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Abstract:

A motif that runs throughout the reunion scene eh&sis 32—-33 is the intersection of the
human and the divine. The present article highdighis literary theme, exploring structural,
linguistic, and narrative resonances that, botHisitly and explicitly, direct the reader’s

attention to this motif and its significance in sbechapters.

1. Introduction
The account of the reunion of Jacob and Esau ire€&132—-33 is complex on a number of

levels! Along with various historical and source-critichfficulties, the scene has long been

! The present work follows the Hebrew versificatadrchapter 32, and is concerned
primarily with 32:1-33:11. Helpful studies on Geise32—-33 include Thomas Rémer,
“Genése 32,2-22 : Préparation d’'une RencontreJagob: Commentaire a plusieurs voix de
Gen. 25-3pMélanges offerts a Albert de Pumid. Jean-Daniel Macchi and Thomas Rémer,
MdB 44 (Geneéve: Labor et Fides, 2001), 181-196;rKdrSchmid, “Die Versdhnung
zwischen Jakob und Esau (Gen. 33,1-11),” in MaaoHiRémer,Jacob: Commentaire a

plusieurs voix211-26; Erhard Blum, “Genesis 33,12—-20: Die Wegmiien Sich,” in



noted for its narrative ambiguities that raise goas concerning the motivations of the
characters, as well as for the various word playgksraotifs found throughout the account

which require sustained attention.

Macchi and RomerJacob: Commentaire a plusieurs va2g2—-233; Jeremy M. Hutton,
“Jacob’s ‘Two Camps’ and Transjordanian GeograpMyestling with Order in Genesis 32,”
ZAW122 (2010): 20-32; Edward J. Bridge, “The ‘Slagethe ‘Master’: Jacob’s Servile
Language to Esau in Genesis 33.1-T80T38 (2014): 263—-78. Major commentaries that
offer reflections on the texts and issues here udideussion include Hermann Gunkel,
Genesiq1901], trans. Mark E. Biddle (Macon: Mercer Unisgy Press, 1997), 285-380;
Benno JacolDas Erste Buch Der Tora: Genesis. Ubersetzt undéirkBerlin: Schocken,
1934), 541-650; Gerhard von R&knesis: A Commentargev. ed., trans. J.H. Marks, OTL
(London: SCM, 1972), 264-347; Walter Brueggem&@enesisI|BC (Atlanta: John Knox,
1982), 204-87; Nahum M. Sarr@enesisJPS Torah Commentary (Philadelphia: Jewish
Publication Society,1989), 177-254; Terence E.Heiet, “The Book of GenesisThe New
Interpreter’s Bible(Nashville: Abingdon, 1994), 1:516-91; Clause Westen,Genesis 12—
36, trans. John J. Scullion (Minneapolis: Fortre®99), 410-569; J. Alberto Soggibas
Buch Genesis, Komment@armstadt: Wissenschaftliche Buchgesellscha®®,71,.9341-402;
Horst Seebass$;enesis II/2Vatergeschichte 11 (23,1-36,4@)eukirchen-Viuyn:
Neukirchener, 1999), 377-411; Bill T. Arnol@enesisNCBC (Cambridge: Cambridge
University Press, 2008), 228—-310.

2 For a helpful introduction to these issues, sémfer Blum, “The Jacob Tradition,” ifhe
Book of Genesis: Composition, Reception, and Iné¢aion ed. Craig A. Evans, Joel N.

Lohr, and David L. Petersen, VTSup 152 (LeidenllBD12), 181-211 (187-190).



One such theme is the intersection of the humartt@ndivine in these chapters, a motif
which manifests itself in a number of ways. Readersugh the years have pointed out
various aspects of this idédrowever, the extent and thoroughgoingness otlieise, |
suggest, has not received due atteniibis, in what follows | explore the various ways in
which this divine-human intersection can be see@enesis 32—33, particularly in terms of

structural, linguistic, and narrative resonances.

