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Short Abstract

Jonah's prayer presents significant historical-critical and hermeneutical challenges, particularly
due to its placement within the book’s narrative and its striking resemblance to several Psalms. Its
position within the story raises questions about its function and coherence, while its heavy reliance on
psalmic language complicates attempts to determine its originality. Scholars have often approached
this passage in two divergent ways: either atomizing the text with critical tools that fragment its
meaning or flattening it through overly literary analyses that overlook its compositional complexity.

This thesis proposes a way forward by offering an intertextual reading that integrates
philological analysis, literary features, and compositional techniques evident in wider Second Temple
literature. It adopts a forward-looking, generative hermeneutical approach that prioritizes
understanding the creative and interpretive trajectories of texts while cautiously exploring literary
dependence.

The primary contribution of this thesis is its intertextual reading of Jonah 2, presented in
chapter two. This analysis demonstrates that Jonah (the author through the character) strategically
incorporates psalmic language to craft an original composition, portraying his descent into the sea as
an exile-like experience and casting himself as an innocent sufferer. This reading is supported by a
close examination of specific Psalms that feature prominently in Jonah’s prayer.

Ultimately, this study argues that these psalms reflect a broader interpretive tradition in which
suffering in watery chaos is frequently associated with the experience of exile as an innocent sufferer.
By tracing these intertextual connections, the thesis demonstrates how Jonah’s psalm subtly yet
profoundly appeals to God’s justice, linking his prayer with traditions found in Lamentations 3, Isaiah
53, and Job. This approach not only deepens our understanding of Jonah 2 but also sheds light on the

dynamic ways biblical texts were creatively reinterpreted in later Jewish thought.
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Long Abstract

Scholarly debate abounds regarding the originality of Jonah’s psalm within the book of
Jonah and its role in the narrative. Its resemblance to the Psalms of the Hebrew Bible has prompted
discussion on whether it depends on specific psalms or merely employs conventional phraseology.
Regardless, most scholars agree that the psalm appears out of place within the book, leading to
theories that it was either inserted later in the editorial process or serves as an ironic exaggeration
of Jonah’s plight—a pious-sounding prayer placed in his mouth, or both.

This thesis engages both the message of Jonah’s psalm and the methodology of intertextual
reading. First, it argues that rather than being an anomalous addition, the psalm is central to the
book’s interpretation, as it constitutes Jonah’s (the character’s) longest speech and provides insight
into his psychological state. Through traditional psalmic language, Jonah (the character) presents
a calculated appeal to God, interpreting his descent into the sea as analogous to Israel’s exile
among the nations. He is cast in the role of an innocent sufferer—akin to Job, Joseph, Jeremiah,
Daniel, and the figures in Lamentations 3 and Isaiah 53—yearning for restoration in a second
exodus culminating in the Jerusalem temple and reinstatement to Israel’s exclusive covenantal
relationship with Yahweh with a hint of judgement upon Nineveh. A close reading of Jonah’s
psalm in light of specific Psalms it alludes to, borrows from, and reworks brings out these key
theological elements.

The second contribution of this thesis lies in its intertextual approach. It begins by
analyzing each poetic line of Jonah’s psalm in its Masoretic Text (MT) context while also
considering the Old Greek (OG), Targum, Old Latin (OL), and extant textual witnesses like the
Dead Sea Scrolls (4Q82), Wadi Murabbat (Mur88), and the Nahal Hever Greek text (§HevXII gr).

This comparative method challenges the tendency to privilege the MT as the sole literary
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foundation but also reveals the remarkable stability of Jonah’s psalm, with no significant textual
variants since at least the third century BCE. If anything, the Nahal Hever Greek text consistently
corrects the OG to the MT, suggesting that by the first century BCE, the proto-MT of Jonah had
already gained prestige and wide availability. Notably, the Greek traditions of Jonah’s psalm
introduce scribal modifications that reflect intertextual connections with specific psalms, further
confirmed through established indicators of literary dependence.

Beyond textual traditions, this thesis employs philological and literary analysis, integrating
historical linguistics, Hebrew poetry, redaction history, and literary phenomena such as metalepsis,
irony, and inversion. This careful exegetical approach allows for a nuanced understanding of
Jonah’s psalm within both its historical and literary contexts. Furthermore, it advocates for a dual
use of intertextuality: both diachronically, by identifying specific source texts, and synchronically,
by reading texts together to generate new interpretative insights (though the synchronic reading is
from the perspective of Hellenistic readers of Jonah who would’ve had other Second Temple texts
available to them for comparison). Six indicators of literary dependence guide the analysis of
Jonah’s psalm, while a broader intertextual reading practice extends to texts with less concrete but
still meaningful thematic resonance. This process is tempered by prominent critiques of
intertextuality, especially by scholars like David Carr. Along the same lines, aligning closely with
scholars like Cynthia Edenburg and Ehud Ben-Zvi, this thesis treats Jonah as primarily a product
of literary genius rather than oral folktale, further strengthening the textual approach highlighted
by intertextuality.

A key contribution of this approach is the interaction with the Qumran scrolls, especially
Hodayot and scrolls like 4Q174, 4Q177, 4Q380, and 4Q381, which reflect language from Jonah’s

psalm or its related Psalms, as well as later rabbinic traditions that offer imaginative yet textually
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sensitive readings of Jonah. Intertextuality in the Qumran scrolls finds much continuity in Jonah’s
psalm, particularly in the way they engage the broader context of the biblical texts. Fascinatingly,
another key piece of continuity lies in how liturgy is used prophetically Qumran’s exegetical
works. This potentially explains the oddity of Jonah’s psalm, in which he thanks God for a
deliverance yet to come. Jonah’s prophetic voice co-opts Israel’s liturgical traditions to effect his
own deliverance, a presumption based on his sense of innocence and righteousness (cf. Ps 18:21—
28).

In chapter one, I introduce the problems associated with Jonah’s psalm in scholarship and
briefly survey how scholars have tried to solve it. I propose an intertextual reading of Jonah’s
psalm to better understand its complexity and relation to both the narrative and the Psalms. I then
discuss intertextuality in literary theory and its reception in biblical studies. Intertextuality, as used
in this thesis, refers to the interconnected nature of texts which can be an amiable combination of
both diachronic and synchronic elements. The former involves indicators of literary dependence
and the latter involves a forward-moving, generative reading practice. I also discuss how my
reading of Jonah 2 contributes to the message of the book of Jonah as a metaprophetic book.

Chapter two presents the thesis’ main contribution: a detailed, line-by-line analysis of
Jonah’s psalm, revealing its complex intertextual layers which evidence a rich and dynamic
engagement with the Psalms. The first line of Jonah’s psalm (Jonah 2:3a) is shown to be reworking
Psalm 120:1 while also engaging with its overall thematic content of exile, temple, innocent
suffering, collective identity, perception of the other, and retributive justice.

Jonah 2:3b is largely an original composition but exhibits both verbal and conceptual
influence from Psalm 18—a connection evident in the way the Greek translator renders this verse.

Psalm 18 portrays the psalmist as drowning in chaotic waters, even descending to Sheol (Ps 18:5—
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6, 16-17), which, I argue, metaphorically represents the psalmist’s enemies (Ps 18:17-18).
Notably, Psalm 18:21-28 contains a striking declaration of the psalmist’s innocence, reinforcing
my thesis that Jonah’s psalm carries a strong undercurrent of innocent suffering through its
intertextual engagement with the Psalms. Fascinatingly, Hodayot 11 and 4Q381 use Psalm 18’s
language to express communal identity and righteousness, shedding light on Jonah’s use of the
same psalm.

Like the previous verse, Jonah 2:4a is also an original composition but freely incorporates
stock mythological and sea-related imagery found throughout the Hebrew Bible. I propose reading
this verse intertextually with Exodus 15 (via 4Q158, which links Jonah 2:4a with Exodus 15:5, 8),
as well as Ezekiel 27-28 and Psalm 102, due to their allusive language. Jonah’s situation is the
inverse of Israel’s deliverance from the Red Sea—whereas Israel was rescued from the waters,
Jonah is cast into them. His descent mirrors the fate of Egypt in the Exodus and Tyre in Ezekiel
27-28. Taking a cue from the Masora Magna, 1 argue that the verbatim verbal form in Psalm
102:11 justifies an intertextual reading with Jonah’s psalm. This connection enriches the
interpretation of Jonah’s descent, linking God’s action in hurling him into the sea with the actions
of the sailors in Jonah 1:12.

Jonah 2:4b, in contrast to the previous line, is an exact quotation from Psalm 42:8. This
connection is strengthened by multiple verbal links between the two texts beyond the direct
quotation and further reinforced by the broader thematic concerns of Psalms 42-43: exile,
perception of the Other, innocent suffering, and collective identity. Psalm 42:8 serves as a
theological statement about divine sovereignty over the nations, metaphorized as the primeval
waters engulfing the psalmist. Jonah’s own sojourn in the sea is best understood through this lens,

as Psalm 42:8 frames watery distress as symbolic of divine judgment upon Israel in exile.
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Significantly, Hodayot 11 and 14 employ language from Psalms 42, 107, and Jonah 2 to compose
new psalms negotiating similar theological themes—raging seas as exile, second exodus imagery,
and innocent suffering. This further strengthens my argument that Jonah’s psalm is intertextually
engaged with Psalm 42.

Jonah 2:5a contains another prominent psalmic quotation (Ps 31:23), which is adapted to
fit Jonah’s context more explicitly than the previous line. The prophet’s words are framed in terms
of the psalmist’s speech in Psalm 31, aligning their experiences in ways that highlight sustained
connections between Jonah 2 and Psalm 31. These links extend across multiple thematic
dimensions, including exile, temple, innocent suffering, perception of the Other, and divine justice.
I further argue that variations in the phrasing of Jonah 2:5a in Psalm 31:23 and Lamentations 3:54
highlight Jonah’s suffering as both exilic and innocent. Notably, Hodayot 12:36 alludes to Psalm
31:23 in a penitential reflection on suffering and guilt—characteristic of later penitential prayers
found in Daniel and Ezra-Nehemiah—yet retains an innocent self-perception akin to the suffering
servant of Isaiah 53.

Jonah 2:5b introduces the theme of gazing toward the holy temple, adapting traditional
psalmic formulae to Jonah’s particular circumstance. The explicit mention of the temple in this
line is striking, as the temple does not appear in the surrounding narrative, making its presence in
the psalm all the more prominent. Psalms 5, 11, 79, and 138 illuminate this verse, sharing an exact
phrase referring to the temple and exhibiting other thematic commonalities such as temple
worship, moral contrast, divine justice, and exile and return. Jonah’s hope of seeing the temple is,
therefore, more than a mere aspiration; it functions as a declaration of his innocence and
righteousness, which he believes qualify him for divine favor while implicitly disqualifying the

wicked nations. Furthermore, his confident thanksgiving reflects the sentiment of Psalm 138, in

xviii



which Israel praises Yahweh for deliverance from exile and the temple’s restoration in an
international context. This intertextual engagement even resonates with Isaiah 40-55, reinforcing
the idea that Jonah is a meta-prophetic book.

Jonah 2:6 extends the description of the prophet’s distress, employing language drawn from
Psalms 18, 116, 69, and other texts. Psalm 116 shares several thematic concerns with Jonah,
emphasizing exile, death, restoration at the temple, and innocent suffering. Jonah 2:6 also quotes
Psalm 69:2, thereby inviting an intertextual engagement with the entire psalm. Psalm 69
metaphorically portrays the psalmist’s suffering as drowning in primeval waters, linking it to exile.
Additional parallels emerge in the psalmist’s zeal for the temple, his presumption of innocence,
his perception of the Other, his petition for retributive justice, and his sense of collective identity—
all themes that converge with and enrich the interpretation of Jonah’s psalm. The remainder of the
verse employs archaic poetic language from Exodus 15:5 and Psalm 18:5-6, elevating Jonah’s (the
character’s) diction to that of the literary characters of Moses and David with their legendary
abilities to compose scripture while subverting his status by associating him with the Egyptians
who drowned in the Red Sea.

Jonah 2:7a continues Jonah’s descent to the bottom of the cosmic mountains, evoking
ancient cosmological imagery in which the temple mount stands at the earth’s center, its
foundations extending into the underworld. The verb 77" (“to descend”) explicitly connects the
psalm with the broader narrative. Jonah 2:7b describes the prophet as enclosed within the
netherworld, its bars shutting him in forever. The language of the netherworld evokes the promised
land, which Jonah forfeits through his disobedience—an idea that extends to Israel’s exile as a
forfeiture of their inheritance. Hodayot 11 again proves instructive, as it describes the wicked as

shipwrecked, sinking to the bottom of the sea, and being enclosed by the underworld’s bars. Yet
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in Jonah 2:7c, this descent is reversed, as God lifts the prophet from the pit. This imagery aligns
with the broader biblical motif of God delivering Israel from Egypt, Assyria, and Babylon,
reinforcing the connection between Jonah’s rescue and Israel’s restoration from exile. Individual
instances of divine rescue, such as Joseph’s deliverance from the pit (Gen 37:28) and Jeremiah’s
rescue from the cistern (Jer 38:10, 13), provide further intertextual depth. The theme of innocent
suffering, central to the psalms Jonah invokes, is once again reinforced by his self-identification
with these figures. Psalms 16, 30, 40, 71, and 103 all describe the lifting of the psalmist from the
pit, framing this imagery within a theological understanding of innocent suffering.

Jonah 2:8a recalls the prophet’s distress, emphasizing his own agency in remembering
Yahweh and effecting his salvation. In constructing this verse, the poet appears to draw on Psalms
142 and 77, demonstrating an awareness of their broader theological contexts. Psalm 142,
traditionally linked to David’s time in the cave, expresses a cry for deliverance that is framed in
terms of the Exodus, reinforcing the theme of innocent suffering. Hodayot 16 similarly weaves
together language from Psalm 107, Isaiah 53, and Jonah 2 to articulate a theological vision of
innocent suffering, further supporting the intertextual links between these texts. Psalm 77 likely
informs the latter part of Jonah 2:8a with its distinctive emphasis on remembering God himself
rather than merely his deeds.

Jonah 2:8b transforms the modest hope expressed in various psalms that their prayers will
reach God (cf. Pss 88:3; 102:2) into a confident assertion that his plea has already been heard in
the heavenly temple. The theological weight of this claim is underscored by the intertextual
relationship with Psalm 88, which laments the psalmist’s near-death experience in chaotic waters.
Psalm 88 engages in a broader dialogue with Job and Lamentations in its presumption of

innocence, making it a fitting intertextual foundation for Jonah’s psalm.
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Jonah 2:9 closely mirrors Psalm 31:7, reinforcing a sustained intertextual engagement
between Jonah 2 and Psalm 31, first introduced in Jonah 2:5a, which quotes Psalm 31:23. This
verse presents several interpretive challenges within Jonah’s psalm, most of which can be resolved
by reading it through the lens of Psalm 31.

In Jonah 2:10a, the prophet declares his intention to offer thanksgiving sacrifices and fulfill
his vows, employing language drawn directly from the Psalms, particularly Psalm 116:17. This
connection highlights the temple as the climactic site of deliverance, where proper worship
delineates those who uphold true Yahwistic religion from those who do not. The concept of
thanksgiving sacrifices, as outlined in Leviticus 7 and 22, further reinforces the theological
distinction between Israel and the nations concerning their covenantal relationship with God.
Additionally, these offerings allude to the eschatological expectation of a final feast with Yahweh,
where Leviathan serves as the meal (cf. Ps 74:13—14; Ezek 29:3-5; 32:2-5; Jer 51:42).

The psalm concludes with a two-word maxim affirming that salvation belongs to Yahweh,
directly reusing the closing line of Psalm 3:9. This final declaration is theologically dense, carrying
profound implications when read within the broader context of Psalm 3. On one hand, it reiterates
some of the themes previously highlighted in Jonah’s psalm. On the other hand, it foregrounds
Israel’s exclusive covenantal relationship with Yahweh, reinforcing a key tension in the book of
Jonah: the prophet’s assumption that divine salvation properly belongs to Israel alone, rather than
extending to the nations.

Finally, in chapter three, this thesis explores the broader implications of Jonah’s psalm for
interpreting the book as a whole. Themes of exile, temple, covenant, and innocent suffering—
deeply embedded in the psalm through its intertextual engagement with the Psalms—enrich the

book’s narrative, positioning Jonah as a meta-prophetic and even meta-canonical work that offers
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a cross-sectional view of major theological concerns within the prophetic corpus and the Hebrew

Bible.
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1. READING JONAH’S PSALM: ISSUES AND METHODOLOGY

1.1 Introduction

While it may read like a simple story, the book of Jonah is a unique work of scribal genius
that continues to stimulate scholarly works.! The book’s simplicity belies its sophistication and
invites literary expeditions to finding deep meaning. Even within the Hebrew Bible, the story of
Jonah is exceptional in its portrayal of an Israelite prophet on the sea, let alone under the sea. Given
that the Hebrew prophets are never sent to foreign nations in other prophetic books, Jonah traverses
unchartered waters as he sets sail on a ship—another feature unique to the book of Jonah in the
Hebrew Bible since Israel was never a seafaring nation despite having a shoreline. Even more
distinctively, a psalm is put in the mouth of the prophet as he struggles to breathe underwater,
prompting many scholars over the years to alleviate him of the suffering by treating the psalm as
a secondary addition to the story. However, this thesis argues that it is in the “heart of the seas”

(o 2252 [Jonah 2:4a]) that we find the true depth of the book of Jonah’s message, providing

clarity amidst the muddied waters of scholarship on Jonah 2. In Jonah 2:3-10, the character of

! Jonathan Magonet, “Jonah, Book Of,” in The Anchor Yale Bible Dictionary, ed. David Noel Freedman et
al. (New York: Doubleday, 1992), 3:936. Sharp attests to the sophistication with which narratives in the Hebrew Bible
were written, with the book of Jonah being one of the four attestations to the literary genius of the ancient biblical
writers:

Many narratives in the Hebrew Scriptures have been written with a degree of literary skill that goes
underappreciated. Even brief stories show hallmarks of scribal sophistication: attention to salient
details of character, subtly revealed; freighted silences in which the reader is meant to connect
seemingly disparate pieces of information; gradual unfolding of the particular significance of
matters through dialogue between characters; and more. In the Hebrew Scriptures, we find several
longer prose pieces that have been crafted with exquisite artfulness. The authors responsible for
these exemplars of ancient scribal genius show an unusual depth of insight into human character,
exceptional skill at designing plot elements and suspenseful pacing, and a gift for chiseled yet
revelatory dialogue that can leave a contemporary literary critic agape in admiration. These gem-
like longer pieces include the Joseph material in Genesis 3750, the books of Ruth and Esther, and
the prophetic book of Jonah.

Carolyn J. Sharp, The Prophetic Literature, Core Biblical Studies (Nashville, TN: Abingdon Press, 2019), 192.



Jonah frames his plight through Israel’s treasured tradition of the Psalms, depicting his descent
into the sea as an exile among the nations—an innocent sufferer longing for restoration. He
envisions a second exodus, culminating in the Jerusalem temple, where he can once again partake
in the exclusive covenantal bond with Yahweh through cultic rituals—a privilege reserved for
Israel, while the nations remain under His judgment.

This re-reading of Jonah’s psalm as an invitation to dialogue with the broader prophetic
and psalmic corpus accords well with the way the book ends in chapter 4. The last verse seems to
end with a question, inviting further reflections and questions rather than serving as a definitive
end to the story. Is the verse communicating that God wants Jonah, the character, to understand
his pity on Nineveh in light of Jonah’s own concern for the qiqayon? Or is it a declarative statement
that God had decided to not have pity on Nineveh just like he didn’t have pity on Jerusalem (from
the point of view of the readers who would have known the eventual destruction of both cities),
stunning Jonah into silence? Or is it meant to remain ambiguous for later readers to reflect upon?
Ben Zvi’s conclusion on this verse is enlightening:?

The double reading at the end of the book leads not merely to a localized case of multiple

meanings, which in itself is a very common feature in the authoritative repertoire of the

Yehudite literate (including all prophetic literature), but in this case to a double ending of

the book. Since the question of whether YHWH destroys, or does not destroy, Nineveh is

central to the plot of the book, this double ending is tantamount to a double reading of the
prophetic book, one in which Nineveh is destroyed and another in which it is not.

2 Ehud Ben Zvi, “Jonah 4:11 and the Metaprophetic Character of the Book of Jonah,” JHebS 9 (2009): 13.
Tiemeyer lends credence to Ben Zvi’s view, noting that the double ending of the book of Jonah leaves it open to the
readers to continue the dialogue as Jonah never acquiesces to God like Job does. Lena-Sofia Tiemeyer, Jonah
Through the Centuries, Wiley Blackwell Bible Commentaries (Hoboken, NJ: Wiley Blackwell, 2022), 232-36. This
is not a new view of the book of Jonah as evidenced in the work of Thomas Bolin who wrote in 1997, “But in spite
of the best efforts of scholars ancient and modern, the hanging end of Jonah and the precarious nature of human
existence which it metaphorically represents remain a haunting biblical witness to a theology that defies easy
expression or analysis.” Thomas M. Bolin, Freedom Beyond Forgiveness: The Book of Jonah Re-Examined,
JSOTSup 236 (Sheffield, England: Sheffield Academic, 1997), 178.



The ever-abounding literature with its different takes on the ending of the book is itself a testament
to the polyvalent nature of the book of Jonah, warranting a second look at chapter 2 with its own
set of hermeneutical issues, whether it is the character of Jonah’s pious prayer of repentance or if
it is a comedic exaggeration of his piety or better yet, a calculated case made out of an intertextual
dialogue with traditional psalmody.> Whether it is a question or not, Jonah 4:11 raises more
questions than answers, demonstrating the book’s potential to be read and re-read in light of a deep
network of prophetic and psalmic traditions. The prophet’s silence in chapter 4 should be
reconsidered in light of his extensive speech in chapter 2, where he makes his most compelling
case intertextually.
1.1.1 The Problem of the Psalm in Jonah

In his book, Psalm and Story, published in 1992, Watts observed, “The relation between
the narrative and psalm in the book of Jonah has been studied and discussed more than any other
psalm in a narrative context.”* Despite the abundance of scholarly attention to this psalm, he went
on to say that there is little agreement on the psalm’s purpose or composition. That was true in
1992, and it remains to be true in the present. And that is to be expected considering the numerous

interpretive possibilities and historical-critical speculations that the psalm elicits. It is indeed

3 There is no clear grammatical indication in the Hebrew text that Jonah 4:11 is a question, but most scholars
read it as a rhetorical question based on the sequence of qatal and yiqtol with a vav and the broader context. Cf. Albert
H. Kamp, Inner Worlds: A Cognitive-Linguistic Approach to the Book of Jonah, trans. David Orton, Biblical
Interpretation Series 68 (Boston: Brill, 2004), 109, n39. Ben Zvi’s defense of reading Jonah 4:11 as a question is
noteworthy. Ben Zvi, “Jonah 4:11 and the Metaprophetic Character of the Book of Jonah.” For a different take on the
verse, see Alan Cooper, “In Praise of Divine Caprice: The Significance of the Book of Jonah,” in Among the Prophets:
Language, Image and Structure in the Prophetic Writings, ed. Philip R. Davies and David J.A. Clines, JSOTSup 144
(Sheffield, UK: JSOT Press, 1993), 144—63. But Cooper himself reads the ending of Jonah intertextually in dialogue
with the prophets, so my point stands even if one does not read Jonah 4:11 as a question. See also Amy Erickson
whose more recent work reads the last verse of Jonah as an assertion of God’s pitilessness rather than a rhetorical
question. Amy Erickson, Jonah: Introduction and Commentary, llluminations (Grand Rapids: Eerdmans, 2021), 413.

4 James W. Watts, Psalm and Story: Inset Hymns in Hebrew Narrative, JSOTSup 139 (Sheffield: Sheffield
Academic, 1992), 132.



riddled with historical-critical and hermeneutical problems by virtue of its placement in the
narrative of the book and its resemblance to the Psalms.

Since the time of DeWette, scholars have noted the differences between the psalm and the
story of Jonah, leading them to postulate the theory that the psalm was composed independently
of the book of Jonah and was only later inserted into the book.> Bolin summarizes the major
arguments to view the psalm as independent to the prose section of the book: 1. The thanksgiving
prayer was seemingly offered from the belly of the fish, which does not fit the occasion; 2. Jonah’s
prayer is described with the hithpael of 592 (to pray) which typically refers to a lament and not a
thanksgiving; 3. Jonah’s piety in the psalm does not match his characterization in the prose; 4.
Aramaisms abound in the prose section, but none are found in the poem; 5. Key words from the
prose are not repeated in the poetry. Synonyms are used instead; 6. The narrative flows without
the poem.® The psalm certainly seems to give a different voice to the prophet than his consistent
opposition to the extension of God’s mercy to the Ninevites in the prose (Jonah 4:2).7 It adds a
layer of prophetic piety to the otherwise two-dimensional character of Jonah, casting him as a

thankful, pious sufferer who has been transformed to carry out the divine command. But does that

5 DeWette says the borrowing of this psalm is ,,unpassend* (inappropriate). Wilhelm Martin Leberecht
DeWette, “Die Einleitung in das A.T. und in die Bibelsammlung iiberhaupt enthaltend,” in Lehrbuch der historisch-
kritischen Einleitung in die Bibel Alten und Neuen Testaments, ed. Eberhard Schrader (De Gruyter, 1869), 1:464.
Discussing the scholarly consensus on the book of Jonah, Childs says, “The secondary nature of the psalm in ch. 2
has been widely accepted.” Brevard S. Childs, Introduction to the Old Testament as Scripture (Philadelphia: Fortress
Press, 2011), 419. For example, see Hermann Gunkel, Ausgewdhite Psalmen (Gottingen: Vandenhoeck & Ruprecht,
1911), 295. Gerhard von Rad, God at Work in Israel, trans. J.H. Marks (Nashville: Abingdon Press, 1980), 70. Jorg
Jeremias, “Der Psalm des Jona (Jona 2,3-10),” in Was ist der Mensch, dass du seiner gedenkst? (Psalm 8,5): Aspekte
einer theologischen Anthropologie; Festschrift fiir Bernd Janowski zum 65. Geburtstag, ed. Michaela Bauks, Kathrin
Liess, and Peter Riede (Neukirchen—Vluyn: Neukirchener Verlag, 2008), 203—4.

® Bolin, Freedom Beyond Forgiveness, 99. See also Peter Weimar, “Jonapsalm und Jonaerzihlung,” BZ 28,
no. 1 (1984): 46-49.

7 Nogalski notes this “softening” of Jonah’s characterization and argues that this insertion of prayers in
narratives was the practice of scribes in late Persian and Hellenistic periods to make the characters look more pious.
James Nogalski, The Books of Joel, Obadiah, and Jonah, NICOT (Grand Rapids: Eerdmans, 2023), 355-56.



necessarily entail that the psalm is a rather “clumsy” work of a later redactor?® Bewer goes as far
as to say that “it cannot be maintained that the psalm was composed by the author of the story. If
it had been composed by him, he would have fitted it more closely into the situation. As it is, it

does not fit very well.”’

1.1.2  Potential Solution: Reading Jonah’s Psalm Ironically
However, there has been a shift away from a purely historical-critical approach to the book
of Jonah towards treating the psalm as integral to the book, which has proven to be insightful.!”
Opgen-Rhein, for instance, has shown that the psalm is central to the whole book.!! More recently,
Kaplan has argued that the psalm and the story of Jonah come from the same hand.!? Reading the
psalm as complementing the story involves holding space for the possibility that there may be a

level of irony (or at least momentary transformation) in the psalm, for the Jonah of the psalm, who

proclaims that salvation belongs to Yahweh in his psalm, does not seem to believe that anymore

8 John Day, “Problems in the Interpretation of the Book of Jonah,” in In Quest of the Past: Studies in Israelite
Religion, Literature and Prophetism, ed. A. S. Van der Woude, OtSt 26 (Leiden: Brill, 1990), 41.

® Julius A. Bewer, 4 Critical and Exegetical Commentary on Jonah, ICC (Edinburgh: T&T Clark, 1912), 22.

10 While admitting that the prayer may have been written by someone other than the author of Jonah, Landes
defended the psalm’s place in the book by showing that the prayer is not wholly inconsistent with the characterization
of Jonah in the rest of the book. George M. Landes, “The Kerygma of the Book of Jonah: The Contextual Interpretation
of the Jonah Psalm,” Interpretation 21, no. 1 (1967): 3-31. Watts takes a similar approach. Watts, Psalm and Story:
Inset Hymns in Hebrew Narrative. Citing Magonet and Lacoque, Brenner notes this break from the historical critical
approach. Athalya Brenner, “Jonah’s Poem Out of and Within Its Context,” in Among the Prophets: Language, Image
and Structure in the Prophetic Writings, ed. David J. A. Clines and Philip R. Davies, JSOTSup 144 (Sheftield:
Sheffield Academic, 1993), 182, nlebk. Arguing against a different authorship of Jonah’s psalm, Friedemann W.
Golka, “Divine Repentance: A Commentary on the Book of Jonah,” in 4 Commentary on the Books of The Song of
Songs and Jonah, International Theological Commentary (Eerdmans, 1988), 90-94.

' Hermann J. Opgen-Rhein, Jonapsalm und Jonabuch: Sprachgestalt, Entstehungsgeschichte und
Kontextbedeutung von Jona 2, SBB 38 (Stuttgart: Katholisches Bibelwerk GmbH, 1997), 105—6. See also Biihrer who
makes a case for the unity of the book of Jonah, including chapter 2. Walter Biihrer, “Untersuchungen zur literarischen
Gestaltung des Jona-Buches,” BN 166 (2015): 29-50.

12 Jonathan Kaplan, “Pastiche, Hyperbole, and the Composition of Jonah’s Prayer,” in Petitioners, Penitents,
and Poets: On Prayer and Praying in Second Temple Judaism, ed. Timothy J. Sandoval and Ariel Feldman (De
Gruyter, 2020), 27-42.



in Jonah 3—4.13 To make sense of this incoherence, Holbert argues that the psalm is “another
inappropriate, hypocritical, pious-sounding affirmation like 1.9 before it and 4.2 after it. By it,
Jonah shows the reader more clearly his true colors. His phrases sound good and right, but in the
event they turn out to be empty.” !* Likewise, picking up on the dissonant message of the psalm,
Ackerman observes that the thanksgiving notes do not match the dangerous death-like abode of
the belly of the fish: “Based on a false sense of security, it is a hollow song sung in a hollow
place...The point is forced upon us further as we hear Jonah, from the innards of the female fish,
sing a misguided song of thanks for deliverance from the ‘womb of Sheol.”” !> To Ackerman, the
dissonance points to satire. Similarly, Sharp supports an ironic reading of Jonah’s psalm by
pointing to the fact that Yahweh’s response to the psalm was reflected in the fish vomiting him
out, “the fish, hearing pieties from a character who is so transparently unreliable and manipulative,
regurgitates him onto the shore in a paroxysm of disgust (2:10).” !¢ While Holbert, Ackerman, and
Sharp very point out the irony in Jonah’s psalm, they nevertheless do not make much of intertextual

links to the Psalms which help paint a fuller picture. Such purely literary readings of Jonah,

13 Jonathan Magonet, Form and Meaning: Studies in Literary Techniques in the Book of Jonah, 2nd ed., BLS
8 (Sheffield: Sheffield Academic, 1983), 54; Golka, “Divine Repentance,” 92-93.

14 John C. Holbert, “‘Deliverance Belongs to Yahweh’: Satire in the Book of Jonah,” JSOT 6, no. 21 (1981):
74.

15 James S. Ackerman, “Satire and Symbolism in the Song of Jonah,” in Traditions in Transformation:
Turning Points in Biblical Faith, ed. Baruch Halpern and Jon D. Levenson (Winona Lake, IN: Eisenbrauns, 1981),
235.

16 Sharp, The Prophetic Literature, 196. Similarly, Phyllis Trible, Rhetorical Criticism: Context, Method,
and the Book of Jonah, GBS (Minneapolis: Fortress, 1994), 172. Holbert, “‘Deliverance Belongs to Yahweh,’” 74. In
its basic sense, irony is “saying something other than what is understood” to typically undermine a convention or a
norm. This is considered rhetorical irony as opposed to dramatic, tragic, comic, romantic, or postmodern ironies.
Claire Colebrook, “Irony,” in The Princeton Encyclopedia of Poetry and Poetics, 4th ed, ed. Roland Greene and
Stephen Cushman (Princeton, NJ: Princeton University, 2012), 731-33. Satire, on the other, is a kind of
communication that utilizes different literary forms including irony to ridicule folly. William R. Jones, “Satire,” in
The Princeton Encyclopedia of Poetry and Poetics, 4th ed, ed. Roland Greene and Stephen Cushman (Princeton, NJ:
Princeton University, 2012), 1255. Even parody, which is “that breed of satire in which the standardized behavior to
be exposed is literary,” has been suggested as playing a role in the book of Jonah. John A. Miles Jr., “Laughing at the
Bible: Jonah as Parody,” JOR 65, no. 3 (1975): 168.



highlighting irony and satire, tend to dismiss the psalm just like the purely historical-critical
approaches. For instance, Handy says this poetic section should be seen as an “archaistic parody
of liturgical hymns™ allowing him to flatten the psalm as only serving to characterize Jonah. !’ The
same can be said of Miles’ reading of Jonah’s psalm as being “bombastic” and “slapstick,”
depriving it of any deep meaning. '*
1.1.3  Promising Solution: Reading Jonah’s Psalm Intertextually

In contrast to these somewhat reductionist approaches, I propose that Jonah’s psalm be
read intertextually. This is not to say that there is no irony in Jonah’s psalm when seen from the
level of the author. On the contrary, the disjunction between the story and the psalm is so great
that there must be an ironic element in portraying Jonah (the character) as speaking this psalm. As
Opgen-Rhein insightfully notes, when confronted with unusual circumstances, Jonah ironically
finds security in his religious experience by using traditional language from the Psalms.!® At the
same time, this seemingly out of place psalm effects Jonah’s salvation rather than merely serve to

highlight his failure, complicating the psalm more than the purely ironic readings can explain. 2

17 Lowell K. Handy, Jonah’s World: Social Science and the Reading of Prophetic Story (London: Routledge,
2007), 54.

18 Miles Jr., “Laughing at the Bible: Jonah as Parody,” 173—75. Similarly, Brenner follows Miles in seeing
the psalm as exaggerating psalmic language for the sake of humor. Brenner, “Jonah’s Poem Out of and Within Its
Context,” 189. Similarly, Kaplan’s view of Jonah’s psalm as a pastiche is that it imitates rather inappropriately strung
phrases from older psalms. Kaplan, “Pastiche, Hyperbole, and the Composition of Jonah’s Prayer,” 40. On the
development of these views, their relationship to genre, and critique, see Aron Tillema, “The Book of Jonah in Recent
Research,” CurBR 21, no. 2 (2023): 151-53. Craig’s criticism of this is also worth noting. Kenneth M. Craig, 4 Poetics
of Jonah: Art in the Service of Ideology, 2nd ed. (Macon, GA: Mercer University Press, 1999), 158.

19 Opgen-Rhein, Jonapsalm, 115.
20 Opgen-Rhein, Jonapsalm, 116. This perhaps speaks to the power of calling upon God, which is met with

salvation both for Jonah and Nineveh. Jonah becomes an unwilling vessel for something bigger than himself, even at
the expense of his dignity that the irony highlights.



The resemblance of the psalm to the Psalms does more than create irony in the book of
Jonah; it invites the reader to read the psalm with the Psalms.?! Opgen-Rhein pays meticulous
attention to the broader and more general ideologies reflected in the language of the psalm, with
occasional comments on allusive language in it. Particularly helpful are his comments on what he
considers quotations in the psalm from Psalms 31, 42/43, and 120. In the same vein, Magonet
shows that the intertextual connections to the Psalms in Jonah’s prayer deepen its exegetical
potential. He teases out numerous intertextual references to the Psalms and argues that Jonah’s
prayer makes careful use of the psalms, emending their language to fit the agenda of the prayer. 2
Weimar can also be counted among the scholars who pay special attention to the intertextuality of
Jonah’s psalm, emphasizing the prophet’s characterization as someone who is deeply acquainted
with the traditions of Israel.??

Hugh Pyper’s intertextual work deserves mention here, as he argues that the psalm inspired
the composition of the narrative, overturning the common assumption that the prose takes priority

over the poetry in the book.?* Pyper offers many excellent insights into how the psalm’s metaphors

2! Here, I am pushing back against the notion advanced by Kaplan that “the lack of interpretive import for
the purported quotations from the psalter gives Jonah’s prayer the character of a pastiche.” Kaplan, “Pastiche,
Hyperbole, and the Composition of Jonah’s Prayer,” 37.

22 Magonet, Form and Meaning, 39-54. In the same vein as Magonet, Alistair Hunter analyzes the prayer of
Jonah intertextually and shows how texts like Psalm 55, 69, 107, Exodus 15, and Nehemiah 9, etc. have textual and
conceptual resonances with the psalm. Alastair G. Hunter, The Judgement of Jonah: Yahweh, Jerusalem and Nineveh,
LHBOTS 642 (New York: Bloomsbury, 2022), 152-74. His focus is on the exodus language in the psalm,
demonstrating how a unique formulation of the exodus in Jonah 2 might have resulted in the composition of the Jonah
narrative. While Hunter’s analysis is fascinating and pioneering, it does not seek to be comprehensive. Moreover,
Hunter does not detect any sign of irony in the psalm nor in its use of other texts.

23 Peter Weimar, Jona, ed. Ulrich Berges, Christoph Dohmen, and Ludger Schwienhorst-Schénberger,
HThKAT (Freiburg: Herder, 2017), 219-20. Although Weimar thinks that the psalm is secondary to the book and
went through an editorial process that took an older lament form and transformed it into a thanksgiving psalm, he
nevertheless does not dismiss the psalm’s contribution to the narrative. Thus, his analysis of the psalm’s relation to
the Psalms is valuable.

24 Hugh S. Pyper, “Swallowed By a Song: Jonah and the Jonah-Psalm Through the Looking-Glass,” in
Reflection and Refraction: Studies in Biblical Historiography in Honour of A. Graeme Auld, ed. A. Graeme Auld et
al., VTSup 113 (Leiden: Brill, 2007), 337-58.



may have emerged as literal objects and events in the narrative. However, one problem with this
view is that Jonah’s psalm has appeared as part of the book since its earliest attestations—in
Hebrew from the second century CE (Wadi Muraba’at) and even earlier in the Greek versions—
giving no indication of independent existence apart from the rest of the book of Jonah.?> Moreover,
there is no evidence of its inclusion in the Psalter throughout reception history, rendering a key
assumption of Pyper’s argument merely conjectural. Pyper himself concedes this but hypothesizes
that the psalm might have been excluded from the Psalter once the book of Jonah adapted it to the
narrative.?® Again, however, no textual evidence supports this.

The second issue is that Pyper’s reading seems to overlook the common phenomenon
elsewhere in the Hebrew Bible of narrative inset poetry, where a poetic composition is placed in a
character’s mouth within the surrounding prose. Examples include the Song of Moses in Exodus
15:1-21 (recounting the events of Exodus 14), as well as Deuteronomy 32:1-43, Judges 5, 1
Samuel 2:1-10, 2 Samuel 22, Isaiah 38:9-20, Daniel 2:20-23, and 1 Chronicles 16:8-36—all of
which militate against Pyper’s novel idea. In my opinion, establishing that Jonah’s psalm stands
apart from these texts would require extraordinary evidence. Furthermore, even if the psalm did
precede the book, Pyper’s essay does not sufficiently explain its intertextual relations with other
psalms in the Psalter (or vice versa). Instead, he dismisses these resonances by noting the difficulty
of establishing the direction of dependence.?’

This thesis extends the approaches of Opgen-Rhein, Magonet, and Weimar, along with a

few other scholars who discuss intertextuality in other parts of the Hebrew Bible and offers a

23 Uriel Simon, Jonah: The Traditional Hebrew Text with the New JPS Translation, trans. Lenn J.
Schramm, JPS Bible Commentary (Philadelphia: JPS, 1999), xlii.

26 Pyper, “Swallowed By a Song: Jonah and the Jonah-Psalm Through the Looking-Glass,” 354-55.

27 Pyper, “Swallowed By a Song,” 340.
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detailed reading of the prayer in relation to the Psalms. A closer analysis of the intertextual use of
the book of Psalms in Jonah 2:3—10 has the potential to yield a deeper, more complex meaning,
complicating the character of Jonah just like Job.?® This thesis aims to unlock that potential by
exploring the nature of transfer and transformation of meaning between Jonah’s psalm and the
Psalms.

On one hand, this thesis questions sentiments like that expressed by Levine when he says
that the psalm is “culled entirely from the Book of Psalms” so as to mitigate its originality and
integration into the book.?? This was the view of critical scholarship as far back as DeWette who
remarked, “jedoch ist das Lied II, 3 —10, [das zudem von Anfang bis zu Ende aus Psalmstellen
zusammengestiickt ist)], irgendwoher unpassend entlehnt)” (However, the song II, 3—10 [which,
moreover, is pieced together from psalm verses from beginning to end], is inappropriately
borrowed from somewhere).3® According to DeWette, then, the psalm is not only borrowed
entirely from the Psalms but also inappropriately, without concern for their meaning and context. 3!

Kaplan’s comments on the pastiche nature of Jonah’s psalm echo this perspective, but with the

key difference that the reuse of earlier psalmic traditions is a sign of originality for him.3? On the

28 Philip P. Jenson, “Interpreting Jonah’s God: Canon and Criticism,” in The God of Israel, ed. Robert P.
Gordon (Cambridge: Cambridge University Press, 2007), 232-33. Jenson goes on to say very insightfully, “The
irony of Jonah is not biting or dehumanizing, but forgiving and merciful. There are indeed elements of humour
conveyed through irony and exaggeration, but they are secondary to the grave issues being explored...the
theological issues being disputed are substantial and serious ones, heightened and not trivialized by the ironies that
are present.”

2 Etan Levine, “Jonah as a Philosophical Book,” ZAW 96, no. 2 (1984): 239. Similarly, Robert B. Salters,
Jonah and Lamentations, OTG (Sheffield, England: Sheffield Academic, 1994), 31, nlebk.

30 DeWette, “Die Einleitung,” 464. He gives verse 9 as the example which, in his view, does not fit the book
of Jonah at all.

3! Informing this opinion is the late dating of the book of Jonah at which point the originality of the classical
psalms of the exilic and pre-exilic period was assumed to be largely absent because of the growing rewriting of older

traditions in post-exilic times. Robert Dick Wilson, “The Authenticity of Jonah,” PTR 16, no. 2 (1918): 431.

32 Kaplan, “Pastiche, Hyperbole, and the Composition of Jonah’s Prayer,” 38.
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other hand, this thesis also pushes back against the notion that we cannot investigate intertextuality
between texts in the Hebrew Bible owing to textual pluriformity and the complexities of textual
composition and transmission. Instead, sensitivity to the dynamics of textual production serves to
enrich our reading practices.

Adjacent to these views and sidestepping the entire issue of any direct relationship between
Jonah’s psalm and the Psalms is the idea that the similarity between them owes itself to the
common liturgical situation in which these psalms were composed and transmitted. As Bolin says,
“what is at work in Jonah's song is not a direct dependence or borrowing of a text or texts by
another, but evidence of an established method of literary composition in which certain motifs
occur in the same clusters within the larger, differing contexts of several Hebrew poems.”3* While

being open to this, I employ signs of intertextuality to investigate the relationship further.

1.2 Intertextuality

The concept of intertextuality first arose in literary theory and was later adopted by biblical
scholars to mean something very different. Naturally, the use of the concept in biblical studies has
come under criticism. In what follows, I will chart a way forward that acknowledges the limitations
of intertextuality in biblical studies while at the same time highlighting its promise for reading
biblical texts generatively.

1.2.1 Defining Intertextuality: An Elusive Concept

There are as many theories and practices of intertextuality as there are its practitioners,

making it challenging to define intertextuality. However, we can trace the term back to Julia

Kristeva, a French literary theorist, who coined the word “intertextuality” in response to

33 Bolin, Freedom Beyond Forgiveness, 116.
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structuralism. According to Kristeva, intertextuality refers to the way texts dialogue with each
other.3* But meaning cannot be limited to the text by its very nature.®> Infinite meaning exists
somewhere between the interconnected texts that are in constant dialogue with each other.
Subsequently, Roland Barthes declared the “death” of the author. 3® Consequently, reader-response
criticism legitimized reader’s response to the text as determining the meaning of the text.’’
However, intertextuality has been co-opted by other humanities to the extent that it has lost its
original meaning, perhaps as a logical entailment of its original conception. Allen sums up why
this is the case, “Each theorist comes to intertextuality hoping it will provide an informing tool or
model for interpretation, but each theorist soon realizes that, as a concept, intertextuality plunges
one into a series of oppositions and questions.”3® Therefore, intertextuality does not facilitate an
interpretation but infinite interpretations. This notion of intertextuality, while fruitful in literary
studies, poses challenges when applied to biblical texts, which are often studied for their historical

and compositional development.

34 Julia Kristeva, Desire in Language: A Semiotic Approach to Literature and Art, ed. Leon S. Roudiez, trans.
Thomas Gora, Alice Jardine, and Leon S. Roudiez (New York: Columbia University, 1980), 66.

35 Timothy K. Beal, “Ideology and Intertextuality: Surplus of Meaning and Controlling the Means of
Production,” in Reading Between Texts: Intertextuality and the Hebrew Bible, ed. Donna Nolan Fewell (Louisville,

KY: Westminster John Knox, 1992), 30.

36 Roland Barthes, “The Death of the Author,” in The Death and Resurrection of the Author?, ed. William
Irwin, Contributions in Philosophy 83 (Westport, CT: Greenwood Press, 2002), 3-8.

37 Stanley Fish, Is There a Text in This Class? (Cambridge, MA: Harvard University, 1980), 3.

38 Graham Allen, Intertextuality, The New Critical Idiom, ed. John Drakkis (London: Routledge, 2000), 59—
60.
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1.2.2  Intertextuality in Biblical Studies

In biblical scholarship, intertextuality has evolved into two broad schools of thought:
reader-oriented synchronic approach and text-based diachronic approach. ** The former aligns with
its original theorists mentioned above. But the latter, somewhat ironically, goes beyond their
authorial intent and anchors itself to the text in finding source texts.*® This is obviously contrary
to how the original theorists of intertextuality, Kristeva and Barthes, envisioned it. Both of them
eschewed the idea of locating source texts and tracing their influence upon later texts. Kristeva
writes, “but since this term [intertextuality] has often been understood in the banal sense of ‘study
of sources,” we prefer the term transposition because it specifies that the passage from one
signifying system to another demands a new articulation of the thetic—of enunciative and
denotative positionality.”*! So, the reuse of texts essentially creates a new network of texts which

transforms its original meaning. The signifiers, rather than signifying a signified as in Saussurean

3 G. D. Miller, “Intertextuality in Old Testament Research,” CurBR 9, no. 3 (2010): 285-88.

40 Tull points out the irony in this second approach. Patricia Tull, “Intertextuality and the Hebrew Scriptures,”
CurBS 8 (2000): 72. See also David M. Carr, “The Many Uses of Intertextuality in Biblical Studies: Actual and
Potential,” in Congress Volume Helsinki 2010, ed. Martti Nissinen, VTSup 148 (Leiden: Brill, 2012), 515. For a good
summary of how a diachronic method works, see Lena-Sofia Tiemeyer, Zechariah’s Vision Report and Its Earliest
Interpreters: A Redaction-Critical Study of Zechariah 1-8 (London: Bloomsbury T&T Clark, 2016), 27-42.

41 Julia Kristeva, Revolution in Poetic Language, trans. Margaret Waller (New York: Columbia University
Press, 1984), 60. Similarly, Barthes says that an ideal text “is a galaxy of signifiers, not a structure of signifieds; it has
no beginning; it is reversible; we gain access to it by several entrances, none of which can be authoritatively declared
to be the main one; the codes it mobilizes extend as far as the eye can reach, they are indeterminable (meaning here
is never subject to a principle of determination, unless by throwing dice).” (Emphasis original). Roland Barthes, S/Z,
trans. Richard Miller (New York: Hill and Wang, 1974), 5-6. Barthes says more explicitly that “The intertextual in
which every text is held, it itself being the text-between of another text, is not to be confused with some origin of the
text: to try to find the ‘sources’, the ‘influences’ of a work, is to fall in with the myth of filiation; the citations which
go to make up a text are anonymous, untraceable, and yet already read: they are quotations without inverted commas.”
Roland Barthes, Image Music Text, trans. Stephen Heath (London: Fontana Press, 1977), 160. There is no possibility
of anachronism in this model because texts are ahistorical. Summing up the post-structuralist view of intertextuality,
Allen writes, “To say that the text is constructed from a mosaic of quotations does not mean we can find the text’s
intertexts and then view them as the signified of the text’s signifiers. The inter-texts, other works of literature, other
kinds of texts, are themselves intertextual constructs, are themselves able to offer us nothing more than signifiers. . .
Meaning occurs because of the play of signifiers, not because a signified can be found to stabilize a signifier; the
signified is always, as it were, over the horizon.” Allen, Intertextuality, 73-74.
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thought, signify other signifiers, creating a vicious circle of signifiers. This makes a diachronic
study of texts irrelevant if not impossible. However, this discussion, by citing Kristeva, Barthes,
and Allen, shows that referring to specific texts is both possible and profitable.

The synchronic, post-structuralist approach did carry over to biblical studies, which is why
Sommers distinguishes between intertextuality on the one hand and influence and allusion on the
other, preserving its historical meaning—something that intertextuality in that sense would object
to. +?

Following the second approach, biblical scholars like Hays use intertextuality to refer to
scriptural reuse of texts where the text remains somewhat in control.*? Fishbane proposed a
diachronic approach which analyzes how the biblical authors interpreted and reused previous texts
as evidence of inner-biblical exegesis.** Barton calls this a “soft” understanding of
intertextuality. *> This approach is porous since scholars in this camp sometimes do not follow a
strict diachronic reading in their use of intertextuality. *® This is not without precedence outside of

biblical studies, as literary critics like Jonathan Culler, Laurent Jenny, Peter Rabinowitz, et al.

understand intertextuality to encompass, to one extent or another, literary borrowing and

42 Benjamin D. Sommer, 4 Prophet Reads Scripture: Allusion in Isaiah 40—66 (Stanford, CA: Stanford
University Press, 1998), 6-8.

43 Richard B. Hays, Echoes of Scripture in the Letters of Paul (New Haven: Yale University, 1989), 14.
44 Michael Fishbane, Biblical Interpretation in Ancient Israel (Oxford: Clarendon Press, 1988), 7.

45 John Barton, “Déja Lu: Intertextuality, Method or Theory?,” in Reading Job Intertextually, ed. Katharine
Dell and Will Kynes, LHBOTS 574 (New York: Bloomsbury, 2013), 9.

46 Schultz argues that a mix of diachronic and synchronic elements can be fruitful in exegesis. Richard L.
Schultz, The Search for Quotation: Verbal Parallels in the Prophets, JSOTSup 180 (Sheffield, England: Sheffield
Academic Press, 1999), 238.
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dependence.*’ Jenny even likens intertextuality to source criticism, “Intertextuality in the strict
sense is not unrelated to source criticism: it designates not a confused, mysterious accumulation
of influences, but the work of transformation and assimilation of various texts that is accomplished
by a focal text which keeps control over the meaning.”*® So, it is not entirely extraordinary to use
intertextuality to refer to diachronic connections between texts where such a relationship is
plausible.
1.2.3  Intertextuality in this Thesis

My use of intertextuality combines both synchronic analysis and diachronic study where
such an endeavor is possible.’ Thus intertextuality, as it is used in this thesis, simply refers to the
interconnected nature of texts. It explains how texts inform each other, which is characteristic of
the exegetical and compositional phenomena of texts in ancient Israel not only in post exilic
community under Ezra but also before the exile, which Sarna first called “inner-biblical

exegesis.” % As Fishbane elaborates, “intertextuality is the core of the canonical imagination; that

47 Jonathan D. Culler, The Pursuit of Signs: Semiotics, Literature, Deconstruction (Ithaca, NY: Cornell
University Press, 2002); Laurent Jenny, “The Strategy of Form,” in French Literary Theory Today: A Reader, ed.
Tzvetan Todorov (Cambridge: Cambridge University Press, 1982), 34—63; Peter J. Rabinowitz, ““What’s Hecuba to
Us?” The Audience’s Experience of Literary Borrowing,” in The Reader in the Text: Essays on Audience and
Interpretation, ed. Susan Rubin Suleiman and Inge Crosman, Princeton Legacy Library 617 (Princeton University
Press, 1980).

8 Jenny, “The Strategy of Form,” 39-40.

49 Both forms of analyses are included under the term “intertextuality” in this thesis, and both are recognized
to be profitable for studying ancient texts. Stead calls this combination “contextual intertextuality.” Michael R. Stead,
The Intertextuality of Zechariah 1-8, LHBOTS 506 (London: T & T Clark, 2009), 16, 18. Will Kynes also defends
Stead’s approach. Will Kynes, My Psalm Has Turned into Weeping: Job’s Dialogue with the Psalms, BZAW 437
(Berlin: De Gruyter, 2012), 18-59. Afterall, a mix of synchronic and diachronic approaches is not foreign to Biblical
Studies as John Barton notes, biblical criticism consists of a “constant crisscrossing of synchronic and diachronic
dimensions.” John Barton, The Nature of Biblical Criticism (Louisville: Westminster John Knox, 2007), 188.

50 Nahum M. Sarna, “Psalm 89: A Study in Inner Biblical Exegesis,” in Biblical and Other Studies, ed.
Alexander Altmann (Cambridge, MA: Harvard University, 1963), 29-46. For a very helpful history of scholarship on
inner-biblical exegesis, see Bernard M. Levinson, Legal Revision and Religious Renewal in Ancient Israel
(Cambridge: Cambridge University, 2008), 95-175.
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is, it is the core of the creative imagination that lives within a self-reflexive culture shaped by an
authoritative collection of texts.”>! In other words, intertextuality in this sense is not a new
concept. De Moor explains this more forcefully, “To the Bible scholar, intertextuality is nothing
new. The way in which Jewish works of the Second Temple period and the New Testament used
the Old Testament forced exegetes to address the issue of intertextuality long before this
postmodern shibboleth was created.”>? His observation underscores that intertextual engagement
was not merely a theoretical construct but a lived reality within ancient scribal culture, thus making
intertextuality a relevant feature of my thesis.

Granted, Sarna and Fishbane are operating under a later canonical concept of biblical texts,
but we can expand their thesis to a broader range of texts in Second Temple period that defy rigid
definitions of canon. For this reason, Zahn prefers altering the language to reflect greater
sensitivity to the scribal practices of Second Temple Judaism. She proposes using the language of
revision and reuse to speak of genres of rewriting rather than rewritten Bible or innerbiblical
exegesis. > Intertextuality, however, does not necessarily carry with it later notions of canon, nor
does it have to preclude thinking about textual production and composition more broadly beyond
textuality. It merely helps narrow the focus of scholarly inquiry on textual elements of revision

and reuse while not reducing scribal practices to flattened concepts of textuality. >

51 Michael Fishbane, “Types of Biblical Intertextuality,” in Congress Volume Oslo 1998, ed. A. Lemaire and
M. Sabg, VTSup (Leiden: Brill, 2000), 80:39. For a critique of this view on intertextuality, see Carr, “The Many Uses
of Intertextuality.” Carr opts rather for “influence” to describe specific relationships between texts while using
intertextuality to mean the connection to lost and unknown background of biblical texts (523).

52 Johannes C. de Moor, “Introduction,” in Intertextuality in Ugarit and Israel, OtSt 40 (Leiden: Brill, 1998),
IX.

53 Molly M. Zahn, Genres of Rewriting in Second Temple Judaism: Scribal Composition and Transmission
(Cambridge: Cambridge University, 2020), 7.

3 Focusing narrowly on different elements of ancient Israelite traditions is characteristic of academic
discussions. For example, an investigation into long imperative form of a certain verb in the Hebrew Bible does not
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Through intertextual analysis, one can locate source texts and observe, to whatever extent
the texts lend themselves to such a diachronic enterprise, the transfer and transformation of
meaning between texts. This involves exploring how to identify intertextual allusions using various
markers or signs of intertexts in a text. The process of identifying literary dependence is a fruitful
exercise in biblical criticism as it anchors the process to the textual and historical data, yielding
nuanced details about the relationship between two (or more) texts. The combination of diachronic
with a synchronic view should in no way undercut the importance of establishing literary
dependence between texts; this thesis is not a departure from the diachronic method, but rather an
exercise in expanding it to include forward reading intertextual practices. Moreover, the careful
examination required to assess potential direction of dependence—regardless of whether it yields
certainty—compels close attention to the fine-grained linguistic and thematic layers of the texts,
thereby enriching the overall interpretation.

Before going into the specifics of the methodology in identifying intertexts and allusions
in this thesis, two clarifications regarding synchronic intertextuality and textual pluriformity are in

order.

1.2.3.1 What is Meant by Synchronic Intertextuality in This Thesis

Having discussed the two streams of intertextuality—diachronic and synchronic—in
Biblical Studies and proposing to combine them in my thesis, I must clarify that I do not intend to
follow a reader-response type of synchronic reading in which any texts from any period, without

formal connections, can be read together. Rather, my adoption of a synchronic approach is quite

necessarily reduce the text to merely a source of grammatical information. In the same way, an intertextual reading of
a text by its nature is interested in the way locutions are sourced and transformed. To claim that such a reading is
exhaustive is as untenable as rejecting the entire enterprise of biblical criticism.
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narrow and arises from a sensed inadequacy in the diachronic model to date texts accurately and
with certainty relative to one another, especially the individual Psalms.

The synchronic reading employed here is limited to the timeframe of the first few
generations of readers of the book of Jonah in the late Persian and Hellenistic periods, who would
have had access to many texts that would become biblical and canonical texts. At times, I draw on
later apocryphal and Qumran texts to illustrate how subsequent readers and authors developed the
same interpretive patterns evident in the composition of Jonah’s psalm, sometimes extending its
theological reasoning further—particularly in the Hodayot. Beyond that period, I occasionally
refer to rabbinic traditions that echo relevant ideas, but this does not extend the synchronic reading
into the medieval era. Overall, the synchronic reading allows me to explore how Jonah’s psalm
can be read alongside the abundance of Second Temple period texts, most of which would be
excluded under a strictly diachronic method.

Another way to clarify my method is to note that diachronic intertextuality highlights how
Jonah 2 may have been composed under the influence of a network of earlier texts, whereas
synchronic readings with later works (or with earlier works whose priority cannot be
diachronically proven) illuminate how subsequent readers interpreted Jonah’s psalm through an
expanded or parallel network of texts. The combination of the two methods is ultimately governed
by the available evidence for literary dependence: where indicators allow a text to be confidently
antedated to Jonah’s psalm, I propose a diachronic relationship; where that is untenable, I still read
the texts intertextually to show how a later Hellenistic reader might plausibly have understood

them together.
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1.2.3.2 Textual Pluriformity and Intertextuality

In this thesis, I offer textually and philologically informed literary readings of Jonah’s
prayer without necessarily assuming the fixity or stability of the texts in question. Rather, I explore
hypothetical yet plausible moments in the history of textual transmission, where the Psalms and
Jonah became entangled.

While the diversity of textual forms and the complexities involved in their creation make
arguments for direct literary dependence challenging, a balanced approach that combines literary
dependence with intertextuality provides a promising way forward. This approach allows for
hypothetical intertextual connections between texts that do not necessarily require literary
dependence, enabling them to be read in light of one another. To ensure intertextuality remains
meaningful for a biblical critic, however, it must be anchored in specific texts to avoid an endless
network of vague connections. In this thesis, I will make a case for diachronic intertextuality based
on the following methodology when the evidence allows for it, while maintaining a cautious stance
by situating these connections within a broader synchronic intertextual framework, although
limiting myself to how readers from the Hellenistic period would have read Jonah’s psalm (see
discussion in the previous section).

Literary dependence looks backward, tracing origins and influences, while intertextuality
looks forward, enabling texts to interact in fresh, generative ways. By combining both approaches,
I aim to provide a nuanced understanding of the relationship between Jonah’s psalm and the
Psalms, highlighting both textual influence and the potential for new interpretive insights that
emerge from their interaction.

Sensitive to the issue of textual pluriformity, I start every section of my analysis of each

poetic line of Jonah’s psalm in the next chapter with textual criticism, which is foundational for
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interpretations that are historically and philologically informed. Doing so contextualizes the

Masoretic Text rather than concretizing it.

1.2.3.3 Indicators of Intertextuality >>

To diachronically establish an intertextual connection between two texts, this study will
employ key indicators of intertextuality as discussed primarily by Lyons and Tooman, including
verbal correspondence, availability, modification, partial integration, multiplicity, and thematic
correspondence. >® These are also indicators seen more clearly in the production of new psalms in
the Dead Sea Scrolls as Berlin, Chazon, and Hughes have shown.>” In chapter two, my analysis of
Jonah’s psalm depends on these indicators whenever there is a possible intertext.

Setting criteria on ancient texts could endanger the freedom with which they were
composed even as they were transmitted. MacDonald has advised caution in identifying

innerbiblical allusions by pointing out that it is difficult to pinpoint literary dependence because

55 For a recent work that tries to compile a comprehensive list of criteria used to detect allusion and direction
of dependence, see Cooper Smith, “Inner-Biblical Allusion and the Direction of Dependence: Toward a
Comprehensive List of Criteria,” JHebS 22 (2023): 1-26.

56 Michael A. Lyons, From Law to Prophecy: Ezekiel’s Use of the Holiness Code, LHBOTS 507 (New Y ork:
T&T Clark, 2009), 61-66; William A. Tooman, Gog of Magog: Reuse of Scripture and Compositional Technique in
Ezekiel 38—-39, FAT 2 52 (Tiibingen: Mohr Siebeck, 2011), 27-35.

57 Adele Berlin, “Qumran Laments and the Study of Lament Literature,” in Liturgical Perspectives: Prayer
and Poetry in Light of the Dead Sea Scrolls: Proceedings of the Fifth International Symposium of the Orion Center
for the Study of the Dead Sea Scrolls and Associated Literature, 19-23, January, 2000, ed. Esther G. Chazon, STDJ
48 (Leiden: Brill, 2003), 1-18; Esther Chazon, “The Use of the Bible as a Key to Meaning in Psalms from Qumran,”
ed. Shalom Paul et al., VTSup 94 (Leiden: Brill, 2003), 85-96; Julie A. Hughes, Scriptural Allusions and Exegesis in
the Hodayot, STDJ 59 (Leiden: Brill, 2006). On the relevance of compositional techniques of later Second Temple
texts to earlier biblical texts, see the works of Carr and Zahn who determine the direction of dependence using insights
from Qumran scrolls that rework Pentateuchal texts. Carr, Method & Zahn reexamining, 36-55. David M. Carr,
“Method in Determination of Direction of Dependence: An Empirical Test of Criteria Applied to Exodus 34,11-26
and its Parallels,” in Gottes Volk am Sinai: Untersuchungen zu Ex 32-34 und Dtn 9-10, ed. Matthias Kdckert and
Erhard Blum, Veroffentlichungen der Wissenschaftlichen Gesellschaft fiir Theologie 18 (Giitersloh: Giitersloher
Verlagshaus, 2001), 107-40; Molly M. Zahn, “Reexamining Empirical Models: The Case of Exodus 13,” in Das
Deuteronomium zwischen Pentateuch und Deuteronomistischem Geschichtswerk, ed. Eckart Otto and Reinhard
Achenbach, FRLANT 206 (Géttingen: Vandenhoeck & Ruprecht, 2004), 36-55.
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of the way biblical texts were written and rewritten without necessarily preserving a “fixed” text. >
So, another way to construe the criteria is to rid ourselves of the notion altogether and think of
some common ways texts tend to display intertextuality linguistically and conceptually while also
being sensitive to the complex history of composition. This means, of course, that texts can also
interact with each other in ways that are not commonly recognized or studied. So, this discussion
of most frequent ways intertextuality can be recognized in biblical texts is only a starting point and
by no means a limit to the method. These indicators serve as guidelines for identifying allusions,
rather than strict criteria. Not every indicator will be present in each allusion, as will be shown in
the next chapter. However, the more indicators that appear, the stronger the likelihood of a literary
connection.
% 1.2.3.2.1 Verbal Resonance

Verbal similarity between two texts is the starting point of my intertextual investigation.
Depending on the uniqueness of the words, perhaps even one or two words shared by two texts
can trigger an intertextual connection.>® A larger concentration of common words constructed a
certain way can also form intertextual links, as [ will demonstrate in Jonah 2:3a in relation to Psalm
120:1.9° In essence, verbal resonance strengthened by the volume of words in common between

two or more texts (often times with morphological and syntactical resemblance) is a frequent

58 Nathan MacDonald, Priestly Rule: Polemic and Biblical Interpretation in Ezekiel 44, BZAW 476 (Berlin:
De Gruyter, 2015), 11-14.

59 For example, Hepner shows the many intertextual links created by the rare roots 72y and 1w,
demonstrating how even one key word can connect two or more texts together. Gershon Hepner, “Verbal Resonance
in the Bible and Intertextuality,” JSOT 96 (2001): 4, 6-8; Fishbane, “Types of Biblical Intertextuality,” 44. Chazon
observes that the uniqueness of words and expressions is a qualitative indicator of intertextual allusion in the Dead
Sea Scrolls. Chazon, The Use of the Bible as a Key to Meaning in Psalms from Qumran, 95.

0 Armin Lange and Matthias Weigold used a range of three to six common words between texts (varying the
number depending on the genre) as the criteria for compiling a list of all biblical quotations and allusions in the Second
Temple Jewish literature. Armin Lange and Matthias Weigold, Biblical Quotations and Allusions in Second Temple
Jewish Literature, Journal of Ancient Judaism Supplements 5 (Gottingen: Vandenhoeck & Ruprecht, 2011), 18, 25.
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indicator of intertexts. ! By itself, this is admittedly a weak argument for literary dependence, as
it assumes later canonical boundaries and overlooks the vast body of literature that did not
survive.%? However, this precludes neither a cautious case for literary dependence nor the
possibility of reading two canonical texts together in a productive and illuminating manner. This
underscores the importance of my approach, which balances arguments for literary dependence
with broader intertextual readings.
% 1.2.3.2.2 Availability

When verbal similarities occur, the relative dating of the texts can help establish whether
one text was available to the author of the other, thereby aiding in determining the direction of
dependence. > Compared to the study of New Testament’s use of the Hebrew scriptures, this step
is difficult to follow within the Hebrew scriptures and especially in the present case because dating
the individual psalms relative to Jonah’s psalm is difficult and sometimes impossible. Lyons’
advice in those instances is reasonable: “where there is material common to two texts, one must
be able to provide evidence to demonstrate that the common material is secondary and derivate in
one text, but not in the other.”®* Lyons also provides four ways in which one can provide such

evidence: modifications in the borrowed material, partial integration in the borrowing text,

61 Jeffery M. Leonard, “Identifying Inner-Biblical Allusions: Psalm 78 as a Test Case,” JBL 127, no. 2 (2008):
246.

62 Carr, “The Many Uses of Intertextuality.”

63 Hays lists this at the top of his list of seven tests for determining echoes. Hays, Echoes of Scripture in the
Letters of Paul, 29-30. Sarna, in his analysis of the inner biblical exegesis of Psalm 89, dedicates a major section of
his article discussing the “anteriority” of Nathan’s oracle to Psalm 89. Sarna, “Psalm 89: A Study in Inner Biblical
Exegesis,” 39. This step is akin to the historical-critical process of dating and reconstructing sources but the difference
being that the source texts in intertextual analysis are typically limited to the final form of the received texts rather
than going beyond them.

% Lyons, From Law to Prophecy, 60.
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conceptual dependence of the borrowing text on the source text, and expansions that interpret the
source material, which I slightly adjusted to fit the investigation of Jonah and the Psalms. %
% 1.2.3.2.3 Modification
Typically, the target text modifies language from the source text to fit its own context while
keeping the reference recognizable. ®® In Jonah’s psalm, there is only one verbatim reference to the
Psalms (cf. Jonah 2:4b; Psalm 42:8). Every other intertext is modified to one extent or another,
sometimes revealing contextual scribal exegesis of the source texts in reusing it purposefully in

the new context.

% 1.2.3.2.4 Partial Integration

Modification of intertexts—or sometimes lack of it—may create slight incoherence, as the
intertext is only partially integrated into the target text.%” As Tooman says, in the partially
integrated intertexts “poetic images may appear without identifiable referent.” ®® In Jonah 2:3-10,
there are many incongruities that make the psalm almost foreign to the book:

1. Verse 3 mentions Jonah’s descent into the abode of the dead—Sheol—but there is no

mention of Jonah’s death in the narrative outside of the psalm.
2. Verse 4 attributes the hurling of Jonah into the sea to God whereas the narrative goes

to great lengths to show that the sailors hurled Jonah into the sea (1:12, 15).

% Lyons, From Law to Prophecy, 61-66.
% Lyons, From Law to Prophecy, 61-62.

67 Lyons, From Law to Prophecy, 62—64. See also Kynes, My Psalm Has Turned into Weeping, 52. One must
be cautious as to not use this category to negatively characterize the later text which is using an earlier text, as a poor
and incongruous imitation of the earlier text. Carr points out this tacit assumption in Pentateuchal studies when
determining the direction of dependence. Carr, “Method in Determination of Direction of Dependence,” 113.
However, I am using this indicator not to denigrate the later text as inferior but rather to highlight its literary genius
in drawing attention to an intertext, ultimately enriching the reading experience.

8 Tooman, Gog of Magog, 33.
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3. Verses 5 and 8 mention the temple, which is nowhere to be found in the narrative. In
the same vein, verse 10 speaks of Jonah’s vows to offer sacrifices presumably at the
temple, which again is not recorded in the narrative.

4. Verse 5 says that God cast Jonah away from his sight, but the narrative makes it explicit
that Jonah himself fled from the presence of God (1:3, 10).

5. Verses 7 and 8 introduce mythological elements (foundations of the mountains, the
underworld, bars) which do not cohere with the narrative.

6. Not only does the psalm have foreign elements, but it also has blatant contradictions
with the prose. Verse 9 is a polemic against those who worship vain idols; they abandon
7on (loyalty). The only other characters in the prose before the psalm are the sailors
who contradict Jonah’s characterization of them and offer sacrifices to God like Jonah
promises he would do in verse 10 (1:16).

