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Votive Narrative of Jacob

ABSTRACT

Many critical readers of the Jacob story wonder:hdt/is the relevance of
Genesis 34 to the Jacob narrative?” Besides, msecdxamination of different biblical
interpretations and translations of the Jacob stdi@en 28:10-35:15 in general and the
Dinah story of chapter 34 in particular demonsgédtet the episodes of this narrative
unit (Gen 28:10-35:15) are treated as if they visokated episodes, which has resulted in
misunderstanding and mistranslating of the stopngequently, the readers of the Dinah
story have difficulty to see its relevance to theab story.

In this dissertation, | will attempt to addressstproblem and show how reading
Genesis 28:10-35:15 as a votive narrative in tigltliof the Hadiyya culture and
Relevance Theory will help us to explain the refmsof the Dinah episode to Jacob
story. | wish to show that Gen 28:10-35:15 is aereht narrative unit and each episode
of the story, including the Dinah story, is a comeuotial part of the building blocks of
the discourse structure of Jacob’s votive narratiwvell demonstrate how the coherence
of the narrative is developed and explain the conigcative intention of the story in
depth. I also wish to suggest, in brief, how tastate it in order to convey the same
message to secondary audiences. Thus, resolviagptbblem will crucially help the
readers and translators of the story to draw tibhended communicative intention and
translate it.

| also intend to show that a correct understandihghe Hebrew conceptr:
‘vow’ in the context of the ancient Israelite’s &dcinstitution is fundamental for the
reading and translating of Genesis 28:10-35:15s $hme institutional framework of the

vow will assist us to explain the relevance of G#n&4 to the Jacob story.
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CHAPTER ONE

INTRODUCTION

1. Problem Formulation
The process of understanding a text from the ratsapoint of view is crucial for the

task of both interpretation and translation of Bilele. If the translator’s understanding of
a narrative from the narrator’s point of view igagreous, then the whole process of
translating the message into another language nsayfall into error. This nature of
translation work poses Bible translators a difficthallenge: “How can we understand
the narrator’s point of view of the biblical staigvhich are culturally, geographically,
and historically remote to us?” There is no easswen to this question. However, from
the outset, | presuppose that the African perspecof reading the Scripture
complemented by Relevance-theoretic parameters coayribute to answering this
guestion.

In this research, | will attempt to show how read{Benesis 28:10-35:15 in the
light of Hadiyya culture and relevance theory willp to interpret and translate the same.
In this regard, since understanding an utteranaedi$course is the first natural order of
the translation process, in this dissertationt &red foremost, | will attempt to explain the
intended utterance of Genesis 28:10-35:15 in dépflore | propose in brief how to
translate it. Thus, | wish to show that a corresterstanding of the concept of the
ancient Israelite vow in the framework of a sodrsdtitution is fundamental to reading
and translating Genesis 28:10-35:15 and this samtigevframework will assist us to
explain the relevance of Genesis 34 to the Jaol. st

A comparison of different translations of the Jaoalorative unit of 28:10-35:15
in general and the Dinah story in particular shdvattthe story has often been
mistranslated because the episodes are treatéthay were isolated episodes. One may
wonder what is the cause for the mistranslation® dibvious answer is that this narrative
unit and its component episodes were misread becatiglifferent assumptions the
readers brought to the text trying to respond.tinithis dissertation | wish to show that

the whole story is a coherent narrative unit andeémonstrate how the coherence of the
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narrative is developed. Each episode of the stogluding the Dinah story is a
componential part or a building block of Jacob’diw® narrative. As | will show in
chapters three and six an understanding of thi#éuhenhs of vow and marriage is vital for
explaining this coherence.

In terms of biblical interpretation, many critice¢aders of the story wonder
“What is the relevance of the Dinah story to theratave of Jacob?” Different biblical
scholars propose different answers to this quest®the following examples show: the
Dinah story does not have any significant relatigmgo the Jacob story (Brueggemann
1982: 274); it was intended to be an example oihlmenexogamous marriage (Parry
2004: 136); it was intended to challenge the rmtitattitude to outsiders (Bechtel
February 1991: 36); etc. However, the questioneas$ked regarding these answers is,
what are the textual evidences provided by theat@avicommunicator in this particular
narrative discourse?

| argue that Genesis 34 was not thrown into thella@arrative accidentally;
rather there must be a communicative intention wiie narrator wished to achieve by
including the Dinah story at this particular locatiof the Jacob narrative. Therefore, |
presume that this presumptive communicative inbentmust have been manifested
through theostensive signals of the communicative intenfammincluding it. In this
dissertation | wish to address this question.

Hence, since the main reason of the mistranslatimh misinterpretation of the
story was misreading of the same, | intend to speast of my discussion explaining that
Genesis 28:10-35:15 is a coherent narrative unwho€h the Dinah story is an integral
part. It is worthwhile spending most of my discassexplaining the interpretation of the
story because the story is huge and | believe nplaeation will help the translators in a
significant way.

Thus, in this dissertation | intend to show tha Binah story is an intentionally
included congruent part of the votive narrativelatob which comprises Genesis 28:10-
35:15. As | already mentioned above, | will attertgpsubstantiate this hypothesis by the
close reading of the whole narrative unit from therrator's point of view as it is
manifested by the linguistic/public representatminthe narrator. From the outset, |

suggest that the narrator’'s mental representatidheostory, manifestly represented in
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his linguistic organization of the narrative sturet of the story, shows that the Dinah
story was intended to explain that such a shanzefdllife-threatening event happened to
Jacob, one to whom God promised protection wherbeewent, as a consequence of
Jacob’s failure to fulfill his vow to God in Bethatcording to the regulations of the vow

institution that a vow must be carried out in acplahosen by God (28:10-22).

2. Scope and Delimitation
This dissertation considers the whole Jacob st@Ggnésis 25:19-37:1 according to my

own categorization of the narrative unit of theakastory) as an interwoven large story
or narrative unit. However, | will focus mainly dhe narrative unit of Genesis 28:10-
35:15, giving special attention to the narrativie raf Gen. 28:10-22 within this narrative
unit. Thus, | propose that Gen. 28:10-22 is a fatiotial passage of the narrative unit,
because the promise made by God to Jacob and thenade by Jacob to God in 28:10-
22 raise an expectation of relevance (searchingcdgnitive effects) in the audience
which will reach its final fulfillment in 35:1-1%cognitive effects). Thus Gen. 28:10-22
creates a topical or thematic context for the dlabal local coherence of the whole
narrative. This helps the inferential processinghef rest of the episodes of the narrative
unit in these chapters. Therefore, | describe @&110-35:15 as aotive narrative’
which concurs with the public representation of otherilsinvotive narratives in the Old
Testament (1 Samuel 1:10-2:11 and Judges 11:30-39).

3. Methodology
In this thesis | intend to do a literary analysis@enesis 28:10-35:15 by employing

Relevance theory parameters (see section 1.5}t &g foremost, this research is a

Y In terms of fulfilling one’s vow, respecting bothe appointed time and a place chosen by God is
required: “If you make a vow to the LORD your Gaa, not postpone fulfilling it; for the LORD your @o
will surely require it of you, and you would incguilt.” (Deut. 23:21-23; MT 23:22-24). “But the sad
donations that are due from you, and your votiviesgiyou shall bring to the place that the LORDIwil
choose.” (Deut. 12:26).

* All the biblical references in this dissertatiare taken from NRSV (1989) and from my own transtat

of Gen 28:10-22, unless mentioned otherwise.

* All the Hebrew references are taken from BHS HebBible (Leningrad Codex) in Unicode except some
refereces which | manually typed, in which caseltted the accents and the vowel indicators.
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literary analysis that recognizes the text as erdity document or discourse, but is
consciously aware of and considers the “interdepecel between the world of the text
and the situation which produced it” (Hayas 1982). @ hus, one will observe that the
biblical writers integrated three features in thbelibal texts: theology, history, and
literary features (Ryken 1993: 16). Though | am r@naf these features, as a translation-
oriented reader, | will treat the biblical datasalterary document and it will be my main
examinable data without giving much attention te itbsues of the historical, redactor,
and source criticism. However, | will closely examithe situation in which the narrative
was produced and the communicative intention ofctiramunicator which presumably
reflects his historical and theological view. Addaworski and Nikalas Coupland make a

remarkable note about this feature of a text:

Discourse is language use relative to social, ipalitand cultural formation—it is
language reflecting social order but also langusigeping social order, and shaping
individuals’ interaction with society (Jaworski Gaoand 1999: 3).

My use of ‘literary document’ is intended to dendtee creative and artful
procedures of this narrative discourse-presentatioployed by the narrator to make his
communicative stimulus more salient (Powell 1990:Adter 1981: 179) in order to
achieve his communicative intention, as opposethéofiction and imaginative art of
literature (Tate 2006: 199). Besides, it is my miiggn not to dichotomize between the
intention of the author (author meaning), text megnand reader meaning because |
argue that naturally the reader interacts withdbeamunicative intention of the author
through the constraints of the textual stimulusvted by the communicator (Alter
1981: 179).

Thus, my research is a synchronic approach toetkte analyzing it by employing
the relevance theoretic parameters, without muchrynabout the diachronic aspect of
the text. However, | repeat again, that since diss® is a context-dependent
communication, the contributions of the historiaatl cultural context of the text will be
examined closely for their contribution to the mss of interpretation and translation. It
is also worth noting that, in this dissertatiorgnh not intending to describe the detailed
linguistic (formal) regularities such as making thaf sentences and clauses in order to

describe topics, comments, focuses, and otheritigdeatures of the narrative. Rather,
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my main interest is to describe and explain therasve linguistic signals which are
intended to function as a stimulus to convey thmmanicative and informative intention
(see section 1.5) of the speaker which will onlydmhieved by inference. Relevance
theory explains that in the right context a heaan infer from the narrator’'s point of
view some feature of the intended interpretatiorthef discourse (Wilson 2000: 429).
Inferring is pervasive in communication because| agentioned earlier, discourse is a
complex phenomenon, one of its complexities beimgisively dependent on its
immediate context and on the behavior or attitude speaker (Blass 1990).

Therefore establishing the context of this utteeanis crucial for the
understanding of the speaker utterance and deduepgopriate premises and
conclusion(s) in order to achieve the cognitiveeetl§ exactly intended by the speaker.
Consequently thiiterary analysis requires employing both a desinipand explanation
of the utterances. Therefore, | will employ bothsd®tion and explanation of the
narrative in order to explain the communicativeeition of Jacob’s vow to God and
God'’s promise to Jacob at Bethel.

Secondly, from the outset, | assume that thisatiag is an institutional narrative.
Charlotte Linde recommends the importance of amadymstitutional narratives within
the context of the institutions “in which they aodd” and the work the narratives were
intended to do “in and for that institution” (Lind@®01: 532)Based on this assumption |
propose to analyze this narrative unit from thespective of the institutions of the vow,
the chosen people of Yahweh, the chosen place ghip(Bethel in this case), and the
assumption of the promised land of Canaan, whigresume are the cognitive contexts
in which the narrative was told from the relevatiosoretic point of view.