2. Structural Resonance
To begin with, it is worth noting a structural isswhich highlights the divine-human
framework of Genesis 32-33, and which connectssitese to the larger cycle of stories

concerning JacobThe chapters preceding those under discussiof@282:1) recount

3 See, for example, Kevin Waltofihou Unknown Traveller: The Presence and Absence of
God in the Jacob Narrativ@Milton Keynes: Paternoster, 2003), 195-197. Adt@vianotes,
“in this episode, behind the dialectical structaf¢he divine-human, the divine and human
are also closely connected, as Jacob’s relationgitinGod and his relationship with Esau
impinge on each other” (197). Indeed, it is thidtifayeredness that | have in mind with the
termintersection encompassing structural-dialectical issues, alitly associations and
equations found within the text.

* Significant studies on the Jacob Cycle includehdi A. Fishbane, “Composition and
Structure in the Jacob Cycle (Gen. 25:19-35:2R)326 (1975): 15-38, reprinted Biblical
Text and Texture: A Literary Reading of Selectextsl{©xford: Oneworld, 1979), 40-62;
Erhard BlumDie Komposition der Vatergeschichi MANT 57 (Neukirchen-Vluyn:
Neukirchener, 1980); Albert de Pury, “Le Cycle deab Comme Légende Autonome des
Origines d'Israél,” irCongress Volume: Leuven 19&@l. J.A. Emerton (Leiden: Brill, 1989),

78-96. More recently, see Lévi Ngangura Manyahgdraternité de Jacob et d’Esal (Gn



Jacob fleeing for his life following his deceptigequisition of Esau’s blessing in Genesis 27,
leaving his homeland to live with his uncle Labanwhat turns out to be twenty years. In
spite of a tumultuous relationship, Genesis 32rmegiith Jacob finally having separated in a
relatively peaceful manner from his uncle Labateraivhat has been an anxious run up to the
ending to the Laban narratives (31:51-54). Jacsdpmration from Laban has a number of
corresponding similarities with the Esau encounteswever, more interesting for the

present study is the fact that these two tensitedfencounters with kin bookend Jacob’s
meeting with the opponent at the Jabbok, highlighthat Jacob is indeed one who struggles
with both God and humanity, as will be noted bystranger at the Jabbok when changing

Jacob’s name in Gen 32:28.

3.  Linguistic Resonances: Messengers and Camps, Giflé Favour
As noted above, there are a number of linguistices and word plays found throughout
these chapters, and several of these also highhghnhtersection of the divine and the

human.

25-36): Quel frére ainé pour Jacol@enéve: Labor et Fides, 2009); John E. Anderson,
Jacob and the Divine Trickster: A Theology of Deimgpand YHWH's Fidelity to the
Ancestral Promise in the Jacob Cyc&phrut 5 (Winona Lake: Eisenbrauns, 2011);
Bradford A. AndersonBrotherhood and Inheritance: A Canonical Readinghaf Esau and
Edom TraditionsLHBOTS 556 (London: Bloomsbury/T&T Clark, 2011).

® On the similarities of the separations from Labad Esau, see I.L. Seeligmann,

“Hebraische Erzahlung und biblische Geschichtsdohng,” TZ 18 (1962): 305-325 (309).



To begin with, in Gen 32:2a we read that as Jacobesion from Laban, “angels of God

(& *a8Yn) met him.” The fact that this meeting occurs so close talgibok encounter

might lead us to consider the relation of the titowever, this encounter seems to have more

resonance with the scene at Bethel in Genesigt& reason for this is that, outside of Gen

32:2, the phrasenox *ax5n only occurs in 28:12, in the description of thavenly beings

Jacob sees on the ladder ascending to héalleus, positive encounters withnbx *ax5n

mark off Jacob’s journey away from and his returtthie land of promisgAnd yet, while it

seems clear that the messengers of 32:2 are dieings or angels, it is noteworthy that

immediately following his encounter with thenbx *ax5n, Jacob sends messengers of his

® All translations are my own. Some Targumic tradti§ comment here on the Laban and
Esau encounters, while simultaneously drawing loeitdivine-human resonances, indicating
that ancient readers were also aware of the diimean motif in these chapters. For
example, when Jacob sees the andgJsNeofadds, “Perhaps they are messengers from
Laban, my mother’s brother, who has returned teyeiafter me; or the hosts of Esau, my
brother, who comes to meet me, or hosts of angais before the Lord come to deliver me
from the hands of both of them.” English translatioom Martin McNamaral argum Neofiti
1: GenesisArBib 1A (Edinburgh: T&T Clark, 1992). For a silai idea, sedg. Ps.-J

" J.P. Fokkelmari\arrative Art in Genesis: Specimens of Stylistid &tructural Analysis
(Assen: Van Gorcum, 1975), 198.