This brief survey of the psalm shows that there is incongruity in almost every verse, which

I argue is generated by partially integrated intertexts. If partially integrated intertexts create
incongruity in the borrowing text, then a probable place they might find congruence is in the
context of the borrowed text. Each foreign element in Jonah’s psalm, if it can be linked back to its
source text, would be more comprehensible in its previous context, strengthening the chance of an

intertextual connection.® The larger literary context of the Psalms is tentatively what the MT

% Edenburg elaborates on this marker of intertextuality which she specifies as allusion here, “The marker is
an element that is ‘borrowed’ from another context where it is at home, and then planted in a new, foreign context.
The foreignness of the marker hampers superficial comprehension of the text’s overt significance, and intimates that
full comprehension of the text will be attained only after identifying the function and significance of the marker in its
original textual context.” Cynthia Edenburg, “Intertextuality, Literary Competence and the Question of Readership:
Some Preliminary Observations,” JSOT 35, no. 2 (2010): 144.
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reflects. Of course, I will discuss the textual state of the Psalms where there is evidence of

redactional layers.

s 1.2.3.2.5 Multiplicity
Another indicator is multiplicity, which occurs when there are multiple points of verbal
contact between the texts, beyond the primary intertext. Tooman notes, "
Often, several elements of an antecedent source appear in close proximity in the
evoking text, making the source easy to identify. Multiplicity of the shared elements
is a strong indicator of deliberate reuse...Even if a particular shared element is not
unique to an antecedent text, it might be used with an unusual meaning or in an
unexpected way that is common to the source text and the evoking text.
This is evident even at surface level in Jonah’s psalm where the language of Psalms 18 (cf. Jonah
2:3a, 3b, 6), 31 (Jonah 2:3b, 5a, 9), and 116 (Jonah 2:6, 10) pervade the psalm.
In addition to noting expansive verbal similarities in the broader contexts of two texts, I expand
the notion of multiplicity in the first line of Jonah 2:3a to refer to positional correspondence of the

lines at the beginning of the poetic units both in Jonah 2 and in Psalm 120. The same can be said

of the end of Jonah’s psalm and Psalm 3:9.

% 1.2.3.2.6 Thematic Correspondence
Finally, thematic correspondence arises when the source text’s themes expand upon or
enhance those of the target text.’! In the next chapter, I use this step not only as a marker of literary

dependence but more so as a demonstration of intertextual readings between two texts, considering

0 Tooman, Gog of Magog, 28-29. Tooman also uses uniqueness, multiplicity, and thematic correspondence
as signs of literary borrowing in his striking analysis of Hodayot 11:6—19. William A. Tooman, “Between Imitation
and Interpretation: Reuse of Scripture and Composition in Hodayot (1QHa) 11:6-19,” DSD 18 (2011): 54-73. See
also, Hughes, Scriptural Allusions, 52—54.

"I Tooman, Gog of Magog, 29-30. See also Chazon’s discussion of degree of similarity between texts in
terms of their continuity and discontinuity. Chazon, The Use of the Bible as a Key to Meaning in Psalms from Qumran,
96.
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how the broader conceptual topography of each text may inform and interact with that of the other.

In this regard, the literary concept of metalepsis is useful.

X/
°e

1.2.3.2.6.1 Metalepsis: Extending meaning beyond textual boundaries

While much of the preceding discussion has focused on tracing texts backward to their
possible sources, intertextual readings must also look forward. Limiting intertextual analysis to
uncovering previous literary settings risks reducing the process to a backward-looking exercise.
For this reason, intertextuality has been criticized for merely working backwards and dividing texts
just like source criticism. ’? Instead, working backwards should facilitate the study of the forward-
moving nature of texts, moving away from the banality of tracing source texts to an appreciation
of the generative lives of texts.

As opposed to echoes, intertextual allusions extend beyond the dimensions of the borrowed
words—an idea encapsulated by metalepsis.’® Metalepsis occurs when an allusion not only recalls
another text but also evokes the broader context in which that text originally appeared. As Schultz
explains, 7*

...one must carefully examine both the immediate and larger contexts of the verbal

parallels, since, from a synchronic perspective, the ultimate context of quotation is

the entire prophetic book. The larger context may contain clues that will explain

the editorial intentionality of the quotation as well as other verbal or thematic links

between the two passages. Both differences and similarities between the contexts
should be noted, as they will help to assess the impact of the decontextualizing and

2 Professor Hindy Najman has mentioned this critique in some of her lectures and presentations and has also
graciously alerted me to it in personal conversations. She has also articulated this critique in Hindy Najman, “Textual
Unities and Poetic Processes in Ancient Judaism,” in Congress Volume Aberdeen 2019, ed. Grant Macaskill, Christl
M. Maier, and Joachim Schaper, VTSup 192 (Leiden: Brill, 2022), 271.

73 An echo is generally considered to be a verbal parallel borrowed to make the target text more interesting
without any transfer of meaning from the source text. In other words, the reader can understand the target text without
ever locating the source text. Sommer, 4 Prophet Reads Scripture: Allusion in Isaiah 40—66, 15-17.

4 Schultz, The Search for Quotation, 235. Similarly, Sommer argues that the “marked not only affects the
reading of the marker but establishes a nexus between two texts, which may allow many elements of the evoked text
to alter one’s understanding of the alluding text as a whole.” Sommer, 4 Prophet Reads Scripture: Allusion in Isaiah
40-60, 13.
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recontextualizing of the text. Even if verbal agreement is maintained, the change in
context can affect its meaning radically.

The clue to the meaning of an allusion lies in the contrasting or similar contexts of both source and
target texts.”

Metalepsis involves “transition from one trope to another, where compressions of meaning
are released along an associative string.”’® McFadden goes on to say that “its metaphorical
compression has been used to offer a heightened state of allusion.””” Berlin, in her study of laments
in Qumran scrolls, further illustrates how metaleptic transference of meaning operates in Hebrew
poetry: 78

In poetry, as in midrash, allusive words do not lose their contexts or their

connotations. Like all poems, these Qumran texts speak in metaphors—metaphors

created through the transference that goes on in the allusions and

conflations...These allusions act somewhat like a vehicle and a tenor, to use the

literary terminology, pulling meaning from one context and inserting it into another.
Berlin’s observations support the earlier work of Hays, who made successful use of metalepsis in
studying Paul’s use of the Jewish Scriptures. He refers to metalepsis as a literary device in which

“one text alludes to an earlier text in a way that evokes resonances of the earlier text beyond those

explicitly cited. The result is that the interpretation of a metalepsis requires the reader to recover

75 In discussing intertextuality in the book of Ben Sira, Beentjes suggests that the readers look for “contextual
clues” to find allusions. However, he limits the wider context of the allusion to only those instances in which both
contexts are similar rather than different. Pancratius Cornelis Beentjes, “Happy the One Who Meditates on Wisdom”
(Sir. 14,20): Collected Essays on the Book of Ben Sira, CBET 43 (Leuven: Peeters, 2006), 175. I am arguing here that
the contexts do not necessarily have to be similar for an allusion to work. The difference in contexts alerts the reader
to a different use of allusion.

76 Kevin McFadden, “Metalepsis or Transumption,” in The Princeton Encyclopedia of Poetry and Poetics,
4th ed, ed. Roland Greene and Stephen Cushman (Princeton, NJ: Princeton University, 2012), 862.

77 McFadden, “Metalepsis or Transumption,” 862.
78 Berlin, “Qumran Laments and the Study of Lament Literature,” 17. Chazon applies the same methodology

to the Tehillah of the Man of God in 4Q381 and the Hymn to the Creator in 11 QPs® in Chazon, The Use of the Bible
as a Key to Meaning in Psalms from Qumran.
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unstated or suppressed correspondences between the two texts” (emphasis original).” Meaning
goes beyond the intertext wherein the intertext merely becomes a bridge for meaning to travel
freely across to the target text. Plett describes this phenomenon in terms of an “intertextual deep
structure” whereby the intertext carries more than one meaning and the multiplicity of intertexts
create a polyphonic textual dialogue.®® Jonah’s psalm exemplifies this phenomenon, as its
composition draws heavily on psalms that, once identified, trigger metaleptic transfers of meaning.
Consequently, the meanings of these psalms are not merely reused but creatively transformed and
applied to the book of Jonah’s unique context.

Hebrew poetry, with its compact and layered nature, is particularly conducive to metaleptic
interpretation. Watson aptly observes that, “whereas in prose everything one wants to express is
usually explicitly spelled out, in verse much is omitted and expected to be understood by the
reader.”8! Poetry is, therefore, dense and concentrated. ¥ Intertextuality releases poetic pressure,
expands condensed and concentrated language, and explains archaic and streamlined language in

Hebrew poetry, making it an appropriate aid for reading Jonah’s psalm.

1.3 Beyond Textuality: Orality and Memory
The use of intertextuality in this thesis, while primarily focusing on the textual nature of

scribal composition, does not reduce textual production to texts alone. The idea is not that the

7 Richard B. Hays, The Conversion of the Imagination: Paul as Interpreter of Israel’s Scripture (Grand
Rapids: William B. Eerdmans, 2005), 2.

80 Heinrich F. Plett, “Intertextualities,” in Intertextuality, ed. Heinrich F. Plett, Untersuchungen zur
Texttheorie 15 (New York: Walter de Gruyter, 1991), 10. For a similar point, see Kynes, My Psalm Has Turned into
Weeping, 55-56.

81 Wilfred G. E. Watson, “Poetry, Biblical Hebrew,” in Encyclopedia of Hebrew Language and Linguistics,
ed. Geoffrey Khan (Leiden: Brill, 2013), 3:152.

82 Michael Patrick O’Connor, Hebrew Verse Structure (Winona Lake, IN: Eisenbrauns, 1997), 629.



29

author of Jonah’s psalm had scrolls of psalms open to specific texts, parts of which he referred to
in composing this psalm. Rather, the multiple verbal and thematic resonances found in this single
poetic line is illustrative of oral, performative scribal context in which Jonah’s psalm was
composed. Zahn’s comments are helpful in this regard: 3
The environment of writing-supported orality helps us understand the context for
constant reshaping of texts — if texts were generally experienced orally and
routinely accompanied by elaboration or explication of various sorts, the notion of
what constituted a ‘text’ in early Judaism was more expansive than just words on a
scroll. Whatever the specific conditions under which scribes wrote (alone, or in a
group; with a copy-text in front of them or from dictation or from memory), the
written texts they produced were only one element in the vibrant and ongoing
discourse that constituted Israel’s literary heritage.
With further specificity in this regard, Carr points out that works of harmonization like the Temple
Scroll tend to follow the base text closely perhaps by consulting a written scroll while any
supplementing texts used to enrich or expand the base text are rendered with what he calls
“memory variants.” He illustrates why this might be by considering the material constraints upon
scribes: “Scrolls are unwieldy, and it is much easier to consult a scroll graphically when reading
or copying it from beginning to end, than to skip around, looking for isolated citations.”3* The

material limitations of scrolls forced the scribes to rely on their memory in recalling a network of

texts at once, while also being firmly rooted in a literary setting. %

8 Zahn, Genres of Rewriting in Second Temple Judaism, 34.

8 David M. Carr, “Torah on the Heart: Literary Jewish Textuality Within Its Ancient Near Eastern Context,”
Oral Tradition 25, no. 1 (2010): 31-32.

85 See Edenburg’s critical engagement with Carr where she illuminates the readers’ literary competence to
recognize intertextuality by using insights from cognitive science, ultimately arguing for a more literary setting for
allusive texts in the Hebrew Bible, especially when those texts subvert conventional forms rather than reinforcing
them. The book of Jonah certainly seems to fit that bill better. Edenburg, “Intertextuality, Literary Competence and
the Question of Readership.”
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But scribal memory is not too far from textual material. The scribes responsible for biblical
texts in the Second Temple period, in line with scribes from most ancient Mesopotamian cultures,
were capable of precisely memorizing and recalling texts, as Carr has argued.®® Of note is a
Mesopotamian tablet that Carr mentions, containing the first lines of various stanzas from five
different composition “with the reader expected to provide the rest from memory.”%” Memorizing
poetry has been shown to be particularly effective because of poetic devices which aid
memorization. 3 Through memory, the scribes can access not only one text but a network of texts
in composing one poetic line. This can potentially shed light on, for instance, the different verbal
correspondence between Psalm 120:1 and Psalm 18 in Jonah 2:3 along with other texts like Psalm
102 and 107 that enrich the imagery (more on this in chapter two). Such multi-textual references
within one poetic line are ubiquitous in Jonah’s psalm. The awareness of the aural context of
textual production in Second Temple Judaism helps expand our imagination of how texts are

interrelated. ®°

8 David M. Carr, Writing on the Tablet of the Heart: Origins of Scripture and Literature (Oxford: Oxford
University, 2005). See also the helpful discussion by Molly Zahn in Zahn, Genres of Rewriting in Second Temple
Judaism, 30-34. At the same time, I am cognizant of Carr’s caution in suggesting specific intertexts because the
scribes responsible for a book like Jonah were probably trained to memorize far more texts than were preserved in our
Hebrew Bible, so it is impossible to be certain about the exact intertexts at play in Jonah’s psalm. Carr, “Method in
Determination of Direction of Dependence,” 524.

87 Carr, “Torah on the Heart,” 20.
88 Carr, “Torah on the Heart,” 26.

8 On the literary level, we should also consider the effect of the orality of the psalm on the characterization
of Jonah. The prophet is supposed to have orally recited this original psalm (Jonah 2:3) composed of phrases from
and allusions to many different Psalms, opening another dimension to his claim that when his life was fainting, he
remembered Yahweh (Jonah 2:8). He is cast as spontaneously composing a new psalm from a deep memory of
Yahweh as expressed by his memory of the Psalms.
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1.4 The Message of the Book of Jonah

This section demonstrates the significance of this thesis for understanding the message of
the book of Jonah. It involves discussing my views on the book’s genre, authorship, audience, and
date—details that will help readers navigate this thesis better. It is worth noting that these points
relate only marginally to the core arguments of the thesis, so the discussion here is not a full-
fledged defense of them. Rather, they provide context for the main contribution.

The book of Jonah is notoriously difficult to categorize. It is not hard to summarize its
contents, but the book resists straightforward answers to the question, “What message does it
convey?” While acknowledging the risk of oversimplification, I highlight two predominant
interpretations against which I will propose my own reading.”® Some interpreters, mostly Christian,
have seen a universalistic message in the book, anticipating all sorts of Christian ideas about an
international religion that would arise a few centuries later. In this view, the character of Jonah
becomes an anti-hero against the backdrop of Ezra-Nehemiah’s narrow nationalism.’! The idea is
that, in post-exilic times, Yahweh is no longer solely the God of Israel but also the nations,
requiring nationalistic Israelites—represented by the character of Jonah—to accept this reality.”?

Another major interpretation, often preferred by Jewish interpreters, focuses on Jonah as a book

%0 T have found Catherine Muldoon’s criticism of the different readings of the book of Jonah that have held
sway to be extremely insightful. Catherine L. Muldoon, /n Defense of Divine Justice: An Intertextual Approach to
the Book of Jonah, The Catholic Biblical Quarterly Monograph Series 47 (Washington, DC: Catholic Biblical
Association of America, 2010), 6-30. See also other views highlighted by Levine, Day, and Tillema. Levine, “Jonah
as a Philosophical Book”; Day, “Problems in the Interpretation of the Book of Jonah.” Tillema, “The Book of Jonah
in Recent Research.”

! Thomas M. Bolin, “Eternal Delight and Deliciousness: The Book of Jonah After Ten Years,” JHS 9
(2009): 5. See also the work of Yvonne Sherwood who discusses anti-Jewish readings of Jonah in Yvonne
Sherwood, 4 Biblical Text and Its Afterlives: The Survival of Jonah in Western Culture (Cambridge: Cambridge
University Press, 2000), 21-32, 64—74. Cf. Rhiannon Graybill, John Kaltner, and Steven L. McKenzie, Jonah: A
New Translation with Introduction and Commentary, AB 24H (New Haven: Yale University Press, 2023), 49-50.

%2 On international and national interpretations of the book of Jonah and their historical context, see Miles
Jr., “Laughing at the Bible: Jonah as Parody,” 178-79, n.12.
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about the nature of prophecy, giving preference to the character of Jonah and his concern for the
fulfillment of prophecy rather than seeing a proto-Christian, universalistic, enlightenment religion
in the book of Jonah.”* Both readings find support in the book of Jonah but do not fully capture its
complexity. Reducing the book of Jonah to a single message flattens both the book and its central
character. Jonah, the character, is a privileged figure in the book, who knows the God of heaven
and dry land (Jonah 1:9) but struggles with the implications of that knowledge (cf. Jonah 4:2). The
universalist reading risks diminishing the character of Jonah to someone less insightful than the
readers, but the book grants him special access to God and his revelation, positioning him as the
preferred intermediary between God and the non-Israelites. The character of Jonah stands in the
line of great prophets and legendary figures like Job, Moses, Abraham, Jeremiah, etc.”* If anything,
it is the non-Israelites who do not know (Jonah 4:11). At the same time, the interpretation centered
on prophetic non-fulfillment is also too narrow, as only about half of the book concerns Jonah’s
prophecy to Nineveh. What of the sea voyage, the fish, and the thanksgiving hymn? Moreover, the
book clearly contains tensions that open the door to universalist ideas. To embrace this challenging
complexity, I read Jonah as a meta-prophetic book, which I will discuss in the following section.
1.4.1 Genre

Discerning the message of the book of Jonah also requires considering the medium i.e. the
genre in which it is written. Day surveys various genre proposals advanced by scholars over the

years, including allegory, parable, midrash, satire, and didactic fiction but he rightly argues against

93 Childs, Introduction to the Old Testament as Scripture, 419-20.

%4 Muldoon, In Defense of Divine Justice, 4. Susan Niditch, Jonah: A Commentary, ed. David Vanderhooft,
Hermeneia (Minneapolis: Fortress, 2023), 12—13. On the complex characterization of Jonah, see Annette
Schellenberg, “An Anti-Prophet among the Prophets? On the Relationship of Jonah to Prophecy,” JSOT 39, no. 3
(2015): 354-57, 367-69.
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all of them.” Rather than imposing modern literary genre categories, we might instead view the
book of Jonah as a distinctive type of prophetic book since it tells the story of a prophet and is
included in the book of the Twelve. This approach aligns with Ehud Ben Zvi’s concept of Jonah
as a “metaprophetic” book, which I adopt in this thesis. As a metaprophetic book, Jonah serves as
a nexus for ideas explored at greater length in other prophets—nationalism, universalism, justice,
mercy, repentance, prophetic office, and more—all condensed into a short narrative that invites
critical dialogue with the broader prophetic corpus.®®

My reading of Jonah’s psalm in chapter 2 as a deep and critical engagement with ideas and
liturgy in traditional psalmody builds on and extends this metaprophetic framework. It contributes
to interpreting the book of Jonah as a whole in the following way: the book not only functions as
a cross-sectional gateway into, and a critical engagement, with the Prophetic corpus but also enters
into dialogue with temple liturgy as represented in the Psalms. In this sense, my analysis of Jonah
2 positions Jonah as a metacanonical book, engaging key ideas from Israel’s hymnic tradition.
1.4.2  Authorship

As with any book of the Hebrew Bible, discussing the authorship of the book of Jonah with
certainty is impossible, especially since the book of Jonah comes to us without any claims of
authorship. This is one reason I use the term “author” sparingly in this thesis as it could imply
access not only to information about the author(s) of the book of Jonah but also their intentions—
invoking the intentional fallacy. This is just a cautious approach, not a total rejection of

conventional reading that assumes an author and seeks to understand their communication. I find

% Day, “Problems in the Interpretation of the Book of Jonah,” 37-39. See also Erickson’s and Niditch’s
discussion of this issue in Erickson, Jonah, 38—45 and Niditch, Jonah, 21-22.

% Ehud Ben Zvi, Signs of Jonah: Reading and Rereading in Ancient Yehud, JSOTSup 367 (London:
Sheffield Academic, 2003), 85.
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John Barton’s discussion of the intentional fallacy and his advocacy of the plain-sense reading
particularly helpful.”” For him, “biblical criticism, in the quest for this plain sense, is a semantic
or linguistic and a literary operation first and foremost, only indirectly concerned with the original,
the intended, the historical, or the literal meaning.””® While pursuing this plain sense, my thesis
also explores how the primary audience would have synchronically read Jonah’s psalm alongside
other texts to which they would have had access.

There have been various suggestions for the authorship of Jonah, ranging from the eighth-
century BCE prophet himself to anonymous scribal groups as late as the third century BCE, though
scholars are generally hesitant to discuss the authorship of an anonymous book like Jonah.” The
picture grows even more complex when considering possible redactors and editors over time.
One’s view of the book’s message and purpose (see 1.4 and 1.4.1 above) naturally influences views
on authorship. If the book of Jonah criticizes growing exclusive nationalism in Second Temple
Judaism, its author advocated universalism akin to Isaiah 40-66. But if the book focuses on the
nature of prophecy and its fulfillment, its authors belonged to a school of prophets who sought to
clarify the nature of earlier prophecies. Others like Schellenberg calls the authors of Jonah “literary
prophets” in the Persian Yehud—figures for whom prophecy was scribalized and related
complexly to classical prophets.!%

Identifying a specific individual or group requires reconstructing an authorial profile from

the contents of the book. The author seems to know the story of the prophet named Jonah in 2

o7 Barton, The Nature of Biblical Criticism, 69-116.
%8 Barton, The Nature of Biblical Criticism, 101.

9 Karin Almbladh, Studies in the Book of Jonah, Acta Universitatis Upsaliensis 7 (Uppsala: Academia
Ubsaliensis, 1986), 43. Cf. Nogalski, The Books of Joel, Obadiah, and Jonah, 311.

100 Schellenberg, “An Anti-Prophet among the Prophets?”
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Kings 14 and was deeply sensitive to multiple scriptural traditions, crafting both narrative and
psalm with elusive echoes of diverse biblical material.!! As Niditch observes, “Jonah’s exquisite
sensitivity in verbal choices and scene creation, its orderly elegance of presentation, and its
thematic cohesiveness suggest an author steeped in the tradition but free to innovate.”!%? The
author(s) are thus best situated in post exilic times (see 1.4.4 Date below), inheriting the traditions
reflected throughout the book.

In particular, I am persuaded by arguments associating the composition of the book of
Jonah with a literate scribal elite who viewed themselves as the literary stewards of prophetic

103

tradition.'®> Though Ben Zvi focuses more on first readers, he identifies the authors as a scribal

group in Persian-ruled Jerusalem:!%4

The authorship and the primary readership of a book tend to be reflected in the book itself,
and particularly if the book deals with issues that stand at the center of their self-
understanding...the burlesque tone of the book masks a critical discourse of the literati
about themselves, their works and their own claims of knowledge. If there is some mockery
in the book, to some extent it is self-mockery, or more precisely, it is transformed into a
discourse that sets the producers of the texts and readings and their world in perspective by
hinting at and reflecting crucial questions of self-understanding.

This perspective reframes the discussion surrounding the book of Jonah: rather than a polemical
work against a specific ideology or group, it emerges as sophisticated scribal literature engaging

in self-critical reflection of exilic circumstances and received tradition.

101 Weimar, Jona, 55-59.

102 Niditch, Jonah, 16. See Erickson’s helpful portrait of the scribal world in the Persian Yehud in Erickson,
Jonah, 30-33.

103 Ben Zvi says they understood themselves to be “brokers of the divine instruction contained in the texts.
Ben Zvi, Signs of Jonah, 106.

104 Ben Zvi, Signs of Jonah, 11. Cf. Handy, Jonah’s World, 22. On whether this is a single group with one
set curriculum as Ben Zvi argues or whether there were multiple such groups, see Schellenberg, “An Anti-Prophet
among the Prophets?,” 363, n.31.
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In considering authorship and the book’s message, it is worth noting that the narrative
creates layered meanings. Meaning on the level of the author is not the same as on the level of the
characters in the story, depending on whether the author identifies with or critiques/satirizes the
main character—likely at play in Jonah. This complexity increases with additional perspectives
made available by the book’s overall effect on readers, the psalm in chapter 2, and later reception.
At minimum, I distinguish between the author and the character Jonah where ambiguity arises. As
a rule, “Jonah” without any qualifier refers to the character of Jonah as portrayed in the story and
the psalm. Specifically regarding Jonah 2, I understand the author to depict the character as
weaving different psalmic intertexts together into a new psalm. Here, the author’s compositional
work merges with that of the character’s: Jonah the prophet recites a new hymn out of traditional
material in the belly of the fish while the scribal work of composition occurs on the level of the
author. The author may use this to create an additional level of irony or meaning relating to the
exile that is unavailable to the character, which I note when relevant. Overall, however, the author
seems to endow the character with exegetical and intertextual skill comparable to their own. I also
use “Jonah’s psalm” to denote the text of Jonah 2:3-10 with its many potential meanings for

readers, without specific reference to author or character.

1.4.3 Audience

The challenges in identifying the author(s) of the book of Jonah are somewhat eased by
shifting the focus to the book’s primary audience. Ben Zvi’s work is foundational in this regard:
he identifies the intended readership as the post-exilic Jerusalem /iterati—the same scribal elite
likely responsible for the book’s composition.

Through this lens, a strongly universalist reading makes little sense. The primary audience

knew that Nineveh had ultimately been destroyed, despite its sparing in the book of Jonah. They
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had to grapple with the fact that neither Nineveh nor Jerusalem escaped God’s judgement
permanently, even though both received temporary relief through divine freedom and human
repentance.!'%

Consequently, there is no need to posit an audience espousing the nationalism of Ezra-
Nehemiah. Rather, the book of Jonah was a literary work written by and for this scribal elite,
intended for their own repeated reading and reflection.

1.4.4 Date

The substance of my thesis does not depend on an exact date of the book of Jonah in the
post-exilic period, but I will discuss my preference for a date in the Persian period here while
acknowledging, with Simon, that any date between the late sixth and fourth centuries BCE remains
possible. !

The setting of the story is in the eighth century with its association with the prophet
mentioned in 2 Kings 14, leading early interpreters to assume a pre-exilic date. Most modern
scholars, however, favor a post-exilic date based on linguistic, historical, and theological evidence,
with some proposing a date as late as the Hellenistic period.!?” In my view, a mid-sixth to early
fifth-century Persian-period date is most persuasive, particularly following Muldoon’s thorough

linguistic analysis (along with other considerations): the style of Hebrew in the book of Jonah is

105 See Lowell Handy’s work, which extends Ben Zvi’s idea and argues that the book of Jonah cannot be
reduced to a flat, one-dimensional message. Rather, it reflects the complex dynamics of the post-exilic scribal elite
under Persian rule, negotiating many different tensions of which local and international is one. Handy, Jonah’s
World.

196 Simon, Jonah, xli.

107 George M. Landes, “Linguistic Criteria and the Date of the Book of Jonah,” Eretz-Israel 16 (1982):
147-70; Day, “Problems in the Interpretation of the Book of Jonah™; Jack M. Sasson, Jonah: A New Translation
with Introduction, Commentary, and Interpretation, AB 24B (New York: Doubleday, 1990), 26-28; Tillema, “The
Book of Jonah in Recent Research,” 150; Graybill, Kaltner, and McKenzie, Jonah, 14-20. See also the work of
Almbladh who argues that the author of Jonah adopts earlier styles of writing in a post-exilic setting. Almbladh,
Studies in the Book of Jonah, 43—46.
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transitional, blending features of Standard Biblical Hebrew and Late Biblical Hebrew with perhaps
a hint of Northern Israelite dialect traces or Aramaisms.!® This is bolstered by Dobbs-Allsopp’s
work on the language of Lamentations, which identifies a similar linguistic profile and suggests
that Jonah belongs among books written in Transitional Biblical Hebrew around the sixth century
BCE.!?

In summary, I view the book of Jonah as s a complex literary work composed by post-exilic
Jerusalem scribes during the Persian period—Iikely sometime between the mid-sixth and early
fifth centuries BCE—and intended primarily for their own literate readership to encourage
reflective rereading of prophetic traditions amid the traumas of exile. While acknowledging the
book’s resistance to simple categorizations, I critique the predominant interpretations for
oversimplifying its theological tensions, including nationalism versus universalism, divine justice
versus mercy, and the challenges of prophetic fulfillment, even as the narrative employs irony and
self-critical discourse to explore divine sovereignty and human repentance. Regarding authorship,
which remains anonymous and thus impossible to pinpoint with certainty, I approach it cautiously
to avoid the intentional fallacy, prioritizing a plain-sense reading while viewing the scribes as
innovative stewards of scriptural heritage who portray the character Jonah with exegetical skill
akin to their own. Jonah’s psalm in chapter 2 stands as a key element in this framework,
intertextually weaving psalmic motifs of innocent suffering and deliverance to extend the book’s
metaprophetic dialogue into the realm of temple liturgy, thereby illuminating post-exilic Israelite
identity struggles and the broader resonance in the Second Temple literature through my combined

diachronic and synchronic methods.

108 Muldoon, In Defense of Divine Justice, 33-63.

109 F W, Dobbs-Allsopp, “Linguistic Evidence for the Date of Lamentations,” JANES 26 (1998): 35.
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1.5 Conclusion

In this chapter, I introduced the idea of Jonah’s psalm (Jonah 2:3—-10) as a masterful work
of scribal ingenuity, defying both historical-critical and purely literary approaches. The psalm’s
seemingly incongruent themes and orientation, which do not easily align with the surrounding
narrative, have led scholars to view it either as a later addition to soften Jonah’s characterization
or as an exaggerated and comical depiction of Jonah as a stereotypical Israelite prophet. This thesis,
however, approaches Jonah’s psalm intertextually, aiming to enrich both the psalm itself and its
narrative contribution by uncovering its intricate allusions to the Psalms.

Intertextuality, much like Jonah’s psalm, is a contested concept with various scholarly
interpretations. In this thesis, I employ intertextuality broadly to describe how texts refer to and
interact with other texts, aligning my approach with the biblical studies framework of inner-
biblical exegesis and allusion. This involves a primarily diachronic method, examining how earlier
texts influence later ones. However, I also acknowledge the complexities of textual pluriformity
and the limits of establishing definitive textual relationships. To navigate these challenges, I
incorporate a synchronic dimension of intertextuality, which emphasizes a forward-looking,
generative reading that does not always depend on proving diachronic connections. Admittedly,
this synchronic reading adopts the perspective of third-century Hellenistic readers who had access
to other Second Temple texts for comparison, limiting the range of texts for synchronic intertextual
readings. This dual approach allows for a balanced analysis—pursuing literary dependence where
plausible while embracing intertextual readings when even circumspect connections are uncertain.

To structure my analysis in chapter two, which is the bulk of this thesis, I adopt several
markers of this combined mode of intertextuality, including verbal resonance, availability,

modification, partial integration, multiplicity, and thematic correspondence. These markers
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facilitate an exploration of Jonah’s psalm as a dynamic literary composition that engages with a
network of texts and themes from the Psalter and beyond, with resonances seen in the Hodayot
and other Qumran scrolls.

Additionally, I highlighted the aural dimension of intertextuality, where a single poetic line
in Jonah’s psalm may invoke multiple texts simultaneously, creating a rich web of allusions. While
acknowledging this dimension of the composition of Jonah’s psalm, I am persuaded by Edenburg’s
view on intertextuality in allusive texts like Jonah and Ben Zvi’s argument that the book of Jonah,
including its psalm, was crafted by educated scribes for a literate audience. Consequently, Jonah’s
psalm is highly allusive, often times recalling specific psalms that subtly underscore unspoken
themes in both the psalm and the narrative, accessible only to attentive readers well-versed in
Israel’s liturgical traditions.

In chapter three, I explore the implications of reading Jonah’s psalm through this
intertextual lens. I elaborate upon the place of exile in the interpretation of the book of Jonah,
seeing that the water-related metaphors associated with his sojourn in the sea are repeatedly aligned
with the psalmists’ exile among the nations. The emphasis on the temple in Jonah’s psalm is shown
to create hierarchy within the characters in the story of Jonah, mapping on to the different registers
of speech and prayer. Through this, I demonstrate how the psalm completes Jonah’s
characterization by presenting him alongside literary figures like Moses, Cain, Abraham, and
Eljjah, ultimately portraying him as an innocent sufferer akin to king David as portrayed in the
first book of Samuel and Chronicles. This characterization contrasts sharply with the non-Israelite
characters in the book, who lack knowledge of Yahweh’s worship and proper liturgical forms. The
character of Jonah, by contrast, displays an intimate familiarity with Israel’s high liturgy, rivaling

David, who defeated Israel’s enemies and forged an exclusive covenantal relationship with
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Yahweh according to Chronicles. Furthermore, the central place given to the temple in the psalm
complicates the universalist reading of the book of Jonah. I also discuss the concept of innocent
suffering in Jonah’s psalm—a key contribution of this thesis—and suggest further lines of research
in its connection to Job and Tobit. Highlighting the deliberate absence of repentance in Jonah’s
psalm and narrative, I argue that this omission reframes Jonah’s psalm as a case for the innocent
suffering of Jonah and, by extension, the exilic community.

Moreover, my analysis will show how the psalm’s liturgical language is transformed into
a prophetic dialogue that engages key themes such as exile, temple, covenant, and innocent
suffering. These themes align Jonah’s psalm with the broader prophetic corpus, positioning the

book of Jonah as a meta-prophetic work and perhaps even a meta-canonical book.
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2 AN INTERTEXTUAL ANALYSIS OF JONAH’S PSALM

2.1 Introduction

The following verse-by-verse analysis examines Jonah’s psalm not as an isolated liturgical
piece but as the poetic core that integrates with and illuminates the broader narrative of the book
of Jonah. As argued in 1.1 and 1.4, the psalm’s creative reworking of psalmodic traditions serves
a metaprophetic function, transforming Jonah’s crisis in the fish into an exilic metaphor of innocent
suffering and deliverance. This poetic role gains particular force in relation to the book’s open-
ended conclusion in chapter 4, where Jonah's thankful prayer and temple-oriented praise (Jonah
2:10) stand in tension with his subsequent anger and resistance to divine mercy toward Nineveh
(Jonah 4:1-11). Throughout the detailed intertextual discussion that follows, attention will be
drawn—where relevant—to how individual motifs contribute to this narrative interconnectedness,
ensuring that the psalm remains the interpretive nexus of the book rather than a detached insertion.
Jonah 2:3—-10 is replete with language resembling the Psalms. Ben Zvi says, “This psalm
contains a remarkable number of textual allusions even to the point of direct quotations from a
significant number of psalms, and as such it calls attention to both an accepted repertoire of psalms
in general and to certain psalms in particular.” This chapter will examine the latter in Jonah’s

psalm, appropriately applying the previously discussed method of intertextuality.

! Ben Zvi, Signs of Jonah, 47-48.



43

2.2 Jonah’s Cry for Help and Divine Answer (Jonah 2:3a)
The first line of Jonah’s psalm in the Masoretic Text (MT) begins with these words:
P TOR D 9RA R IAKRM
And he said, “I cried to YHWH from my distress, and he answered me™?
Almost all of these words are attested by the Minor Prophets scroll found at Wadi Murabba’at

(Mur88) dated to the first century CE:
(] M) 5r 5 aen nrap [n]Rn
The Old Greek (OG) also reflects this reading but with two differences:
xal eimev "EBdnoa év OAiber wov mpds xlprov Tov Bedv wov, xal elovixoucéy pou
and he said, “I cried to the Lord my God in my distress, and he answered me.”
First, it has an additional expression, Tév 6eév pov (my God), probably assimilated from Jonah 2:2,
PAOR MR v 598 (And Jonah prayed to YHWH his God). With this change, it seems the

OG translator tried to integrate the psalm into the narrative more explicitly than is evident in the

MT.

Second, n¥n (from distress) is translated as év 6Aipet (in distress) rather than éx 6Aipet
(from distress)—the phrase that conveys the jn preposition in all five instances of this phrase in
the OG [Pss 59:14; 107:13; 142:11; Prov 21:23; Nah 2:2]—perhaps as result of confusion between
n and 2.° However, there is an intertextual explanation for the OG’s translation of %1 as m7¥3,

which we will now turn to explore.

2 All translations throughout this thesis are my own, unless otherwise stated.

3 Almbladh, Studies in the Book of Jonah, 26.
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2.2.1 Verbal Resonance

The Greek translator might be thinking of Psalm 120:1, which is the only other text in the
Hebrew Bible that uses the same words as Jonah 2:3a (albeit in a different order) except for a
preposition and the form of the word 17 (distress):

P DRI Y AR MOR
To YHWH in my distress I cried, and he answered me

The OG translator might have recognized the intertextual link to Psalm 120:1 and tried to
assimilate Jonah 2:3a to the former. This is indeed the suggestion made by the editors of BHQ in
their textual notes.* The MT of Psalm 120:1 is supported by the OG, so the linguistic similarity
between Psalm 120 and Jonah 2 is not limited to the MT. The fact that the two texts share all six
words to convey the same idea is likely not a coincidence. As Opgen-Rhein says, “Man kann noch
weiter gehen und sagen, dall V. 3a Ps 120, 1 zitiert” (One can go even further and say that verse
3a quotes Psalm 120:1).> Hence, a further examination of the form and content of Psalm 120 might
reveal the nature of its connection to Jonah’s psalm.
2.2.2  Availability

Establishing literary dependence requires evaluating whether Psalm 120 would have been
available to the author of Jonah’s psalm. As the first of the “Songs of Ascents” (Mbynn W),
Psalm 120 introduces a subcollection of psalms likely compiled post-exile. While each psalm may

have circulated independently before being grouped, dating the psalm relative to the composition

4 Anthony Gelston, ed., The Twelve Minor Prophets = Tere ‘asar, BHQ 13 (Stuttgart: Deutsche
Bibelgesellschaft, 2010), 93. See also Hans Walter Wolff, Obadiah and Jonah: A Commentary, trans. Margaret Kohl
(Minneapolis: Augsburg, 1986), 126. Weimar, Jona, 203—4. Many other scholars note the close parallel to Psalm
120:1 in Jonah 2:3a, but only a few inquire further.

5 Opgen-Rhein, Jonapsalm, 177.
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of the book of Jonah remains uncertain.® Without clear evidence of availability, the case for
dependence rests on other indicators such as textual modifications, partial integration, multiplicity,
and thematic resonance.
2.2.3  Modification

Often, the target text modifies the source text to suit its own purposes, which seems to be
the case here. While 17%2 (in distress) would fit fine in Jonah’s psalm, conveying the idea of Jonah
being in the womb of the fish (377 *pn2 “in the innards of the fish” [2:1]), it would make more
sense to use n¥N (from distress) since Jonah is said to pray from the womb of the fish (7377 *vn)
in the preceding verse in 2:2. Wolff thinks this modification of the preposition in Jonah 2:3a from
Psalm 120:1 is an intentional assimilation to Jonah 2:2b.” The second line of 2:3 follows suit with
the same preposition to further describe Jonah’s locale, ;18w j0an (from the belly of Sheol). So, it

seems plausible that 377%2 is emended to 77¥A in Jonah 2:3 to create a threefold description of

Jonah praying —nx71 pnn (2:2),°5 nxn (from my distress [2:3a]), 28w 10an (from the belly of
sheol [2:3b]).°
Another modification comes in the word order, suggesting the deliberate adaptation of

Psalm 120:1 to fit Jonah’s narrative context. Every word except for the last word is in a different

® Erhard S. Gerstenberger, Psalms Part 2 and Lamentations, FOTL 15 (Grand Rapids: Eerdmans, 2001), 320.
7 Wolff, Obadiah and Jonah, 134. See also Weimar, Jona, 238.

8 Psalm 120:1 has the rare ancient accusative form nnn¥a whereas Jonah 2:3 has the regular form.
Interestingly, Jonah 2:10 has a similar ending on the word nnyw».

® Magonet, Form and Meaning, 47.
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place in Jonah 2:3a. There is also good reason for this in Jonah as opposed to Psalm 120.!° Jonah
2:3a reorders the words of Psalm 120:1, placing *n&3p (I cried) in the syntactically expected
position. This reordering emphasizes Jonah’s (the character) action over God’s response, aligning
with the narrative’s recurring motif of Jonah being urged to cry out: the divine command to “cry
out against it (Nineveh)” (7"5y 871 [1:2]), which is compounded by the captain’s exhortation to
Jonah to “call upon your God” (7"19&-5& &7p [1:6]) and the sailors’ act of crying out to Yahweh
(M58 18PN “and they cried out to YHWH?” [1:14])."! Opgen-Rhein posits that the past tense
'nRIP (I called) creates irony with the previous instances of the verb used to describe the actions
of the sailors, rendering Jonah’s prayer insincere (at least in the way the author portrays it).!
Having been asked to cry out twice in the narrative, Jonah finally cries out to God in the form of a
psalm and in the words of the psalmist(s). Furthermore, the emphasis is shifted from God in Psalm
120:1 to Jonah (the character) in Jonah 2:3a, not only to relate his prayer to the building suspense
created by X7p (to call) in the narrative of Jonah but also to hint at Jonah’s (the character) self-
centeredness in his appeal/thanksgiving for salvation.!* Indeed, the whole narrative revolves
around the prophet and his every word and action. Perhaps there is a subtle critique of the prophet’s
self-conception in this change of word order from Psalm 120? This is consistently borne out in the

rest of the prayer. Given the significance of the word order within the context of the book of Jonah,

10 Perry offers valuable advice when comparing intertexts: “they (intertexts) require heightened attention to
minor variations, since these are often the carriers of essential meanings.” T. Anthony Perry, The Honeymoon Is Over:
Jonah’s Argument with God (Peabody, MA: Hendrickson, 2006), 15.

"' Wolff, Obadiah and Jonah, 134. Magonet, Form and Meaning, 43.

12 Opgen-Rhein, Jonapsalm, 41.

13 Opgen-Rhein helpfully points out that *> 77¥n (from my distress) interrupts the verb and object
complement in Jonah 2:3a to emphasize the “Ich-Perspektive” (I-perspective) Opgen-Rhein, Jonapsalm, 40. Magonet

also sees the self-centeredness of Jonah’s prayer. Magonet, Form and Meaning, 47. But he thinks that the prayer pivots
in the middle from being centered around Jonah to being oriented towards God.
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I propose that the modification likely moves from Psalm 120:1 to Jonah 2:3, even though latter’s

1'14

syntax is more conventional.'* This aspect of my argument is stronger in its alignment with other

indicators of dependence, which together form a compelling case.
2.2.4 Partial Integration

Partial integration of Psalm 120:1 into Jonah 2:3a creates subtle textual incongruities,
further supporting the case for literary dependence. First, the phrase 139" (and he answered me)
employs a third-person reference to God in 2:3a (and in 2:8a, 10b but not in the rest of the verses),
which, as Weimar deftly observes, is without function here since Jonah (the character) is removed
from a human audience.!”> Therefore, he concludes that this verse must be a “redaktionelle
Bildung” (editorial composition) a later addition that adds an audience which the prophet
addresses. However, redactional layers usually clarify the text rather than complicate them as the
third person reference does in this case. A better explanation, that does not necessarily preclude
redaction, is an intertextual one which suggests that Jonah 2:3a borrows and reworks language
from Psalm 120:1. This intertext allows itself to be discovered through partial integration. Reading
the psalm intertextually avoids the excesses of redaction criticism which, though often very
helpful, at times tenuously hypothesizes redactional activity. Considered in light of Psalm 120,

this third person reference to God might make more sense since Jonah 2:3 seems to follow the

!4 This goes against Allen’s argument that Jonah’s psalm had an independent existence prior to its use in the
book of Jonah and that none of the wording was changed in the process: “that the author did not take liberties with the
psalm shows his respect for the original composition and for conventional psalm language.” Leslie C. Allen, The
Books of Joel, Obadiah, Jonah, and Micah, NICOT (Grand Rapids: Eerdmans, 1976), 184. Assuming the independent
existence of the psalm and concluding that none of its language was changed begs the question. It is better to see the
psalm as a new creation that makes free use of traditional language from the Psalms.

15 Weimar, “Jonapsalm und Jonaerzihlung,” 57. Nogalski disagrees, citing other psalms which have this
variation. Nogalski, The Books of Joel, Obadiah, and Jonah, 350-51. This is part of the reason why Jeremias thinks
this psalm is composed independent of the book and later inserted into the book. Jeremias, “Der Psalm des Jona (Jona
2,3-10),” 204-5. Similarly, Ackerman, “Satire and Symbolism in the Song of Jonah,” 215.
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pattern of Psalm 120:1-2, switching from third person reference about God in 2:3a to second
person reference in 2:3b. This change in personal references to God from third person to second
person within one psalm is also evidenced in 4Q381 {29:4 where it seems to follow the same
change in Psalm 18.16

Second, the verb tenses in Jonah 2:3a are difficult to integrate into the flow of the book,
creating more incongruity from partial integration. The gatal *n&3p combined with the wayyigtol
"M puts the experience of Jonah (the character) and the psalmist in the past: “I called in my
distress to YHWH, and he answered me” (Jon 2:3a).!” The OG translates both verbs in aorist tense
(CEPonoa... sionkovcév). But this perspective is difficult to make sense of in both texts. In the
book of Jonah, it is unclear whether Jonah (the character) is referring to a prayer which he had
prayed from the womb of the fish and had received divine answer prior to the prayer in Jonah 2:3—
10 (hence he is saying thanks) or if he is introducing his prayer with a statement of confidence,
summarizing the rest of his prayer.'® For this reason, Hunter creatively suggests reading *31p" with

the secondary meaning “to afflict”—*I called to the LORD out of my distress, but he caused me

16 Mika S. Pajunen, The Land to the Elect and Justice for All: Reading Psalms in the Dead Sea Scrolls in
Light of 40381 (Géttingen: Vandenhoeck & Ruprecht, 2013), 194.

17 Erickson discusses the issue of verbal tense in Jonah’s prayer and suggests that the wayyigtols in this psalm
do not narrate past events but rather express consequence or point to change in subject. Erickson, Jonah, 318-19.
While that may be a possibility, the versions do not understand them in this sense.

18 It is, of course, possible that Jonah had prayed for deliverance from drowning in the sea and God’s answer
to his prayer was the fish. However, Jonah 2:3b equates being in the belly of the fish with being in the belly of Sheol.
Berger convincingly argues that both drowning in the sea and the belly of the fish were distressful to Jonah. But the
belly of the fish becomes more inviting as a result of Jonah’s prayer. Yitzhak Berger, Jonah in the Shadows of Eden,
ISBL (Bloomington: IN: Indiana University, 2016), 89. Berger’s argument complements Cohn’s earlier proposal that
the fish, just like water, was both destroyer and a rescuer. Gabriel H. Cohn, Das Buch Jona im Lichte der biblischen
Ezrdhlkunst, SSN (Assen: Van Gorcum, 1969), 82—83. Seeing the complex symbolism of the fish and the sea avoids
the inconclusive debate about whether or not the fish was an answer to prayer. Allen, The Books of Joel, Obadiah,
Jonah, and Micah, 184. 1t is both and more. The fish’s belly is “both a womb and a tomb.” Erickson, Jonah, 285.
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grief.”! But clearly, the versions do not pick up on this. Plus, the influence of Psalm 120 makes
this less plausible. Adding to the incongruence is the syntax of Jonah 2:2 and 2:3, which makes
Jonah 2:3 a continuation of the prayer he initially offered from the fish’s belly in 2:2. The verb
anK~ (and he said) in Jonah 2:3 expands on the previous wayyigtol 558 (Then he prayed) in
Jonah 2:2, following a pattern similar to the way these verbs are used together in Nehemiah 1:4—
5.29 Verse 2 is therefore an introduction to the prayer that follows.?! This suggests that Jonah (the
character) is praying from the belly of the fish using the past tense, recalling a deliverance yet to
happen.

Third, the partial integration of Psalm 120:1 into Jonah 2:3a becomes even clearer when
comparing how the opening line relates to the broader context of each psalm. In both cases, the
first verse stands somewhat apart from the rest of the composition, creating a comparable tension.
For this reason, in Psalm 120:1, Gunkel emends 339”1 to *339"1 so that it would read “To YHWH in
my distress I call that he may answer me,” aligning it more closely with standard lament form.??
While this interpretation reflects an effort to fit the text into familiar categories, it is worth noting
that no other textual witnesses support this reading. Furthermore, the Masoretic pointing does not

necessarily require alteration simply because it does not conform to typical expectations of a

1 Hunter, The Judgement of Jonah, 129. Also, Erickson, Jonah, 318.

20 The wayyigtol "nxn (he said) in this case is functioning epexegetically to specify the verbal idea in 2:2.
Cf. Bill T. Arnold and John H. Choi, 4 Guide to Biblical Hebrew Syntax, 2nd ed (Cambridge, UK: Cambridge
University, 2018), § 3.5.1 (d), 100.

2 Weimar, Jona, 220-21. Weimar thinks the prayer is therefore fundamentally a lament which was later
transformed into thanksgiving. But as we will see, the prayer defies such form critical limitations.

22 Gunkel gives both possible translations to this verse with weyigtol. He first translates the verse as a present
subjunctive: “Zu Jahve in meiner Drangsal rufe ich, ‘dal er mich hore’” (To Yahweh, in my distress, I cry out, 'that
He may hear me’). But he later cites Bidell and Chenne who translate the second part with a simple future tense: “und
er wird mich erhdren” (and He will hear me). Hermann Gunkel, Die Psalmen, 6th ed. (Goettingen: Vandenhoeck &
Ruprecht, 1986), 536, 538.
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thanksgiving or lament psalm. The fact that Psalm 120 and Jonah 2 share unexpected beginning
of their psalms shows that while Jonah 2:3a might seem strange in its placement and content, it is
not alone in the way the prophet introduces his prayer.”> This may not resolve the tension
immediately, but it opens an interactive pathway between the two texts, inviting the reader to read
one in light of the other.

Reading Psalm 120:1 closely provides insights that clarify the interpretive tension in Jonah
2:3a. Zenger somewhat convincingly argues that verse 1 is neither in need of emendation nor a
summary of the rest of the psalmist’s prayer (contra Kraus?#). It is rather a recollection of past
deliverance which serves as a precedent and foundation for the present petition.?> Another likely
explanation is that the gatal is performative in Psalm 120:1, signifying the present performance of

the action in past tense.?® So, the psalmist cries out and receives answer in the same present time

23 These two psalms also share form-critical problems. As mentioned in the previous footnote, Gunkel
emends Psalm 120:1 to fit his form critical categories. Jonah’s psalm is thought of as a thanksgiving psalm (cf. Jon
2:10a). cf. Gunkel, Ausgewdihite Psalmen, 289. Erickson, Jonah, 285-86. However, 59anm (he prayed) almost always
introduces a lament in the rest of the Hebrew Bible (hence, Niditch, Jonah, 70-71.) Based on this and other disparities
between the prose and poetry, Weimar observes that the narrative introduces a lament whereas the psalm in its final
form is a thanksgiving. He later concludes that this is a result of two-fold layers of redaction, the first layer relating to
a lament whereas the second transforming it into a thanksgiving. Weimar, “Jonapsalm und Jonaerzahlung,” 46-49;
64-68.

24 Hans-Joachim Kraus, Psalms 60—150, CC (Minneapolis: Fortress, 1993), 423.

%5 Frank-Lothar Hossfeld and Erich Zenger, Psalms 3: A Commentary on Psalms 101-150, ed. Klaus Baltzer,
trans. Linda M. Maloney, Hermeneia (Minneapolis: Fortress, 2011), 302. Also, John Goldingay, Psalms: 90—150, vol.
3, BCOT (Grand Rapids: Baker Academic, 2006), 448. Alternatively, Villanueva argues that the first verse of Psalm
120 is an expression of thanksgiving which is deliberately juxtaposed to lament in order to highlight the tragic element
of the prayer. Federico G. Villanueva, “From Thanksgiving to Lament: The Shape of Psalm 120,” V'T 70 (2020): 479—
97. So, Psalm 120:1 is thanksgiving added to a lament whereas Jonah 2:3a is thanksgiving for a future deliverance.

26 Crow suggests this use in Psalm 120:1. Loren D. Crow, The Songs of Ascents (Psalms 120—134).: Their
Place in Israelite History and Religion, SBLDS 148 (Atlanta: Scholars, 1996), 30. For the performative function of
the perfect, see Friedrich Wilhelm Gesenius, Gesenius’ Hebrew Grammar, ed. E. Kautzsch and Sir Arthur Ernest
Cowley, Second English Edition (Oxford: Clarendon, 1910), §106i(b), 311-12. What about the wayyigtol that follows
the gatal in Psalm 120:1? Although the wayyiqtol is generally considered as denoting a past tense, it has been shown
to transcend a strictly preterite connotation by Elizabeth Robar. Rather, it follows the reference time set by the gatal
while retaining its perfective aspect. Elizabeth Robar, “Wayyiqtol as an Unlikely Preterite,” JSS 58, no. 1 (2013): 26—
31
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frame, perhaps immediately after the prayer ends in the psalm. It can thus convey a sense of
confidence in the completion of the action. Gerstenberger confirms this reading when he says that
the past tenses “may be taken in the sense of anticipated realization, as affirmation of confidence”
(cf. Pss 3:5; 7:2; 31:2-3; 119:26).% This performative function of the gatal illuminates Jonah 2:3a,
highlighting the present act of prayer in his statement, “I am calling to the Lord out of my
distress...” Jonah cries out for help from the belly of the fish and confidently believes that God
would answer him.?® In addition, the narrative surrounding Jonah’s psalm adds an interpretative
nuance that is unavailable in the Psalms. Ibn Ezra says that the prophet speaks the psalm mA2
nR121 (in the spirit of prophecy).? If that is the case, then Jonah’s prophetic confidence in God’s
answer to his prayer is set in stark contrast to the uncertainty of the sailors (1:6) and the Ninevite
king (3:9), aiding in the characterization of Jonah in the narrative and thus uniting the psalm and
the story of Jonah.
2.2.5 Multiplicity

Multiplicity reinforces the intertextual connection between Jonah 2:3a and Psalm 120:1 by
extending beyond verbal parallels to their broader contexts. While multiplicity typically refers to

verbal links in surrounding contexts, it can also encompass positional correspondence—

27 Gerstenberger, Psalms 2, 318.

28 Contra Gunkel, Limburg and others who say this is a summary statement Gunkel, Ausgewdihite Psalmen,
291. James Limburg, Jonah: A Commentary, OTL (Louisville, KY: Westminster John Knox, 1993), 66. Jeremias says
verse 3 is a kind of an “Uberschrift” (title) that sets the tone for the prayer as an answered prayer. Jeremias, “Der
Psalm des Jona (Jona 2,3-10),” 205. Even if it is a summary statement, Jonah is still proleptically proclaiming his
deliverance.

2% Tbn Era says, nR123 M2 87 1013721 823 0580 52 A8 725 0w Aoy (and now pay attention and see that
all prayers of a prophet and his blessings were in the spirit of prophecy). He then goes on to give examples of when
past tense verbs were employed in prophecy (Gen 48:22; 49:15; Num 24:17; Deut 32:15, 19; 33:28; Ps 3:5) Steven
Bob, Go to Nineveh: Medieval Jewish Commentaries on the Book of Jonah Translated and Explained (Eugene, OR:
Pickwick, 2013), 30. Opgen-Rhein supports the prophetic portrayal of Jonah’s psalm here. Opgen-Rhein, Jonapsalm,
115.
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specifically, where intertexts are placed within their respective texts. Both Jonah 2:3a and Psalm
120:1 function as opening lines, shaping the tone and theological orientation of their
compositions.°

Scribal practices in the Qumran scrolls illuminate the significance of positional
correspondence and the composition of new psalms using earlier material.>! Several Qumran texts,
such as 4Q174 and 4Q177, demonstrate a tendency to evoke an entire psalm by quoting its opening
line. 4Q174 cites the first lines of Psalms (Pss 1:1 and 2:1), assuming the reader will recall the rest
of the psalm. For this reason, Brooke notes that exegesis of the Psalms in 4Q174 “might be other
than atomistic,” suggesting a holistic engagement with psalmic texts.*?> Similarly 4Q177 quotes
Psalm 11:1-2 and Psalm 12:1 in col. i and returns to Psalm 12:7 in col. ii, evidencing multiplicity.

Notwithstanding the differences in time and genre, these scrolls teach us how the scribes read and

30 The fact that Psalm 120:1 is not repeated exactly in Jonah 2:3a suggests that this is an allusion rather than
a citation. This is true of almost all the intertexts within the psalm. On the other hand, for example, a word-for-word
repetition of Psalm 105:1 is seen in Isaiah 12:4 which is part of a new psalmic composition just like the psalm of
Jonah. However, the verbatim citation of *n>"5y ©'nya W n 1nwa 8P M 117 (Give thanks to YHWH, call upon
his name; make known his deeds among the peoples) points to its formulaic nature rather than evidence of borrowing
especially since it is not explicitly introduced as a quotation. This observation is supported by David Willgren, The
Formation of the “Book” of Psalms: Reconsidering the Transmission and Canonization of Psalmody in Light of
Material Culture and the Poetics of Anthologies, FAT 2 88 (Tiibingen: Mohr Siebeck, 2016), 297. Willgren’s
subsequent discussion of stock phrases is broader than fixed language. He allows for emendations of stock phrases
that do not imply literary dependence. When considering the whole of the Psalter, the issue is necessarily complex
and cannot be drawn out here.

3! Here, 1 adopt the same methodological approach as Tooman, who examines the scribal reuse practices in
the Qumran scrolls—despite their later date than most biblical books—because they offer clearer examples of literary
dependence. Tooman, Gog of Magog, 34-35. While the relevance of these scrolls to the biblical texts may be debated
due to differences in time and provenance, they remain instructive because the scribal practices in the Qumran scrolls
have precedents in the formation of the biblical books themselves. Reinhard G. Kratz, “Biblical Interpretation and
Redaction History,” HeBAI 9, no. 2 (2020): 209-46; George J. Brooke, “New Perspectives on the Bible and Its
Interpretation in the Dead Sea Scrolls,” in The Dynamics of Language and Exegesis at Qumran, ed. Devorah Dimant
and Reinhard Gregor Kratz, FAT 2 35 (Tiibingen: Mohr Siebeck, 2009), 19-38.

32 George J. Brooke, Reading the Dead Sea Scrolls: Essays in Method, EJL 39 (Atlanta: SBL, 2013), 89.
Likewise, Willgren shows that Psalms 1-2 were read as a unit even though only the first verse of each psalm is
explicitly cited in 4Q174. Willgren, The Formation of the “Book” of Psalms, 160—62.
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referred to the psalms—they considered and even commented upon the larger tapestry of psalmic
texts by invoking one line.*

The intertextuality evident in 4Q174 (indeed also of 4Q177) offers an additional insight
relevant to my thesis, particularly regarding the use of psalms alongside other texts in a prophetic
context. All of the base texts (Deut 33; 2 Sam 7; Psalms 1 and 2) are supplemented by what Brooke
calls “secondary quotations” (e.g. Psalm 2:1 is explained by and juxtaposed with Daniel 11:32, 35,
and 12:10).3* Willgren also agrees with this assessment and concludes thus: “Taken together, the
use of psalms in 4Q174 implies that they were regarded as authoritative...they were also
understood to be prophetic.”*> This reveals a network of interwoven texts operating within the
consideration of a psalmic passage. Likewise, Jonah’s psalm employs a similar technique,
integrating psalms within the prophetic framework of the book. This approach aligns with Ibn
Ezra’s interpretation of prophetic perfects in Jonah’s psalm, which I previously discussed in
relation to the verb tenses in Jonah 2:3a.

Beyond merely citing the first lines of psalms, several Qumran scrolls, such as 4Q380 and
4Q381, align more closely with Jonah’s psalm in their use of psalmic language to compose new

works, demonstrating multiplicity in their literary design.>® These scrolls, for instance, draw from

33 4Q174 and 177 are dated to second half of the first century BCE .George J. Brooke, “Florilegium,” in
Encyclopedia of the Dead Sea Scrolls, ed. Lawrence H. Schiffman and James C. VanderKam (Oxford: Oxford
University, 2000), 1:297.

34 Brooke, “Florilegium,” 298.

35 Willgren, The Formation of the “Book” of Psalms, 319. For a more extensive consideration of Psalms as
prophetic literature in Qumran, see Jesper Hogenhaven, “Psalms as Prophecy: Qumran Evidence for the Reading of
Psalms as Prophetic Text and the Formation of the Canon,” in Functions of Psalms and Prayers in the Late Second
Temple Period, ed. Mika S. Pajunen and Jeremy Penner, BZAW (Berlin: De Gruyter, 2017), 486:231-51.

36 4Q393 is another interesting fragmentary scroll that freely reuses language from Psalm 51. Daniel K. Falk,
“Biblical Adaptation in 4Q392 Works of God and 4Q393 Communal Confession,” in The Provo International
Conference on the Dead Sea Scrolls: Technological Innovations, New Texts, and Reformulated Issues, ed. Donald
Parry and Eugene Ulrich, STDJ 30 (Leiden: Brill, 1999), 126-46. Likewise, the Barkhi Nafshi fragments display



54

Psalms 18, 69, 89, and 106, showcasing how psalmic language is reused to create new
compositions.’” Jonah’s psalm may participate in this same phenomenon, particularly given the
dating of 4Q380 and 4Q381 to the Persian or early Hellenistic period.*® Such non-atomistic literary
awareness of individual psalms is evident in other Second Temple texts that later became
canonical. For example, 2 Chronicles 6:41-42 reuses Psalm 132:8—-10, modifying the text to reflect
knowledge of the entire psalm. Willgren rightly concludes that “2 Chr 6 possibly draws from the
entire psalm, although the verbatim overlaps are limited to vv. 8-10.”3° This broader pattern of
reuse provides a framework for understanding Jonah’s (the author’s) integration of psalmic
material in the composition of a new psalm.

Multiplicity may also extend beyond individual psalms to encompass entire collections,
which, in this case, includes the “Psalms of Ascent” (Psalms 120—134). While this is an ambitious
and somewhat tentative suggestion, Psalm 120:1, as the opening verse of this collection, serves
not only as the introduction to a single psalm but also as a gateway to a larger collection shaped
by theological and literary concerns. As Hossfeld and Zenger poignantly note, “Since v. 1 is the

beginning of the collection of Psalms 120-134, the verse thus at the same time projects a

dependence on the Psalms in the same way as the previous fragments and Jonah 2. Pajunen notes 4Q434’s reuse of
Psalm 103 in Mika S. Pajunen, “From Poetic Structure to Historical Setting: Exploring the Background of Barkhi
Nafshi Hymns,” in Prayer and Poetry in the Dead Sea Scrolls and Related Literature, ed. Jeremy Penner, Ken Penner,
and Cecilia Wassen, STDJ 98 (Leiden: Brill, 2012), 368. But Willgren speculates if it is merely using familiar stock
phrases. He goes on, however, to note the fascinating use of Psalm 37:15 in 4Q434, and the combination of Psalm
63:2,7,9 and Psalm 77:13 in 4Q437. Willgren, The Formation of the “Book” of Psalms, 334-35.

37 Eileen M. Schuller, “4Q380 and 4Q381: Non-Canonical Psalms from Qumran,” in The Dead Sea Scrolls:
Forty Years of Research, ed. Devorah Dimant and Uriel Rappaport, STDJ 10 (Leiden: Brill, 1992), 92-94. On Psalm
106, Mika Pajunen analyzes the intertextual connections found in the scroll and concludes that the version in 4Q380
is the source of the MT psalm. Mika S. Pajunen, “The Textual Connection between 4Q380 Fragment 1 and Psalm
106,” in The Hebrew Bible in Light of the Dead Sea Scrolls, ed. Nora David et al. (Gottingen: Vandenhoeck &
Ruprecht, 2011), 186-202.

38 Schuller, “4Q380 and 4Q381: Non-Canonical Psalms from Qumran,” 96.

3 Willgren, The Formation of the “Book” of Psalms, 302.
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hermeneutical horizon that is significant for the overall movement of prayer accomplished in
Psalms 120-134.”4° Psalm 120 begins outside the land of Israel with the rest of the psalms leading
the reader closer and closer to the temple in Psalms 132—134.

The conceptual alignment between Jonah’s prayer and the Psalms of Ascent suggests that
Jonah 2:3a echoes the exilic and post-exilic theology of the collection, portraying a return from
alienation to communion with God. By invoking the first line of the Psalms of Ascent, Jonah’s
prayer reverses the direction of his journey from Joppa to Tarshish in chapter 1 back to the land of
Israel in chapter 2 (cf. Jonah 2:5, 8).%! In other words, this is a prayer of a wearied exile on his way
back from the edges of civilization to Zion. While the formation of the collection and the author
of Jonah’s access to it remain uncertain, the ideological resonance is compelling.*?

Complicating and expanding the idea of multiplicity is the fact that Psalm 120:1 leads to a

network of texts which seem to be at work together in Jonah 2. The wayyigtol third person singular

40 Hossfeld and Zenger, Psalms, 302. Opgen-Rhein makes use of this connection in his discussion of Jonah
2:3a. Opgen-Rhein, Jonapsalm, 177-78.

4l Weimar very helpfully notes the connection to the entire Psalms of Ascent by pointing out that the last
verse of the last psalm in the collection (Ps 134:3) is echoed in Jonah’s confession in 1:9. But he then concludes that
the imagined location of the psalmist in Jonah 2 is not in the belly of the fish but in the sanctuary of Jerusalem. Weimar,
Jona, 238. But that need not be the case as we will see in the next section.

42 On the other hand, Drew Longacre remarkably argues, using material evidence and pragmatic
consideration of textual production, that the great Psalms scroll (11QS5) presupposes a Proto-Masoretic Psalter that
more or less resembles the Masoretic psalter. Drew Longacre, “The 11Q5 Psalter as a Scribal Product: Standing at the
Nexus of Textual Development, Editorial Processes, and Manuscript Production,” Z4W 134, no. 1 (2022): 85-111.
Longacre’s research provides a thorough reconsideration of the popular idea that there was no (stable) Psalter or even
a notion of a book of Psalms in the second temple period because of, among other things, the differences between the
MT and 11Q5 as posited by Mroczek in Eva Mroczek, The Literary Imagination in Jewish Antiquity (New York:
Oxford University, 2016), 25-50. At the very least, the existence of continuous pesher of some individual psalms in
scrolls like 4Q171 shows that the individual psalms were treated as units even though their order was in flux. 11Q5
does have Psalms 121-132 in the order of the MT. The absence of Psalm 120 is harder to explain and thus makes my
case more circumspect. But it is not impossible to imagine the existence of at least the collection of Psalms of Ascent
in the Second Temple period, allowing us to read the reuse of Psalm 120:1 in Jonah 2:3a in light of the entire collection
from Psalms 120-134. As Mroczek herself notes, the fragments of 1QPs® which contain portions of Psalms 126128
“perhaps represent a liturgical collection containing only the Psalms of Ascent.” Mroczek, Literary Imagination, 31.
Thus, my reading would still work even if there was no stable psalter in Second Temple period.
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with first person pronominal suffix *339”1 (and he answered me) appears only one other time in the
Psalms in Psalm 3:5. This thesis argues that Psalm 3:9 is alluded to in Jonah 2:10b (see the last
section in this chapter, 2.16). Such a specific conjugation may be too narrow an expectation to
occur in the Psalms. But even just the wayyigtol form of the verb only appears two other times in
the Psalms in 119:26 and 138:3. And as we will see in Jonah 2:5b (2.7.2.2), Psalm 138 is another
psalm that features in Jonah’s psalm. Psalm 119:26 can be safely eliminated from being related to
the texts under examination in this thesis because 138:3, 3:5, 120:1, and Jonah 2:3 all share a
unique combination of X7p (to call) and the wayyigtol of N1y (to answer) but Psalm 119:26 does
not. Perhaps it is a coincidence. Or perhaps these psalms are seen as somehow organically
interrelated whether by form, content, liturgical use, or a combination of these factors and more.
Whatever the reason, they make their way into Jonah’s psalm together. It is not appropriate at this
point to draw any conclusions from what appears to be a network of texts at work. So, I shall return

to it after examining all the verses of Jonah’s psalm.

2.2.6 Thematic Correspondence

In addition to multiplicity, thematic correspondence strengthens the connection between
Jonah’s psalm and Psalm 120, providing deeper insight into their shared theological and literary
concerns. This analysis builds upon markers of dependence rooted in verbal correspondence, as
these are essential for establishing meaningful intertextual connections. Jonah’s prayer and Psalm
120 share a perspective of separation from God, a presumption of innocence, collective identity, a
desire for retributive justice, and perception of the Other, which together illuminate the broader

theological narrative in the book of Jonah.
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2.2.6.1 The Petitioners’ Perspective: Longing for the temple in exile

Both Jonah’s prayer and Psalm 120 depict the psalmist’s cry from a place of separation
from God, emphasizing exile and distance. Psalm 120:5 locates the psalmist in Meshech
(somewhere north of Israel cf. Ezek 38:2-3; 39:1) and in the tents of Kedar (nomadic tribes
southeast of Israel). These places denote the farthest regions north and south of ancient Israel
known at that time.*> How can the psalmist dwell in both places? These locations symbolize a
sense of exile, even if the psalmist is not literally outside the land of Israel.** In fact, the psalmist
does not have to be physically outside of Israel to express these sentiments.*> Jonah (the author)
intensifies this imagery, crying out from the belly of the fish in watery chaos, a place that represents
both physical and spiritual distance from God’s holy temple (Jonah 2:5, 8).* This high degree of
correspondence between Jonah’s (the character’s) situation and the psalmist’s lament reflects
shared themes of alienation.

Separation from God is further emphasized in both texts through structural and linguistic

devices. In Psalm 120, the psalmist’s separation from God is conveyed by the sudden omission of

43 Hossfeld and Zenger, Psalms, 309. Gert T. M. Prinsloo, “The Role of Space in the mbynn *w (Psalms
120-134),” Biblica 86, no. 4 (2005): 462.

44 Zenger makes a convincing case to view Meshech as related to Gog, “the apocalyptic enemy from the
north” (cf. Ezek 38:2-3; 39:1). Likewise, Kedar is born to Ishmael “who was at war with all his brothers (cf. Gen
25:13, 18). Hossfeld and Zenger, Psalms, 309—10. These are places that signify distance from the land of Israel.
Schaefer also follows suit when he says that the place names are “metaphors for exile in alien lands...” Konrad
Schaefer, Psalms, ed. David W. Cotter, Jerome T. Walsh, and Chris Franke, BOSHNP (Collegeville, MN: The
Liturgical Press, 2001), 298.

4 Goldingay, Psalms. 90—150, 3:449. This is in line with other elements in Jonah’s psalm where metaphorical
expressions of the psalms (e.g., drowning imagery) become literal experiences to Jonah.

46 Of relevance here is the fact that waters are often used as a metaphor for the nations in the Hebrew Bible.
For this theme, see John Day, God’s Conflict with the Dragon and the Sea: Echoes of a Canaanite Myth in the Old
Testament (Cambridge: Cambridge University, 1988), 120-24. It is likely that Jonah’s sojourn in the midst of the
raging waters is symbolic of Israel in exile among the nations. On that metaphoric level, there is a high degree of
correspondence between Jonah’s prayer and the complaint of Psalm 120 in which the psalmist envisions himself as
dwelling among barbaric nations.
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God’s name in verses 3—7. After introducing God in verse 1 by fronting the prepositional phrase
M-SR (to YHWH) and of the divine name in verse 2, the psalmist refrains from mentioning God
again throughout the rest of the psalm, reflecting a sense of divine distance. Similarly, Jonah’s
flight from God is explicitly stated in Jonah 1, where the text repeatedly notes that he is fleeing
from God's presence (M 231851 “from the presence of YHWH” Jonah 1:3 [x2], 10). Thus, Jonah’s
(the author’s) use of Psalm 120:1 not only draws on its language but also adopts its thematic focus
on separation—both from the land and from God.