The main feature of the principle of relevance tlge® maximization of the ever-
increasing relevance of the human cognition inoperation of processing inputs of
communicative stimulus until its search for cogratieffects is fulfilled (Sperber & and
Wilson 1995, Carston 2002, Blakemore 2002, Guti02@ass 1990). More specifically,

I will employ this theoretic model in order to exa the importance of the vow of
Bethel for the fostering of the institution of thhosen place of worship (Bethel in this
case) within the context of the chosen community afiweh, and within the contextual

assumptions of the promised land. | will also afierto explain the expectations of
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relevance this same utterance raises includingigessonsequences for the failed vow.
In this regard it is worth noting that we need tppmach the textual data
comprehensively—reading the text without dichotangz between the narrator,
text/utterance, audience, and context of the stiegause relevance theory deals with the
speaker, text/utterance, audience, and contexttefamce without dichotomizing them
from one another in the course of the inferentratpssing of the communication.

It is worth noting that for translators a textnaaning is more than the meaning
of the sum total of the discourse sentences (becdiscourses communicate more
meaning than the meaning of the sum total of tke dentences). By interacting with a
discourse, we go behind the text, to the commumisatworld, but guided and
constrained by the communicator’s ostensive sigofailse intended communication. The
biblical text “allows the reader to penetrate theer world of the biblical character,
revealing their emotional and Psychological mindgleich motivates them” to write the
text (Levine and Autumn 2005: 307). Thus, drawingbenmunicative meaning is always
decisively based on the literary structure andesads of a text which function as an
ostensive communicative stimulus. Therefore in titsrary analysis | will closely
examine, describe and explain the narrative (froenrtarrator’s point of view: why did
he/she narrate it in this way in this particulantext).

Thirdly, | intend to employ a new approach for #lese reading of the votive
narrative of Jacob in general and to the Dinahystomparticular. Since | have observed
that there is a significant affinity between thediysa culture and Ancient Near East
(ANE) culture 1 wish to employ an empirical dataafysis concerning the institutions of
vow and marriage. Finn Rgnne also observes thae tisean affinity between some
Ethiopian and ANE cultures; and specifically he agks about the region of the South
Ethiopia (which comprises the Hadiyya land) asofe8:

South Ethiopia may, in a way, be described as ddvatistrict and a meeting place, on
the one hand on African soil and on the other inae@a which has been subject to
influences since the distant past from the norttzamh eastern parts of present Ethiopia
and thus from North Africa, the middle East and Megliterranean (Ronne 2002: 4%2)

Thise affinity suggests that understanding the Aadivows will help us understand

ANE vows. Hence | assume the comparison between thid be helpful. Therefore, |

2 This quotation is taken from the English sumnafriis research provided in his book
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will undertake a comparative study of these twdural worlds regarding the concept of
vow and the episode of the Dinah story (particylashowing possible different
interpretations about the vow and the Dinah stony @liciting the role of the narrative
for the moral, ethical, and religious value of Hueiety) in order to reconstruct or obtain
the necessary contextual assumptions which wilb lusl to interpret the literary data of
the narrative, not to influence it. | will also der the understanding of the concept of
vow among some other Ethiopian communities. Inrotthads, since discourse is totally
dependent on the context of the utterance | sugbasthe study of the concept of vow
of the ANE cultural context in the light of curreRiadiyya culture will help us to get
some insight about the real-life context of ancierel and will throw some light on the
interpretation and translation of the votive disseuof Jacob in general and Dinah
episode in particular. In fact the hypothesis at thissertation was the result of my
intuitive knowledge of vow which was triggered thetPhD seminar discussions on the
book of the Genesis in February and March, 200&his regard, other reliable ANE

sources and other complementary helpful modelsalgth be considered.

4. The Hadiyya People
The major Hadiyya people group lives in southwestEthiopia around the town

Hossana, about 230 kilometers south of the capitilis Ababa, (the capital city of
Ethiopia). Linguistically the Hadiyya people aretegorized as the members of the
Highland East Cushitic language family. Since 1992 area has been known as the

“Hadiyya Zone” for the administration purposestbe government of Ethiopia.

The Hadiyya land extends as far as the Omo Rivethenwvest. Some Hadiyya
people even live across the Omo River in the aa#ladc Bosha mixed with the Oromo
people. On the east they are bordered by thé S#ople who are Semitic, on the south
by the Wolaitta people who are Omotic and on thehnby the Gurage people who are
also Semitic.

3 There is another Hadiyya group in another disttimwn as Woliso to the north of the Hadiyya people.
In the early 28 century this group used to speak the Hadiyya laggubut now they have completely
switched to the Oromo language. Sim (1989) alsedtitat another Hadiyya group live in Bale Province
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According to the Ethnologue record of the 1998 asenthe Hadiyya population is
927,933 (Grimes 2005: 115). However, accordinghi® National Central Statistical
Agency'’s figure of 2005 the Hadiyya population i{516,623. There are four dialects of
the Hadiyya language with relatively insignificadifferences: Sooro Hadiyya, Leemo
Hadiyya, Shaashoogo Hadiyya, and Badawaacho Hadijlya Badawaacho dialect is
geographically separated from the other groupshbyklambaata, Alaaba, and Tembaro
people and the speakers are in a physical cont#titine Wolaitta language speakers to
the south. So they experience linguistic influefroen the Wolaitta people though their

language status is not threatened sb far

Historical records concerning the origin of the Hsd people are limited.
Ernesta Cerulli in his survey noted that “the natdasliyya is derived from that of the
Muslim trading state and spelt similarly in latehi&pic chronicles” (Cerulli 1956:118).
However, there is no sufficient evidence that thésne was borrowed from Muslim
traders. On the other hand some historical reciodisate that Hadiyya was mentioned

by some Arabic historiographers (Braukamper 1973:38

The Hadiyya are religious people who have differegligious institutions.
Traditional Hadiyya people used to worship for epéatrees, rivers, stones, mountains,
the sky (they thought that the blue sky is God kifj)sthe sun and moon, by associating
them with the supreme God, and spirits. Howevezy tho not worship animals. They
also believe in some patronal spirits of family gadlledJaarawhich usually possess or
indwell his subject (man or woman) who are paréicuhdividuals of a family. Many
families used to have this family galhara who used to make his subject prophesy,
promise, or give warnings to the family and othients. People go to such people for
consultation. However the community does not bpddticular permanent venue for the
diviners, although the diviners themselves may dowal temporary shelter for the

divination ceremony. Such divination practicesfarbidden in Christian circles.

and they also have completely switched to the Ortanguage. For the purpose of this work | will fecu
only on the major Hadiyya group which lives arothd Hossana (Waachamo) town

* For more information about the Hadiyya peopleSiee 1989 and Hankore 1998.
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There was a particular family group called Anjamwiao were believed to be
rainmakers besides having other religious dutidseyTwere consecrated as a special
religious group and they received gifts for makmagn. Other individuals like diviners
(boroodaano/kiiraano),and people with special knowledgkirGagaano), were very

important figures in religious and social affairs.

5. Definition of Terms
Relevance Theory Relevance theory is a communication theory whgclhased on a

definition of relevance It recognizes that the mental faculty of the harbaing, which
has the capacity to draw an inferential conclugrom the behavior of people, enables
people to communicate with each other (Gutt 2069): £Zommunicators exploit this
cognitive capacity of humans so that they do ngt ezerything to their audience in
communication.

In terms of this theory, relevance is a phenomeiwdnich makes information
worth processing for a human being” particularlyr fine audience (Sperber and
Wilson1995: 46). It argues that a speaker givesesonspoken guarantee to his audience
(being optimally relevant) that his utterance igtlvg@rocessing. Such utterances evoke a
certain context, and the audience uses both utleramd context to draw certain
contextual implictures.

There are two general principles of relevance whiehdescribed as tlvegnitive
principle that human cognition tends to be primedmaximize relevance and the
communicative principle that utterances and anyeramsve communicative stimulus
create expectation of optimal relevance in the enmd (Wilson 2000: 419; Gutt 2000:
31). Thus, from this perspective, the term “relemeincomprises a property of inputs,
produced by the communicator for the cognitive psses of his audience. This input is
analyzed by the audience inferentially “in termstloé notion of cognitive effects and
processing effort” (Wilson 2000: 420). When an rabtee or any other ostensive stimulus
(input) is processed by the cognitive process efahdience in a context of appropriate

assumptions, it will produce or result in the irtted cognitive effects. For example, |

5 See also Carston 2002: 12.
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intend my friend to open the window but | say tmHiThe room is suffocating because
the windows are closed.” And then my friend opdreswindow based on this utterance.
My utterance has two propositions: ‘the room isfeudting’ and ‘the windows are
closed’. The procedural marker ‘because’ denotasttie cause of the suffocation is the
closed windows. The literal propositional meanirigny utterance expresses a state of
affairs in the world, which is a suffocating roonecuse of the closed windows.
However, my friend’s action of opening the windogisows that he correctly drew the
conclusion “he requested me to open the windowderamtially, which is the
‘implicature’ or a cognitive effect, which | did heay explicitly. This example shows
that our utterance comprises saying, asking, orncanding, but they are processed
according to the relevance, not according to thepositional or literal sense.

As | mentioned above, human communication is ge&eshaximize relevance
because we cannot process everything. We selenobrimize relevance based on cost-
benefit. Thus, cognitive effects are in direct podjon to the relevance of input: the
greater the cognitive effects, the greater theveslee of the input; “the smaller the
processing effort the greater the relevance ofitipait” (Wilson 2000: 420). In this
regard since relevance is context dependent ame i@ huge potential store or resource
of context in human cognition, context selectioonir the cognitive environment is
inevitable (Allwood 2003: 52). The selection of thentext is very sensitive to the
amount of processing effort in order to optimizes tbontextual assumptions and
optimization also includes keeping the processiffigrteor time spent on supplying the
contextual assumptions to a minimum (Gutt 2000: Z8) outcome of this effort is
described as a contextual effect or expected Hsnefithe processing effo(it is also
described as a contextual implicatur@here are three kinds of contextual effects:
drawing a new contextual implication, strengthening confirming the existing
assumption, and eliminating the existing assumgtipoontradicting.