8 See C. Houtman, “Jacob at Mahanaim: Some Remari@eoesis xxxii 2-3,VT 28

(1978). 37-44; cf. Westerman@genesis 12—-3605.

¥ See WaltonThou Traveller Unknowrnl 82.



own (@2x8Yn) to his brother Esau (Gen 32:4-8Yhus, it is worth bearing in mind the

semantic range of the teryrbn, as its use in 32:2 may point back to the andmdings at

Bethel in Genesis 28, as well as hint at the megssrthat Jacob deploys to meet his brother,
again offering the reader a point of connectiomieen the human and divine in this

narrative.

Moving on to 32:2b, the text notes that Jacob’paese to this divine encounter is to name

the place Mahanaino(nn), “two camps,” stating that, “this is the campGdd

(o'n5x mann).” The reason for the dual usagenafin is not immediately clear, though it

most probably refers to the divine “camp” as wsltlaat of Jacob’s family and possessions.
Interestingly, the notion of camps will also apptoughout the two chapters in a number of
contexts that again are suggestive of an assotibéitween the human and divitavhile in
32:2 the term is used in relation to Jacob’s entayumith the messengers of God, the reader
also notes the same term appearing when Jacohblfganid strategically divides his camp in

32:8-9, as well as in Esau’s question to Jacol318 8bout the gifts which were sent to him

on the way to the reunion (“what do you mean byha camp” it mannn-53]). Finally, the

section concerning Jacob’s preparations comesihosa in 32:22 with the statement that

while Jacob’s gift {inin) went on ahead of him, he himself stayed the nigkite camp

(n3nn). As Gunkel and others have highlighted, therenset® be a word play here on “gift

10 \WestermannGenesis 12—3605.

1 See Romer, “Genése 32,2-22,” 183; Bliie Komposition 142.



and “camp,” and the two encounters—with God anduEsaf which these terms remind the

reader‘?

Returning to Jacob’s preparations, the messengéixedJacob’s message to his estranged

brother, giving a brief account of his life sinteir separation, a catalogue of his belongings,

and the purpose of his approach: “that | might fimebur n-xxnb5) in your eyes” (32:6).

Here we encounter another terns—which plays an important role as the account unfolds

in these chapter$.After the brothers have reunited and Esau engaiest all the gifts

(nman) which were sent to him, Jacob reiterates thagelweere meant “To find favoumy{ in

the eyes of my lord” (33:5). The brothers go bao#t Borth as to whether or not Esau should

keep the gift, at which point Jacob responds,

No, please, if | have now found favogm)(in your eyes, then accept my gittran)

from my hand. For | have seen your face as onethedace of God because you

have accepted me favourablytm). Take, please, my blessingfha-nx) which

was brought to you, because God has been gradous fiin), and because | have

all I need (33:10-11).

12 Gunkel,Genesis 344.

13 0On the termn see David N. Freedman and Jack Lundbgm,™ TDOT (1997): 5:24—29;

Terence E. Fretheimph,” NIDOTTE(1996): 2:203—-206. This terparries the idea of

“acceptance,” and in the realm of human relatiopsseeking such favour often includes the
elements of giving gifts, deferential language, pruktration. See Gen 34:11; Gen 42:21;

2Sam 14:22; Ruth 2:10; Ps 31:10; Esth 4:8.