2.2.6.2 Presumption of Innocence

Another shared theme is the presumption of innocence, where both Jonah (the character)
and the psalmist portray themselves as innocent victims. Psalm 120 contains one of the most
striking statements of self-conception in all of the Hebrew Bible. In verse 7, the psalmist declares
nnnbnb [nn 937K ' 0w (I am peace but when I speak, they are for war). The phrase =71x
015w is usually rendered with a preposition to smooth out the translation, “I am for peace” (NRSV).
It seems that the same tendency was true of two Kennicott manuscripts (39 and 224) which added
a lamed preposition before DYW (peace), which was clearly to make sense of the sentence in light
of the last phrase, 7aM5n% nnn (they are for war). But one must still deal with the force of the
phrase as it is. | suggest that this is a clear statement of moral superiority over non-Israelites, for
015w (peace) in 120:7 is picked up from the end of the previous verse where the psalmist bemoans
the fact that he has dwelt too long 05w 811w op (with those who hate peace). Now in verse 7, the

psalmist identifies himself not only with peace but as peace itself.*” Therefore, his enemies, by

47 Gerstenberger cites Aelred Cody’s translation “I am peace itself, and so, whenever I spoke, they would
turn to strife” and calls it “fanciful” which “nevertheless may come close to some original meaning.” Gerstenberger,
Psalms 2, 319. 1 am suggesting a very similar translation and meaning to Cody’s here. See also, Artur Weiser, The
Psalms: A Commentary, ed. Peter Ackroyd et al., trans. Herbert Hartwell, OTL (Louisville, KY: Westminster John
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hating peace, hate him and, by implication, vice versa. Gerstenberger’s comments on this
sentiment shed some necessary light on the psychology behind such a statement:*®

There is a deeply human desire to point out, in times of conflict and disgrace, the

impeccability of one’s own self, and the total wickedness of some opponents. This

self-righteous attitude, to some degree necessary in certain situations of brutal

injustice, has been molded into liturgical shape, of a black-and-white type.
ohw=ar (I am peace), then, could be understood as a statement of moral confidence in
contrast to the enemies of the psalmist. But even this is ironic as Brueggeman and Bellinger
point out that the psalmist, who is peace, had called for retaliation with fiery, sharp
arrows.*

While Jonah (the character) does not have as direct a statement as Psalm 120:7, he
nevertheless conceives of himself as the victim throughout the story (or at least in the psalm where
he describes his “distress” [17%]). His lack of repentance of any sort in the book reinforces his self-
conception as innocent. He contrasts himself with those who pay regard to vain idols in Jonah 2:9—
10 in a similar way as the psalmist in Psalm 120:7. In this contrast, Jonah’s specific critique of
those who worship idols is that they act faithlessly. In other words, they do not follow through on

their words, implying that they are liars. But Jonah claims that he, on the other hand, will make

good (Mn5wR) on his vows (2:10b). There may be a play on words with 019w (peace) in the phrase,

nnbwR *nT3 WK (what 1 vowed 1 will pay), in 2:10b which corresponds to the psalmist’s claim

Knox, 2010), 743—44. On the other hand, Kogut argues that this predicative sentence structure does not convey identity
but rather exemplifies a broad category of cases where the lamed preposition is omitted. Kogut S., “Using
Alternatively Independent and Suffixed Pronouns for Expressing Possession in Biblical Hebrew,” in 4 Memorial Book
for Moshe Goshen-Gotstein, ed. Moshe Bar-Asher and Moshe Garsiel, Studies in Bible and Interpretation 3 (Ramat-
Gan: Bar-Ilan University Press, 1993), 401-11.

48 Gerstenberger, Psalms 2, 319-20.

4 Walter Brueggemann and W. H. Bellinger, Psalms, New Cambridge Bible Commentary (New York:
Cambridge University, 2014), 524.
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that he is peace.’® Notwithstanding the pun, the presumption of righteousness is present in both
texts. In fact, Ben Zvi brilliantly notes that the composition of Jonah’s prayer using the language
of the psalms resembles that of the characterization of David in the book of Chronicles (1
Chronicles 16:8-36), “who is the paragon of righteousness in this book.”! Therefore, the
cumulative effect of Jonah’s prayer contributes to the characterization of Jonah as a righteous
individual. By invoking the psalm in its broader context, Jonah’s prayer draws upon its theme of
innocent suffering, allowing the psalm’s characterization of the speaker as peace itself to subtly
inform Jonah’s portrayal in the narrative.

The excessive use of the Psalms in Jonah’s prayer has interesting synergies with Tobit’s
pious prayers, which are saturated with allusions to the Psalms.*? In light of Southwood’s judicious
attention to the characterization of Tobit as excessively pious and rigid, we can read the psalmic

language used by Tobit as aiding that characterization just as it does in Jonah.>

2.2.6.3 Collective Identity

The use of the first-person singular in Psalm 120 reflects both individual lament and
communal identity, bridging personal experience with the collective concerns of the exilic

community—a dynamic that might also be at play in Jonah’s prayer. The “I”” in Psalm 120 is not

50 The ubiquity of puns in the book of Jonah is well documented by Baruch Halpern and Richard Elliott
Friedman, “Composition and Paronomasia in the Book of Jonah,” HAR 4 (1980): 79-92. So, this additional pun that
I suggest is not far-fetched in the book of Jonah.

5! Ben Zvi, Signs of Jonah, 107-8.

52 Stephen Ryan offers a detailed study of the language of the Psalms in Tobit while also considering how
the later scribal transmitters of Tobit teased out the psalmic connections already present in the earlier versions and
made new ones. Stephen Ryan, “The Psalms and the Book of Tobit,” in Intertextual Studies in Ben Sira and Tobit, ed.
Jeremy Corley and Vincent Skemp, CBQMS 38 (Washington, DC: The Catholic Biblical Association of America,
2005), 28—42. Ruth Henderson focuses on the psalms that feature in Tobit’s prayer in chapter 13. Ruth Henderson, “A
Scriptural Model for the Song of Tobit (Tobit 13.1-18),” JSP 27, no. 1 (2017): 47-79.

53 Katherine E. Southwood, “Comical Moments and Comical Characterisations in Tobit: The Undermining
of Self-Righteous Piety, Simplistic Retribution, and Limited Yahwism,” JSOT 46, no. 4 (2022): 443-59.
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just a single Israelite bemoaning the distress of exile but represents a collective community of
those in exile.>* This is not to say that every instance of “I”” in the Psalms (and elsewhere in the
Hebrew Bible) is to be interpreted communally. Some were composed as individual expressions
which were later communalized, and others retained their individuality (cf. 1 Sam 2:1-10).5 Psalm
120 sits between the two where it has a distinct individual quality which also expresses the
concerns of a community.>® Jonah’s prayer is similar in that it is clearly a prayer of the prophet but
represents much more than the individual’s experience. Jonah may be depicted as a corporate

figure who represents Israel (or at least those who went into exile).>’

2.2.6.4 Petition to Judge the Other

Both texts, within their broader contexts, convey a desire for their enemies to face punitive
justice. Psalm 120:3 is likely an adaptation of oath formula (cf. Ruth 1:17; 1 Sam 3:17; 14:44;
20:13) which the psalmist uses to bring divine judgement upon his enemy.’® Moreover, in Psalm
120:4 the psalmist specifies the judgement as involving sharp arrows with coals from a broom tree,
invoking war imagery. After all, 7m5n% nnn (they are for war [Ps 120:7b]). “Sharp arrows” (*¥n
DIw...) appears five times in the Hebrew Bible (Isa 5:28; Ps 46:6; 64:4; 120:4; and Prov 25:18)

and in at least two of those instances (Ps 64:4 and Prov 25:18) they are associated with speech.

3 Hakham, Psalms, 3:291.

55 For an excellent history of scholarship on the collective individuality in the Psalms, see Marko Marttila,
Collective Reinterpretation in the Psalms: A Study of the Redaction History of the Psalter, FAT 2 13 (Tiibingen: Mohr
Siebeck, 2006), 1-24. Marttila argues from a redaction-historical point of view that at least twenty of the psalms were
collectivized in the post-exilic period, drawing from the collective features found in Deutero-Isaiah, Lamentations,
and Deuteronomic history.

56 Croft expresses similar sentiments about not being able to fit Psalm 120 into “recognized formal types.”
Steven J. L. Croft, The Identity of the Individual in the Psalms, JSOTSup 44 (Sheffield: JSOT, 1987), 147—48.

57 Wolff notes, “Jonah as a prophet and Jonah as a typical representative of Israel can hardly be separated
from one another in the story.” Wolff, Obadiah and Jonah, 99.

8 Hossfeld and Zenger, Psalms, 307.



62

Deceptive speech pierces like a sharp arrow. Therefore, the petition here is to return the oppression
of the enemies upon themselves in accordance with the principle of lex talionis.”® Jonah’s (the
character’s) desire for Nineveh to receive their due is seen both in his fleeing from the first
commission and in his five-word prophecy in chapter 3, where the wording is likely intended as a
declaration of divine judgment upon Nineveh. Several lines of reasoning show Jonah’s (the
character’s) tampering with Yahweh’s word in this verse. Gitay rightly argues that Jonah “employs
his rhetorical skill as an antirhetorical means in order to fail in his mission and thus to determine
Nineveh’s fateful destiny.” ¢ First, his prophecy in Jonah 3:4 has a sense of incompleteness
because it contains no main verbs. Perhaps we are to understand that the prophet deliberately
omitted the rest of the message that might have contained information about repentance. Second,
official prophetic declarations from Yahweh were usually prefaced with something along the lines
of “Thus says YHWH,” but Jonah’s prophecy has no such solemnity or formality. Third, Jonah
does not explain why Nineveh would be overthrown (cf. 1:2), which is something the prophets go
into detail when they pronounce judgement upon a nation. Jonah’s actions and dialogue in chapter
4 make this more explicit where Jonah wants to see God’s just punishment on Nineveh more than

his merciful relenting.

2.2.6.5 Perception of the Other

For the psalmist, the distress of being outside the land of Israel is compounded by the
behavior of those inhabiting the farthest lands from his homeland (presumably non-Israelites),

whom he describes as warmongering liars with deceitful lips and tongues. Similarly, in Jonah’s

3 Kraus, Psalms 60150, 424.

%0 Yehoshua Gitay, “Jonah: The Prophecy of Antirhetoric,” in Fortunate the Eyes That See: Essays in Honor
of David Noel Freedman in Celebration of His Seventieth Birthday, ed. Astrid B. Beck et al. (Grand Rapids: Eerdmans,
1995), 201.
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story, he is the only Israelite, while the rest of the characters are non-Israelite. Jonah’s (the
charcter’s) characterization of these non-Israelites in Jonah 2:9—10 bears some resemblance to the
psalmist’s portrayal of the Other in Psalm 120. Marina Mannati argues that the lying lips and
deceitful tongues in Psalm 120 refer to idolators.5! While this interpretation is not explicitly evident
in the text, if Mannati is correct, the connection between the two texts deepens, as Jonah
specifically targets those who regard vain idols (81Ww=5an o™nwn, Jonah 2:9) and contrasts
himself with them (cf. Jonah 2:10).

However, this thematic correspondence is arguably the weakest link between Jonah’s
prayer and Psalm 120. The perception of the Other as deceitful or idolatrous is a common motif in
the Psalms, raising the question of whether this connection is valid or merely coincidental. While
the theme is ubiquitous, it is important to note that no other psalm describing enemies in a manner
similar to Jonah 2:3 shares the same language as Psalm 120. This makes the overlap, while
potentially coincidental, still worth mentioning. Additionally, the psalmist’s enemies are not
always portrayed as non-Israelites, and the Psalms often take a more positive view of non-
Israelites.®? Thus, it is significant when a psalm, like Psalm 120, portrays enemies as explicitly
non-Israelite.

These points of thematic correspondence are too many and too close to be dismissed,
suggesting that Psalm 120 enhances and enriches Jonah’s prayer by bringing to light some of

Jonah’s (he character’s) subtle reasoning.

6! Marina Mannati, Les Psaumes: Psaumes 107 a 150 (Bilbao, Spain: Desclée de Brouwer, 1968), 4:119.

62 Robert D. Miller, “The Gentiles in the Zion Hymns: Canaanite Myth and Christian Mission,”
Transformation 26, no. 4 (2009): 232.
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2.2.7 Broadening the Reference
Not only is Jonah’s psalm recalling the language of Psalm 120, but by using common words

like 8p, NIp, 7Y, etc., it draws from the general tenor of many psalms in the Psalter. The words
my and X7p are used over fifty times together in the psalter to describe the relationship between

God and the psalmists. They were also used in prophetic literature to speak of an eschatological
restoration of relationship between God and Israel when they would call (83p) upon God, and he
would answer (71p) them (Isa 58:9; 65:24; Jer 33:3; Zech 13:9). This is also exemplified in the
psalms where the psalmist calls out for deliverance (3:5; 4:2; 27:7; 102:3; 119:145), sometimes
expressing confidence (17:6; 22:3; 86:7; 118:5; 120:1; 138:3), and other times God himself
promising the fact that he had (81:8; 99:6) and would answer when the psalmist calls upon him
(91:15). Interestingly, a number of passages in Job use the same combination to refer to Job’s
relationship with God (5:1; 9:16; 12:4; 13:22; 14:15). Looking through the lens of these passages,
Jonah’s (the character’s) reliance on traditional language to open his prayer reveals his self-
conception as someone who belongs in the same company as God’s covenant people, Israel, and
the ideal righteous sufferers as represented in the Psalms (cf. 91:15) and Job.®* This broad
intertextual resonance underscores how Jonah’s use of traditional psalmic language not only aligns
him with the covenantal relationship between God and Israel but also situates him within the
lineage of righteous sufferers who call upon God in their distress, expecting both a hearing and a

response.

%3 Ben Sira uses language from Jonah 2:3b in 51:5 to express gratitude for deliverance from a fatal incident,
which connects with the beginning of the book in 2:10-11 (forming an inclusio) where he says that the former
generations of God’s people called upon him and found deliverance. Maurice Gilbert concludes that Ben Sira joins
himself with the earlier generations in chapter 51 in personally experiencing what the earlier generations of Israel had
experienced. Maurice Gilbert SJ, “Prayer in the Book of Ben Sira: Function and Relevance,” in Prayer from Tobit to
Qumran, ed. Renate Egger-Wenzel and Jeremy Corley, DCLS (Berlin: De Gruyter, 2004), 123. Ben Sira uses Jonah’s
prayer in the same way Jonah uses the Psalms.
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Having examined Jonah 2:3a through its textual history, I have demonstrated that Psalm
120:1 influenced its composition, particularly in the Old Greek (OG) tradition. Using indicators of
literary dependence, I argued that Jonah 2:3a not only reflects language from Psalm 120:1 but also
demonstrates an awareness of the broader context of Psalm 120, creating a generative dialogue
between the two texts. Jonah’s reliance on Psalm 120 fuels reflection upon exile, temple, innocent
suffering, collective identity, just punishment of enemies, and the perception of the Other, all of
which are relevant to the broader narrative of the book. By analyzing how these connections
manifest in the transmission history and composition of Jonah 2:3a, this section highlighted the
psalm’s role in amplifying Jonah’s portrayal as a prophet negotiating separation from God and

divine justice.
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2.3 From the Belly of Sheol: Echoes of Exilic Suffering (Jonah 2:3b)

According to the Masoretic accents, the second line of Jonah’s prayer complements the
first in a sort of poetic parallelism. The atnach extends the first line and introduces a pause before
the seconding expression. So, unlike Psalm 120:1, Jonah 2:3a is only half of the verse which is
then completed by an additional, more original poetic expression in Jonah 2:3b:

Hip Ynw mvw HIRY 10an

from the belly of Sheol I cried out for help; you heard my voice

Before the MT, this line is mostly attested by Mur88 from the first century CE:
Y1p [n]y[nw n]yw HRw 1o[an]
Even the fragmentary 4Q82 contains the last two words: *»p nnyn[w].%* The OG renders this
verse as follows:
éx xothlag Goov xpavydis wov fixovoas dwviis pov

out of the womb of Hades, my cry you heard, my voice
Clearly, the Greek translator read the verb *ny1w as a noun, relating it as a double object of the
verb nynw. This difference can be easily explained when one considers the fact that the verb *nyw
(I cried for help) can also be pointed as a noun NP1 (my cry for help) which leads the Greek
translator to write xpauyfic wov (my cry for help) rather than the verbal equivalent, éxéxpaga (I
cried for help). So, at least the consonantal text still stands. After all, the Greek Minor Prophets

scroll from Nahal Hever (8HevXIlgr), probably in an effort to revise the OG to conform to the

% The nn- ending for second masculine singular verbal conjugation is frequent in the DSS. See Elisha
Qimron, A Grammar of the Hebrew of the Dead Sea Scrolls, Between Bible and Mishnah (Jerusalem: Yad Yizhak
Ben-Zvi, 2018), C 2. 1. 1. 1; 154-55.
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proto-MT.,% does represent the verb with the first-person aorist (which matches the perfect tense
of *Py1w) middle verb émexadesauny (I called upon).®® Later in the seventh century, the Syro-

Hexapla reflects the same verb, following the same tradition as the MT.” This shows, first, that as
early as first century BCE the proto-MT text was preferred to the OG by some Hellenistic Jews.
Second, a proto-MT text type of Jonah was probably available for comparison with the OG by the

first century BCE.
2.3.1 Verbal Resonance

The first two words, 918w j02an1 (from the belly of Sheol), find no parallel anywhere in the
Hebrew Bible and are an original creation by the author of Jonah’s psalm.®® These words connect

Jonah’s sojourn in the lowest part of the ship (73207 *n237° [1:5]) and the womb of the fish (*pnn
1377 [2:2]) and relate the latter experience as being in the realm of death.® Interestingly, the Greek
translation of the phrase, éx xotAlag ¢dou (out of the womb of Hades), finds a remarkable parallel
in the prayer of Ben Sira in Sirach 51:5: ék fdfoug xotAiag @dou (out of the depths of the womb of

Hades).”® Jonah 2:4 in the OG has the word Ba0n (depths), so all the words of the phrase in Sirach

65 James K. Aitken, “The Style of the Nahal Hever Scroll of the Minor Prophets,” in Les Douze Prophétes
Dans La LXX: Protocoles et Procédures Dans La Traduction Grecque: Stylistique, Poétique et Histoire, ed. Cécile
Dogniez and Philippe Le Moigne, VTSup 180 (Leiden: Brill, 2019), 3-28.

6 Emanuel Tov, The Greek Minor Prophets Scroll from Nahal Hever (8HevXIlgr) (The Seiydl Collection ),
DJD, VIII (Oxford: Clarendon, 1990), 84.

67 Joseph Ziegler, ed., Duodecim Prophetae, 3rd ed., XIII, Septuaginta: Vetus Testamentum Graecum.
Auctoritate Academiae Scientiarum Gottingensis Editum (Gottingen: Vandenhoeck & Ruprecht, 1984), 247.

% Opgen-Rhein calls it “eine origindre Bildung des Dichters” (an original expression of the poet) Opgen-
Rhein, Jonapsalm und Jonabuch, 41.

% Sasson, Jonah, 172.

70 Apart from Opgen-Rhein in Opgen-Rhein, Jonapsalm Und Jonabuch, 178, only Box and Oesterley seem
to point out this parallel in G. H. Box and W. O. E. Oesterley, The Apocrypha and Pseudepigrapha of the Old
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51:5 may have been sourced from Jonah 2:3—4. This reference to Jonah in Sirach is made more
likely by its explicit reference to the Twelve Prophets in 49:10: “May the bones of the Twelve
Prophets send forth new life from where they lie, for they comforted the people of Jacob and
delivered them with confident hope.” Having said this only a couple of chapters earlier, he uses
language from Jonah’s prayer to express confident hope and thanksgiving for deliverance “from
the depth of the belly of Hades” in chapter 51. It is possible that Ben Sira uses Jonah’s prayer in
similar ways to how Jonah uses the Psalms.”! Jonah’s prayer presents the perfect opportunity for
Ben Sira to identify himself with the righteous sufferers of the past, further reinforcing my thesis.

While the first two words of Jonah 2:3b are original to Jonah’s psalm, the last three words,
"Y1 nynw *npw (1 cried for help; you heard my voice), find faint resonance in a couple of psalms,
namely, Psalm 18:7 (cf 2 Sam 22:7) and 31:23b (cf. 28:2).”> Wolff notes echoes to these two
psalms in his comments on this verse:”

The word 918w, “Sheol,” the underworld, is an echo of the theme of Ps. 18:5, just

as later vv. 4a and 6a echo Ps. 18:4f. At latest, the words “I implored, thou didst

hear my voice” are a reminiscence of traditional material; for the change in the

direction of the address coincides with the echo of Ps. 31:22b ( *3nn 5ip nynw

"»1w3a, “Thou didst hear the voice of my supplication when I cried to thee”), for in

what follows the influence of Ps. 31:22a on v. 5a is unmistakable. We can therefore

see that there is considerable reliance here on the traditional language of the psalms,
which is slightly adapted to the context of the story.

Testament, ed. R. H. Charles (Oxford: Clarendon, 1913), 1:512. Although Sasson says Ben Sira 51:1-12 used language
from Jonah 2 among other texts. Sasson, Jonah, 213.

71 See footnote 63 which elaborates on this connection.

2 Additionally, Sasson lists Psalm 130:1-2a, Lamentations 3:55-56, and Psalm 116:3 as illustrative of the
language and ideas in Jonah 2:3. Sasson, Jonah, 168—69. However, as we will see, Psalms 18 and 31 have the closest
language to Jonah 2:3b. Conceptual links (which can be just as helpful as verbal links) will be treated at a later point
in this thesis.

3 Wolff, Obadiah and Jonah, 134.
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From the belly of Sheol I cried for help; I YR YW MRw joan  Jonah
you heard my voice 2:3a
And to my God I cried for help; he heard DIp 1520 PRWT PIWN OR-ORT Psalm
my voice from his temple 18:7b
You heard the voice of my petition when TOR w1 mnn Mp nynw  Psalm
I cried to you for help 31:23b

Wolff is content to use the language of reliance in examining the echoes of Psalms 18 and 31 in
Jonah 2:3b, 4a, 5a, and 6a. He is perhaps not wrong in suggesting literary dependence on these
psalms, but one gets the sense that the echoes are entangled within Jonah’s psalm and need to be
systematically worked out for us to better appreciate their contribution to its composition. To be
sure, these verbal parallels are not as strong as Psalm 120:1 in Jonah 2:3a. But there is still enough
overlap in language, evidence of multiplicity and thematic correspondence that requires further

analysis.

2.3.2  Availability

In all probability, Psalm 18 (at least in its earliest form) was available to the author of
Jonah’s psalm, for there is reason to think that the psalm is pre-exilic. Cross and Freedman date
the poem (which had northern dialectical origins as represented by 2 Samuel 22 and later Judahite
provenance as preserved in Psalm 18) to 9'"-8™ centuries BCE based on orthographic, linguistic,
and parallels with ancient Canaanite sources.’* They even go as far as to say, “a tenth century date

for the poem is not at all improbable.””> Adding to this, the text of Psalm 18 is remarkably well-

4 Frank Moore Cross and David Noel Freedman, “A Royal Song of Thanksgiving: I Samuel 22 = Psalm
18,” JBL 72, no. 1 (1953): 20. However, James Barr, after listing and analyzing all the differences in spelling between
Psalm 18 and 2 Samuel, concludes that there is no reason to posit “that the differences are connected with northern
and southern locality or with dialect.” James Barr, The Variable Spellings of the Hebrew Bible (Oxford: Oxford
University, 1989), 174. He does agree, however, that the Psalm evidences a later style than Samuel.

75 Cross and Freedman, “A Royal Song of Thanksgiving: Il Samuel 22 = Psalm 18,” 20. Similarly, Donald
K. Berry, The Psalms and Their Readers: Interpretive Strategies for Psalm 18, JSOTSup 153 (Sheffield: JSOT, 1993),
24.
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represented albeit fragmentarily in 11QPs¢, 11QPsY, 4QPs¢,’¢ and the Nahal Hever Psalms scrolls
(5/6 Hev1b) which can be differentiated from its parallel in 2 Samuel 22 as attested by 4QSam?.”’
So, it is historically plausible to suggest literary dependence of Jonah 2 on Psalm 18 as Wolff

remarked.

2.3.3  Multiplicity
Widening the scope of correspondence between Psalm 18:7b and Jonah 2:3b to the entire
verse, one finds that the first part of Psalm 18:7 lines up with the first line of Jonah 2:3 and
continues to show similarity in this second line.
I cried to YHWH from my distress and he 9K %5 e nxap  Jonah 2:3

answered me; from the belly of Sheol I cried YIP NPNY MY NIRW 1030 12PN
for help; you heard my voice

In my distress I cried to YHWH and to my PIWNR THR-HRT I RpR Hea Psalm
God I cried for help; he heard my voice R120 1395 WP P W nn yawy 187
from his temple and my cry for help went PIIRI

before him in his hearing

In my distress I cried to YHWH and to my RIPR THRHR M RIpR Hra 2 Samuel
God I called; and he heard my voice from IR TNV 7771p S miiala) jvja) /Al 22:7

his temple and my cry for help was in his

hearing

The parallel verse in 2 Samuel 22:7 has slightly different words and therefore has less agreement

with Jonah’s psalm than Psalm 18, so it will not be considered as closely as Psalm 18.78

76 See for minor variants, Peter W. Flint, The Dead Sea Psalms Scrolls and the Book of Psalms, STDJ 17
(Leiden: Brill, 1997), 87. It should be noted that verses 44—51 are not attested in any of the scrolls because of their
fragmentary nature.

"7 For a detailed analysis of the textual issues in this scroll, see Donald W. Parry, “4QSama and the Royal
Song of Thanksgiving (2 Sam 22//Ps 18),” in Sapiential, Liturgical and Poetical Texts from Qumran, ed. Daniel K.
Falk, Florentino Garcia Martinez, and Eileen M. Schuller, STDJ 35 (Leiden: Brill, 2000), 146-59.

78 The relationship between Psalm 18 and 2 Samuel 22 is debated and is not clear. There are many complex
differences between the two in diction, orthography, and Masoretic vowel pointing. In all probability, they are both
two versions of the same song as Young has argued in Theron Young, “Psalm 18 and 2 Samuel 22: Two Versions of
the Same Song,” in Seeking Out the Wisdom of the Ancients: Essays Offered to Honor Michael V. Fox on the Ocassion
of His Sixty-Fifth Birthday, ed. Ronald L. Troxel, Kelvin G. Friebel, and Dennis R. Magary (Winona Lake, IN:
Eisenbrauns, 2005), 53—69.
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The Greek translator’s rendering of *nyww (I cried for help) in Jonah 2:3b as a noun,
diverging from its typical verbal translation, may reflect the influence of Psalm 18 and related
texts, suggesting an intertextual reading of Jonah’s psalm. In the Hebrew Bible, the verbal root

VW occurs twenty-one times, but only in Jonah 2:3, Psalm 72:12, and Job 29:12 does the OG
translate it as a noun.”” Among these, Jonah (the book) is unique in having a finite verb in the
Hebrew, *ny1w, which appears in three other instances (Hab 1:2; Ps 30:3; Ps 88:14), all of which
are rendered as verbs in the OG. This suggests that the OG generally distinguished between the
verbal and nominal forms.

However, ambiguity arises in Psalm 30:3 and Jonah 2:3, where the consonantal Hebrew
text could be pointed as either a verb or a noun. While the OG translates *"np1w (I heard for help)
as a verb in Psalm 30:3, it uses a noun in Jonah 2:3. Although the evidence is limited, it raises the
question of whether there is a specific reason for this anomaly in Jonah beyond mere textual
ambiguity. I propose that, similar to Jonah 2:3a—where the OG appears to read 77%n (from
distress) as 717%2 (in distress) under the influence of Psalm 120:1—the Greek translator of Jonah
2:3b may have been influenced by the noun *nW (my cry for help) in Psalm 18:7 (cf. 2 Samuel
22:7) and Psalm 102:2.3° This suggests that Jonah 2:3b was read in light of these texts, resulting

in the translation choice.

7 In Psalm 72:12 and Job 29:12, the MT has the piel participle Y1 (to call for help) but the OG (along with
the Peshitta in Ps 72:12) reads it as a noun, €x xeipds ouwvaortov (from the hand of a powerful one). But this Greek
phrase does not match the consonantal Hebrew word p1wn. Rather, it is the translation of 71 (from the hand) with a
variety of nouns that represent duvdatou (powerful one) as in Job 5:25 and 6:23 (cf. Gen 49:24; Ps 126:4; Jer 38:3
[45:3 in OG]). So, these two instances are not similar to Jonah 2:3 where the Greek noun phrase by itself is perfectly
capable of translating the consonantal text without having to add to the consonantal text.

% The noun "Ny (my cry for help) appears six times in the Hebrew Bible but only in 2 Samuel 22:7, Psalm
18:7, and 102:2 does the Greek version translate the noun with xpavy” (cry for help). As we will see later, Jonah 2:8¢
has language in common with Psalm 18:7 and Psalm 102:2, so at least these two psalms show multiplicity with other
parts of Jonah’s psalm. The psalms that feature in different places throughout the psalm of Jonah evidence what I
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While Psalm 18 is not as explicitly interwoven into Jonah’s prayer as Psalm 120, certain
phrases and motifs—such as the imagery of encompassing danger and the ascent of prayer to
God—highlight a more subtle linguistic and thematic resonance. Psalm 18:5 has links to Jonah 2:6
with the word "119aR (they encompassed me), describing a very similar circumstance. Additionally,
the idea of the psalmist’s prayer reaching God in Psalm 18:7 is similarly detailed in Jonah 2:8 with
the words 52'11 (temple) and 8121 (it came). Further evidence of intertextuality with Psalm 18 can
be seen in their thematic correspondence.

2.3.4 Thematic Correspondence

In many ways, Psalm 18 shares more explicit (or at least extended by its sheer size)

conceptual overlap with Jonah 2 than Psalm 120.

2.3.4.1 The Petitioners’ Perspective: Longing for the temple in watery exile

Psalm 18 and Jonah’s prayer share the depictions of distress, deliverance, and divine
response, though the tone and execution differ markedly. Both psalms mention the psalmists crying
out from their distress (Jonah 2:3; Ps 18:7). While this theme is common in the Psalms, what sets
these two texts apart is the specific nature of the distress. Both psalmists describe their experience
as drowning in chaotic waters, linked metaphorically to death and Sheol (Jonah 2:3—4, 6; Ps 18:5—
6, 16—-17). In both cases, their prayers rise from the depths to the temple (Jonah 2:8; Ps 18:7),
prompting Yahweh to respond. In Psalm 18, Yahweh dramatically comes down (Ps 18:10) in a
thunderous theophany depicted as a storm-god rending the heavens to rescue the psalmist (Ps 18:8—

16):8!1

would like to call psalmic entanglement, for they are so entwined together that it is difficult to limit their influence to
just one line or phrase.

81 As many scholars have noted, it is questionable whether the theophany fits the psalm and therefore whether
it is original to the psalm. However, as Alison Gray convincingly notes, the theophany receives a narrative frame in



Then the earth reeled and rocked;

the foundations also of the mountains
trembled and quaked, because he was angry.
Smoke went up from his nostrils,

and devouring fire from his mouth;

glowing coals flamed forth from him.

He bowed the heavens, and came down;
thick darkness was under his feet.

He rode on a cherub, and flew;

he came swiftly upon the wings of the wind.
He made darkness his covering around him,
his canopy thick clouds dark with water.

Out of the brightness before him

there broke through his clouds
hailstones and coals of fire.

The LORD also thundered in the heavens,
and the Most High uttered his voice.

And he sent out his arrows, and scattered
them,;

he flashed forth lightnings, and routed them
Then the channels of the sea were seen,

and the foundations of the world were laid
bare at your rebuke, O LORD, at the blast of
the breath of your nostrils.

He reached down from on high, he took me;
he drew me out of mighty waters. (NRSV)
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Ps 18:8

Ps 18:9

Ps 18:10

Ps 18:11

Ps 18:12

Ps 18:13

Ps 18:14

Ps 18:15

Ps 18:16

Ps 18:17

He lifts the psalmist out of the watery depths (Ps 18:17), paralleling Jonah’s ascent from the pit

(Jonah 2:7). However, if this imagery is echoed in Jonah’s prayer, it is rendered ironic by God’s

subdued response, for Yahweh, instead of coming down to save the psalmist in a grand theophany,

speaks to the fish to vomit the prophet out®?: nwa'A~58 MIr-nNR ®KpM 375 M 81 (and YHWH

spoke to the fish and it vomited Jonah on to the dry ground [Jonah 2:11]).83

the Psalm which connects Yahweh’s battle with chaos with the resultant victory of the human king over his enemies.
She concludes that the theophany is “integral to the message of the whole psalm.” Alison Ruth Gray, Psalm 18 in
Words and Pictures: A Reading Through Metaphor, BibInt 127 (Leiden: Brill, 2014), 202.

82 After all, Yahweh does send the storm in Jonah 1, so Jonah’s conception of Yahweh fits with the theophany

in Psalm 18.
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2.3.4.2 Presumption of Innocence:

Jonah’s prayer, like Psalm 18, reflects a presumption of innocence, with deliverance tied
not to repentance but to an assertion of righteousness and its expected reward. Jonah maintains his
innocence throughout his prayer and the broader narrative, never repenting for his actions. This
presumption is supported by the psalms he appears to rely on, with Psalm 18 serving as a prime
example. Psalm 18:21-28 makes a very pronounced argument for the righteousness of the psalmist
in the midst of his distress, portraying deliverance as the natural outcome of his moral integrity.
The psalmist declares, *pT¥3 "5 mm-awn (So Yahweh has rewarded me according to my
righteousness [Ps 18:24 cf. 18:20]). His righteousness is not merely acknowledged but presented
as a justification for divine deliverance.

This idea aligns with Koch’s view that retribution in the Hebrew Bible is less about God
acting as an external cosmic judge and more about human deeds naturally generating their own
consequences (“schicksalwirkender Tat” [fate-working deed]) whose workings Yahweh ensures.*
Therefore, the plea of the psalmist to deal with him according to his righteousness is a prayer that
asks God to ensure that the psalmist receives what is rightfully due to him because of his

righteousness. Yahweh is expected to “return” (W cf. Ps 18:25) the deed to the one who

8 This kind of comparison between the two psalms is reminiscent of what Julie Hughes calls “structural
allusion” by which a sustained connection between two texts is seen. See her discussion of the structural allusion to
the theophany in Psalm 18 in her treatment of 1QH 11:6—19 in Hughes, Scriptural Allusions, 203-204.

8 Klaus Koch, “Gibt es ein Vergeltungsdogma im Alten Testament?,” ZTK 52, no. 1 (1955): 29.
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committed it.®> Thus, deliverance from enemies is made possible on the grounds of the psalmist’s
righteousness.®¢

Further supporting this interpretation is McCarter’s argument that Jonah 2 and Psalm 18
(among other texts) reflect parallels with Mesopotamian river ordeals, where one’s survival in
turbulent waters served as proof of innocence.®’ In this view, Jonah’s thanksgiving in the belly of
the fish for a deliverance that has yet to take place is fitting, as it reflects his confidence that his

righteousness will ultimately secure his rescue from distress.®®

2.3.4.3 Perception of the Enemies:

Jonah’s (the character’s) perception of Others in the narrative parallels the psalmic
portrayal of enemies as foreigners, emphasizing a distinction between Israel and those outside its
covenant community that is relevant in the broader narrative of Jonah. The characters in Jonah,
other than the prophet himself, are consistently identified as existing outside the bounds of Israel.
Jonah sets himself apart from them both in the way he identifies himself in chapter 1 (Jonah 1:9)

and in his objection to God’s sparing of Nineveh in chapter 4. While he never identifies the Others

85 Kwakkel rightly points out that Psalm 18:21, 25 does not quite fit the theory of schicksalwirkende
Tatsphdre (the sphere of fate-working deed) because the psalmist’s P (righteousness) is not what God is asked to
act upon but rather according to it. Gert Kwakkel, According to My Righteousness: Upright Behaviour as Grounds
for Deliverance in Psalms 7, 17, 18, 26, and 44, OtSt 46 (Leiden: Brill, 2002), 251-52. Nevertheless, he still affirms
the idea that the psalmist expects Yahweh to respond to his righteous behavior appropriately. For a balanced evaluation
of Koch’s contribution, see Peter T. H. Hatton, “Reward and Retribution,” in The Cambridge Companion to Biblical
Wisdom Literature, ed. Katherine J. Dell, Suzanna R. Millar, and Arthur Jan Keefer (Cambridge University Press,
2022), 414-32.

8 Kwakkel surveys several psalms (7, 17, 26, 44) with this sentiment and concludes the same is true in Psalm
18. “In short, in view of the psalmist’s loyalty to his God, all his was as it should have been” Kwakkel, According to
My Righteousness: Upright Behaviour as Grounds for Deliverance in Psalms 7, 17, 18, 26, and 44, 282.

87 P. Kyle McCarter, “The River Ordeal in Israelite Literature,” HTR 66, no. 4 (1973): 403-12.

88 This kind of tacit expectation for God to act in expected ways is not unlike that of Tobit who wished to die
and assumed that God would grant his death wish, as Southwood has noted. Southwood, “Comical Moments,” 4-5.
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as his enemies, the psalms whose language he employs emphasize the identity of enemies as
foreigners, those outside the communal bounds of Israel and Judah.
In Psalm 18, the identification of the enemies begins in verses 17—18, where God draws

the psalmist 027 0N (from many waters), a metaphor that is paralleled in the next two phrases,

1 7281 (from my strong enemy), "RIwn1 (from those who hate me):

He reached down now

from on high, NPT 0N

he took me; he drew me NN
out of mighty waters. 0'1n o'nn

He delivered me o
from my strong enemy, RN

NIV

and from those who hated me; AN TRAR

for they were too mighty for me.

(NRSV)
The metaphor of many waters symbolizes the psalmist’s struggle against powerful foes, equating
the overwhelming threat of the waters with the might of his enemies. While the foreignness of
these enemies is made explicit later in the psalm (vv. 44-50), it is also subtly hinted at in the
association between the enemies and the many waters, as noted earlier.®’

To the psalmist, these foreign enemies might call upon Yahweh in their distress, but unlike

the psalmist, they do not receive a response (Ps 18:42). This relationship, characterized by divine
favor and deliverance, is reserved for individuals like the psalmist and, more specifically, for the

king of Israel (Ps 18:51). Jonah’s narrative draws on this psalmic imagery, reinforcing his

% Day, God’s Conflict with the Dragon and the Sea, 120-24. Plus, Isaiah 17:13 says that the nations roar like
the roaring of 037 01 (many waters cf. 8:6-8; Jer 6:23). Likewise, Jeremiah describes Babylon’s might as waves
that roar like 027 o' (Jer 51:55).
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perception of Others as outsiders who stand in contrast to Israel’s privileged relationship with

Yahweh.

2.3.4.4 Collective Identity

Psalm 18’s depiction of the king as a corporate representative of Israel provides a lens
through which Jonah's role in his narrative, and later Second Temple reuses of the psalm, can be
understood. The ending of the psalm (Ps 18:51) ties Yahweh to Israel through the figure of the
king, David (probably the social memory rather than tied to any text), and his offspring. In ancient
Israel, kings were seen as corporate figures, acting as representatives of their people before God.
Sigmund Mowinckel aptly notes, “The covenant between Yahweh and Israel and between Yahweh
and David is one and the same thing...When [the king] says ‘I’ it is the whole Israel, who speaks
through him and who appears in his person ‘in the presence of Yahweh’.”° As a royal psalm,
Psalm 18 encapsulates this dynamic, portraying the king as both the embodiment and the voice of
Israel before Yahweh.”! Similarly, Jonah assumes a comparable role within his narrative. It is as
if Jonah (the character) identifies with the psalmist, drawing from the promise in the psalm’s final
verse, which assures salvation to the king and his line. Despite his non-royal heritage, Jonah
appropriates this promise, presenting himself as a bearer of Israel’s covenantal identity and its
assurance of deliverance in times of distress.

This reimagining of Psalm 18 for broader application is not unprecedented in post-exilic
communities. For instance, Hodayot 11 (1QH? 11:6-19, and 20-35) incorporates Psalm 18,

transforming its individual royal thanksgiving into a communal expression of identity and

%0 Sigmund Mowinckel, The Psalms in Israel’s Worship, trans. D. R. Ap-Thomas (New York: Abingdon
Press, 1967), 1:44.

%! Royal psalms are simply those psalms that highlight the king. They are not limited to a particular form or
style. See Mowinckel, The Psalms in Israel’s Worship, 1:47.
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faithfulness.”? Similarly, Noncanonical Psalms B (4Q381), preserved in about a hundred
fragments, representing psalms from around the same time as the book of Jonah (Persian/early
Hellenistic period),”® contains a psalm in fragment 24 lines 4-12, Tehillah of the Man of God, that

uses language from Psalm 18 in the praise of the man of God (B[*n]981 w'KR5 151n).** The table

below shows a sample from one of the fragments which follows the sequence of Psalm 18 as we
now have it.
4Q381 f24(a+b):4-12 Translation Parallels with Psalm 18

B8 M BN ]oRA wRy mban[ A psalm of the man of
--] God. O LorD God

[ -- Jo oo 9% Yan nminh 583 Free Judah from every
enemy, and from Ephraim
[...]
DIp 1IARM 1R 55 7 generation. And they will
[ .- 3R] -- ,ng]g praise him for his grace,
and they will say, Rise, O
God[...]
- Jovam MM wYo ywr qaw Your  name  is my  Psalm 18:3
[ --*p]x ora[ deliverance, my rock, my
fortress, my deliverer”, [O
LORD ...] “on the day [of
my...]
- oy onbR qaapm A5 ®apr Lery out to the LORD”, for  Psalm 18:7
[ - ] TNRY -vxnoy[ my God answered me. My
help [...] those who hate
me, and he said,

92 Psalm 18 is more explicitly picked up in the next Hodayah in lines 20-35 in which the psalmist gives
thanks to God for raising him to eternal heights from the depths of the pit. Hughes, Scriptural Allusions, 220, 229-30.
This matches the general direction of Jonah’s prayer from being in the lowest regions of Sheol to the heights of the
temple mount. Psalm 18 facilitates the thanksgiving of both Jonah and the writer of Hodayot for the same kind of
deliverance.

%3 Eileen M. Schuller, Non-Canonical Psalms from Qumran: A Pseudepigraphic Collection, Harvard Semitic
Studies 28 (Atlanta, GA: Scholars Press, 1986), 5.

%4 Schuller notes that both Psalm 18 and 2 Samuel 22 could have been behind this fragment, although she
admits that in line 9, Psalm 18 is being used because 2 Samuel 22 has a shorter verse at that point. Schuller, Non-
Canonical Psalms from Qumran, 121-22. Pajunen agrees that Psalm 18 is more prominent in this psalm than its
parallel in 2 Samuel 22. Pajunen, The Land to the Elect, 195. See Chazon’s excellent treatment of Psalm 18 in 4Q381
in Chazon, The Use of the Bible as a Key to Meaning in Psalms from Qumran, 86—89, 95-96.
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- ] Ry .opY[ -- Jo,x,0n[ ]2 Indeed [...] to the people, Psalm 18:7
Rian rarra ma[b ooy “and I [...my cry] to Him
) ) shall enter His ears
PR WYL pnw Hann d]i;m  and [my] voice [He will Psalm 18:8

oY Ao no[ . --wyam] hear in His  temple”.
“Then] the earth [shall

tremble and shake, ...)]
because he was angry,
(smoke) went up
o[ -- ] 92000[ Jo[ -- jwy 1]ara  from [his] nostrils.[...] he Psalm 18:9
5w own gave insight, and [the]

insight

It is possible that the psalmist’s bold proclamation of righteousness in Psalm 18 inspired the
composer of the Tehillah to associate it with the “man of God,” envisioning this song as one to be
sung by God’s “tested ones” in the future.” “His tested ones” (1"3'n3) are, as Pajunen points out
from the previous psalm (IV 16-17), those who “have lived according to God’s will at all times
regardless of the consequences. This is apparently the self-understanding of the group behind this
psalm...””® The psalm’s original focus on an individual king’s victory in battle is thus adapted for
a collective people who see their own self-perception reflected in the psalmist’s experience. This
psalm also picks up on the contrast within Psalm 18 between the righteous and the enemies in that
the enemies may also call upon God in their distress, but they would not receive an answer from
him (Ps 18:42).”7

Further analysis of 4Q381°s dependence on Psalm 18 beginning in fragment 24 reveals that

the relationship is not exclusive. It is not merely a pesher or some kind of exegetical appropriation

95 Chazon, The Use of the Bible as a Key to Meaning in Psalms from Qumran, 89.
% Pajunen, The Land to the Elect, 190.

7 Pajunen, The Land to the Elect, 191.
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of one psalm.”® Rather, as Schuller and Pajunen point out, the scroll draws from texts beyond
Psalm 18 that participate in a similar dialogue of ideas. Fragment 29, column VI, line 3 combines

language from Psalm 18:16d and Job 4:9.%°

At the blast of the breath of your To8 N1 npwan (Psalm 18:16)
nostrils (NRSV)

By the breath of God they perish, and 1927 1A8 I 1TART MOR NRwan (Job 4:9)
by the blast of his anger they are

consumed (NRSV)

At the blast of the breath of your 1728 78 M nn[wan]  (4Q381 £29:3)

nostrils they perish

A closer look at this combination shows that the connection between the two goes further than
mere linguistic similarity. In the context of Job 4, Eliphaz elaborates on how the wicked suffer
God’s wrath as opposed to the righteous enjoying his favor. The psalmist in Psalm 18 seems to
participate in the same ideology by appealing to his righteousness for deliverance from the wicked
who deserve God’s wrath as described in language of a cosmic theophany. So, the scribes
responsible for 4Q381 are creating new inspired writings by carefully selecting language from the
Psalms and Job that cohere both in language and in the ideas they communicate in their broader
context.

Finally, the blending of lament and thanksgiving in 4Q381, as Chazon observes, parallels

earlier discussions of Psalm 120 and Jonah 2.!% Second Temple compositions like these show a

%8 Pajunen thinks that this part of the scroll is an exegetical reflection on Psalm 18 that takes up the “general
setting and two major themes of Psalm 18, namely, the cry to God and its answer and the execution of divine justice.”
Pajunen, The Land to the Elect, 195. Even if Psalm 18 is the main inspiration for its composition, it can still stand on
its own because of its exegetical imagination through a network of texts.

9 Schuller, Non-Canonical Psalms from Qumran, 127; Pajunen, The Land to the Elect, 193.

100 Chazon, The Use of the Bible as a Key to Meaning in Psalms from Qumran, 89.
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remarkable fluidity in reworking older psalms, transcending modern genre and form-critical
boundaries to craft innovative expressions of communal and individual identity.
2.3.5 Expanding Multiplicity: Jonah’s Psalm and the Network of Textual Resonances

Jonah’s psalm, particularly Jonah 2:3b, demonstrates a web of intertextual connections that
extend far beyond a single source text, offering a rich tapestry of verbal and thematic
correspondences within the Hebrew Bible and beyond.

The specific Greek translation of *>-22 (in my distress) in Psalm 18:7 as év 76 OAifecbal
e (when I was afflicted) leads to a network of texts that are all interrelated.!! The phrase, év ¢
OAiBeabal, appears eleven times in the OG, eight of which appear in the Psalms (17:7[18:7];
105:44[106:44]; 106:6[107:6], 13, 19, 28; 119:1[120:1]), including the parallel text in 2 Samuel
22:7.192 Fascinatingly, in light of our findings in the previous section, this includes Psalm 120:1.
Another psalm in this network is Psalm 107 (106 in OG), which emerges as a significant partner

103

to Jonah’s narrative.'*> Psalm 107 praises God for redeeming Israel from exile (107:2-3). While

some wandered in the desert (107:4), others sat in darkness and shadow of death (107:10). God

101 Tt should be noted that the LXX doesn’t consistently translate all occurrences of *>7¥a (in my distress)
with this phrase. See for example, Deuteronomy 4:29-30, Isaiah 25:4, Hosea 5:15; Psalm 65:14 (66:14). What
motivated the translators to render a noun phrase with a present middle infinitive in the 8 passages mentioned above
is inconclusive.

102 The rest of them appear in Psalms of Solomon (1:1; 5:5; 15:1).

103 In fact, 1QH? 11:6-19 combines language from Jonah 2:3-7, Psalms 18, and 107:23-24 among other texts
as Tooman and Hughes have shown. So, the connection between Jonah 2 and Psalms 18 and 107 is at least implicitly
picked up by the Hodayot as evidenced in its combined use of all three texts in a new psalmic composition that conveys
a similar cluster of ideas in a new context—a testament to the vitality of scripture. Tooman, “Between Imitation and
Interpretation: Reuse of Scripture and Composition in Hodayot (1QHa) 11:6-19.” Tooman does not think these
intertexts come with any semantic transfer of meaning in the Hodayot, for their use is imitative and not interpretive.
While it is premature and out of the bounds of this thesis to comment on the nature of intertextuality in 1QH® 11:6—
19 here, I would insist that metalepsis does open new insights into the nature of intertexts in Jonah 2. See also Hughes’
treatment of 1QH 11:6—19 in which she makes mention of Psalm 107 and Jonah 2 but does not think that there are
specific intertexts from these texts. But she does recognize that the ideas from those psalms are reflected in this scroll.
Hughes, Scriptural Allusions, 200-207.
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redeemed them from both the desert and death. The psalmist then proceeds to describe some who
went down to the sea in ships (107:23), echoing Jonah’s turbulent journey to Tarshish (107:25-28
cf. Jonah 1:4-5).19% When they cried to God, He stilled the storm (107:29 cf. Jonah 1:15). To the
psalmist in Psalm 107, God’s deliverance of Jonah and the sailors was a picture of Israel’s return
from exile as he casts Israel’s sins into the sea just as Jonah was hurled into the sea (Jonah 2:4 cf.
Micah 7:19).!% This connection is significant since, as Rudolph notes, post-exilic Judah was a
small landlocked state and ancient Israel did not have a comfortable relationship with the sea or
seafaring. This is why in the psalter only Psalm 107 describes distress at sea.!® And the story of
Jonah is the other example of an Israelite marine expedition.

In sum, Jonah 2:3b displays surface-level verbal connections to Psalm 18 (among other
texts) and a deep thematic correspondence that helps illuminate Jonah’s possible motivation for
reliance upon Psalm 18. Jonah’s use of Psalm 18 is further corroborated by 4Q381 and the
Hodayot, the latter of which uses Jonah 2:3 in combination with Psalm 18 and other network of
texts at play in Jonah’s psalm which will be teased out throughout this chapter. Consequently,
Wolff is correct to assume literary dependence on Psalm 18. As to Psalm 31, I will deal with it in

Jonah 2:5 where there is a more explicit intertext. Ultimately, Jonah 2:3’s dependence on Psalm

104 Hossfeld and Zenger, Psalms, 107. The verb 77 (to descend) is used in both passages (Jon 1:3 cf. Ps
107:23) to describe descent into the sea away from the presence of God. For more correlations between the book of
Jonah and Psalm 107, see Timothy J. Stone, “Following the Church Fathers: An Intertextual Path from Psalm 107 to
Isaiah, Jonah, and Matthew 8:23-27,” Journal of Theological Interpretation 7, no. 1 (2013): 45-48. See also Hunter’s
discussion of the connection between Psalm 107 and Jonah in Hunter, The Judgement of Jonah, 167—69.

105 Stone, “Following the Church Fathers,” 46-47. This psalm provides an important link to see Jonah’s
prayer as indicative of Israel’s cry to God in exile.

106 Wilhelm Rudolph, Joel - Amos - Obadja - Jona, KAT (Stuttgart: Giitersloher Verlagshaus Gerd Mohn,
1971), 352-53. See also the discussion by Almbladh, Studies in the Book of Jonah, 9-15.
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18 reveals a broader interaction between the book of Jonah and Psalm 18, further integrating

Jonah’s psalm in the book.
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2.4 Cast into the Sea: Recalling Exile through the Exodus (Jonah 2:4a)
Verse 4a in the MT presents a few text critical issues:
"J2307 9731 0" 2253 AN 1hwm
And you cast me into the deep, into the heart of seas, and the underwater river surrounded me

This line is largely attested by 4Q82 and Mur88 respectively with the exception of 01 (seas)
which can be safely reconstructed in the lacuna.!?’

112207 A[A1 o' 2351 AN W] H

1230 [7]73)y o] 2353 S dwm
The OG read this verse somewhat differently than the Hebrew witnesses:
améppuags pe eis Babn xapdiag bakdoans, xat motaypol we Exdxiwoay
You cast me into the depths of the heart of the sea, and the rivers surrounded me
It has four minor differences in rendering this verse: the waw prefix is not represented at the
beginning of the verse, 191¥n (depth) is rendered by a plural noun Bdb (depths), o (seas) with
a singular faAaoaoyns (sea), and 913 (river) with a plural motayoi (rivers). But the Nahal Hever Greek
Minor Prophets scroll differs with the OG in all four instances and agrees with the MT:!08
[xal d]mépperdas ule €ils Bdblog] [év xapdia Badacadv, xat moTau]os mepextxAwa(€]v ple]

Cross makes much of the first difference by positing that the OG reading is original and reflects

an archaic feature of the poem because the yigtol verb is rendered as a past tense, showing signs

107 Beate Ego et al., eds., Minor Prophets, Biblia Qumranica 3B (Leiden: Brill, 2005), 83.

198 Tov, The Greek Minor Prophets Scroll, 84. Ego et al., Minor Prophets, 82. Aquila also emends similarly:
xal eppiag pe ev fubw xapdias fadacowy (and you cast me into the depths of the heart of the seas).
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of the yagtul preterite.'” While that does explain some of the oddities in the OG and in the verbal
stems in the MT, Cross extends his thesis too far in proposing emendations based on metrical and
diachronic linguistic theories which find no support in the versions. It is simpler to assume that the
OG displays these differences for stylistic reasons. Despite all the differences, the MT preserves
an ancient reading just as in the previous verse, so we can proceed to see what intertextual
resonances this line exudes.

The editors of the BHS suggest deleting either n1%n or &1’ 2252 with one of them being
a gloss of the other. Some scholars extend this suggestion, but Sasson demonstrates that it is
unnecessary to delete either of these words because they complement each other by conveying
different shades of meaning in describing the plight of the prophet.!!® He does so by showing how
each of these words are used in different texts of the Hebrew Bible. I will investigate this line

similarly by analyzing parallel texts for possible intertextual allusions.

2.4.1 Verbal Resonance: Connections between Jonah 2:4a, Exodus 15, Ezekiel 27-28, and
Psalm 102
While no direct parallel to Jonah 2:4a exists in the Hebrew Bible, the Qumran fragment
4Q158 intriguingly combines Jonah 2:4a and Exodus 15:5, 8, hinting at a possible intertextual
connection between the two. 4Q158, initially titled “Biblical Paraphrase: Genesis, Exodus” but

later grouped with 4QReworked Pentateuch has a fragment that contains what Molly Zahn calls a

109 Frank Moore Cross, “Studies in the Structure of Hebrew Verse: The Prosody of the Psalm of Jonah,” in
The Quest for the Kingdom of God: Studies in Honor of George E. Mendenhall, ed. H. B. Huffmon, F. A. Spina, and
A.R. W. Green (Winona Lake, IN: Eisenbrauns, 1983), 161. But it is confusing when on the next page, Cross argues
for a singular rendering of 913 because of its “mythological redolence” even though the OG has a plural. So, the OG
does not reflect an archaic reading in this instance, making Cross’ thesis inconsistent. Despite this, the newest Anchor
Bible Commentary on Jonah follows Cross’ suggestions. Graybill, Kaltner, and McKenzie, Jonah, 196-97.

110 Sasson, Jonah, 175. Weimar observes brilliantly that 91¢n here is probably inspired by Psalm 69:3 and
16. Weimar, Jona, 245. We will see how Psalm 69 figures into Jonah’s psalm in a later section.
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“paraphrase” of Exodus 6 and 15 along with new material.!'! Notably, fragment 14, lines 7-8,

include language strikingly similar to Jonah 2:4a. A good reconstruction is given in the Dead Sea

Scrolls Study Edition:
(of your sons I shall [cause to live in nR1LLL5 moah para wir noa 4Q158 £14:7-8
the la]nd in security [... And Egypt] 8 m[5]1gna o* 2a%[a 'nadbwi omen
shall hurl il’ltO] the middle of the S€a, 1R -‘wx[ ] 01N

into the depths 8 of the abyss [...]
who dwell)''?

And you cast me into the deep, into  *3220° 9131 ©*0* 2352 nYvn 1dwm  Jonah 2:4a
the heart of the seas. And the

underwater river surrounded me

The deep covered them; they went 1aR-11N2 nena 1T o nnnn Exodus 15:5, 8
down into the depths like a stone. DWHTI 7373 1A% T NP TAR MO
At the blow of your nostrils the o353 nnan INDP

waters heaped up. The floods stood

up like a wall. The deep condensed in

the heart of the sea
Zahn rightly notes the linguistic resonance in these lines with Exodus 15:5 and 8. But she does not
note the other parallel in these lines to Jonah 2:4a. Lange and Weigold note this parallel,

13 Given the closeness of language (even though the first word is part of a reasonable

however.
reconstruction), we might even suspect if the scribe responsible for 4Q158 relied on Jonah 2 to

recall the events of Exodus 14—15 just as we saw in 4Q381 29:3 which combines two different

poetic texts.'!'# The rare phrase o' 2252 (in the heart of the seas) appears in both texts and is

1 Molly M. Zahn, Rethinking Rewritten Scripture: Composition and Exegesis in the 4QReworked
Pentateuch Manuscripts, STDJ 95 (Leiden: Brill, 2011), 59.

112 Florentino Garcia Martinez and Eibert J.C. Tigchelaar, eds., The Dead Sea Scrolls Study Edition (Leiden:
Brill, 1999), 308-309.

3 Lange and Weigold, Biblical Quotations and Allusions in Second Temple Jewish Literature, 332.

114 Segall notes the closeness of language to Jonah 2:4 in passing but does not elaborate upon it. Michael
Segal, “Biblical Exegesis in 4Q158: Techniques and Genre,” Textus 19 (1998): 55.
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unique within the Hebrew Bible, where 125 (heart) is otherwise not used to describe inanimate
objects.!!® This linguistic resonance suggests that the scribe of 4Q158 may have been influenced
by Jonah 2:4a when reimagining the Exodus narrative, allowing us to read Jonah 2:4 in light of
Exodus 15 and its paraphrase in 4Q158.

The verb *13*5wm (you cast me) in Jonah 2:4a further strengthens the connection to Exodus
15. Although Exodus 15 uses different verbs to describe Egypt’s casting into the sea (e.g., 15:1, 4,
21), later texts such as Nehemiah 9:11 and Micah 7:19 recount the event using the hiphil form of

15w (to cast):!1°

And you divided the sea before them, “TIN2 1apm oY nypa ot Nehemiah
so that they passed through the sea on na5Wa DA'STY-NNT Owata D' 9:11
dI'y land, but you threw their pursucrs DY 002 JAR7IND n’ﬂgm:

into the depths, like a stone into
mighty waters (NRSV)
He will again have compassion upon  mbyna T5wm ANy wad uan 2w Micah 7:19
us; he will tread our iniquities under oMmRLVA~YY O
foot. You will cast all our sins
into the depths of the sea. (NRSV)
You cast me into the deep, into the 1220 9N 0 2253 AN 1dwm Jonah 2:4a
heart of the seas, and the underwater
river surrounded me.
The use of 75w (to cast) in Jonah 2:4a has been thought to have missed the opportunity to better

integrate the psalm into the narrative since the first chapter repeatedly uses a synonym 50 (to

115 Sasson, Jonah, 175. Fascinatingly, 4Q158 also has plural of n12n (deep) and singular of 0'” (seas) just
like the OG’s translation of Jonah 2:4a. Did the OG translator revert back to language he knows is typical from other
texts like Exodus 14—15 in his translation of Jonah 2:4a?

116 T be sure, this root only occurs in hiphil and hophal in the Hebrew Bible. More specifically, in the poetic
laments of the Psalms and the book of Jonah, this root appears with Yahweh as the subject and an individual as the
object. W. Thiel, “q7W,” in Theological Dictionary of the Old Testament, ed. G. Johannes Botterweck, Helmer
Ringgren, and Heinz-Josef Fabry, trans. David E. Green (Grand Rapids: Eerdmans, 2006), 15:95. But only Micah
7:19 and Nehemiah 9:11 share 191 with Jonah 2.



88

throw cf. Jonah 1:4, 5, 12, 15).!'7 But given the association of 75w (to cast) with the Exodus in
Nehemiah and Micah, it plays an important allusive role.!'® Upon closer examination, Exodus 15
and Jonah 2 are closely related as Hunter!!” and Vermeylen!?® have already demonstrated.

This association with Exodus 15 ties Jonah’s experience to the Egyptians’ fate in the
Exodus, introducing an ironic undertone to Jonah’s suffering. Rather than aligning with Israel’s
deliverance, Jonah’s descent into the sea echoes the judgment against Egypt. Far from being a
righteous sufferer, Jonah is suffering the same fate as that of the ancient enemies of Israel in the
Exodus.!?!

This irony is compounded by Jonah’s (the author’s) possible reliance on Ezekiel 27-28,

where D' 252 (in the heart of the seas) appears multiple times to describe Tyre’s pride and its

7 Trible, Rhetorical Criticism, 160. Graybill, Kaltner, and McKenzie, Jonah, 196. Fascinatingly, the root
90 is associated with the Babylonian exile in Jeremiah 16:13 (cf. 22:26, 28). Lena-Sofia Tiemeyer, “Jonah, the Eternal
Fugitive: Exploring the Intertextuality of Jonah’s Flight in the Bible and Its Later Reception,” in Images of Exile in
the Prophetic Literature, ed. Jesper Hogenhaven, Frederik Poulsen, and Cian Power (Tiibingen: Mohr Siebeck, 2019),
264. But the psalm of Jonah seemingly wants to also draw upon Exodus traditions in addition to the exile with the root
THw.

18 Opgen-Rhein suggests that the use of a synonym here is to create distance between the narrative and the
psalm. Opgen-Rhein, Jonapsalm, 180. More interesting is Sasson’s suggestion that 510 in chapter 1 is used of God
and the sailors whereas 79w is only reserved for God in chapter 2. Sasson, Jonah, 174. But he does not show why 75w
would be exclusively related to God. The allusive connotations from Nehemiah 9:11 and Micah 7:19 might help
strengthen this point.

119 Alastair G. Hunter, “Jonah from the Whale: Exodus Motifs in Jonah 2,” in The Elusive Prophet: The
Prophet as a Historical Person, Literary Character and Anonymous Artist, ed. Johannes C. de Moor, OTL 45 (Leiden:
Brill, 2001), 142-58.

120 Jacques Vermeylen, “La priére de Jonas (Jon 2) et le cantique de Moise (Ex 15),” in Ecritures Et
Réécritures: La Reprise Interprétative Des Traditions Fondatrices Par La Littérature Biblique Et Extra-Biblique, ed.
Claire Clivaz et al., BETL 248 (Paris: Peeters, 2012), 185-98.

121 Opgen-Rhein, Jonapsalm, 181. Furthermore, on page 189, Opgen-Rhein astutely points out that if the
connection to the narrative and psalm of Exodus 14-15 is extended to Jonah 1-2, then the salvation of the pagan
sailors corresponds to the salvation of Israel in Exodus 14 with Jonah taking the place of Egypt.
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eventual judgment in the sea.'?> 01" 2252 (in the heart of the seas) has a close connection with
o' 252 (in the heart of the seas) which occurs six times in Ezekiel (27:4, 25, 26, 27; 28:2, 8).!23
Ezekiel prophesies against Tyre and the prince of Tyre, denouncing their pride for being over the

o' 252 (in the heart of the seas). They even do business with Tarshish (Ezek 27:12), whose ships
travelled for their trade “in the heart of the seas” ('’ 251 Ezek 27:25). However, their judgement

is that they will sink 0’1" 252 (in the heart of the seas) just like Egypt in the Exodus:

Your riches, your wares, your TR Jawn pnangn qnn Ezekiel 27:27
merchandise, your mariners and your T39YA 1AW TPTA PN THYAM
pﬂOtS, your caulkers, your dealers in -‘7331 T2™WR -[nnnbn vw:&-ﬁ:n
merchandise, and all your warriors o 253 155 TINa WK THAp

within you, with all the company
that is with you, sink into the heart of
the seas on the day of your ruin
(NRSV)

Tnban ora

Jonah’s use of this phrase places him in uncomfortable company with Egypt and Tyre—two
symbols of pride and divine judgment. This is irony on the level of the author rather than from the
perspective of the prophet.

We can also think of the character of Jonah alluding to Ezekiel, which raises the question,
“Why does Jonah, who seems to think of himself as righteous, utilize language associated with
Egypt and Tyre?” Perhaps that is his lament in this verse, an accusation against Yahweh not unlike

that of Job—the world is out of place with the righteous Hebrew in the sea instead of Egypt and

122 Berger, Jonah in the Shadows of Eden, 24-28. Day and Erickson also note the dependence on Ezekiel 26—
27 in Day, “Problems in the Interpretation of the Book of Jonah,” 34. Erickson, Jonah, 323-24.

123 As pointed out earlier, 0" 2252 (in the heart of the seas) is a curiously unique phrase in the Hebrew Bible
because 229 (heart) is not used of inanimate objects except one other time in the Samaritan Pentateuch in Deuteronomy
4:11, o'nwn 225 T (up the heart of the skies). Is the author of Jonah’s psalm elevating the seas from being inanimate
to more of a personification of the seas found in mythological realms?
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Tyre.'?* But Jonah is also certain that God will make things right. After all, Yahweh shows himself
to be blameless with the blameless (Ps 18:26). This is hinted at by the pole/ verb *1220” which, as
Sasson points out, has a protective rather than hostile connotation in the Hebrew Bible (cf. Deut
32:10; Ps 32:10). Sasson further suggests imagining that “even as Jonah drowns, God is warding
death away from him,” revealing a paradox where Jonah’s lament against divine justice intertwines
with his unwavering trust in divine deliverance.!?®

Beyond the connection to Exodus 15 through 4Q158, the language of Jonah 2:4a also seems
to recall Psalm 102. The Masora magna on *33*5wi (and you cast me) insightfully notes that the
verb in that specific form occurs twice in the Hebrew Bible—Jonah 2:4a and Psalm 102:11. This
connection by itself may not mean much as most of the notes in the Masora are not exegetically
motivated. But the fuller phrase in Psalm 102:11, *32*5wn1 2anxwi *2 (for you lifted me up and cast
me down), has far-reaching resonance with the book of Jonah, especially with Jonah 1:12 where
Jonah instructs the sailors to ©'1-5& 150 8w (lift me up and cast me into the sea).!?® The
unique form of the verb in Jonah 2:4a with its only parallel in Psalm 102:11 not only adds variety
to the writing, but also a potential intertextual link to Psalm 102. This link to Psalm 102 is
strengthened by the previous mention of it in discussing *nPIW in Jonah 2:3b with reference to how

the OG translated the verb as a noun because of its different vocalization in Psalm 102:2.

124 Weimar, Jona, 247.
125 Sasson, Jonah, 176.

126 The verb 510 (to throw) is repeated in Jonah 1, but the poetic retelling of Jonah’s being cast into the sea in
2:4a does not utilize this verb. Instead, it opts for the more common synonym 75w (to cast). Plus, *33*5wm (and you
cast me) here introduces a discrepancy from chapter 1 where the sailors cast Jonah into the sea, not Yahweh as the
psalm says. Is this a missed opportunity to better integrate the psalm into the book? Or does it point to Jonah’s twisted
sense of reality as Barrett has argued? Rob Barrett, “Meaning More than They Say: The Conflict between YHWH and
Jonah,” JSOT 37, no. 2 (2012): 244. Perhaps. Could there be another literary reason for this discrepancy? Weimar
grants that the change in verb could be under the influence of the Psalms. Weimar, Jona, 245. Golka is more certain
that the verb has been changed “under the influence of Ps. 102:10.” Golka, “Divine Repentance,” 95.
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Moreover, the same verse from Psalm 102 also has resonances with Jonah 2:8b, showing
multiplicity in its relationship to Jonah 2.

So, what is the significance of this relationship? Perhaps the link to Psalm 102:11 facilitates
the theologizing of the sailors’ actions in chapter 1 of lifting up and throwing Jonah overboard—
introducing divine agency behind the sailors’ actions in chapter 1.'2” The sailors were only God’s
instruments in casting Jonah into the sea. Sweeney sees this as a “very self-serving critique of
YHWH’s actions by the prophet; he relates how YHWH placed him in a situation of threat but
says nothing about his own actions that led to this turn of events.”!?8 Psalm 102’s reflection on
personal suffering and lament as related to exile further deepens this connection with Jonah’s
experience in the psalm as an exilic suffering brought upon by God himself, complementing and
extending the scope of Jonah’s suffering as in Psalm 107.!%°

Jonah 2:4a draws on a network of intertexts, including Exodus 15, Ezekiel 27-28, and
Psalm 102, to convey a multilayered narrative of judgment, exile, and divine intervention. These
connections illuminate Jonah’s (the character’s) poetic recital of a psalm as both a personal lament
and a broader reflection on Israel’s history, positioning Jonah as a figure caught between divine
justice and mercy. These themes are prominent in both Jonah's psalm and the book's narrative,

indicating that—far from being a secondary or ill-fitting addition—the psalm engages directly with

ideas central to the book of Jonah as a whole.

127 Opgen-Rhein talks about “Theologisierung” (theologizing) of events in the story of Jonah in the psalm.
Opgen-Rhein, Jonapsalm, 190.

128 Marvin A. Sweeney, The Twelve Prophets, BOSHNP (Collegeville, MN: Liturgical Press, 2000), 1:320.
129'W. H. Bellinger, “Psalm 102: Lament and Theology in an Exilic Setting,” in “My Words Are Lovely”:

Studies in the Rhetoric of the Psalms, ed. Robert L. Foster and David M. Howard, LHBOTS 467 (New York: T&T
Clark, 2008), 147-55.
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2.5 Sea Billows and Psalms: Quoting Psalm 42 (Jonah 2:4b)
One of the clearest intertexts in Jonah’s psalm appears in the last line of verse 4:
Map Y TON THawn-Ha
all your breakers and your waves passed over me
This line is found in Mur88 as follows:
12y By 7O TR )3
4Q82 complements this reading with
130[ 192y 5y a]3dn Aamawn Mo
The OG rendering of this line is without any difference:
TAVTES ol peTewplopol gou xal T& xOuatd gou €m’ Eue otfiAbov!3!
All your breakers and your waves passed upon me
Aquila renders T™awn (your breakers) as ouvtpippor gov (your crushings) rather than oi
uetewptapol gov (your breakers). Fascinatingly, the only other time 9awn (breaker) is translated
as cuvTptupot is found in 2 Samuel 22:5 where it differs from its parallel in Psalm 18:5. Did Aquila,
known for his literalism, stray away from preserving the Hebrew form here to hint at the
connection to 2 Samuel 22:5?!32 This complicates the relationship between Jonah 2 and Psalm 18
as discussed in the previous section, at least for one later Greek tradition. For Aquila, perhaps it is

not so much textual dependence on one version of the psalm but on a more abstract tradition of the

130 The plene spelling in 512 (all) is characteristic of Qumran Hebrew orthography, as is the extra 11 in 72™2wn
(your breakers).