Context: According torelevance theory context is a psychological cowestrli is a

dynamic, and holistic notion which is describedtss ‘mutual cognitive environment’ of
the speaker and hearer rather than external atdatefSperber & Wilson 1995:39). It
comprises the speaker’s and hearer's assumptiang #ie world. Thus the context of an

utterance is a set of assumptions or premises gegbloy our mental processing device
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in order to interpret the utterance (Gutt 2000 J&je cognitive environment of a person
comprises a huge amount of information which inekidinformation derived from
preceding utterances plus any cultural or otherwhkedge stored there—and further
information that can be inferred from these tworses” (Gutt 2000: 27). Any relevant
information of this stored information in one’s oitive environment could be retrieved
as the context of an utterance (Gutt 2000: 27).r8ibes sufficient constraint must be
provided by the speaker in order to guide the he#mechoose the intended contextual
assumptions from their cognitive environment whichill help to avoid
misunderstanding.
Interpretive resemblance This refers to the shared meaning properties &stwthe
original and its companion which comprises implicas and explicatures and an
interpretive use of a communicative stimulus of theginal. Since all human
communicators depend on the presumption of infexleptocessing capacity of human
cognition, not everything is literally expressed thg communicators to their audience.
Thus an utterance is an interpretive expressiahetpeaker though not strictly a literal
expression. Accordingly, only sufficient stimulagtimally relevant or worth processing,
is provided to the audience and the rest of thevegit linguistic propositional forms
(explicatures) are reconstructed inferentially g udience. If a representation is literal
in an analytic sense (all the logical forms of thlouand its representation) and all
contextual implication (all what is intended to benveyed) are the same then it is a
limiting case (Gutt 2000: 41). Any descriptive regentation of a thought has a
propositional form and any propositional form of arpression has also a logical
property. Hence, the propositional forms of an msitee stimulus (companion of the
speaker’s original thought) share some logical ertgs with the propositional forms of
the speaker’s thought (which is the original one)l @onsequently they resemble each
other. Such propositional forms are also constdhiby linguistic forms such as
procedurals (so, after all, anyhow, etc.) in orttedirect the way an interpretation is
processed.

The propositional forms of an utterance of a speakare some, but not all, of
the logical properties of the propositional fornfshes thought because the “speaker is

presumed to aim at optimal relevance not at litemath” of thought expressed in an



Votive Narrative of Jacob 12

utterance (Sperber & Wilson 1995: 233). Therefone tesemblance between the
propositional forms of speaker’s thought and th@ppsitional form(s) of his utterance is
called interpretive resemblance.

Similarly, any utterance attributed to someonee’slsthought or utterance
(reported speech) shares some logical propertieelfwcomprise analytic implication or
explicatures and contextual implication which tipeaker intends to convey) with the
original which makes them resemble each other Gagt¢ 2000: 36-39). Since reported
speech reuses or represents what someone hasyategadsented it is described as a
‘representation of representation’ or ‘metareprésg@n’ (Wilson 2000: 411). The
resemblance between the original and representedionot be perceived as strictly literal
or verbatim because it is a common experiencertrters do not exactly repeat the
original utterance. Rather they report only optignaklevant logical and linguistic
information which enables the audience engagediterinferential processing if the
utterance is worth for the processing effort. Thane since the latter is not related to the
former in a strictly literal fashion, but has “soregical properties in common” such as
sharing all the logical and linguistic propertiektbe original speaker’s thought and
utterance, the resemblance between the originadamte and metarepresented (reported)
utterance is called interpretive resemblance (Q0O@0: 36). The speaker of such a
representation could entertain it as a true thowgltdissociate himself from it, simply
representing it as someone else’s thought, or hestmaw that he has a particular attitude
toward it. In relevance theory such use is alserilgsd as interpretive use (Gutt 2000:
39).

Finally, relevance theory also explains translaf@econdary communication) of
an original work (primary communication) as an iptetive use. The translation
resembles the original interpretively; the origibh&ing made to a second audience in a
different context. Particularly all modern readefsthe biblical text are secondary
audiences; thus the effort of reading it in itggoral context is more difficult. Hence it
requires a contextual adjustment (Gutt 200; HiD20Sim 2006).

Metarepresentation: According to relevance theory metarepresentatiotiescribed as
an act of attributing or representing one’s utteeaor any other public representation and

thoughts to someone else’s thought or utteranceh &ttribution or metarepresentation
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can be marked in several ways. But the most comones are employing the device of
direct and indirect quotation markers (which alsayrdiffer from language to language).
The reporter of the metarepresentation may show attisude toward the original
thought—for example, he may endorse it or disseclatnself from it. Making an
adjustment to the contextual assumptions betweenotlginal and reported utterance
might be essential in order to make the resembld&eteeen them accurate, because
utterances are context dependent.

Echoic utterance: According to relevance theory an echoic utterarise a
metarepresentation which uses someone else’s tharghtterance interpretively to
convey a certain attitude about the thought oratiee which is usually manifested in his
utterance. For example according to the narragpeesentation of 2 Chronicles 18:1-27,
the utterance of Prophet Micaiah: “Go up and tribiithey will be given into your hand”
is an echoic metarepresentation. He ironically eshehat the other prophets said to the
kings, and by this utterance he dissociates hinfsath the belief of the other prophets.
His utterance shows that he has an attitude towdat they told to the kings: he does
not believe that what they said is true; they giregl.

Ostension/Ostensivean intentional behavior of a communicator aimedativact the
attention of his audience to a particular phenomg®perber & Wilson 1995: 50).
Ostensive inferential communicatiofi: Relevance theory explains that a communicator
produces a stimulus by the means of an utteranby any other way through which he
intends to make manifest or more manifest a setsefimptionsto the audience which
makes it mutually manifest to both the communicatod his audience. The means of
making a set of assumptions mutually manifest tth bithe communicator and his
audience is described as ‘ostensive stimulus’ (WM4il2000: 423). An ostensive stimulus

aims to attract the audience’s attention to the roamicator’s intentions. From the

® See Sperber and Wilson 1995: 156-159.

" Meaning: It is very difficult to describe ‘meaning’. Howevetelevance theory describes it as a ‘set of
assumptions’. According to relevance theory, thewnmaoinicative intention is manifest by the means of
ostensive stimulus employed by the communicatorcvitiould be an utterance or any other means. The
informative intention is manifest through the conmoative intention and “the content of the speaker’
meaning is the set of assumptions...embedded undemftbrmative intention”. When the informative
intention of the communicator is made mutually rfestito both the communicator and his audience then
transparency is achieved, which is perceived asaning (Wilson 2000: 424; Gutt 2000: 24).
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communicator’s side communication is ostensivefamh the hearer’s side the ostension
is inferential because the communicator does nptesarything; thus it is sometimes
called ostensive inferential communication (Sim @0Wol. 1: 46-47). This effort is
necessary in communication because communicatiaivies two parties (communicator
and audience) and ostensive communication can becessful only if the
communicator’s effort successfully attracts theiance to pay attention to the ostensive
stimulus (Sim 2006, Vol. 1: 52).
Raising expectation of relevanceRaising expectation of relevance is an ostensiverac
behavior of a communicator with a tacit guaranteat this utterance or stimulus is
relevant or worth processing.
Contextual assumption: Any assumption accessible through an utterance texa
employed by the communicator as a stimulus withpagicular context to his audience
is described as a contextual assumption. It igedb premise formed from a stimulus in
a particular context in order to draw a conclugiomplicatures).
Implicature: A thought is an implicature if we assume that tiarator or speaker
intended the reader to come to this thought byrémfee, though it is not stated explicitly.
Relevance theory describes such intended thoughtsmicatures or contextual effects.
Informative intention and communicative intention: According to the analysis of
relevance theory inferential communication has tlagers of intention: (1) The
informative intention, which aims to make a certs@t of assumptions manifest or more
manifest to the audience; and (2) the communicatitention which aims to make the
informative intention mutually manifest by the meaf an ostensive stimulus (Sperber
& Wilson 1995: 9-12; Wilson 2000: 423).

Informative intention: This denotes that the intended communication &l

accepted by the audience and it will influence rtleeignitive system such that

they will eventually be ready to draw cognitive e=ffs from the utterance.

Therefore, the communicator’s informative intentisrdescribed as an intention

8 “A hearer following the relevance-theoretic coniprasion procedure should consider interpretive
hypothesis in order of accessibility. Having fouad interpretation that satisfies his expectation of
relevance, he should stop. The task of the speskermake the intended interpretation accessihdeigh

to be picked out. Notice that the best way of ddimg is not always to spell it out in full. In ampriate
circumstances, the hearer may be able to infer stspect of the intended interpretation with legeref
than would be needed to decode it from a fully expgbrompt” (Wilson 2000: 429).
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aimed at modifying the cognitive environment of thalience (Sperber & Wilson
1995: 58). Thus, the informative intention aimsmake a set of assumptions of
the communicator mutually manifest to both the camimator and his audience
(Sim 2006 Vol. 1: 46-47).
Communicative intention: The communicator shows that he wants to
communicate and he is heard and understood. Tha@nenunicative intention is
an effort of making “mutually manifest to an audierand the communicator that
the communicator has this informative intentionpéther & Wilson 1995: 61;
Sim 2006 Vol. 1: 46-47).
Optimally relevant utterance: Relevance theory proposes that communication is
controlled by the principle of cost-benefit optimion. The effort of achieving intended
benefits, which are positive changes to the audiencognitive environment, presumes
that the audience will be geared to look for arewsitve stimulus which is adequate and
without unnecessary processing effort. Any effort utterance that fulfils these
requirements is said to be optimally relevant toe processing effort of the audience
(Sim 2006 Vol. 1: 52).
Commissive speech actThis is a type of utterance which a speaker engpioyrder to
make a future course of action such as making Eesnilt is a commitment of a person
to behave in a certain way (Levinson 1983: 240;e8a2003: 239f; Austin 1962: 11,
151f, 157f). This concept is not from relevanceotlyebut is from speech act theory. But
it is relevant to my research because it helpxpdadn the commissive speech act of the
vow of Jacob. In the ancient Hebrew context is much more than a simple act of
making a promise as we shall see in chapter four.
Ad hoc concept:The same linguistic term may be employed and pnéted differently.
Depending on a different context it can be usediffierent times, in different places, and
involving different things or people. The inferexitconclusions achieved in such
contexts through different premises and conclusavagyeared by searching for
relevance and it is varied. Such mental procedssidgscribed aad hocprocessing. For
example if a husband says to his wife metaphoyi@id sincerely “you are my honey”,
on hearing this expression the wife perceivesithttis particular context her husband

excludes some logical or defining features of theoeled concept ‘honey’ and narrows
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down to the feature of ‘sweetness’ and at the dameehe broadens the logical or
defining features of ‘sweetness’ to cover his wifbere is no apparent semantic
relationship whatsoever between ‘sweetness’ amebanan.” However, searching for
relevance (relevance-driven processing) for adegeattextual effects, human cognition
creates a new meaning on an ad hoc basis by compécth woman and sweetness by
inference (see Carston 2002: 349ff).

6. Overview
In this dissertation | intend to argue for the thas the following manner or line of

arguments. Since the task of translation involves process of interpretation before
conveying the message into another language, iptersatwo, three, four, five, and six, |
will attempt to examine the communicative intentiminthe primary communication of

Genesis 28:10-35:15 (exegesis) from the secondaligace’s point of view. And then in

chapter seven | will conclude with remarks on gaysinore effective ways of bringing

out and conveying the communicative intention & $hory in the process of translation
(secondary communication).

