אְבָד֗ �ֹֽ ָּנ֤ה ְיהָֹו֙ה ַאל־ָנ֣א נ אְמ֗רּו ָא� �ֹֽ  ֶאל־ְיהָֹו֜ה ַוּי
יָת: טו ְצָּת ָעִׂש� ר ָחַפ֖ ֲאֶׁש֥ ה ְיהָֹו֔ה ַּכ� י־ַאָּת֣ יא ִּכ� ם ָנEִק֑ ינּו ָּד֣ ן ָעֵל֖ ה ְוַאל־ִּתֵּת֥ הּו ַוִּיְׂשאּ֙ו ֶאת־יֹוָנ֔ ַוְיִטֻל֖

ֹו: טז ד ַהָּי֖ם ִמַּזְעּפ� ֲעמֹֽ֥ יהָֹו֔ה ֶאל־ַהָּי֑ם ַוַּי� ַב֙ח ַל� ה ֶאת־ְיהָֹו֑ה ַוִּיְזְּבחּו־ֶז֨ ה ְגדֹוָל֖ ים ִיְרָא֥ ֲאָנִׁש֛ יְר֧אּו ָה� ַוִּי�
ים: ַוִּיְּד֖רּו ְנָדִר�

ֹות: פרק ב א ה ֵליל� ים ּוְׁשלָׁש֥ ה ָיִמ֖ ג ְׁשלָׁש֥ י ַהָּד֔ י יֹוָנ֙ה ִּבְמֵע֣ ג ָּג֔דֹול ִלְבֹ֖לַע ֶאת־יֹוָנ֑ה ַוְיִה֤ ן ְיהָֹו֙ה ָּד֣ ַוְיַמ֤

ה: ג ב י ַהָּדָג� יו ִמְּמֵע֖ ה ֶאל־ְיהָֹו֖ה ֱאֹלָה֑ ֶטן ַוִּיְתַּפֵּל֣ל יֹוָנ֔ ֲעֵנִ֑ני ִמֶּב֧ ה ַוַּי� י ֶאל־ְיהָֹו֖ ָרה ִל֛ ָר֠אִתי ִמָּצ֥ אֶמר ָק֠ ֹֽ֗ ַוּי
י: ד ְעָּת קֹוִל� ְעִּתי ָׁשַמ֥ יָך ְׁש֛אֹול ִׁשַּו֖ יָך ְוַגֶּל֖ ִני ָּכל־ִמְׁשָּבֶר֥ ְבֵב֑ ר ְיסֹֽ� ים ְוָנָה֖ ב ַיִּמ֔ ִני ְמצּוָל֙ה ִּבְלַב֣ ַוַּתְׁשִליֵכ֤

רּו: ה י ָעָב� ָך: ו ָעַל֥ ל ָקְדֶׁש� יט ֶאל־ֵהיַכ֖ יף ְלַהִּב֔ ְך אֹוִס֣ ְׁשִּתי ִמֶּנ֣ ֶגד ֵעיֶנ֑יָך ַא֚ ְרִּתי ִנְגַר֖ ֲאִנ֣י ָאַמ֔ ֲאָפ֤פּוִני ַו�
י: ז ֹֽאִׁש� ִני ֖סּוף ָח֥בּוׁש ְלר ְבֵב֑ ֶפׁש ְּת֖הֹום ְיסֹֽ� ִי֙ם ַעד־ֶנ֔ י ַמ֨ ֲעִד֖ יָה ַב� ֶרץ ְּבִרֶח֥ ְדִּתי ָהָא֛ י ָהִרי֙ם ָיַר֔ ְלִקְצֵב֤