31 Symmachus has ot yvodor gou (your thick darkness) for Tmawn (your breakers), which defies any
explanation.

132 Aquila is certainly able to do this despite attempts to portray him as slavishly literal. See Timothy Edwards,
“Aquila in the Psalter: A Prolegomenon,” in Greek Scripture and the Rabbis, ed. T. M. Law and Alison Salvesen,
CBET 66 (Leuven: Peeters, 2012), 87-106.
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psalm which finds expression in two different psalms. Whatever may be happening with Aquilla,
the compelling nature and volume of the textual evidence suggests that the MT represents an
ancient reading.
2.5.1 Verbal Resonance

The apparent parallel to Jonah 2:4b is found word-for-word in Psalm 42:8, 7931 T1awn-5a
172y "y (all your breakers and your waves passed over me). Rudolph says that this phrase is the
only verbatim quotation in the whole psalm taken from Psalm 42:8b, therefore, he thinks that it is
likely a gloss, which has the added advantage of making all the verses from 4-10 the same
length.!*3 This view raises more questions than answers because it assumes that the whole poetic
line is secondary to the psalm just because it is a verbatim quote, but his observation about Psalm
42:8 still stands. Jonah 2:4b does reflect the exact wording as Psalm 42:8, inviting further
investigation since this is the first time a phrase has been repeated from the Psalms in Jonah’s
psalm without any modification.

What could be the significance of this intertext? Does it come from Psalm 42:8? Or is it
simply a stock phrase available to anyone in a similar circumstance at sea?'** Or perhaps it does
come from Psalm 42:8 but without any consideration of its meaning in Psalm 42. The indicators

of literary dependence prove useful in navigating these questions.

133 Rudolph, Joel - Amos - Obadja - Jona, 346. On the other hand, Weimar thinks the quotational nature of
this line means that it goes back to the same hand that is responsible for Jonah 2:3a which is a citation from Psalm
120:1. Weimar, Jona, 244-45.

134 Kaplan argues that this quotation is merely an echo, without any intertextual import, because Jonah’s
psalm is a thanksgiving psalm and Psalm 42 is a lament. Kaplan, “Pastiche, Hyperbole, and the Composition of Jonah’s
Prayer,” 36. But such formal limitations for intertextual reuse are questionable.
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2.5.2  Availability

Does the MT of Psalm 42:8 reflect an ancient extant tradition which would have been
available to the author of Jonah’s psalm? The earliest Hebrew textual evidence for Psalm 42 comes
from three fragmentary Qumran scrolls: 4Q85, 4Q98d, and 11Q8, which preserve parts of Psalm
42:5 and 43:1-3. Furthermore, the OG translation of Psalm 42:8 matches exactly with Jonah 2:4b,
suggesting that the MT of Psalm 42:8 is corroborated by the Greek tradition.

In antiquity, Psalms 42 and 43 likely existed as a single psalm. This conclusion is supported
by their shared threefold refrain (42:6, 12; 43:5), the repetition of 42:10b in 43:2b, and their
thematic and textual unity.!*> Even if they were distinct compositions, their placement together in
the Psalter indicates that they were interpreted and read as a cohesive unity by its editors. Together,
these psalms form a lament of God’s afflicted people in a foreign land, culminating in a petition
and a vow of praise. As Zenger notes, Psalms 42-43 were probably an early exilic prayer,
particularly because Jonah 2:4 and Joel 1:20, 2:17 appear to presuppose it.!3¢

For the purposes of avoiding circular reasoning, Jonah 2:4 should be excluded as evidence
for dating Psalms 42—43. However, Joel 1:20 (which shares the rare verb 379 with Psalm 42:2) and
2:17 suggest that Psalms 42—43 predates both Joel and Jonah, making this available for the author
of Jonah to use in his psalm. Still, availability does not imply dependence, especially since there

1s no modification to the intertext.

135 Erhard S. Gerstenberger, Psalms Part 1 with an Introduction to Cultic Poetry, FOTL 14 (Grand Rapids:
Eerdmans, 1988), 178. Hans-Joachim Kraus, Psalms 1-59, trans. Hilton C. Oswald, vol. 1, CC (Minneapolis: Fortress,
1993), 437. BHS notes that multiple Masoretic manuscripts join the two psalms.

136 Frank-Lothar Hossfeld and Erich Zenger, Die Psalmen I: Psalm 1-50, vol. 1, KAT 29 (Stuttgart: Echter
Verlag, 1993), 266.
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2.5.3 Partial Integration

This poetic line in Jonah 2:4b does not quite make sense in the psalm when read within
story of Jonah, indicating its origin elsewhere. Magonet observes that the second masculine
singular suffixes on the two nouns in this line stand out within the psalm since no other nouns in
the psalm share these suffixes. For this reason, he argues that the line was taken from Psalm 42:8
without alteration.'®’

Finally, one must consider why Psalm 42:8 might be invoked in Jonah 2:4 apart from the
fact that the author of Jonah’s psalm needed language to express a watery turmoil. Here, evidence
of multiplicity and thematic correspondence can clarify the rationale behind the connection.

2.5.4 Multiplicity

The immediately preceding line to Psalm 42:8b reads 7™ 51p% 81p oinn-5x-o1nn (Deep
calls to deep at the thunder of your fountains) and Jonah 2:6 similarly describes o1n (deep)
surrounding the psalmist. Additionally, Theodotion renders n91¥n (depth) in 2:4a with aBuogov
(abyss), the standard Greek translation for 017D, as is evident from the translation of Jonah 2:6 and
Psalm 42:8 (41:8).!3® Similarly, the Targum interprets W (Sheol) in Jonah 2:3 as 8N (the
deep), further reinforcing a shared conceptual framework.

Another possible point of verbal contact is in Psalm 43:3b: -581 qwTp=n-58 MR
TmM1own (they will bring me to your holy hill and to your dwellings), which corresponds to the

twice repeated phrase TwTp 92°1-9R (to your holy temple) in Jonah 2:5 and 8. DeWette notes

137 Magonet, Form and Meaning, 44. However, such an argument is not conclusive. The poet of Jonah’s
psalm could recall and modify intertexts freely, as evidenced in the adaptation of Psalm 120:1 in Jonah 2:3a. Still, the
suffixes in Jonah’s psalm do feel out of place, potentially pointing to partial integration or even a lack of deliberate
integration.

138 Job 41:23(22) is one other time that NN is translated as aPuooov. Erickson thinks Theodotion’s
translation here hints at mythological connotations of n%%n. Erickson, Jonah, 321.
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another point of contact between these two psalms: Psalm 42:5 in Jonah 2:10, particularly in the
shared cultic context. The phrases 7T 137-51pa (with the voice of gladness and thanksgiving [Ps
42:5]) and 7m0 9pa a1 (But I, with a voice of thanksgiving,...[Jonah 2:10]) both evoke the
setting of temple worship.!’

Other than these three instances, there does not seem to be any more evidence of
multiplicity between the two texts, which makes one wonder if the connection is merely a
convenient repetition of one line without much metaleptic significance—a sort of a stock phrase.
This is the view of Susan Niditch who says “such a recurrence of language is not a matter of
quotation or anthologizing but an indication of an author’s immersion in a culturally shared corpus
of traditional means of expressing particular moods, emotions, settings, or other content.”!%? While
this view has merit, it risks overlooking the broader and intricately woven interrelationships
between Jonah’s prayer and specific textual traditions. As observed in the first three lines of
Jonah’s psalm, these connections suggest a dynamic engagement with traditional texts that may
go beyond mere repetition. Thus, while Psalm 42:8b and Jonah 2:4 may initially appear to share a
stock phrase, their correspondence might reflect a richer literary and theological interaction.

2.5.5 Thematic Correspondence
This section evaluates whether, as Opgen-Rhein argues, the conceptual correspondence of

Psalm 42-43 prompted the borrowing of the phrase from Psalm 42:8 in Jonah 2:4.14!

139 DeWette, “Die Einleitung,” 464.
140 Niditch, Jonah, 74,

141 Opgen-Rhein, Jonapsalm, 183-84.
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2.5.5.1 The Petitioners’ Perspective: Longing for the temple in watery exile

Both Jonah’s psalm and Psalms 42—43 explore the tension between distance from God’s
presence in the temple and the hope of restoration, with vivid imagery that conveys the journey
from separation to communion with God. In Psalms 42-43, the psalmist’s longing for God’s
presence unfolds in a trajectory resembling the Psalms of Ascent but condensed into three
stanzas.!#? The first stanza (Ps 42:1-6) begins with the image of a deer longing for streams of
water, presumably in a desert. Such is the psalmist’s longing for God, prompting him to ask when
he can come and see the face of God (Ps 42:3). Until then, his only source of water is his own tears
amidst mockery from his enemies (Ps 42:4).!43 His hope is fixed on a time when he can go to the
house of God with a multitude in celebration of a festival (Ps 42:5-6). The second stanza (Ps 42:7—
12) adds texture to the desert places where God’s presence is scant—the lands of Jordan, Hermon,
and mount Mizar (Ps 42:7). This is very much like Kedar and Meshech in Psalm 120:5, which
signify distance from God and his land.!** As opposed to the parched land of the first stanza, deep
waters and fountains are invoked to describe the psalmist’s distress in these lands (Ps 42:8). But
God’s love and song are with him day and night as he prays for deliverance from these waters (Ps
42:9). If the first stanza depicts a multitude of worshippers with the psalmist, the second stanza
pictures the hostile group who mock and oppress the psalmist, compounding his longing for God’s
presence by saying, “Where is your God?” (Ps 42:10-11). He comforts himself with the same
refrain as in the first stanza by hoping in a time when he can go to worship God (Ps 42:12). The

third stanza (Ps 43:1-5) petitions God to save the psalmist from his enemies by sending his light

142 Hossfeld and Zenger, Die Psalmen, 1:265. Opgen-Rhein, Jonapsalm, 184.

143 Else K. Holt, ““...Ad Fontes Aquarum’: God as Water in the Psalms?,” in Metaphors in the Psalms, ed.
Pierre Van Hecke and Antje Labahn, BETL 231 (Leuven: Peeters, 2010), 74.

144 Weiser, Psalms, 348.
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and truth to guide him to the holy hill and sacrifice before God with gladness and singing. The
most explicit cultic references come at the end in Psalm 43:4 where the psalmist is supposed to
end his journey to the temple. This offsets the parched desert of the first stanza and the chaotic
waters of foreign lands where God’s presence is but the subject of the enemy’s taunt. Now, the
psalmist delights in the full experience of God’s presence in the temple where rather than drink his
tears, he feasts with God (Ps 42:4).

Both the themes of God’s presence and the psalmists’ proximity to the land of Israel are at
play in the book of Jonah. God’s presence plays a centrifugal (a movement away from the center)
and centripetal role (a movement towards the center) in the book of Jonah. The first chapter
describes the prophet trying to flee from the face of God whereas chapter 2 shows his longing to
go back to God’s holy sanctuary where his presence resides. It is in this context that Jonah (the
character) quotes Psalm 42, whose context intersects very conveniently with that of Jonah’s. Joppa,
the sea, and Tarshish in the book of Jonah signify similar ideas of distance from God and the land
as Jordan, Hermon, and Mount Mizar in Psalm 42, for Jonah flees from God from Joppa via the
sea to Tarshish. While the association with Psalm 120 and the same ideas of pilgrimage and God’s
presence in that psalm are only available through careful analysis of the allusion and the collection
of the Psalms of Ascent, the clearer connection with Psalm 42—43 readily brings those ideas to the

forefront.

2.5.5.2 Perception of the Enemies:

The psalmist’s enemies in Psalms 42—43 are characterized as hostile foreigners, reflecting
a theme that illuminates both the narrative and psalm of Jonah. The first encounter of the enemies
of the psalmist in Psalm 42 comes in verse 4 where they mock him all day long saying, “Where is

your God?” The same derision is repeated in verse 11, hinting at their identity—they do not share
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the same God as the psalmist. Kraus notes that this question is usually asked by non-Israelites.!*®
This is confirmed by the geographical location from which the psalmist seems to pray: the lands
of Jordan and Hermon, and Mount Mizar. These lands are not known to share the same religious

beliefs as the land of Israel. They are described as 2m& (enemy) and 97¥ (adversary [42:10, 11)].
More explicitly, they are called 70185 "3 (a nation that is not faithful) in 43:1. Psalm 43:1 has
further descriptions of this unfaithful nation: 71 A A~w'R (man of deceit and wickedness). This

is similar to how the psalmist in Psalm 120:2-3 describes his enemies. Curiously, Jonah (the

character) has something similar to say about his enemies in Jonah 2:9, oTon 8w=Han omnwn

1219 (those who worship vain things abandon their faithfulness).

% 2.5.5.2.1 Chaotic waters as a metaphor for foreign nations

The use of water imagery in Psalm 42:8 serves as a metaphor for the psalmist’s experience
of exile, mirroring Jonah’s poetic depiction of his plight. Psalm 42:8 introduces the imagery of
12y S 71 Tawn-Ha e MR Rp oinn-x-oinn (Deep calls to deep at the thunder of your
fountains; all your breakers and your waves passed over me), which seems incongruous with the
preceding desert imagery. If anything, water was associated with God’s presence at the beginning
of the psalm where it presents the image of a parched deer longing for streams of water to quench
its thirst (Ps 42:2-3). So, why would the psalmist be drowning away from God in deep, primordial
fountains where God’s breakers and waves cross over him? The picture of a desert does not invite
the imagery of a watery death; it invokes just the opposite—death from thirst and starvation. So,

what does verse 8 convey with its unexpected and unsustained metaphor? Sasson thinks verse 8

145 Kraus, Psalms 1-59, 1:439.
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fits better in Jonah 2 than in Psalm 42.!46 But a closer look at the context of the second stanza
(42:7-11) might give us the clue to the significance of verse 8 and its implications on Jonah’s
psalm.

The second stanza (Ps 42:7—11) adds texture to the image of a desert in the first (Ps 42:1—
6) with the lands of Jordan, Hermon, and mount Mizar signifying the desert places where God is
not found. They stand in opposition to the temple where God dwells. Verse 8 metaphorizes the
psalmist’s alienation with the imagery of the deep, floods, breakers, and waves. What if these
metaphors refer to the psalmist’s experience of exile among foreign nations?'%” The first mention
of water is metaphorized in 42:2b—3a—God is the fresh water in the desert for whom the psalmist
longs.!*® So, continuity and contrast with the water imagery in the second stanza also warrants
metaphorization. Verse 8 asserts that God sends his chaos waters to encompass the psalmist who
is parched for fresh water. 7awn (breaker) appears five times in the Hebrew Bible where it does
not refer to natural phenomenon except perhaps in Jonah 2:4 (cf2 Sam 22:5; Pss 42:8; 88:8; 93:4).
It denotes primordial waters of chaos which constantly undermine the stability and order of
creation. These mythological waters that endanger life in Psalm 93:4 and 2 Samuel 22:5 are now

said to belong to God in Psalm 42:8 and 88:8, which he uses to punish the psalmist.!*

146 Sasson, Jonah, 176. Wilson thinks that Psalm 42:8 borrowed this phrase from Jonah 2:4. Wilson, “The
Authenticity of Jonah,” 439.

147 This is not to say that Psalm 42 is about the Babylonian exile. It might just be about an individual “exile,”
an emotional homelessness. But it can still think of a personal exile metaphorically just as later books metaphorize
exile in different ways. Cf. Martien A. Halvorson-Taylor, Enduring Exile: The Metaphorization of Exile in the Hebrew
Bible, VTSup 141 (Leiden: Brill, 2011).

148 Holt, ““...Ad Fontes Aquarum’: God as Water in the Psalms?,” 75.

149 Opgen-Rhein, Jonapsalm, 182.
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Just what do these waters refer to in Psalm 42:8? As Holt points out, the logic here is similar
to that of Isaiah 8:6-8:1%°

Because this people has refused the waters of Shiloah that flow gently, and melt in

fear before Rezin and the son of Remaliah; therefore, the Lord is bringing up against

it the mighty flood waters of the River, the king of Assyria and all his glory; it will

rise above all its channels and overflow all its banks; it will sweep on into Judah as

a flood, and, pouring over, it will reach up to the neck; and its outspread wings will

fill the breadth of your land, O Immanuel (NRSV).
The contrast between the gentle waters of Shiloah and the mighty flood waters of the river
(Euphrates) which will flood the land of Judah are parallel to the two images of water in Psalm 42.
Rather than the quiet fresh waters in the desert, the psalmist experiences God’s chaos waters that
threaten the survival of life and order. The Isaiah passage further illustrates the metaphorical
potency of mighty flood waters in signifying Assyria, the nation which exiled the northern

kingdom of Israel. This signification also works in Psalm 42:8 since the previous verse speaks of

foreign lands from which the psalmist remembers God:

My soul is cast down within me; TI0IR 1275 nmnwn 'waidy  Psalm 42:7-8
therefore I will remember you from PN NN ONATM [T PIRD
the land of Jordan and Hermon, from TR D1Ph ®1p DIANHR-DIAN
mount Mizar yap By 7O TRawnHI

Deep calls to deep at the thunder of
your cataracts; all your waves and
your billows have gone over me.
(NRSV)
After all, foreign nations are frequently compared to overwhelming waters in the Hebrew Bible

(cf. Ps 68:23), adding further support to my suggestion in Psalm 42:8.'! But uniquely to Psalm

42:8, these waves and breakers are said to belong to God as the second person suffixes on 7™2wn

521 highlight. With this, the psalmist emphasizes God’s direct agency in afflicting the psalmist

150 Holt, ““...Ad Fontes Aquarum’: God as Water in the Psalms?,” 76.

51 Day, God'’s Conflict with the Dragon and the Sea, 120-24.



102

with his sovereignty over foreign nations. This rich theological metaphor in Psalm 42:8 is perfectly
at home in Jonah 2:4a as it attributes the casting of Jonah into the sea to God himself. As Opgen-
Rhein notes, Jonah (the character) faces God as his enemy much like Job.!3? Moreover, a major

theme in the book of Jonah is God’s sovereignty over nations beyond Israel crystallized by his

153

control over nature.'>” Therefore, rather than an odd addition to Psalm 42, verse 8 becomes an

integral verse that conceptualizes the psalmist’s place among the nations in metaphorical and
mythological terms that resonates with other parts of the Hebrew Bible. This helps us envision

Jonah’s use of Psalm 42:8b as more contextual than it may appear at first glance.

% 2.5.5.2.2 Liturgical and metaphorical resonance in the Hodayot
The Hodayot (1QH?) draw on Psalm 42:8 and Jonah 2:4b, extending their metaphorical
associations with exile and judgment to describe communal experiences of suffering. 1QHa 14:25—
27 uses language from both Psalm 42 and Jonah 2 to describe a sailor besieged by chaotic seas.!>*

Psalm 42:8b and Jonah 2:4b 1QH? 14:25-27
AR]T AnwRa HOYLR nYwa nawnn 3am]
apta raRa nona n[rn
They establish] a scheme of wickedness; they
wallow in their guilt. [...] I have [become] as a
sailor on a ship in the raging
May Y TON Thawnhy  1aryy i onn vy onawn 510l onds .o
all your breakers and your waves passed over PR waa 2vwnb nnnT| pra
me

152 Opgen-Rhein, Jonapsalm, 183-84. Likewise, Erickson, Jonah, 295. Jonah and Job share many parallels
as pointed out by Katharine J. Dell, “Reinventing the Wheel: The Shaping of the Book of Jonah,” in After the Exile:
Essays in Honour of Rex Mason, ed. John Barton and David J. Reimer (Macon, GA: Mercer University, 1996), 85—
101.

153 God appoints the great wind, the great fish, the gourd, and the worm, and the east wind to serve his
purposes in the story of Jonah. These natural elements point to God’s ownership of the world (Jonah 1:9), which is
further buttressed by many parallels to Genesis 1-11 as pointed out by Hesse and Kikawada. Isaac M. Kikawada and
Eric W. Hesse, “Jonah and Genesis 1-11,” AJBI 10 (1984): 3—19. See also Tiemeyer, “Jonah, the Eternal Fugitive,”
262-63.

154 Lange and Weigold, Biblical Quotations and Allusions in Second Temple Jewish Literature, 287.
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seas; their waves and all their breakers roared
against me;!> a staggering wind [without]
calm to revive my soul and without

"nrIRD DN oA .0 18 5Y 777 wH nana

R W TP *n 1w

paths to make a straight path upon the face of

the waters. And the deep roars to my groaning

and [my life] approaches the gates of death

The image of the sea begins in the previous line where the writer compares himself to a sailor in a
ship that is on raging seas (1QH? 14:25). These lines (14:25-27) seem to allude to the book of
Jonah with the images of a sailor (M9n), ship (7"1IR), seas (0'"), waves (1), breakers (12wn), and
deep (o11n). There are similarities between this picture and the one in 1QH?* 11 which contains

allusions to Jonah 2 and Psalm 107.!5¢ But here in column 14, there is an added layer of meaning

with the verb 1377.157 Tt conveys the raging of the seas just as it does in 1QH? 11:14.

And the foundations of the wall break as a MM o aa Y ok vp vk 1QHA 11:14
ship upon the water, and the clouds thunder 28Y AWM RN Hipa opnw

with a roar. Those who sit in the dust,

as well as those who go down to the seas are .0 pnnn onyas o Ty 1QH? 11:15
terrified by the roar of the water, and their " mbena omona nb 0, am

wise men are for them as sailors on the poann

deeps. For

all their wisdom is swallowed up by the roar mnaa .o mpnaonnan ,a 1QH? 11:16
of the seas, when the ocean depths boil over o1Y WIAA% o' 2131 by MmN

the springs of water, and they are tossed up 053

to the towering waves

155 The targum in Jonah 2:4 distances God from the waves and breakers by attributing them to the sea rather
than God: 17v "5 *m5x 87 *mHwna 5 (all the churnings of the sea and its waves passed over me). The same sort
of phenomenon seems to be at work here in the Hodayot where the waves and breakers are the sea’s rather than God’s.

136 Cf. Angela Kim Harkins, “Thanksgiving Hymns (Hodayot),” in Qutside the Bible: Ancient Jewish
Writings Related to Scripture (Philadelphia: JPS, 2013), 2:2060. Tooman, “Between Imitation and Interpretation:
Reuse of Scripture and Composition in Hodayot (1QHa) 11:6-19.”

157 By comparing column 14 with 11, I am not assuming common authorship of the two hymns like older
scholarship posited. Rather, the Hodayot were probably similar to the Psalms in that they were written by different
authors and were placed in a scroll much like an anthology. Cf. Svend Holm-Nielsen, Hodayot: Psalms from Qumran,
ATDan 2 (Aarhus: Universitetsforlaget, 1960).
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and crashing waves by their roar. And when owsnnar .o poana o mawm 1QH 11:17

they are tossed up, Sh[eo]l [and Abaddon] wen 530 .p]FA[R [5[R]Y mne
shall open. [And al]l the arrows of the pit !5 nmw

The denominative form ;1 (roaring) is also used in 11:14—15 to describe the roaring of the seas,
strengthening the link between the two hymns. The same noun is used in 14:10 where the writer
expresses hope amidst the oy i (the roaring of the people) because he knows that God would
raise up survivors among those nations (14:11). In a few lines after that, the writer introduces the
image of a sailor on rough seas whose waves and breakers roar against him. It is hard to miss the
connection between the foreign nations who roar against the writer (presumably in exile in light
of 12:6-13:6) and the waves of the sea which roar against him if we read all of column 14 in
context. The speaker in this thanksgiving hymn is admittedly a singular person. But in light of
Carol Newsom’s work on the Hodayot as employing liturgical language that stratifies social
identity, we can think of the first-person experience of the writer of this hymn as forming the

identity of the community and facilitating group expression.!>

By connecting roaring waters to
foreign nations, the hymn resonates with both Psalm 42’s depiction of exile and Jonah’s prayer

amidst chaos waters.

% 2.5.5.2.3 Deliverance as a second exodus in Psalm 42 and Jonah 2
The imagery in Psalm 42—43 and Jonah 2 draws on the concept of a second exodus,
reframing deliverance as a return from exile to the temple in Jerusalem. The psalmist in Psalm 42—

43, lamenting his situation in a foreign land, describes his suffering as akin to being cast into the

158 Based on the translation in Michael Owen Wise, Martin G. Abegg, and Edward M. Cook, eds., The Dead
Sea Scrolls: A New Translation, Revised (San Francisco: Harper Collins, 2005).

159 Carol A. Newsom, The Self as Symbolic Space: Constructing Identity and Community at Qumran, STDJ
52 (Leiden: Brill, 2004), 202—4.
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depths of a stormy sea—a metaphor for God’s judgment. But he conceives of deliverance as a
return from exile, particularly to the temple in Jerusalem, =58 1IR3’ "IN AN TAARY TIRTOW
TwTPI0 (send your light and your truth; they will lead me; they will bring me to your holy hill
[Ps 43:3]). Similarly, Jonah’s prayer in Jonah 2:10 reflects this expectation, with his deliverance
framed as a journey back toward God’s holy sanctuary (Jonah 2:5, 8, 10). Jonah’s use of Psalm
42:8, then, is more fitting considering the overall movement and message of Psalm 42—43.

Smart identifies an allusion to the Babylonian exile in Jonah 2:4, interpreting Psalm 42:8
as the cry of Israel in exile.!®® As we have seen in our examination of Psalm 42-43, Smart is not
wrong to see exilic connotations in this psalm. If that is indeed the case, then this poetic line is not
simply a formulaic expression that was ready for use by the author of Jonah’s psalm. Rather, it
comes with strings attached.

This metaphorical association of foreign nations and chaotic waters finds further resonance
in Exodus 15, where Pharaoh and his armies are cast into the deep, and the waters cover them (Ex
15:5). The Israelites, however, experience deliverance as they cross over the waters: TRy 22p™Tp
nIp oy Napy=TY MY (until your people crossed over, O YHWH, until they crossed over, the
people whom you bought [Ex 15:16]). In both Psalm 42 and Jonah 2, this imagery is reversed.
Instead of “crossing over” the waters and the deep (Ex 15:16), the psalmists experience God’s
breakers and waves (representing the nations) crossing over them. In this way, the verb 92y in
Jonah 2:4b complements and corroborates the exodus connotations evoked by the first verb in
2:4a, THw. Together, these verbs evoke a profound inversion of the exodus, transforming the

crossing of the sea from a triumphant act of deliverance into a moment of divine judgment. This

160 James D. Smart, “The Book of Jonah,” in The Interpreter’s Bible, ed. George Arthur Buttrick (Nashville:
Abingdon, 1978), 6:886.
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theological reversal underscores Jonah’s (the character’s) plight as a microcosm of Israel’s broader

struggle with exile and the hope of restoration.

2.5.5.3 Presumption of Innocence/Righteousness:

The psalmist enumerates the details of his distress without divulging the reason for his
circumstances. There is no explanation for why the psalmist is in trouble. In other psalms, there
are clear confessions of guilt that connect act to consequence (cf. Ps 51). But here, the psalmist is
facing persecution for no apparent fault of his own. Instead, his enemies are morally compromised
(Ps 42:10-11; 43:1). He petitions God to save him and render justice to him (43:1), not show
mercy. In other words, he is seeking vindication, not absolution. Undergirding this petition is the
presumption of innocence. In fact, his request for entry into the temple (Ps 43:3) is bold in light of
Psalms like Psalm 15 and 24 which place a high premium on moral perfection for those who wish
to dwell in the house of God. In the same way, Jonah’s (the character’s) confident prayer of
thanksgiving shows no marks of penitence for fleeing from God in chapter 1. Instead, he

characterizes the Other as morally suspicious (Jonah 2:9).

2.5.5.4 Collective Identity

Much like Psalm 120, Psalm 42—43 does not clearly lend itself to a corporate voice. Rather,
there is a distinct “I” who situates himself within a broader community who go up to the temple in
42:5. At the same time, the “I” also carries the broader concerns of the community through his
lament. Gerstenberger notes that the threefold refrain of Psalm 42—43 points to a collective
liturgical performance meant to voice the lament and petition of an exiled group, further
strengthening the previous discussion that the book of Jonah is a story of national exile mapped

on to the personal story of the prophet.!¢!

16! Gerstenberger, Psalms, 179.
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The lament of Psalm 42—43 features a meta detail which highlights the performance of the
lament in the form of a 9w (song), a n%an (prayer [42:9]). For this reason, Kraus calls this a
“prayer song” rather than an individual lament.!®? The prayer offers the psalmist a liminal space
to voice a lamenting song through distress which eventually leads to a thanksgiving song of joy
performed with a community, 330 7 ATIM "37-9pa (with a voice of gladness and thanksgiving,
a festive gathering [42:5]). In this framework, Psalm 42—43 offers itself as a song of the night
(42:9) to be appropriated by those who are away from God’s presence, outside the land, in order
to effect the future end of their individual (or communal) exile. Psalm 42—43 is that song that
facilitates a journey from exile back to the temple.

Jonah’s invocation of Psalm 42:8 can thus be seen as a deliberate liturgical act—a kind of
incantation to deliver himself from exile and return to the temple.!%® This extends the corporate
dimension of the psalm to a broader context, connecting Jonah’s personal plight to the collective
experience of the exiles. By quoting Psalm 42:8, the author of Jonah aligns the character’s
individual struggle with the shared hope of returning to the land, reinforcing the communal
undertones embedded in his prayer.

In conclusion, the exact quotation of Psalm 42:8b in Jonah 2:4b seems to contain no less
metaleptic transfer of meaning than the more fluid allusions to Psalms 18 and 120 in the previous
lines. Dismissing this line as merely a stock phrase is no longer tenable in light of multiplicity and

thematic correspondence between the two texts. Furthermore, its influence extends into later

162 Kraus, Psalms 1-59, 1:438.

163 Commenting on the ritual language of Jonah 2:10, Erickson says, “ritual practices do not simply propose
solutions to problems; they redefine and re-present the situation itself.” Erickson, Jonah, 308. Cf. Catherine Bell,
“The Ritual Body and The Dynamics of Ritual Power,” JRitSt 4, no. 2 (1990): 299-313.
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traditions, as seen in its free use in 1QHa 14:26, preserving the metaphorical associationsthat

bridge the psalm and Jonah’s narrative.
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2.6 Cast Away: Exilic Separation from God (Jonah 2:5a)

Following a direct quote from Psalm 42:8 to describe Jonah’s predicament in verse 4b,
verse Sa cites another psalm with slight modification, revealing the perspective of the prophet as
he is cast off into the depths of the sea. The verse reads as follows:

TV T30 "W DANK IR
But as for me, I said, ‘I am cut off from before your sight’

Between 4Q82 and Mur88, the whole unit is represented as it stands in the MT.

T3y 130w nnR IR ]

T TR [nw[as] NNk AR
The OG has a slight difference with the Hebrew to make for a smoother translation.

xal gyo elma Andoual ¢ 6dBaludy oou
And I said, ‘I am cast out from your sight’
It does not translate 733 with évavtias. However, the Nahal Hever Greek Minor Prophets scroll
tries to account for every word in Hebrew by rendering the line:
[xal éylo eimg gméd[opat] si gvavtigs ddfaAuddy cou
And I said, ‘I am cast out from before your sight’
What is highlighted time and again by the Greek Jonah from Nahal Hever is its representation of
the Hebrew JVorlage in its minute details, corresponding almost exactly to the MT. This fact
immunizes us from the charge that the intertextual connections in Jonah’s prayer can only be seen
in the medieval Masoretic codices.
2.6.1 Verbal Resonance
In analyzing the dynamics of composition at play in Jonah 2:5a, one poetic text emerges

that closely resembles it—Psalm 31:23a:
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TV T30 0131 AN "NONAK "IN
But as for me, I said in my haste, ‘I am cut off from before your sight’

With the addition of *tana (in my haste) in Psalm 31:23a and the different but closely related verbs
(nra3 vs 'nwnal), these two texts evidence a remarkable degree of similarity. Is there any
relationship between them beyond lexical correspondence? Delekat is of the opinion that, based
on a similar phrase in Lamentations 3:54, "Nt *nanR "wR1-5Y o'n-1ar (Water flowed over my
head; I said ‘I am cut off”), this poetic line is “handelt es sich offenbar um eine geldufige Wendung”
(it evidently concerns a familiar turn of phrase).!%* But three occurrences of the verb, none of them
with the same orthography, hardly counts as commonly used phrase. What if the three texts are
interacting with each other and participating in an integrated dialogue? In what follows, I will
discuss the possible relationship between the three texts by looking at the broader textual units and
their intertextual features as discovered by availability, modification, partial integration,
multiplicity, and thematic correspondence.
2.6.2  Availability

Textually, Psalm 31 is first attested in very fragmentary form in 4QPs?, frg. 4i and 4QPs¢,
col. I. Only the last letter of our line (Ps 31:23a), a final vocalic 11, survived in 4QPs? line 3, but
we can imagine the verse in reconstructed form as it appears in the edited volume by Ulrich
because parts of verse 24 follow verse 23, and there is space after that to fit verse 25.1%

N[22 7330 TN AN TNAAR IR

~¥i[3 Jonw S on 519 i nr 1anR |

164 Lienhard Delekat, “Zum hebriischen Waorterbuch,” V7T 14, no. 1 (1964): 11.

165 Bugene Ulrich, ed., The Biblical Qumran Scrolls: Transcriptions and Textual Variants, VTSup 134
(Leiden: Brill, 2010), 636.
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The sequence gives us enough warrant to reconstruct the fragment, albeit tentatively, according to
the MT. Furthermore, 4QPs? gives us the wording of verses 2425 with space after these verses
before beginning Psalm 33, confirming again the fixed sequence of these verses at the end of the
psalm just as it is in the MT.!% As to the rest of the psalm, the Nahal Hever psalms scroll preserves
fragments of all of the verses from Psalm 31:2-22, with the beginning and the end of the psalm
being more vulnerable to decay and tear.

The OG of Psalm 31:23 (30:23), except for one additional particle &pa, also agrees with
the MT in its translation:

éyw Ot elma &v Tfj éxotdoel wov Améppippal dpa 4o mposwmou TGV 6BaAudv cou

But I said in my amazement, ‘I am therefore cast out from the presence of your eyes’
Interestingly, the word éxotdoet in this verse is picked up from here and added to the superscription
(31:1) as éxotdoews (amazement).!®” The translator of the psalm thought it best to describe the
nature of the whole psalm in its own language, suggesting a holistic reading of the Psalms by
ancient readers. The OG, then, points to the stability and availability of the content of the psalm
by the Hellenistic period, indicating that the Hebrew version of the psalm was already available
before then. So, there is no compelling material and textual reason to think that Psalm 31 is later

than the book of Jonah. But what about linguistic and form-critical evidence?

166 It is interesting to note that Psalm 32 is omitted from this sequence. But it is characteristic of all the psalms
scrolls we find at Qumran—their order is fluid, but their content remains stable.

167 Alfred Rahlfs, ed., Psalmi Cum Odis, 3rd ed., X, Septuaginta: Vetus Testamentum Graecum. Auctoritate
Academiae Scientiarum Gottingensis Editum (Géttingen: Vandenhoeck & Ruprecht, 1979), 123.
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Linguistically, Psalm 31 exhibits a mixed bag of archaic features that relatively antedate
the linguistic features of Jonah’s prayer but also later ones.'®® Form-critically, there does not seem
to be any cohesion or a clear flow of thought because of the overlapping elements of lament and
thanksgiving.!%® As Hossfeld notes, Psalm 31 is anthological in character, displaying little literary
unity, for it seems to contain language from many other parts of the Hebrew Bible.!”® He argues
that a shorter lament psalm (Grundpsalm) from the late pre-exilic times was redacted by later post-
exilic editors who added thanksgiving elements to it, giving shape to the final form of Psalm 31.!"!
Against Hossfeld, Botha argues for the unity of the psalm by teasing out intertextual connections
to the book of Samuel, in particular to the song of Hannah in 1 Samuel 2 and David’s song of
victory in 2 Samuel 22 and also David’s flight from Saul in 1 Samuel 22-24.172 One can make a
case for the literary unity of the psalm even without the intertextual connections to Samuel as Bons
has argued in his very thorough analysis of Psalm 31.17> Whatever the case, the overall literary and
linguistic characteristics of the psalm are unhelpful in relative dating. In fact, along with Hossfeld,

Potgieter argues that the psalm borrows language from Jonah 2 and Jeremiah 20 rather than the

168 For example, Psalm 31:5 has the relative pronoun 11 which typically appears only in early Hebrew poetry
and has been replaced by a more common relative pronoun 7Wx which also appears in the psalm (31:8), thus making
it difficult to date the psalm by linguistic means alone. Cf. John Huehnergard, “Relative Particles,” in Encyclopedia
of Hebrew Language and Linguistics, ed. Geoffrey Khan (Leiden: Brill, 2013), 3:363.

169 Gerstenberger, Psalms, 137.

170 Hossfeld and Zenger, Die Psalmen, 1:192.

17! Hossfeld and Zenger, Die Psalmen, 1:193.

172 Phil J. Botha, “Freedom to Roam in a Wide Open Space: Psalm 31 Read in Conjunction with the History
of David in the Books of Samuel and the Psalms,” in Seitenblicke: Literarische und historische Studien zu
Nebenfiguren im zweiten Samuelbuch, ed. Walter Dietrich, OBO 249 (Géttingen: Vandenhoeck & Ruprecht, 2011),
424-42. To be sure, Botha thinks the psalm belongs to Hellenistic period.

173 Eberhard Bons, Psalm 31, Rettung als Paradigma: eine synchron-leseorientierte Analyse, Frankfurter
theologische Studien 48 (Frankfurt: Knecht, 1994).
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other way around.!” His argument presents the first possibility that Jonah’s prayer may have
inspired the language of the Psalms in the Hebrew Bible. But we shall see if the indicators of

literary dependence which we have been employing in our analysis also point in that direction.
2.6.3 Modification

There are two differences between Psalm 31:23a and Jonah 2:5a: first, "tana (in my haste)
is omitted and second, a different spelling or an altogether different verb is used for *n11 (I am
cut off) in Jonah 2:5a. With respect to 1ana (in my haste), Wolff remarks that it does not fit the
situation of drowning and hence was omitted in Jonah 2:5. He also cites metrical reasons which
are more speculative.!”> But Wolff is probably right in that the author of Jonah’s psalm omitted
this word because it does not fit Jonah’s (the character’s) situation.

Second, the rare verb "N in Psalm 31:23 is transformed into the more understandable
"NWAA in Jonah 2:5a, and similarly in Lamentations 3:54 with *na131. Delekat thinks that "Nt
from Psalm 31:23 is to be read in both Jonah 2:5a and in Lamentations 3:54.!76 This is an intriguing
suggestion because some commentators think the verb in Lamentations 3:54, *n=t1, would make

better sense in Psalms 31:23a rather than the other way around.!”” Similarly, Potgieter argues that

174 Henk J. Potgieter, “‘David’ in Consultation with the Prophets: The Intertextual Relationship of Psalm 31
with the Books of Jonah and Jeremiah,” OTE 25, no. 1 (2012): 115-26. Unfortunately, Potgieter merely assumes the
direction of dependence from Jonah and Jeremiah to Psalm 31 because of its overall pastiche character and goes on to
conclude that Psalm 31 was composed by the same scribal group that was responsible for the insertion of Jonah 2 and
Jeremiah 20 to portrays the respective prophets as pious followers of Yahweh.

175 Wolff, Obadiah and Jonah, 135. Magonet has an even more speculative explanation that *1ana would
undermine the personal transformation that the prophet goes through in the psalm from being self-centered to God-
oriented. Magonet, Form and Meaning, 45.

176 Delekat, “Zum hebriischen Wérterbuch,” 11.

177 Kraus, Psalms 1-59, 1:359. Sasson, Jonah, 178.
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*n133 in Psalm 31:23a is a result of a mistake in hearing *nwn1 from Jonah 2.178 But Delekat’s
suggestion follows the principle of lectio difficilior potior and should be given more thought
because Psalm 31:23a has the more difficult and obscure root. Dahood supports the reading of
Psalm 31:23a as it is in the MT by noting that the context and the noun 1173 (axe) shed light on the
root meaning “to cut off.”!”? So, how do we explain the other two texts in light of Psalm 31:23?
My explanation grants that the root 13 is in the background of all three texts just as Delekat
argues. However, contrary to his supposition that these texts are not connected, I argue that they
are connected.'® In favor of my argument is the ambiguity of the verbal root 3. Recognizing this
ambiguity in Psalm 31, the author of Jonah’s prayer seizes the opportunity to modify the root only
slightly to make it more intelligible, for the root w13 on the other hand is far more common in the
Hebrew Bible (Gen 3:24; 21:10; Ex 34:11; Lev 22:13, etc.). Moreover, W13 has a homonym which
means being tossed about by water (Isa 57:20; Am 8:8), a meaning appropriate to Jonah’s situation,
creating delightful wordplay.'®' This works against Potgieter’s argument that Psalm 31:23a
reworks Jonah 2:5a. Why would the scribe of Psalm 31 choose to obfuscate a perfectly common
verb from Jonah 2:5? The occurrence in Lamentations can be explained similarly since 913 is also

a more intelligible root (1 Kings 3:26; Ps 136:13; Hab 3:17; 2 Chron 26:21).!8? The relationship

178 pPotgieter, “‘David’ in Consultation,” 123.

179 Mitchell Dahood, Psalms I: 1-50, AB 16 (New Haven: Yale University Press, 1965), 191. Here, Dahood
might be following Dunash, a medieval grammarian, who also noted the connection between this root and 1173. There
is a fascinating discussion among medieval grammarians about this root and whether the nun in 1173 should be

considered a radical or not. Dominique Barthélemy, Stephen Desmond Ryan, and Adrian Schenker, Critique textuelle
de I’Ancient Testament: Psaumes, OBO 50 (Fribourg: Vandenhoeck & Ruprecht, 2005), 4:182.

130 Barthélemy also argues this point in Barthélemy, Ryan, and Schenker, CTAT, 4:183.

181 Brickson, Jonah, 326. Shalom Paul, “An Overlooked Double Entendre in Jonah 2:5,” in The Honeycomb
of the Word: Interpreting the Primary Testament with André LaCocque, ed. W. Dow Edgerton (Chicago: Exploration
Press, 2001), 155-57.

132 The metathesis of 7 and 1 is another option.
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between these three texts is also strengthened by the fact that according to the critical apparatus of

the BHS in Psalm 31:23, some manuscripts emend the verb form to *n7131 which accords with
Lamentations 3:54 and 2 manuscripts emend the verb to "N because of Jonah 2:5a, but never

the other way around. This confirms my suggestion that Psalm 31:23 represents the more difficult

form, which the other texts try to clarify with more common verbal roots.

2.6.4 Partial Integration

Are there signs that the borrowing from Psalm 31 in Jonah 2 resulted in partial integration?
Admittedly, this is a difficult point to argue in cases where the intertext seems to have been
modified. The frozen phrase in Jonah 2:4b from Psalm 42:8 is a better instance of partial
integration. Nevertheless, we can see if this line is more at home in one of the passages or perhaps
both.

Notwithstanding the speculations about the form-critical layers of Psalm 31, verse 23a

comes third in a staggered sequence of "IN statements in the psalm (31:7, 15).!8

I hate those who worship vain idols. IR RIWTDIAN DMRW TNRIY Psalm 31:7
But as for me, I trust in YHWH. MNva INTOR

But as for me, I trust upon you, o  7nR AR "NAAR M nnva TOY a1 Psalm 31:15
YHWH. I said, “You are my God”

But as for me, I said in my haste, “I 128 T2 7317 '3 AN *NAAR IRy Psalm 31:23
am cut off from before your sight.” THR YW Mnn P npnw

Therefore, you heard the sound of my

petition when I cried out to you for

help.

In both verses 7 and 15, 1R introduces a casus pendens that emphatically asserts the psalmist’s

confidence in God. But in verse 23, the psalmist uses the same construction to recount a time of

183 Interestingly, this sequence goes back to Psalm 30:7 095 vinr-52 mH5wa "Ny ax1 (But as for me, I said
in my prosperity, ‘I shall never be moved’) which might be one of the reasons these two psalms are placed side by
side.
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distrust and haste in which he thought that he was cut off from God’s eyes. In recounting his past
inner despair, the psalmist ends on a dramatic note of hope. Additionally, the concept of being in
(or away in this verse) the presence of God (7°2'v 7131) has cultic connotations in which the
worshipper goes to the temple to “see” (7R7) the face of God. This fits very well with the preceding
request of the psalmist for God’s face to shine upon him (77ap-5p 7718 Axn [Ps 31:17)), a
reference to the priestly blessing in Numbers 6:24. So, even though there does not seem to be a
clear progression in the psalm, this verse is not unexpected nor unusual, indicating that this
expression is original to Psalm 31.!84

On the other hand, while it may seem as though Jonah 2:5a fits very well in both the
narrative and the prayer at first glance, a few things stand out that make us rethink its place in the
psalm. First, Jonah actively tries to flee from God’s presence in chapter 1. But here he uses a nifal
verb "NwA31 to describe his distress. Why is he surprised that he is removed from God’s presence
when he had decided to do that himself? Interpreters throughout history have seen this disjunction
and sought to resolve the tension in various ways.'®> Second, the author of the book of Jonah
prefers the phrase M 3851 (from the presence of YHWH [Jonah 1:3, 10]) to 72y 741 (from
before your sight). He could have said:

'[’JDr?D WA TIANK XY

but as for me, I said ‘I am cut off from your presence’

134 John Goldingay, Psalms 1-41,vol. 1, BCOT (Grand Rapids: Baker Academic, 2006), 448. Gerstenberger,
Psalms, 139. Contra Sasson who thinks this verse does not fit Psalm 31. Sasson, Jonah, 178. To be fair, the last point
about the cultic context might also fit in Jonah 2 because he wishes to “see” the holy sanctuary of God in the next line.

185 Tiemeyer, Jonah, 143.
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The word *195n (from the presence of) does appear in the psalms (Pss 17:2; 51:13; 97:5), but due
to partial integration of the phrase from Psalm 31:23, Jonah 2:5a retains the more formulaic
wording. Third, the word that comes after this line & (surely) is of significance when considered

in connection with Psalm 31:23.

But as for me, I said ‘I am cut off  §DIR TR TV T30 "NWIA "NIAKR IR Jonah 2:5

from before your sight; surely, I will TwTp HaHR VA

once again look upon your holy

temple.’

But as for me, I said in my haste, “I {28 7229 73307 133 1Ana *NAR ARy Psalm 31:23
am cut off from before your sight.” TOHR PWA 1NN N nynw

Therefore, you heard the sound of my

petition when I cried out to you for

help.
It is easy to miss this little particle unless we pay close attention to both texts. The similarity
between them does not stop with 7' (your eyes) just because there is a disjunctive accent on it.
It seems like the more comprehensible particle in Psalm 31:23 has made its way into Jonah 2:5
and has resulted in confusing syntax. Wolff notes this link but thinks it resulted in a misreading.!8¢
Magonet also points this out and concludes that Jonah 2:5b retains the “I”” perspective of Jonah as

opposed to Psalm 31:23b.187 As we will see in the next section, the particle is difficult to make

sense of, making it good evidence of the partial integration of Psalm 31:23a in Jonah 2:5a.

2.6.5 Multiplicity
As Wolff had observed in the earlier verse (Jonah 2:3), Psalm 31:23b resonates with the

beginning of Jonah’s prayer with the words 7"5& *»wa *3nn 5p nynw 1a8 (Therefore, you heard

the sound of my petition when I cried out to you for help). So, even at first glance, there seems to

186 Wolff, Obadiah and Jonah, 126.

137 Magonet, Form and Meaning, 45.
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be a connection between the two texts that goes beyond the stock phraseology of the psalms. More
explicit is the parallel in Jonah 2:9:

Those who worship vain idols 121y 070N RIWSHAN DRYN Jonah 2:9
abandon their faithfulness

I hate those who worship vain idols, mHR ARy jw-han onwn nraw Psalm 31:7
but I trust in YHWH nnva

As opposed to its occurrence in Psalm 31:7 where the psalmist’s enemies are the clear referents to
the 81w=5an 0nwn (those who worship vain idols), Jonah 2:9 surprises the reader and lets them
make their own associations in the narrative.!8® Again, the direction of dependence would make
more sense from Psalm 31 to Jonah 2 in this instance.

Another point of contact comes from Psalm 31:21 where it describes God hiding the
psalmist in a booth (77120). This sheds an intriguing light on Jonah making himself a booth outside
the city of Nineveh (Jonah 4:5).!%° Granted, this last point is ambitious. But the first two provide
enough evidence to indicate multiplicity of verbal links between the two texts. Through these and
other conceptual links in the next section, Psalm 31 proves to be a more instructive source to Jonah

2 rather than the other way around.

2.6.6 Thematic Correspondence
Beyond verbal links, thematic resonances can bind texts together. We have seen that to be
true in the case of Psalms 120, 18, and 42 so far. What follows is an exploration of how certain

themes in Psalm 31 enrich the psalm and story of Jonah.

138 Magonet, Form and Meaning, 46.

139 Opgen-Rhein thinks Jonah’s 7120 is the counterpart of the temple in Jonah 2:5, 8. Opgen-Rhein,
Jonapsalm, 186. This link that goes beyond the psalm into Jonah’s narrative makes it likely that Psalm 31 informed
Jonah 2 rather than vice versa because the use of 120 in Psalm 31 is part and parcel of the language about God being
the psalmist’s refuge. But Jonah’s 120 depends on the more traditional understanding of the concept in order to subvert
or play with its connotations in the narrative.
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2.6.6.1 The Petitioner’s Perspective: Longing for the temple in exile

Botha argues that the stronghold mentioned in Psalm 31:3—4 should be read in connection
to David’s time in the stronghold of Moab (1 Sam 22:4) and in the wilderness (1 Sam 24:22).1%°
Clearly, David was portrayed as being in a kind of exile while fleeing from Saul. This situates the
psalmist in Psalm 31 as occupying a similar state of exile, with his physical stronghold serving as
a temporary refuge. In turn, he acknowledges that Yahweh is his stronghold in Psalm 31:3.
Consequently, the psalmist’s despair that he was cut off from the presence of God in verse 23 can
be read both spatially, as exile from God’s land, as well as metaphorically, as a reflection of
personal death.

The experience of being cut off from God’s presence as encapsulated by "N in Psalm
31:23 is more commonly expressed in texts that speak of the experience of exile in the Hebrew
Bible (Lam 3:54; Ezek 37:11; Isa 53:8; Ps 88:6).!%! This theme of exile looms large in the Psalm
31 as well, making its appearance in Jonah’s psalm more intriguing. Opgen-Rhein wonders if the
modification of the verb "nwA1 in Jonah 2:5a carries with it the notion of driving out the foreigners
from the land (Exod 23:28f; 33:2; 34:11; Deut 33:27 etc.).!? If this interpretation holds, Jonah (the
character) perceives himself as being treated like the Canaanites, who were driven out of the
Promised Land by the Israelites, further emphasized by the reversal of the exodus narrative in

Jonah 2:4a, where God casts Jonah into the sea in the same way as he did Egyptians in the Exodus.

190 Botha, “Freedom to Roam,” 437.
1 Hossfeld and Zenger, Die Psalmen, 1:199.

192 Opgen-Rhein, Jonapsalm, 184. Hunter is more sure of this connotation. Hunter, The Judgement of Jonah,
139-41.
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While distance from the land suggests exilic connotations, its reversal is captured through
temple imagery. Hossfeld highlights that the temple serves as the space in which salvation is
experienced (Ps 31:17).!%° Similarly, Jonah connects his salvation to the temple in his prayer
(Jonah 2:5, 8). This theme of salvation associated with the temple has been a consistent thread
throughout the analysis of Psalms 120, 18, and 42, further tying Jonah’s prayer to these psalmic

traditions.

2.6.6.2 The Presumption of Innocence:

We observed in the previous lines of Jonah’s psalm that Psalms 120, 18, and 42 have either
explicit or implicit statements of innocence and righteousness which underlie their petition and

thanksgiving for rescue. However, Psalm 31:11 seems to break this pattern with the line 193 "2
WWY ME1 M A Swa nnara snuawt »n A (for my life has come to an end with grief, and my

years with groaning; my strength fails because of my guilt, and my bones have become weak). Is
this a confession of guilt because of which the strength of the psalmist fails? The answer lies with

the word "1 (because of my guilt). The MT points the word *3ip2 to mean “because of my guilt”
from the root 1ip. However, it seems that the MT stands alone in the way this word is understood
by other ancient traditions. The OG translates the word with év mtwyeie (in poverty/destitution)
reading the word as *3pa (in poverty/misery) from the root *3y. Symmachus reads the word with a
first-person pronominal suffix »p3a, and so translates it dix ™ xdxwolv pov (because of my
affliction/suffering). Syriac versions follow the OG in its translation. Even the consonantal text

1192 can be read with this root by pointing it *3ipa like in 2 Samuel 16:12 (cf. Ps 107:41) with a

193 Hossfeld and Zenger, Die Psalmen, 1:192. Opgen-Rhein argues that the conception of God’s eyes being
oriented towards the temple is Deuteronomistic (1 Kings 8:29, 52 etc.). Jonah 2:8 seems to participate in the same
ideology that sees the temple as the place where God directs his attention. So, he suggests that Psalm 31:23a is a
strategically chosen text that supports this conception of the temple. Opgen-Rhein, Jonapsalm, 185-86.
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long holem vav rather than a short gamets hatuf. Thus, the NRSV goes with the versions in its
translation “because of my misery.” This reading has strong support outside the M T, thus removing
any confession or reference to guilt in this psalm. This is why Gerstenberger says, “Strangely
enough, there are no theological reflections on guilt or innocence, as in Psalms 7, 17, 26 or 51, nor
on covenant or moral codes or any other cause of the evil experienced by the supplicant. The MT
reading, ‘by my iniquity’ in v. 11a is a later modification, marking the intrusion of a guilt-oriented
theology.”!%*

Gerstenberger’s text-critical point stands but he overstates the lack of reflection on guilt
and innocence in the psalm. Evidence for such reflection comes from verses 19-20. In verse 19,
the psalmist’s enemies are characterized as those having lying lips, speaking insolently against the
righteous, PnY P*T¥-5p MR (those who speak arrogantly against the righteous). The psalmist

wishes that those lying lips be mute. On the other hand, he recounts the goodness of God to those

who fear him and to those who take refuge in him (31:20). The righteous (p*¢) in verse 19 are the
same group of God-fearers (7"87"9) and those who take refuge in him (72 ©'019) in verse 20. Even
more explicitly he declares in verse 24 that Yahweh preserves the faithful (£21118). The psalmist
clearly identifies with this group,'®® for he begins the psalm by saying *mon mn* 72 (in you, o

YHWH, I take refuge [31:2]). So, by seeking deliverance on the basis that God is good to the
righteous, the psalmist is claiming innocence in his suffering.

The source of his suffering is entirely external to him in the lips and actions of his enemies.
It is his enemies who laid a trap for him (31:5); they take counsel together against him to take his

life (31:14); they pursue him (31:16); they lie and speak with great pride and contempt (31:19). As

194 Gerstenberger, Psalms, 140.

195 Hossfeld and Zenger, Die Psalmen, 1:192.
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a result, he suffers in his body: his eyes, soul, and body become weak (31:10), his strength fails
and his bones waste away (31:11) even to the point of death (31:23). But his suffering is inflicted
upon him by his enemies which is the reason why he only asks for deliverance from the hands of
his enemies (31:16). So, Gerstenberger is only half right in that the psalmist does not contemplate
his own guilt in this psalm. The psalmist finds that the guilt rests with his enemies as he takes
refuge in his innocence.

The Hodayot are instructive in this discussion of guilt and innocence in Psalm 31, for they
reuse this psalm in several hymns. In hymn 12, the speaker describes his suffering at the hands of

his enemies much like the psalmist.!'®® Fascinatingly, line 36 has a strong allusion to Psalm

31:23a:1%7
But as for me, I said in my haste, [ am TV T3N N TN AR ARy Psalm 31:23
cut off from before your sight
But as for me, I said in my sin, “I am 7an™an NI ywaa naar ARl 1QHa 12:36

abandoned from your covenant”/ (or
I said, “In my sin I am abandoned
from your covenant”

196 Although the hymn makes use of a wide variety of texts, it pays special regard to Psalm 31. Earlier in the
hymn in 1QHa 12:10 it says 7218 *92% *312Wn™ *1300 1173 Y71 *p1 9131 (and all my friends and my relatives have been
driven away from me and they think of me as a broken vessel). Compare this with Psalm 31:12—13: *n»n »12-5an
TaR 933 ™A 257 NRD TNNAWI YIRR TTTI PN RD YR TN TRA 110w 1570 (and because of all my enemies I
have become a disgrace and to my neighbors exceedingly so, a dreadful thing to my acquaintances and those who see
me in the street flee from me. I am forgotten from (their) mind like a dead man; I have become like a broken vessel).
The phrase 7a& *53 (broken vessel) appears only in Psalm 31 in the Hebrew Bible, so 1QHa 12:10 is almost certainly
an allusion to Psalm 31:13. Cf. Hughes, Scriptural Allusions, 108-9; Harkins, “Thanksgiving Hymns,” 2050. In
11QHa 12:11, The enemies also plot against the speaker just as in Psalm 31:14. It is also tempting to see the
convergence of the sequence of Psalm 31 in the flow of the hymn since the next allusion comes towards the end of
the hymn from the last to third verse of Psalm 31.

197 The syntax of 1QHa 12:36 is ambiguous but Holm-Nielson and Mansoor both appeal to Psalm 31:23 to
clarify it and thus take *»wa1a (in my sin) to be modifying "nnK (I said). Holm-Nielsen, Hodayot: Psalms from
Qumran, 78. Menahem Mansoor, The Thanksgiving Hymns, STDJ 3 (Grand Rapids: Eerdmans, 1961), 130. But
Hughes and Harkins take *ywa3 to be modifying *namwi (I am abandoned) instead. Hughes, Scriptural Allusions, 101;
Harkins, “Thanksgiving Hymns,” 2053. The former reading interprets the speech of the speaker as being sinful (i.e.
the sin of the speaker was that he thought he was abandoned) whereas the latter interprets the speaker reflecting on
his own sin which led to his abandonment.
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Here there is an explicit mention of the speaker’s sin with the word *pwaa (in my sin). But why
use the language of Psalm 31 which does not attribute any guilt to the psalmist? Perhaps this is
just a case of non-contextual allusion or an echo. Or there is a more complex phenomenon at work
in this hymn that preserves the innocent suffering of the psalms while acknowledging that the
broader state of affairs is a result of the people breaking the covenant. I will examine the penitential
statements in the hymn and consider how they relate to the innocent suffering found in Psalm 31.

After claiming that God has revealed wonderful mysteries to him in order to proclaim them
to all the living, the speaker declares that humanity is not worthy of such privilege because it is
sinful from birth (12:30-31), setting up a contrast between the speaker and the rest of the humanity
in their sinful condition:

7T 00 OTR 125 KD ApTR WRD 8D 72 0T IR HYn NRWRA NaW T DAOA YA RIM
And he (man) is in sin from the womb until old age in the guilt of unfaithfulness. But I know that
righteousness is not for man and perfect way is not for the son of man

This ideology can also be found in the Hebrew Bible (Ps 14:1-3; Eccl 7:20; Job 25:5). The speaker
goes to say that God’s spirit perfects the way of humanity (12:32—33) to receive divine mysteries,
which is presumably how he himself received the mysteries. However, he says that fear and
trembling seized him because he remembered his own guilt and that of his father’s. It is in this
context that he alludes to Psalm 31:23. This seems like a clear comment that precludes any idea of
innocent suffering. But a close examination of these lines (12:35-36) may bring things into better
focus.

TNAYI YWAA NIAKR 1IN 12727 DY oRIOM 703 5y oywn DIP3a "MAaR 5Yn oY "MAWK "Nt ™

120™M2an
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For I remembered my guilt with the unfaithfulness of my fathers when the wicked rose up
against your covenant and the villains against your word. And I said in my sin, ‘I am abandoned
by your covenant’

Reading these lines paints anything but a clear picture. The speaker remembers his sin when the
wicked rise up against God’s covenant (7112 5 0'yw 01pa). How can the actions of the wicked

remind the speaker of his own sin when he is opposed by them throughout the hymn?
I propose that the author works within a covenantal framework in this hymn that helps

explain this dynamic. The word N2 (covenant) appears at least six times in this hymn (12:6, 20,
25, 35, 36, 40). In fact, there very well might be an inclusio with n"32 in 12:6 and 12:40, but we
cannot be sure because of the fragmentary nature of the top and bottom of the manuscript. It is the
covenant that enables the speaker’s face to shine upon others in the covenant with God’s light
(12:6-7, 28). But there are those that have separated themselves from the covenant because of
idolatry (12:20) and those that have stayed faithful to the covenant by meeting together and
listening to the speaker (25-26). In 12:35, the speaker recalls his sin and that of his father’s when
the wicked broke the covenant i.e. the idolaters from 12:20. So, within this covenantal framework,
the actions of the wicked against the covenant somehow incriminates the speaker himself. This is
similar to Daniel 9:5-6 where the prophet includes himself in the confession of national sin:

We have sinned and done wrong, acted wickedly and rebelled, turning aside from

your commandments and ordinances. We have not listened to your servants the

prophets, who spoke in your name to our kings, our princes, and our ancestors, and
to all the people of the land. (NRSV)
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However, Daniel is not personally guilty of anything he confesses. A similar dynamic is at work

in the Hodayah. The hymnist’s self-perception is that of an innocent sufferer throughout the hymn.

Interestingly, he characterizes himself as the innocent sufferer of Isaiah 53:3 in 12:9-10 and 24:!8

Isaiah 53:3 and Psalm 31:13

1nonm *Hn V1T MIAKIND WIR DR 5T Al
1M12Wn 89 713311300 01

He was despised and rejected by others;

a man of suffering and acquainted with
infirmity; and as one from whom others hide
their faces he was despised, and we held him
of no account (NRSV)

7aR "33 1™ 250 NN NNaw)

I have passed out of mind like one who is dead;
I have become like a broken vessel (NRSV)

MaAWn® KRN

1QH* 12:9-10

anh oxnl M omwyn SHna
WAKRMD N7 LR, 1 72392303

Their works are deceitful, for good works were
rejected by them. Neither did they esteem me;
even when you displayed your might through
me. Instead, they drove me out from my land

MAWA Y300 T YTINT YT 1 PN 8%
TR 93

as a bird from its nest. And all my friends and
acquaintances have been driven away from
me; they esteem me as a ruined vessel.

Line 10 combines words from Isaiah 53:3 and Psalm 31:13, both of which have clear notions of

innocent suffering. The sustained dependence on Psalm 31 and Isaiah 53 makes way for the

speaker of the hymn to remain innocent in his personal suffering while acknowledging national

sin and even his own inherited sin as a result of covenant treachery, an idea that is not found in

Psalm 31. Therefore, even in other reiterations of Psalm 31:23a, this self-perception is retained.

The hymn’s creative reuse of Psalm 31:23a within its covenantal framework reveals a

nuanced understanding of guilt and innocence. While the hymnist perceives himself as an innocent

sufferer, echoing themes from Isaiah 53 and Psalm 31, he simultaneously acknowledges inherited

guilt and national sin tied to covenant unfaithfulness. This dynamic underscores the tension

between personal and collective accountability, enriching the theological depth of the text and

demonstrating its ability to engage and reinterpret earlier scriptural traditions.

198 Harkins, “Thanksgiving Hymns,” 2050.
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2.6.6.3 The Perception of the Other:

We have seen that the psalmist’s enemies are the source of his distress in the previous
section. But how does he see them? Both the psalmist of Psalm 31 and Jonah (the character)
explicitly share their perception of the Other: Psalm 31:7 says 8w=5an omnwn 'nxaw (I hate
those who worship vain idols) and with only a slight modification Jonah 2:9 lessens the harshness
by saying 121’ oO70omn KWw-Yan omnawn (those who worship vain idols abandon their
faithfulness).'” In other words, they are idolaters, not worshippers of Yahweh. The language of
Psalm 31 describing its enemies further gives voice to the author of Hodayot 12, which also
envisions its enemies as those who worship idols (12:15-16, 20 cf. Deut 29:17, Ezek 14:3).

2.6.6.4 Petition to Judge the Enemies:

Psalm 31 further reflects on why the psalmist hates his enemies in verse 24: 717" NRX 127K
TIRI AWY DY 0OWwA M Ra oInR 1on-5 (love the Lord all his godly ones; faithful ones

the Lord protects but exceedingly repays the arrogant ones). Hossfeld suggests that this verse
engages with the credo of Exodus 34:6-7.2% Yahweh shows mercy to the faithful but also pays
what is due to those who do prideful things, presumably the same people as described in verse 7.2!
How interesting that Jonah also engages with the same text in chapter 4 to protest the sparing of

Nineveh.?? Jonah is in full agreement with the psalmist in that he wishes that God mete out

judgement on the people of Nineveh who are the Other in the narrative.

199 While it may seem like Jonah 2:9 mitigates the hatred of idolators, the intertextual reference to Psalm 31
might actually recall the psalm in its entire verse, thus preserving this sentiment discreetly.

200 Hossfeld and Zenger, Die Psalmen, 1:197.

201 The OG reads the verb in verse 7 as having a second masculine singular subject, “You hate...” rather than
“I hate...”

202 Opgen-Rhein, Jonapsalm, 186.
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2.6.7 Broadening the Reference

Our examination of Jonah 2:5a has revealed a close connection to Psalm 31:23a and the
sentiments expressed in the wider psalm. But since it is not an exact quote, it may also be activating
other texts. As we have seen, Lamentations 3:54 is evocative in this regard: *nanR "wrI-5p o'n-1ax
0o (Water flows upon my head. I said ‘I am cut off”). This is quite an informative text for Jonah
(the author) since it was probably composed roughly around the same time as Jonah, reflecting on

the Babylonian exile.?*?

This verse depicts the speaker drowning in a pit with water closing over
his head. So, he says, “I am cut off” (*n7131 "N NRK). Berlin helpfully notes the significance of this
verse, “Exilic literature often uses prison as a symbol of exile. So here again there is a nexus
between exile and death.”?%* To the speaker of Lamentations 3, Judah’s exile to Babylon is akin to
his personal death. And he expresses this reality in similar words to Psalm 31:23a and Jonah 2:5a.
The famed medieval Rabbi Rashi brilliantly relates the waters in this verse to non-Jewish nations

just like the waters in Psalm 42:8 (cf Jonah 2:4b) and elsewhere.?’® This leads to a collective
interpretation of *n7141 as the voice of the exiled nation but expressed through the suffering of one
person "3 7RI 9237 1R (I am the man who has seen affliction [Lam 3:1]).2° The same verb is also
used of the innocent sufferer in Isaiah 53:8 and of the nation in exile in Ezekiel 37:11. Moreover,
Kelsey sagely observes that the verb w1 recalls Cain’s exile east of the garden (Gen 4:14) leading

her to conclude, “From neither Cain nor Jonah is there any acknowledgement of wrongdoing; each

203 Dobbs-Allsopp, “Linguistic Evidence for the Date of Lamentations.”
204 Adele Berlin, Lamentations: A Commentary, OTL (Louisville: Westminster John Knox, 2004), 97.

205 He comments on ©n718% with one word, 0"13p, an acronym which stands for ni%im1 o'a2ia nTiay
(worshippers of stars and planets). This was frequently used in medieval Jewish writings to refer to non-Jews.

206 Robert B. Salters, A Critical and Exegetical Commentary on Lamentations, ICC (London: T&T Clark,
2010), 266.
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man apparently regards the punishment as unjust.”?’” These exilic themes of a corporate individual
experiencing watery distress innocently and calling out for deliverance align almost perfectly with
what we have seen so far in Jonah’s prayer.

To summarize our findings, Jonah 2:5a refigures Psalm 31:23a with slight modifications
to align with Jonah’s unique character and situation. The two texts share multiple points of verbal
and thematic resonance, including language, the overarching themes of exile and return to the
temple, the motif of innocent suffering, and attitudes toward non-Israelites. Moreover, Hodayot 12
also uses Psalm 31:23a with similar overtones but with an added emphasis on covenant. Finally,
Jonah 2:5a revolves in the same orbit as Lamentations 3:54 which also echoes Psalm 31:23a.
Jonah, in modifying the verb *n11 from Psalm 31:23 (“I am cut off”) to *nw 11 (“I am cast away™)
blends the two concepts of death and exile together much like Lamentations 3:54. This might even
align Jonah with Cain in his protest against unjust punishment. A clear pattern of Jonah’s (the
author’s and the character’s to an extent) rich and layered engagement with the Psalms begins to

emerge, enriching both the narrative and the psalm of Jonah.

207 Marian Kelsey, “The Book of Jonah and the Theme of Exile,” JSOT 45, no. 1 (2020): 133. Weimar also
sees a connection to the Cain story through this verb. Weimar, Jona, 249. Tiemeyer notes this connection as well,
proposing a further connection to Genesis 3:23 and Jonah 2:4 with similar verbal roots. Tiemeyer, “Jonah, the Eternal
Fugitive,” 259-63.
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2.7 Exilic Longing for Return to the Temple (Jonah 2:5b)
The MT of Jonah 2:5b reads as follows:
TWTR H2°17HR vARD POIR TN
surely, I will once again look towards your holy temple
This line is represented as it is, save one minor lacuna, by Mur88:
TwTp 53[*]7 bR LG PO TN
The first word of this line has been variously rendered. 4QXII¢ has a curious lacuna right after the
first word of this line:
TwTp Y31 Hr ©v*aA[Y qoR AN
As Lange notes, the medial kaph likely does not end the word X because 4QXII# does not use
medial letters in final position. Therefore, he thinks “the 4QXII8-text replaced the more difficult
to understand affirmative TR (‘surely’) in Jonah 2:5 with the interrogative 72X (‘how’),” extending
a lament rather than a sure confidence of deliverance.?’® But this would be the only time in all of
the Qumran scrolls that this word is spelled defectively without a yodh, making this suggestion
questionable at best. It is better to see this as a difference in orthography.?”” The OG also struggles
with the first word but represents the rest of the verse without any change:
épa mpoabijow Tol émPAEbaL mpds TOHV vady TOV dyiéy cou
shall I indeed look again to your holy temple?

Here, dpa is an interrogative particle which marks anxiety or impatience.?'° Theodotion translates

it with még, reading the Hebrew word as 7'®. Naturally, there have been many proposals of

208 Armin Lange, “4QXIlg (4Q82) as an Editorial Text,” Textus 26 (2016): 111.
209 Gelston, BHQ, 93.

219 Henry George Liddell et al., A Greek-English Lexicon, Revised (Oxford: Clarendon Press, 1996), 233.
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emendation of the first word over the years.?!! But Barthélemy is right in noting that the link
between Jonah 2:5 and Psalm 31:23 might mean that & (MT) and not 7°® can carry the semantic
force of 128, contrasting the despair in Jonah 2:5a with a confident assertion that Jonah would once
again look at the holy sanctuary of God.?!? As discussed in Jonah 2:3a, the past tenses convey a
hopeful, prophetic confidence throughout the prayer, so & as introducing Jonah’s hope that he
will once again see God’s holy temple makes good sense in the prayer here.?!3 In short, the MT
portrays Jonah at this point in his prayer as confident in his deliverance, whereas the Greek
traditions soften this confidence by inserting pious uncertainty into the prayer. As the reader
discovers, this softening of Jonah’s confidence in the OG happens a few more times through the
psalm, reimagining the prophet in more conventional terms.?!#
2.7.1 Partial Integration

Other than the continued influence of Psalm 31:23, can we detect any possible intertexts in
the composition of Jonah 2:5b??!> Evidence for intertextuality can be found in partial integration
of intertexts (either verbal or conceptual) that results in incongruence in the target text. This line
introduces elements that are unexpected in the book of Jonah. The phrase wp 52'11 (holy temple)

typically refers to the temple in Jerusalem (Pss 5:8; 79:1; 138:2). How can the northern prophet

21 Dominique Barthélemy, Stephen Desmond Ryan, and Adrian Schenker, Critique textuelle de I’Ancient
Testament: Ezechiel, Daniel et les 12 Prophetes, OBO 50 (Fribourg: Vandenhoeck & Ruprecht, 1992), 3:708.