The boundary of the Jacob story will be definedcimapter two which will
function as background information for the mainuangnt of the thesis. In order to
investigate the soundness of the hypothesis, thratinee context and structure of 25:19-
35:15 will be closely examined, which | believe Iwigxhibit evidence of the
communicative intention of the narrator. | interal describe the main points of this
chapter in the following way: 1. defining the boanyg of the Jacob story. 2. Defining the
narrative structure of the narrative unit episogespisode in order to describe the role of
Gen. 28:10-22 for the process of interpreting theative unit and in order to explain the
relevance of the Dinah story to the Jacob story.

In chapter three | will attempt to describe thébkéev concept of ‘vow’ and try to
establish the encyclopedic information of the comgerary audience which will help us
to access the contextual assumptions of the primaayence in this narrative. In order to
achieve this objective | wish to examine the comn¢epw’ in the light of the Hadiyya
concept of vowsilet, in terms of the Ancient Near East cultural conteX{ebrew

Scriptures, and ancient Israelite literature ineordo describe or elicit the main
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encyclopedic entries in the cognitive environmeinthe original audience. At the end of
the chapter, | will make a brief comparison betwdenHebrew and Hadiyya concept of
vow. | presume that the discussion in this chapi#rsignificantly help us in the task of
interpretation for the translation of the conceptvow and the whole narrative unit in
which it occurs. In this regard, | believe thatesxto the contextual assumptions of the
primary audience will play a very significant rateinterpreting and understanding the
discourse.

And then, in chapter four | will closely examine rigsis 28:10-22, in order to
establish its role in the process of interpretimg marrative unit of 28:10-35:15. Thus, the
utterances of God to Jacob and Jacob’s vow to @aeBil0-22 will be treated as an
abstract of the narrative unit beca@ed’s promise to Jacob and Jacob’s votive plea to
God in Bethel raise an expectation of relevanceckwhiinctions as a topic or a common
theme about which the whole discourse makes a mgfahi coherence-relation.
Therefore, in this chapter | will propose that thgerances in 28:10-22 will be treated as
a base episode of the narrative unit because theséhe utterances which raise an
expectation of relevance in the audience and thilythwus be primed to search for
relevance in the following episodes until their eggation of relevance is fulfilled or the
cognitive effects are achieved. The search fovezlee is primed to see whether God has
granted Jacob’s votive plea. If so, did Jacoblfuifs vow to God? Why did the narrator
include the Dinah story in Jacob’s votive narra®ival these features will be explained
in this dissertation from the narrator’s point aedw. Thus, the discussion of this chapter
will explain why the utterance of the vow at Betlsetelevant to the interpretation of this
narrative unit.

In chapter five | intend to analyze all the relevpassages of Gen. 29:1-33:20 in
terms of the fulfilment of the vow of Bethel inder to explain the relevance of the
Dinah story to the narrative of Jacob from the @arn's point of view. | will attempt to
answer the question “Was the cognitive effects e wotive utterance of Jacob
achieved?” In order to answer this question, | wtlempt to elicit all communicative
clues /ostensive communicative stimuli used in tlaerative and investigate all the
episodes in Gen. 29:1-33:20 and see how the exjmecta relevance raised in 28:10-22

are fulfilled (cognitive effects). Again, from theutset, | propose that the narrative
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discourse presented in chapters 29-33 is an euwaduahe intended to fulfill the hearer’s
expectation of relevance (cognitive effects), rige 28:10-22. Thus | will treat the
episodes of 29-33 as an evaluative narrative otliaeacters (God and Jacob) in terms of
fulfilling the expectation of relevance raised i8:20-22 and describe and explain any
linguistic and contextual evidences available ie trarrative in order to support this
claim.

In chapter six | intend to explain the relevancehaf Dinah episode to the votive
narrative of Jacob. | will also show that the rdisxpectation of relevance achieved or
caused by the utterance of the vow also includes élpectation of possible
consequences, if the vow was not fulfilled.

Finally, chapter seven will conclude the dissestathy doing two things. 1) It
will conclude the interpretation phase with a bgeheral summary of the interpretation,
recapitulating the main supporting arguments ofsdmae, describing the specific
contributions made by this research; 2) It willadiss, in brief, the implications of the
votive narrative of Jacob (Genesis 28:10-35:15)ranslation into a secondary
communication, and suggest how to translate it ghgthat Genesis 34 is a congruent

part of the votive narrative.
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CHAPTER TWO

BOUNDARIES OF THE JACOB STORY AND ITS LITERARY STRUTURE

1. Introduction
Discourse is a “complex cognitive and social pheaoom” (Brown and Yule 1983: 271).

Therefore interpreting and translating a discousserimarily pragmatic although it
definitely involves syntactic and semantic analybisthis regard semantic and syntactic
forms are an instruments used to express the speake the writer's mental
representation in order to achieve the communieatitention (discourse) (Brown and
Yule 1983: 26).

A discourse can be either oral or written organizgdhe principle of functional
connectedness or coherence. The main organizitgréear principle of a discourse is its
‘coherence’. Relevance theory explains the dis@uoherence as a mental principle of
human comprehension in communication rather tham #&sxtual feature (Sperber &
Wilson 1995: 289; Blass 1990: 17-25). Hence, adogrtb relevance theory, context and
coherence of the discourse are psychological phenarwhich are usually exhibited by
the means of public representation of linguisticgamization of the discourse
Accordingly, a dictionary of linguistics and Phaistdefines the public representation

aspect of the concept ‘coherence’ of a discourdellmsvs:

Coherence (n) ...refer[s] to the main principle ofanization postulated to account for
the underlying FUNCTIONAL connectedness or identifya piece of spoken or written

LANGUAGE (TEXT, discourse). It involves the study such factors as the language
users’ knowledge of the world, the inference thegken and the assumption they hold,
and in particular of the way in whiatbherent communication is mediated through the
use of SPEECH ACTS.” (Crystal 2003: 81).

Thus interpreting a discourse involves describirgdommunicative function of a

text in a given context, the assumed shared sadiaral knowledge of the

° According to relevance theory the context of atiee interpretation is part of the interlocutors’
‘beliefs and assumptions about the world’ (Blakeend992:18), or what is termed theiutual
cognitive environment(Sperber & Wilson 1986:39). More specifically, tlwentext of an
utterance is that part of the interlocutors’ mutcagnitive environment which interacts with the
utterance to provide a coherent interpretatiorhefutterance (Sperber & Wilson 1995:15). Thus
in terms of relevance theory, context and coherareepsychological, dynamic, and holistic
notions rather than linguistic (See ‘context’ irapker one).
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communicator and his audience, and “determining itiierence to be made” in the
process of interpreting and translating (Brown afude 1983: 225). Therefore, it is
crucial for the interpreters and translators ofigcaurse to recognize the organizing
features of a discourse which contribute to itsecehce so that they can be aware that
every component of a discourse is a coherent mgjldlock. Hence it is essential for us
to describe the feature of coherence in the nagainit of the Jacob story from the
narrator's point of view. In this regard, definitige boundary of the Jacob stthpy
stating its beginning and ending and describingnitsrnal literary structure will help us
to view the general contextual framework of therai@re which in effect will assist us to
unfold the meaning of the text and translate o ioher languages as a coherent unit.

Therefore, in the following discussion, | will ethpt to address these issues in
order to see the relevance of the ‘vow’ of Jacod #me Dinah story to the Jacob
narrative. In order to achieve this, | will attemiot describe the probable textually
signaled comprehensive theme of the Jacob stgpgiriticular and of the Genesis story in
general; and then | will describe the developmemd atructure of the Jacob story
according to the theme showing episode by epidodelieve this endeavor will help us
to explain the role and relevance of the vow obbaa Bethel (28:20-22) and the Dinah
story (chap. 34) to the Jacob story.

Fishbane observes the importance of having the rgeniamework of
connectedness for the work of analyzing a particakrative unit of the Jacob story
when he says, “The episode of Jacob, his earlyalii@ trials, provide a rich context in
which to study the patriarchal narratives in th@kof Genesis” (Fishbane 1979: 40).
Stanley D. Walters also supports this view whersdngs that Jacob’s narrative has been
“artfully arranged” around Jacob’s return to thedaf his fathers (Canaan) after his long
stay in Padan Aram where he fled away to escapeahenge of his brother Esau
(Walters 1992: 599).

These remarks show that it is essential to desthde¢heme of the Jacob story in
order to describe its boundary effectively. As védalready noted above, defining the

external boundary of the Jacob story and examitieginternal structure of the story

19 Many biblical scholars attempt to define the baamyf the Jacob cycle about which | am skeptical.
Thus | prefer to define it as a narrative unit heseathe boundary issue is so fuzzy.
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from the outset of this research will significantgntribute to the comprehension of the
narrative. The assumption in this regard is thargwarrative unit of the book of Genesis
is naturally connected to and distinct from theeothwithin the discourse-plot of the

Genesis story, according to the episode(s) eachthar unit may comprises. However, it
is not my intention to exhaust all the textual éeas of the narrative of Jacob.

2. Review of Other Works

2.1. Boundary of the Jacob Story
In this section | will attempt to explain the issusbout the beginning and the ending of

the narrative unit of the Jacob story within whith internal literary structure is
organized. In this regard | have observed thaetbfit scholars have proposed different
boundaries of the Jacob story. Therefore, it isortgnt to review the main views of the
scholars about the boundary of the narrative unib@ Jacob story before | propose my
own view of the same.

During the course of my literature reading for thestion | have observed that
each scholar attempts to establish the contextaatdwork (theme) of the patriarchal
narrative which will guide her or him to interptée textual data of the patriarchs as well
as to decide the boundary of each patriarch. Sdrtteedhemes of the Jacob narrative are

summarized briefly as follows.

2.1.1. The Beginning of the Jacob Story
On the one hand several scholars define the bewjrofithe boundary of the Jacob story

as Genesis 25. More specifically, it has been eoesethat most of the scholars who
propose Gen. 25:19 or 25:21 (Gunkel 1997: 285)hasbieginning of the Jacob story
employ the genealogy and family criterion to decide boundary of Jacob story. For
example scholars such as von Rad (1972), Fishbd®&9), Wiseman (1985),

Westernmann (1985), Wenham (1994), and Kisslin@920se the genealogy and family
story of the patriarchs as the criterion for dewmidithe boundary of the patriarchs.
Consequently, they describe Gen 25:19 as the begiroi the family story of patriarch

Isaac.
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On the other hand several other scholars propdfegatit beginnings of the Jacob
story based on different criteria. For instance 1@edV. Coats (1983) employs the theme
tolodothas a criterion for categorizing the patriarchalleyand he describes Gen. 37:1 as
the beginning of the Joseph story which is the doto(genealogy) of Jacob, thus
beginning of the Jacob sdgaDavid W. Cotter also uses the theme of ‘troutiéedily of
the patriarchs, who were saved by God’ in ordeinterpret the story of the patriarchs.
Consequently he perceives the beginning of thelygonoblem in the Jacob story as Gen.
37 and thus he describes 37:1 as the beginninfgea¥dcob story (Cotter 2003: 79). Leon
R. Kass suggests that the story of the book of &erteaches how understanding the
threat in life and the human limit to overcome ttiatat leads one to seek the way to a
greater life. Thus self-relying Jacob understooel dianger to his life and his limits to
overcome it which eventually led him to seek theager way of life as presented
beginning from Gen. 28 (Kass 2003:402).