Two issues are worth noting in this encounter. &gib with, these verses include the

(in)famous use ofixna. Jacob throughout the narrative has been refetoiings gift for Esau
with the expected noumnin, but he abruptly switches his terminology in 33ahtl refers to
the gift asno1a-nK, employing the word normally used for “blessintj.has been noted that

n372 can be used in a secular sense as a gift or mgeétHowever, this choice of

terminology is conspicuous, particularly in ligtittbe blessing scene of Genesis 27 and its
ramifications'® Whatever the authorial or redactional intent, B&case of this term again
brings to the fore the complex way in which histieinships (and struggles) with God and
humanity (in this case Isaac and Esau) are inteewolvurther, we also see in this exchange a
shift in how “favour” and “gift” are used, againaving out the divine-human connection:
with Esau’s acceptance already gained, “The gifiow offered by Jacob, not to obtain favor,

but in gratitude for God'’s favor ... made visibletire face of Esau®®

14 See, for exampldRashi's Commentary: Genesik62.

15 Fishbane calls this “an unconscious double-en&gr@iblical Text 52). Others
understand this as a symbolic restitution for pasings; see Sarn@genesis230; Robert
Alter, Genesis: Translation and Commenté&New York: W.W. Norton, 1996), 186; Jon D.
Levenson;The Death and Resurrection of the Beloved SonTfaesformation of Child
Sacrifice in Judaism and Christianiflew Haven: Yale University Press, 1993), 67. ket

interpretations discussed in AndersBnptherhood and Inheritancd 19-120.

16 Fretheim, fin,” 204. Along with the explicit associations madelacob’s speech, ancient

and contemporary readers have also suggested gossitic overtones in the language used

here, which might point to further intersectiongled human and the divine in Genesis 32—



In summary, there are a number of recurring tenaspdorases—messengers, camps, gift,
and favour—that both explicitly and implicitly assate the human and divine in these

chapters.

4. The Encounter at the Jabbok

33. Rashi, for example, notes that Jacob’s languzspecially the use ok, evokes the

idea of propitiation. SeBentateuch with Targum Onkelos, Haphtaroth andyBra for

Sabbath and Rashi’'s Commentary: Genesis Rosenbaum, M. and A.M. Silbermann

(London: Shapiro, Vallentine & Co., 1929), 162; sés Terence E. Fretheinm¥y,”

NIDOTTE(1996): 3:1185-1186. Weinfeld, meanwhile, highlgghacob’s usage ofin

(“gift”) in the conversation: “Thisnink4 and Esau’s acceptance of it function

representatively by signaling “favorién) and “favorable acceptancers4) between the

two hostile brothers. J pointedly draws out the mmegof thismink 4 for the sphere of

human relationships by using it like a sacrifi¢&im. ... Even in the case of the profane

minh3 the term’s cultic-sacral connotation can adrdiybrought into play; this presupposes

that theminh 4 offering was accorded an extremely wide spheeffafacy in mollifying the

deity ... and similarly presupposed such efficacywgaiperative in the secular sphere” (M.

Weinfeld and H.-J. Fabryjhan,” TDOT[1992]: 8:416).



We arrive at one of the most well-known scenes ftoenHebrew Biblé” After sending his
family and possessions ahead of him (32:23-24qblexcleft alone on one side of the
Jabbok'® In 32:25 we read, “And a man wrestled with himilutie breaking of the dawn.”
The stranger cannot overpower Jacob; when the slenta be released because it is
daybreak, Jacob insists he will not let go withallessing. The man eventually blesses him,
changing Jacob’s name to “Israel,” stating thabh&e striven with both God and humanity
and has prevailed (32:28). The man refuses tolgsszeame, but Jacob later names the site

“Peniel,” stating that he saw God face to face laretl (32:31).