י: ח ה ֱאֹלָה� ַחת ַחַּי֖י ְיהָֹו֥ ַעל ִמַּׁש֛ ם ַוַּת֧ יָ֙ך ְלעֹוָל֑ ְרִּתי ַוָּת֤בֹוא ֵאֶל֨ י ֶאת־ְיהָֹו֖ה ָזָכ֑ ף ָעַלי֙ ַנְפִׁש֔ ְּבִהְתַעֵּט֤
ָך: ט ל ָקְדֶׁש� י ֶאל־ֵהיַכ֖ בּו: י ְּתִפָּלִת֔ ֲעזֹֽ� ם ַי� ְוא ַחְסָּד֖ ים ַהְבֵלי־ָׁש֑ ְך ְמַׁשְּמִר֖ י ְּב֤קֹול ּתֹוָד֙ה ֶאְזְּבָחה־ָּל֔ ֲאִנ֗ ַו�

ה: יא יהָֹו� ָתה ַל� ְרִּתי ֲאַׁשֵּלָ֑מה ְיׁשּוָע֖ ר ָנַד֖ ה: ֲאֶׁש֥ א ֶאת־יֹוָנ֖ה ֶאל־ַהַּיָּבָׁש� ג ַוָּיEֵק֥ ה ַלָּד֑ אֶמר ְיהָֹו֖ ֹֽ֥ ַוּי

ר: ב פרק ג א ית ֵלאמֹֽ� י ְדַבר־ְיהָֹו֛ה ֶאל־יֹוָנ֖ה ֵׁשִנ֥ ה ֛קּום ַוְיִה֧ יר ַהְּגדֹוָל֑ יְנֵו֖ה ָהִע֣ ְך ֶאל־ִנ� א ֵל֥ ּוְקָר֤
יָך: ג ר ֵאֶל� י ּדֵֹֽב֥ נִֹֽכ֖ ר ָא� ה ֲאֶׁש֥ יָה֙ ֶאת־ַהְּקִריָא֔ הַוָּי֣ ָקם ֵאֶל֨ יְנֵו֗ ר ְיהָֹו֑ה ְוִנ� יְנֵו֖ה ִּכְדַב֣ ה ַוֵּיֶ֛לְך ֶאל־ִנ�  יֹוָנ֗

ים: ד ְך ְׁש֥לֶׁשת ָיִמ� ֲהַל֖ ים ַמ� אֹלִה֔ ה ִעיר־ְּגדֹוָל֙ה ֵל� ד ָהְיָת֤ ְך ֣יֹום ֶאָח֑ ֲהַל֖ יר ַמ� ַוָּיֶ֤חל יֹוָנ֙ה ָל֣בֹוא ָבִע֔
ֶכת: הַוִּיְקָר֙א יְנֵו֖ה ֶנְהָּפ� ים ֔יֹום ְוִנ� ר ֚עֹוד ַאְרָּבִע֣ ֹֽאַמ֔ ים   ַוּי אֹלִה֑ יְנֵו֖ה ֵּב� י ִנ� ינּו ַאְנֵׁש֥ ֲאִמ֛ ־צֹו֙םַוִּיְקְראּוַוַּי�

ם: ו ם ְוַעד־ְקַטָּנ� ים ִמְּגדֹוָל֖ ה  ַוִּיְלְּבׁ֣שּו ַׂשִּק֔ יְנֵו֔ ֶלְך ִנ� ָק֙םַוִּיַּג֤ע ַהָּדָב֙ר ֶאל־ֶמ֣ ר ַאַּדְרּ֖תֹוַוָּי֨ ֲעֵב֥  ִמִּכְס֔אֹו ַוַּי�
ֶפר: ז ק ַוֵּיֶׁ֖שב ַעל־ָהֵא� ס ַׂש֔ יו ַוְיַכ֣ ָעָל֑ ם ֵמ� ָאָד֨ ר ָה� יו ֵלאמֹֽ֑ ֶלְך ּוְגדָֹֽל֖ ַעם ַהֶּמ֛ ה ִמַּט֧ יְנֵו֔ אֶמ֙ר ְּבִנ� ֹֽ֨ ק ַוּי ַוַּיְזֵע֗