In summary the above evidence shows that the begrof the Jacob story is
fuzzy and it is difficult to state a definite beging point because it keeps shifting
depending on one’s contextual assumptions. Althaughvery difficult to show that the
other scholar’s view is wrong in this regard, lline to agree with those scholars who
propose the beginning of the Jacob narrative as @8ri9 because of the following
evidence: 1 The preceding narrative concludes Hreative of Ishmael, who is in the
tolodot of Abraham in 25:18 which shows that thiéofwing narrative is a distinct unit. 2.
The setting of the family story of the Isaac whaiso in the tolodot of Abraham was
introduced formally by the expressiammman=n2 pn3> nT>in a9%1 ‘these are the
descendants of Isaac the son of Abraham’ (Gen.925:B. The story of the two
brothers—Esau and Jacob, which is mainly markedherconflict, immediately follows
the introduction of the narrative of the familylshac and it was continuously intensified,
as the story proceeds (Gen. 25:22-26). Howeves warth noting that these evidences
cannot be claimed as strong boundary markers bed¢hegse is no clearly stated evidence
provided by the narrative itself that the narrateas intending to make distinct

boundaries within the story of the patriarchs.

™ Generally, he describes Jacob story within thadsaga.



Votive Narrative of Jacob 23

2.1.2. The Ending of the Jacob Story
There is a greater diversity in defining the endiogindary of the Jacob story than the

beginning of the same. For instance, Gunkel (19@&ds Gen. 25:19-37:1 as the

narrative which concerns Isaac, Jacob, and Esaosegoently he proposes 37:1 as the
end of the story because it is here that the ajpsaport of the narrative about Isaac, Esau
and Jacob was provided. Similarly, Wiseman readsie€s 25:19b-37:2a as a

genealogical story of Esau and Jacob (Wiseman &985Consequently he proposes
37:2a as the closing verse of the story becausefribm there that the story proceeds to
the narrative of the family of Jacob rather tharalEsind Jacob; thus an end of the
boundary.

Cotter and Coats employ the death report of theigoelhs as a criterion for
deciding the ending boundary of the patriarchales/cTherefore they propose Genesis
chapter 50 as the end of the boundary of the Jsitmoip because it is in this chapter that
the death of Jacob was reported (Cotter 2003:78tCi983:259-60).

Gordon Wenham treats the Jacob story within thdlyahistory of Isaac, which
he contrasts with the family history of Ishmael (Wam 1994: 166). He argues that the
narrative of the Jacob story which is presentediwithat of the the family of Isaac
covers Genesis 25:19-35:29 until the death of I$a&o is the head of the family) was
announced in 35:29 (Wenham 1994: 168). Then heitescthe narrative about Joseph,
which is usually known as the “Joseph story” asdbetinuation of the Jacob story and
thus describes it as the Jacob-Joseph story timals“with the last words and death of
Jacob” who is the head of the family (Wenham 19%8).

Fishbane reads Genesis 25:19-35:22 by searchingyfometrical binary pairs.
Consequently he perceives 25:21-34 and 35:1-22 lanaay pair because 35:1-22 is a
fulfillment of the divine oracle of Gen. 25:21-3#4. addition he perceives the problem of
child-bearing in the pregnancy of Rebekah in 221%s a symmetrical binary pair with
the child-bearing problem of Rachel in Gen. 35:06-2hich was resulted in her death.
Thus Fishbane proposes Genesis 35:1-22 as thegeofdthe Jacob story because it is a
denouement of the cycle which functions as a fowiclusion of thdolodot of Isaac
bringing the story to the final resolution (Fishbal®79: 46). Gerhard Von Rad proposes
Genesis chapter 50 as the ending of the Jacob k&mgd on the criterion of the death
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report of the patriarch Jacob (Von Rad 1972:263Hhwever Westermann proposes
36:43 as the ending of the Jacob story becausésthibere the conflict between the two
brothers culminated in the report of Esau’s moviagt of the promised land
(Westermann 1985:23, 407). Kevin Walton reads theold story in the context of
Jacob’s flight from Canaan and return to Canaams€quently he proposes 35:29 as the
ending of the Jacob story because it reports Jagehirn to Canaan (Walton 2003: 3).
Finally Kass reads the Jacob story in the perspedf the human behavior of
perceiving a possible danger or problem and reeymithe human limits to overcome it
which eventually will lead one to seek the way t@raater way of life. Since this
behavior of Jacob was revealed in two incidentgfestvith and overcoming his brother
(Genesis Chapters 25-28) and facing the futureelsag problem (29-50) and finally
addressing it in chapter 50; therefore, accordingdss, the ending of the Jacob story is

Genesis 50.

2.1.3. Summary
The above-mentioned variations in the boundarygoaization of the Jacob story show

that it is difficult to determine a fixed boundaof the patriarch’s story because the
proposed boundaries can keep shifting due to theeped theme of the story. Besides, |
strongly agree with Kevin Walton who remarks thagre is a significant overlap of the
patriarchal stories that makes difficult to makdix@d beginning and ending of the
boundary of the Jacob story (Walton 2003: 3). Cqusatly the boundaries of the
patriarchs’ cycles are fuzzy. This is true evenhwiite criterion oftolodot, which is
highly supported by many scholars as a narrativentary marker in the patriarchal
story. This is because there is no clearly stagatlil evidence which shows that the
narrator was intending to make a clear and distiocindary for each patriarchal cycle.
Moreover, the Jacob story shows that there is @ifgignt overlap of the genealogy of
Isaac, Esau, and Jacob within the same story. Whilgdse overlap if the narrator was
intended to make a distinct boundary for each &atnal cycle?

In my opinion the traditionally called ‘Jacob cycle simply a narrative unit of
the continuation of the patriarchal story. Gunlexharks that the story presented in the

book of Genesis in different narrative units cantéened as the whole history of the
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Israel’s religion (Gunkel 1997: LXXXVI). Surely, geems that the narrator of Genesis
has a religious motive focused on Yahweh and higpleelsrael. According to the
narrative of the origin of the life in the paradisEEden, the sin of humanity was so
rampant that God found or saved only a remnantlaa chose Abraham and established
a new people for himself from Abraham (Gunkel 199)7:Thus the narrator presents the
creation story as a preamble to the patriarchay stepresenting how the created people
became so evil that God found only remnants froenlitie of Setff who was the son of
Adam (Gen. 5:3) and who was the ancestor of Nodin was also the father of Shem.
Shem was the ancestor of Eber (Brand 2003: 735Fhed was the ancestor of Abraham
and his descendants such that they acquired ttieiicename “Hebrews” from Eb&r
(Gen. 10:21-11:24).

Gunkel remarks that different narrative units ofré&i and Lot are held together
by the common clearly stated theme: how Abrahamlantidnigrated from Padan Aram
and how they arrived in Canaan and how their detogs became the heirs of their
respective lands. This theme answers the questidon did the people who name
themselves after Abraham and Lot originate and ctonthese locals” (Gunkel 1997:
159). Thus, Gunkel summarizes the patriarchal timeraf Genesis as a story of a family
which is based on a basic theme how, “God chosefémily in order to raise up the
people of Israel from it” and how Yahweh'’s intertien and providence was active in
the beginning of the people of Israel and in bmggthem into the land of Canaan.
(Gunkel 1997: 158).

I concur with Wenham and Gunkel that the whole igathal narrative is a
continuous story with different narrative units qmieing an “ongoing account of the
fulfillment of the promises made to Abraham anderged to Isaac and indeed to Jacob
just before he left the land of Canaan” (Wenham412%9). Thus this theme is pertinent
to the content of Genesis. Accordingly, the naveatinit traditionally described as the

Jacob cycle is the continuation and an integrall pathe same theme or Genesis plot.

12 Seth was not the only son of Adam, in fact he or@s of the sons of Adam (Gen.5:4).

13 The ethnic name ‘Hebrew’ is related to Eber, graad of Shem and a progenitor of the Israelites
(Hebrews). In this regard, the discourse structir&enesis 10-11is striking. In Genesis 10:21 Bhas
introduced in a focused way as if the whole gergalwas organized around him and concerned him. In
Genesis 11:16 he was referred to again up untilimésage came down to Terah, and then to Abraham.
Thus the narrator puts Eber as a significant aocest Abraham (for the detailed discussions see my
excursus on ‘Hebrew’ in Appendix 1).
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Thus, the genealogy report of the patriarchs is tlairrative unit is employed presumably
as evidence to show that the descendants of treenHme of Abraham and Isaac remain
in the promised land in order to inherit the praanef Yahweh while the rest of the
descendants of the patriarchs were moved or pusiteaf the promised land.

Therefore, in this dissertation, | prefer to abandoe use of the phrase ‘Jacob
cycle’ and intend to define Genesis 25:19-37:1 aaraative unit of the continuing story
of the patriarchs. Thus | concur with Gunkel tha¢ tnding of the narrative unit is
Genesis 37:1. Presumably the narrative of the Jatmly was intended to explain how
and why Jacob and his descendants became theirsmleflthe promised seed of the
Abrahamic covenant to inherit the promise of Yahveeimtrasted with Esau and his
descendants (Walters 1992: 599-600Fhis intention becomes more apparent when the
narrator concludes the narrative unit by reportingt Esau and his descendants were
moved out of the promised land while Jacob and d@scendants remained in the
promised land as the chosen inheriting line (GéM337:1).

2.2. Literary Structure of the Narrative Unit of Ge  n. 25:19-37:1
It is worth reviewing the works of others brieflgflore | propose my own understanding

of the literary structure of this unit. As | notaove, different scholars read the narrative
of the Jacob story in different perspectives, wHidtave described as ‘themes’. | have
divided these themes into two general categorieseglogy-family and other diverse
themes. | may repeat some points which | mentianethe sections “beginning” and

“ending” of Jacob story in this section for the sak clarification.

2.2.1. Literary Structure Based on Genealogy and Faily
Some scholars such as George W. Coats (1983), DaviGotter ( 2003), and Paul J.