7 Ancient Jewish comments on this scene can be fouwdiliam T. Miller, Mysterious
Encounters at Mamre and Jabb@&hico: Scholars Press, 1984), 97-111. Early Gans
interpretations in MillerMysterious Encounterd419-138, and Mark Sheridan, e@gnesis
12-5Q ACCS Old Testament 2 (Downers Grove: InterVarBitgss, 2002), 218—-224. Further
elements of reception as well as contemporaralitee on this passage are discussed in
Hermann SpieckermanBer gotteskampf: Jakob und der Engel in der Bilvel Kunst
(Zurich: Theologischer Verlag, 1997), and Esthddamori,“When Gods Were Men”: The
Embodied God in Biblical and Near Eastern LiteraBZAW 384 (Berlin: Walter de
Gruyter, 2008), 13-25 and 96-103; see also JoMtKenzie, “Jacob at Peniel: Gen.
32:24-32,"CBQ 25 (1963):71-76; Stephen A. Geller, “The Strugdléhe Jabbok: the Uses
of Enigma in a Biblical Narrative JANES14 (1982): 37—60; Erhard Blum, “Die
Komplexitat der Uberlieferung. Zur diachronen ugdchronen Auslegung von Gen 32,23—
33,” in Textgestalt und Komposition: Exegetische Beitrag&aa und Vordere Propheten
ed. Wolfgang Oswald, FAT 69 (Tubingen: Mohr Siehe2k10), 43—-84; Hutton, “Jacob’s
‘Two Camps,” 20-32.

18 On the complexities in the geographical locationthese chapters, consult Hutton,

“Jacob’s “Two Camps,” 20-32.

10



Three issues are worth noting in this encounten vagard to the topic at hand: the identity
of the stranger who assails Jacob, Esau-relatgdisitic resonances, and the renaming of

Jacob as Israel.

The text states quite ambiguously in 32:25 thah&m {°K)” wrestled with Jacob. An early

interpretation, common in the rabbinic traditiorgsathat the assailant was Esau’s guardian
angel™ The fact that this episode might in some way beeoted with Esau is
understandable, given the broader context. Inddse Jacob’s naming of Peniel would be in
reference to a ‘god’ or divine being (32:21), asgadhis response to Esau in 33:10: “To see
your face is like seeing the face of a divine bdthgt is, your angel).” Another interpretation
suggests that, in religio-historical terms, thaeker can be understood as a river-spirit that
does not want Jacob crossing the river. GunkeMdadtermann both note that ancient sagas

frequently connect geographical locations and agtt spirits, many of whom act only at

night°

A third approach to understanding Jacob’s struggteat the patriarch is here fighting his
inner demons. It is his past and the guilt resglfrom his actions with which he is now

wrestling, B. Jacob points offtLikewise, Spina suggests that this stranger niight

19 SeeGen. Rab72:3 andRashi’s Commentary: Genesls9. Cf. Sarna3enesis404. This
may trace back to the text of Hos 12:4-5, whiclknmaices this episode and mentions both an
angel and God.

20 WestermannGenesis 12-3619, 521; GunkelGenesis350-353.

21 JacobDas Erste Buch Der Tor®43.

11



understood as an “everyman,” representative ovaneus people with whom Jacob has

struggled through the years: Isaac, Laban, and.Bdadeed, the shift in language—from

unnamed man to'nb&—might indicate that the struggle with humanity ®es a struggle

with God by the end of the episotfeA final understanding is that this is Jacob’s Gada

related angel, with whom Jacob struggles. The eefss in Hos 12:4-5 to both is suggestive:

“In his maturity he contended with Goarnbr-nx), he struggled with the angeidn) and

prevailed.®* This interpretive approach creates difficultie®stnotably relating to issues of
theophany and anthropomorphiéti\evertheless, Jacob’s explanation for his nantieg t
place Peniel (“I have seen God face to face”) haantthat, in its final form, this has been

the dominant understanding drawn from the t€xthile these complexities and ambiguities

%2 Frank Anthony Spinalhe Faith of the Outsider: Exclusion and Inclusiorihe Biblical
Story(Grand Rapids: Eerdmans, 2005), 24.

23 Spina,Faith, 24.

24 On issues relating to Genesis 32—33 and Hoseseg2Spieckermanber gotteskampf
Francis I. Andersen and David Noel Freedntdmsea: A New Translation with Introduction
and CommentaryAB 24 (Garden City: Doubleday, 1980), 610; Hanaltér Wolff, Hosea
Hermeneia, trans. Gary Stansell (Philadelphia:rEsst 1974), 205-213; W.L. Holladay,
“Chiasmus, the Key to Hosea XIll 3—-6/T 16 (1966): 53-64; Steven L. McKenzie, “The

Jacob Tradition in Hosea XII 4-5yT 36 (1986): 311-322.