212 Barthélemy, Ryan, and Schenker, CTAT, 3:709. Sasson, Jonah, 179-80. Erickson, Jonah, 327.

213 Tiemeyer points out that Jerome thought Jonah’s prophetic spirit enabled him to dwell on his yet future
deliverance. Tiemeyer, Jonah, 144.

214 Larry Perkins, “The Septuagint of Jonah: Aspects of Literary Analysis Applied to Biblical Translation,”
BIOSCS 20 (1987): 48-50.

215 Of course, it could also be a totally original composition without direct textual influence as we saw in
Jonah 2:3b.
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from the eighth century divided monarchy hope to look upon the Jerusalem temple??!® The
references to the temple are limited to this prayer in the book, suggesting either that the entire
prayer is secondary to the book or that there is partial integration of different intertexts.

The construction 98+ v21 further underscores this line’s uniqueness. Elsewhere in the
Hebrew Bible, this combination is used for looking towards God (Ex 3:6; Isa 22:11; Zech 12:10;
Ps 34:6), his commandments (Ps 119:6), people (1 Sam 16:7; 2 Kings 3:14; Isa 51:2; 66:2), the
bronze serpent (Num 21:9), the rock from which Israel were hewn (Isa 51:1), the earth (Isa 51:6),
and toil (Hab 1:13) but never for looking at the temple or the tabernacle.?!” Even the two psalms
which have the exact phrase TwTp 52'n-98%—Psalm 5:8 and 138:2—depict the psalmist
worshipping or prostrating himself (MNNWR) in the temple, not looking at or towards the temple.
Some psalmists even hope to live in the temple (Ps 23:6; 27:4), but never to look at the temple.
Perhaps the author of Jonah’s psalm recognizes the spatial limitations of the prophet and says that
he would merely look at it, making this unique phrase more tailor-made for Jonah (the character)

rather than a stock phrase. Or maybe the author meant to use the temple as a circumlocution to

216 Nogalski, The Books of Joel, Obadiah, and Jonah, 355. Scholars have dealt with this in different ways.
Some have argued that the Jerusalem temple is in view and others think the heavenly temple is the referent (Ps 11:4;
Mic 1:2). Sasson, Jonah, 181. Erickson helpfully notes that the temple space was in a different dimension to the
biblical authors. The Jerusalem temple is somehow united to the heavenly temple and therefore can act as the antipole
to the deep waters. Erickson, Jonah, 328. Niditch thinks that asking these questions is unnecessary and unhelpful.
Niditch, Jonah, 74. But it is precisely the incoherence raised by these questions that invites comparison with other
texts. For a helpful consideration of hermeneutics of composite texts in the Pentateuch and biblical texts more
generally, see Hindy Najman and Konrad Schmid, “Reading the Blood Plague (Exodus 7:14-25): The Hermeneutics
of a Composite Text,” JBL 141, no. 1 (2022): 23-42.

217 Opgen-Rhein notes more generally that participation in temple liturgy could be described as a visual
process as seeing God himself (Ex 34:23; Ps 63:3a; 84:8), his loveliness (Ps 27:4), his power and glory (Ps 63:3b), a
procession (Ps 68:25). Opgen-Rhein, Jonapsalm, 187.
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avoid the image of directly seeing God, much like what the Targum does with the phrase 7310
T1p (before your sight) in Jonah 2:5a by substituting it with 7721 9apn (before your Memra).?'$
2.7.2  Reading Jonah 2:5b with the Psalms

Jonah 2:5b might not have a direct quotation from the Psalms, but it reflects psalmic
traditions relevant to both the psalm and the story. I demonstrated the prayer’s deep interaction

with particular Psalms thus far. In what follows, I will show how this line relates to traditions

found in several psalms.

2.7.2.1 Intertextual resonance with Psalm 5: Temple worship and divine justice

Jonah’s prayer in 2:5b echoes Psalms 5 and 138, which both contain the exact phrase =58
TwTp H2'1 (toward your holy temple). These psalms highlight themes of proper temple worship,
moral contrast, and divine justice that resonate strongly with Jonah’s situation.

Psalm 5 portrays the temple as a place of justice where the righteous are welcomed and the
wicked are excluded. Konrad Schaefer’s remarks on Psalm 5 are suggestive of what I think is the
significance of the temple in this psalm and that of Jonah, “The psalmist prepares a legal defense
that expects a final settlement and ritual sacrifice in the temple.”?!® His defense is based on his
moral qualifications over his enemies. God does not delight in wickedness nor does evil dwell with

him (Ps 5:5), implying that those who commit evil deeds cannot enter the temple.??° Only the

218 BEtan Levine, The Aramaic Version of Jonah, Third Edition (New York: Sepher-Hermon Press, 1981), 74.
Simon notes that seeing the temple creates a balance with the first part of the verse which describes Jonah being driven
away from God’s sight. Simon, Jonah, 21.

219 Schaefer, Psalms, 15. Gerstenberger notes that there is disagreement about the existence of a temple court
in ancient Israel. Gerstenberger, Psalms, 60.

220 Schaefer, Psalms, 15.
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righteous person can stand before God’s presence in the sanctuary and worship there as opposed
to those who commit wicked acts (Ps 5:6):
2Inx YHpahHa nraw Ty TAY o590 arnRb
The boastful will not stand before your eyes; you hate all evildoers (NRSV)

There is a clear contrast between the psalmist who can enter the temple and the Other who cannot
because of their moral behavior.??? Furthering this contrast is Psalm 5:8, which has a very similar
casus pendens to Psalm 31:23 and Jonah 2:5a, 10: qwTp~52'71"5R MANWK 0" RI1AR TTOM 272 "IN
70872 (But as for me, I will enter your house because of your great faithfulness; I will bow down
towards your holy temple in your fear). The preposition & orientates the prostration of the psalmist
towards the temple, highlighting the proper posture of worship. This can be understood in contrast
to those who turn their backs against the temple (53'1-5% D™ InR) in Ezekiel 8:16, who laments
improper worship in the temple. Perhaps 7n&X7°2 (in your fear) makes this orientation clearer in
Psalm 5:8. As opposed to the wicked who cannot even temporarily sojourn in the temple (Ps 5:5),
the psalmist knows the correct way to worship in the temple, in the fear of Yahweh.??* This is a
subtle but salient point in the book of Jonah. The prophet is presented as the one who knows
Yahweh (Jonah 1:9, 12) and his religion whereas the non-Israelites in the story can only guess
what is appropriate (Jonah 1:6-7, 3:9). Even the genre of the psalm elevates Jonah’s prayer above
the spontaneous prose prayers of the sailors in chapter 1 and the Ninevites in chapter 3. But

ironically, the sailors also “fear” (87") Yahweh with great fear (Jonah 1:10) just as Jonah does

221 The phrase T3y 7415 (before your eyes) in Psalm 5:6 resembles Jonah’s lament that he was cut off from
God’s sight in Jonah 2:5a.

222 Kraus, Psalms 1-59, 1:155.

223 Martin Ravndal Hauge, Between Sheol and Temple: Motif Structure and Function in the I-Psalms,
JSOTSup 178 (Sheffield: Sheffield Academic, 1995), 177.
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(Jonah 1:9). Jonah (the character), like the psalmist, aligns himself with those who are righteous
and fit to worship in the temple, contrasting himself with evildoers. However, Jonah’s confidence
in his return to the temple contrasts with his disobedience, raising questions about his moral
standing.

The contrast between the righteous and the wicked is sustained further in the psalm by
depicting the evil of the enemies (Ps 5:10—11). They must be held guilty for their deeds (Ps 5:11a).
Because of their many acts of transgression, they must be driven out (Ps 5:11b). The word “driven
out” (171) is a synonym of W13 which Jonah uses in Jonah 2:5a wherein he fears that he is cast out
like evildoers.??* But the psalmist here is assured that Yahweh blesses the righteous (Ps 5:13), a
group of which he is part. So, the temple serves as the place of justice, for it is where the righteous
and the wicked are separated for their respective destinies. We can already see how this serves
Jonah’s case in chapter 4 where he wants Nineveh to be held responsible for their evil (cf. Ps
5:11a).

2.7.2.2 Intertextual resonance with Psalm 138: Praise for end of exile

Psalm 138 is related to Psalm 5 with the phrase TwTp 52'n-5& mnnwx (I will bow down
towards your holy temple [Pss 5:8b; 138:2]) and provides another layer of resonance with Jonah
2:5b. This psalm is often seen as a prayer of thanksgiving for deliverance, similar to Jonah’s
context. Limburg’s comment on the similarity of this phrase to Jonah 2:5b is illuminating: “Psalm
138 presents the sort of prayer that an individual might use to give thanks on such an occasion.”??

The occasion he was referring to is that of an answer to prayer for deliverance. The preceding

psalm, Psalm 137, provides the occasion for thanksgiving when it asks the question in 137:4, “How

224 See discussion on this verb in the previous section on Jonah 2:5a.

225 Limburg, Jonah: A Commentary, 67.
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can we sing the Lord’s song in a strange land?” Psalm 138 is placed next to Psalm 137 as a way
for the exiles to praise God in their own rebuilt temple when the exile ends.??® In support of this
are some Greek manuscripts who add the superscription, {ayaptov ev ) diaomopa (Zechariah in

the exile).??” When the exile ends, even the foreign kings will join in their song (Ps 138:4) because
God will not “forsake the works of his hands” (Ps 138:8). This correlates neatly with the evidence
concerning Jonah’s situation. How can he give thanks in the darkness of the fish’s belly away from
the land of Israel and the temple? The words of Psalm 138 seem appropriate for exactly such a
situation. In the words of Jonah 2:5b, then, there is perhaps even an expectation of cosmic
restoration of the temple and land as Anderson says,

So when Jonah, sinking in the waters of the Sea of Chaos, yearns to see YHWH’s

Temple, we must see that it is not a simple wish to go to the Jerusalem Temple,

neither is it a wish to ‘go to heaven.’ Rather the temple imagery in Jonah expresses

the deeper postexilic hope of a full restoration of the land and Temple to that of

Eden-like status.??8
In this way, Jonah’s psalm does not simply use the language of traditional piety to characterize
Jonah as a pietistic prophet, but also creates a complex case for a return from exile that most post-
exilic prophets were already making, furthering the argument that Jonah is a “meta-prophetic”
book. This intertextual layering enhances Jonah’s psalm, presenting it not just as a moment of
individual devotion but as part of a larger narrative of exile and return.

Psalm 138’s connection to the book of Jonah does not stop there. In Psalm 138:2, the

psalmist wants to go to the temple and prostrate himself in worship and praise God for his name,

226 Hossfeld and Zenger, Psalms, 532. Susan Gillingham, Psalms Through the Centuries: A Reception History
Commentary on Psalms 73—151, vol. 3, Wiley Blackwell Bible Commentaries (Hoboken, NJ: Wiley Blackwell, 2022),
372.

227 Rahlfs, Psalmi Cum Odis, X, 322.

228 Joel Edmund Anderson, “Jonah’s Peculiar Re-Creation,” BTB 41, no. 4 (2011): 183.
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for his grace, his faithfulness (7nAR). Jonah is called *nNAXR-1a (son of Amittai), an epithet which
characterizes Jonah as the “son of truth, having the truth of God.”??° This connection deepens
through Psalm 138:3, where the psalmist thanks God that on the day he called God answered him
13901 'nRIP 012 (On the day I called, you answered me), the same way Jonah begins his prayer
1M MHR 5 Anxn nrap (1 called from my distress to YHWH and he answered me [Jonah
2:3a]). Additionally, Psalm 138:1 and 4 place the psalm in an international setting where the
psalmist praises God “before the gods™ (2198 71);23° these are the gods of the kings of the earth
(138:4).23! Consequently, Hossfeld maintains that unlike Psalm 5:8, Psalm 138:2 does not place
the petitioner in the temple but rather in the direction of the temple, complementing the exilic
trajectory set by the preceding psalm.?3? In other words, Psalm 138 is claiming an international
Yahwism which even foreign kings will acknowledge. Kraus connects this with the theological
emphasis of Isaiah 40-55 when he says, “The message of Deutero-Isaiah must be presupposed.”?*3
This international setting of the psalms anticipates Jonah’s encounters with non-Israelites, such as
the sailors praying to their gods (Jonah 1:5) and the repentance of Nineveh (Jonah 3:5ff). In light
of this, Psalm 138:8c, “do not forsake the work of your hands” (Deut 4:31; 31:6, 8) is especially

pertinent to Jonah’s case in his prayer. Jonah seems to be fine with international Yahwism as long

229 Bewer, Jonah, 8.

230 The Greek translator opts for a monotheistic translation, évavtiov dyyéhwv (before angels), and 11Ps?* adds
the divine name to the text to make 019X refer to Yahweh instead. For a discussion of the different possibilities of
interpretation, see Kraus, Psalms 60—150, 507. Gillingham, Psalms 3, 3:372-73.

231 Hakham, Psalms, 3:138. Hossfeld’s comments on this are helpful: “The petitioner, in stating this place,
describes the reality of his Diaspora situation ‘on foreign soil, in the presence of other gods.””” Hossfeld and Zenger,
Psalms, 528. This lines up with the author of Jonah’s own exilic perspective.

232 Hossfeld and Zenger, Psalms, 528.

233 Kraus, Psalms 60—150, 506. Cf. Gerstenberger, Psalms 2, 398.
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as Yahweh does not forsake his people. And what better way to remind Yahweh of that than to use

the words of Psalm 138 in his prayer?

2.7.2.3 Intertextual resonance with Psalm 11: The upright will see God in the temple

Psalm 11:4 presents another relevant use of wip 52'1 (cf. Mic 1:2; Hab 2:20; Ps 79:1):
DTR 712102 ayay N "I IR0 DWW M WwIp b2 M (The Lord is in his holy temple;
the Lord, his throne is in the heavens and his eyes watch, his eyelashes test the sons of man). The
focus on God’s sight is complemented by the end of the psalm in Psalm 11:7 which says, pr7¥=2
11038 Y W 2nRk MpTR M (for the Lord is righteous; he loves righteous deeds; the upright will
see his face). The same kind of parallelism is at work in Jonah 2:5 where the first line laments
being cast away from God’s eyes and the second line hopes to see God’s holy temple. This
interplay between sight and righteousness reflects Jonah’s (the character’s) unspoken belief that
only the upright can see God in the temple. Furthermore, it is enticing to see a further connection
to Psalm 11:1 where the psalmist says, 910% D377 ™13 *'wa1% 1R 7R 'non mina (1 take refuge
in the Lord; how can you say to my soul, ‘Flee like a bird to your mountain?’) Jonah’s name, which
means ‘Dove,” and his actions in fleeing from God make for a riveting comparison of these two
texts.

2.7.2.4 Intertextual resonance with Psalm 79: The nations’ relationship to the temple

Psalm 79:1, the only other psalm containing wTp 92’1, laments the nations defiling the
Jerusalem temple during the Babylonian conquest: TwTp 92°7-n& WAL TNYMI2 073 182 DR
o5 DHWInR 1w (O God, the nations have come into your inheritance; they have defiled your

holy temple; they have made Jerusalem into a heap of ruins). Thus, not only are the nations
unqualified to enter the temple but they pose a danger to its sanctity. Using this terminology for

the temple in Jonah’s prayer not only casts him in positive light but also works to undermine the
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standing of the nations in relation to it. If Jonah 2:5b is reminiscent of Psalm 79:1, it will also
recall the psalmist’s call for divine justice against the nations,

Pour out your anger on the nations that do not know you, and on the kingdoms that

do not call on your name. For they have devoured Jacob and laid waste his

habitation...Return sevenfold into the bosom of our neighbors the taunts with

which they taunted you, O Lord. Then we your people, the flock of your pasture,

will give thanks to you forever. (Ps 79:6-7, 12—-13) (NRSV).

This resonates with Jonah’s frustration over God’s mercy toward Nineveh (Jonah 4:2).

Yet, Jonah’s use of this phrase also raises the irony (created by the author) of his own
disobedience, subtly inviting the readers to reflect on the true qualifications for standing in God’s
presence. In this vein, the same phrase leads us to Micah 1:2 where the Lord bears witness to the
sin of Samaria and Judah from his holy temple:

WP H70 TR TYH DI MY TR T ARDAY PIR MWwpn oY oy wnw
Hear, you peoples, all of you; listen, O earth, and all that is in it; and let the Lord GOD be a
witness against you, the Lord from his holy temple (NRSV)
Similarly, Habakkuk uses this epithet in 2:20 where God promises to send Judah into exile because
of their sins:
PARAH2 PIan on WwTR YA M
But the LORD is in his holy temple; let all the earth keep silence before him (NRSV)

But perhaps that is not what Jonah (the character) wants to remind God of. The references to the
temple in the Psalms seem more fitting to make Jonah’s case. But at the same time, the literary
context of the Minor Prophets ensures that the reader cannot escape them.

In summary, Jonah 2:5b is a creatively and originally composed poetic line, part of which

resonates with Psalms 5, 11, 79, and 138. Reading it alongside these psalms enriches Jonah’s

prayer by filling in the subtleties of Jonah’s case for his deliverance and by extension his case for
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the preservation of God’s people over against those who do not qualify to ascend to the mountain
of the Lord. Hunter’s observation on the specific choice of the phrase wp 921, evocative of the
texts we discussed above, is valuable, “All of these are part of the subterranean thought patterns
of the psalm in Jonah, and indicate that the choice of this particular phrase, and its reiteration in v.

7 is no accident.”?3* This rich and evocative line amplifies the tensions in the book of Jonah rather

than detract from it.

234 Hunter, The Judgement of Jonah, 142.
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2.8 Encircled by Depths, Bound by Reeds, and Submerged in the Psalms (Jonah 2:6)
Some scholars think Jonah 2:6 is the center of Jonah’s psalm where the author describes

the waters and the deep closing in on him, making this line significant in lamenting the plight of
the prophet.?*> The MT of Jonah 2:6 reads:
"W WIan 10 122D DINN walTIY 02 "11hARKR
Waters encompassed me, even up to my soul; the deep surrounded me; reed wrapped around my
head

This line is represented with one slight change in 4Q82 where the first verb is singular rather than

plural:23¢

"WRIY WA o[ *3330° DI ]N Wal Too 0N "1DAR
Mur88, on the other hand, conforms to MT:
w5 [wi]an ;1o 3230["] ond Wna] 3P oA nnar

Interestingly, the same change 4Q82 makes is reflected in the Greek traditions along with a few
more differences. The OG reads:

meptexVhn wot Uowp Ewg Yuydis, &Buocos éxdxAwae ue éoyxdT), E0u M) xedady) pov eig oxlopas dpewy
Water was poured around me to the soul; the Abyss encircled me to the end, my head plunged to

the clefts of the mountains
o' (water) is translated with a singular noun, 90wp (water) and thus a third person singular verb,

meplexLBy (it was poured around) for the third person plural 11888 (they encompassed me). This

235 Weimar, Jona, 219.

236 Lange agrees with my observation whereas Gelston suggests that this is merely an orthographic variant of
a plural verb form in which a gibuts under the second 8 could represent the third plural ending. Lange, “4QXIlg
(4Q82) as an Editorial Text,” 111. Gelston, BHQ, 62.
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reading matches the singular verb in 4Q82, "198R (it encompassed me). However, the OG has a
passive verb instead of active, defying any explanation. The Greek translator also makes a few
more changes that can be explained. He breaks up the syntax of *w&7% wian 10 (reed wrapped
around my head) and expands this line by borrowing the next two words from the next poetic unit
in the MT, o™ "agph (to the clefts of the mountains). Levine thinks there was a “corrupt”
Vorlage,”” but it is more likely that the translator might have had to do this because of
mistranslating the word 10, which is pointed as 910 (reed) by the MT but was understood by its
alternative vocalization/reading tradition 7o (end) as an adjective.?*® The Old Latin also takes this
word to be an adverb (“postremo” meaning “afterwards”) instead of a noun. The Nahal Hever
Greek text, on the other hand, is somewhat closer to the MT:
m[ept exdbnoav] pe Uoata wg Yuyiis APuacos éxtxdw[aév ue éaxd]tn, Elog mepiéay[elv Thv
xebaAny Wov.
Waters [were poured over] me up to the soul; the abyss surround[ded me to the utmo]st; reed
encircled my head

First, it translates ©'n with a plural Udata, which likely took a plural verb as seen in the
reconstruction.?*® Second, even though Mo is read similarly as meaning “end,” it is also translated
by its other meaning with the word, €\og (“marsh-meadow”), which also pours around (meptyéw)

the psalmist. This allows the translator to keep 710 as the subject of the sentence rather than make

27 Levine, The Aramaic Version of Jonah, 76.
238 Gelston, BHQ, 62.

239 Lange chalks this up to the “very literal character of the recension.” Lange, “4QXIIg (4Q82) as an Editorial
Text,” 111.
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"wi1Y the subject as the OG does. So, this Kaige text tries to wrestle with both meanings of the
word and preserves both traditions. Third, while the OG translates w1an with £€6v, the Nahal Hever
text repeats the verb, mepiyéw, from the beginning of the sentence and does not recognize the
passive participle. But since the Hebrew text is practically unaltered, we can assume that the later
versions were working off the same text rather than a different Vorlage.?*° In support of this is the
Targum which attests to the MT with 12 5y *9n 107 &7 *H 9iND-IND KNINN KON TY KM POPK
"™ (The waters encompassed me to the point of death, the deep surrounded me. The Reed Sea
hung over my head). So, despite the multiple attempts of early translations to render this line
differently, their reasoning from a stable consonantal text can be deduced with sensible confidence,
leading to the conclusion that the MT of this line represents an ancient consonantal tradition that
can be read differently than how the Masoretes read it. The consonantal text remains stable through
the different readings.

2.8.1 mpaRr ([waters] encompassed me)

The first four words of Jonah 2:6 reflect a connection to the psalms, as the verb §aR appears
exclusively in psalmic texts (2 Sam 22:5; Pss 18:5; 40:13; 116:3). This rare and fixed verb form is
commonly associated with lament psalms, suggesting that its presence in Jonah’s psalm may be
an intentional imitation of psalmic language rather than a direct allusion to a specific psalm.?*!
Notably, this verb appears only two times in the Qumran Scrolls both of which in the Hodayot

(1QH?11:29 and 13:41), where it retains its psalmic form (12aR) but without the pronominal suffix.

240 Martin Mulzer, “Satzgrenzen im Jonabuch im Vergleich von hebriischer und griechischer Texttradition,”
BN 113 (2002): 66—67.

241 Opgen-Rhein, Jonapsalm, 52.
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This flexibility in the Hodayot highlights their free adaptation of psalmic material compared to
Jonah, whose use of *119aR closely mirrors the Psalms.

In Jonah 2:6, the verb *118aRK gives explicit agency to the waters that overwhelm Jonah,
entirely distancing Yahweh’s involvement. This use contrasts sharply with Jonah 2:4a, where
Yahweh’s role is more evident.?*? Jonah now experiences the complete absence of Yahweh’s
presence, a reality also expressed by this verb in the psalms where §aRk conveys the threat of
overwhelming forces and the perceived absence of divine intervention.

2.8.1.1 Verbal Resonance

The exact form 11988 appears in three psalmic texts—2 Samuel 22:5, Psalm 18:5, and

Psalm 116:3—all of which share verbal and thematic elements with Jonah’s psalm. The strong
influence of Psalms 18 and 2 Samuel 22 on Jonah 2 has already been established in Jonah 2:3b.
This section now considers whether Psalm 116 participates in the same network of psalms that
shape Jonah’s prayer.

On first impression, it seems as though Psalm 116:3 merely echoes Psalm 18:5 and
therefore does not necessarily feature in Jonah 2. After all, it repeats the next two words from
Psalm 18:5:%43

The snares of death encompassed me; MR HIRW e in-dan mpar  Psalm 116:3
the pangs of Sheol laid hold on me; RROR A1 AR
I suffered distress and anguish (NRSV)

The cords of death encompassed me; the  1npa’ 5p*Ha S min=ban Mpar  Psalm 18:5
torrents of perdition assailed me (NRSV)

242 Weimar, Jona, 251.

243 Hossfeld thinks that Psalm 116:2 borrows from Psalm 18:5 here. Hossfeld and Zenger, Psalms, 217.



144

The repetition of these phrases suggests a shared thematic framework, with Psalm 116 drawing on
the language of Psalm 18. Consequently, Jonah 2 may indirectly echo Psalm 116 through its
relationship with Psalm 18.

Interestingly, Psalm 116 also has another phrase from Psalm 31:23a which we discussed
in an earlier section, hinting at the possibility that this psalm reflects shared themes and concerns

of the psalms which the author of Jonah’s psalm made use of:

I said in my consternation, “Everyone is a 210 0TRA"H2 rana nank 8 Psalm
liar.” (NRSV) 116:11
I had said in my alarm, “I am driven far from TV T NTIA AN *nIAK X1 Psalm
your sight.” But you heard my supplications 31:23a

when I cried out to you for help. (NRSV)

This shared language hints at deeper thematic overlaps between Psalm 116 and other psalms that
influence Jonah’s prayer. While there is only one word directly linking Psalm 116 and Jonah 2, a
broader reading reveals shared concerns and themes, such as lament, divine absence, and the
psalmist’s struggle with overwhelming forces.

At this stage, we will explore whether Psalm 116 as a whole could serve to amplify the
prayer of Jonah. For now, I am not positing a direct literary relationship between the two texts, as
the immediate overlap is limited to a single shared word. Instead, I approach Psalm 116 as a
potential participant in the broader thematic and conceptual framework we have observed in
psalms more directly connected to Jonah’s prayer. Using intertextual markers such as multiplicity
and thematic correspondence, we can assess whether this psalm contributes to the shared
theological and poetic tradition that informs Jonah 2. Notably, a stronger argument for literary
dependence on Psalm 116 will emerge later in this study, particularly in the examination of Jonah

2:10.
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2.8.1.2 Multiplicity between Jonah and Psalm 116:

The psalmist in Psalm 116:1 opens with the declaration that he loves Yahweh because

Yahweh heard (ynw?) his voice of supplication (*313nn *51p). Something similar is found in the
opening of Jonah’s prayer in 2:3 where he states that Yahweh had heard his voice ("»p nynw).

These formal features continue as they both recount the distress of the psalmists following the
initial declaration that God had already heard his prayer and answered him (Ps 116:3—11; Jonah
2:4-8).2* In Psalm 116:3, the cords of death and the pangs of Sheol encompass the psalmist
whereas Jonah’s distress is related to drowning in chaotic waters. Importantly, Jonah does equate
this with the womb of Sheol (Jonah 2:3b). Death is the primary force from which the psalmist was
delivered in Psalm 116 (vv. 3, 8, 9, 15). Jonah’s “death” in his prayer is more vividly and
contextually water related. They both end with vows of thanksgiving rituals in the temple (Psalm
116:12-19; Jonah 2:10). A similar stock of vocabulary appears in these expressions of
thanksgiving in both texts. Psalm 116:14a and 17a mention fulfilling vows to Yahweh and offering
sacrifices of thanksgiving in language that is very close to Jonah 2:10:

To you I will sacrifice thanksgiving RIPKR I DWA AN Nar nak-7>  Psalm

sacrifices, and the name of YHWH I will 1Ap-53% K377 DOWR MY Ty 116:17-18

call. I will pay my vows to the Lord in the

presence of all his people

But as for me, I will sacrifice to you witha 0773 9w 75-nnam om0 pa gy Jonah 2:10a
voice of thanksgiving; what I vowed I will anbws

pay

A more ambitious case of multiplicity, I propose, is found in Psalm 116:16 where the

psalmist asserts that he is TnAR=12 772P=1KR (I am your servant, the son of your maidservant). The

244 J. A. Emerton, “How Does the Lord Regard the Death of His Saints in Psalm CXVI. 15?,” JTS 34, no. 1
(1983): 147,
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consonantal text as it stands can also be read “I am your servant, your faithful son.”?* This allows
for word play with Jonah 1:1 which introduces Jonah as *nn&-ja (son of Amittai), prompting us to

imagine the prophet freely drawing from this psalm in his own prayer. The following thematic

correspondence between the two texts further brings them two closer together.

2.8.1.3 Thematic Correspondence between Psalm 116 and Jonah 2

% 2.8.1.3.1 The Petitioner’s Perspective: Longing for the temple in exile
Psalm 116 and Jonah 2 share thematic similarities in the perspective of their petitioners,
particularly in their movement from peril to divine deliverance and hope. A cluster of what Gary
Rendsburg persuasively argues are northern Israelian features suggest a northern origin of Psalm
116.2% But, curiously, the psalm ends with a very explicit reference to worship in the courts of the

Jerusalem temple: 7*-1551 05w *23102 M "2 Nena (in the courts of the house of YHWH, in
the midst of Jerusalem; Hallelujah). How can this be if the psalm originates in the northern part of

Israel?**’” As Rendsburg notes, “Obviously there were northerners who accepted the official

245 More literally, “the son of your faithfulness/truth,” understanding that the expression “son of...” is meant
to communicate the quality of the absolute noun. Dahood opts for this reading both in Psalm 116:16 and in 86:16,
citing contextual reasons, a similar Akkadian expression in one of the Amarna Letters, and a line from the Hodayot.
Mitchell Dahood, Psalms 11: 51-100, AB 17 (New Haven: Yale University Press, 1968), 296. Cf. Menahem Mansoor,
“Studies in the Hodayot IV,” JBL 76, no. 2 (1957): 145. Whatever criticism remains of Dahood’s broader methodology
and on this particular point, Mansoor’s argument from the Hodayot still stands to support my reading of Psalm 116:16.
For an extensive discussion of this phrase and a defense of its traditional translation against Dahood’s position, see F.
Charles Fensham, “The Son of a Handmaid in Northwest Semitic,” VT 19, no. 3 (1969): 312-21.

246 Indeed Psalm 116 contains the highest concentration of these features in the entire Hebrew Bible. For a
list of those features, see Gary A. Rendsburg, Linguistic Evidence for the Northern Origin of Selected Psalms,
SBLMS 43 (Atlanta: Scholars Press, 1990), 83-86; Gary A. Rendsburg and J. P. Fokkelman, “-57733 2?Wx 772 172
iny=72% X3 (Psalm 116:14b, 18b),” VT 53, no. 3 (2003): 334. See also Dahood’s observations on this topic. Mitchell
J. Dahood, Psalms III: 101-150, AB 17A (New Haven: Yale University, 1970), 145. This makes Psalm 116 most
likely pre-exilic rather than post-exilic as most commentators think. Allen, Psalms 101-150, 21:114. Kraus, Psalms
60—-150, 386. For this reason, I do not think it is likely that Psalm 116 borrowed from Jonah 2 as Potgieter argues.
Henk J. Potgieter, “‘I Love Yahweh and I Believe in Him - Therefore I Shall Proclaim His Name’: How Psalm 116
Integrated and Reinterpreted Its Constituent Parts,” OTE 32, no. 2 (2019): 406-8.

247 The Greek translation divides Psalm 116 into two different psalms (Pss 114 and 115), which slightly
mitigates this problem. But there were probably different reasons why this division happened in the OG of Psalm 116
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Israelite position concerning the centrality of Zion and Jerusalem.”?*® Considering this, the
northern provenance of Jonah the prophet is not at odds with his hope to see the Jerusalem temple
in his prayer.

Both Jonah and the psalmist depict a spiritual journey that Bernd Janowski describes as
their “religiosen Topographie,” (religious topography) moving from the depths of Sheol (Ps
116:3), through the lands of the living (116:9), to the temple as the ultimate destination (Ps
116:19).2° Thus, the perspective of the petitioner is not only from outside the land of Judah but
also from the deadly pangs of Sheol. This roughly matches Jonah’s call from the belly of Sheol
(Jonah 2:3), to God bringing him up out of the pit (Jonah 2:7), to the temple (Jonah 2:8, 10).2%°
Moreover, the psalmist, as a result of divine deliverance from death (116:8), hopes to walk in the

presence of Yahweh in the lands of the living (116:9). The phrase mm *1a% (the presence of
YHWH) reminds us of Jonah’s fleeing from Yahweh, m173* 21951 (from the presence of YHWH

[Jonah 1:3]). While Psalm 116 lacks an explicit exilic motif, as seen in other psalms, it still presents

the tension between Sheol and the temple, a thematic polarity also central to Jonah’s prayer.

which had little to do with the mention of Jerusalem temple. Cf. Hubert Tita, Geliibde als Bekenntnis: Eine Studie zu
den Geliibden im Alten Testament, OBO 181 (Gottingen: Vandenhoeck & Ruprecht, 2001), 118-20.

248 Rendsburg, Linguistic Evidence, 27.
249 Bernd Janowski, “Dankbarkeit: Ein anthropologischer Grundbegriff im Spiegel der Toda-Psalmen,” in
Ritual und Poesie: Formen und Orte religioser Dichtung im Alten Orient, im Judentum und im Christentum, Herders

Biblische Studien (Freiburg: Herder, 2003), 106.

250 Janowski, “Dankbarkeit,” 107.



148

% 2.8.1.3.2 The Presumption of Innocence:

Psalm 116 suggests a presumption of innocence on the part of the psalmist, emphasizing
divine deliverance rather than personal guilt. Commenting on what may be a sustained reflection
on Exodus 32-34, especially on the creed of Exodus 34:6, in Psalm 116:5, Hossfeld wonders:?>!

As regards the connections to Exodus 32-34, there remains the debatable question

whether knowledge of his or her own sins is part of the petitioner’s distress; this is

constitutive for Exodus 32—-34 (the sins of the people), but is not elsewhere a theme

in thanksgiving songs
There is no reference to the psalmist’s awareness of his own sin in the psalm. On the other hand,

there are hints of his self-perception as righteous. In Psalm 116:10-11, the psalmist believes he is

greatly afflicted because everyone else is a liar. The source of his affliction is located in DTRA"52
(all of humanity) and not in himself. In Psalm 116:15, he identifies himself with the o*1on (faithful

ones) whose death is precious in the eyes of Yahweh, referencing his own near-death experience
earlier (116:8).2°2 He then very emphatically declares that he is Yahweh’s servant: aR=2 mn» mar
MO NNNa TRARTA TTaYIR 772y (O YHWH, for I am your servant, I am your servant, son of
your maidservant; you have loosened my fetters [116:16]). This positive self-characterization,
coupled with the absence of a specified cause for his suffering, suggests a presumption of
innocence.

In conclusion, it is not entirely clear at this point whether Psalm 116 was one of the psalms
that assisted in the composition of Jonah’s psalm. However, a fixed verb form from lament psalms

(except Psalm 116, which is a thanksgiving psalm), a few shared locutions, and two general themes

25! Hossfeld and Zenger, Psalms, 217. But Hossfeld does think there is a hint of the psalmist’s self-awareness
as sinful in Psalm 116:6.

252 Kraus, Psalms 60—150, 389. Psalm 116:15 is fraught with difficulties. Barré suggests a different reading
of this verse that radically alters its meaning. Michael L. Barré, “Psalm 116: Its Structure and Its Enigmas,” JBL 109,
no. 1 (61-78): 71-73.
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in the psalm do feature in Jonah 2. Of note is the fact that Psalm 116 has nothing directly to say
about the Other in relation to the psalmist—no characterization of enemies and petition to mete
out justice for their wicked deeds like we have seen in other psalms. It is possible that Psalm 116
was composed in a similar fashion to Jonah’s psalm with no real contact with it. Or there might be
contact between them but it is not very easily discernible. Whether Psalm 116 influenced Jonah’s
psalm or developed independently, reading the two together highlights their participation in a
common theological tradition, enriching our understanding of Jonah’s prayer within the broader

psalmic and liturgical context.
2.8.2 waiTy on (water up to the neck/soul)

2.8.2.1 Verbal Resonance

The phrase wa3™1p 0N (waters up to the soul) in Jonah 2:6 is an exact match with one
other psalm in the Hebrew Bible, Psalm 69:2: wa3=Tp 0" 182 "2 0198 13pwin (save me, O God,
for waters have come up to my neck). Immediately following this, the psalmist introduces a flood
of water imagery in 69:3, making this psalm a very likely candidate for intertextuality in Jonah
2:6:2%3 2110w NHAWY DA™PAYAI AR TAYA PRI A91RA 173 *npav (I sink in deep mire, where there
is no foothold; I have come into deep waters, and the flood sweeps over me. [NRSV]). To
determine the nature of the connection, we will first examine the availability and textual
characteristics of Psalm 69 and then assess potential signs of literary dependence.
2.8.2.2 Availability

Psalm 69:1-19, with some lacunae, is preserved in 4Q83. It contains part of our verse:

wal I[Y o' R 2 0HR A win

253 Magonet, Form and Meaning, 47.
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The OG gives a straightforward translation of the MT with Z&cév pe, 6 Oebs, 61 eionAbooav HoaTa
gwgs Yuxijs pov (Save me, O God, for waters have come up to my soul). The one slight difference
is the way wa1 is rendered Yuyjc nov (my soul) with the personal pronoun which is missing in the
Hebrew. Rather than positing a different Vorlage for this, I would suggest that this is part of a
smooth translation that does not always match word-for-word rendering of phrases. The tradition
preserved by MT in Psalm 69:2 probably lies behind the Greek tradition too, strengthening the
probability of the connection between Jonah 2:6 and Psalm 69:2.

But what of the shape of the psalm and its possible availability to the author of Jonah’s
psalm? This is something one cannot answer with any level of certainty. The closest we can
approximate to this issue is to consider the unity of the psalm, which is debated amongst scholars.
Allen argues for unity of the majority of the psalm (69:2-30) based on how the two main units (vv.
2-14a and 14b-30) relate to each other and the internal cohesion of verses 31-37.2%* On the other
hand, Gerstenberger dismisses Allen’s argument as seeming “partially artificial.”>>> However,
Gerstenberger’s case for the composite nature of the psalm is not without problems. His argument
boils down to the fact that there are different, not necessarily contradicting, portrayals of the
supplicant in the psalm, which for him means that there was an original complaint psalm about the
psalmist going down to hell and a later layer by a Yahweh worshipper who is concerned about
temple worship and the confession of a universal God. He does not offer a compelling case for
why those two portrayals could not exist simultaneously as they do in the current form of the
psalm. He also relies on what he claims is the average number of poetic lines in the old complaint

prayers of Babylonia to make the division between the original and later layers of the psalm.

254 Leslie C. Allen, “The Value of Rhetorical Criticism in Psalm 69,” JBL 105, no. 4 (1986): 585.

255 Gerstenberger, Psalms 2, 52.
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Ultimately, assumptions about the evolution of Israelite religion inform Gerstenberger’s
atomization of Psalm 69 rather than any textual indicators. On the other side of the debate with
Allen is Kraus who plainly says, “There ought to be no doubt about the unity of the psalm.
Attempts to divide the song into two different poems should be thought of as miscarried.”?%¢

One does not need to take Kraus’ position to acknowledge that the psalm came to be in its
current form at some point in its transmission which probably antedates the book of Jonah.?*” This
is because of the hope of rebuilding the cities of Judah and inheriting the land in verses 36-37, a
hope that would have resonated with early post exilic communities and Jonah’s psalm.?>8
2.8.2.3 Modification

As we saw in the earlier discussion, *1198R& in Jonah 2:6 is a fixed psalmic verb form which
the author of Jonah’s psalm uses to give the psalm an overall psalmic character. But he joins the
verb with another phrase from Psalm 69:2 even though that phrase comes with its own verb, 182,
and would have perfectly fit Jonah’s psalm.?*® Syntactically, this modification in Jonah 2:6 makes

the phrase wai=Tp (up to the soul) a “fakultatives Syntagma” (optional syntactic unit) rather than

a needed complement in Psalm 69:2 because Jonah 2:6 can just say that the waters encompassed

256 Kraus, Psalms 60—150, 60. More evenhandedly, Gillingham says, “Unlike Psalm 68, the psalm is in quite
good textual tradition and its structure, although comprising of some apparently unconnected verses, is quite typical
of a lament.” Susan Gillingham, Psalms Through the Centuries: A Reception History Commentary on Psalms 1-72,
vol. 2, Wiley Blackwell Bible Commentaries (Hoboken, NJ: Wiley Blackwell, 2018), 374.

257 For a good summary of views on how the psalm came to be, see Frank-Lothar Hossfeld and Erich Zenger,
Psalms 2: A Commentary on Psalms 51-100, ed. Klaus Baltzer, trans. Linda M. Maloney, Hermeneia (Minneapolis:
Fortress, 2005), 174-75. For a critical evaluation of the apparent contradictions in the psalm that led to redactional
speculations, see Christiane de Vos and Gert Kwakkel, “Psalm 69: The Petitioner’s Understanding of Himself, His
God, and His Enemies,” in Psalms and Prayers: Papers Read at the Joint Meeting of the Society of Old Testament
Study and Het Oudtestamentisch Werkgezelschap in Nederland En Belgié, Apeldoorn August 2006, ed. Bob Becking
and Eric Peels, OtSt 55 (Leiden: Brill, 2007), 163-65.

238 Wolff, Obadiah and Jonah, 62. Adele Berlin, “Psalms and the Literature of Exile: Psalms 137, 44, 69,
and 78,” in The Book of Psalms: Composition and Reception, ed. Peter W. Flint and Patrick D. Miller, VTSup 99
(Leiden: Brill, 2005), 74.

259 Opgen-Rhein, Jonapsalm, 52.
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him (@'n "1188K&) whereas Psalm 69:2 cannot simply say that waters came ('3 182) without =Tp
wal. So, why does the author of Jonah’s psalm replace the verb with another and still keep the
optional wai-Ty? I propose that this modification allows Jonah’s psalm to engage simultaneously
with multiple psalms, expanding its intertextual reach. The result is a fusion of themes and images
from Psalms 18, 116, and 69, creating a richly layered expression of distress.

Another change is found in the way wai=Tp is placed at the center of the verse in Jonah 2:6
rather than at the end like in Psalm 69:2. This poetic technique visually illustrates how Jonah is
surrounded by threatening waters all around him:2¢°

112D DN WAalTTY 02 Y11AAK
The chiastically organized verbs on either side of the verse capture this point very artistically (both
visually and aurally). Thus, being at the center of the prayer, verse 6 also centers the phrase from

Psalm 69:2 to fit its own literary purposes.

2.8.2.4 Partial Integration: The challenges of w23 in Jonah 2:6

The noun wa1 in Jonah 2:6 has puzzled interpreters throughout history, leading to varied

understandings of its meaning and function. Simon summarizes the issue well when he says:2®!

As in Ugaritic and Akkadian, in biblical Hebrew nefesh also has the sense of mouth
and throat (e.g., “Sheol has opened wide its gullet and parted its jaws in a
measureless gape” [Isa. 5:14]; see also Eccles. 6:7) and of neck (e.g., “His feet they
hurt with fetters; his soul was laid in iron” [Ps. 105:18]; see also Prov. 3:22). The
medieval commentators, who did not know that this passage (and the similar phrase
in Ps. 69:2) could be understood as a physical description of water reaching the
organ of swallowing and breathing, had to assume that the language here is
elliptical and must be filled in (e.g., Abraham ibn Ezra’s “until my soul was about
to die”).

260 Weimar, Jona, 251.

261 Simon, Jonah, 21.
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However, Simon’s assumption that the medieval commentators were incorrect in translating the
phrase elliptically is not entirely fair. To begin with, retaining the meaning of “throat” in Jonah
2:6 from Psalm 69:2 would be inconsistent with Jonah’s (the character’s) overall portrayal of his
tragedy. He is said to be in the “belly of Sheol” (2:3b), cast into the depths of the sea where the
underwater river surrounded him, and the breakers and waves passed over him (2:4). He descended
into the bottom of the underwater mountains (2:7). The picture is that of complete immersion, not
someone with their head still out of the water. So, the medieval commentators, along with the
versions (the Targum has &nin 7Y [unto death]), are on firmer ground than they may appear.?®>
But to Simon’s point, the language of Psalm 69:2 is more indicative of “throat” (cf. Ps 69:4). As
Dahood points out, Ugaritic and Hebrew consistently remove pronominal suffixes on nouns

263

referring to body parts.“>> The absence of a possessive suffix on wa1 in Jonah 2:6, then, creates a

sort of partial integration because the meaning transfers over only partially. This is more
characteristic of allusive language as it denotes two things at the same time, existing in liminal
space, not entirely at home in one of the texts. So, the phrase in Jonah 2:6 invites comparison to
Psalm 69 and opens a dialogue with it, allowing us to see if there are other verbal contacts between

the two texts in the next section.

2.8.2.5 Multiplicity between Jonah and Psalm 69

Psalm 69 provides a broader context for understanding Jonah 2:6, as several phrases and
concepts from the psalm appear to have inspired the composition of Jonah 2. Weimar suggests that

Psalm 69:3 and 16 inspired the composition of %11 (depth) in Jonah 2:4a, comparing its citation

262 Wolff, Obadiah and Jonah, 126. Weimar, Jona, 253. Opgen-Rhein, Jonapsalm, 52.

263 Dahood, Psalms 2, 156.
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character to that of Jonah 2:3a and 4b.2* His observation gains merit with the more explicit
phraseology of Psalm 69:2 in Jonah 2:6. There might also be a faint reflection of the psalmist’s
fasting (69:11) and being clothed in sackcloth (69:12) in the king of Nineveh’s calling of a fast
and donning of sackcloth (Jonah 3:5). While direct verbal overlap is limited, the thematic
alignment between Jonah’s psalm and Psalm 69 creates a fertile ground for exploring their shared

motifs, which will be developed in subsequent analysis.

2.8.2.6 Thematic Correspondence between Psalm 69 and Jonah

% 2.8.2.6.1 The Petitioner’s Perspective: Longing for the temple in watery exile

The psalms we have examined thus far consistently present a dual perspective: watery
death symbolizing exile and the temple as a place of restoration and orientation. Does Psalm 69
align with this perspective, and if so, how does it help clarify Jonah’s situation?

Psalm 69 depicts the psalmist calling out to God from a miry pit, fearing he is in danger of
drowning (69:2-3). The psalmist describes sinking into a deep mire where there is no place to
stand; he is in deep waters and the flood has swept over him (69:3). This imagery is revisited in
verses 15—16 where the psalmist pleads to be rescued from the deep waters, asking God to prevent
the deep from swallowing him or the pit from closing its mouth over him. This language closely
parallels Jonah’s description of being enclosed by the bars of the underworld (Jonah 2:7). Whereas
the psalmist in Psalm 69 might be describing his ordeal metaphorically, Jonah is literally in the sea
of despair. This alignment in imagery raises the question: does Psalm 69 also reflect the theme of
exile seen in other psalms, as Jonah’s plight does?

A Targumic interpretation of Psalm 69:15 equates drowning with exile, 8Mm>3 {n 'n* Xxd

"1 pRYh PATT ORID 10 RANR PINOR 81 RIVY S'nT (Deliver me from the exile, which is like the

264 Weimar, Jona, 245.
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mire, and I will not sink; let me be delivered from my enemies who are like the depths of waters).26
For the Targumist, death caused by drowning in Psalm 69 is akin to exile. This is not without basis
in the psalm itself, for verse 5 concretizes the metaphorical language of chaotic waters from verses

2-3 by describing the numerous enemies of the psalmist and their unjust persecution of him:

Save me, O God, for the waters have come WaITY 00 IRA D oHR wpwin Psalm

up to my neck. I sink in deep mire, where MR TAYA PRI AEN pranyay 69:2-3
there is no fOOthOld; I have come into deep UNAVY nsnw1 o'~ pNRYnNa

waters, and the flood sweeps over me.

(NRSV)

More in number than the hairs of my head XY DIN RIW WK Mywn 1At Psalm 69:5
are those who hate me without cause; IR "NOTIRY TWR IPW TR AR

many are those who would destroy me, TPYUR

my enemies who accuse me falsely. What I

did not steal must I now restore? (NRSV)

As Groenewald explains, “the chaos-waters is a motif for the enemies which are a threat to his
life and existence.”?%¢ Thus, the Targumist is not just creative but also contextual in his reading of
Psalm 69.267 Similarly, Jonah’s “death” in the sea can be read with exilic overtones as seen in the
previous sections.

Psalm 69 also reflects a unique relationship to the temple as seen in verse 10, 702 NR1p~2

By 15a1 7N maam 1naR (For zeal for your house has consumed me and the reproaches of

those who reproach you have fallen on me). Rather than being the nexus of redemption, the temple

becomes a place of contention for the psalmist; it is because of his zeal for the temple he becomes

265 Gillingham points to Midrash Tehillim which also reads this psalm as referring to exile. Gillingham,
Psalms 1-72,2:375. Goldingay points to Theodoret who also interprets it in reference to exile. John Goldingay, Psalms
42-89, vol. 2, BCOT (Grand Rapids: Baker Academic, 2007), 339.

266 Alphonso Groenewald, Psalm 69: Its Structure, Redaction, and Composition, ATM 18 (Miinster: Lit-
Verlag, 2003), 47. Likewise, Goldingay, Psalms 42—89, 2:341.

267 Even if the psalmist is not in literal exile in the psalm, he at least feels like he is in exile. Berlin, “Psalms
and the Literature of Exile,” 74.
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estranged from his own family (69:9), taking on the reproach of God upon himself (69:10).28

Because of his zeal for God’s house, the psalmist prays to God (69:14) and asks that he be delivered
from his enemies who are like the deep waters. The poetic parallelism between those who hate the
psalmist, and the deep waters brings this connection to the surface in Psalm 69:15, confirming my

previous point that the water imagery in this psalm signifies the psalmist’s enemies:

Save me from the mire, and let me not sink 1PAVR-HRI VOA XA
Let me be saved from those who hate me WIWN MHRIR
And from the deep waters o'n=YpRYNNI

Salvation from his enemies, the deep and chaotic waters, materializes in God’s answer to him
(69:17), more specifically in God’s shining face upon his servant, the psalmist (69:18 cf. Num
6:24). The temple connection in this verse is unmistakable as conveyed by the priestly language.
Verses 31-33 also place the psalmist in the temple in a sort of a thanksgiving procession with other
oppressed and suffering members of the community. To sum up the message of the psalm, even
though the psalmist’s zeal for the temple landed him in the watery pit symbolizing his enemies,
his hope is that he would once again worship Yahweh at the temple with those who love his name
(69:37). He expresses this hope in the context of a divine rebuilding of Zion and the cities of Judah.
The temple looms large over this verse. After all, what are cities but “temples writ large??% This
longing for restoration resonates with Jonah’s hope to return to God’s holy temple from his own

watery pit, a sign of exilic suffering.

268 Here, 772 can also be read as a reference to God’s people rather than the temple (cf. Hos 8:1). which
would further intensify Jonah’s case for fleeing from God. de Vos and Kwakkel, “Psalm 69,” 166.

269 Mark S. Smith, Where the Gods Are: Spatial Dimensions of Anthropomorphism in the Biblical World,
AYBRL (New Haven: Yale University Press, 2016), 103.
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% 2.8.2.6.2 The Presumption of Innocence
Psalm 69:5 characterizes the psalmist’s suffering as unjust, caused by enemies who hate

him without reason (2in) and falsely accuse him. The psalmist’s rhetorical question in the same
verse, I"WR IR *n91a-K85 (what I have not stolen, should I now restore?), emphasizes the perceived
injustice of his plight. However, the very next verse seems to undermine this claim of innocence,
“O God, you know my folly; the wrongs I have done are not hidden from you” (Ps 69:6, NRSV).
Are these contradictory statements? Is the psalmist confessing his guilt in this verse? That would,
of course, undermine the case I have been making up until this point. But verse 6 is not so
straightforward. It is an acknowledgement of the general imperfection of humanity before God
just like we have seen in a previous section where Hodayot 12:30-31 admits the sinfulness of all
people before God (see 2.6.6.2). It is not a statement related to the current suffering of the psalmist.
If anything, he bears reproach because of God, *30 1153 NP2 No N *NRW THY~"2 (because for

your sake I have borne reproach. Insult has covered my face [Ps 69:8]). This is clarified in 69:10
where he says that the zeal for God’s house, the temple, overcame him and the insults of those
who reproach God have fallen on him. So, the psalmist is not suffering punishment for his sins,

enabling him to ask for deliverance rather than forgiveness.?’® Groenewald makes this point

clearly,?’!

These cola (6ab) moreover function as a declaration of innocence. That means this
confession of foolishness and guilt-liability can actually function in the following
manner: ‘I am completely without guilt before my enemies, I am sinless coram
hominibus.’

270 Jerry Hwang, ““How Long Will My Glory Be Reproach?” Honour and Shame in Old Testament Lament
Traditions,” OTE 30, no. 3 (2017): 691.

27! Groenewald, Psalm 69, 52—53. See also the discussion in de Vos and Kwakkel, “Psalm 69,” 168—69.
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This innocence in suffering is hard to maintain when in the common understanding of the ancient
world, “the causal connection between guilt and suffering operates as a primal religious dogma
that conjured up incalculable distresses and conflicts.”?’?> Perhaps that was the slander of the
enemies (Ps 69:5), which the psalmist is reacting against.

Psalm 69, and Jonah’s psalm by extension, participates in traditions that disconnected
suffering from guilt within the dogma of retribution, something that the book of Job is known to
advance.?”® This point is buttressed further by God’s active role in the suffering of the psalmist (Ps
69:27): “For they persecute those whom you have struck down, and those whom you have
wounded, they attack still more” (NRSV). The same kind of suffering inflicted by God is seen in
Jonah 2:4, Isaiah 53, Lamentations 3, Jeremiah 15:15-21; 20:7-8, and Job. The overlap with the
other related texts points to the existence of a common stock of language that signified divinely
inflicted innocent suffering. By invoking Psalm 69, Jonah’s psalm aligns with this tradition,
portraying the prophet as an innocent sufferer seeking restoration through divine intervention.

% 2.8.2.6.3 The Perception of the Other

As we have already seen in an earlier section, the water imagery in Psalm 69 represents the
foreign enemies of the psalmist who threaten to exile him. This is in line with what we saw in
Psalm 42 when considering Jonah 2:4b and is consistent with other parts of the Hebrew Bible
where the enemies of Israel (usually non-Israelites) are envisioned metaphorically as chaotic
waters which threaten to engulf them and drown them (Ps 69:16). The same reality extends to

Jonah’s distress at sea. Weimar suggests that the waters overwhelming Jonah signifies the Assyrian

272 Kraus, Psalms 60—150, 60.

273 Cf. Joel S. Kaminsky, “Would You Impugn My Justice? A Nuanced Approach to the Hebrew Bible’s
Theology of Divine Recompense,” Interpretation 69, no. 3 (2015): 299-310. Katherine E. Southwood, Job’s Body
and the Dramatised Comedy of Moralising, RSBW (London: Routledge, 2021).
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threat to Jerusalem as seen in Psalm 124:4.27* Nineveh being in Assyria could very well conjure
up the image from Psalm 124 for the early readers of Jonah’s psalm, creating a thematic link

between Jonah’s plight and the psalmist’s experience.

% 2.8.2.6.4 Petition for Retribution

Identifying the psalmist’s enemies as foreigners, much like the Ninevites in Jonah, provides
insight into why Psalm 69 offers fitting language for Jonah’s perspective. In Psalm 69, the psalmist
petitions for divine retribution against his enemies, who have wronged him unjustly. The psalmist
is given poison for food and vinegar for drink (69:22). In his pleas for retaliation, he wishes that
his enemies’ table become a snare for them and their sacrificial feasts a trap (Ps 69:23); their eyes
would be darkened and their loins tremble (Ps 69:24). He calls upon God’s anger to burn against
them (Ps 69:25), so that their camps would be desolate (Ps 69:26) because they pursue and attack
those whom God has struck (Ps 69:27). In other words, he is asking for a just retribution upon his
enemies. He does not want their guilt to be forgotten. Rather, he asks for God to add to their guilt
so that they would not be acquitted by God (Ps 69:28). Even more, he wishes that they be blotted
out of the book of the living and not be enrolled among the righteous (Ps 69:29).27> Perhaps he
wants more than just retribution here, but it is “remarkable that the petitioner leaves all the
vengeance to God.”?’® Wouldn’t this make for a compelling case for the destruction of Nineveh if
applied to their evil in the book of Jonah? After all, Jonah protests God’s relenting from punishing

Nineveh for their evil (Jonah 4:1ff). In his view, God should overturn Nineveh much like Sodom

274 Weimar, Jona, 253. Hossfeld and Zenger, Psalms, 357.
275 On this concept of the book of life, see de Vos and Kwakkel, “Psalm 69,” 175.

276 de Vos and Kwakkel, “Psalm 69,” 176.
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and Gomorrah (Jonah 3:4). The distance between the enemies of the psalmist in Psalm 69 and the

Ninevites in the book of Jonah becomes negligible when seen in this new light.

% 2.8.2.6.1 Collective Identity
Psalm 69 gives a distinct sense that the psalmist is someone who acts as an intermediary

between a group of people and God. Psalm 69:7 is key in this regard, " T8 777 2 Wa™5HR
5RIW? 19X T'wpan 2 1m535r mrax (Do not let those who hope in you be put to shame because

of me, O Lord GOD of hosts; do not let those who seek you be dishonored because of me, O God
of Israel [NRSV]). Gerstenberger thus concludes,

Together with the two negative wishes or petitions (v. 7), which in essence mean

to intercede for other members of the congregation, we get the impression that

someone of central importance for the people, like Moses himself (cf. Exod 32:30-

32) or the servant of Yahweh (cf. Isa 53:4—12), has been offering this prayer to

God.?”

Perhaps this is the reason the superscription connects this psalm to king David, for kings were
collective personalities. Similarly, the story of Jonah portrays the prophet in the role of a mediator
like Moses and Abraham (cf. Jonah 3:4). Thus, Psalm 69 proves very useful to Jonah.

In summary, even if the small phrase from Psalm 69:2 does not conjure up all of the
multifaceted theology of the psalm in Jonah’s prayer, it associates Jonah’s watery misery with that
of the psalmist in Psalm 69. In both cases the water imagery symbolizes being surrounded by
foreign enemies and the existential threat of exile. When considered alongside other psalms used

in Jonah’s prayer, the thematic and verbal correspondences with Psalm 69 reinforce its significant

influence, lending Jonah’s prayer a rich intertextual foundation.

277 Gerstenberger, Psalms 2, 47-48.
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2.8.3 1120 0N (the deep surrounded me)

The phrase "1220" 0170 (the deep surrounded me) comes immediately after the borrowed
phrase from Psalm 69:2 in Jonah 2:6, adding mythological depth to the description of Jonah’s
predicament. Here, 11N (the deep) replaces 21 (river) from Jonah 2:4a, presenting a stark,
asyndetic shift.?’® Thus far in the prayer, Jonah’s prayer has drawn from a rich lexicon of primeval
chaotic waters and depths— 518w (Sheol), n91¥n (depth), o (seas), 971 (river), 9awn (breaker),
51 (wave), and ' (water). The inclusion of ©17n, a term laden with mythological connotations
in the Hebrew Bible, intensifies Jonah’s portrayal of his suffering. Perhaps it is already anticipated
by the quotation of Psalm 42:8 in Jonah 2:4b where the full verse reads: pH 8p DiN-58-01N
M3y 5y TOM Tawn-5 7ur (Deep calls to deep at the thunder of your fountains; all your
breakers and your waves passed over me).

The term, 01N, appears 36 times in the Hebrew Bible to refer in multifaceted ways to

oceanic depths and primeval waters that continually threaten the order of creation.?”® Its inclusion
in Jonah’s prayer echoes these themes of chaos and danger, highlighting the intensity and

inescapability of Jonah’s suffering in familiar mythological terms.

2.8.3.1 Possible Intertextual Inspirations

Although 1220 017N does not need to borrow directly from a specific text, it may draw

on language and imagery from Exodus 15:5 and Psalm 18:5. As we observed earlier in Jonah 2:6,

Psalm 18:5 informs at least the first word of this line. Jonah 2:6a unfolds in the same poetic manner

278 Almbladh wonders if the singular here is a result of the weakening of the mythological sense, but there
does not seem to be much evidence of that in light of the other mythological elements in the prayer. Almbladh, Studies
in the Book of Jonah, 28.

27 Nicholas J. Tromp, Primitive Conceptions of Death and the Nether World in the Old Testament, BibOr
21 (Pontifical Biblical Institute, 1969), 59-62.
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as Psalm 18:5 with the first word being the same gatal verbs and the last words being yigfol verbs
which denote past tense rather than future.?® Furthermore, the next verse in Psalm 18:6 contains

a similar expression to Jonah 2:6, *11220 518w (Sheol surrounded me). In Jonah’s prayer, this
preterite feature of the yigtol is only found in the two instances of the verb *31220" (Jon 2:4a and

6a). Cross assumes this is a remnant of an earlier version of the psalm that was composed in archaic
Hebrew.?8! But I propose that it is rather the result of an intertextual dialogue with Psalm 18:5-6
and Exodus 15:5.

The snares of death encompassed me; 1ARTIND N9¥NA 1T e nnnn Exodus 15:5
the pangs of Sheol laid hold on me;

I suffered distress and anguish (NRSV)

The cords of death encompassed me; the 'mnpa® 5p*Ha Hnn mMn-an masr  Psalm 18:5-6
torrents of perdition assailed me. The cords  mp *wpin "1nTp Ma20 HiRw Han

of Sheol entangled me; the snares of death

confronted me. (NRSV)

Waters encompassed me; the deep *1230° OIN wasTy o ipar  Jonah 2:6a
surrounded me

Considering the overall characterization of Jonah, this archaic feature in his prayer serves
to elevate his diction by means of the imitation of the ancient psalms of Israel. In Psalm 18:5-6,
the psalmist is terrified by the torrents of destruction such that Sheol itself encircled him. Jonah’s

psalm describes Jonah’s situation in a similar way to what we saw earlier. Likewise, in Exodus 15,

the Pharaoh and his army was thrown into the Red sea (71070) in 15:4; then in 15:5, the floods

280 The combination of gatal and yigtol in poetic verse both of which denote past tense is a feature of archaic
biblical Hebrew. We find a cluster of these syntagms first in Exodus 15 (vv. 12, 14 [SP], 15), then in Deuteronomy
32 (8-13), 33 (vv 3, 8), in Judges 5 (vv. 6, 17), in a brief poetic piece in 2 Samuel 1:22 (although here we find a long
imperfect form which might have been a later scribal adaptation of the short yagtul/ form), and in the psalm at the end
of Samuel (2 Sam 22:5, 44). For a more in-depth discussion on the possible yagtul form behind the short imperfect in
the Hebrew Bible, see Anson F. Rainey, “The Ancient Hebrew Prefix Conjugation in the Light of Amarnah
Canaanite,” Hebrew Studies 27, no. 1 (1986): 4-19. Edward L. Greenstein, “On the Prefixed Preterite in Biblical
Hebrew,” Hebrew Studies 29 (1988): 7—17. Tania Notarius, The Verb in Archaic Biblical Poetry: A Discursive,
Typological, and Historical Investigation of the Tense System, SSLL 68 (Leiden: Brill, 2013), 306—17.

281 Cross, “Studies in the Structure of Hebrew Verse.”
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(nnnn) covered them, and they went down (177) into the depths (n®w@n3a) like a stone. The
closeness of Jonah’s account and Exodus 15 is never clearer than here. Just like the depths covered
the Pharaoh and the Egyptians, Jonah was also surrounded by the deep. The synergy between these
texts suggests that the archaic use of the yigtol in Jonah 2:6a seems like a deliberate rhetorical
move on the part of the author of Jonah’s psalm rather than a sign of different layers of redaction.
Moreover, it anticipates the additional Exodus connotations in the next phrase, which the Targum
picks up (see the discussion on the next line of Jonah 2:6).

The relationship between Jonah’s prayer, Psalm 18, and Exodus 15 transcends linguistic
borrowing, reflecting shared modes of thought and theological reflection. Jonah’s psalm uses
established imagery and concepts to compose a new text while performing and reinterpreting
earlier traditions. This process demonstrates how intertextuality is not merely a mechanical transfer
of language but a dynamic engagement with theological and poetic traditions. The phrase 0170
1220 in Jonah 2:6 draws on the mythological and theological depth of earlier texts like Psalm 18
and Exodus 15, recasting the prophet’s plight as ironically aligning with the Egyptians rather than
the Israelites. Through its poetic structure and strategic inclusion of DN (deep), Jonah’s psalm

situates his plight within the broader biblical narratives of chaos and deliverance. By creatively
engaging with these earlier texts, Jonah’s prayer not only amplifies his suffering but also reinforces

his connection to Israel’s shared theological heritage.
2.8.4 wxH wian o (reed wrapped around my head)
The Targum expands on 0 with 7107 K (the Reed Sea), explicitly connecting Jonah’s

experience to the Exodus narrative. The term 910 itself is not a Semitic word but a loanword from
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Egyptian, which appears 28 times in the Hebrew Bible.?®? Everywhere it is used, m0 carries with
it connotations of Egypt and the Exodus. Consequently, its use in Jonah 2:6 naturally evokes the
imagery of the Red Sea and the traditions associated with it. Given this consistent association, the
Targum’s elaboration is not fanciful but contextually grounded, aligning with the broader Exodus

themes already present in Jonah’s prayer.

2.8.4.1 The Dual Purpose of Recalling the Red Sea

The mention of 410 invites readers to consider the connection between Jonah’s experience
and the Israelites’ crossing of the Red Sea. At first glance, one might agree with Weimar’s
interpretation that this serves as a positive reminder of God’s power to deliver Jonah from the
waters.?®® However, this perspective does not fully explain why Jonah is submerged under the
waters rather than crossing through them, as the Israelites did.

Instead, Jonah’s predicament appears to invert the Exodus narrative as I suggested earlier
in this thesis (see the discussion on Jonah 2:4b). While the Israelites were delivered through the
sea, the character of Jonah is identified more closely with Pharaoh’s forces, who were submerged
beneath the waters (Exod 15:5). The phrase *wx % wian m1o (reed wrapped around my head)
highlights this reversal, casting Jonah in the role of the Egyptians rather than the Israelites. This
inversion is consistent with Jonah’s overall portrayal in the psalm, where his experiences are
presented in a topsy-turvy manner, further distancing him from his claim in Jonah 1:9 of being a

“Hebrew who fears YHWH.”

282 Benjamin J. Noonan, Non-Semitic Loanwords in the Hebrew Bible: A Lexicon of Language Contact,
LSAWS (University Park, PA: Eisenbrauns, 2019), 160—-61. For an alternative explanation of the etymology of y10,
see Niditch’s discussion of Batto’s argument in Niditch, Jonah, 75.

283 Weimar, Jona, 254.
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Jonah’s descent beneath the waters suggests a rhetorical purpose beyond mere inversion.
By stepping into the shoes of the primeval antagonists of Israel, Jonah’s plight may serve to create
an unexpected pathway of empathy, at least for a moment. His identification with those who were
traditionally opposed to Israel—such as Pharaoh’s army—foreshadows his eventual mission to
Nineveh, where he must confront and engage with Israel’s enemies. This narrative subversion
aligns with the book’s broader themes of challenging boundaries, subverting expectations, and
inviting a deeper reflection on the nature of God’s relationship between Israel and the nations.

In summary, the use of *w&15 w1an 0 in Jonah 2:6 artfully evokes the Exodus narrative
while simultaneously subverting it. By aligning Jonah’s experience with the Egyptians rather than
the Israelites, the psalm underscores the upside-down nature of Jonah’s plight and his
disconnection from his own self-proclaimed identity. This inversion serves a broader rhetorical
purpose in the book, encouraging empathy for Israel’s enemies and preparing the reader for the
broader themes of repentance and divine mercy that unfold in Jonah’s mission to Nineveh.
Consequently, the Targum’s expansion to 7107 KRR proves to be a contextually sensitive

interpretation that aligns with the text’s deeper theological resonances.
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2.9 Descending to the Depths: Temple-Oriented Cosmology (Jonah 2:7a)

Jonah 2:7 has three constituent parts according to the Masoretic accents. The first part
describes Jonah’s descent to the bottom of the underwater mountains, which will be the focus of
this section:

MY 00 7aRpY
I descended to the bottom of the mountains

This line is represented in 4Q82 as follows:

[*n7a]° B[]3n aeph
The scrolls at Wadi Murabba’at (Mur88) also have the same line:

[*n]7 omnarph
The OG, as we have seen, understands the first two words of this line to be part of the last verse
and begins this line with the verb, *nT7, connecting it with the following word aided by an added
preposition, PR xatéByy eis yiv (I descended into the earth). The BHS suggests emending the
difficult expression, *a¥p% (to the [uncertain meaning]), to the more comprehensible "% (to the
ends of [from ¥ instead of 2¥p]) transposed after the word, ©™7 (mountains). However, no other
ancient version supports this emendation.?®* All in all, this line in Jonah 2:7 represents a stable
text, which we can inspect for possible intertexts.
2.9.1 The Elusive Meaning of *aph: Associations with ©¥n *101

In Jonah 2:6, the prophet is engulfed by the waters up to his neck, with the deep surrounding
him and the underwater seaweed wrapping around his head. Verse 7 continues this picture by

casting him further down into the depths of the sea. Something related to the mountains in the sea

284 Gelston, BHQ, 62.
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makes an appearance in this line. Scholars are puzzled by the phrase, 0™ *a¥ph. Most interpreters

take the Vulgate’s ad extrema montium (at the base of the mountains) to be the best guess. There
is an exact parallel of this phrase in Sirach 16:19, further confirming this meaning:
Even the peaks (?) of the mountains and the 1w ana Han mon o™ia avp ar - Sirach 16:19
foundations of the world, when he looks WY WYA 0N
upon them, tremble and quake.
At the same time, the mountains and the dua @ 8pn xal T bepédia Tijc yiic &v Sirach 16:19

foundations of the earth, when he looks TW éwlBXé\Pa[ gig adTo Tpéu,(p
upon them, are shaken with trembling cuooeiovTal

I descended to the bottom of the mountains ‘N7 o™i hagpy  Jonah 2:7a

The Greek translation of Sirach 16:19 does not entirely translate the phrase in question because
the exact meaning of the Hebrew phrase is hard to discern, even for the Greek translators in
antiquity.?®> Despite this, the general sense of the phrase meaning “foundations of the mountains”
makes sense in Sirach 16:19, for in the previous verse the poet describes God scanning the heavens
and earth—py Ry DM o'RWR W 0'Awn 0 (behold, heaven and the highest heaven, the deep
and the earth). Then in 16:19, he moves on to what is below the earth at the base of the mountains
that undergird the earth. This phrase fits both contexts in Jonah and in Ben Sira since they both
describe a cosmological descent to the underworld.

While there may not be literary dependence between these texts, these texts reflect a shared
conception of the world found in other parts of the Hebrew Bible, which will help us explore the
composition of this line.?®¢ A more comprehensible phrase is seen in Deuteronomy 32:22 and

Psalm 18:8—0m™n 10112, the foundations of the mountains which go all the way down to the

285 The authors of the new Anchor Bible Commentary on the book of Jonah suggest that the phrase *a¥p5
o™ is rendered by ta Ogpého tiig yiig (“the foundations of the earth”). But clearly, the next phrase 5an ™o fits
that translation like a glove. *a¥pY is simply left untranslated in the Greek version. Graybill, Kaltner, and McKenzie,
Jonah, 199.