Kissling (2009) even do not agree that Jacob s®part of the above mentioned larger

14 Walters remarks that Jacob story is “bracketeti@beginning and end by the genealogies of thmg s
who stand outside the lines of promise, Ishmaell248) and Esau (chap. 36), so that Jacob’s mthea
bearer of the promise is unmistakable” (Walters2l $99-600).
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narrative unit—25:19-37%. Thus they do not recognize Gen 25:19-37:1 as gfatiie
Jacob story, rather they conider it as somethisg.dh addition some scholars such as
Walton, though they consider it as part of the Baswmry, do not organize a detailed
literary structure of their readings of the stosgd section 2.2.2.3). However, as we saw

above several scholars recognize the Jacob stdhinwihis narrative unit and they

15 A) George W. Coats (1983), in his commentary oné3es, uses the thertwodothas a criterion for the
categorizing the patriarchal cycle. He categorittess Jacob story under the Isaac Saga; and then he
describes the Gen. 37:1-50:26 as ‘Jacob the Salg@hwomprises different individual stories. Thus h
describes the Jacob saga as the Joseph story isttlol genealogy of Jacob. He employs the deattrtrep

of the patriarchs as a criterion of closing of tferative of each cycle and he categorizes the staity

line of the Jacob saga as follows:

The Jacob story 37:1-36

The Judah-Tamar story 38:1-30
The continuation of the Joseph story 39:1-47:27
Jacob’s death report 50:15-21
Recapitulation of the Joseph story denouncement 155P1
Joseph’s death report 50:22-26

B) David W. Cotter (2003) who interprets the bodlGenesis in the context of God’s saving actionicivh
is his theme, perceives the succession of thegpelis as a chosen family of God, which was troubied
different circumstances but saved by God. And terategorizes the Jacob story within the scopfeenf
37:1-50:26 (Cotter 2003: 79) around this theme.gegnently he describes the symmetrical plot stractu
of Gen 37:1-50:26 in terms of the family strifefaows:

a. Joseph and the family strife he incites 381-3
a'. Judah and the family strife he incites 381-3

b. The descent and ascent of Joseph 39:1-41:57
b'. The descent of the brothers 42:1-47:27

c. Blessings: Joseph 47:28-48:22
c'. Blessings: all the brothers 49:1-28

d. The end for Jacob 49:29-50:14
d'. The end for Joseph 50:15-26

C) Paul J. Kissling (2009) describes Genesis 30:26as the Jacob story based on the theme of lggyea
(Kissling 2009: 25) and he categorizes the stoppating to the different episodes of the familyrgtas
follows (Kissling 2009: 44-48):

I. Internal Family Tensions Resulted in Josephisl&ement in Egypt—37:2-36

II. Judah'’s Story Begins Badly—38:1-30

lll. Joseph Ends up a Slave and Prisoner in Eg@&:+-23

IV. Joseph Interprets the Dreams of Pharaoh’s Begrer and Baker—40:1-23

V. Joseph is elevated by Accurately Interpretihgiaoh’s Dreams—41:1-56

VI. The First Trip to Egypt Goes Badly—42:1-38

VII. On the Second Trip to Egypt Joseph Revealsdtifito his Brothers—43:1-45:28.

VIII. Israel Moves to Egypt—46:1-47:27

IX. Israel's Final Day—47:28:49-32

X. Jacob Death, Mourning and Burial—49:33-50:14

Xl. Final Reconciliation between Joseph and HistBecs—50:15-21

XIl. Final Day of Joseph—50:22-26.
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perceive it as the genealogy and family narrativetbey categorize the structure of the

story diversely. The following are some examples:

1. Gerhard von Rad categorizes the narrative, strectua more or less similar way to
Wenham's, below in point 6 (von Rad 1972: 264-34)t then, regarding the Jacob
story, he claims that one must recognize that theol story is located in the
following narrative which is traditionally calletheé Joseph story. He argues that this
view is supported by the textual evidence provine87:2: “This is the history of the
family of Jacob” which is concluded by the deatham of Jacob in Genesis Ch. 50
(von Rad 1972: 263-264).

2. Fishbane, based on the same theme of genealogpralsoses the scope of the Jacob
story as Genesis 25:19-35:22 (Fishbane 1979:40kategorizes the structure of the
narrative in a chiastic or symmetrical spectruntt@ genealogical organization as
follows:

A. Struggle in Childbirth and birth right (25:19-34)

B. Interlude; strife; deception; berakah-blessing; es@ant with foreigner:
(chap 26)

C. Stealing of the blessing and flight from the la@d:(-28:9)

D. Encounter with the divine (28:10-22)

E. Internal cycle opens; arrival;, Laban at border;egion; wages; (chap 29)
Rachel barren; Leah fertile (vv.1-24)

F. Rachel fertile; Jacob increases the herds (chap 30)

E' Internal cycle closes; departure; Laban atégrdeception; wages (chap

31)

D' Encounters with divine beings at sacred sitesr border; berakhah (chap

32)

C' Deception planned; fear of Esau; berakhahreitirned; return to the land

(chap 33)

B' Interlude; strife; deception; covenant witiheigner (chap 34)

A' Oracle fulfilled; Rachel struggles in childbirtberakhah death, resolution

(35:1-22)
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However, there are no clear textual or linguistarkers Fishbane employed to describe
the above chiastic structure in order to avoid eogclusion based on the ‘eye of the
beholder’ or on the presupposed assumption ofdhédar.

3. John Skinner, in Critical and Exegetical CommentamyGenesis describes Genesis
25:19-36:43 as “the third division of the Book o#ii&sis...devoted exclusively to the
biography of Jacob'® He categorizes the story as follows:

The birth of Esau and Jacob, and the transfereiite d@irthright 25:19-34

Isaac and the Philistines 26

How Jacob secured his father’s blessing 27:1-45
Isaac’s charge to Jacob 27:46-28:9
Jacob at Bethel 28:10-22
Jacob’s marriage with Laban’s daughters 29:1-30
The birth of Jacob’s children 29:31-30:24
Jacob enriched at Laban’s expense 30:25-43
Jacob’s flight from Laban; their friendly parting 31:1-32:1
Jacob’s measures for propitiating Esau; his wrggtlith the deity at Peniel 32:2-
33

The meeting of the brothers; Jacob’s march to Sérach 33

The outrage on Dinah 34

Jacob in Canaan 35

4. Wiseman describes the book of Genesis as a sdrigscoments. He argues that the
underlying “master key” of the compilation of theeusture of the book of Genesis is
genealogy (Wiseman 1985: 59). As a result he dessr@nd categorizes the narrative
of Genesis 25:19b-37:2a generally as the genealogiories of Esau and Jacob
(Wiseman 1985: 69).

5. Claus Westermann describes Gen. 25:19-36:43 akatioh-Esau cycle (Westermann
1985: 23, 412). He categorizes the narrative pletctire of the story around the
theme of the family of Isaac which is marked by ftiots. He describes the family

conflicts as super-ordinate and subordinate theidesdescribes the super-ordinate

16 Skinner notes that chapters 26 and 36 are “misglappendixes to the history of Abraham and Edomite
genealogies” respectively (Skinner 1980: 355)
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theme as “what happened between brothers” (GerB625which is the conflict
between Jacob and Esau (27-33) and he parall@lghtthe narrative about what
happened between parents and children (Gen. 12-B5yescribes the subordinate
theme as one which comprises the conflict betwesdyah and Jacob (23-31), as well
as the conflict between Rachel and Leah (29:3148@\/estermann 1985: 407).

6. Gordon Wenham divides the narrative of Jacob stao/two phases which was split
by the family history of Esau (36:1-37:1). The fiighase of the Jacob story was
represented within the family history of Isaac (Z535:29) which was concluded in
35:29 by the death report of Isaac. The secondephas represented within the
Joseph story which was concluded by the death rediacob and Joseph (Chapters
37:2-50:26). Thus Genesis chapter 50 is the endinthe Jacob story (Wenham
1994:168). He categorizes the first phase of teellatory as follows:

First encounter of Jacob and Esau 25:19-34
Isaac and the Philistines 26:1-33
Jacob cheats Esau of his blessing 26:34-28:9
Jacob meets God at Bethel 28:10-22
Jacob arrives at Laban’s house 29:1-14
Jacob marries Leah and Rachel 29:15-30
Birth of Jacob’s sons 29:31-30:24
Jacob outwits Laban 30:25-31:1
Jacob leaves Laban 31:2-32:1 (31:25)
Jacob meets angels of God at Mahanaim 32:2-3
Jacob returns Esau’s blessing 32:4-33:20
Dinah and the Hivites 34:1-31
Journey’s end for Jacob and Isaac 35:1-29

7. Herman Gunkel bases his assumption on “Yahweh'siiggace over Israel’s
beginning” which he describes as the motto of tbey{ Gunkel 1997: 158). Then he

employs the source and form critical methods arup@ses the scope of the Jacob
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story as 25:21-37". He describes the literary structure of the farsiigry of Jacob
as follows:
a. The Jacob-Esau Narratives. Part |. With Isaac 2229
b. The Jacob-Laban Narrative 28:10-32:1
c. The Jacob-Esau Narrative Part Il, associated with divine manifestation
32:2-33:17
d. Jacob in Canaan, which comprises Esau’s genea&ig$-35:22; 36:1-37:1.
In summary one can observe that even though theetted genealogy and family could
be used as the organizing framework of the stdmg, ¢ategorizing principle of the
structure of the story can be diverse dependintpeindividual’s reading of the story.

2.2.2. Literary Structure Based on Various Themes

2.2.2.1. Yahweh'’s Faithfulness to His Covenant
Victor P. Hamilton also describes Gen. 25:19-3G43The Isaac/Jacob story” probably

because of the overlapping nature of the narrat¥é®th patriarchs (Isaac and Jacob) in
these chapters (Hamilton 1995: 173). He interp@#a. 18-50 in terms of the thematic
contextual framework of Yahweh’s faithfulness tdfifuhis promises and covenant “to

those whom he has chosen.” He categorizes the mbgbsstructure of the Isaac/Jacob

story as follows:

A. The birth of Esau and Jacob 25:19-26

B. Esau surrenders his birthright 25:27-34

C. Isaac and Abimelech 26:1-35

D. Jacob receives blessing through deception 29:1-4

E. Jacob meets God at Bethel 27:46:-28:22
F. Jacob meets Laban and Rachel 29:1-35

G. Jacob gains children and flocks 30:1-43

H. Jacob’s flight from Laban 31:1-554

I. Encounters: Human and divine 32:1-33

J. Jacob is reconciled with Esau 33:1-20

" Gunkel notes that Esau’s genealogy of chapter@6ably stems from an independent source (Gunkel
1997: 285).
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K. The humbling of Dinah 34:1-31
L. From Shechem to Mamre via Bethel 35:1-29
M. Esauites and Edomites 36:1-43

2.2.2.2. Contrast between Divine and Human
Kevin Walton reads the story of Jacob by explorititge contrast between divine and

human”, which is perceived as the paradox of diyiresence and absence in the story of
Jacob (Walton 2003: 2). He claims that the harmointhe Jacob story is based on the
theme of Jacob’s flight and return, which was cdulsg the family conflict (Walton
2003: 2). Consequently he concludes that the socbgbe Jacob story covers 25:19-
35:29. However he admits that “there is an overkapd that the distinction is not
complete.”