ּו: ח ִים ַאל־ִיְׁשּת� ל־ִיְר֔עּו ּוַמ֖ ֲעמּ֙ו ְמ֔אּוָמה ַא֨ אן ַאל־ִיְט� ֹֽ֗ ר ְוַהּצ ה ַהָּבEָק֣ ָאָד֙ם ְוַהְּבֵהָמ֜ ים ָה� ְוִיְתַּכּ֣סּו ַׂשִּק֗
ה  ה ְוִיְקְר֥אּוְוַהְּבֵהָמ֔ ים ְּבָחְזEָק֑ בּו ֶאל־ֱאֹלִה֖ ם:ְוָיֻׁש֗ ר ְּבַכֵּפיֶה� ס ֲאֶׁש֥ ָחָמ֖ ה ּוִמן־ֶה� ָרָע֔ יׁש ִמַּדְרּ֣כֹו ָה�  ִא֚

ַע  ט י־יֹוֵד֣ יםָיׁ֔שּובִמ� ֱאֹלִה֑ ם ָה� ב ְוִנַח֖ ד: י ְוָׁש֛ ֹֽאֵב� א נ ֹֽ֥ ֲח֥רֹון ַאּ֖פֹו ְול ם  ֵמ� ֲעֵׂשיֶה֔ ֣ ֱאֹלִהי֙ם ֶאת־ַמ� ַוַּי֤ ְרא ָה�



י־ בּוִּכ� ה:ָׁש֖ א ָעָׂש� ֹֽ֥ ם ְול ֹות־ָלֶה֖ ֲעׂש� ר ַל� ה ֲאֶׁשר־ִּדֶּב֥ ָרָע֛ ים ַעל־ָה� ֱאֹלִה֗ ה ַוִּיָּנֶ֣חם ָה� ָרָע֑ ם ָה�  ִמַּדְרָּכ֣

ֹו: ב פרק ד א ַחר ל� ה ַוִּי֖ ה ְגדֹוָל֑ ָּנ֤ה ְיהָֹו֙ה ֲהלֹוא־ֶז֣ה ַוֵּי֥ ַרע ֶאל־יֹוָנ֖ה ָרָע֣ ר ָא� ֹֽאַמ֗ ֵּלל ֶאל־ְיהָֹו֜ה ַוּי ַוִּיְתַּפ֨
ל־ַחּ֣נּון ְוַר֔חּום י ַאָּת֙ה ֵא� ְעִּתי ִּכ֤ י ָיַד֗ יָׁשה ִּכ֣ ַח ַּתְרִׁש֑ ְמִּתי ִלְברֹֽ֣ ן ִקַּד֖ י ַעל־ֵּכ֥ י ַעד־ֱהיֹוִתי֙ ַעל־ַאְדָמִת֔ ְדָבִר֗

ה: ג ם ַעל־ָהָרָע� ֶסד ְוִנָח֖ ִי֙ם ְוַרב־ֶח֔ ֶרְך ַאַּפ֨ י ֶא֤ י ֥טֹוב מֹוִת֖ ִּני ִּכ֛ י ִמֶּמ֑ ה ְיהָֹו֔ה ַקח־ָנ֥א ֶאת־ַנְפִׁש֖ ְוַעָּת֣
י: ד ַחָּי� ְך: ה ֵמ� ָרה ָל� ב ָח֥ ֵהיֵט֖ אֶמר ְיהָֹו֔ה ַה� ֹֽ֣ ם ַוּי יר ַוַּיַעׂ֩ש ֨לֹו ָׁש֜ ֶדם ָלִע֑ יר ַוֵּיֶׁ֖שב ִמֶּק֣ א יֹוָנ֙ה ִמן־ָהִע֔ ַוֵּיֵצ֤