286 Simon seems to think Jonah 2:7 is echoed in Ben Sira 16:19, influenced by Deuteronomy 32:22. Simon,
Jonah, 22.
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underworld, further solidifying Jonah’s connection to Psalm 18 and its attempt to imitate archaic
poetry.?®” These foundations of the mountains are part of the P& *701 (foundations of earth) in
other parts of the Hebrew Bible (Isa 24:18; Jer 31:37; Ps 82:5; Prov 8:29). The phrase in Jonah
2:7a, in a very original way, echoes that same concept, even extending it with the idea of temple
as cosmic mountain.?8
2.9.2 Temple Orientation in Jonah’s Descent

Even in this brief poetic line, we find an orientation to the temple, a dominant theme
throughout Jonah’s prayer. Imagining the base of the mountains in this line as the bottom of the
temple mount is not entirely out of place when we consider the context of Jonah’s psalm (vv. 5, 8)
and the broader ideas in the Hebrew Bible.

Mountains in ancient Hebrew cosmology serve as a connection between heaven and earth.
They were thought of as extending from the heights of the heavens where God can manifest himself
(Exod 19:16; 1 Kings 19:11; Isa 24:23) to the depths of the abyss (Deut 32:22; Ps 46:3; 95:4). This
cosmological axis is crystalized in the idea of the temple which sits on a specific mountain, mount
Zion (Ps 68:16-17).2% Zion is the sacred space for God’s temple which he built “like the high
heavens, like the earth, which he has founded forever” (Ps 78:69). The temple, thus, represents the

whole universe, connecting heaven and earth like a mountain (Ps 48:1-2). Notably, the Sons of

287 Othmar Keel, The Ssymbolism of the Biblical World: Ancient Near Eastern Iconography and the Book of
Psalms (Winona Lake, IN: Eisenbrauns, 1997), 57. Graybill, Kaltner, and McKenzie, Jonah, 199.

288 Why does the poet use an obscure word here instead of To1? Perhaps Cross is right in suggesting that
a¥p counterbalances the previous word *w&H (to my head), with its more common root meaning “end.” Cross,
“Studies in the Structure of Hebrew Verse,” 165. But the antonym of W (head/first) is typically 211 (tail [Dt. 28:13;
Isa 9:13—14]). Or more apropos to the current context is the word yp7p (bottom) which Amos 9:3 uses as the opposite
of wR1. Nevertheless, Cross’s suggestion is creative. But a satisfactory explanation for the poet’s choice of the word
here remains elusive.

289 Shemaryahu Talmon, “33,” in Theological Dictionary of the Old Testament, ed. G. Johannes Botterweck,
Helmer Ringgren, and Heinz-Josef Fabry, trans. David E. Green (Grand Rapids: Eerdmans, 1997), 3:446-47.
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Korah are associated with Psalm 48 which advances the idea of the temple as a lofty mountain.
Jonah, in his running away from God’s presence, has descended to the other end of the temple
mountain, so to speak.?*’ So, Jonah’s descent to the base of the mountains carries with it a tacit

reference to the temple, which is made explicit in other parts of Jonah’s prayer (Jonah 2:5, 8).
2.9.3  Continuing the Descent of Jonah: "0 as Leitwort

So far in the psalm, only the verb 87p (“I called”) in Jonah 2:3 explicitly links the psalm
to the narrative. Even in Jonah 2:4a, an opportunity to reuse a recurring verb from chapter 1 is
forfeited. Here, however, the pivotal verb "nT7 (I descended) bridges the narrative and the poetry
seamlessly. In Jonah 1:3, Jonah descends (777) to Joppa, and his descent continues into the lowest
parts of the ship (1:5). Subsequently, however, the narrative does not make much of the fact that
Jonah descends lower than the ship by being plunged into the sea. The reader has to wait until
Jonah 2:7 for a continuation of that theme. Jonah continued his descent from Israel to the very
edge of civilization, even into the underworld. This verb intricately ties Jonah’s situation in the
narrative to the psalm, leading to the speculation of whether this was composed specifically for
the book rather than being a free-floating psalm which found its home in the book later.?’! The use
of this word ensures that the psalm, rather than pause the narrative, continues it using the same
Leitwort.

This line is one of the original creations of the author of Jonah’s psalm. Yet, it is carefully
composed to reflect the temple-oriented journey of the prophet, just as much as the other lines

matching other psalms in the Hebrew Bible more closely. So, perhaps we should critically re-

290y Steenkamp and G T M Prinsloo, “Another Look at Jonah 2,” OTE 16, no. 2 (2003): 439.
21 McKenzie, Graybill, and Kaltner argue that the psalm has different redactional layers which were
completed before being inserted into the book of Jonah later. Steven L. McKenzie, Rhiannon Graybill, and John
Kaltner, “Underwater Archaeology: The Compositional Layers of the Book of Jonah,” V'T 70, no. 1 (2020): 101-2.
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evaluate Magonet’s claim that the deeper Jonah goes into the sea, the less his psalm reflects
familiar sayings from the Hebrew Scriptures.?”? It is true that an exact correspondence of language
breaks down in this verse. However, it is too bold a conclusion to say that this implies “that just as
Jonah must break out of his traditional attitudes to face a new situation, so the use of unfamiliar
language at this point in the ‘psalm’ underlines the unfamiliarity of the situation.”?**> But as we
have seen in this section, the creativity of this verse lies not in its theological innovation but only
in its locution because the ideas conveyed by the innovative phrase are far from innovative in the
rest of the Hebrew Bible. So, we should resist the temptation to confuse the latter with the former.
Opgen-Rhein’s observations on this are remarkably apposite:>**

Die in Jona 2, 7a entwickelte Vorstellung vom Abstieg eines todgeweihten

Einzelnen zu den Griinden der Berge ist zwar innerhalb des AT offenbar singular,

steht deswegen aber nicht am Rand der atl Uberlieferungen zum Weltganzen.

Vielmehr setzt sie ein eriitteltes Mal} an kosmologischer Spekulation vorau.

The concept in Jonah 2:7a of the descent of a doomed individual to the foundations

of the mountains is indeed unique within the Old Testament, yet it does not stand

on the periphery of Old Testament traditions regarding the cosmos as a whole.

Rather, it presupposes a profound level of cosmological speculation.
Jonah 2:7a is a creative yet deeply traditional articulation of Jonah’s descent and orientation toward
the temple. By tying the psalm’s language to its narrative context and broader biblical themes, the
verse reinforces Jonah’s alienation from God while simultaneously pointing to the possibility of

restoration. Far from being an outlier, it embodies the cosmological and theological depth of the

Hebrew Bible in an innovative yet traditional manner.

292 Magonet, Form and Meaning, 49. Bolin also notes this weakness in Magonet’s argument. Bolin, Freedom
Beyond Forgiveness, 110.

293 Magonet, Form and Meaning, 62.

294 Opgen-Rhein, Jonapsalm, 161.
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2.10 Trapped in the Underworld: Exile as Inverse of Promised Land (Jonah 2:7b)

Having gone down to the bottom of the mountains, Jonah describes his entrance into the
netherworld with these words:2%>

oph MYa mna PR

The underworld with its bars was around me forever?*®
We can find the last two words of this line in the severely damaged fragment of 4Q82:
oo[1]pb T3
Likewise, in Mur88:
A[nwn Sym on]Pd STya []An[A parn n]Te
The Nahal Hever Greek scroll has the following:
xatePny 9 [yH, poxroli adtiic xat éuod eig [aidva --]
I went down; the [earth, its bars] were against me [forever--]
From this Greek scroll, we can reconstruct the base text to be:
[e5w]5 *va [nna par]n Ty

This line is interesting for its lack of a verb, which some of the versions supply in their rendering.
The Vulgate adds that the bars of the earth concluserunt me (shut me in). The Targum likewise
adds that the earth stretched itself (n731) over him. The OG translators might have read a slightly

different word in this line—o™12 (barriers) instead of *Ta (around me) hence the reading %g of

noxAol adTiis xdtoyot aiwviot ([the earth] whose bars are the eternal barriers).?*” Or it could have

295 For a discussion about the syntactical divisions of this verse, especially the relationship of pxn with the
previous line, see Sasson, Jonah, 186—87.

296 Here, I am following HALOT in translating pa8: as “the underworld” (cf. Ex 15:12; Jer 17:13; Ps 22:30;
71:20; Sir 51:9).

27 Gelston, BHQ, 62.
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been a result of misreading *7v2. Either way, this line does not vary too much in its meaning or
wording from the earliest textual evidence from the Dead Sea Scrolls to the Masoretic text. Having
established the text with reasonable certainty, we can move on to ask what the intertextual import
of this line is and how it was composed.

Just like the previous line, this one also seems to be an original creation by the poet but not
without thematic resonances from other parts of the Hebrew Bible. The sense of the word paxrn
here is “underworld” because Jonah is said to be already under the earth at the bottom of the

mountains in the sea (cf. Ps 22:30; 71:20; Isa 26:19).2°® When we consider the other use of PR in
the book of Jonah, we are led to a fascinating speculation. The sailors ask Jonah T8 71 (what is

your land?) in 1:8. On one level, this is a question about Jonah’s nationality. But when we read it
in light of Jonah 2:7b, the sailors’ question takes on a more intensely subjective orientation, “what
is the meaning of land for you?” Jonah's home transforms into a fortified, eternal realm of the dead,
impervious and inescapable. Weimar picks up on this and makes an enlightening point?°:

Anders als die Frage nach seiner Volkszugehorigkeit bleibt die dazu parallele Frage
nach seiner Heimat ohne unmittelbare Antwort, bringt so eine erzdhlerische
Spannung in die Erzahlung und lisst fragen, wie eine Antwort ausfallen mag. Diese
ist unerwartet und iiberraschend zugleich, nicht unmittelbar an die Fragenden
gerichtet, sondern an JHWH selbst. Als Land, das Jona fiir sich als Heimat ansieht,
erscheint angesichts dessen gerade die Unterwelt, die er »fiir immer« (2219%) als
Heimat betrachtet. Es ist eine mehr als erschreckende und schockierende Antwort.
Nicht das den Vitern verheiflene Land ist es, das Jona als seine Heimat ansieht,
vielmehr das auBerhalb von JHWHs Einflussbereich liegende »UnLand« der
Scheol. Jonas Verhalten kennzeichnet so ein tiefer Riss, der ihn gespalten sein lésst.
Obgleich er sich in seiner Not unmittelbar an JHWH wendet (V 3a) und ihn auch
als Retter bekennt (V 11b), ist Jona nach wie vor unverdndert auf der Flucht vor
ihm, sieht auch nach wie vor das Abgeschnittensein in der Unterwelt als die grof3e
Alternative fiir sich an (V 7a).

298 Weimar, Jona, 256. Simon, Jonah, 22.

299 Weimar, Jona, 256-57.
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Unlike the question regarding Jonah's ethnicity, the parallel question about his

homeland remains unanswered, introducing narrative tension into the story and

prompting the question of what such an answer might be. The answer, when it

comes, is both unexpected and surprising. It is not directed immediately at those

asking the question but rather at Yahweh himself. Jonah identifies the underworld

as his homeland, declaring it as his dwelling “forever” [09W5]. This is a response

that is more than unsettling and shocking. It is not the land promised to the

patriarchs that Jonah considers his homeland, but rather the “un-land” of Sheol,

lying outside of Yahweh's sphere of influence. This behavior reveals a profound

rupture within Jonah, leaving him divided. Despite turning to Yahweh in his

distress [v. 3a] and acknowledging him as savior [v. 11b], Jonah remains

fundamentally unchanged in his flight from Yahweh. He still views separation in

the underworld as a significant alternative for himself [v. 7a]
The connection to the idea of a promised land here is suggestive of the broader concerns of the
exiles that this psalm seems to address and represent. Rather than experience God’s presence at
the temple in the promised land, the exiled prophet, who can be identified with the exiled people
of Israel, is shut up far from the temple in a foreign “land” forever.

In this “land,” Jonah is shut in by the bars that close behind him, signifying the
impossibility of escape from the realm of the dead.’® The idea of the underworld having doors
and bars that lock the doors is not uncommon in the Hebrew Bible. Hezekiah says he was

consigned to the :8W "pw (gates of Sheol [Isa 38:10]). The Psalms repeatedly make use of this
image (Ps 9:14; 107:18; cf. Job 38:17). Psalm 107:18 speaks of the gates of death in the context
of exile, further confirming the association with the exilic community in Jonah 2:7 and the prayer
more broadly.

The specific choice of the word 7'n72 (its bars) here in Jonah’s psalm has led to an
interesting speculation in scholarship that it may be hinting at Jonah’s fleeing (n72) from God’s

presence in chapter 1 (1:3, 10).3°! Certainly, it fits the polysemous linguistic profile of the book.

300 Wolff, Obadiah and Jonah, 136.

301 Sasson, Jonah, 190. Erickson, Jonah, 336. Levine, The Aramaic Version of Jonah, 78.
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Moreover, such a word play in the psalm with the narrative portion of the book binds the two
sections closer together, generating a hermeneutical dialogue between the two while also
advancing and complicating the plot of the book.

What is the effect of the language of the netherworld and its bars enveloping the prophet
in this psalm? A verse from the Hodayot proves illustrative here. We have already seen a close
relationship between Jonah’s psalm and 1QHa 11:6-19 in earlier sections (cf. Jonah 2:3-4).
Relevant to our discussion here is 1QHa 11:193%2

AYaR M 913 TYa oy M S 1 TYa nnw T o
Then the doors of the pit closed about the one who is pregnant with iniquity and the bars of
eternity closed about all the spirits of the serpent
The use of the preposition Tya along with 091 *m121 in this Hodayah reminds the reader of Jonah’s
psalm. Considering the Hodayah in its entirety sheds even more light on the significance of this
language. The Hodayah begins with the description of the speaker as a pregnant woman who gives
birth to a son in the midst of extreme distress at sea (11:8—12). Halfway through the hymn, we
encounter another character, an “evil twin” of the speaker—one who is pregnant with a serpent
(11:13).3% The fate of this character is described in terms of a ship breaking upon the water (11:14),

as sailors in that ship who go down to the seas (o'’ *172 11:15), being terrified by the roar of the
water, as sailors on the deeps (M1¥n2a 0'MH5n2), for all their wisdom is swallowed up by the roar
of the seas (D' MNN2 oNNaN 912 pYann *a 11:16). They are said to step into the deep (21N

11:18) in the process of which the doors of the pit, the eternal bars, close behind them. This is very

302 Mansoor, The Thanksgiving Hymns, 116.

303 Newsom, The Self as Symbolic Space, 245.
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similar to the story of Jonah in which the prophet begins a journey of multiple descents, ultimately
ending in the bottom of the sea, having been swallowed up by a fish. The Hodayah, however, is
very explicit about the moral status of the individual who is behind the eternal bars—one who is
pregnant with injustice/iniquity and the spirits of the serpent.

If we let this Hodayah inform our reading of Jonah’s psalm, we can read this line in Jonah’s
psalm as representing the prophet’s status as someone deserving of the distress at sea, inverting
his self-conception as innocent. The characterization of the prophet thus far in the book is inversed
just as we suspected earlier in Jonah 2:4 where the prophet is thrown into the sea like the Pharaoh
and his armies in Exodus 14—-15. After all, as Opgen-Rhein insightfully remarks, this verse has a
parallel in Exodus 15:12, PR 1np5an q2n* noa (You stretched out your right hand, the earth
swallowed them).3** For a brief moment in the space and evocative language of the psalm, we are
forced to reckon with the implications of such an inversion.

Jonah 2:7b encapsulates the prophet’s descent into the depths—both physical and spiritual.
His identification with the underworld as “land” symbolizes exile from God’s presence, paralleling
the experience of Israel in captivity. The psalm’s use of 1'172 links Jonah’s flight from Yahweh
with his entrapment in Sheol, creating a profound literary and theological irony. The parallel with
the Hodayot enriches this imagery, presenting Jonah as a liminal figure caught between innocence
and guilt, life and death, Israel’s covenant, and the un-land of Sheol. Through these vivid
metaphors, Jonah’s psalm invites reflection on themes of exile, divine justice, and the complexity

of repentance and restoration.

304 Opgen-Rhein, Jonapsalm, 162.
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2.11 Surviving Sheol: The Pattern of Divine Deliverance (Jonah 2:7¢)

This third constituent part brings resolution and acts as a counterbalance to the first unit
which describes Jonah’s descent to the bottom of the ancient Hebrew conception of the cosmos.?%
We now see Jonah’s impossible ascent in light of Job 7:9 which says, “As the cloud fades and
vanishes, so those who go down to Sheol do not come up” (NRSV):

MOR M N Nnwn Sym
But you lifted up my life from the pit, O YHWH, my God

4Q82 has an additional word *wa1 (my soul) in this line:

[ ombx Jmm wal »A nnwn Sym
Lange’s explanation of this extra word is worth noting here: “The 4QXIIg-text found the use of
"1 in Jonah 2:7 inconsistent in comparison with the use of *"wa1 in Jonah 2:8 and added the word
"wa1 to Jonah 2:7 resulting in the unique locution *wa3 »n (‘the life of my soul”).”3% So, this seems
like an interpretive scribal addition rather than a different Vorlage.

Similarly, the OG adds an interesting twist to this line that has larger implications on the
psalm:

xal avaBritw dhopa {wiic wov, xUpte 6 Beds pov
And O Lord my God, let the corruption of my life ascend 7o you[?]
By reading 5ym (you lifted up) as a jussive, the Greek translators have turned the psalm into a

prayer for deliverance rather than a hymn of thanksgiving. In doing so, they are making full use of

305 The narrative’s description of Jonah’s descent (777) only has its reversal here in the psalm, further uniting
the two together. Almbladh, Studies in the Book of Jonah, 29.

306 Lange, “4QXIIg (4Q82) as an Editorial Text,” 111. Erickson suggests an interesting alternative, “it could
be an expansion or a gloss provided to explain the partial nature of Jonah’s restoration (i.e., his soul is brought up
from Sheol, but his body remains in the fish)” Erickson, Jonah, 338.
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the ambiguity of the consonantal text here, for Yym can be read one of five different ways, as Qal
or Hiphil, wayyitol or jussive, second masculine or third feminine. But reading this form as
anything other than Hiphil wayyiqtol second masculine singular creates syntactical difficulties in
this line because the verb here is transitive.°” The Greek translators seem to be deliberately making

308

a point by choosing to translate Sy as a jussive third feminine.?*® To them, Jonah giving thanks

before he is saved from the fish does not make much sense. Rather, they read it as Jonah’s prayer
for salvation from drowning. This interpretive choice by the Greek translators, likely among the
earliest known, reflects a longstanding tradition of grappling with the text’s chronology and
logic.>%

The Masoretic text, which we have found to have preserved a very ancient tradition, clearly
has the prophet say that Yahweh his God has lifted his life up from the pit before it happens in the
narrative of the book. How can we make sense of this compositionally? Is there a tradition of God
lifting people out of the pit in the Hebrew Bible and beyond which is being invoked here? And
does this pivotal line in the psalm also carry the themes of exile, temple, innocent suffering, etc.

like we have found so far in other lines?

307 Sasson, Jonah, 190-91. Graybill, Kaltner, and McKenzie, Jonah, 200. It is also possible that the Greek
translators read the line »n nnwn Hvm as »n nnw 05ym with the additional mem on the verb as an enclitic mem and
"1 nnw as being in construct. This suggestion avoids the syntactical problems created by taking the verb as jussive
third feminine because NNV is a feminine noun. But it also assumes that the Greek translators were able to recognize
enclitic mems.

308 Brickson, Jonah, 338. Of course, it is possible that the Greek translators had a different Vorlage. However,
none of the textual evidence we have examined so far in the psalm warrants that possibility. We have too many early
textual editions that seem to corroborate the MT. The Old Greek translation has its own take on the psalm as we have
discussed earlier.

399 Tiemeyer, Jonah, 146-47. The Vulgate reads the verb as an imperfect, rendering it as a future verb, “And
you will make my life rise up from corruption.” The Targum also tries to solve this chronological problem by turning
this verse into a prophetic vision, “it is revealed before you to raise my life from destruction...”
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2.11.1 Traditions evoked by ™1 nnwn Sym

Whether we adopt the Greek reading of the verb as a jussive or the Masoretic reading of
this as recollection in a thanksgiving psalm, the central theme of this line remains consistent: the
psalmist’s life being brought out of a fatal danger, often represented by a pit or a grave. This
concept is fairly common in the Hebrew Bible and is associated with broader motifs and traditions.

2.11.1.1 Exodus and Exile

The theme first appears in the Joseph cycle in Genesis where the Midianite traders lift (75y)
Joseph out of the pit (Gen 37:28). Later, God assures Jacob that after he goes down (777) to Egypt,
God himself will bring him up (719p) out of Egypt back to Israel (Gen 46:4). As a confirmation of
this promise, Joseph asks that his bones be taken up (7%p) to Israel (Gen 50:25). This idea of return
to the promised land (or posthumous return in Joseph’s case) is reiterated over and over again
using the same Hiphil form of the verb, 15p.3!° Notably, the rescue of Joseph from the pit serves
as a prototype of Israel’s collective exodus from Egypt.

In the same vein, Israel’s and Judah’s return from Assyrian and Babylonian exiles were
also expressed in the same language, using the same verb (Jer 16:14; 23:7, 8; 27:22; Ezra 1:11).3!!
Interestingly enough, the return from exile in the prophets is modelled after another Joseph-like
figure, the prophet Jeremiah, who is rescued from the pit (Jer 38:10, 13). Just like the exodus from

Egypt is connected to the rescue of Joseph from the pit, so is the second exodus connected to the

310 Cf. Gen 50:24; Exod 3:8, 17; 17:3; 32:1,7,23; 33:1, 12; Lev 11:45; Num 14:13; 16:13; 20:5; 21:5; Deut
20:1; Josh 24:17; Judges 2:1; 6:8, 13; 1 Sam 10:18; 12:6; 2 Kings 17:7, 36; Isa 63:11; Jer 2:6; 11:7; 16:14, 15; Hosea
12:13; Amos 2:10; 3:1; 9:7; Micah 6:4; Ps 81:11.

311 Opgen-Rhein, Jonapsalm, 168.
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rescue of Jeremiah from the pit. These stories collectively suggest that an individual’s deliverance
can encapsulate the fate of the entire nation.

That 5y carries with it echoes of the exodus is noted by scholars like Wolff and Opgen-
Rhein.?!1? After all, this verb in Jonah’s prayer corresponds to God’s initial action of casting Jonah
into the deep *32"5wni (you cast me) in Jonah 2:4a, which, I argued, has overtones of the Exodus.?!3
We can take it even further and say that the Exodus motif gives way to exilic ideas in Jonah 2:7
where the prophet Jonah, like Joseph and Jeremiah, is rescued from the pit of Sheol, as a moniker
of a broader national return from exile. This is more explicitly envisioned by Ezekiel in 37:12—13
where Israel’s return to the land is described in terms of a resurrection from the grave:

Therefore prophesy, and say to them, Thus says the Lord God: I am going to open

your graves, and bring you up (75y) from your graves, O my people; and I will

bring you back to the land of Israel. And you shall know that I am the Lord, when

I open your graves, and bring you up (i5p) from your graves, O my people.

Ezekiel’s message to the exiles adds the dimension of death and resurrection to this concept of
rescue from the pit which the stories of Joseph and Jeremiah lack. Jonah’s psalm encapsulates all
these ideas from the prophets, leading Ben Zvi to call it a “meta-prophetic book,” wherein Jonah's

ascent from Sheol serves as a symbolic touchstone, uniting themes of deliverance, exile, and

restoration under a single, theologically rich narrative and poetic arc.3!*

2.11.1.2 Innocent Suffering

What is even more fascinating is that both Joseph and Jeremiah were innocent sufferers in

their respective stories, who were treated unjustly by others and were eventually vindicated. By

312 Wolff, Obadiah and Jonah, 137. Opgen-Rhein, Jonapsalm, 167.
313 Opgen-Rhein, Jonapsalm, 58.

314 Ben Zvi, Signs of Jonah, 80-98.
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identifying with these two figures, Jonah also has grounds to plead innocence and expect rescue
in a similar way.

The Psalms provide a theological framework for understanding innocent suffering, often
portraying deliverance from the pit as a divine act of justice. The theme of innocent suffering is
made more explicit in those psalms that describe deliverance from the pit. Interestingly, we find
similar language of the exodus with the hiphil form of 75p in some of those psalms. For example,
Psalm 30:4 says,

2-TIPA 0T Wal iR nbyn

O Lord, you have brought up my soul from Sheol; you have made me alive from those who go

down to the pit

In this psalm, the psalmist declares that Yahweh saved his life from the grave by lifting him up out
of Sheol, distinguishing him from the Others whose journey down to the pit is irreversible. These
contrasting verbs of going down and being lifted up are at play both here and in the book of Jonah.
The psalmist in Psalm 30 very clearly distinguishes himself from his enemies even from the first
verse, “I will extol you, O Lord, for you have drawn me up, and did not let my foes rejoice over
me.” (Ps 30:1 [NRSV]). In contrast to his enemies, the psalmist is part of the »7°©on who sing
praises to Yahweh for delivering the psalmist out of death (Ps 30:5). This is also the logic of Psalm
16:10: nnw m&AH 77700 1NNKRY SIRWH *wai aryn-RH "3 (for you will not abandon my soul to
Sheol; you will not let your holy one see corruption). These are the group of people who are
afforded the ritual privilege of giving thanks to God’s holy name (Ps 30:5), perhaps in the temple
(note the superscription, T N*an NN~ WA [Mizmor, a song of dedication of the house of
David]). The psalmist can therefore confidently say that he can never be moved (Ps 30:7), for

Yahweh himself has established him like a strong mountain (Ps 30:8). While in this privileged
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status before Yahweh, the psalmist recounts that for seemingly no reason, Yahweh hid his face
from the psalmist (Ps 30:8b). But the psalmist cried out to Yahweh saying “What profit is there in
my death if I go down to the pit? Will the dust praise you? Will it tell of your faithfulness?” (Ps
30:9).315 In response to this prayer, Yahweh turns the psalmist’s mourning into dancing; the
sackcloth is replaced with joy (Ps 30:11). This psalm gives no reason for the psalmist’s trouble.
There is only positive characterization of the psalmist as he is established like an immovable
mountain before Yahweh. From this evidence, we can only gather that the psalmist is represented
as having gone through a period of suffering unto death innocently. Thus, Yahweh answered his
prayer and restored him to health.

Psalm 40 deepens the theme of innocent suffering by portraying the psalmist as a faithful
servant who delights in God’s law. Psalm 40:3 says:

MWK 1312 53 YHo-HYy opn 1 vYon PIRY AR MHYn
He lifted me up from the desolate pit, from muddy clay. And he set my feet upon a rock,

establishing my steps

Psalm 40 contains praise (40:1-11) followed by lament (40:12-18).3'® The former recalls a time
when God rescued the psalmist from death and the latter asks God for deliverance from another
trouble. Yahweh lifted him up from the pit just like we saw in Psalm 30. But this psalm goes on to
describe in more colorful terms the moral perfection of the psalmist: “Then I said, ‘Here I am; in
the scroll of the book it is written of me. I delight to do your will, O my God; your law is within

my heart.”” (Ps 40:7-8 NRSV). Here as in Psalm 30, there is no admission of guilt for which the

315 King Hezekiah’s prayer strikes a similar chord (Isa 38:18-19) when he thanks God for holding his life
back from the pit of destruction (Isa 38:17).

316 For a critical evaluation of form-critical approach of deconstructing the psalm, see Phillip M. Lasater,
“Psalm 40 and the ‘New Covenant’ of Jeremiah 31?: Contextualizing the Legal Anthropology of a Liturgical Text,”
VT, 2024, 1-24.
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psalmist went down to the pit. On the contrary, he obeys God and internalizes his law. This is
probably the boldest statement concerning the law in all the psalter, for it rivals the eschatological

expectation of the prophet Jeremiah (Jer 31:33).

Psalm 71 reinforces the theme of deliverance for the faithful and righteous, contrasting
them with the wicked. Psalm 71:20 uses the same verb to describe an innocent psalmist being
rescued from death:

*15yn 2wn PIRA MINANM YNN 21WD My a7 DR 1DKRI7 AWK

you who have made me see many troubles and evils will make me alive again and from the
depths of the earth you will bring me up again
The psalmist asks God to rescue him from the wicked (ywn), the unjust (51pn), and the oppressor
(ymin) in verse 4. We can safely assume that the psalmist considers himself to be none of those.
Instead, he is someone who has leaned upon God even from his mother’s womb (Ps 71:6) and
continues to do so in his old age (Ps 71:18). Therefore, he hopes that he will be rescued even from
the depths of the earth (Ps 71:20).

Psalm 103 expands the concept of deliverance to include those forgiven by God,
challenging Jonah’s (the character’s) exclusivist perspective. Psalm 103:4 comes very close to
Jonah 2:7 in describing deliverance from the pit:

DR TOM "20YAN "2 INWR HRLN
The one who redeems your life from the pit; the one who crowns you with steadfast love and

mercy
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Wolff and Magonet are of the opinion that there might be a verbal connection between Psalm 103:4
and Jonah 2:7 with the phrase *n nnwn.3!” The notion of lifting up from the grave is embedded in
the participle, 981371 (he who redeems [Hosea 13:14]).3'® However, it is difficult to say whether
there is literary dependence here. Nevertheless, this psalm remains relevant to our discussion as it
complicates our conception of innocence and adds a layer of theological reflection which is central
to the book of Jonah. To the author of Psalm 103, God delivers not just the innocent when they cry
out, but those whose sin he has forgiven for they fear him and keep his covenant and
commandments (Ps 103:3, 13, 18). The idea of fearing Yahweh is especially relevant in the book
of Jonah, which makes this connection even more productive. If it is true that God rescues those
who fear him, then Jonah’s own rescue from the pit gives way to the Ninevites’ salvation in Jonah
4319 What Jonah seems to celebrate in his prayer is something he is not willing to extend to the
Ninevites even if they repent. This is not to flatten Jonah’s character as simplistic and xenophobic.
Rather, as Psalm 103:3, 13, and 18 make clear, forgiveness is covenantal. Jonah’s problem seems
to be more complicated than the reception of Jonah over the centuries has created. He, as a Hebrew
prophet, expects God to save him like Israel was saved from Egypt because of his covenant with
the nation. But no such covenant exists with Nineveh. In fact, treating them as part of the covenant
would put Israel’s existence at stake (cf. Isa 10). Jonah’s fear is that God might be unjust to his
own covenant. How can it be that Jonah and the Ninevites together can receive God’s beneficence

if it means mutual destruction in the end?

317 Wolff, Obadiah and Jonah, 137. Magonet, Form and Meaning, 48.
318 This root is used of Israel’s exodus out of Egypt (Exod 6:6; 15:13; Ps 74:2; 77:16; 106:10). In Psalm
103:4, the personal redemption of the psalmist’s life from the pit is placed in close conjunction with the events of the

exodus (Ps 103:7-8).

319 Weimar, Jona, 258.
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The phrase »n nnwn in Hodayot 13:8 introduces a striking parallel to Jonah 2:7, with
broader thematic resonances illuminating Jonah’s predicament:
"1 Dnwn atym
You have rescued my life from the pit
This is a remarkable parallel to our line in Jonah’s prayer which only gets more fascinating when
we consider the entirety of the hymn, at least what is materially available to us. The hymn thanks
God for saving the protagonist from wicked people who are repeatedly represented by the
metaphor of lions.

The hymnist equates his sojourning among foreign peoples with experiences of existential
danger, evoking imagery of pits, lions, and storms. In the first available line to us (13:7), the
hymnist thanks God for not abandoning him while he sojourned among foreign people:

320333 opa ™32 "INaty 8H M MITR NITIR
I praise you, O Lord, for you have not abandoned me when I sojourned among a foreign people
He equates his sojourning among a foreign people with being in the pit (13:8), being in the midst
of lions which are destined for the guilty (13:9), and dwelling with many fishermen (13:10). He
continues this theme by saying that God rescued him out of the den of lions (13:15) and adds that
he was actually brought out of this distress as gold and silver come out refined from the fire
(13:18), as sailors come out of a tempest, birds out of snares, and prey out of the power of lions
(13:20-21). Here, pit, lions, fishermen, fire, tempest, and snare all represent non-Israelite people

groups among whom the hymnist sojourned just like we saw in Psalm 120 at the beginning of this

320 On the reconstruction of =21 see Bonnie Pedrotti Kittel, The Hymns of Qumran: Translation and
Commentary, SBLDS 50 (Chico, CA: Scholars Press, 1981), 88.
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chapter. Strengthening this point is the word play in 13:7-8 between "1n2rp and “pm which ties
the sojourning among foreign people with the pit*2!:
mAWKRI[ -- ] 931 opa a3 30amw &S 12 MR TR
TIN2 09[a -- Jo % INM PN DnwA ANPMmM IR MATa R 8 Invaw
I will praise you, O Lord, for you have not abandoned me in my sojourning among foreign
people but according to my guilt you have judged me. And you have not abandoned me in the
wickedness of my inclination. But you helped my life from the pit and you gave
me...deliverance in the midst of...
Similarly, “sojourning among foreign people” (333 0pa *133) is paralleled with “in the sojourning
of the many fishermen” (2°29 @7 OY Tan3) in 13:10. Since Israelites did not venture out on the
sea, they were not typically fishermen. So, fishermen here almost certainly signify non-Israelites
just as it does in the story of Jonah.
Lions in the hymn symbolize foreign nations, emphasizing the divine rescue of the innocent
from their midst. In 13:9, the hymnist says:
D123 0T "MW 0TR DXY AW IR AR 1135 0TYin oRab
lions, who are appointed for the sons of guilt, lions who break the bones of the mighty and drink
the blood of warriors
Clearly, to the hymnist, being mauled to death by lions (representing foreign people) is reserved
for guilty people. But he praises God for saving him out of the lion’s den just as he helped him out
of the pit.
The hymnist’s imagery of God shutting the lions’ mouths recalls Daniel’s miraculous

preservation, drawing parallels between their innocence and deliverance. In 13:11-12, he says:

321 Kittel, The Hymns of Qumran, 88—89.
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WK D¥'H] A NA0M
771 DR omybnn omw 3n2
But you shut the mouths of young lions whose teeth are like a sword and their fangs as a sharp
spear
This is reminiscent of the story of Daniel who spends time in the lion’s den and is not devoured.*??
We can see the similarity of language even in the Aramaic text of Daniel:
Rabn TR aR1h nnanwn 19t TR T 5ap-ha wnhan 85 ROPIR 08 7301 7ARYA NOW THR
nTay 85 nan
My God sent his angel and he shut the mouth of the lions and they did not hurt me because I was
found blameless before him and also before you, O king, I have not done wrong
The Daniel connection does not end here; the hymnist says that God put him in the melting pot
like gold in the fire (13:18), recalling the story of Shadrach, Meshach, and Abednego in Daniel
3:19-27 who were thrown into a furnace but were not burnt up. Just like Daniel, who was
blameless, and Shadrach, Meshach, and Abednego, who were vindicated through fire, the hymnist
also survives the lions’ den and the melting pot of fire through his own blamelessness. In fact, he
elaborates on the reason for his deliverance in 13:13:
PR [ ]2 nNan 7207 DTR "33 TR 30000 HR AR 1
For you have hidden me from the sons of man and your law you have hidden in [me] until the
end
This is reminiscent of Psalm 40:9 and Jeremiah 31:33 where the law is internalized, leading to

perfection and covenant loyalty. Clearly, the hymnist identifies himself with the righteous and

322 Kittel, The Hymns of Qumran, 80. Harkins, “Thanksgiving Hymns,” 2054.
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innocent who went through suffering and exile blamelessly. Adding to these figures is Jonah with

the phrase »n nnwn (Hodayot 13:8 cf. Jonah 2:7) and the language of calming a storm in 13:20:
AnnTS o 33{{wail} 2wn R nn
But you, my God, turn a storm to stillness
When the sailors pick up and throw Jonah into the sea, they see an immediate stillness of the storm
(Jonah 1:12-15).

By using the example of Daniel in this hymn, along with possibly even Jonah, the hymnist
identifies himself with exilic suffering of righteous individuals in foreign nations. Thus, Daniel
and Jonah join the ranks of other faithful figures like Joseph and Jeremiah.

Psalm 9 adds to the motif of divine rescue, portraying deliverance from the gates of death
and the judgment of foreign nations. Psalm 9:14 says,

DN MmPYwn MmN RIVN MY AKX N 1IN
Be gracious to me, O Lord. Look upon my suffering from those who hate me; you who lift me up
from the gates of death
Here, the psalmist invokes the idea of the realm of the dead being a city with gates, something
similar to what we saw earlier in Jonah 2:7b. This is set in contrast to the ("¥~na ™YW (the gates
of the daughter of Zion) in the previous verse, an antipole to the netherworld characterized by life
and proximity to God.3?* Using a different but synonymous verb to 119, the author of this psalm
depicts his rescue in the same way as all the other texts we have seen so far because the contrast

between the two gates is also spatial, the lowest and highest points in the cosmos.3?> More than

323 wya1 is corrected out of the text by a scribe. Kittel, The Hymns of Qumran, 4.
324 Kraus, Psalms 1-59, 1:195-96.

325 Jon D. Levenson, Resurrection and the Restoration of Israel: The Ultimate Victory of the God of Life
(New Haven, CT: Yale University Press, 2006), 44, nlebk.
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any other text, Psalm 9 emphasizes the moral status of the psalmist as righteous: “For you have
maintained my just cause; you have sat on the throne giving righteous judgment” (Ps 9:4 NRSV).
Even more striking is the nature of the enemies in this psalm—foreign nations: “You have rebuked
the nations, you have destroyed the wicked; you have blotted out their name forever and ever” (Ps
9:5 NRSV). Here, the “nations” are in parallel with the “wicked.” God’s judgment upon them
means that “the nations have sunk in the pit that they made” (Ps 9:15). To the psalmist, only the
wicked (i.e. the nations) go to Sheol (Ps 9:18):
DIOR "MW 03793 ANRWY DY 1w
The wicked return to Sheol; all the nations who forget God

This means that the psalmist does not belong in the gates of death, for he is righteous (Ps 9:4). For
this reason, God lifts him out of the netherworld and puts the wicked in his place, proving himself
to be the just judge (Ps 9:8).

We have surveyed all the texts in the Psalms that speak of the psalmist being lifted out of
Sheol/pit. Having considered them in their context, we can start to see that the image of God lifting
someone out of the realm of the dead is due to their innocence, or at least due to their loyalty to
Yahweh in light of Psalm 103.

Jonah 2:7c stands as a climactic expression of divine deliverance, resonating with an array
of biblical and liturgical traditions. This phrase encapsulates the central theme of the psalm: God’s
power to rescue, even from the depths of Sheol, and to reverse the seemingly irreversible trajectory
of death and despair. The verb 5ymi (you lifted up) carries echoes of pivotal narratives, such as
the Exodus, Israel’s return from exile, and the deliverance of righteous individuals like Joseph,
Jeremiah, and Daniel. These stories collectively form a backdrop of hope and restoration,

emphasizing God’s faithfulness to those who cry out to Him.
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Because of the proliferation of the language of being rescued from Sheol/pit in the Psalms,
we are hard pressed to argue for any possible relation to one text as opposed to the other. What we
can find in this verse are perhaps “Erinnerungsspuren verschiedener Psalmen,” (memory traces of
various Psalms) as Weimar puts it.>*° Jonah (both the character and the author) is using what seems
to be generally available liturgical language from the Psalms to highlight his rescue from the sea
while evoking traditions related to the Exodus, exile, temple, and innocent suffering. At the same

time, the usage of the key term 5pm (you lifted up) makes Jonah’s psalm critical to the book of

Jonah as it counterbalances the repeated use of 77" (go down) in the book.

326 Weimar, Jona, 259. See also my discussion on orality and memory in 1.3 as suggested by Molly Zahn and
David Carr.
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2.12 Remembering YHWH and Reversing Exile (Jonah 2:8a)

Having turned the corner in the last verse, in a somewhat surprising move, Jonah goes back
to recalling his distress and offers a different perspective on his salvation in this verse as
represented in MT, emphasizing his own agency as opposed to the exclusive agency of God in the
previous line:*?’

"I IR WAl HY avynina
when my life was fainting upon me, I remembered YHWH
4Q82 seems to have the same words despite the lacunae:
[*]m3% M nx [Jwas B[ qopnna]
Similarly, Mur88 does not show pluriformity of textual tradition in this line:
[*nmar M Jng "was Hy [q]o[ynn]a
The OG also reflects the same wording in its translation, even using the infinitive in Greek to
match the Hebrew infinitive construct:
&v TG éxdelmew am éuol Ty Yuyny wou Tol xupliov uvialny

When my soul was failing upon me, I remembered the Lord

327 Rudolf thinks verse 8 describes how the salvation of verse 7c came about. Rudolph, Joel - Amos - Obadja
- Jona, 353. Likewise, Sasson and Opgen-Rhein say the poet is recalling in this verse how he was saved. Sasson,
Jonah, 191. Opgen-Rhein, Jonapsalm, 60. Perhaps the two views are harmonious but it still seems odd that Jonah
wants to highlight is own agency in this two-line verse when in the previous verse he admits that salvation is impossible
without Yahweh’s intervention. Neither is it especially helpful to cast this verse off as “secondary” with Graybill,
Kaltner, and McKenzie, who take Cross’ theory that verses 8—10 are later, more prosaic addition to the earlier psalm
and hence think that this later layer contradicts the earlier psalm. Graybill, Kaltner, and McKenzie, Jonah, 200. Even
if the theory holds water, why would a later scribe adding these lines deliberately create such confusion when it would
have been far more advantageous to clarify the text, as the versions seem to do? The authors elaborate on the same
page, “The person who added it gave it a new interpretation as dealing with the loss of life in accord with the older
poem in vv. 3—4 + 6-7. It is even possible—though beyond proof—that the secondary hand changed rihi in the
psalmic refrain to napsi, implying the flagging of vital force in greater accord with the older poem.” Here, they switch
their argument from contradiction between the older and newer layers to conformity between the two.
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The Targum, on the other hand, reads the root 45y (faint) instead of qoyp (feel week) in the first
word:3?8
N™MITR T RINDID WAL %Y nMnbnwRa
When my soul became faint upon me, I remembered the worship of the Lord
However, the © in Mur88 confirms that the Targum’s reading of this line is probably not following

a different Vorlage but rather trying to connect the psalm with the narrative by bringing this verse
closer to Jonah 4:8 where Jonah become faint (75p) in the scorching heat of the sun.
2.12.1 Verbal Resonance

Why did the MT miss the opportunity to do the same as the Targum? As with other such
missed opportunities earlier in the psalm, perhaps there is an intertextual reason for choosing the
root qvY here. Psalm 142:4 has the same first two words as this line in Jonah 2. Similarly, Psalm

77:4 reflects the same kind language. The verbal correspondence between these texts is clear3?’:

When my soul was fainting upon me, I "M MR YWl HY quynna Jonah
remembered YHWH 2:8a
When my spirit was fainting upon me, you NI NPT ANKRI TN HY quynna Psalm
know my ways 142:4a
I will remember God and moan, I will gopnm AWK AR OTOR 7R Psalm
meditate and my spirit faints. T 774

Is it possible that the psalm uses a slightly different root here than in Jonah 4:8 to trigger a
connection with Psalms 142:4 and 77:4? Magonet seems to think that is the case with another word
in the phrase, “The rareness of the verb and the similarity of phrase suggests strongly that we have

here a quotation, and the author has been forced to replace *m17 with *was as the latter is also a key

328 Levine, The Aramaic Version of Jonah, 78.

329 The Masora parva points out that the form 5oynna only appears twice, here and in Psalm 142:4.
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word within the ‘psalm’ itself (verse 6) and the rest of the book (1:14; 4:3, 8).”33° Or as Almbladh
contends, is it simply using the “standard phraseology of poetry”?*3! Wolff is more balanced on
the issue, “That the author has drawn from the treasury of the psalms for his language may count
as certain. What is less clear is which texts he had in mind.”*3? Adding to the complexity of the
problem is the fact that Jonah 2:8a not only seems to broadly reflect language from the psalms but
also use that language in surprising ways even challenging the psalms. For example, Psalm 6:6
says:
THo-RT 0 DIRWA 79T MINA PR ™D
For there is no remembrance of you in death; in Sheol who will praise you?

Yet, and perhaps comically, it is precisely in the belly of Sheol that Jonah “remembers” Yahweh
and sings notes of thanksgiving from the Psalms. So, Psalm 6 is reflected in Jonah 2 by its
subversion. Psalm 142 and 77, on the other hand, align closer to Jonah 2:8a in their language and
their broader message. In the first section below, we will employ some of the helpful indicators of
literary dependence to see if Psalm 142:4 relates to Jonah 2:8 in a more substantial way and if there
are more texts at play in this line. In the second section, we will explore how Psalm 77 relates to
the second clause of the line.
2.12.2 Availability

As we have seen in many cases earlier, the Psalms remain elusive for precise dating. Our

concern here is to explore relative dating of particular psalms if only for the sake of historical

330 Magonet, Form and Meaning, 48.

31 Almbladh, Studies in the Book of Jonah, 29. Similarly, Niditch, along with Sasson, thinks “the language
is formulaic.” Niditch, Jonah, 63. Erickson says this is an idiomatic expression. Erickson, Jonah, 339.

32 Wolff, Obadiah and Jonah, 137.
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plausibility that this psalm might have been available to the author of Jonah’s psalm. Psalm 142
has elicited different opinions among scholars. Gerstenberger thinks that this psalm belongs to the
“postexilic phase of Judean tradition™*3? but Dahood says some of the features of the psalm favor
a pre-exilic date.>3* The latter seems to have support from at least one linguistic feature in the
psalm—the relative pronoun 31 in Psalm 142:4 is an archaic counterpart to Twx.3*> But that is
meager evidence to suggest that the psalm predates Jonah’s psalm, let alone serves as the source
of a reference in Jonah's psalm. We will consider other factors to see if Psalm 142 relates to Jonah
2.
2.12.3 Modification

Several manuscripts, as noted by Kennicott and de Rossi, replace *wa1 (my soul) with '™m9
(my spirit) likely drawing from the more familiar idiom found in the Psalms. At least three times
in the Psalms, *'m17 (my spirit) follows the root qvY (become weak):

When my spirit was fainting upon me A oY qoynna Psalm 142:4

So, my spirit faints upon me by qoynm Psalm 143:4

So, my spirit faints T qoynnt Psalm 77:4
Similarly, 4Q437 2:8 reads: *mn qopr [*]3[a%n &3] (...my spirit grows weak), reinforcing this
idiomatic usage even outside the Psalter. The scribes responsible for the manuscripts reading 117
instead of *"wa3, in addition to following the idiomatic language, may have been influenced by these
psalmic parallels, hinting at the intertextual resonance of Psalm 142:4 in Jonah 2:8. Not

conforming to that familiar expression is Jonah 2:8a where *wa1 takes the place of *mA. There is a

333 Gerstenberger, Psalms 2, 420.
334 Dahood, Psalms 111, 317.

335 Huehnergard, “Relative Particles,” 363.
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contextual reason for the author of Jonah’s psalm to potentially modify the language of Psalm
142:4 because Jonah'’s life is consistently described with was in the rest of the book (Jonah 1:14;
4:3, and 8).%3¢

2.12.4 Partial Integration

Jonah 2:8a creates interpretive challenges in the psalm. Is the prophet once again
recounting how he was delivered from his distress affer he already declared that God had lifted
him up from the pit in Jonah 2:7? And in doing so, is he giving a different perspective on his
salvation? Or is it complementing the previous line? This line emphasizes how the prophet
remembered God in the nick of time whereas the previous line attributes all agency in his salvation
to God.

If there is an intertext here that is only partially integrated, it might answer some of these
questions. In Psalm 142:4, the rest of the line highlights how God knows all his ways: fjoynna
NN NPT AnR M Y (When my spirit was fainting upon me, you yourself know my ways).
The syntax of this verse, with the disjunctive waw and the independent personal pronoun, very
emphatically switches the focus from the psalmist to God. This shift in language draws attention
away from the psalmist’s distress and redirects it to God's comprehensive knowledge and care for
his paths. However, in Jonah 2:8a, God becomes the object of Jonah’s remembrance: 5y qoynna
*NA0T M R "wal (when my soul was fainting upon me, I remembered YHWH).3*7 Jonah is still

the main agent in his prayer. If the intertext has created partial integration here, it highlights the

336 Weimar, Jona, 263.

337 Dahood argues that the n& (direct object marker) in Jonah 2:8 is actually an independent personal pronoun
whose orthography is shortened as in oblique cases in Ugaritic. Mitchell Dahood, “The Independent Personal Pronoun
in the Oblique Case in Hebrew,” CBQ 32, no. 1 (1970): 86. Sasson disagrees with this suggestion. Sasson, Jonah,
193-94. However, if Dahood is right, then we can see how the nX in Jonah 2:8a is a continuation of nnK (you) in
Psalm 142:4, further solidifying the link between the two texts.
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contrast between the psalmist in Psalm 142 who, in dire circumstances, declares that God knows
his ways, and the prophet in Jonah 2, who, in the same circumstance, effects his own deliverance
by remembering God.
2.12.5 Multiplicity between Psalm 142 and Jonah 2

Multiplicity of verbal correspondences often signals intertextuality, but the links between
Psalm 142 and Jonah 2 are tenuous beyond shared phrases. However, the presence of the term
n5an (prayer) in both texts (Ps 142:1; Jonah 2:8b) is worth noting. The prophet says that his prayer
(75an) for deliverance from drowning in the sea went to God in his holy temple, paralleling Psalm
142’s status as a prayer for deliverance from enemies who unjustly put the psalmist in prison. This

thematic alignment makes Psalm 142 a suitable prayer for the prophet to invoke in a submarine

prison of his own in Jonah 2.

2.12.6 Thematic Correspondence between Psalm 142 and Jonah 2

Beyond the specific language of Psalm 142:4, does Jonah’s prayer draw on broader themes
found in psalms such as Psalm 18, 31, 42, 69, 116, and 120? Like Jonah’s prayer, these psalms
explore significant themes such as exile, temple, innocent suffering, and other less pronounced
concepts. Psalm 142 appears to engage in similar thematic dialogues, reflecting the same concerns

that shape Jonah’s prayer.

2.12.6.1 The Petitioner’s Perspective: Longing for the temple in exile

Psalm 142 portrays the psalmist’s profound sense of alienation, declaring in verse 5 (4),
“Look on my right hand and see—there is no one who takes notice of me; no refuge remains to

me; no one cares for me” (NRSV). Gerstenberger explains this aspect of lament as alienation from
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the psalmist’s social environment.>*® This can be true even if the psalmist is not physically in exile
in a foreign land but experiences alienation psychologically. In verse 8, the psalmist implores God
to bring him out of prison. This language of “bringing out” (A&'¥177) is evocative of the exodus out
of Egypt which is here applied to the return from the Babylonian exile (cf. Exod 3:10-12; 6:6, 13,

26 etc.).>*? Fascinatingly, the prison from which the psalmist is crying out in Psalm 142:8a is tied

to the cave in which king David is said to have prayed in Psalm 142:1:34
A Maskil of David when he was in the cave, n9an oyna inrna T own Psalm 142:1

a prayer
Bring my soul out of prison to praise your  Taw-nKR MY *wal aionn Axwin Psalm 143:8
name

And Jonah was in the innards of the fish 377 pna nar ' Jonah 2:1
From the belly of Sheol I cried for help; you H1p nynw mvw HRw jpan  Jonah 2:3b

heard my voice

The cave provided refuge for David, but also represented a state of exile as he was on the run from
Saul.>*! The prison in verse 8 might even have a mythological meaning of death and underworld
(Ps 88:9; Lam 3:7) in contradistinction to the land of the living (Ps 142:6).3*? Taking a similarly
multifunctional place in Jonah’s story is the belly of the fish in which he was and from which he

cried out. While the sequence of the prepositions may be fortuitous, the symbolic resemblance

338 Gerstenberger, Psalms 2, 419.
339 Gerstenberger, Psalms 2, 420. Hossfeld and Zenger, Psalms, 567.

340 Hossfeld and Zenger, Psalms, 565. Nancy L. DeClaissé-Walford, Rolf A. Jacobson, and Beth LaNeel
Tanner, The Book of Psalms, NICOT (Grand Rapids: Eerdmans, 2014), 979.

341 On the issue of the relationship between this reference to David in Psalm 142 and the narratives in 1
Samuel, see the work of Tiemeyer who prefers to read them dialogically even if we cannot make a diachronic
connection between the two texts. Lena-Sofia Tiemeyer, “David’s Conflict with the Saulides in 1 Samuel and the
Book of Psalms: A Reception Historical Perspective,” in Song, Prayer, Scripture: Aspects of the Use of the Book of
Psalms from the Hebrew Bible to the 21st Century, ed. David Davage and Lena-Sofia Tiemeyer, LHBOTS 749
(London: Bloomsbury T&T Clark, 2025), 202—-4.

342 Hossfeld and Zenger, Psalms, 565; Dahood, Psalms I1I, 317.



197

between the cave, prison, belly of the fish, and the belly of Sheol is highly centripetal, drawing
them towards a common center—a state of exile. King David’s exile in the cave is used as the
precedent for the psalmist’s own time in the prison. His deliverance from that prison is described
in terms of Israel’s exodus out of Egypt. This may have voiced the concerns of the exilic and post-
exilic communities which needed relief from the Babylonian exile.>* Jonah’s time in the fish
converges with this Davidic cave and prison metaphor while also carrying exilic connotations.
Psalm 107:5 adds to this point by using the root qoy with wai: qoynn 0Nl oWl 0'RNX-DI DAY
(hungry and thirsty their souls fainted within them). This psalm describes the plight of some of the
exiles as they wandered in the desert (Ps 107:4). Jonah’s own experience in the belly of the fish is
imagined as exilic suffering.

Ideas about the exile have revolved around the temple as their reference point so far in our
study. While Psalm 142 does not emphasize the temple as explicitly as other psalms, it hints at
temple orientation in verse 3 where he pours out his distress 1385. The temple may be in view
again in verse 8 where the psalmist is surrounded by the righteous:3** Mm% *wa:1 a3onn NRWIN
"5 5nan 2 o7prTR 1IN *a TAw-nK (bring my soul out of prison to praise your name. The righteous
will surround me for you will deal bountifully with me). The temple becomes the end point of the
resolution of the exile. The psalmist’s journey progresses from complete isolation in an exilic
enclosure (Ps 142:5, 8a) to communal worship in the temple (Ps 142:8b), the ultimate symbol of

restoration in the promised land. Jonah’s prayer similarly moves towards the temple where he

343 Kraus relegates the post-exilic dating of this psalm to being “irrelevant” and suggests that this psalm is “a
formulary that was available to those who were oppressed by enemies.” Kraus, Psalms 60—150, 531. Similarly, Weiser,
Psalms, 814. But it does not have to be one or the other since we can observe how this individual prayer is connected
to a specific moment in David’s life from the book of Samuel while its liturgical use makes it relevant for anyone in
a similar circumstance to pray.

344 Weiser, Psalms, 813.
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offers sacrifices and confesses God’s sovereignty to the congregation there (Jonah 2:10). This
shared orientation toward the temple underscores both texts’ conception of their resolutions in

proximity to God’s presence.

2.12.6.2 The Presumption of Innocence

The psalmist in Psalm 142 seems to believe that he is suffering as an innocent victim, for
his enemies hid a trap for him in his path (Ps 142:4) and possibly slandered him, resulting in his
imprisonment (Ps 142:8).>*> This is made more explicit in the last verse where the psalmist
confidently says that the righteous will surround him because God will deal with him favorably.
Kraus’ conclusion is helpful: “In his distress the persecuted person is not alone. The 0'p*7, who
strive for an obedient way of life, faithful to the covenant, wait for the release of the one who was
accused, though innocent.”*#¢ Strengthening this point is the link with David in the superscription,
which takes us to the story of David’s time in the cave in 1 Samuel 24:4, 11, 18-19 where Saul
proclaims David righteous, solidifying the concept of innocent suffering in Psalm 142.347

Further enriching this idea is Hodayot 16:30, which echoes Psalm 107:5 and Jonah 2:8a in
breaking away from the idiomatic pairing of VY with mn: n%S onY *was qoynn (my soul is
weary day and night).>*® This is a rather long Hodayah which begins with an allegory of trees
(16:5-27) and pivots to the speaker’s state of agony (16:28—41). Both sections have complex
allusions to different parts of the Hebrew Bible. The first section depicts a duality of trees of life

and trees by the water, corresponding to the righteous and the wicked (cf. Ps 1). The speaker

345 Weiser, Psalms, 815.
346 Kraus, Psalms 60—150, 533.
347 Hossfeld and Zenger, Psalms, 565.

348 Mansoor, The Thanksgiving Hymns, 157.
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identifies himself as the gardener who nourishes the former.>** He is the leader of the righteous
trees of life whose innocent suffering is the subject of the subsequent section. His suffering is
described in 16:27-28 in terms of the suffering experienced by the servant in the fourth servant
song (Isaiah 52:13-53:12).3%° He is :ww 1172 (like the ones who descend to Sheol) in 16:29.
Then in the next verse, the hymnist goes on to say qoynn[ -- *J'n nnwb wwan 2 'mA wan onn
1591 oY *wai (my spirit searches out the dead for [my] life reaches the pit; my soul is faint day
and night). The hymn takes it further than Psalm 142 by putting the suffering of the hymnist
explicitly in the context of death. In doing this, the hymn seems to combine language from Isaiah,
Psalms, and Jonah. There is even water imagery that is closer to Jonah in Hodayot 16:32: 1231pnm
0™awnA Y (the billows fly over me). So, not only does this language of suffering point backwards
to David in 1 Samuel 24 but also forwards to the Hodayot 16, both of which emphasize the
protagonist’s innocence in suffering.

In summary, the phrase *wa31 5y jUYNAa in Jonah 2:8a closely follows Psalm 142:4,
triggering an intertextual connection to the psalm. It relates the psalmist’s innocent suffering in
terms of David’s suffering in the cave, Israel’s suffering in exile, and the hymnist’s suffering as
the leader of the righteous in Hodayot 16. The resolution of this exilic suffering is situated in the
temple. These ideas of exile, innocent suffering, and temple map on to Jonah’s situation well,

deepening the characterization of Jonah in the book of Jonah.

3% Harkins, “Thanksgiving Hymns,” 2066.

350 Harkins, “Thanksgiving Hymns,” 2069. There is an allusion to this fourth song even in the allegory of the
trees in Hodayot 16:11-12, tying the two sections together.
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2.12.7 o1 mnR (I remembered YHWH)

The phrase *'n721 MR (I remembered YHWH) in Jonah 2:8a transitions the focus from
fainting in distress to an act of remembrance within a single poetic line. While the first part of the
verse recalls language from Psalm 142, this second clause introduces a new theological perspective

that connects to broader psalmic traditions, particularly Psalms 143 and 77 where the words qop

and 1231 come together just as in Jonah 2:8a:%!

When my soul was fainting upon me, I NI MAnR "wal hy qoynna Jonah
remembered YHWH 2:8a
Therefore my spirit faints within me; my 7% omnw *21na ™A HY quynm Psalm
heart within me is appalled. I remember the 159521 *man 0TpA oY M 143:4-5
days of Old, I think about all your deeds, NMWK 77" nwyna

I meditate on the works of your hand

(NRSV)

I will remember God and moan, I will gopnm AMWKR AR OTOR 772K Psalm
meditate and my spirit faints. T 774

In what follows, we will explore if there is a connection to these passages or if they simply share

stock liturgical language.

2.12.7.1 Possible Connection Psalm 143

Psalm 143 is closely related to Psalm 142, not only in its proximity but also in its
language.®>? Both psalms have a variation of the same phrase which appears in Jonah 2:8a:

When my spirit is fainting upon me mn oY quynna Psalm 142:4
And my spirit fainted upon me ™YY qoynm Psalm 143:4

331 Weimar, Jona, 263.

352 Hossfeld and Zenger, Psalms, 577. As Goldingay argues, Psalm 143, much like Jonah 2, seems to be
combining language from different psalms, including Psalm 77 and 142. Goldingay, Psalms: 90—150, 3:674.
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In Psalm 143, this verse is part of a lament in which the psalmist recounts how his enemies pursued
him, crushed his life to the ground, making him sit in darkness like those who have been long dead
(Ps 143:3). This overwhelming oppression causes his spirit to faint within him, contrasting with
Psalm 142, where the fainting of his spirit is expressed within a temporal infinitive clause: “when
my spirit faints within me...” The extent of the psalmist’s suffering in both the psalms puts the
psalmist in the realm of the dead (Ps 142:6, 8; 143:3, 7), adding Psalm 143 to the network of
psalms that resonate with Jonah’s prayer.

Relevant to our interest is the additional element of remembering which Psalm 143:5 adds
to the language of fainting. Recalling God’s past deeds is a recurring theme in the Psalms, often
employed by the psalmists to appeal for His intervention (Ps 42:7; 63:7; 77:4,7, 12; 105:5; 119:52,
55). Here in Psalm 143, this remembering of the past is used similarly. However, Jonah 2:8a has
a slightly different accent, for Jonah remembers Yahweh himself, not his past acts.’*> The
Targumist, not comfortable with such directness, adds that Jonah remembered “the worship of the
Lord” ("7 ®1n911). To fully grasp the force of this language, we will search other passages for a
stronger parallel. Other than the two key words, there is not anything else in Psalm 143 that is

particularly striking to make a connection to Jonah 2.3

2.12.7.2 A Striking Parallel in Psalm 77: Remembering God Himself

Psalm 77 offers a closer thematic and verbal parallel to Jonah 2:8a than Psalm 143,

especially in its reversal of the typical biblical pattern where God remembers His people.

353 Weimar notes this difference and suggests a contextual interpretation which highlights Jonah remembering
Yahweh more fundamentally as his God again after having lost that connection in his fleeing from him. Weimar, Jona,
263—-64. Erickson thinks this is a “rather muted response to deliverance” in light of how the psalms typically
remembering God’s mighty acts. Erickson, Jonah, 303.

354 Almbladh, Studies in the Book of Jonah, 29.
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I will remember God and moan, I will foynm AMPWK PRART DAOR A9 Psalm 77:4
meditate and my spirit faints. T

I will remember the deeds of Yah; surely I~ qx55 oTpn anom=a m-hhpn par - Psalm 77:12

will remember your wonders of old
Outside of Psalm 77:4, o'nb& (God) is usually the subject of the root 931 (remember). God
remembers Noah (Gen 8:1), Abraham (Gen 19:29), Rachel (Gen 30:22), and his covenant with
Abraham, Isaac, and Jacob (Exod 2:24).3% Psalm 77:4 flips this pattern by saying that the psalmist
remembers God and his spirit faints (cf. Ps 42:7).3°¢ Jonah 2:8 plays a similar chord by making
M the object of the psalmist’s remembrance (cf. Deut 8:18; Judges 8:34) but his remembering
Yahweh turns things around for him as opposed to the psalmist in Psalm 77.3%7 The resemblance

between the two verses is worth noting:

Jonah 2:8a Psalm 77:4
N2 TR WAl "7}7 avynna A J0YnN AWK 7MARKY D’ﬂb& A02TR

355 In the Hebrew Bible, the root 131 signifies a “reciprocal relationship between Yahweh and Israel or
individual Israelites.” W Schottroff, “31,” in Theological Lexicon of the Old Testament, ed. Ernst Jenni and Claus
Westermann, trans. Mark Biddle (Peabody, MA: Hendrickson, 1997), 385. For more on Yahweh remembering people
in the Hebrew Bible and beyond, see the helpful treatment by Anne Katrine de Hemmer Gudme, Before the God in
This Place for Good Remembrance, BZAW 441 (Berlin: De Gruyter, 2013), 135-38.

356 Psalm 42:7 also has a similar statement addressing God directly saying that the psalmist remembered God:
“My soul is cast down within me; therefore I remember you from the land of Jordan and of Hermon, from Mount
Mizar.” I have already shown how Psalm 42 is related to Jonah 2 in an earlier section, so I will refrain from analyzing
that connection here. Limburg helpfully notes the sustained connection to Psalm 42 in this verse. Limburg, Jonah: A
Commentary, 69.

357 Gerstenberger’s comments here are worth noting: “Jussive (and imperfect) forms of zkr, ‘remember,” may
signify different things in different contexts. It probably referred originally to bringing a sacrifice, later on to
remembering and cultically actualizing the presence of God. Thus personal and communal remembrance of
ceremonial acts are the preferred references of the first-person expression (Pss 42:5, 7 [RSV 4, 6]; 63:7 [RSV 6];
119:52, 55; 137:6; 143:5; cf. Job 21:6; Jonah 2:8 [RSV 7]; Jer 20:9). D layers look at this remembrance from a different
angle. They take it as a responsibility of individuals and the congregation to "remember" and thus actualize everything
Yahweh did and communicated to his people (e.g., Num 15:39, 40; Deut 5:15; 7:18; 8:2, 18; 9:7,27; 15:15; 16:3, 12;
24:9, 18, 22).” Gerstenberger, Psalms 2, 89.
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This resemblance becomes more compelling when we read more of Psalm 77. The first
half of the psalm (vv. 1-11) is a personal lament, born out of an individual crisis (v. 3). In the
second half (vv. 12-21), however, the psalmist shifts focus to recount God's mighty acts on behalf
of Israel, particularly the nation’s deliverance through the waters of the red sea (Ps 77:17-21).
Hossfeld and Zenger observe that these two sections—the lament over personal crisis and the
remembrance of salvation history—seem to stand apart, as if unconnected.*>® Yet it is more fruitful
to read them as intertwined, with the psalmist interpreting his personal distress through the lens of
Israel’s collective, national stories, ones that include deliverance from raging seas. This
perspective also illuminates the psalm of Jonah, which we have argued carries a similarly
collective tone.*° Jonah’s personal experience of being cast into the sea is woven with language
evocative of Israel’s deliverance at the Red Sea, linking his individual plight to the nation’s exodus
story.

An additional point of contact between the two texts is their broader reflection upon the
exile. According to Ezekiel 6:9, those who survive the exile among the nations will remember God
and acknowledge that he sent them into exile because of idolatry. Likewise in Hosea 8:14, the

prophet accuses Israel of forgetting their marker and building palaces and fortified cities:**°

Those of you who escape shall remember 12w WK 0733 "MK 02wha an Ezekiel 6:9
me among the nations where they are  -qux m117 DA5-NKR NNAWI WK DW
carried captive, how I was crushed by their AR M OO DRI 7773”3 fe)

wanton heart that turned away from me, and
their wanton eyes that turned after their

358 Hossfeld and Zenger, Psalms 2, 276.

359 See the discussion in thematic correspondence on Jonah 2:3a, 3b, 4b, 2:6.

360 Hosea 8§ is an illuminating text for the reader of the book of Jonah. In Hosea 8:18, the prophet says p9a1

12 pAnTPR *933 oA a ANy SR (Israel is swallowed up; now they are in the nations like a vessel in whom there
is no pleasure/use). This is parallel to Jonah being swallowed up by the fish as the sailors launch their luggage
overboard to lighten the ship (Jonah 1:5). Additionally, Hosea 6:2 says that God would raise up Israel on the third day
just as Jonah was in the fish for three days. Cf. Erickson, Jonah, 300-301. So, Jonah remembering God has particular
resonance with Hosea 8:14.
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idols. Then they will be loathsome in their ~ “wWX MYIA-5R 0392 WP DD

own Sight for the evils that they have DANaYIN 773'7 wy

committed, for all their abominations.

(NRSV)

Israel has forgotten his Maker, and built mH2°71 127 1w R S8 W nown Hosea 8:14
palaces; and Judah has multiplied fortified  wx-nnbw1 mAra o™y 0370 AT

cities; but I will send a fire upon his cities, NINOR nﬁ:&] Y2

and it shall devour his strongholds. (NRSV)

But in Psalm 77 and in Jonah 2, the psalmists remember God as a way of reflecting upon and
rolling back the effects of the exile which came about as a result of forgetting God.*¢! In Jonah’s
case, the prophet’s remembrance of God provides a basis for his deliverance, which can be read as
a return from exile. In this way, Jonah and Psalm 77 provide a way for post-exilic communities to
think about one of the causes for exile i.e. forgetting God and a way back from exile as
remembering him.

The last few words of Jonah 2:8a, while not a direct quotation or allusion from any
particular psalm, nevertheless still resonate with at least two psalmic texts—Psalm 143:4-5 and
77:4. The former is probably just a coincidence in its resemblance since it does not quite capture
the boldness of Jonah’s claim that he remembered Yahweh. But the latter offers a striking parallel
in its reversal of the typical biblical pattern of God remembering His people, instead depicting the
psalmist remembering God. This connection situates Jonah’s prayer within a liturgical and
theological framework that reflects both personal lament and a collective reflection on the exile
based on texts like Ezekiel 6:9 and Hosea 8:14. Moreover, such boldness of the character of Jonah
enriches the narrative by underscoring Jonah’s presumptive confidence—a train that finds fuller

expression in his forthright confrontation with God in chapter 4.

361 Gerstenberger says Psalm 77 echoes the voices of exilic and post-exilic communities. Gerstenberger,
Psalms 2, 89.
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2.13 Praying Psalm 88: Transforming Exilic Lament (Jonah 2:8b)

Jonah’s remembering Yahweh leads to his prayer going to his temple in the next line, which

in the MT reads:
TWTR 275K *nHan THR Ri1am
And my prayer came to you, to your holy temple
This text is fairly well represented as is by the collective witness of 4Q82 and Mur88 which
respectively read:
7258 R1a0[1]
2[wp Y315 [5]R []R[5]an TH& K[am]
The OG, however, interprets the verb in this line differently than the Masoretes, resulting in more
of a wish that his prayer would reach God than an indicative assertion in the MT, that his prayer
reached God as a result of Jonah remembering Yahweh:
xat €A0otL Tpog o€ ¥) mpoTeV) oV Elg vaoy dyléy gou
And may my prayer come to you, into your holy temple

The Greek translator, just like we have seen in Jonah 2:7c, reads the wayyigtol verb 812am (it came)
as a jussive by translating it with an aorist active optative verb, €Afot (may it come), turning the
confident assertion of the MT into a remote hope that his prayer would go to God.*$? The syntax
of the consonantal text of the MT allows for this interpretation here more so than in Jonah 2:7c, so

the Greek tradition does not represent a different Vorlage.

362 Perkins, “The Septuagint of Jonah,” 49-50.



206

2.13.1 Verbal Resonance
But more than that, what if the Greek translation was influenced by other texts just as we
saw was the case in Jonah 2:3b? Two texts form the Psalms are relevant to this verse which may
have influenced the way the Greek translator rendered the verb:
May my prayer come before you; incline "Ny Tar-nvn nhan Taab xan Psalm 88:3

your ear to my cry
Lord, listen to my prayer and may my cry N1an TOKR nywi nhan nynw M Psalm

for help come to you 102:2
And my prayer came to you, to your holy TwTP 527758 *nban TH8 k1am Jonah 2:8b
temple

These two texts have the same second person orientation as Jonah 2:8 with the words *n%an and
X1an, although Psalm 88:3 is closer to Jonah 2:8 than Psalm 102:2 in its syntax and poetic
structure. The difference between these texts and Jonah is that the former contain a request for
their prayer/cry for help to come to Yahweh whereas Jonah confidently asserts that his prayer has
already come to God. The Greek translators, in addition to preferring a more modest request for
help in Jonah 2, also found themselves in good company with the psalmists of Psalm 88 and 102.