%> How best to render the tem in 32:25 is difficult, with interpreters disagregias to
whether the term is a violent “strike” or a sofdtich.” See the discussion in Ham&When
Gods,” 97.

%6 Rolf Rendtorff, The Canonical Hebrew Bible: A Theology of the QéstEmenttrans.

David E. Orton (Leiden: Deo, 2004), 600.

12



remain, the reception of this episode is a remitlgar readers have long struggled with how

best to identify this opponent, with both divineldruman interpretations abounding.

Second, there are two further linguistic resonamtésis scene that are suggestive of the

association of the divine and Esau. One might ficge that in 32:25 we are informed that the

man “wrestled” ax") with Jacob until daybreak. The use of this teom“ivrestle” is unique
to this story (32:25, 29) and thus may be used ftogrgerary purposes, as Jacapy) is
wrestling par) at the Jabbokp@).?” Meanwhile, when the time comes for the separated
brothers to meet, we read in 33:4 that Esau “endsfaEipan) Jacob. There is a strong
phonetic similarity between the term used for tia¢eirnal embracepfin) and that used to
describe Jacob’s struggle at the Jabllg). Second, Jacob’s rationale for naming the site
Peniel (“For | have seen God face to face, andifeydas sparedpa: Heam],” 32:31) is

reminiscent of his prayer in 32:12, where he retpuhat God “deliver” him(>'¢n) from his

brother in their impending encount@indeed, both of these resonances offer an invefio

expectations: while Jacob is no doubt expectingrera@ncounter similar to the previous

evening’s strugglepan), he instead receives an unexpected embrawg.(And while it is

2" For more on the various wordplays at work in #hisounter, see Stanley Gevirtz, “Of
Patriarchs and Puns: Joseph at the Fountain, dad¢bb Ford,HUCA 46 (1975): 33-54;
Blum, “The Jacob Traditions,” 187-190; Sar@&nesis227.

28 Herbert Marks, “Biblical Naming and Poetic Etymgyg’ JBL 114 (1995): 21-42 (41-42).

13



from his brother’'s hand that he expects he willdheebe delivereden), it is in the

Jabbok encounter where his life is in fact sparedi(Gzan).

A final issue of note in this episode relates ® ¢hanging of Jacob’s name as part of his

blessing. The meaning of the name Israel hasleeg the subject of debate and

speculatiorf’ The narrative explanation (“you have strivemfy] with God and men

(Dwir-op ooR-DY),” 32:29) suggests the name is related to the stemn “to strive.”°

There are alternative understandings of the nardetaiorigins that need not detain us
here® the salient issue is that the narrative explandtames the renaming as indicative of

Jacob’s character as one whose struggles encomptissuman and diving.

29 On various elements on the name “Israel” as weetha context of the renaming, see
Robert Coote, “The Meaning of the Name IsraelTR 65 (1972): 137-146; Marks, “Biblical
Naming,” 21-42; Sarn&enesis404—-405 (Excursus 25). For an extended treatoretite
reception of this name, see C.T.R. Haywémtkrpretations of the Name Israel in Ancient
Judaism and Some Early Christian Writings: Fromtdiimus Athlete to Heavenly Champion

(Oxford: Oxford University Press, 2005).

%0 This same understanding seems to be at work inlAes(“He strovefinw] with the angel

and prevailed”). The divine in such compound narhesjever, is usually the subject of the
action, which would suggest a meaning of “God ssior “God contends.”

31 See Westermanfgenesis 12-3618, and the literature noted above.

%21t is possible thatwix-op oibr-oy is an idiomatic expression denoting totality

(WestermannGenesis 12—-3618; Sarnaienesis405). This does not, in my opinion,

14



In sum, there are a number of issues in Gen 3228@#Hsch further the association of the
human and divine in these chapters: the ambigaggnding Jacob’s opponent, linguistic
resonances and narrative inversions that bring Eseund, and the narrative explanation

concerning the renaming of Jacob as Israel.