Thus, Walton categorizes the Isaac/Jacob storyelimg of Jacob’s flight and
return (Walton 2003: 3). He considers the expressibhese are the descendants of ...”
as a beginning of the new section (Walton 2003: Thgn he views the literary structure
of the Jacob story as follow: The divine presemcthe life of Jacob (25:19-26), passages
related to the issues between the presence andcabsé God, and the human versus
divine, showing that the divine plan will be accdisiped in everything despite the
deceptive nature of Jacob and his sons. The nafuracob and his children shows that
“God’s grace does not overcome human nature” (282,34:1-35:29; Walton 2003: 59,
215). He argues that the story of Peniel showsatmbiguous nature of the divine
presence in the life of Jacob. Divine working andgnlan striving is contrasted. He
remarks that although it is apparently implied {Gat is present in the life of Jacob yet it
is indicated that there is still confusion abowt gresence of God as the things happening
in his life show (Walton 2003: 90, 93). Probablg thmotive of the story is to correct the
tendency or attempt of limiting God “to any prediae pattern.” (32:23-33; Walton
2003: 91). It shows that human beings cannot distte divine will. Consequently they
fail to act according to God’s will. However, theside will is fulfilled through human
failing, even where families are torn apart and fétber deceived (26:34-28:9; Walton
2003: 124). God seems totally absent in the lif@amfob which is contrary to his promise

to Jacob in Bethel that Jacob, was deceived byrLaba consequently he struggles for
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justice. However at the end, God proved that hag isork for Jacob actively (29-33:20;
Walton 2003: 179).

2.2.2.3. Seeking the Way to a Greater Way of Life
Leon R. Kass approaches the book of Genesis adasqbhical classic whose stories

teach how “understanding the danger and accepgtmdrhits of human power” helps to
seek the way to a greater way of life. Thus, Kasgls the Jacob story in the perspective
of the human behavior of perceiving a possible darmy problem and recognizing the
human limits to overcome it which eventually wilald one to seek the way to a greater
way of life. Thus he interprets Genesis chapter2@5the first phase, as how Jacob
perceived the danger of losing the birth-right ahthe same time he was aware about his
limits to overcome the danger which eventually hen to seek the way to a greater way
of life.

Then he claims that the second phase of the naradivers chapters 29-50 and it
concerns the challenges of the leadership of tstegiamwing family of Jacob. The family
of Jacob became a great community, and consequdatted the danger of
“disintegration within and of assimilation withoutKass 2003: 510). Thus Jacob realizes
the need of effective leadership to resolve thdlehges of the perpetuation of the new
nation. Therefore, first, he nurtures Joseph &addr and then he replaces the leadership
position of Joseph by Judah before his death (R868: 648).

John Goldingay agrees with Kass’ view of the seqamakse when he says that the
basic driving motive of the patriarchal narratige“the completing of the series of acts
stretching from the call of Abraham to the givinftbe land” (Goldingay 1980: 28).
Leslie Brisman also concurs with Goldingay when theats the Genesis story as a
literature developed from different origins withstinct motifs and intentions. Thus he
reads the narratives of patriarchs as a work faglion its most significant moments by
literary art as well as theological and politicabtmations (Brisman 1990: xvii-xviii).
However, the challenge is how to decide the assudeading motivation or theme of the
patriarchs’ narratives because, as Westermannwassescholars hardly agree about what
the narratives of the patriarchs tell us (Westemi®/6: 2).
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In summing up this review, we observe that theme It of similarity between the

boundary description of Fishbane, Wenham, Hamilmmgd Walton. These scholars,

although they differ in terms of organizing the ssles of the narrative unit, show

significant agreement in terms of boundary desompbf the same as the following

synopsis shows:

Fishbane

G.
H.

L.
E
D"
c

33

BI

Struggle in Childbirth and birth right 25:19-34

Interlude; strife; deception; berakah-blessing;ez@nt with foreigner: 26
Stealing of the blessing and flight from the laR@d:1-28:9

Encounter with the divine: 28:10-22

Internal cycle opens; arrival; Laban at border; efidon; wages; (29
Rachel barren; Leah fertile (vv.1-24)

Rachel fertile; Jacob increases the herds 30

Internal cycle closes; departure; Laban atiégrdeception; wages 31
Encounters with divine beings at sacred sitegy border; berakhah 32

Deception planned; fear of Esau; berakhahrgittrned; return to the lan

Interlude; strife; deception; covenant withefigner 34

A' Oracle fulfilled; Rachel struggles in childbirtberakhah death, resolutior

d

35:1-22

Wenham
25:19:34 First encounter of Jacob and Esau
26:1-33 Isaac and the Philistines
26:34-28:9 Jacob cheats Esau of his blessing
28:10-22 Jacob meets God at Bethel
29:1-14 Jacob arrives at Laban’s house
29:15-30 Jacob marries Leah and Rachel
29:31-30:24 Birth of Jacob’s sons

30:25-31:1 Jacob outwits Laban
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31:2-32:1 (31:25) Jacob leaves Laban

32:2-3 Jacob meets angels of God at Mahanaim
32:4-33:20 Jacob returns Esau’s blessing

34:1-31 Dinah and the Hivites

35:1-29 Journey’s end for Jacob aadds

Hamilton

A The birth of Esau and Jacob 25:19-26

B. Esau surrenders his birthright 25:27-34
C. Isaac and Abimelech 26:1-35

D. Jacob receives blessing through deception 29:1-4

E. Jacob meets God at Bethel 27:46:-28:22
F. Jacob meets Laban and Rachel 29:1-35
G. Jacob gains children and flocks 30:1-43

H. Jacob’s flight from Laban 31:1-554

I. Encounters: Human and divine 32:1-33

J. Jacob is reconciled with Esau 33:1-20

K. The humbling of Dinah 34:1-31

L. From Shechem to Mamre via Bethel 35:1-29

M. Esauites and Edomites 36:1-43
Walton

25:19-26  The divine presence in the life ofalac

26:34-28:9 Divine will is fulfilled through huam falling
28:10-22; 34:1-35:29 God’s grace does not overconmean nature
29-33:20 God proves that he is at work for Jacob

32:23-33 Correcting the human tendency of limgtGod

2.2.3. Summary
The above discussion shows that categorizing ocritiesg the literary structure of the

Jacob story varies based on the thematic contektarmlework or assumption one may
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have when he/she reads this text. Thus the cominesitzriteria used to decide the
boundary of the patriarchal narrative is relatigad as a result the boundary is fuzzy.
Consequently it is difficult to decide the boundasy the Jacob narrative. More
specifically | wonder whether it is appropriatectegorize the patriarchal narratives into
different cycles, as many scholars attempted, mplsi consider them as a continous
narrative, of which Genesis 25:19-37:1 is a nareatinit.

| admit that this issue is difficult to resolve. Wetheless | think it is more
appropriate to describe the story of Jacob as aathar unit® of the continuing
patriarchal story, devoted to explaining the sole bf the patriarchal descendants chosen
to inherit the promise of Yahweh and how and what fhatriarchal line was chosen while
other descendants of the patriarchs were excluded the promised land as well as other
promises of Yahweh (Kissling 2009: 416). Thus laanwith Fishbane who affirms this
view as follows:

The Jacob cycle is a series of episodes in thefiflacob framed by the genealogical lists of
the excluded sons, Ishmael and Esau. It is thusopar larger patriarchal cycle of tolodot in
the Book of Genesis, linking the earligotbdotaccount of the creation of heaven and earth”
and the ante- and postdiluvian genealogies withligteof Israelites opening the Book of
Exodus (1:1-7) (Fishbane 1979: 40).

Therefore, | prefer not to use the phrase ‘boundéiye Jacob story’ in its strict
sense. Rather, | repeat, | prefer to consider Ge8s19-37:1 as a narrative unit of the
patriarchal story employed to elucidate how and whgob and his descendants were
chosen and how and why Esau and his descendangspushed out of the promised
land. It is a narrative unit which shows that Jatle® younger son of Isaac and his
descendants became the heirs of the promise of dalas contrasted to Esau, the older

son of Isaac, and his descendants.

3. Contextual Framework of 25:19-37:1
In our discussion of defining the external bouneaof the Jacob story above | suggested

that it is convenient to describe Genesis 25:19-3& a large narrative unit of the

continuing patriarchal story rather than the Jacgbtle in a strict sense because the

18 Narrative unit and Jacob story are used intercbaiply
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boundary is fuzzy. However, one may wonder whatesak a distinct narrative unit of
the continuing patriarchal story. Therefore, | wistelaborate this view a bit further.

Gillian Brown and George Yule note that a speatera writer of a discourse
organizes each unit of a larger discourse straa#tgidn order to influence the
interpretation of his/her audience. Accordinglydhe sets an element of the discourse
which he/she believes around which “every clausestences, paragraphs, episodes, and
discourse is organized” right at the beginning e unit or discourse (which is also
described as staging) (Brown and Yule 1983: 134).17Zhis narrative strategy is
employed in Gen. 25:19-23, when the narrator says:

The children struggled together within her; and s&id, "If it is thus, why do | live?" So she
went to inquire of the LORD. And the LORD said terh"Two nations are in your womb,
and two peoples, born of you, shall be divided;dhe shall be stronger than the other, the
elder shall serve the younger (25:22-23).

This abstract shows that the narrative unit is tevdo explaining why Esau and his
descendants were excluded from inheriting the pgechland. Accordingly, the narrative
unit concludes by reporting Esau’s and his desagstimoving out of Canaan to Seir or
Edom (36:6) permanently (permanently because imsdbat Esau used to live already in
Seir as well as Canaan where his father lived G218) while Jacob and his descendants
stayed in Canaan, the land where his father li@&cl(:

Then Esau took his wives, his sons, his daughtend, all the members of his
household, his cattle, all his livestock, and b# property he had acquired in the land of
Canaan; and he moved to a land some distance fbrdther Jacob (36:6).

Jacob settled in the land where his father hadlla® an alien, the land of Canaan
(37:1).

Therefore | presume that the whole stretch of tiesary structure is a self-
contained narrative unit probably intended to comitaie the above mentioned one
main point: explaining that God’s covenant to tladriarchs to give the promised land to
their descendants is limited only to one particlitee of descendant(s) of Abraham and
Isaac, excluding the other descendants of thegpelis, and how that promise was
fulfilled by God'’s active guidance and involvemast manifested by choosing Jacob and
his descendants (Westermann 1976: 2-30; Wenham 1884 Kass 2003: 509). Kevin

Walton reflects this view when he says:
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On the one hand, Jacob is singled out by divinelesaas the one to receive the patriarchal

blessing even before his birth, it is he who reegithe name of Israel and is father of the

twelve sons who become the twelve tribes, and baheremarkable experience with God at

Penuel (Walton 2003: 1).