Whether Psalm 88 and 102 simply provided a shared liturgical language for the Greek
translators or if Jonah’s psalm depended on the two psalms in this line is the object of our inquiry
now. Niditch thinks “The language that expresses the prayer going to or reaching God is a common
formula in the psalms, communion with a sympathetic deity being the quintessential goal of prayer
(cf. Pss 18:7 [cf. 2 Sam 22:7]; 88:3 [2]; see also 2 Chr 30:27).”3%> But the weakness of this
argument is that this language of prayer going to God, into his holy temple is only found in a

handful of texts—in exactly the texts she mentions in parentheses. While the influence of Psalm

363 Niditch, Jonah, 63.
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18 is present in Jonah 2, it is missing the key word *n%an (my prayer) to make a more direct
connection to Jonah 2:8.3%4 Psalm 102:2 seems to be reflecting the wording of Psalm 18:7 with the

words 8121 798 "1y (And my cry for help came to you) which are parallel to 8120 1325 "Ny
111832 (and my cry for help came before him in his hearing). So, it is not exactly a parallel to Jonah

2:8b as Psalm 88:3 is. 2 Chronicles 30:27 is a descriptive text rather than a prayer like Jonah’s (cf.
1 Kings 8:45).

Thus, Psalms 88:3 is the only close parallel to Jonah 2:8, probably recognized by the Greek
translators, suggesting a more distinct connection than general shared vocabulary. Simon seems to
assume the link with Psalm 88 when he says, “What is expressed in Ps. 88:3 as a request—-°let my
prayer reach You’—is phrased here as a past certainty.”*® Similarly, Wolff says, “What the
petitioner still implored in the songs of lament Ps. 88:2; 102:1 is reported here, in very similar
words, as having taken place.”*%® Does the language of Jonah 2:8b show evidence of repurposing
of Psalm 88:2? Below, I will apply some of the indicators of dependence to see if that is indeed
the case. We have already seen verbal resonance between Jonah 2:8 and Psalm 88:3. Below is a
visual representation that shows how the structure of the poetic lines are similar:

May my prayer come before you; incline NI Ta8-nvn nban T1ah x1an Psalm 88:3
your ear to my cry

And my prayer came to you, to your holy TwTR H2'175x 'nban THx ®1am Jonah 2:8b
temple

34 This missing word in Psalm 18 maps on to the historical development of 1590 and 598. Gerstenberger
concludes that this pair came to be in common use in the exilic period, explaining its absence in Psalm 18 and presence
in Psalms 88, 102, and Jonah 2). Erhard S. Gerstenberger and Heinz-Josef Fabry, “%99,” in Theological Dictionary of
the Old Testament, ed. G. Johannes Botterweck and Helmer Ringgren, trans. David E. Green (Grand Rapids:
Eerdmans, 2001), 11:570.

365 Simon, Jonah, 23.

366 Wolff, Obadiah and Jonah, 137.
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But since this language of prayer entering God’s presence is found in a few other texts as we have
seen above, the connection between Psalm 88 and Jonah 2 should be explored further for evidence
of availability, modification, partial integration, multiplicity, and thematic correspondence.
2.13.2 Availability

Opinions on the dating of Psalm 88 are largely based on its theological character rather
than linguistic layers. Hossfeld and Zenger, while admitting to the difficulty of dating the psalm,
nevertheless suggest an exilic or post-exilic date based on the psalm’s theological reflection on
Yahweh’s relationship to the dead.*” However, Gerstenberger, acknowledging a parallel to Job in
its dialectic with God, argues that the psalm might find its origin in pre-exilic times when it was
probably used “in prayer services outside the sanctuary.”%® Textually, parts of Psalm 88:1-5 and
15-17 are attested in 4QPsalms, in different fragments (4Q87 and 4Q98), with only one minor
difference in Psalm 88:16.3%° So, it is possible that the psalm was available to the author of Jonah’s
psalm.
2.13.3 Modification

If Jonah 2:8b is borrowing from Psalm 88:3, the difference between the two lines can be
significant to how the author of Jonah’s psalm repurposes Psalm 88:3 to fit Jonah’s psalm and
narrative. The first change is the addition of waw to the verb, 812n. As we have seen above, this
transforms the jussive in Psalm 88:3 (may it come) into an indicative past tense verb (it came).
With the absence of any jussives or imperatives in the rest of the psalm of Jonah, this modification

makes sense. By not following suit with the rest of the poetic line of Psalm 88:3 which includes

367 Hossfeld and Zenger, Psalms 2, 394. Similarly, due to the similarity of language with Job, Kraus dates
the psalm to post-exilic times. Kraus, Psalms 60—150, 192.

368 Gerstenberger, Psalms 2, 145-46.

369 Ulrich, The Biblical Qumran Scrolls, 652.
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an imperative, Jonah (both the character and the author) is almost deliberately selective in his
words.3"°
A second modification comes in the second word, T"9& (to you) changed from 7'38% (before
you). This change reflects assimilation of the preposition to the repeated use of & to refer to
praying to deity both in the psalm of Jonah (Jonah 2:3, 5, 8) and in the narrative (Jonah 1:5, 6, 14;
2:2; 3:8; 4:2).%7! These modifications are consistent with Jonah’s narrative framework, ensuring
the psalm integrates seamlessly into the larger story.
2.13.4 Partial Integration

The word *n%an (my prayer) in Jonah 2:8 echoes Psalm 88:3 but diverges in tone and

function. It complements how Jonah’s prayer is introduced with the verb, 5%an" (and he prayed)

in Jonah 2:2. However, n%an in the Psalms is typically characterized by petitions and requests (Ps.
4:2; 6:10; 17:1; 35:13; 39:13; 54:4; 55:2; 61:2; 69:14; 84:9; 86:6; 88:3, 14; 102:2; 141:2, 5;
143:1).>7? In a significant work on the form of prayer in the Hebrew Bible, Aejmelacus says,
“Prayer... is of its very essence speech to God and in particular appeal to God. It implies address
to God in the vocative sense, as well as the use of pronouns and verbal forms in the second person
singular, particularly the imperative.”3”* Moreover, 1590 in the later post-exilic texts came to mean

penitential prayers, marked by confession of sin (Ezra 9:6-15; Neh 1:5-11; 9:5-37; Dan 9:4—

370 An additional reason for moving away from Psalm 88 in the second part of the line might be to emphasize
the temple orientation which is so prominent in Jonah’s prayer but conspicuously absent in Psalm 88 (except maybe
in 88:3 and 14 where the presentation of the prayer before God implies a temple context).

371 Opgen-Rhein suggests that the second preposition 9& in the same poetic line reflects a Deuteronomistic
understanding of the temple in whose direction prayers are offered in 1 Kings 8:29, 30, 38. Opgen-Rhein, Jonapsalm,
171.

372 For a general analysis of 1950 in the Hebrew Bible, see the helpful article by Gerstenberger and Fabry,
“09n.”

373 Anneli Aejmelaeus, The Traditional Prayer in the Psalms, BZAW 167 (Berlin: De Gruyter, 1986), 10.
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19).37* Jonah’s is perhaps the only “prayer” in the Hebrew Bible with no imperative or jussive or
confession of sin, creating incongruence from partial integration of language from Psalm 88, and
prompting a link to the psalm.?”> This partial integration highlights Jonah’s unique use of liturgical
language. While the phrase aligns with Psalm 88, Jonah’s psalm reconfigures its purpose, shifting
from a plea for deliverance to a declaration of God’s completed action. This divergence invites
readers to reflect on Jonah’s self-perception and theological stance.
2.13.5 Multiplicity

Psalm 88 has verbal similarities with Jonah beyond what can be seen in Jonah 2:8b,
furthering the possibility of literary dependence. For instance, in Psalm 88:8, the psalmist says that
God’s breakers afflicted him: n71p 7"awn-531 (and with all your breakers you afflicted [me]). As
we have seen earlier in Jonah 2:4b, the phrase 7™awn-53 (all your breakers) is part of a quotation
from Psalm 42:8, but it might have originated from Psalm 88:8 because another part of that
quotation appears in Psalm 88:17, 73171 1792y "9 (your wrath crossed over me). Whatever the
relationship may be, the phrase only appears in these three texts in all of the Hebrew Bible. Other
words that relate to Jonah’s watery distress appear are 8w (Sheol [Ps 88:4 cf. Jonah 2:3b]), n>en
(deep [Ps 88:7 cf. Jonah 2:4a]), 'npw (I cried for help [Ps 88:14 cf. Jonah 2:3b]). Related but not
exact words are pW (salvation [Ps 88:2 cf. Jonah 2:10c]), 12 771" (those who go down to the
pit [Ps 88:5 cf. Jonah 2:4a, 7a]), 17121 (they are cut off [Ps 88:6 cf. Jonah 2:5a]), and 03 1120

(they surround me like waters [Ps 88:18 cf. Jonah 2:4a). The multiplicity of verbal contacts outside

of the verse in question makes it more likely that Psalm 88 is invoked in Jonah 2.

374 Gerstenberger and Fabry, 571-72. Cf. Mark J. Boda, Praying the Tradition: The Origin and Use of
Tradition in Nehemiah 9, BZAW 277 (Berlin: De Gruyter, 1999), x.

375 Sasson, Jonah, 194. Surprisingly, in stark contrast to the Psalms, Jonah does petition God in chapter 4 to
kill him (Jonah 4:3, 8, 9).
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2.13.6 Thematic Correspondence

Jonah 2:8b aligns not only verbally but also thematically with Psalm 88, a unique lament
in the Hebrew Bible that gives voice to intense suffering without offering resolution. It describes
a prolonged, near-death experience of the psalmist in terms that evoke the dialectic of Job, the
suffering of exile in Lamentations and Isaianic servant. More relevant to Jonah 2 is that the
psalmist’s experience converges with that of Jonah in the sea. The psalm, which metaleptically
fills in the content of Jonah’s, brings to the surface Jonah’s self-perception as an innocent sufferer
who endures exilic suffering and presents his case to God using the traditional language of the

psalms.

2.13.6.1 The Petitioners’ Perspective: Death in primeval waters

The experience of the psalmist in Psalm 88 converges with that of Jonah in that he thinks
he is passing into the realm of death through watery depths. The psalmist complains that he is
drawing near to Sheol (Ps 88:4), and is being counted with those who go down to the pit (Ps
88:5).376 He likens himself to those forsaken among the dead, like those who have been slain and
lie in graves (Ps 88:6a). God does not remember them, for they have been cut off from his hand
(Ps 88:6b). He appeals to God on the basis that the dead do not rise up to praise God (Ps 88:11),
nor do they recount his grace and faithfulness (Ps 88:12).37” He describes the realm of the dead as
the land of forgetfulness (Ps 88:13). Against this light, Jonah remembering God in the belly of

Sheol, the same realm of the dead, is astonishing.

376 Descent to the underworld has mythological context in other ancient near eastern cultures which Kraus
helpfully outlines. Kraus, Psalms 60—150, 194. For the complex significance of death in Psalm 88 encompassing
different dimensions of life, see Katherine E. Southwood, “Metaphor, Illness, and Identity in Psalms 88 and 102,”
JSOT 43, no. 2 (2018): 237-39.

377 That the dead cannot praise God appears 4 other times in the Hebrew Bible (Pss. 6, 30, 115; Isa 38). On
this, see Bernd Janowski, “Die Toten loben JWHW nicht. Psalm 88 und das alttestamentliche Todesverstdndnis,” in
Der Gott des Lebens, Beitrage zur Theologie des Alten Testaments 3 (Neukirchen-VIuyn: Neukirchener, 2003), 2221f.
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The similarities deepen with the introduction of water in Psalm 88:7, where the psalmist
sees himself in the deep just like Jonah in Jonah 2:4. God’s breakers, which is a unique expression
as we have seen earlier, afflict him (Ps 88:8). God’s terror surrounds him like water all day long
(Ps 88:18), just like Jonah being surrounded by the underwater river in Jonah 2:4a and the deep in
Jonah 2:6a.

You have put me in the depths of the Pit, moxna oawnna nrnnn Maa Ny Psalm 88:7
in the regions dark and deep (NRSV)

Your wrath lies heavy upon me, and you b0 miy 7mawn-5a1 7nnn nano 5y Psalm 88:8
overwhelm me with all your waves. Selah

(NRSV)

They surround me like a flood all day long; T 5Y 1R ornth oo mao Psalm 88:18
from all sides they close in on me (NRSV)

Both texts frame their distress as divine acts, emphasizing the overwhelming and inescapable

nature of their suffering.

2.13.6.2 The Presumption of Innocence: Unjust suffering in exile

Psalm 88 challenges the traditional form of lament by making Yahweh, not an enemy, the
source of the psalmist’s unjust suffering. In Psalm 88:7, the psalmist accuses Yahweh of putting
him in the depths of a “pit” (12) set in parallel to the “deep” (M>¥n) in the poetic line. As
Gerstenberger points out,?’®

The great majority of individual complaints make human or demonic agents

responsible in the first place... Evilmongers are accused of causing every harm.

They are usually pointed out and denounced in individual complaint psalms; God's

wrath is called on to destroy them. All this seems invalid in the case of Psalm 88.

The suppliant is turning toward and against Yahweh himself only.

This strikes the same chord as Jonah 2:4a where Jonah says that Yahweh cast him into the deep,

into the heart of the seas where the river surrounded him and all of God’s breakers and waves

378 Gerstenberger, Psalms 2, 143. Cf. Southwood, “Metaphor, Illness, and Identity in Psalms 88 and 102,”
240—41. Janowski, “Die Toten loben JWHW nicht,” 215ff.
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crossed over him. In chapter 1, it was the sailors who cast Jonah into the sea. But in the psalm,
Jonah takes it up with God and accuses God in the same fashion as the psalmist in Psalm 88, where
the role of the enemy in the traditional form of a lament is replaced by Yahweh.?”
The dialectic that follows in the questions aimed at Yahweh in Psalm 88:11-13 brings out
the notion of innocent suffering more forcefully than is present in Jonah:
Do you work wonders for the dead?
Do the shades rise up to praise you? Selah
Is your steadfast love declared in the grave,
or your faithfulness in Abaddon?
Are your wonders known in the darkness,
or your saving help in the land of forgetfulness? (NRSV)
These rhetorical questions follow the form of questions that God asks Job in Job 38-39, giving the
psalmist a chance to argue his case with God, perhaps even using sarcasm.?®" The psalmist goes
on to further question God in Psalm 88:15 asking him why he rejects him. Gerstenberger is again
helpful here when he says, “God is accused of having brought about the condemnation of his client,
and unjustly so, at that...In this sense the interrogative particle is used in the Psalms and the book
of Job.”*8! Bolstering this point further is Southwood’s work which shows that despite the
ubiquitous notion of illness and suffering caused by sin in the ancient world, Psalm 88 does not
confess the supplicant’s sin:3%?
If anything, the supplicant blames YHWH for causing his problems and perceives
them to be unfair, with obvious similarities to the book of Job. The illness is

reported as being YHWH’s doing, but no admission of guilt or request for
forgiveness is present.

379 Janowski, “Die Toten loben JWHW nicht,” 216.
380 Gerstenberger, Psalms 2, 144. Southwood, “Metaphor, Illness, and Identity in Psalms 88 and 102,” 241.
381 Gerstenberger, Psalms 2, 144.

382 Southwood, “Metaphor, Illness, and Identity in Psalms 88 and 102, 243.
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Both Gerstenberger and Southwood mention the similarity of Psalm 88 to Job, who argues for his

innocence.’® 1

suggest that Psalm 88 participates in more Job-like discourse by reading it
alongside Lamentations. In Psalm 88:6—7, the psalmist says that the dead are those who are cut off
from God’s hands (¥1131 77" nnm) and placed in deep darkness (mb¥na 0awnna). This sense of
being cut off from God in the nifal stem is used in Lamentations 3:54 to refer to exile and alienation

from God (cf. Isa 53:8; Ezek 37:11; 2 Chron 26:21), which earlier in Lamentation 3:6 is described
as being seated in darkness as the dead of old (0% *nn2 *12°w17 0™2wWnN2).3% Moreover, in Psalm
88:9, the psalmist says that he is shut in and cannot escape (82X 891 852). Lamentations 3:7 uses
the same language to speak of innocent suffering:
RYR K1 ™Y T3
He has shut me in, and I cannot escape

Later in the chapter, the writer declares his innocence, asking God to vindicate him (Lam 3:59).
The psalmist’s cry for deliverance and lament over his separation from God parallels Jonah’s
prayer, which uses similar language but repositions it as a moment of resolution rather than
ongoing despair.

Psalm 88 provides a compelling parallel to Jonah 2:8b, not only through shared vocabulary
and poetic structure but also in thematic resonance. While the psalmist in Psalm 88 laments his
near-death experience and pleads for divine intervention, Jonah’s psalm reframes similar language

as a confident assertion of resolution, consistent with the tone of the rest of his prayer.

383 Janowski draws a parallel in Psalm 88 to Job 16:7—14 where Job accuses God of acting like his enemy.
Janowski, “Die Toten loben JWHW nicht,” 216-17.

384 Kraus, Psalms 60—150, 193. Janowski, “Die Toten loben JWHW nicht,” 211. The Targum interprets Psalm
88:7 as referring to the exile: RN7¥NI RWNA ROPPIR 82H 8T 8MH3a 1 kAW (You have placed me in exile,
which is likened to the lower pit, among the oppressed in the depths). Also, see my discussion of Lamentations 3:54
in the section discussing Jonah 2:5a.
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Psalm 88, with its bold questions directed at God, participates in the Hebrew Bible’s
broader dialogue on exilic suffering and the struggles of the innocent. By drawing on its language,
Jonah situates his own experience within this tradition, presenting himself as an innocent sufferer
vindicated by divine response. In this way, the liturgical space of Jonah 2 subtly foreshadows the

direct, unresolved confrontation between the prophet and God in Jonah 4.
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2.14 Vain Idols and Faithfulness: In Dialogue with Psalm 31 (Jonah 2:9)

Verse 9 introduces a new, didactic element into Jonah’s prayer, setting up a contrast with
the psalmist in verse 10. Along with interpretive issues, this line also presents a few textual issues,
offering a window into how some ancient traditions read this verse. The MT reads:

121 0TON RW-HaAN oMNwn
Those who worship vain idols will abandon their faithfulness

The same words can be seen in Mur88:

[ oTon 8w *]530 B[] nwn
However, 4Q82 introduces a variation:

[y |8T0R K[ *5an omnwn]
The waw in GTOR is either an orthographic variant or an infinitive of the verbal root 701 (uncertain
meaning)*®> Additionally, the Syriac tradition emends this word by reading a second-person
pronominal suffix instead of third-person plural on Tom. The OG reads this line somewhat
differently, treating the construct phrase ®1Ww=51n (vain nothings) as two distinct nouns and
interpreting the imperfect verb 1213 (they will abandon) as past tense:

dvlacaopevol patata xatl Yevddj Eleos adT@GY éyxaTémoy
Those who observe vanities and lies have forsaken their own mercy

One of the Greek recensions, Aquila, reads the form o™ nwn (those who worship) as jn + 0™nw,
rendering the phrase with the preposition émd (from), tying verse 9 syntactically to verse 8.%%¢ This

is understandable since the piel participle of 9w appears only here in all of the Hebrew Bible. For

385 Lange, “4QXIlg (4Q82) as an Editorial Text,” 95.

386 Gelston, BHQ, 62.
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this reason, the BHS mentions an alternate suggestion of 0™nwn, a Qal participle instead of
reading piel participle with the Masoretes, possibly because of the parallel with Psalm 31:7.3%7
With the exception of the last word, all the words in Jonah 2:9 were subject to slightly
varying readings over the centuries. These variations may be explained by the fact that this line,
as DeWette noted, presents interpretive difficulties in the book of Jonah, leading to perhaps the
most varied opinions on its interpretation than any other line in Jonah’s psalm.**® Does o™nwn
mean “worshipper” possibly derived from the Akkadian root Samdaru(m)? Or does it convey the
sense of “guarding” or “holding on to,” as signified in the gal stem, and thereby forming an
antonym to the chiastically arranged final verb, 1219 (cf. Pss 89:31-32; 119:87-88)?°%° What does

the unique pairing 8W=537 mean, given the diverse ways these nouns are used separately

elsewhere in the Hebrew Bible?**° And finally, much ink has been spilled on the meaning of o7on,

387 The editors also suggest reading 0™WnN as more grammatically expected ™AWn, putting it in construct
state with the following phrase. It is possible that the final 0 is an enclitic mem. Cf. H. D. Hummel, “Enclytic Mem in
Early Northwest Semitic, Especially Hebrew,” JBL 76, no. 2 (1957): 99. But Sasson doesn’t think that is a necessary
explanation. Sasson, Jonah, 197. Opgen-Rhein, on the other hand, posits that the enclitic mem makes the phrase an
archaic formulation in Jonah 2:9. Opgen-Rhein, Jonapsalm, 172.

388 “Fiir sich genommen, wiirde es wie Ps. LXIX, 1 f. 15., vgl. XVIIL, 5. XLII, 8. zu erklédren sein. Vs 9. passt
gar nicht auf Jona” (Taken by itself, it would have to be explained like Ps. LXIX, 1 f. 15., cf. XVIIL, 5. XLII, 8. Verse
9 does not fit Jonah at all). DeWette, “Die Einleitung,” 464. See Sasson’s discussion for how interpreters over the
years have dealt with the difficulties. Sasson, Jonah, 197-99. Sherwood goes as far as to say, “if we read the scrambled
line ‘Those who pay regard to vain idols forsake their true loyalty’ (2:8) as a deliberately ridiculous concatenation of
psalm phrases, a joke at the expense of superior didactic psalmists, then the book of Jonah may jus¢ be anticipating
one use for which the Backwaters will later conscript it: as a means of deflating what they perceive as the inflated
piety of the biblical.” Sherwood, 4 Biblical Text and Its Afterlives: The Survival of Jonah in Western Culture, 258.

389 Garcia Lopez, “mV¥,” in Theological Dictionary of the Old Testament, ed. G. Johannes Botterweck,
Helmer Ringgren, and Heinz-Josef Fabry, trans. David E. Green (Grand Rapids: Eerdmans, 2006), 15:280-81. On the
chiastic arrangement of the verse, see Jerome T. Walsh, “Jonah 2,3—-10: A Rhetorical Critical Study,” Biblica 63, no.
2 (1982): 224. Barré goes into depth about how the two verbs are used antithetically in the Hebrew Bible and beyond.
Michael L. Barré, “Jonah 2,9 and the Structure of Jonah’s Prayer,” Biblica 72, no. 2 (1991): 238-40.

390 Tove makes the case for translating the phrase as “empty breaths” rather than vain idols (cf. Deut 32:21;
Jer 8:19), seeing 2:9 as a didactic, self-reflective comment on Jonah’s plight under the sea rather than a critique of the
sailors and the Ninevites. Nathan Patrick Love, “Translating Jonah 2.9: Looking for a Breath of Fresh Air,” The Bible
Translator 64, no. 3 (2013): 266-83.
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both on its meaning in this context as well as the referent and the nature of the referent (subjective
or objective) of the third plural pronominal suffix.*"!

While not attempting to resolve all these interpretive issues, I propose an intertextual
reading of this line with Psalm 31:7, which it appears to quote. This perspective may help clarify
how Jonah 2:9 reuses Psalm 31 in a way that complements both the psalm and Jonah’s narrative.
2.14.1 Verbal Resonance

The resemblance between Jonah 2:9 and Psalm 31:7 is unmistakable:

Those who worship vain idols will abandon 1y oTon Mw=Han onwn  Jonah 2:9
their faithfulness

I hate those who worship vain idols; but I -5 1IN RIW-Han oMnwn naw - Psalm 31:7
trust in YHWH mnhva mn

This phrase, although in a slightly modified form in Jonah 2, only appears in these two texts in all
of the Hebrew Bible and the Qumran scrolls, strengthening the chance of a quotation. Moreover,
the adversative conjunction introducing a casus pendence "IR1 (but as for me) in Psalm 31:7
continues in Jonah 2:10, making a sustained quotation more likely: 75-7mar& 7710 ,1pa 7. .(But

as for me, I will sacrifice to you with a voice of thanksgiving...).

391 Cf. Weimar, Jona, 269. Beyond the typical debates about the meaning of 7o in the Hebrew Bible, some
scholars have suggested that here in Jonah 2:9 is a personalized reference to God himself, complicating the verse even
more. Landes, “The Kerygma of the Book of Jonah,” 7; Walsh, “Jonah 2,3—10: A Rhetorical Critical Study,” 228.
Love, “Translating Jonah 2:9,” 278. Wolff, Obadiah and Jonah, 138. Erickson’s discussion of this issue is worth
reading as she illuminates how 7on is a divine quality that humans are expected to follow in their loyalty to God.
Erickson, Jonah, 306, 341-42 Further adding to the complexity are scholars such as Barré who have argued for the
referent of the third plural suffix on 070N to be unfaithful Israelites who disregard their covenant obligations rather
than nations who worship idols, interpreting 81Ww=9211 as “faithless practices” rather than idols. Barré, “Jonah 2,9 and
the Structure of Jonah’s Prayer,” 240—41. However, Ferreira thinks the referent is unfaithful Israclites who were
practicing idolatry, which was one of the reasons for exile according to Deuteronomic history (1 Kings 16:13, 26; 2
Kings 17:15). Johan Ferreira, “A Note on Jonah 2:8: Idolatry and Inhumanity in Israel,” The Bible Translator 63, no.
1 (2012): 32.
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2.14.2 Availability

I have already discussed Psalm 31 in relation to Jonah 2:5 and argued that the textual,
linguistic, and form critical features of this psalm are too diverse to set a relative date to the book
of Jonah.**> However, I concluded from other indicators of dependence that Psalm 31 influenced
the composition of Jonah’s psalm. Building on that conclusion, I will tease out a specific

connection between Psalm 31:7 and Jonah 2:9 in what follows.

2.14.3 Modification
Jonah 2:9 modifies Psalm 31:7 in two notable ways, showcasing a creative adaptation of
traditional language. Frist, with only one letter, the author of Jonah 2:9 transforms the gal participle

in Psalm 31:7 into a piel participle, which has an intensifying and habitual force to it.>*?

Magonet
affirms the connection to Psalm 31:7 and says,
One is forced to compare this verse with its original source, of only because of this
strange change of verb form. What is immediately apparent is that the Jonah version
lacks "nXk1w ‘I hate’, and in place of the Psalm’s contrasting ‘but I trust in YHWH,’
the Jonah verse continues by describing the fate of ‘those that regard lying
vanities,’...>%
Although reworking a psalmic text, this is a creative composition since this piel form is unattested

in any surviving Hebrew literature before rabbinic Hebrew, showing that reliance upon and reuse

of traditional language can also be original.

392 See 2.6.2.

393 Gesenius, Gesenius’ Hebrew Grammar, 141, §52.1. Jenni says that the piel in Jonah 2:9 emphasizes the
object of the veneration whereas the gal/ in Psalm 31:7 emphasizes the subject. Ernst Jenni, Das hebrdische Pi’el:
Syntaktisch-semasiologische Untersuchung einer Verbalform im Alten Testament (Ziirich: EVZ-Verlag Ziirich, 1968),
223-24.

394 Magonet, Form and Meaning, 45-46.
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Second, the phrase 81w="5an ©™nwn (those who worship vain idols) is made the subject of
the main verb, 121p* (they abandon), in Jonah 2:9 whereas it was the object of the verb, *nxiw (I
hate), shifting the focus from the psalmist to an opposing party which only made the debut at the

end of the psalm here. This is done, not just to focus on the Other, but as a foil to the psalmist in

the next verse who vows to fulfill his covenant obligations as opposed to those in verse 9.

2.14.4 Partial Integration

The inclusion of Jonah 2:9, with its didactic focus, creates a notable incongruity within
Jonah’s psalm, reinforcing the likelihood of its dependence on Psalm 31:7.3°° Up until this point,
the only characters in the prayer are Yahweh and Jonah (cf. Ps 88). In contrast, traditional laments
typically include a third character—the psalmist’s enemy—who is blamed for the psalmist’s
suffering. Jonah’s psalm, however, departs from this convention. It blends features of both lament
and thanksgiving, yet it breaks formal expectations by including a didactic statement in what
otherwise resembles a thanksgiving psalm with lament elements. This didactic insertion introduces
an implied audience whom the psalmist addresses directly, creating a tension between the psalm’s
form and the narrative setting of Jonah in the belly of the fish, where he is said to have prayed this
prayer.3%

As noted earlier, no other verse in this psalm creates as much interpretive speculation as
this relatively short line because of its incongruity, reinforcing the likelihood that it is a quotation

from Psalm 31:7. As Magonet observes, “We are forced to go to the only other place where an

395 Magonet, Form and Meaning, 45.

396 To resolve this tension, Weimar proposes that starting in verse 9, the scene has shifted to the temple in the
future where Jonah expects to offer sacrifices in front of a congregation (2:10). Weimar, Jona, 266.
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answer might lie, namely, the original source of the phrase with which we are familiar from our

tradition, namely Psalm 31.”3°7 This link clarifies two key aspects of Jonah’s line:

1. The meaning of R1Ww=52n:
The psalmist in Psalm 31 builds up to Psalm 31:7 with an extended description of who
Yahweh is, climaxing in verse 6 with the epithet nnx 5& (true/faithful God). Then in the
next verse, he expresses his disdain for those who regard 81w=9an. Whatever this may
mean, it has to be the opposite of who the psalmist trusts and worships in the psalm, namely
Yahweh, the true/faithful God. This results in the interpretation that 81w=921 refers to
other gods, who are pejoratively labelled “vanities” and “emptiness” in other parts of the
Hebrew Bible (cf. Deut 32:21; 2 Kings 17:15; Jer 2:5).

2. The meaning of o™nwn:
In Psalm 31:7, the gal participle form of ©™nwn is paralleled to *nrv3, a word that means
to trust. Coupled with the fact that these words are both used in the relation to deities,
something paralleling trust or worship must also be true of the word ©™nwn in Jonah 2,
thereby clarifying the meaning of the line in Jonah’s psalm. The following verse, Jonah
2:10 where Jonah vows to offer thanksgiving sacrifices to God, further clarifies the

meaning of 0™NWnN placing it in the realm of cultic worship of foreign deities.
2.14.5 Multiplicity
5398

There is substantial evidence in this area, as documented in the section on Jonah 2:

Since that discussion is equally relevant to this line, I will not repeat it here.

397 Magonet, Form and Meaning, 46.

398 See 2.6.5.
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2.14.6 Thematic Correspondence

Again, the thematic correspondence with Psalm 31 which I discussed in Jonah 2:5 remains
relevant here. But considering the broader thematic association with Psalm 31 here would prove
useful to some more of the interpretive issues that Jonah 2:9 raises. In particular, who does the
verse target? Unfaithful Israelites to whom the book is addressed? Or non-Israelites whom the
narrative references?** Psalm 31 may shed light on the referent in Jonah’s psalm. Moreover, it

also helps deepen the conception of God in Jonah’s psalm.

2.14.6.1 Perception of the Other

In Psalm 31, those who regard “vain idols” are further identified as the psalmist’s 1R
(enemy [Ps 31:19]), "¢ (adversary [Ps 31:12]), *2791 (persecutors [Ps 31:16]), and opwA
(wicked [Ps 31:18]). They have surrounded the psalmist as a city under siege (Ps 31:22), leading
the psalmist to despair as one who is cut off from God’s sight (Ps 31:23). This group is clearly on
the outside of the metaphoric city in which the psalmist exists. He does not associate himself with
his enemies who worship “vain idols” because he declares Yahweh as his God in Psalm 31:15.
While the identity of this group is not explicitly stated as foreign nationals in this psalm, nothing
else in the psalm prevents the reader from assuming their identity as non-Yahwists.

In the book of Jonah, the prophet is the sole Israelite character within both the narrative
and the psalm. The sailors in chapter 1 are presumed to be non-Israelites as they initially call upon
their own gods (Jonah 1:5). In chapters 3 and 4, the other prominent characters are Assyrians. This
raises the question: Who does Jonah 2:9 address as worshippers of “vain idols” in a pejorative

sense? The idea that Jonah 2:9 refers to unfaithful Israelites adopting pagan practices seems

39 Tiemeyer notes that the Jewish and Christian interpreters differed over this issue through the centuries.
Tiemeyer, Jonah, 149-51.
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unlikely given the narrative context. Proponents of this view argue that non-Israelites in Jonah’s
story do not worship idols but instead behave as model Yahwists.*®® However, this tension
underscores why Jonah 2:9 is placed in the prophet’s mouth: it subverts his self-perception and his
view of the Other. The book’s conclusion reinforces this irony. The repentant non-Israelites (1:16;
3:7-9) contrast sharply with Jonah, who pledges in 2:10 to do what they have already done.*"!
Supporting this interpretation is the Targum, which explicitly links Jonah 2:9 to the nations: &%
PYT PR 0 10 20inRT ANRNT RN "NYa RMNY3 (not like the nations, worshippers of errors,
who do not know from where they have good). The Targum not only generalizes about the nations’

idolatry but also makes a contextual statement about the sailors, who may have discarded their

idols in Jonah 1,402

2.14.6.2 Perception of God

Psalm 31:7 introduces foreign deities as “vain idols” not merely as a critique of those
deities but as a contrast to Yahweh’s character. As we have seen above, the verse follows the
psalmist’s declaration of trust in God as nax SR (faithful God) in Psalm 31:6, inviting a
comparison between Yahweh and other deities, labeled as 81w=5211.40* This phrase forms a

pleonastic expression that emphasizes emptiness, void, and deception often associated with idols

(cf. Deut 32:21; 1 Kings 16:13, 26; 2 Kings 8:19; 10:8 14:22).4* Fascinatingly, the

490 Ferreira, “A Note on Jonah 2:8,” 33. Weimar, Jona, 270.
401 Opgen-Rhein, Jonapsalm, 67. Barrett, “Meaning More than They Say,” 244-45.
402 [ evine, The Aramaic Version of Jonah, 719-81.

403 In Jonah 2:9, a similar contrast emerges between Yahweh who brings up Jonah’s life from the pit versus
the vain idols who are without substance or power. Erickson, Jonah, 305-6.

404 Weimar, Jona, 268.
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Deuteronomistic tradition speaks of those who worship these vain idols as becoming like those
vanities which they worship (2 Kings 17:15; Jer 2:5 cf. Isa 6:9-10):

They despised his statutes, and his covenant N7 WK IN™MATNRI PPNTOR R 2 Kings
that he made with their ancestors, and the DA TP WK POTY R omar-nr - 17015
warnings that he gave them. They went after ™30 NN 1773‘-[’1 773‘-m "N 13'771

false idols and became false; they followed OAR FI° F1Y WK D10 TWR

the na‘Flons that were around them, DA MWy *n5ab

concerning whom the LORD had

commanded them that they should not do as

they did. (NRSV)

Thus says the LORD: What wrong did your 5 'a o2'man R¥n-1n M nK 12 Jeremiah 2:5
ancestors find in me that they went far from 1“3 5277 INK 1357 5P PR 0D

me, and went after worthless things, and

became worthless themselves? (NRSV)

The Psalms also perpetuate this tradition of drawing a similarity between idols and those who
worship them (Ps 115:8 [=135:18):

Those who make them become like them, DAa NYa-IWKR 92 0wy v omna Psalm 115:8
all who trust in them

This helps illuminate Jonah 2:9, where the worshippers of these vanities abandon their 701, a
didactic remark equating idol worshippers with inaction and unreliability characteristic of idols
themselves (cf. Isa 57:13; Jer 10:15; 16:19).

Moreover, the characteristic of truthfulness/faithfulness conveyed by the word nnR is
significant to Jonah’s perception of God throughout the book. Jonah is introduced as the son of
Amittai ("nIKR"13) in Jonah 1:1, a name that creates a delightful pun with the word nn). However,
this term is conspicuously absent from Jonah’s quotation of Exodus 34:6 in Jonah 4:2:

Gracious God and merciful, long suffering ony Ton"271 0*ar 78 DI EA-5R  Jonah 4:2

and great in faithfulness and relenting from Ay
harm
Merciful God and gracious, long suffering Ton-271 0'ar TR um o1 S8 Exodus 34:6

and great in faithfulness and truth DNl
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This omission in Jonah 4:2 invites a deeper reflection on Yahweh as nnx 58 (God of
truth/faithfulness) in the broader context of the book of Jonah. Does God keep his word to the
prophet saying Nineveh will be destroyed for their evil? Does his relenting from evil extend to
people other than Israel?**> What are the implications of that on God’s 7on (faithfulness)? Thus,
the colorful expression in Jonah 2:9 is far more than a simple critique of idols. It forms part of
Jonah’s case to Yahweh, drawing on psalmic material to appeal to God’s nna& and Tor—not only
in Jonah’s own deliverance from the sea but also in the tension surrounding Nineveh’s fate.
Given the textual and interpretive complexities of Jonah 2:9, its connection to Psalm 31:7
provides important insight into the verse’s role within Jonah’s prayer and the narrative as a whole.
By adapting the psalmist’s statement into a didactic reflection on idolatry, Jonah 2:9 highlights a
shift in focus that aligns with the book’s broader themes. When viewed alongside Psalm 31—
particularly its earlier use in Jonah 2:5—this verse reveals a consistent engagement with the psalm
to deepen the prophet’s characterization and tie his prayer more closely to the surrounding

narrative.

405 Weimar, Jona, 271.
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2.15 Cultic Climax: Thanksgiving Offerings and Vows in the Temple (Jonah 2:10a)
The final verse of Jonah’s psalm declares the prophet’s intention to offer thanksgiving
offerings and fulfill his vows. The MT reads:
ANDWR TNTI WK TOTANAIR ATIN Y1pa N
But I with a voice of thanksgiving, I will sacrifice to you; what I have vowed, I will pay
Between 4Q82 and Mur88, this line can be reconstructed without significant variants:

DbWR[ AT WwR 5] [ANa AR 91pa N
AnJowR AT wr T [AR]A[R ATn]9p]a ks
The two cohortative forms may be in question since 4Q82 does not have the final heh on nnSwWK. 400
Perhaps this omission reflects the fact that the cohortative of his root does not appear in similar
liturgical texts (Pss 22:26; 56:13; 66:13; 116:18). This absence might indicate the influence of
other psalmic traditions on this line in Mur88.4%7 The OG has slight differences with the Hebrew
tradition:
gyo 8¢ peta dwvijs aivéoews xal égopoloyroews Biow got- Soa NdEduny, dmodwow oot
But I will sacrifice to you with the voice of praise and thanksgiving; what I vowed, I will repay
to you

The Greek translator renders the word 771N with two nouns, aivécews xal gopoloynoews (praise

and thanksgiving) while adding an indirect object to the last verb @modwow got, which is not in the

MT. The latter addition is understandable, as the MT already includes an indirect object earlier in

406 Lange says, “In Jonah 2:10, 4QXIIg reads an imperfect form while MT has a cohortative. Without more
text of 4QXIIg, comparative evidence is missing as to whether the 4QXIIg-text had a tendency to eliminate cohortative
or jussive forms or not.” Lange, “4QXIlg (4Q82) as an Editorial Text,” 96.

407 The only other time the cohortative of n5w appears in the Hebrew Bible is in Proverbs 20:22.
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the line with the first cohortative verb, 75-nnam (I will sacrifice to you). The Greek translator was

probably reading the last verb with the same indirect object, To-nnbwx (I will pay to you).*%8

However, the addition of xal égopodoyroews (and thanksgiving) needs further explanation since

dwviis alvérews (a voice of praise) sufficiently translates the phrase 70 592 (cf. Ps 26:7 [25:7 in

LXX]). Perkins thinks that this translation was influenced by “parallel passages in the Psalter.”*"

Yet these two nouns do not appear together in the Greek Psalter (cf. Pss 99:4 [100:4 in MT]; Isa
51:3). Instead, they are found together in Chronicles, where psalm singing plays a prominent role
in Second Temple liturgy (as nouns in 1 Chron 25:3 and 2 Chron 20:22 but their roots appear in
verbal forms in 1 Chron 16:4; 23:30; 29:13; 2 Chron 5:13; 20:21, 22; 23:12; 31:2; cf. Ezra 3:11).
Perhaps the Greek translator was using stock phraseology from Chronicles to enhance Jonah’s
psalm.*!? Therefore, there is no need to posit a different Vorlage for the OG. The MT preserves an
ancient tradition consistent across all surviving textual traditions.

How was this line composed? Were specific texts influential in its formulation? The
language of sacrifices and vows in Jonah 2:10a appears in various forms throughout the Psalter
(Pss 22:26; 26:6-7; 50:14, 23; 54:8; 56:13; 66:13; 107:22; 116:17). However, Weimar thinks this

line is possibly following Psalm 116:17.4!! Magonet also says that while there is no exact parallel,

408 Graybill, Kaltner, and McKenzie, Jonah, 203.
409 Perkins, “The Septuagint of Jonah,” 50.

#10 The Targum does something similar by paraphrasing 770 %P2 as ARTIR 8N2WD Y3 (with the voice of
praise, of thanksgiving). Levine, The Aramaic Version of Jonah, 81.

4l Weimar, Jona, 272. Although, Simon and Erickson argue that the cohortatives in Jonah 2:10a signify not
a future fulfilment of actions but the present enactment of them in the prayer itself, creating a sort of spiritualized
temple space. Simon, Jonah, 24; Erickson, Jonah, 307. Cf. Limburg, Jonah: A Commentary, 70.
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Psalm 116:17a comes the closest.*!? This is likely not only because of the closeness of the language
here but also because of the rare form *1188R& (they [waters] encompassed me), which Jonah 2:6
shares with Psalm 116:3. In an earlier section on Jonah 2:6, I discussed how Psalm 116 might be
related to Jonah’s psalm.*!3 There, I made a case for reading the two psalms intertextually without
positing literary dependence. Here, because of scholarly speculation of literary dependence and
the abundance of overlap in multiplicity and thematic correspondence between the two texts, I will
use other indicators of literary dependence to see if Psalm 116 is behind Jonah 2:10a, while also

extending the intertextual reading with specific reference to temple rituals.

2.15.1 Verbal Resonance

While no exact verbal correspondence exists between the two texts, the general similarity
is worth noting:

To you I will sacrifice thanksgiving RIPR M DWA AN Nar naR-T>  Psalm
sacrifices, and the name of YHWH I will 1MY-53Y R3-A73 DHWR b 7 116:17-18
call. I will pay my vows to the Lord in the

presence of all his people

But as for me, I will sacrifice to you witha  »n773 qwx 75-nnam nmn pa gy Jonah 2:10a
voice of thanksgiving; what I vowed I will nbwR

pay
No other liturgical text in the Hebrew Bible shares as many words with Jonah 2:10a as Psalm
116:17-18. Furthermore, the phrase 87p& M7 0W2A1 in Psalm 116:17 is missing in the OG (cf. Ps
116:13), possibly bringing the two texts even closer together as represented below:

To you I will sacrifice thanksgiving  @bw& 7' ™73 A0 nar namR-7>  Psalm

sacrifices; [ will pay my vows to the Lord in mp-535 w3-nTa 116:17-18
the presence of all his people

412 Magonet, Form and Meaning, 48. See also Potgieter who lists Psalm 116:17—19 as an intertextual link to
Jonah 2:10. Henk J. Potgieter, “The Nature and Function of the Poetic Sections in the Book of Jonah,” OTE 17, no. 4
(2004): 613. Likewise, Steenkamp and Prinsloo, “Another Look at Jonah 2,” 442.

413 See discussion on Jonah 2:6a.
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But as for me, I will sacrifice to you with a  'n773 9wR To-nnam A7In %paaxy Jonah 2:10a
voice of thanksgiving; what I vowed I will bW

pay
The author of Jonah’s psalm departs from Psalm 116 by inserting "W (what/that) before *n373 (I

vowed), reflecting the formulaic phrase throughout the Hebrew Bible (Gen 31:13; Num 6:21; Deut
12:11, 17; 23:24; Judges 11:39; 2 Sam 15:7; Jer 44:25; Ecc 5:3).
2.15.2 Availability

As noted in the section on Jonah 2:6, Psalm 116 exhibits linguistic features of northern
Israelite dialect, placing it before the exile. Jonah, portrayed as a northern prophet in 2 Kings
14:24-25, makes it plausible to imagine the literary character echoing this northern psalm in his
prayer.#!4
2.15.3 Modification

If Psalm 116:17 influenced Jonah 2:10a, the differences between the verses become
significant. For example, the syntax of namx=7% (to you I will sacrifice) in Psalm 116:17 is flipped
in Jonah 2:10 75-nnam (I will sacrifice to you), aligning with the self-centered orientation of the
entire verse beginning with the casus pendens, *3x1 (But as for me).*!> In fact, Psalm 116 has
emphatic statements highlighting the psalmist as God’s servant with the phrase 77ap=iX (I am
your servant [Ps 116:16 x2]), further aiding Jonah’s own emphasis on the self in his prayer. In the
same vein, the imperfect forms in Psalm 116 are transformed into cohortatives, highlighting the
volition of the psalmist. Not only are these modifications meant to fit the psalm, but also the

narrative. 0 N2t (sacrifice of thanksgiving) in Psalm 116:17 is modified to 770 %1pa (with a

414 On the connection to the prophet mentioned in 2 Kings, Ben Zvi says, “Nothing within the world of the
book could have led an ancient community of rereaders to doubt that the two Jonahs were actually one.” Ben Zvi,
Signs of Jonah, 44.

415 Magonet, Form and Meaning, 48.
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voice of thanksgiving), which connects this verse back to the first verse of the prayer (Jonah 2:3b):
1P nynw nyw SIRw j0an (from the belly of Sheol I cried for help; you heard my voice).*'¢
Jonah’s voice is highlighted in his thanksgiving rather than the sacrifices because his voice is the
vehicle of thanksgiving in the present whereas the sacrifices will have to wait until a future time
in the temple.*!” The difference between the two texts is the execution of the offering at the temple
in Psalm 116 versus the intention of offering at the temple in the future in Jonah 2:10.4!3

2.15.4 Partial Integration

Jonah 2:10a explicitly introduces a cultic context to Jonah’s prayer, creating incongruity in
two ways: first, as a northern prophet in the divided monarchy, Jonah is not likely to go down to
the Jerusalem temple to offer sacrifices. For this reason and since Jonah is said to be in the fish
when he is supposed to have prayed this, many scholars see a spiritualization of sacrifices here.*!”
Second, the narrative does not show him fulfilling his vows. If anything, the sailors and the

Ninevites sacrifice and fulfill their vows, not the prophet, creating tension and incongruity from

416 Opgen-Rhein, Jonapsalm, 68—69. This emphasis on the voice/speech might also be brought out by the
addition that the Greek translator makes to this verse with the word, &fopodoyijoews, conveying an open
acknowledgment of sin (cf. Daniel 9:4, 20) or praise. Robert J. Ledogar, “Verbs of Praise in the LXX Translation of
the Hebrew Canon,” Biblica 48, no. 1 (1967): 39-40. Does the OG portray Jonah as a repentant prophet with this
addition? On this question of Jonah’s repentance, see Hayyim Angel, ““I Am a Hebrew!’: Jonah’s Conflict with God’s
Mercy,” JBQ 34, no. 1 (2006): 6-7.

4171t is possible that the voice of thanksgiving replaces the physical sacrifices as many scholars argue in this
verse. But I argue against that view later in this thesis.

418 Weimar, Jona, 272.

419 Opgen-Rhein, Jonapsalm, 69. Erickson says, “Jonah’s language in the second stanza mimics a ritual
performance. Such ‘temple discourse’ not only implies but also rhetorically constructs a sanctuary setting that recalls
the space of the temple itself.” Erickson, Jonah, 302. Criisemann highlights the difference between the imperfects in
Psalm 116:17-18 and the cohortatives in Jonah 2:10a, as well as the absence of an explicitly mentioned audience in
Jonah 2:10, which is present in Psalm 116:18. He concludes that, unlike in Psalm 116, Jonah 2 does not envision
bloody sacrifices. Frank Criisemann, Studien zur Formgeschichte von Hymnus und Danklied in Israel, WMANT 32
(Neukirchen-Vluyn: Neukirchener Verlag, 1969), 248-49. On the other hand, Luther interprets this verse to mean
animal sacrifices and turns it into a condemnation of the Jews using Psalm 50:13. Tiemeyer, Jonah, 151. However, |
find it ironic that Jonah 2:10 shares cultic language with Psalm 50 (50:14, 23). Moreover, Psalm 50:23 positively
endorses animal sacrifices which Luther seems to eschew.
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partially integrated intertexts.*?® This verse would make more sense in Psalm 116 where the
psalmist seems to be in the temple, in the midst of Jerusalem offering sacrifices (Ps 116:19).
Additionally, this verse creates form-critical incongruity with its language of thanksgiving
and sacrifices. Pointing to the same data—the volitive verbs expressing intent to sacrifice and
fulfill vows—two recent commentaries on the book of Jonah reach two different conclusions.
Niditch says this is a “typical feature of the lament” whereas Graybill, Kaltner, and McKenzie
claim that this is a “typical element of a thanksgiving psalm.”*?! Jonah’s psalm seems to use

language from different forms of psalms, making it difficult to categorize neatly.

2.15.5 Multiplicity and Thematic Correspondence

There is substantial overlap in both multiplicity and thematic correspondence between
Psalm 116 and Jonah 2 as noted in the section on Jonah 2:6. There, I focused on how the
perspective of exile and innocence in Psalm 116 enriches Jonah’s prayer. Here, I extend the focus
to their shared emphasis on temple rituals, thanksgiving offerings, and vows. Building on earlier
discussions of exile and innocence, I examine how Jonah’s reliance on Psalm 116 shapes the
prayer’s cultic context and theological dimensions. By tracing connections to sacrifices, the
Exodus, and themes of reciprocity, the analysis highlights the narrative’s broader implications,
including Jonah’s complex role in upholding proper worship practices and anticipating

eschatological significance.

420 Holbert, ““Deliverance Belongs to Yahweh,”” 73-74. Barrett, “Meaning More than They Say,” 244.

421 Niditch, Jonah, 65; Graybill, Kaltner, and McKenzie, Jonah, 202.
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s 2.15.5.1 The Temple Space: Jerusalem temple as a climactic place of deliverance
and cultic worship

The role of the temple and its cult in Jonah’s prayer remains a debated issue in scholarship.
Because this verse creates incongruence in the narrative of Jonah, scholars suggest that the
sacrifices mentioned in Jonah 2:10 are spiritualized, not literal.*>> Examining the role of the temple
and sacrifices in Psalm 116 might shed more light on this issue in Jonah 2:10.

The temple emerges as a climactic focus in Psalm 116, even though it is not overtly
emphasized throughout the psalm. The psalmist concludes by envisioning himself offering
sacrifices in the temple courts (Ps 116:18-19), where he finds resolution to his troubles in a
communal thanksgiving celebration.*?* There might even be references to the temple in the middle
of the psalm. Barré argues that the phrase o»nin mrIR (lands of the living) in 116:9 creates
paronomasia with M7 n'a mAxn (the courts of the house of YHWH) at the end of the psalm
(116:19), not only tying the psalm together but also functioning as an epithet for the Jerusalem
temple itself.*?* The psalmist anticipates the thanksgiving offerings by asking in verse 12, -nn
By ym9nan-Ha mah 2wr (What shall I give to YHWH for all his benefits upon me?). The benefits
he is referring to gain particularity earlier in verse 8 where the psalmist says that God rescued his
life from death, which is more colorfully described as the bonds of death encompassing him in
verse 3 (cf. Jonah 2:3, 6), RRAR NN 77 NRYA MKW MM Mn~Yan 1naR (the bonds of death

encompassed me, and the distresses of Sheol found me; I found distress and grief). For this rescue

422 See earlier footnote under “partial integration.”
423 Janowski, “Dankbarkeit,” 99. Hossfeld and Zenger, Psalms, 215.

424 Barré, “Psalm 116,” 67. Similarly, Hossfeld and Zenger see a connection to the temple in the word *3'm13n5
in Psalm 116:7 and the cup ritual in verse 13. Hossfeld and Zenger, Psalms, 218.
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from death, the psalmist wants to thank God by fulfilling his vows in the presence of the
congregation in Jerusalem (116:14, 18-19).#>3 The temple becomes the place of vindication for the
psalmist, a place of closure and belonging.

Jonah’s (both the character’s and the author’s) reliance on Psalm 116, with its emphasis on
the temple, presents a challenge to the prevailing theory that Jonah (the author) spiritualizes the
temple space and sacrifices. There is definite movement from death to life marked by the psalmist’s
journey to the temple in Psalm 116 that is undeniable in its context. The same movement is
literalized in the story and the psalm of Jonah where he physically moves away from the land of
Israel into the heart of Sheol and the seas and longs to “see” the holy temple (Jonah 2:5), later
claiming that his prayer reaches the same holy space (Jonah 2:8b). In Jonah 2:10, he follows his
prayer into the temple and envisions offering sacrifices and fulfilling his vows, not just in the space
created by his words in the psalm. Even beyond Psalm 116, Jonah 2:10 uses language reminiscent
of thanksgiving offerings in the Psalms (22:26; 26:6—7; 50:14, 23; 54:8; 56:13) where the sacrifices
are not spiritualized but envisioned as occurring in the temple.*?® Moreover, the sacrifices of the
sailors in the story of Jonah are not spiritualized (Jonah 1:16), making it less likely that the
sacrifices in Jonah 2:10 are spiritualized.**” The sailors’ sacrifices were offered to give thanks to

Yahweh for delivering them from the storm at sea, standing as a parallel to Jonah’s sacrifices in

425 Gerstenberger, Psalms 2, 294.

426 Lang points out how the song of thanksgiving replaced the sacrifice of thanksgiving in Psalm 69:31 and
1QH 2:20. B. Lang, Helmer Ringgren, and J. Bergman, “nia;,” in Theological Dictionary of the Old Testament, ed. G.

=15

Johannes Botterweck and Helmer Ringgren, trans. David E. Green (Grand Rapids: Eerdmans, 1980), 4:24.

427 While acknowledging the eventual spiritualization of thanksgiving sacrifices (even in the same period of
the book of Jonah’s composition), Gunkel still imagines a physical temple space and sacrifices in Jonah because of
Psalm 116. Gunkel, Ausgewdhite Psalmen, 289-90.
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his prayer.*?® Extending this parallel is the case of the Ninevites who are also delivered from harm
and perhaps ready to offer thanks to Yahweh just like the sailors. The mention of the animals in
Jonah 3:7-8 and 4:11 can be understood in light of thanksgiving offerings which the Ninevites
owe to Yahweh for relenting from harm.*?® In fact, the exact sequence of 7172 (animal), 9p2
(cattle), and X% (flock) only appears in Jonah 3:7 and in Leviticus 1:2 (cf. Neh 10:37) where the
priestly sacrificial system is introduced. Rather than spiritualizing the sacrifices, Jonah’s reliance
on Psalm 116—with its clear emphasis on the temple as the appropriate place for offerings—
strengthens his case and implicitly contrasts him with the sailors. While the sailors offer sacrifices
onboard the ship (Jonah 1:16), Jonah demonstrates an understanding of the proper way and place
to perform such acts of worship. Viewed through this lens, Jonah’s unfulfilled vows in the narrative
might reflect the unfinished nature of the story of Jonah as the book ends with a cliff hanger, where

some of the details in the story are left without a resolution.

% 2.15.5.2 The Nature of Sacrifices: Covenantal dining with God
Reading Jonah 2:10 with Psalm 116:17 also sheds light on the exact kind of sacrifices in
view, which enriches Jonah’s psalm and narrative. The offerings mentioned in Jonah 2:10 are

probably the same as what Psalm 116:17 specifies with the phrase, 7mn nar (the sacrifice of
thanksgiving), mentioned in Leviticus 7:13, 15, and 22:29. In Leviticus 7, the fuller phrase is nar

bw nTin (sacrifice of his thanksgiving peace offerings), signifying the fact that thanksgiving

428 Handy, Jonah’s World, 55.

429 Bolin, “Eternal Delight and Deliciousness,” 9-11.
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offerings are related to peace/well-being offerings (cf. Lev 3). Milgrom’s comments are helpful to
understand the relationship:#*°

The well-being offering is, at its core, an offering of thankfulness. Although it takes

on three unique forms, discussed below, its overarching purpose is to provide a

ritual by which the Israelites could acknowledge the miracles of their lives and

express gratitude for them.
Later on in his commentary, Milgrom clarifies that thanksgiving sacrifice was the original name
of the sacrifice before it was categorized under peace offerings in P.**! The votive offerings (771)
follow the discussion of thanksgiving offerings in Leviticus 7:16. Together with thanksgiving
offerings, votive offerings also fall under peace offerings. This picture from Leviticus fits with
both Psalm 116 and Jonah 2, where the psalmists offer thanksgiving and votive offerings to thank
God for his deliverance. The use of the root 05w (fulfill/pay) in both texts (Ps 116:18; Jonah 2:10)
creates a pun, reinforcing their connection to peace offerings. These peace offerings, which can be
eaten by laypeople, are meant to highlight the idea that Israel is God’s family (cf. Deut 27:7; Amos

3:1), a special privilege of covenant relationship with Yahweh that is not open to those outside of
Israel.*3?
% 2.15.5.3 Eschatological Feast: Offering Leviathan
The kind of offering highlighted by Psalm 116 may also illuminate how traditions about
Jonah (the prophet) in the eschatological feast might have started. Like the Psalmist in Psalm 116,

Jonah expects to be restored in the temple where he will publicly give thanks for his deliverance,

430 Jacob Milgrom, Leviticus: A Book of Ritual and Ethics, CC (Minneapolis: Fortress, 2004), 28.
1 Milgrom, Leviticus, 71.
432 Alan W. Jenks, “Eating and Drinking in the Old Testament,” in The Anchor Yale Bible Dictionary, ed.

David Noel Freedman (New York: Doubleday, 1992), 2:253. Cf. Baruch A. Levine, Leviticus, The JPS Torah
Commentary (Philadelphia: The Jewish Publication Society, 1989), 14.
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presumably before a gathering of God’s people. With this, both the psalmist in Psalm 116 and
Jonah may be anticipating a feast, for the thanksgiving sacrifice is the only sacrifice in the priestly
legislation of the Pentateuch that can be eaten by non-priests, inviting a celebratory feast (cf. 2
Chron 30:22; Neh 12:43).43 The Targum picks up on this element of feasting with the righteous
in this verse by evoking the tradition that Jonah (the prophet) will bring up the Leviathan and serve
it as a sacrifice in the eschatological feast when Israel is saved from all their enemies (cf. 1 Enoch
60:24; 4 Ezra 6:52; 2 Baruch 29:1-4).43

While it may sound fanciful to relate such cultic feasting with the slaying of Leviathan, the
prophetic and psalmic traditions do intimate something to that effect. For example, Psalm 74
mourns the destruction of the temple and reminds God of previous acts of salvation which included
dividing the sea, breaking the heads of sea monsters, and crushing the heads of Leviathan and
feeding him as food for the people in the wilderness (Ps 74:13—14). This poetic reflection on the
exodus preserves a tradition that sees God’s battle with the Pharaoh in Exodus as rehearsing his
conflict with the primordial sea monster, Leviathan.**> The psalmist in Psalm 74 relates Leviathan
and the sea monsters to Israel’s ancient (Pharaoh) and present enemies (Babylonians) who present

an active threat to God’s temple.**¢ Afterall, Ezekiel calls the Pharaoh a dragon (0*1n) whom God

will draw out of the Nile and fling him into the wilderness as food for all the creatures there (Ezek

433 Milgrom, Leviticus, 71. Lang, Ringgren, and Bergman, “na;”, 21.

434 Levine, The Aramaic Version of Jonah, 82. Cf. George W. E. Nickelsburg and James C. VanderKam, I
Enoch: A Commentary on the Book of 1 Enoch, Chapters 37-82, ed. Klaus Baltzer, vol. 2, Hermeneia (Minneapolis:
Fortress, 2001), 240.

435 Hossfeld and Zenger, Psalms 2, 248; Kraus, Psalms 60—150, 99-100.

43¢ Broyles helpfully notes, “this recitation of God’s salvation when he vanquished the sea and Leviathan
draws an implicit parallel between them and the temple invaders, who roar (v. 4) as wild beasts (v. 19), producing
clamor, an uproar (v. 23), and a chaotic destruction (vv. 5-8).” Craig C. Broyles, Psalms, ed. W. Ward Gasque, Robert
L. Hubbard, and Robert K. Johnston, Understanding the Bible (Grand Rapids: Baker, 2012), 307-8.
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29:3-5; 32:2-5). Jeremiah applies this title of monster to Nebuchadnezzar who swallows Judah
(Jer 51:34). But God promises another exodus in which he will dry up the sea (Jer 51:36) and
drown Israel’s enemies in it (Jer 51:42) just like he did in Exodus 14—15.437 Israel’s enemies as
living in the waters as sea monsters might have been informed by Exodus 14-15 where God
drowns the Pharaoh and his army. Jonah’s thanksgiving for deliverance from being swallowed by
the fish/sea monster is fertile ground for midrashic elaborations. These affinities between Jonah 2
and Exodus 14—-15, and Jeremiah 51-52 illuminate how the targum and later Jewish traditions read

Jonah 2:10 as a vow of offering Leviathan in the eschatological cultic feast.

% 2.15.5.4 Exodus and Exile

Psalm 116 and Jonah 2 share allusions to the exodus tradition, especially with the formula
from Exodus 34:6 (Ps 116:5; Jonah 4:2). Additionally, Psalm 116:13 mentions the cup of salvation,
which might be a reference to the fourth cup of the Passover meal, resulting in this psalm being
part of the “Egyptian Hallel” psalms that were sung during the Passover.**® So, the thanksgiving
offerings mentioned at the end of Psalm 116 are tied to the exodus. In fact, thanksgiving offerings
themselves might be connected to the Passover meal given that they both share the unleavened
bread and the one-day consumption period. Ming Him Ko argues that the thanksgiving sacrifice is

closely connected to the Passover meal (Exod 12:8-10; 23:18), suggesting that the thanksgiving

437 Sherwood and Erickson see a parallel between this and Jonah 2. Sherwood, 4 Biblical Text and Its
Afterlives: The Survival of Jonah in Western Culture, 245-55; Erickson, Jonah, 309.

438 DeClaissé-Walford, Jacobson, and Tanner, The Book of Psalms, 861-62.
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meal and the thanksgiving songs in the Psalms served to remind Israel about God’s saving work
in the exodus from Egypt.**® As Lang notes,**
the Chronicler’s history assumes that the pesach was celebrated as a zebhach-
shelamim (2 Ch. 30; 35:1-19; Ezr. 6:19-22) with the burning of pieces of fat (2 Ch.
30:15; 35:12; Jub. 49:20; Mishnah Pesahim v.10 vi.1). Therefore pesach and
zebhach-shlamim could be easily confused.
The Psalms take this further and tie the Exodus to the return from the Babylonian exile. Milgrom
points out how Psalm 107 uses the language of thanksgiving offerings to specifically give thanks
for a safe return from journey on the sea (Ps 107:23-25).4*! We have seen earlier that Psalm 107
describes the Babylonian exile with various metaphors, perhaps even interpreting Jonah’s story as

a story of exile. So, Jonah’s use of Psalm 116 also brings together the motifs of the Exodus and

the exile as we have seen in other parts of Jonah’s psalm.

% 2.15.5.5 Reciprocity: Jonah’s vow-keeping as a reminder of God’s promise to

Israel
The votive offering, containing within it the concept of reciprocity (Ps 116:12), offers a
fascinating insight into Jonah’s expectation of God in the narrative.**? The promise of the offerings
in Jonah 2:10 certainly indicates that Jonah wanted to thank God for his deliverance with

offerings.*** However, in the subsequent chapter, he goes to Nineveh, preaches judgement upon

439 Ming Him Ko, “The Symbolic Significance of the Sacrifice of Thanksgiving,” ZAW 136, no. 3 (2024):
355-71.

449 T ang, Ringgren, and Bergman, “na”, 22.

441 Milgrom, Leviticus, 28. Wolff notes this connection to Psalm 107 in Jonah 1:16 where the sailors offer
sacrifices. Wolff, Obadiah and Jonah, 121-22.

442 Niditch, Jonah, 65.
443 The OG translation of Jonah 2:10 brings out the reciprocity explicitly by connecting the last two Hebrew

words syntactically with the rest of the verse with the translation, 8oa 10&duny, dmodwow eig cwtnpiav wov T@ xupiw
(what I vowed I will pay to the Lord for my salvation).
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it, goes outside the city to watch what would happen to it. I suggest that in declaring his intention
to fulfill his vow to God, Jonah makes an unspoken case for God to keep his own vow to destroy
Nineveh as spoken of not only in the book of Jonah (1:1) but also in other prophets (Isa 10:5-19).

In summary, Jonah 2:10a is freely composed with traditional psalmic language, particularly
drawing on Psalm 116 and its emphasis on temple rituals, thanksgiving offerings, and vows. By
integrating these elements, the verse highlights themes of covenant fellowship with God, proper
modes of worship, and the concept of reciprocity, while advancing the narrative’s broader
purposes. It parallels the sacrifices and vows of the sailors in Jonah 1:16 and anticipates the ironic
contrast with Jonah’s own unfulfilled vows and reluctance in the subsequent narrative. However,
this irony gives way to a deeper exploration of Jonah’s insistence on the proper place of worship,
aligning with Psalm 116’s focus on offering sacrifices in the Jerusalem temple. Furthermore, the
thanksgiving service at the temple with its element of a communal feast may have inspired later

traditions to elaborate on it midrashically, connecting Jonah to eschatological imagery.
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2.16 YHWH’s Salvation and YHWH’s People (Jonah 2:10b)
Jonah ends his prayer with two words in the MT:
My nnyw»
Salvation belongs to YHWH
4Q82 from first century BCE might resemble the MT of Jonah 2:10c but there are too many
lacunae to be certain:
mA[S nnywr]
But less than a hundred years later, Mur88 helps fill in the lacunae:
[ :n]ind an[pwr]
The OG has a different rendering:
oo no&duny, dmodwow eis cwtnpiav pov Té xupip***
what I vowed I will pay to the Lord for my salvation
The Greek translator, rather than working with a different Vorlage, may have felt that the
appendage at the end needed to be incorporated into the earlier part of the verse and thus transforms
the theological dictum into a personal vow for the sake of his deliverance, contextualizing and
limiting the scope of salvation to his own.** In doing so, the OG makes it more explicit that Jonah
has vowed to pay God in return for his salvation. The Targum also gives Jonah agency in this line

by similarly limiting salvation to Jonah’s own deliverance and introducing Jonah’s prayer as

444 This is from the Géttingen edition which differs from Rahlfs’ edition: 8oa n0&duny, dmodwow oot cwtypiov
76 xupiw (what I vowed I will pay to you, the Lord of salvation)

445 The rare poetic form AnYw* could have influenced this translation, but we cannot be certain how the
translators understood this form. Beyond the rare form, the translation is consistent with the overall goals of the Greek
translators as we have seen throughout the psalm. Erickson confirms this with her observation, “This rendering does
not suggest a different Vorlage. OG’s construal of the syntax, in which /yAwh is the indirect object of '§lmh and ysw ‘th
is an adverbial modifier, fits with the translator’s goal to minimize the dissonance created by the psalm in its narrative
context.” Erickson, Jonah, 342.
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effecting that deliverance before the Lord: "» 07p 19%2 *wa3 jpma (The salvation of my soul is in
prayer before the Lord).
2.16.1 Verbal Resonance

This concluding confession in Jonah 2:9 resonates strongly with Psalm 3:9 through its rare
pairing of pivotal theological terms. Even though these two words independently signify concepts
key to the Hebrew Bible, they do not appear together very frequently. The first collocation of the
two words appears in reference to the redemption of Israel from Egypt through the Red Sea in
Exodus 14:13 where Moses tells the people to M NP ~nR IR 12NN (stand firm and see the
salvation of YHWH). This text is probably in the background of Jonah 2:10, given of the affinities
of Jonah’s psalm with the exodus account.**¢ Yet, a closer intertextual link lies with Psalm 3:9,

which features the same two words in reverse order and with the /amed prefix attached to the

tetragrammaton:
Salvation belongs to YHWH Y nnpwr Jonah 2:10b
To YHWH belongs the salvation A iy Psalm 3:9a

Apart from being in inverse order, the other differences are the addition of the article to the noun
nywr (salvation) and the rarer nn:: ending of the feminine noun Y1 in Jonah 2:10.*4” Moreover,
the words npw” (salvation) and mn* (YHWH) with preposition 9 (to) only occur together twice in

all of the Hebrew Bible: Jonah 2:10c and Psalm 3:9, reinforcing the intertextual connection

446 Hunter, “Jonah from the Whale: Exodus Motifs in Jonah 2.”

447 Gesenius points out that nyw is one of the feminine nouns that takes the nn,ending in poetic texts,

signifying what he calls “an old accusative of direction or intention.” Gesenius, Gesenius’ Hebrew Grammar, §90.g
(b), 251.
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between the two passages.**® While the verbal correspondence between Jonah 2:10c and Psalm
3:9a is relatively brief, it is strengthened by indicators of literary dependence such as availability,
modification, partial integration, multiplicity, and thematic correspondence.
2.16.2 Availability

This psalm may be tentatively dated to pre-exilic times because of a few archaic features.
The first is the rare form of the word nnyw» (salvation) in Psalm 3:3. The second is the unique
expression N72w 0wwA W (you broke the teeth of the wicked) in Psalm 3:8 which seems to reflect
an ancient legal code found in thirteenth-century BCE Akkadian texts where the breaking of teeth
is the punishment for breach of contract.**® Of course, this only indicates the antiquity of the
expression, but not the psalm. As Kraus says, “It is impossible to assign a date to the psalm.”
However, he goes on to say that if the psalm was a prayer formulary, it would be better associated
with the first Jerusalem temple, opening the possibility that this psalm predates Jonah’s psalm.**°

Since this is debated in scholarship, we will explore other indicators of dependence

448 See Proverbs 21:31 for a similar expression with a different but related noun: aywnn M (but the
victory belongs to Yahweh). Verbal resonance alone is admittedly a weak argument for literary dependence, as it
assumes later canonical boundaries and overlooks the vast body of literature that did not survive, as Carr points out in
Carr, “The Many Uses of Intertextuality.” However, this fact precludes neither a cautious case for literary dependence
nor the possibility of reading these two canonical texts together in a productive and illuminating manner. This
underscores the importance of my approach, which balances arguments for literary dependence with broader
intertextual readings.

449 Sarna highlights how this expression uses the root 92w (break) instead of the expected o7 (destroy [Ps
58:7]) or 121 (smite[1 Kings 22:24; Micah 4:14; Job 16:10]). Nahum M. Sarna, “Legal Terminology in Psalm 3:8,”
in “Sha ‘arei Talmon”: Studies in the Bible, Qumran, and the Ancient Near East Presented to Shemaryahu Talmon,
ed. Michael Fishbane and Emanuel Tov (Winona Lake, IN: Eisenbrauns, 1992), 175-81. John Huehnergard and Jo
Ann Hackett, “On Breaking Teeth,” HTR 77, no. 3/4 (1984): 259-75.