5. The “face” motif

The language of the Peniel encounter points usi¢dioal issue: the use pfa / oua in

these chapter§.Variations on these terms are found fifteen tined2:1-33:14, initially as

Jacob sends messengers and gifts ahead of himsgiéavay to Esaur{ab, 32:4, 17). The

usage crescendos in 32:21, where Jacob makeshddatentions with reference to Esau,

noting that, “I will cover his faceia n102aR) with these gifts | am sending ahead of me
(1aY). After this, | will see his face'fa nxax), and perhaps he will lift up my face

(o 8w).” To “see the face” can refer to a general megpivith someone, to having access

to an elevated individual, or to denote a culticemter with a deity* Jacob’s desire,

detract from the way in which these terms functsrpart of the larger series of associations

present in the narrative of Genesis 32—-33.

3 Full discussion on this term can be found in Hni&h-Yofre, ‘oma,” TDOT (2006):

11:589-615; cf. BDB 815-816. This motif has beetrd@Isewhere; see Fokkelman,

Narrative Art 206; Blum,Die Komposition143; and Marks, “Biblical Naming,” 39-41.

34 Simian-Yofre, n,” 11:604. See Exod 34:35; Dan 1:10; Gen 46:301 48Gen 44:23,

26: 2Sam 3:13.

15



meanwhile, is toua 92K, “cover/wipe the face” of Esau, a phrase whictgsally

translated as “appease” or “pacify,” and is a sstige employment of the term most often

associated with the idea of atonement in the tB)(** Finally, to “lift the face” is a

figurative expression denoting forgiveness or atarege>® Taken as a whole, in 32:21 “face”

terminology is used in several ways: we have Jaeokling gifts aheadi$b) in the hope of
appeasing (with cultic overtones?) his brothen (152K), so that when he meets him

(ma nRIR), his brother will forgive himfa xw»).

We find this motif being picked up again in draradéishion in relation to the nocturnal

struggle at the Jabbok, discussed above: Jacobsrthmelace of struggle Penigk(ia),

noting that he has seen God “face to face” andlligas-5& onua; 32:31)*" Finally, in 33:10

the use of thigeitwort comes to a head as Jacob says to his brotheay& $een your face

(T10) as one sees the face of Gathfx "18) because you have accepted me favourably.”

% WestermannGenesis 12—-3610; Richard A. Averbeck:aa”, NIDOTTE (1997): 2:698.

% Simian-Yofre, tma,” 11:600. See examples in Num 6:26; Gen 19:21m1.35:35; Lev

19:15.

3" There is some textual uncertainty regarding “Pehiere. WhileBHSuses the traditional

Hebrewbx»a in 32:31, a variarftxia occurs in 32:32. The Vulg., SamP, and Syr. vession

all use the latter in v. 31 as well, and this fasmalso used elsewhere, in Judg 8:8 and 1Kgs

12:25. For some reasons as to \Wwkya may be used in 32:31, see Westerm&@emesis 12—

36, 519, and Hamori'When Gods”,23.

16



Jacob’s comparison of the face of God and the dd&ssau has provoked much commentary
down through the centuries. One interpretive opisaio see this as further evidence of Jacob
as a trickster. Gunkel, for example, suggestsisrsgmply flattery, while Petersen argues that
Jacob’s statement here is a “psychologically cotimespeech” meant to persuade E3au.
Another interpretation draws out the compariso82:11.0 and 32:31 in a way that takes Jacob
at his word. As Fokkelman notes, “The meeting sau lies in a single perspective with

the meeting with God® These varying interpretive perspectives poinigaificant

differences in how the dynamics at work in thisreee-including the motivations of the
brothers—can be understood. Nevertheless, howeserasolves these issues interpretively,
the prominence of the face motif is striking atteréry level, as Jacob’s comparison of the

face of God and that of Esau brings this motif tteaisive climax?

3 Gunkel,Genesis344, 355; David L. Petersen, “Genesis and Fakalyes,”JBL 124
(2005): 5-24 (20).
3 FokkelmanNarrative Art,226. If, as Alter suggests, the “you accepted raeigusly”

(3¥m) of 33:10 stands in parallel with the “my life wgsared” (wai Hram) in 32:21, then

the reader’s attention is again drawn to the cayeseee of the human and divine in these two
encounters. See Altegenesis186.