יר: ו ְהֶי֖ה ָּבִע� ה ַמה־ִּי� ר ִיְרֶא֔ ד ֲאֶׁש֣ ל ַע֚ יָה֙ ַּבֵּצ֔ ה ַוֵּיֶׁ֤שב ַּתְחֶּת֨ יָק֞יֹון ַוַּיַ֣על ׀ ֻסָּכ֗ ֹלִהים ִק� ה־ֱא֠ ן ְיהָֹו� ַוְיַמ֣
ה: ה ְגדֹוָל� יָק֖יֹון ִׂשְמָח֥ ח יֹוָנ֛ה ַעל־ַהִּק� ָע֑תֹו ַוִּיְׂשַמ֥ יל ֖לֹו ֵמָר� ֹֽאׁ֔שֹו ְלַהִּצ֥ ְה֥יֹות ֵצ֙ל ַעל־ר ה ִל� ל ְליֹוָנ֗ ֵמַע֣

ׁש: ח ז יָק֖יֹון ַוִּייָב� ְך ֶאת־ַהִּק� ת ַוַּת֥ ֳחָר֑ ָּמ� ַחר ַל� ֲע֥לֹות ַהַּׁש֖ ַעת ַּב� ֱאֹלִהי֙ם ּתֹוַל֔ ן ָה� ֶמׁש ַוְיַמ֤ ַח ַהֶּׁש֗ י ׀ ִּכְזרֹֽ֣ ַוְיִה֣
ל ֶאת־ַנְפׁשֹ֙ו ָל֔מּות ף ַוִּיְׁשַא֤ אׁש יֹוָנ֖ה ַוִּיְתַעָּל֑ ֹֽ֥ ֶמׁש ַעל־ר ְך ַהֶּׁש֛ ית ַוַּת֥ ים ֤רּוַח ָקִדי֙ם ֲחִריִׁש֔ ן ֱאֹלִה֜ ַוְיַמ֨

י: ט ַחָּי� י ֵמ� אֶמר ֥טֹוב מֹוִת֖ Yֹֽ ב ַוּי אֶמר ֵהיֵט֥ Yֹֽ יָק֑יֹון ַוּי ָרה־ְלָ֖ך ַעל־ַהִּק� ב ָח� ֵהיֵט֥ ה ַה� אֶמר ֱאֹלִהי֙ם ֶאל־יֹוָנ֔ ֹֽ֤ ַוּי
ֶות: י י ַעד־ָמ� ָרה־ִל֖ א ִגַּדְלּ֑תֹו ָח� ֹֽ֣ ְלָּת ּ֖בֹו ְול א־ָעַמ֥ �ֹֽ ר ל יָק֔יֹון ֲאֶׁש֛ ְסָּת֙ ַעל־ַהִּק֣ ה ַח֨ אֶמר ְיהָֹו֔ה ַאָּת֥ ֹֽ֣ ַוּי

ד: יא ְיָלה ָאָב� ְיָלה ָהָי֖ה ּוִבן־ַל֥ ּה ַהְרֵּב֩ה ֶׁשִּבן־ַל֥ ר ֶיׁש־ָּב֡ ה ֲאֶׁש֣ יר ַהְּגדֹוָל֑ יְנֵו֖ה ָהִע֣ א ָא֔חּוס ַעל־ִנ� ֹֽ֣ ֲאִני֙ ל ַו�
ה:  ה ַרָּב� ֹֽא֔לֹו ּוְבֵהָמ֖ א־ָיַד֙ע ֵּבין־ְיִמי֣נֹו ִלְׂשמ �ֹֽ ר ל ם ֲאֶׁש֤ ה ִרּ֜בֹו ָאָד֗ ים־ֶעְׂשֵר֨ ְׁשֵּת� ִמ�



פרק א 
ר:  א י ֵלאמֹֽ� ה ֶבן־ֲאִמַּת֖ ַו� ְיִהי֙ ְּדַבר־ְיהָֹו֔ה ֶאל־יֹוָנ֥

ה ֠קּום ב יר ַהְּגדֹוָל֖ יְנֵו֛ה ָהִע֥ ְך ֶאל־ִנ� א ֵל֧ י: ּוְקָר֣ ם ְלָפָנ� ָעָת֖ ה ָר� ְלָת֥ יָה ִּכי־ָע�  ָעֶל֑
ּהַוָּי֤ ָקם ג ן ְׂשָכָר֜ יׁש ַוִּיֵּת֨ ה ַתְרִׁש֗ א ֳאִנָּי֣ה ׀ ָּבָא֣ ֶרד ָי֜פֹו ַוִּיְמָצ֥ יָׁשה ִמִּלְפֵנ֖י ְיהָֹו֑ה ַוֵּי֨ ַח ַּתְרִׁש֔  יֹוָנ֙ה ִלְברֹֽ֣

ה:  יָׁשה ִמִּלְפֵנ֖י ְיהָֹו� ַוֵּי֤ ֶרד ָּבּ֙ה ָל֤בֹוא ִעָּמֶה֙ם ַּתְרִׁש֔
יהָֹו֗ה  ד ילַו� ר: ֵהִט֤ ה ְלִהָּׁשֵב� ה ִחְּׁשָב֖ ֳאִנָּי֔ ַער־ָּג֖דֹול ַּבָּי֑ם ְוָה֣ י ַס� ם ַוְיִה֥ ּוַח־ְּגדֹוָל֙ה ֶאל־ַהָּי֔  ר�

ל ה ם ְלָהEֵק֖ ֳאִנָּי֙ה ֶאל־ַהָּי֔ ר ָּב� ים ֲאֶׁש֤ לּו ֶאת־ַהֵּכִל֜ יׁש ֶאל־ֱאֹלָהי֒ו ַוָּיִט֨ ֲעקּ֘ו ִא֣ ים ַו� ִּיְז� יְר֣אּו ַהַּמָּלִח֗ ַוִּי�
ם:  ב ַוֵּי� ָרַד� ה ַוִּיְׁשַּכ֖ י ַהְּסִפיָנ֔ ה ָיַר֙ד ֶאל־ַיְרְּכֵת֣ ם ְויֹוָנ֗ ֲעֵליֶה֑ ֵמ�

ם  ו אֶמר ֖לֹו ַמה־ְּלָ֣ך ִנְרָּד֑ ֹֽ֥ ל ַוּי חֵֹֽב֔ ב ַה� ב ֵאָלי֙ו ַר֣ א ֚קּוםַוִּיְקַר֤ יםְקָר֣ ֱאֹלִה֛ ת ָה� י ִיְתַעֵּׁש֧ יָך אּוַל֞  ֶאל־ֱאֹלֶה֔
ד:  ֹֽאֵב� א נ ֹֽ֥ נּו ְול ָל֖

ֹוָר֔לֹות ז לּ֙ו ּג� נּו ַוַּיִּפ֨ את ָל֑ ֹֽ֖ ה ַהּז ָרָע֥ י ָה� ה ְּבֶׁשְּלִמ֛ ֹוָר֔לֹות ְוֵנ֣ ְדָע֔ יָלה ג� הּו ְלכּ֙ו ְוַנִּפ֣ יׁש ֶאל־ֵרֵע֗ אְמ֞רּו ִא֣ �ֹֽ ַוּי
ה:  ל ַעל־יֹוָנ� ל ַהּגֹוָר֖ ַוִּיּפֹֽ֥

ה ח ִין ָּת֔בֹוא ָמ֣ נּו ַמה־ְּמַלאְכְּתָ֙ך ּוֵמַא֣ את ָל֑ ֹֽ֖ ה ַהּז י־ָהָרָע֥ ר ְלִמ� ֲאֶׁש֛ נּו ַּב� יָדה־ָּנ֣א ָל֔ יו ַהִּג� אְמ֣רּו ֵאָל֔ �ֹֽ ַוּי
ָּתה:  ם ָא� ה ַע֖ י־ִמֶּז֥ ָך ְוֵא� ַאְרֶצ֔