450 Kraus, Psalms 1-59, 1:138. Following Walter Beyerlin, Die Rettung der Bedrdingten in den Feindpsalmen
der Einzelnen auf institutionelle Zusammenhdnge untersucht, FRLANT 99 (Géttingen: Vandenhoeck & Ruprecht,
1970), 75.
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2.16.3 Modification

One key example of modification is the reversal of word order of Psalm 3:9a in Jonah
2:10c. Seidel’s Law, which observes that target texts often invert the structure of their source texts
to signal allusion, provides a compelling explanation for this phenomenon.**! In Jonah 2:10c, mn">
(to YHWH) follows nnyw» (salvation), reversing the word order of Psalm 3:9a and signaling its
reuse.
2.16.4 Partial Integration

The second stanza of Jonah’s psalm is known to contain later features of Hebrew poetry
such as the relative pronoun 9w in Jonah 2:10a. Only two words later is a more archaic nnpw”,
creating poetic dissonance. By using this rare poetic form, the author is creating a highly stylized,
formulaic expression from the Psalms to emphasize conventional and high liturgical language that
does not quite fit the rest of the more prosaic line.*>?> Moreover, the line goes from addressing God
in the second person earlier in Jonah 2:10 to speaking about God in the third person to a gathered
audience. Here again as in Jonah 2:3a, we encounter the problem of introducing an audience to the

prayer that is supposed to have been said in the belly of the fish, for this is a “confession of faith

451 Moshe Seidel, “Parallels Between the Book of Isaiah and the Book of Psalms,” Sinai 38 (1956): 149-72,
229-42,272-80, 333-55. This reversal of word order in alluding to other texts is evidenced even outside the Hebrew
Bible in the Hebrew text of Ben Sira 48:1b (9912 m11n2 “like a burning oven”) which reverses the word order from
Malachi 3:19 (1102 7p2). The same occurs in Ben Sira 46:19¢ which alludes to 1 Samuel 12:3, Ben Sira 48:19 which
alludes to Isaiah 13:8, Ben Sira 45:15ab which alludes to Exodus 28:4, and in a few other places as well. Following

Seidel, Beentjes calls this phenomenon “inverted quotation.” Beentjes, Happy the One Who Meditates on Wisdom
(Sir. 14,20).

452 Opgen-Rhein says, “Dahinter wird - wie schon hinter dem Gebrauch des enklitischen Mem in V. 9 - eine
geradezu manieristische Art und Weise sichtbar, auf die der Autor konventioniertes Formelgut als solches akzentuiert”
(Behind this—just as behind the use of the enclitic mem in verse 9—an almost manneristic approach becomes
apparent, in which the author deliberately emphasizes conventional formulaic material as such). Opgen-Rhein,
Jonapsalm, 173.
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»433 However, both of these elements make more sense

made in the presence of the congregation.
in Psalm 3, suggesting that Jonah (both the character and the author) may be reworking language
from Psalm 3.
2.16.5 Multiplicity

In addition to modification, Jonah 2 and Psalm 3 share a multiplicity of verbal links, the

first of which is found in the superscription. The superscription of Psalm 3 states that this was a

psalm of David when he fled from Absalom, his son.

2.16.5.1 A Note on Biographical Headings in the Psalms

The scholarly consensus is that the Davidic connections in the superscriptions of the Psalms
were part of a wider Davidization of the Psalter later in the production of the book of Psalms,
although some have recently challenged that idea and proposed a different function rooted in the
political and cultic tensions in the post-exilic Yehud while still allowing for their role in the
Davidization of the Psalter around the time of Chronicles when the political feud faded.*>* Notably,
Tiemeyer has argued, through a dialogical reading of the psalms with the biographical notes and

corresponding narratives in Samuel, that these Davidic notes on the psalms in the MT put their

453 Wolff, Obadiah and Jonah, 138. Similarly, Nogalski, The Books of Joel, Obadiah, and Jonah, 356.

434 The classic study on this issue is by Brevard Childs, who posited that the superscriptions pointed to an
early form of midrashic exegesis within the Bible. Brevard S. Childs, “Psalm Titles and Midrashic Exegesis,” JSS 16,
no. 2 (1971): 137-50. For a recent critical discussion of scholarship on this issue and a proposal for an entirely different
function of these headings i.e. the enmity between Davidite and Saulide factions, see David Willgren, ““May YHWH
Avenge Me on You; but My Hand Shall Not Be against You’ (1 Sam. 24:13): Mapping Land and Resistance in the
‘Biographical’ Notes of the ‘Book’ of Psalms,” JSOT 43, no. 3 (2019): 417-35. See also Nihan’s work, which
reconsiders the biographical headings of the psalms and the concepts of authorship: Christophe Nihan, “David
Superscripts in the Psalms and Concepts of Authorship in the Hebrew Bible,” in Authorship and the Hebrew Bible,
ed. Sonja Ammann, Katharina Pyschny, and Julia Rhyder, FAT 158 (Tiibingen: Mohr Siebeck, 2022), 193-208.
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own twist on the characterization of David in the Psalms versus Samuel, ultimately downplaying
the house of Saul to enhance David’s agency and piety.*>>

Obviously, this development in scholarship regarding the biographical headings presents a
problem if we were to diachronically connect Jonah’s psalm to the heading of Psalm 3 and argue
for a Davidic connection back to Jonah’s psalm. However, the ideas about David in the later
literature like Chronicles did not emerge from a historical vacuum. They were probably shaped by
various events like the suffering in exile, the return to a troubled land with the prospect of
rebuilding the temple (Ezra-Nehemiah), etc.—some of which have strong resonances in the stories
of David in the books of Samuel and Kings. What if Jonah’s psalm participates in the same trend
as Chronicles (cf. 1 Chron 16:8-36), whose view of David as the performer of temple liturgy was
a productive lens through which to view the character of Jonah?4>® Tracing those lines is beyond
the scope of this thesis, but suffice to say that my combination of diachronic and synchronic
approaches allows us to read Jonah’s psalm with the biographical headings of the psalms without
having to land on a specific view on the headings.

Using the superscription then, one can detect a multiplicity of elements from Psalm 3 in
both the prose and poetry of Jonah. The psalmist is said to have prayed in the context of fleeing

(17133) from (*187) Absalom, which parallels Jonah’s fleeing (m125) from (*1851) God (Jonah

1:3). The irony is that the psalmist prays to God while fleeing from his enemy, but Jonah prays to

455 Tiemeyer, “David’s Conflict with the Saulides in 1 Samuel and the Book of Psalms: A Reception
Historical Perspective.”

436 Nihan argues that one of the functions of the psalm headings is to make David the first performer of the
psalms. Nihan, “David Superscripts in the Psalms and Concepts of Authorship in the Hebrew Bible,” 200-201. The
character of Jonah picks up that same Davidic baton in reusing words from the psalms to compose his own psalm.
Later on page 205, Nihan also points out how the psalm headings associating David with prayers in the psalms
participate in the larger phenomenon of righteous individuals “praying to the deity at key points of their narratives”
(Cf. Ezra 9, Neh 9, Dan 9, etc). He notes that the effect of this is to portray David as “a model of royal piety.”
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God while fleeing from God. Additionally, the psalmist in Psalm 3:6 lays down and sleeps ( iR
MWK 'N23w) after having prayed to God and heard from his holy hill (Ww7p 971 Ps 3:5). Jonah
also lays down and falls asleep in Jonah 1:5 (077" 25w") while going away from the holy hill
(TwTp 9211 Jonah 2:5, 8).

A more substantial point of multiplicity emerges in Jonah’s poem with the rare poetic form
of the word nnywr (salvation), which occurs only three times in the Hebrew Bible: Psalm 3:3,
80:3, and Jonah 2:10.%>7 In Psalm 3, verses 3 and 9 are connected by this word. In fact, the definite
article on Ay’ is probably anaphoric, referring to AnYW” in verse 3 where the psalmist
complains that many say there is no salvation for him in God.*® But he ends the psalm by
confessing that the salvation (which many have said is not available for him) belongs to God. It is
possible that by alluding to Psalm 3:9, Jonah also uses the same rare form (Anyw*) as Psalm 3:3,
demonstrating a wider awareness for the context of the source text. As Schultz notes, “all quotation
involves interpretation, since recontextualization inherently changes the meaning of the words
quoted.” *° This observation suggests that the phrase m*> nnyw” (salvation belongs to YHWH)
in Jonah 2:10c is not merely a citation but a form of inner-biblical exegesis by the psalm’s author.

Considering the wider literary context of Psalm 3 is not necessarily naive to the
compositional and redactional processes of the Psalms; instead, the psalm’s internal literary

cohesion supports reading it as a unified composition. While Psalm 3 may have undergone

457 Psalm 80:3 has a shortened form with a preposition nnpw*>, whereas Jonah 2:10¢ and Psalm 3:3 have the
same form and spelling without a preposition, nnyw .

458 On the anaphoric use of the article, see Paul Joiion and Takamitsu Muraoka, 4 Grammar of Biblical
Hebrew, SubBi 27 (Rome: Pontificio Istituto Biblico, 2006), §137.f.1.(3), 475. Hossfeld calls 3:9a a “Gegenpol”
(antipole) to 3:3b. Hossfeld and Zenger, Die Psalmen, 1:56.

459 Schultz, The Search for Quotation, 213. To be sure, Jonah 2:10c¢ is probably an allusion rather than a
quotation, but their rhetorical functions overlap just as Schultz himself admits later on page 223.
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developmental stages, its structure reveals interwoven literary links that reinforce its unity.*° For
instance, the phrase 1w n m*H in Psalm 3:9a inverses the word order of the enemies’ speech in
3:3b o982 1 AP 'R (there is no salvation for him in God) thereby indicating a reversal of
the psalmist’s fortunes.*! The entire psalm is interwoven with similar literary links. As I have
demonstrated above, Jonah 2:10 seems to make an intertextual allusion to Psalm 3:9a with
awareness of language that is beyond that one verse, even to the superscription. Psalm 3 in its
current form is more or less reflected in Jonah 2’s reading of it, as the author appears to engage

with the very first line (the superscription) and at least verse 3 and verse 9 (the last verse).

2.16.6 Thematic Correspondence

In this section, I will demonstrate that the author of Jonah’s psalm may have used Psalm 3
because of thematic correspondences that are shared not only between these two texts but also
some of the other psalms used in Jonah’s prayer and may also have drawn upon the rest of Psalm

3:9 metaleptically to highlight the exclusive nature of divine blessing and covenant.

2.16.6.1 The Petitioners’ Perspective: Longing for the temple in exile

The verbal link between the superscription of Psalm 3 and Jonah 2 where the psalmists are
fleeing from the presence of God (discussed earlier) doubles as an element of thematic
correspondence to the book of Jonah, for it creates distance between God and the psalmist in a sort
of an exile. This is reinforced in the rest of the psalm as the answer to the psalmist is said to have

come from the holy hill (WP 211 Ps 3:5), suggesting that the psalmist is some distance away

460 John S. Kselman, “Psalm 3: A Structural and Literary Study,” CBQ 49 (1987): 572-80.

461 Kselman, “Psalm 3: A Structural and Literary Study,” 579. Botha adds to this observation and notes that
the enemies use the generic word for God in verse 3 (0'n9X) whereas the psalmist makes it his own with 'n5& (my
God) in verse 8 and adds uses his personal name M in verse 9, highlighting his close relationship with God. Phil J.
Botha, “*Killing Them Softly with This Song ...” The Literary Structure of Psalm 3 and Its Psalmic and Davidic
Contexts,” OTE 21, no. 1 (2008): 32-33.
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from it.*? Similarly, Jonah longs to see the holy temple (Jonah 2:5) and send his prayer in its
direction (Jonah 2:8). This thematic element aligns with Jonah 2 just like some of the other psalms
examined above, tying these two texts closer.

The temple remains a center for God’s presence and the locus for the resolution of the

psalmist’s troubles in both texts.*®3 It is even referred to in similar manner in both texts: WTp 971
in Psalm 3:5 and qw7p 52°1 in Jonah 2:5, 8. The psalmist and the prophet direct their prayers to
the temple and receive their answer from it while remaining away from it. By drawing from a
psalm that emphasizes the centrality of the temple, the proper mode and language of prayer that
follows, the author of Jonah might be characterizing the prophet as someone who is well
acquainted with the Israelite traditions and orthodoxy. As Erickson says, “This character who has
»464

refused YHWH’s commission also speaks the Israelite reader’s ‘insider’ worship language.

2.16.6.2 Collective Identity

The language and experience of the psalmist and the prophet are larger than life. They
transcend the singular persons. This points to another thematic feature relevant to Jonah—national
personality. As Kim notes,*6®

Psalm 3 is an example in which an individual experience becomes an expression of

the national (or communal) experience, although the language is left in its

individual form: the lament singer combines his personal experience of salvation
with the liturgical confession of the community.

462 Botha, “Killing Them Softly,” 28.

463 Gillingham notes the rabbinic discussion on how the temple could appear in a psalm attributed to David.
Gillingham, Psalms 1-72, 2:47.

464 Erickson, Jonah, 308.
465 Ee Kon Kim, “Holy War Ideology and the Rapid Shift of Mood in Psalm 3,” in On the Way to Nineveh:

Studies in Honor of George M. Landes, ed. Stephen L. Cook and S. C. Winter (Atlanta, GA: Scholars Press, 1999),
84.
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These characters, through liturgy and story, relive and rehearse national memories in their personal

laments and thanksgivings.

2.16.6.3 Exclusive Nationalism

Jonah’s use of Psalm 3:9 exemplifies metalepsis by creating a bridge between the two texts,

466 If one imagines a textual moment in which Psalm

transferring meaning beyond the intertexts.
3:9 was available to the author of Jonah’s prayer, a significant detail emerges. The phrase, nnyw
m"H (salvation belongs to YHWH), closes the psalm in Jonah 2:10, while in Psalm 3:9, the phrase
v n ma'h (to YHWH belongs salvation) opens the last verse. Notably, Jonah (both the character
and the author) omits the remainder of Psalm 3:9 71372 0y~ (may your blessing be upon your
people).*” This omission in Jonah 2:10, consistent with Jonah’s rhetorical style as part of his

characterization in the book, activates metalepsis by inviting the reader to consider the unspoken

themes of covenant and the exclusivity of divine blessing.#

466 On metalepsis, see 1.2.3.2.6.1.

467 The Psalms (in whatever form they were available) would have been deeply familiar to the exilic and post-
exilic communities, making such connections intuitive. Fishbane points to the study and explanation of the Torah in
Nehemiah 8:8 as well as the Psalms of the Torah (Psalm 119 for example) to buttress this point. Michael Fishbane,
“The Hebrew Bible and Exegetical Tradition,” in Intertextuality in Ugarit and Israel, ed. Johannes C. de Moor, OtSt
40 (Leiden: Brill, 1998), 28-30. The Psalms would have been the most recited and internalized part of scripture in the
exile (cf. Ps 137). After the exile, the Psalms played a pivotal role in reconstituting temple worship. James L. Kugel,
“Early Interpretation,” in Early Biblical Interpretation, ed. Wayne A. Meeks, LEC 3 (Philadelphia: The Westminster
Press, 1986), 24. Kugel also discusses how the post-exilic community’s most important reason for studying the texts
of the past is that the past provided a hope for their future. They wanted to reinstate and relive the glories of the past
monarchy. He says, “The past was in texts, and if the past was that to which the exiles were returning, then those texts
had to be studied in their tiniest details.” Kugel, “Early Interpretation,” 37.

468 Gaps in information both to readers and to the characters in the story begin in Jonah 1:3 where Jonah does
not provide a reason for fleeing from God. He explains the reason later in 4:2 where he also refers to what he had said
while he was in Israel that was not recorded in chapter one. Likewise, Jonah does not directly answer the sailors’
question about why the disaster had befallen them (1:9), which creates the inverse of dramatic irony (the sailors are
told the reason but not the readers). Instead, the text just says that they knew because “he had told them” (on® 1)
(1:10). In Jonah 3:2, God tells Jonah to proclaim to Nineveh “the proclamation” (n&*™ ) which he had told him. The
proclamation was not given in direct speech from God just like in 1:2 where it simply says, “proclaim against it” ( 87
"5p). The only clue to the message comes in the parsimonious proclamation in 3:4, 12873 2" 0P O'PAIR T, which
in itself is ambiguous and polyvalent. On these gaps, see Raymond F. Person Jr., In Conversation with Jonah:
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This metaleptic connection highlights the exclusive nature of divine blessing in Psalm 3,
emphasizing the contrast between Israel and its enemies. Psalm 3:9 concludes with a nationalistic
prayer, underscoring that God’s blessing belongs exclusively to God’s people, Israel. npwrn
(salvation) is glossed with 1272 (blessing) similar to Psalm 28:9. The second masculine singular
pronominal suffixes on TN272 (your blessing) and 71y (your people) place both nouns not only in
close relationship with God, the referent of the possessive pronouns, but also in close relationship
with each other.**® In other words, God’s people and God’s blessing are exclusively connected.
God’s blessing does not belong to people other than his own. If anything, the opposite is true of
those who are not God’s people. This is highlighted by the previous use of Y (people) in Psalm
3:7 in reference to the enemies of the psalmist, creating a contrast between the people whom God

has already stricken (Ps 3:8) and “your people” in Psalm 3:9 upon whom God’s blessing is

Conversation Analysis, Literary Criticism, and the Book of Jonah, JSOTSup 220 (Sheffield: Sheffield Academic
Press, 1996), 72—76. Closer to the omission in Jonah 2:10b, an important omission appears in Jonah 4:2 where he
quotes from Exodus 34:6 via Joel 2:13. Yet both Jonah and Joel omit a key word— nn1 (faithfulness) and replace it
with a new phrase ©nN "YIn~5p (and he relents from evil). In Joel’s context, this revelation encourages Israel to
repent (Joel 2:12—13) so that God may relent (Joel 2:14) from the day of the Lord which he was about to bring upon
them (Joel 1:15; 2:1). Thus, within the relationship between God and Israel, God’s faithfulness (nnR) to his people
means that he relents from disaster when his people repent from sin, as he did in Exodus 32. When Jonah cites this
adapted formula from Joel, he seems to remind God that the promise to relent from disaster is a covenantal assurance
directed specifically at Israel. Jonah’s conflict with God likely stems from an inability to reconcile God’s covenant
loyalty to Israel with his mercy toward non-Israelites. Notably, Joel also reflects a national focus in his plea to God,
saying, “Do not make your heritage a mockery, a byword among the nations” (NRSV). Jonah’s dependence on Joel,
of course, assumes that Joel preceded the book of Jonah. Even though scholarly consensus dates Joel to post-exilic
times, the first half of the book (1:2-2:27) probably preceded the other half. John Barton, Joel and Obadiah: A
Commentary, OTL (Louisville, KY: Westminster John Knox, 2001), 15—-18. Since 2:13 comes from the first part, it is
reasonable to conclude that the author of Jonah depended on Joel. John Day supports this view. Day, “Problems in the
Interpretation of the Book of Jonah,” 46—47. See also Aaron Schart, “The Jonah-Narrative within the Book of the
Twelve,” in Perspectives on the Formation of the Book of the Twelve: Methodological Foundations, Redactional
Processes, Historical Insights, ed. Rainer Albertz, James Nogalski, and Jakob Wohrle, BZAW 433 (Berlin: De
Gruyter, 2012), 112.

469 Botha, “Killing Them Softly,” 32.
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bestowed.*’® More specifically, the psalmist’s salvation from his enemies is achieved through
God’s smiting of all his enemies and the breaking of their teeth—a punishment fitting the crime
(cf. Ps 3:3).47! This internal cohesion ties Psalm 3 together, as Psalm 3:9 mirrors 3:2-3, beginning
with a collective group of enemies and ending with another collective group in contrast.*2

This dichotomy between God’s people and their enemies in Psalm 3 enriches Jonah’s
concluding confession and introduces a subtle tension. Jonah’s statement, m"> AnYW” (salvation
belongs to YHWH), in Jonah 2:10c, serves as both a summary of the psalm and a central theme of
the book as a whole.*’® On the surface, this expression reflects Jonah’s piety, seemingly marking
a turning point in his attitude by affirming God’s sovereignty in granting salvation to whomever

He pleases—whether Nineveh or Jonah.*’* However, the intertextual link to Psalm 3:9 complicates

479 The perfect tense of the verb n"a71 in Psalm 3:8 is another point of contact in Jonah’s psalm, although the
past tense of deliverance is not distinct to the two texts. For the psalmist, the deliverance has already happened. As
Weiser comments, “The past, the present and the future intertwine at this moment; God has already helped, he has
already wrought deliverance, and yet at the same time his help and his deliverance are prayed for and hoped for by
man.” Weiser, Psalms, 118. Similarly, Jonah’s psalm of thanksgiving does not fit the context, for he is purportedly
still inside the fish (Jonah 2:11). This incongruity is explained by psalms like Psalm 3 and other such psalms which
are also used in Jonah’s psalm that share a similar feature.

471 Botha, “Killing Them Softly,” 34. Hakham, Psalms, 1:14. Hakham also points out that the last verse has
two short phrases which might have served as a battle cry. This is supported by the militant nature of the psalm,
leading Sarna to think that the petition in Psalm 3 is recited by either the king of Israel or a commander-in-chief of the
army on the eve of battle. Sarna, “Legal Terminology in Psalm 3:8,” 175. See also the very persuasive discussion in
Kim, “Holy War,” 86ff. If that is true, the final line of Jonah’s prayer can be read as a call to war against Israel’s
enemy—Assyria. The dove (717), instead of being a sign of peace (Gen 8:11), becomes a messenger of war. K. -M
Beyse, “17v,” in TDOT, ed. Johannes G. Botterweck, Helmer Ringgren, and Heinz-Josef Fabry, trans. David E. Green
(Grand Rapids: Eerdmans, 2001), 11:114. For the possessive meaning of the preposition lamed, see Arnold and Choi,
A Guide to Biblical Hebrew Syntax, § 4.1.10 (f), 126.

472 Kselman, “Psalm 3: A Structural and Literary Study,” 580.

473 Simon, Jonah, 24. Fretheim affirms the importance of this phrase to the message of the book of Jonah
saying, “This line may well serve as the key verse of the book. It is true for the sailors in Chapter 1, for Jonah in
Chapter 2, for the Ninevites in Chapter 3, and it is the objective of God’s question of Jonah in Chapter 4.” Terence E.
Fretheim, The Message of Jonah: A Theological Commentary (Minneapolis: Augsburg, 1977), 103—4. Similarly,
Levine says this phrase is “the very substance of Jonah’s psalm.” Levine, The Aramaic Version of Jonah, 82. Likewise,

474 Or rather, a sign of Jonah’s concession that Yahweh is in control. David M Gunn and Danna Nolan Fewell,
Narrative in the Hebrew Bible (Oxford: Oxford University Press, 1993), 136; Bolin, Freedom Beyond Forgiveness,
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this interpretation. While Psalm 3:9 celebrates salvation as belonging to God, it ties this salvation
explicitly to God’s blessing upon His people, Israel. This exclusivity suggests that Jonah’s
confession may carry an implicit resistance to the extension of God’s mercy to Nineveh. As Schultz
observes, quotations create a “palimpsest-like layering of meaning,” allowing recontextualized
words to carry both their original significance and new implications.*”> This layered dynamic is
evident in Jonah 2:10c, where the intertextual resonance with Psalm 3:9a challenges the apparent
universality of Jonah’s confession, revealing his struggle with God’s mercy for those outside
Israel. In this way, the ending of Jonah 2 anticipates the open-ended conclusion of Jonah 4.47¢ Both
withhold explicit resolution, leaving unspoken the prophet’s deeper resistance, while opening
metaprophetic and metacanonical pathways to the broader prophetic corpus and Psalter for readers
to ponder the book’s central theological tensions.

In summary, Psalm 3:9a is creatively reused at the conclusion of Jonah’s prayer, creating
a layer of meaning that simultaneously fits Jonah’s psalm and transcends it. This creative reuse
positions Jonah’s confession at the intersection of acknowledgment and silence. By omitting the
remainder of Psalm 3:9, Jonah’s psalm invites the reader to finish the sentence once they locate
the source of the intertext. A flood of meaning comes pouring in when that happens, transforming
the reading of the entire psalm. Jonah does confess that salvation belongs to God; but he may be
saying more than that by keeping silent. Perhaps he wants that salvation to be limited to God’s

people as the rest of the narrative fills in. This tension enriches the narrative, inviting readers to

119. Opgen-Rhein, Magonet, and Weimar see this as a sign of Jonah’s transformation from being self-centered to
God-centered. Opgen-Rhein, Jonapsalm, 70; Magonet, Form and Meaning, 48—49; Weimar, Jona, 273-74.

475 Schultz, The Search for Quotation, 239.

476 For more on the relevance of Jonah 4 to Jonah 2, see 1.1, pages 2-3.
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wrestle with the broader implications of God’s mercy and justice not only in the narrative but also

in the psalm of Jonah.

2.17 Conclusion

Throughout this chapter, I have demonstrated that Jonah’s prayer in Jonah 2 is not a
standalone composition but a carefully crafted text that draws deeply on Israel’s liturgical tradition
and proves to be central to the story of Jonah. Using a detailed methodology that combined textual
criticism, verbal resonance, availability, modification, partial integration, multiplicity, and
thematic correspondence, I have highlighted how Jonah’s psalm engages with and reinterprets
existing psalms, prophetic texts, and Second Temple literature to create a complex theological
tapestry.

In each section, my analysis began with textual criticism, which proved crucial in
contextualizing MT rather than accepting it as the definitive starting point. By examining the
earliest available Hebrew manuscripts of Jonah (4Q82, Mur88), the Greek Nahal Hever text, and
the Old Greek (OG) translation, I showed how the text of Jonah’s psalm remains remarkably stable
with a few exceptions in the OG. At the same time, consideration of the different traditions also
led to discovering intertextual connections to different psalms. For instance, the OG’s link to Psalm
120:1 in Jonah 2:3a and Psalm 18:7 in Jonah 2:3b alerted us to productive intertexts in those verses,
giving us access to ancient intertextual readings.

Following textual criticism, I explored verbal resonance, showing varying degrees of
parallels between Jonah’s prayer and specific psalms. In cases where dating the psalms was
possible, I engaged in a diachronic analysis to assess their availability and potential influence on
Jonah’s composition. Even when dating proved difficult, this exercise offered valuable insight into

the evolving use of Hebrew and the literary-historical development of biblical texts.
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Modification was another significant aspect of my approach. By comparing Jonah’s prayer
with its likely sources, I highlighted potentially deliberate changes that shaped the psalm’s
meaning. These modifications reveal a sophisticated literary strategy, wherein Jonah’s prayer
retains familiar psalmic elements while reshaping them to fit its unique narrative context.

Partial integration of certain elements of Jonah’s psalm proved to be a helpful element in
identifying intertexts. This recognizes the fact that the psalm does not quite fit the situation of
Jonah. But at the same time, it seeks to find resolution by reading the source text. Along this line,
a key finding of this analysis is the composite nature of Jonah’s psalm, which borrows language
from a wide range of lament and thanksgiving psalms but does not fit neatly into either category.
This composite structure reinforces the theory that Jonah’s psalm is born as a new creation out of
the womb of the Psalms, reflecting Israel’s liturgical diversity. By integrating elements from both
laments and thanksgivings, Jonah’s prayer blurs traditional boundaries, creating a text that
simultaneously recounts distress and announces deliverance with prophetic confidence.

Multiplicity of verbal connections between texts reinforces an intertextual connection. We
have found this to be the case with at least all the primary intertexts from Psalms 3, 18, 31, 42, 69,
77, 88, 102, 107, 116, 120, and 142. This launched us into finding thematic correspondence
between texts, engaging in an intertextual reading experience. Several recurring thematic patterns
emerged throughout the study.

First, many of the psalms referenced in Jonah’s prayer revolve around longing for the
temple during exile. Water imagery frequently symbolizes foreign nations (e.g., Ps 18:17-18;
42:7-8, even in the Hodayot 1QH? 11:14-15 [cf. 14:10-11]), while the temple represents the
climactic place of deliverance and proper worship. Jonah’s focus on the temple underscores his

identity as a member of the covenant community and highlights his perceived distance from God
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while at the same time emphasizing his knowledge of sacred space and sacred words used in proper
modes of worship in cultic sacrifices.

Second, Jonah’s prayer aligns with a strong tradition in the psalms of innocent suffering.
Rather than confessing guilt or seeking forgiveness, Jonah presents himself as a righteous sufferer.
Most readers of the psalms are trained to attribute any suffering of the psalmists to personal
wrongdoing or sin because they read the psalms with the lens of what has been called “salvation-
history” of the Old Testament.*’” This chapter has tried to give the Psalms their own space by
reading their protestations of innocence on their own terms rather than through a particular
theological grid. In doing do, we have uncovered a strong tradition of innocent suffering in the
Psalms which is picked up implicitly by Jonah’s psalm and some of the Hodayot. Furthermore,
Jonah’s psalm contains no direct petitions. Instead, it recounts distress, announces deliverance,
and makes didactic statements about idolaters. This absence of petition reinforces Jonah’s self-
image as a pious figure who expects deliverance based on his righteousness rather than repentance.

Third, Jonah 2:9 introduces the concept of idolatrous Otherness, contrasting the prophet’s
worship of Yahweh with the “vanities” of idol worshippers. While this critique may initially seem
directed at non-Israelites, the broader narrative irony subverts Jonah’s self-righteous stance by
highlighting the repentance of the sailors and Ninevites. This perception of the Other is shared by
a large number of the psalms that are features in Jonah’s psalm, adding to the rationale for using
those psalms.

Fourth, a recurring theme in Jonah’s prayer, reinforced through its intertextual engagement

with various psalms, is the call for retributive justice. This element is deeply embedded in the

477 David Willgren, “Canonical Tamings of Suffering: On How Paratextual Activities Reshapes the
Relationship between God and Human in Psalm 71,” in God and Humans in the Hebrew Bible and Beyond: A
Festschrift for Lennart Bostrém on His 67th Birthday, ed. David Willgren, Hebrew Bible Monographs 85 (Sheffield:
Sheffield Phoenix Press, 2019), 176.
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psalms Jonah draws upon, which often petition Yahweh for vindication of the righteous and
punishment of the wicked. Jonah’s prayer implicitly critiques non-Yahwistic worship practices,
framing their idolatry as grounds for exclusion from the covenantal blessings reserved for Israel.
This theme of retributive justice reinforces the prophet’s underlying belief in Yahweh’s justice as
selective, favoring Israel over the nations.

Fifth, Jonah’s prayer consistently underscores Israel’s unique covenantal relationship with
Yahweh. The psalms Jonah references frequently highlight the centrality of the temple as the locus
of Yahweh’s presence and the proper site for worship. This temple-centric theology underscores
the exclusivity of the covenant, distinguishing Israel from the surrounding nations. This exclusive
view of the covenant is complicated by the broader narrative of the book, where Yahweh extends
mercy to the Ninevites, challenging Jonah’s (the character’s) theological assumptions. The tension
between Jonah’s prayer and the narrative invites readers to reflect on the nature of Yahweh’s
covenantal relationship—not only with Israel but potentially with other nations. By framing his
deliverance in covenantal terms, Jonah’s prayer highlights his expectation that Yahweh’s mercy
should be reserved for Israel, thereby setting the stage for the dramatic irony that unfolds in the
narrative.

Sixth, the use of psalmic language transforms Jonah from an individual prophet into a
corporate representative of Israel. By drawing on collective liturgical material, Jonah’s prayer
reflects the nation’s concerns, particularly regarding exile, divine justice, and the hope for
restoration, allowing us to read the psalm of Jonah as an embodiment and re-enactment of Israel’s
experience in exile.

The network of psalms in Jonah’s psalm also led to a broader network of texts, including

Isaiah 53, Lamentations 3, Ezekiel 37, Hosea 8, among other texts. These prophetic texts share
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thematic concerns with the psalms Jonah references, particularly regarding exile, innocent
suffering, and the hope for national restoration. The Dead Sea Scrolls, particularly 4Q381 and the
Hodayot, further corroborate this intertextual engagement by using similar language and themes
to reflect on Israel’s liturgical and theological traditions.

The temple-centric focus of Jonah’s psalm challenges conclusions by scholars such as
Lacocque and Lacocque, who argue for a decentralized universalism in the book of Jonah towards
turning of hearts towards God (cf Jer 31; Isa 40-55) rather than to Zion.*’® While the broader
narrative may gesture towards universalism by highlighting the repentance of Nineveh, Jonah’s
prayer remains firmly rooted in Zion theology. This tension invites readers to reassess the book of
Jonah’s theology in light of the intertextual engagement with the Psalms. Does the book ultimately
subvert the psalm’s temple focus, or does it use Jonah’s prayer to critique his reluctance to accept
God’s universal mercy?

Finally, this analysis supports the view of Jonah as a meta-prophetic book. The use of past
tenses in Jonah’s psalm highlights its prophetic nature, anticipating future events in the narrative.
This prophetic dimension anticipates how the Psalms are reused in Isaiah, Jeremiah, and Second
Temple literature, where they are often interpreted prophetically rather than purely liturgically.
Jonah’s prayer, therefore, serves as a bridge between Israel’s past liturgical traditions and its
ongoing prophetic mission.

In conclusion, Jonah’s prayer is a richly layered text that engages deeply with Israel’s
psalmic and prophetic traditions. By employing intertextual references, creative modifications, and

thematic correspondences, the author of Jonah’s psalm crafts a composite text that reflects on exile,

478 André LaCocque and Pierre-Emmanuel Lacocque, Jonah: A Psycho-Religious Approach to the Prophet,
SPOT (Columbia: University of South Carolina Press, 1990), 22-23.
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innocent suffering, divine justice, and exclusive covenantal relationship. This prayer not only
reinforces Jonah’s role as a representative of Israel but also invites readers to wrestle with complex
theological questions about God’s mercy, justice, and covenant faithfulness. Ultimately, Jonah’s
prayer exemplifies how ancient Israelite literature could creatively reuse and reinterpret traditional
material to address new contexts and challenges, making it a powerful example of biblical
intertextuality and theological reflection.

Ultimately, Jonah’s prayer reflects the prophet’s identification with the national experience
of exile as an innocent party, struggling to reconcile their understanding of Yahweh’s covenantal
faithfulness with the unexpected extension of that faithfulness to outsiders. This tension lies at the
heart of the book of Jonah, making the prayer a pivotal element in the narrative’s exploration of

God’s character, Israel’s identity, and the scope of divine mercy.
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3. IMPLICATIONS ON THE INTERPRETATION OF JONAH

3.1 Introduction

In this chapter, I will explore how the recurring themes from my intertextual analysis of
Jonah’s psalm may enhance key elements of the book’s interpretation. First, I will examine Jonah’s
sojourn in the sea as a metaphor for Israel’s exile, evoking layered concepts rooted in the Exodus
tradition, which the prophetic literature uses to reimagine the return from exile as a second Exodus.
Second, I will discuss the temple motif in the psalm—not as an extraneous element, but as a focal
point that orients the reader toward proper modes and places of worship. Through its liturgical
language, the psalm underscores Jonah’s knowledge of special language used in Yahweh worship,
setting his prayer apart from the prayers of the sailors and the Ninevites. This expands Jonah’s
characterization paralleling David in Chronicles (and also the Psalms to an extent via the effect
that the biographical headings have on one’s reading of those psalms)—zealous for the temple and
for Jerusalem—while highlighting a contrast with the sailors and Ninevites, who lack both the
proper language and understanding of Yahweh’s worship.

Third, and more original to this thesis, I will argue that Jonah’s portrayal as an innocent
sufferer enriches the narrative and explains his lack of repentance. By aligning himself with figures
such as Joseph, Job, Jeremiah, and Daniel, Jonah invokes the exilic protest seen in Lamentations
3 and Isaiah 53, standing in contrast to the penitential prayers of Ezra, Nehemiah, Daniel, and
Baruch. Fourth, the themes of exile, temple liturgy, covenant, innocent suffering and more reflect
engagement with prophetic discourse, leading to the reinforcement of the notion that Jonah is a
meta-prophetic book.

Ultimately, this chapter outlines the potential broader implications of my interpretation of

Jonah’s psalm. It is not intended to offer a comprehensive treatment of these themes but to provide
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context and coherence to the findings in the previous chapter. As a result, my discussion in this
chapter is more explorative than exhaustive. The primary contribution of this thesis remains the

detailed intertextual analysis of Jonah’s psalm presented in chapter two.

3.2 Jonah and the Exile

The book of Jonah is notoriously difficult to interpret despite its seemingly simple plot
structure and language. The open-ended conclusion of the book invites diverse interpretations and
has led to a proliferation of ideas through the centuries.! One interpretation suggested by early
critical scholars, though criticized by more modern scholars, is that of the story of Jonah as an
extended picture of Israel in exile.? Some have dismissed it as an allegory, creating a bifurcation
between historical and allegorical interpretations of the text.> However, scholars like Downs and
Tiemeyer have defended viewing the book as more than marginally connected to exilic themes.*

My analysis of Jonah’s psalm provides further grounds for viewing Jonah’s sojourn in the
sea as a metaphor for Israel in exile. As Tiemeyer notes, exilic readings of the story Jonah mostly
focus on the fish as a symbol of exile (cf. Jer 51:34).> However, Jonah’s psalm provides further

metaphorical associations from the Psalms where waters often symbolize foreign nations.

! Sherwood and Tiemeyer trace the variegated reception of the book of Jonah. Sherwood, A Biblical Text and
Its Afterlives: The Survival of Jonah in Western Culture; Tiemeyer, Jonah.

2 For a good summary of older scholarship on this, see Phyllis Trible, “Studies in the Book of Jonah” (Ph.D.,
Columbia University, 1963), 153-58. See also footnote 10 in David Downs, “The Specter of Exile in the Story of
Jonah,” HBT 31, no. 1 (2009): 30. And Tiemeyer, “Jonah, the Eternal Fugitive,” 256-57.

3 Day, “Problems in the Interpretation of the Book of Jonah,” 37. Sasson, Jonah, 338-39.

4 Downs, “The Specter of Exile in the Story of Jonah”; Tiemeyer, “Jonah, the Eternal Fugitive.” See also the
overview of scholarship on this topic in Tillema, “The Book of Jonah in Recent Research,” 156—59. Nogalski argues
that at the level of the redaction of the Twelve, whoever inserted the psalm in the book of Jonah thought of the prophet
as representing Israel. James Nogalski, Redactional Processes in the Book of the Twelve, BZAW 218 (Berlin: Walter
de Gruyter, 1993), 265-69.

5 Tiemeyer, “Jonah, the Eternal Fugitive,” 256-57.
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Furthermore, the emphasis on corporate representation throughout the psalm indicates that the
story of Jonah is about more than the prophet; he represents national interests. This suggests that
Jonah’s drowning in primeval waters is a picture of Israel’s exile among the nations.

As I demonstrated in chapter two, Jonah’s psalm alludes to certain psalms that share its
imagery of drowning in chaotic waters. I have shown further that some of those psalms relate the
waters to foreign nations, the perceived enemies of the psalmists. For example, Psalm 18, whose
influence over Jonah’s psalm is pervasive (see 2.3), conceives of the foreign enemies of the

psalmist as 027 @1 (mighty waters) in a clear poetic parallelism in verses 17-18:

He reached down now
from on hlgh, NP 0N

he took me; he drew me NN
out of mighty waters. 0'11 o'n

He delivered me o
from my strong enemy, RN
WIVM

and from those who
hated me;
for they were too mighty for me.
(NRSV)

"1 IRAKR™D

The phrase 0'37 ©'n (mighty waters) is used by Isaiah and Jeremiah to refer to foreign enemies,

especially Babylon (Isa 8:6-8; 17:13; Jer 6:23; 51:55), lending further support to this association
in Psalm 18. In the same way, Psalm 42:7-8 connects the breakers and waves of the deep waters
with lands outside of Israel:

My soul is cast down within me;
therefore I will remember you from
the land of Jordan and Hermon, from
mount Mizar

Deep calls to deep at the thunder of
your cataracts; all your waves and
your billows have gone over me.
(NRSV)

TR 1275 nmnwn "wa1 Yy  Psalm 42:7-8
VXA N TUWINIM T PIRD
TR MPH RIp DIN-OR-DIAN
M2y BY THN THawn-Ha



262

What is unique about Psalm 42 is that the breakers and waves are said to belong to God, extending
his control to foreign lands beyond Israel. Here, the connection to Jonah 2 is even more explicit
than Psalm 18 because Jonah 2:4b borrows a verbatim phrase from Psalm 42:8. Moreover, Psalm

69, with its connection to Jonah 2:6, expresses a similar connection between waters and enemies

as Psalms 18 and 42:

Save me, O God, for the waters have come WaITY 00 IRA D onHR i Psalm 69:2-3
up to my neck. I sink in deep mire, where IR TAYA PRI AYIRA 112 NYa

there is no fOOthOld; I have come into deep UNAVY n53w1 o'~ pNYnNa

waters, and the flood sweeps over me.

(NRSV)

More in number than the hairs of my head XY DIN RIW WK Mywn 1At Psalm 69:5
are those who hate me without cause; IR "NOTIRY TWR IPW MR TAYN

many are those who would destroy me, YR

my enemies who accuse me falsely. What I
did not steal must I now restore? (NRSV)

It even contains a similar poetic parallelism as the other two psalms in Psalm 69:15:

Save me from the mire, and let me not sink 1PAVR-HRI VOA RN
Let me be saved from those who hate me WIWN MHRIR
And from the deep waters o'n=YpRYNNI

This consistent perception of the Other as chaotic waters that overwhelm the psalmist makes its
way into the Hodayot (1QH? 11:14-15 [cf. 14:10-11]) as well.® Jonah’s reliance on Psalms 18, 42,
and 69 is shown to extend beyond shared words into broader themes and concepts, including

drowning in chaotic waters as representing exile among the nations.

6 See the discussion in 2.5.5.2.1.
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This reading is complemented by Hosea’s metaphor of “Dove” for the northern kingdom
in relation to the Exodus, exile, and second Exodus in Hosea 7:11 and 11:11.7
Similarly, reading Jonah’s psalm as Israel’s sojourn in exile comes with added connotations
of the exodus, where exile is depicted as an undoing of the exodus, with Israel taking the place of
Egypt in being submerged in the sea. This gives Israel a way of thinking about their exile in relation
to their founding story, both giving comfort in light of their connection to their origins but also
laying the foundation for an anticipation of another Exodus. The prophets take advantage of
construing the exile as a return to Egypt and formulate hope of return from exile as a second
Exodus. For example, Israel’s exile in Assyria and its hope of return from there is described in
very evocative terms of the Exodus in Isaiah 11:15-16:
And the LORD will utterly destroy
the tongue of the sea of Egypt;
and will wave his hand over the River
with his scorching wind;
and will split it into seven channels,
and make a way to cross on foot;
so there shall be a highway from Assyria
for the remnant that is left of his people,
as there was for Israel
when they came up from the land of Egypt. (NRSV)
Fascinatingly, this is followed by a psalm of thanksgiving for an Exodus-like deliverance in Isaiah
12.% Similarly, the Babylonian exile is recast in terms of the Exodus, as Watts helpfully

summarizes:’

Yahweh's advent 'in strength' inaugurates the deliverance of his people from
bondage among the nations (40:10ff; 51:91f; 52:10ff). As he had dried up the sea

" Hyun Chul Paul Kim, “Jonah Read Intertextually,” JBL 126, no. 3 (2007): 510-11.

8 Isaiah 12 and 38 are fruitful avenues of research in light of my work on Jonah 2. They seem to be using
the Psalms in similar ways to Jonah.

9 Rikki E. Watts, “Consolation or Confrontation? Isaiah 40-55 and the Delay of the New Exodus,” Tyndale
Bulletin 41, no. 1 (1990): 33-34.
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of old (51:9ff) so Yahweh will accompany them through the waters and the fire

(43:1-3(-7)), leading the glorious procession (40:10f; 42:16; 49:10; 52:12), and

being both front and rear guard in the cloud and in the fire (52:12, cf. Ex. 13:21f;

14:19f). Yahweh will again shepherd his people (40:11; cf. Ex. 15:13; Pss. 77:21;

78:52), providing food and water (49:9f; cf. 48:21) in a miraculous transformation

of the wilderness (43:19f; 49:9ff and Ex. 17:2-7; Num. 20:8).

The prophetic imagination of the Assyrian and Babylonian exiles as types of the Exodus aligns
with the themes of exile and Exodus evoked in Jonah’s psalm, reinforcing the interpretation of
Jonah’s prayer as symbolizing Israel’s exile and hope for restoration.

One other point solidifies reading Jonah 2 on a metaphorical level. Jonah 2 finds its
structural parallel in chapter four where Jonah prays to God asking for death (Jonah 4:2ff). In a
strange series of events, Jonah is further agitated to death and silenced by the divine questions.
These events include a miraculous growth of a plant to provide shade from the sun, its sudden
destruction by a worm, and an east wind that blows upon Jonah, exposing him to the heat of the
sun. One way to read this story in light of the prophets is by understanding it as prophetic sign act,
“in which the prophet carries a figurative message on his body or takes actions in his life designed
to symbolically convey God’s word” (cf. Jer 27, Isa 20:2-6; Hosea 1:1-9, etc.).!? Erickson goes
on to suggest that the plant that magically grew to provide shade represents the king of Assyria,
whom God will strike down because of his pride (cf. Ezek 31:3-18).!! The symbolic meaning of
the events that unfolded upon the prophet in chapter 4 also allows a similar reading of his
submersion in the sea in chapter two. This makes my reading of Jonah’s psalm not only consistent
with the Psalms and prophets but also contextually fitting within the book of Jonah.

Interestingly, the description of the sun striking Jonah’s head in Jonah 4:8 alludes to Psalm

121:5-6 where Yahweh’s protection of Israel means that the sun will not strike them by day nor

19 Erickson, Jonah, 401-2.

! Erickson, Jonah, 403—4.
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the moon by night, casting Jonah’s experience as a removal of God’s favor from Israel. This
connection deserves further research in light of Jonah’s connection to Psalm 120 in the first line

of Jonah’s psalm.

3.3 Jonah and the Temple

The emphasis on the temple in Jonah’s psalm has two functions: first, to underscore proper
liturgy in worship; second, to highlight the proper place of worship. Both of these functions enrich
the interpretation of the book of Jonah, ultimately highlighting the broader theme of Israel’s special
relationship with God, which the nations do not share.

From Psalm 120 featured in Jonah 2:3a to Psalm 3 in Jonah 2:10b, the temple looms large
in the psalms that Jonah alludes to, providing the proper language required to worship. Perhaps
the archaizing language noted by Cross in Jonah’s psalm is a nod to elite liturgy only accessible to
those on the inside. The yaqtul preterites in Jonah 2:4a, 6a, the cohortatives in Jonah 2:10 and the
rare poetic form in Jonah 2:10b all elevate the poetry of Jonah’s psalm, echoing ancient Hebrew
psalmody (cf. Exod 15, Psalm 18, etc.). This is all the more impressive when the reader considers
that the prophet is supposed to have composed this psalm relying only on memory while in the
belly of the fish. It is a complete psalm with formal features and language so sophisticated that
many scholars have mistaken it for an independent psalm belonging in the Psalter. But that is
precisely the point of Jonah’s psalm—to give the impression of belonging to the traditional corpus
of Israelite liturgy. Jonah, as a Hebrew who fears Yahweh, is portrayed as someone who could
compose a psalm that rivals those of David’s (cf. 1 Chron 16:7-36) even in extreme circumstances.

In contrast, the other prayers in the book of Jonah make Jonah’s psalm conspicuously more
elevated. The first mention of prayer in Jonah is that of the sailors who pray to their own gods

(Jonah 1:5), demonstrating that they do not know the effective object of prayer. The second
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mention is when the captain of the ship tells Jonah to call on his god, but the narrator adds "

(perhaps), highlighting uncertainty about the deity and its response. The sailors’ first formal prayer

to Yahweh comes in Jonah 1:14!2:

And they called upon YHWH and said, “O

YHWH, please let us not perish because of

this man’s life and do not put innocent blood
upon us for you are YHWH; you do
whatever you please

RI“OR M IR AR MHR IRIp1 Jonah 1:14
115 INNTHRI AT WIRA WAl ATAR]
NROM TWRD M INRTY R'PI 0T
mwy

This is the kind of prayer one would expect in a storm at sea. It is reverent but lacks the poetic or

liturgical structure characteristic of the Psalms. Once the sea ceases its raging, the sailors fear

Yahweh and offer sacrifices (Jonah 1:16), but there is no mention of a thanksgiving psalm

accompanying the sacrifices. They simply do not know the proper mode of worshipping Yahweh,

authorized by the priestly elite. The next instance of prayer, excluding Jonah 2, is that of the

Ninevites which the king commands in Jonah 3:8-9:

Human beings and animals shall cover
themselves with sackcloth and they shall cry
strongly to God. And each man will turn
from his evil way and from violence which
is in their hands. Who knows if God may
turn back and relent and return from his
fierce anger so that we may not perish.

-5R WP NNNAM 0TRA Opw oo Jonah 3:8-9
AYIn 197TA YR 1AW Aptna onoN
W PTITN 9 DPHIT TWR DAY
TaRI K91 1OR 1NN 2w oNORA Onn

Again, this resembles the urgent, prose-like prayer of the sailors, with no poetic structure. It arises

from an immediate need for rescue from impending doom, following common speech patterns

rather than the stock language of the elite priests in the temple.

12 For a helpful analysis of the form of this prayer in comparison to other prayers in the Hebrew Bible and

beyond, see Craig, A Poetics of Jonah, 97-100.
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The characterization of Jonah as a master craftsman of Israel’s psalmody contrasts sharply
with the extemporized prayers of the sailors and the Ninevites.!? Jonah’s prayer is elaborate and
polished, akin to the work of a trained priest or a scribe (hence, the merging of the scribal author
and the character in the composition of the psalm). This distinction creates a thematic contrast:
Jonah, who knows Yahweh and temple worship, employs high liturgical language, while the non-
Israelites relate to Yahweh in simpler, less formal ways.

Moreover, and tentatively, this highly stylized psalm in Jonah’s mouth could be seen as
part of his characterization in the book as paralleling David in Chronicles and Psalms. Scholars
have seen parallels between Jonah and Moses in chapter 1, Jonah and Abraham in chapter 3 and
Jonah and Elijah in chapter 4, among others. Perhaps Jonah’s psalm, with its many allusions to the
Psalms, presents him as similar to David in Chronicles and Psalms, anticipating later Jewish
traditions that associate Jonah with messianic themes.!* Jonah’s dependence on Psalm 18, a royal
psalm, highlights this parallel with David (see section 2.3.4.4). This is not far from how Chronicles
presents David as the “paragon of righteousness” precisely in connection with the Psalms (cf. 1
Chron 16:8-36)."> The Psalms become known as the book of David in later traditions as
represented in 4QMMT. Thus, my suggestion that Jonah’s psalm characterizes the prophet as a
David-like figure finds continuity in later traditions and warrants further study.

At the same time, on the level of the narrative, the author might be undermining Jonah’s

self-perception as a Davidic figure (as portrayed in Chronicles). Instead, Jonah’s actions parallel

13 For more on the popular piety of Israelite religion, sce Moshe Greenberg, Biblical Prose Prayer: As a
Window to the Popular Religion of Ancient Israel (Berkeley: University of California Press, 1983).

14 Rachel Adelman, The Return of the Repressed: Pirqe De-Rabbi Eliezer and the Pseudepigrapha, 1SJSup
140 (Boston: Brill, 2009), 212; Katharina E. Keim, Pirgei deRabbi Eliezer: Structure, Coherence, Intertextuality,
AGIJU 96 (Leiden: Brill, 2017), 115-16.

15 Ben Zvi, Signs of Jonah, 107-8.
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those of David’s enemies, Saul and Absalom. For instance, in Jonah 1:5, the prophet goes down
into the hold of the ship and falls asleep, becoming as burdensome to the ship as the luggage, both
of which get thrown overboard. There is a curious parallel here with 1 Samuel 10 where Saul is
anointed as king. Before Saul is anointed, Samuel gathers the Israelites together at Mizpah and
casts lots to determine who would be their king (1 Sam 10:20). Though the lot falls on Saul (much
like Jonah in chapter one), he hides himself behind the luggage. This rather strange episode in
Saul’s story finds an even stranger parallel in Jonah:

The sailors where afraid and cried out, each PAPR-HR WK 1PY™M 0NN RI™  Jonah 1:5
man to his god. They threw the luggage D758 MIRT WK 090NN 1D0VN

Wthh iS in the Shlp il’ltO the sea to lighten it ﬁn:nﬁ-sx T A9 Dnv%yn Bpns
from them but Jonah had gone down into the 07" 29 80
hold of the ship and he laid down, and fell

asleep.

Then they asked YHWH again, “Is there yet o w'x 051 7w K31 mma Tp-oxrwn 1 Samuel
a man coming here?” Then YHWH said, pwan-bx 8am1 8197030 010 g 10:22
“See, he has hidden himself among the

luggage.”
Likewise, Jonah’s intention to offer sacrifices and pay his vows parallels that of Absalom’s
statement:
But as for me, I will sacrifice to you witha  *n773 9wa 752 om0 %pavaxy Jonah 1:10
voice of thanksgiving; what I vowed I will M oy nnbws
pay; Salvation belongs to YHWH

At the end of forty years, Absalom said to  Dbwar 9axm mw owaIx ppn - 2 Samuel
the king, “Please let me go so that I may pay "MTISNR DOWRY RI 19K i 157

my vows which I vowed to YHWH in nana i TR
Hebron”
These intertextual connections need further exploration using the method I used in chapter two. If

this reading proves productive, Jonah would be far from a Davidic figure outside his psalm;

instead, he resembles David’s enemies.
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On the other hand, the sailors, despite their modest prose prayer, perhaps unintentionally,
as part of their characterization, imitate the language of the Psalms:

And they called upon YHWH and said, “O  R3-5& mim» mar a8 ma-HR ikapn Jonah 1:14
YHWH, please let us not perish because of 1%y 1nn-Hxy A wRn waia ATaN:

this man’s life and do not put innocent blood NYOM WD 0 NKRTD N'D1 07

upon us for you are YHWH; you do oy

whatever you please

But our God is in heaven; he does whatever WY pan-awe 53 onwa irndzy Psalm 115:3
he pleases

While the emphasis on the temple underscores proper mode of worship using high liturgical
language in parallel with David (as portrayed in Chronicles), it also undermines Jonah’s perceived
status and elevates the simple prose prayer of the sailors, indicating that piety is not just limited to
the elite with access to temple liturgy.

The second function of the temple in Jonah’s psalm is the orientation of the proper place
of worship in Jerusalem. Dell suggests the focus on the temple in Jonah 2 may be a critique of
attempts to limit the worship of God to the Jerusalem temple, highlighting a universalist outlook.!®
But this reading is inadvertently a sort of supersessionist reading of the Hebrew Bible that sees a
progressive democratization of cult in the Hebrew Bible, culminating in the New Testament. To
be sure, the words of the psalms themselves create sacred space. Erickson’s comments are helpful
here:!”

In the dislocated space of the fish’s belly, something strangely akin to a diaspora

practice emerges. Jonah taps into a communal identity that orients its liturgical life

toward the Jerusalem temple, even though worship cannot take place in the temple
building (Knowles 2006). By depicting his acts of worship as evocative of the

practices of the temple, Jonah’s ritual performance enacts the idea of Jerusalem’s
centrality, even though his physical body is not in Jerusalem.

16 Dell, “Reinventing the Wheel: The Shaping of the Book of Jonah,” 95.

17 Erickson, Jonah, 308. Cf. Melody D. Knowles, Centrality Practiced: Jerusalem in the Religious Practice
of Yehud and the Diaspora in the Persian Period, ABS 16 (Atlanta: SBL Press, 2006).
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But this is not a supersessionist phenomenon in which physical rituals are eventually replaced by
something spiritual. Rather, as I demonstrated in my discussion of Jonah 2:10a, the psalmist hopes
to return to the Jerusalem temple to offer sacrifices there. In the meantime, the psalm creates a
sacred space that reassures the psalmist of an eventual pilgrimage to the temple.

Thus, the temple plays a major role in the interpretation of the book of Jonah. It creates
tension between the prose and poetic forms of prayer, sets up competing parallels with Israel’s
kings, and maintains the temple’s traditional status as the center of Yahweh worship while
extending its reach to the seas and beyond. Is the book of Jonah an attempt to maintain the
centrality of the temple while also affirming that Yahweh hears prayers from anywhere, provided
they are directed toward the temple? After all, king Solomon prays for this very reality in 1 Kings
8:41-43.

Throughout the book of Jonah, the prophet is accorded a special standing before God. This
can be seen in the way the prophet has unhindered access to God. For example, the sailors pray
earnestly to God in Jonah 1:14 but there is no record of a direct answer from God, except what had
been mediated through his prophet (1:12). The same can be said of Nineveh’s repentance and
prayer in 3:8-9. God relented but only according to the prophet’s ambiguous speech in 3:4 and his
clear knowledge in 4:2. On the other hand, Jonah says that he cried out to God in his distress, and
he answered him (Jonah 2:3). This is representative of the special status that Israel was granted
before God (cf. Ps 99:6; Song 5:6; 1 Chron 21:26). Weimar’s observations are worth pondering
over as [ conclude this section:!®

In bemerkenswerter Weise ist der Psalm in unterschiedlicher Dichte durch die

Psalmensprache inspiriert, dariiber hinaus aber auch mit zitatartig dem Psalter

entlehnten Aussagen gestaltet (vgl. Magonet, Form 1983, 44{f.; Sasson 168ff.;

Golka 66ff.), wohl nicht zuletzt in der Absicht geschehen, Jonas innige Vertrautheit
mit der traditionsgesittigten Sprache der Gebetsliteratur des alten Israel zu

18 Weimar, Jona, 219-20.
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demonstrieren, um zu zeigen, wie sehr er es versteht, seine eigene, ausweglose

Situation im Licht jener Erfahrungen zu verstehen und zu deuten, die in den

Psalmen verdichtet ausgesprochen sind. Indem er dies tut, legt er zugleich Zeugnis

fiir jenen Gott ab, den er als Hebréer vor den Seeleuten bekannt hat und dem er sich

aus intimer Kenntnis der Tradition verbunden weil3.

In a remarkable way, the psalm is inspired in varying density by the psalmic

language, but beyond that is also shaped with quotation-like statements borrowed

from the Psalter (cf. Magonet, Form 1983, 44ff.; Sasson 168ff.; Golka 66ft.),

probably not least with the intention of demonstrating Jonah's intimate familiarity

with the tradition-saturated language of the prayer literature of ancient Israel, in

order to show how much he understands how to understand and interpret his own

hopeless situation in the light of those experiences that are expressed in condensed

form in the Psalms. In doing so, he also bears witness to the God whom he

confessed to the sailors as a Hebrew and to whom he knows himself bound by an

intimate knowledge of the tradition.
3.4 Jonah and Innocent Suffering

This section will explore the idea that the book of Jonah is a post-exilic reflection on the
exile. Jonah represents Israel who disobeys God and goes into exile. But just like Jonah, Israel
retains their self-conception of the innocent sufferer as reflected in the Psalms, Job, Jeremiah,
Lamentations, and second Isaiah. This is further highlighted by the psalm’s contrast with post-
exilic prayers with their emphasis on confession and repentance as a marker of post-exilic piety—
something that is conspicuously missing in Jonah’s psalm.

Suggesting a link between the book of Jonah and innocent suffering is bold, considering
that Jonah is read on Yom Kippur, a day of repentance in Jewish liturgy. However, the liturgical
connection is not made to Jonah’s repentance in the book but rather to the repentance of the
Ninevites. As we have seen in chapter two, Jonah makes no admission of wrongdoing in his psalm
or the narrative. Instead, his reliance on certain psalms that express innocence in suffering suggests
that Jonah’s non-repentance is deliberate, for he views himself in light of the bold claims of

innocence by the psalmists. For example, Psalm 120:7 identifies the psalmist as peace, which his

enemies hate. Likewise, Psalm 18:24 says that Yahweh deliverance of the psalmist from watery
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chaos is a natural outworking of his own righteousness. Psalm 42—43 requests admission into the
temple because of the psalmist’s right moral standing (cf. Pss 15, 24). Similarly, Psalm 31:24
indicates that the psalmist identifies himself as the faithful who take refuge in Yahweh. Psalm
116:15 also participates in this identification as the psalmist extends his own near-death experience
to the statement that the death of the faithful ones is precious in Yahweh’s sight. Psalm 69:5 claims
that the psalmist’s enemies hate him without cause, establishing a link with the innocent suffering
expressed in Isaiah 53, Lamentations 3, Jeremiah 15:15-21; 20:7-8, and Job. Psalm 142 also
depicts the psalmist as an innocent victim of slander and imprisonment, aligning himself with
David on the run from Saul. Psalm 88 participates in Job-like discourse, accusing God of inflicting
unjust punishment. As this thesis has demonstrated in chapter two, all of these psalms play a critical
role in the composition of Jonah’s psalm, lending not only a few phrases but also their shared self-
perception of innocent suffering to Jonah.

The lack of Jonah’s repentance is stark when seen in light of other prayers in the period
after the exile.!” The majority of post-exilic prayers emphasize confession of sin and repentance
(Ezra 9:6-15; Neh 9:6-37; Dan 9:4-19; Bar 1:15-2:15, etc.).?’ Even within the book of Jonah,
there is a clear instance of repentance expressed by the Ninevites (Jonah 3:8-9).2! But as we have
seen from the resonances with Isaiah 53, Job, and Lamentations 3, Jonah is not alone in this self-
conception of innocence in exilic suffering. These texts represent a different complex of traditions

in the Hebrew Bible that do not agree with the tradition represented by Ezra-Nehemiah, Daniel,

19 Not only is there no reference to Jonah’s repentance in the book of Jonah, but there is an explicit
reference to Jonah as innocent in Jonah 1:14 where the sailors pray that Jonah’s innocent blood may not be counted
against them (cf. Deut 19:10; 21:8; Joel 4:19).

20 Boda, Praying the Tradition.

2V Wolff, Obadiah and Jonah, 153. Niditch, Jonah, 95-96.
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and Baruch which follow 1 Kings 8 in their confession of sin and expectation of restoration and
return from exile. Rather, Jonah belongs with the innocent sufferers of the Hebrew Bible who
expect deliverance from exile because of their innocence, perhaps even thinking of themselves as
martyrs for the sake of Israel, as Abravanel suggests in Jonah’s case,?? or as Israel’s role in atoning
for the nations.??
Adding to this conception of the self in the book of Jonah is its connection to the book of

Job, which provides a paradigmatic example of innocent suffering in the Hebrew Bible. Dell notes
parallels between the books of Jonah and Job in how they parody tradition both in form and ideas
in order to expand their conceptions of God. She also notes how both characters hold on to their
personal integrity, strengthening my argument for innocent suffering in Jonah.?* For instance, Job
links his innocence to his access to God through prayer just like Jonah:

I am a laughingstock to my friends; I, who  1mapm mbab 8p R iy pnw Job 12:4

called upon God and he answered me, a just AN PR PINY

and blameless man, I am a laughingstock.

And he said, “I cried to YHWH from my 33" m17-58 5 naen 'nxap 9nxn Jonah 2:3a

distress and he answered me”
While Job explicitly states his innocence, Jonah leaves it implicit, relying on the psalms featured

in Jonah 2 to convey this self-conception. Interestingly, Job’s connections to the Psalms, Isaiah,

and Lamentations converge with Jonah’s relationship to the similar texts (cf. Job 16:7-22; Pss 3,

22 Lena-Sofia Tiemeyer, “‘Peace for Our Time’: Reading Jonah in Dialogue with Abravanel in the Book of
the Twelve,” JHebS 17, no. 6 (2017): 5-6.

2 Frolov argues that the book of Jonah is written as a polemic against Isaiah 53. Serge Frolov, “Returning
the Ticket: God and His Prophet in the Book of Jonah,” JSOT 24, no. 86 (1999): 98ff; on the contrary, see Philip P.
Jenson, “Interpreting Jonah’s God: Canon and Criticism,” in The God of Israel, ed. Robert P. Gordon (Cambridge:
Cambridge University Press, 2007), 238. On lifting up and throwing Jonah overboard as a cultic sacrifice, see Lena-
Sofia Tiemeyer, “Attitudes to the Cult in Jonah: In the Book of Jonah, the Book of the Twelve, and Beyond,” in
Priests and Cults in the Book of the Twelve, ed. Lena-Sofia Tiemeyer, ANEM 14 (Atlanta, GA: SBL Press, 2016),
116.

24 Dell, “Reinventing the Wheel: The Shaping of the Book of Jonah,” 97-99.
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22, 35; Isa 50, Lam 3, Mic 5 etc.). This convergence warrants further research into how Jonah and
Job engage the traditions of innocent suffering within the Hebrew Bible. In a similar vein, Tobit
is another promising partner to Jonah and Job, as I tried to intimate in brief references in chapter

two (see footnotes in 2.2.6.2 and 2.3.4.2).%

3.5 Jonah as a Meta-Prophetic Book

Ben Zvi argues that Jonah is “a prophetic book that deals with or is even devoted to issues
that are of relevance for the understanding of the messages of other prophetic books” (emphasis
original).?® Despite its brevity, the book of Jonah encapsulates major themes of the prophetic
corpus, reframing and complicating them in ways that invite further dialogue with the prophets.
Rather than portraying Jonah as an anti-prophet or as a critique of prophecy, my reading of Jonah
2 paves a way to view the book of Jonah as a cross-section of prophetic thought, addressing and
embodying multi-faceted questions and tensions surrounding exile, temple, covenant, and innocent
suffering.

When seen in this light, the prevalent readings of the book of Jonah as a “polemical tract
for universalism over against a narrow nationalism” become less compelling.?’ Instead, the book
of Jonah mirrors the broader prophetic literature, where universalism and nationalism are held in
creative tension without dismissing either. As I demonstrated in chapter two, Jonah’s nationalism
is evident in his knowledge of the psalmic tradition, which celebrates Yahweh’s deliverance of

Israel from Egypt and anticipates a similar deliverance from the Assyrian and Babylonian exiles.

25 Cf. Gary A. Anderson, “Tobit as Righteous Sufferer,” in 4 Teacher for All Generations: Essays in Honor
of James C. Vanderkam, ed. Eric F. Mason et al., JSJSup 153 (Leiden: Brill, 2012), 2:493-508; Southwood,
“Comical Moments.”

26 Ben Zvi, Signs of Jonah, 85.

27 Jenson, “Interpreting Jonah’s God: Canon and Criticism,” 243.
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But why did Israel go into exile in the first place? Prophetic texts such as Isaiah 10:5-11 answer
this question by saying that God used Assyria as an instrument to punish Israel for their sins. Thus,
in Jonah’s mind, the sparing of Nineveh—Assyria’s capital—ensures the eventual destruction of
Israel, offering a plausible explanation for Jonah’s reluctance and his hope for Nineveh’s
destruction.?® As Cooper astutely observes, “The prophets who address the Assyrian threat struggle
mightily to understand the nature of God's wrath and love, and Jonah contributes to that discussion
by way of interpretation and elaboration.”?® Simultaneously, Isaiah 19:18-25 envisions a future in
which Israel, Egypt, and Assyria coexist in peace and prosperity under an international Yahwism.
This prophetic universalism does not negate Israel’s special covenantal relationship with Yahweh;
instead, it coexists with the promises of a second exodus, the inheritance of the land, and the
rebuilding of the temple. The book of Jonah reflects this same tension, where nationalism and
universalism intersect and overlap, highlighting the complexity of prophetic thought.

Beyond its role as a meta-prophetic book, Jonah may also be understood as a meta-
canonical book due to its extensive engagement with traditions from the Pentateuch, the Prophets,
and the Psalms. As Weitzman observes, “I would argue, therefore, that whether the prayer is
original or secondary, its role within the narrative points to the age of emergent canon-
consciousness, when biblical narratives were first expected to include songs of praise.”? This is
not too dissimilar to the way the Pentateuch, the Prophets, and the Psalms were used in 4Q174.3!

While recent debates on canon-consciousness in Second Temple Judaism complicate this claim,

28 Abravanel picks up on this connection to Isaiah 10 in his commentary on Jonah 1:2.
29 Cooper, “In Praise of Divine Caprice: The Significance of the Book of Jonah,” 159.

30 Steven Weitzman, Song and Story in Biblical Narrative: The History of a Literary Convention in Ancient
Israel (Bloomington: IN: Indiana University Press, 1997), 112.

31 Brooke, Reading the Dead Sea Scrolls, 88.
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the density of allusive material in the book of Jonah warrants further investigation into its potential

canonical awareness.

3.6 Conclusion

This final chapter builds on the analysis presented in chapters one and two, offering
implications and potential avenues for further research rather than a comprehensive or
exhaustively researched treatment. By synthesizing intertextual connections and theological
motifs, this chapter underscores how the book of Jonah invites readers into a reflective engagement
with its themes.

Jonah’s sojourn in the sea, for example, emerges as a profound metaphor for Israel’s exile.
It echoes the undoing of the Exodus in the exile and aligns with prophetic hopes for a second
Exodus, situating the book of Jonah within Israel’s broader historical and theological narratives.
The temple motif in Jonah’s psalm further reinforces this narrative, emphasizing both the centrality
of proper liturgical worship and the enduring significance of Jerusalem as the locus of Yahweh
worship, even as Yahweh'’s reach extends beyond Israel’s borders to the nations.

Jonah’s self-understanding as an innocent sufferer adds another dimension, aligning
himself with figures such as Job, Joseph, Jeremiah, David, and the sufferers of Lamentations 3 and
Isaiah 53. This self-conception complicates traditional views of Jonah as a penitent prophet,
instead highlighting a strand of exilic theology that interprets suffering as a badge of innocence
and atonement for the nations.

Read this way, Jonah’s psalm maps on to the idea that the Psalms played a vital role during
the Babylonian exile in providing a framework for understanding the reasons for and experiencing
the effects of exile. Kugel explains the significance of the Psalms in the history of Israel, especially

in the exile saying, “the Jews most certainly must have sustained themselves in exile by the
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recitation of these same songs and psalms.”*? Certainly, Psalm 137 seems to hint at this reality,
depicting the Babylonian captors taunting the Judean exiles to sing one of the songs of Zion (Ps
137:3). Similarly, Psalm 107 proves to be key in reinforcing the fact that Israel called out to God
for deliverance from exile using psalmic language (see 2.3.5). Thus, the Psalms not only provided
the language of lament for the exiles, but also, as Jonah’s psalm indicates, offered a framework for
interpreting their alienation from God and suffering in continuity with the legendary kings and
psalmists of Israel and in relation to their founding story of the Exodus. They created a sacred
space reminiscent of the temple, upheld the exiles’ sense of innocence, expressed calls for
retribution, and reinforced their covenantal relationship with Yahweh by preserving the high
register of psalmody even in a foreign land.

Finally, the interpretation of the book of Jonah as a meta-prophetic and meta-canonical
book positions it as a reflective work that encapsulates and reframes themes from across the
prophetic corpus. Its dense allusions to the Pentateuch, the Prophets, and the Psalms suggest an
emergent canon-consciousness, presenting the book of Jonah as a text that stretches beyond its size
in representing many of the varied traditions of the Hebrew Bible.

In conclusion, this chapter—and by extension, this thesis—proposes that the book of
Jonah’s brevity belies its theological and literary depth. By engaging with its intertextuality and
thematic complexity, readers are invited to wrestle with enduring questions of divine justice and
mercy, human suffering, and the tensions between Israel’s particular identity and its universal
mission. While this chapter has only begun to explore these implications, it offers a foundation for
further research into the book of Jonah’s place within the prophetic and canonical traditions,

encouraging future scholars to deepen and expand upon these insights.

32 Kugel, “Early Interpretation,” 24.
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