0 Of course, in rabbinic tradition, another approaes to avoid altogether the problem of
anthropomorphism in the Hebrew text. Thiig, Ong.has Jacob saying that “seeing your
face is as the sight of the face of the great dr@esl Tg. Ps.-Jhas “the face of your angel,”

the latter seeming to be a specific allusion tdnailc ideas concerning Jacob’s opponent. See
Bernard GrossfeldThe Targum Ongelos to Genesis: Translated withitc@l Introduction,

Apparatus, and Note#&rBib 6 (Edinburgh: T&T Clark, 1988), 118; and M&él Maher,
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Thus, in a number of ways, the face motif progresdgihighlights the intersection of the
human and divine in these chapters, most notal#2if1, 32:31, and culminating in Jacob’s

comparison offered in 33:10.

6. Conclusion
A close reading of Genesis 32—-33 suggests thahtéesection of the human and the divine

is a key motif in the scene leading up to and iditlg Jacob’s reunion with EsdtiSome of

Targum Pseudo-Jonathan: Genesis: Translated, wittodluction and NotesArBib 1b
(Edinburgh: T&T Clark, 1992), 116.

“1 While this study has focused on synchronic isstnese are further diachronic questions
that emerge if the above, on the whole, is accuFaeexample, as noted at the outset,
source-critical questions and concomitant concergarding origins have long been issues of
debate with regard to these chapters. Traditiooalichentary research has divided the
material in these chapters between J and E, aedtreeconstructions have posited that J
material consists of 32:4-9, (and possibly 10-133, 23 and most of 33:1-16, while E is
responsible for 32:1-3, 14b-22, 24-33, and 33:17a80 possibly 33:5, 10-11). See
TzemahYoreh, “Jacob’s StruggleZAW117 (2005): 95-97; Hutton, “Jacob’s ‘Two
Camps,” 20-32. There are, to be sure, disparatitions which have been brought together
in these chapters; the etiological elements aloggest diverse origins. However, the various
allusions noted above indicate that, whatever B®ty lies behind the text as we have it,

the received form shows signs of intentional nareaéind linguistic integration. Blum notes
that “the dense network of allusions and word-pldgsnd in these chapters make it difficult
to reconstruct earlier traditions in this accowvttich shows “in its narrative substance both:

an impressive complexity and literary unity” (Blufithe Jacob Tradition,” 206, 207; cf.
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the issues highlighted above include the struct@sbdnance of the Laban-Jabbok-Esau
encounters; the dual usage of “angels/messengeds‘camps”; the language of gift and
pacification used by Jacob; Jacob’s use of “favaarefer both to God'’s provision and
Esau’s acceptance; the ambiguity regarding Jaaygpsnent at the Jabbok; the narrative
inversion of expectations concerning God and Egsunarrative explanation given by the
opponent in renaming Jacob; and the strong presdribe “face” motif, culminating in

Jacob’s explicit comparison of seeing the facesHlEand seeing the face of God.

Thus, in this climactic scene of the Jacob-Esatatiges, emphasis is placed on the dual
character of Jacob’s dealings: both God and humané& bound up in Jacob’s journey. The
various word plays and allusions that permeateatt®unt suggest that this idea has become
embedded in the story itself—the structure, languagd broader narrative elements of
Genesis 32-33 highlight the intersection of the &mrand the divine in this scene,
corroborating the explanation given by the strawgeen changing Jacob’s name to Israel: he

is indeed one who strives with both God and hurganit

David M. Carr,Reading the Fractures of Genesis: Historical angbtary Approaches
[Louisville: Westminster John Knox, 1996], 258-2290). The fact that various uses of
“camp” (32:2, 8, 9, 33:8), “angels/messengers”232; 6), and the “face” motif (32:4, 17,
21, 32, 33:10) cut across various proposed souvegahs would seem to corroborate
Blum’s contention, while also pointing toward theed for further investigation on these

elements of the text and its history.
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