ה ֶאת־ַהָּי֖ם ט ר־ָעָׂש֥ א ֲאֶׁש� ִי֙ם ֲאִנ֣י ָיֵר֔ י ַהָּׁשַמ֨ ִכי ְוֶאת־ְיהָֹו֞ה ֱאֹלֵה֤ י ָאנֹֽ֑ ם ִעְבִר֣ אֶמר ֲאֵליֶה֖ ֹֽ֥ ַוּי
ה:  ְוֶאת־ַהַּיָּבָׁש�

י־ִמִּלְפֵנ֤י ְיהָֹו֙ה י ים ִּכ� ֲאָנִׁש֗ יָת ִּכי־ָי� ְד֣עּו ָה� את ָעִׂש֑ ֹֽ֣ יו ַמה־ּז אְמ֥רּו ֵאָל֖ �ֹֽ ה ַוּי ה ְגדֹוָל֔ ֲאָנִׁשי֙ם ִיְרָא֣ יְר֤אּו ָה� ַוִּי�
ם:  יד ָלֶה� י ִהִּג֖ ַח ִּכ֥ ֣הּוא בֵֹֽר֔

ר:  יא ְך ְוסֵֹֽע� י ַהָּי֖ם הֹוֵל֥ ינּו ִּכ֥ ָעֵל֑ ק ַהָּי֖ם ֵמ� ְך ְוִיְׁשּתֹֽ֥ ֲ֣עֶׂשה ָּל֔ אְמ֤רּו ֵאָלי֙ו ַמה־ַּנ� �ֹֽ ַוּי
ַער יב י ַהַּס֧ י ְבֶׁשִּל֔ ִני ִּכ֣ ַע ָא֔ י יֹוֵד֣ ם ִּכ֚ ֲעֵליֶכ֑ ק ַהָּי֖ם ֵמ� ם ְוִיְׁשּתֹֽ֥ ִני ֶאל־ַהָּי֔ ֲהִטיֻל֣ ם ָׂש֨אּוִני֙ ַו� אֶמר ֲאֵליֶה֗ ֹֽ֣ ַוּי

ם:  ַהָּג֛דֹול ַהֶּז֖ה ֲעֵליֶכ�
ים יג ֲאָנִׁש֗ יב ַו� ַּיְחְּת֣רּו ָה� ם: ְלָהִׁש֛ ר ֲעֵליֶה� ְך ְוסֵֹֽע֖ ם הֹוֵל֥ י ַהָּי֔ לּו ִּכ֣ א ָיכֹֽ֑ ֹֽ֣ ה ְול  ֶאל־ַהַּיָּבָׁש֖

םַוִּיְקְר֨אּו יד ינּו ָּד֣ ן ָעֵל֖ ה ְוַאל־ִּתֵּת֥ יׁש ַהֶּז֔ ֶפׁ֙ש ָהִא֣ ה ְּבֶנ֨ אְבָד֗ �ֹֽ ָּנ֤ה ְיהָֹו֙ה ַאל־ָנ֣א נ אְמ֗רּו ָא� �ֹֽ  ֶאל־ְיהָֹו֜ה ַוּי
יָת:  ְצָּת ָעִׂש� ר ָחַפ֖ ֲאֶׁש֥ ה ְיהָֹו֔ה ַּכ� י־ַאָּת֣ יא ִּכ� ָנEִק֑

ה טו ֹו: ַוְיִטֻל֖הּו ַוִּיְׂשאּ֙ו ֶאת־יֹוָנ֔ ד ַהָּי֖ם ִמַּזְעּפ� ֲעמֹֽ֥  ֶאל־ַהָּי֑ם ַוַּי�
ים: טז יהָֹו֔ה ַוִּיְּד֖רּו ְנָדִר� ַב֙ח ַל� ה ֶאת־ְיהָֹו֑ה ַוִּיְזְּבחּו־ֶז֨ ה ְגדֹוָל֖ ים ִיְרָא֥ ֲאָנִׁש֛ יְר֧אּו ָה� ַוִּי�



1 En het woord des HEEREN geschiedde ten anderen male tot Jona, zeggende:
2 Maak u op, ga naar de grote stad Nineve; en predik tegen haar de prediking, die Ik tot u spreek.
3 Toen maakte zich Jona op, en ging naar Nineve, naar het woord des HEEREN. Nineve nu was een
grote stad Gods, van drie dagreizen.
4 En Jona begon in de stad te gaan, een dagreis; en hij predikte, en zeide: Nog veertig dagen, dan 
zal Nineve worden omgekeerd.
5 En de lieden van Nineve geloofden aan God; en zij riepen een vasten uit, en bekleedden zich met 
zakken, van hun grootste af tot hun kleinste toe.
6 Want dit woord geraakte tot den koning van Nineve, en hij stond op van zijn troon, en deed zijn 
heerlijk overkleed van zich; en hij bedekte zich met een zak, en zat neder in de as.
7 En hij liet uitroepen, en men sprak te Nineve, uit bevel des konings en zijner groten, zeggende: 
Laat mens noch beest, rund noch schaap, iets smaken, laat ze niet weiden, noch water drinken.
8 Maar mens en beest zullen met zakken bedekt zijn, en zullen sterk tot God roepen; en zij zullen 
zich bekeren, een iegelijk van zijn bozen weg, en van het geweld, dat in hun handen is.
9 Wie weet, God mocht Zich wenden, en berouw hebben; en Hij mocht Zich wenden van de 
hittigheid Zijns toorns, dat wij niet vergingen!
10 En God zag hun werken, dat zij zich bekeerden van hun bozen weg; en het berouwde God over 
het kwaad, dat Hij gesproken had hun te zullen doen, en Hij deed het niet.



1 Dit verdroot Jona met groot verdriet, en zijn toorn ontstak.
2 En hij bad tot den HEERE, en zeide: Och HEERE! was dit mijn woord niet, als ik nog in mijn 
land was? Daarom kwam ik het voor, vluchtende naar Tarsis; want ik wist, dat Gij een genadig en 
barmhartig God zijt, lankmoedig en groot van goedertierenheid, en berouw hebbende over het 
kwaad.
3 Nu dan, HEERE! neem toch mijn ziel van mij; want het is mij beter te sterven dan te leven.
4 En de HEERE zeide: Is uw toorn billijk ontstoken?
5 Jona nu ging ter stad uit, en zette zich tegen het oosten der stad; en hij maakte zich aldaar een 
verdek, en zat daaronder in de schaduw, totdat hij zag, wat van de stad zou worden.
6 En God, de HEERE, beschikte een wonderboom, en deed hem opschieten boven Jona, opdat er 
schaduw mocht zijn over zijn hoofd, om hem te redden van zijn verdriet. En Jona verblijdde zich 
over den wonderboom met grote blijdschap.
7 Maar God beschikte een worm des anderen daags in het opgaan van den dageraad; die stak den 
wonderboom, dat hij verdorde.
8 En het geschiedde, als de zon oprees, dat God een stillen oostenwind beschikte; en de zon stak op 
het hoofd van Jona, dat hij amechtig werd; en hij wenste zijner ziel te mogen sterven, en zeide: Het 
is mij beter te sterven dan te leven.
9 Toen zeide God tot Jona: Is uw toorn billijk ontstoken over den wonderboom? En hij zeide: Billijk
is mijn toorn ontstoken ter dood toe.
10 En de HEERE zeide: Gij verschoont den wonderboom, aan welken gij niet hebt gearbeid, noch 
dien groot gemaakt; die in een nacht werd, en in een nacht verging;
11 En Ik zou die grote stad Nineve niet verschonen? waarin veel meer dan honderd en twintig 
duizend mensen zijn, die geen onderscheid weten tussen hun rechterhand, en hun linkerhand; 
daartoe veel vee?
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