Thus the narrative of Jacob story presents howhJdw underdog, compared to

Esau, acquired the birthright, the blessing offateer Isaac, and became the heir of the
covenant given to Abraham, consequently inherithng promised land while Esau was
sent out of the territory of the promised land. Tescendants of Esau, the son of Isaac
who was the promised child of Abraham, were equatiiitied to inherit the promise of
Yahweh as Jacob was because both of them werendiestte of the promised son Isaac
(Gen. 25:21). In fact Esau should have been thelgged inheritor of the promise, not
Jacob, because since he was the first-born of Isadad the full birthright (Gen. 25:25).
But the story tells us that this was not the caseis, in this unit, the narrator labors to
explain strategically how and why Esau, the firstrbson of Isaac, lost his birthright and
consequently was pushed out of the promised lanld &l his descendants while the
descendants of Jacob became heirs of the promsedl dnjoying the privileges of
inheritance. Leon R. Kass observes this view devist

In each of the first two founding generations, ttevenant of God with Abraham was
successfully passed to one (the younger) of theders two sons—first Isaac, then Jacob—
while the other son—first Ishmael then Esau—was teathe side (Kass 2003: 509).

In summary, | propose that the contextual framewarkheme of the narrative
unit of the Jacob story could be described as Warw his descendants as a chosen seed
opposed to Esau and his descendants’. The followatggorization of the literary
structure of this narrative unit also shows thsaimore clearly.

3.1. The Literary Structure of Gen. 25:19-37:1 Base d on the Theme
‘Jacob and His Descendants as the Chosen Seed’

As | have already noted earlier in the above litem review each of the scholars
attempts to establish a comprehensive contextwahdwork (theme) of the Jacob
narrative which will help him/her to interpret thextual dat¥. Similarly, | also stated

from the outset that presumably the Jacob stoprésented to show or explain how

¥ This is a cognitive behavior of human communiaativinferential processing aimed at the search for
the optimally relevant interpretation of any osteastimulus.
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Jacob was appointed as a line of the promised ddaoe of the covenant made by God
to Abraham and Isaac to inherit the promised lamdtrasted to other descendants of
Abraham and Isaac.

However, this privilege is based on a conditionafTls, the realization of
inheriting the covenant promises is dependent cobla and his descendants’ living up
to the expected standard of the covenant of Yahagthe said to Abraham: “Any
uncircumcised male who is not circumcised in thesHl of his foreskin shall be cut off
from his people; he has broken my covenant” (Geta4)7 Thus being faithful to the
binding speech acts like covenant, vow, oath, arehang are very crucial in the life of
Jacob and his descendants in order to realize Gpodinises.

Though my organizing theme of the narrative isedéht, | concur with Wenham
and Fishbane in terms of sketching the literanycstire of this narrative unit of the Jacob
story (See section 2.2.1). Thus in this sectionHamce particularly Wenham’s proposal
of the literary structure of the story. We can skebut the story line of the Jacob
narrative unit according to this theme, episodegode, as follows:

o 25:19-26:34: Draws a contrast between Jacob the supplanterEaad the
natural heir. The narrative tells us that Jacob suagled out as a chosen seed
of Isaac by God even before his birth (25:23). ridhen to explain this view the
narrator tells us that the infants were struggkwgn in their mother’'s womb
(25:22) and the oracle of God describes them astions and the elder will
serve the younger (25:23). Thus, Jacob is presesdea promised seed of
Isaac with whom God carries on his covenant to thieepromised land to him
and to his descendants. In Wenham’s words thisgghenon “points forward
to Jacob’s domination of Esau, to Israel’'s subjiegabf Edom.” (Wenham
1994:176). The oracle of God started to be fulliilewhen Esau sold his
birthright by his own will (25:31-34). Thus Jacolsqaired the birthright
which was already prophesied even before his biftherefore God’s
promises to Isaac to give the promised land teéexl in 26:3, 23-24 refers to
Jacob by implicature. The digression in 26:25-38c¢ts one of the severe

trials and tests which the patriarch experiencetienpromised land.
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Gen. 27:1-28:9:Jacob receives a decisive blessing from his fabeac by
deceiving him, which seals him as a seed of theerwant to inherit the
promised land. Jacob’s cheating provokes Esaugderaso that he threatened
to kill him. Consequently Jacob runs away to hisleraban to save his life
as well as to get a wife.
28:10-15: After Jacob secured his position as a covenard §&bhich was
already confirmed by God even before he was boen(#5:23; Mal. 1:2-3))
by receiving the birthright and the blessing ofalsaGod reveals himself to
Jacob at Bethel in a dream and confirms his covendh him while Isaac is
still alive. This promise resembles the promisesl Gade to Abraham and
Isaac (Gen. 13:14-17; 26:24) so that one can assuamét is consistent with
the promises he made to Abraham and Isaac. InagsinBod did not make
such a promise to Esau, the elder son of Isaacs Tl implicature is that
Esau was excluded from inheriting the covenant erand only Jacob and
his descendants became the line of the covenaait see
28:16-22: Jacob responds to the revelation of God and heesnak echoic
vow at Bethel (which will be discussed later) whilke is in distress. The vow
is based on three conditions: if God keeps him safieis journey to Padan
Aram, if God gives him food to eat and clothes &aw and if God bring him
back safely to the land of his fathers.
29:1-33:16: God grants Jacob’s plea that he gave him reliemfihis
distress:

1. God keeps him safe in his journey to Padan Ararh-28:

2. God gives him wives 29:15-30

3. God gives him children 29:31-30:24

4. God blesses him with wealth 30:25-43

5. God tells him to go back to Canaan, protects himmflLaban

and Esau on his way back to Canaan (31:1-33:16)bands
him back to the land of his fathers safely.
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» 33:17-20:After arriving back to Canaan safely Jacob fal$ulfill his vow at
Bethel. The failure of Jacob creates another eafieat of relevance (adverse
consequence): What adverse consequence did Jatebasuthe result?

* 34:1-31: Jacob’s negligence to fulfill his vow in Bethelsudts in a terrible
adverse consequence.

1. Dinah is involved in an attempted abductive magidny
Shechem (34:1-11

2. Jacob’s children (Dinah’s brothers) take revenge tbe
Shechemites killing all the Shechemite men (43:9p-2

3. Canaanites and Perizzites threat to revenge (34:30)

4. Consequently Jacob is confused and perplexed, ipedsy
wondering why God did not protect him from thisritee
event, which is a threat to the value of his haaat which will
also possibly result in terrible revenge from tlempe of the
land and the possible extinction of his descenddram
existence (30-31).

» 35:1: Amid his confusion, God reminds Jacob to go tchBeand fulfill his vow.

e 35:2-15:Jacob responds to God and immediately goes tceBettulfill his vow
so that God'’s protection would resume. God appeatacob again and renews
his covenant and confirms his promise to him aditievith Abraham and Isaac.

» 35:16-29:Jacob and his family continue living in Canaan hisddeceased family
members are buried where Sarah and Abraham weiedburhich also functions
as an authenticating sign of claiming the inhed&an

» 36:1-43: Esau and his descendants move out of Canaan §3&iéecause he was
already excluded from the promised land.

» 37:1: Reaffirms, as a conclusion, that on the contragoB and his descendants
continue living in the promised land.

It is worth noting that the above outline of thetgk provisional at this stage and it will

be clarified in the subsequent chapters.
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3.2. The Relevance of Jacob’s Vow and the Dinah Sto ry to the Jacob
Narrative
The nature of Jacob’s vow in Bethel has been obsey several scholars who consider

Gen. 28:10-22 as an episode which has a centred phathe Jacob story (Pagolu 1998:
158; Cartledge 1992:166; Gunkel 1997: 314; Dumidr@l4-75: 68). Thus although both
the story of Jacob’s encounter with God and his wwod at Bethel appear making a
self-contained narrative unit, both episodes aearty connected to the preceding and
following story of Jacob. From the outset it is twomoting that the Bethel story
significantly strengthens and fosters the accessibsumption of the sanctuary of God at
Bethel which the primary audience already had @irtbognitive environment (Wenham
1994:220). (The significance of Bethel will be eladted further in my close reading of
Gen. 28:10-22 in chapter four). Thus, Wenham rjgbtiserves that the beginning and
ending of this unit-story was clearly designed way to link the surrounding story, both
preceding and following, “closing with Jacob’s vawvv 20-22 which again looks back
to his departure from home and forward to his avanteturn” (Wenham 1994:219).

It is worth noting that the utterances in 28:10¢4&e my translation in appendix
2) has apparent interpretive resemblance with tioenjge Yahweh made to Abraham
(12:2-3; 13:14-16) and to Isaac (26:2-4). As | atheremarked elsewhere in this chapter,
presumably the narrator’s projected communicatiention or implicature was to show
that Jacob and his descendants are the divinelgurated sole line of the promised seed
of Abraham entitled to inherit the promise of GodAbraham and Isaac, contrasted with
Esau and his descendants (Wenham 1994:223). Pagutes with this view when he
says that Gen. 28:10-22 has a central place inJdoeb story and that it brings the
theological aspect of the Jacob-Esau story todhefront (Pagolu 1998: 158).

As | noted above, the literary structure of thpgsede (Gen 28:10-22) shows that
although the episode is clearly linked to the pdeug and following narratives it is a
distinct single unit. However, as Wenham notes, w@g divide the story into two: 1.
Jacob’s encounter with God in his dream and hipaese (10-17), and 2. the vow of
Jacob (20-22) (Wenham 1994:19). But it is moreirsdtto take it as a single unit which
has three features: Jacob’s encounter with God umream (10-15), his immediate
response to the encounter as it was reflected pseeging his emotional feeling (16-19),
and making his echoic vow (20-22). His vow is appdly echoic to 28:10-15 (Wenham
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1994:219). It was echoic because his utteranceandsterpretive use of the thought of
God which was represented by the utterance of 6@8i13-15.

What God spoke to Jacob contains the following psesto Jacob and his
descendants: 1. He promised to be with him anceptdtim. 2. He will give the promised
land to him and his descendants. 3. Jacob andelsiseddants will be a blessing for all
families of the world. 4. He will multiply his desiedants. 5. He will bring him back to
the promised land. 6. He will never leave him uhgl fulfills what he has promised to
him.

Similarly the echoic vow of Jacob contains thedwing plea represented by the
conditional nature of the votive utterance: 1. bd3will be with me; 2. if God protects
me on my journey to Haran; 3. if | return in peézeny father’'s house then; 1. the Lord
will be my God; 2. the stone which | set as a piihall be the house of God; and 3. |
shall give tenth out of all God will give me. Thile votive utterance of Jacob shows that
Jacob echoically or interpretively selected theutiias of God that are relevant to the
context of his distress and flight from the promdisand without any clear idea about his
future fate. Therefore his echoic utterance of \eygresses that Jacob was encouraged,
and consequently his positive emotional feelinguabitbe event was aroused by the
promise of God to him in his dream. Thus he vaédat and believed that God would
fulfill what he promised; and he committed himselfexpress his gratitude to God in a
particular way if he fulfills what he has just saimilar echoic utterance continues to
recurr in the subsequent narratives: 31:3, 5, 22, 313; 35:1, 3, 13-15.

Thus this votive utterance raises an expectatiomet#vance: whether Jacob’s
votive plea was granted and whether Jacob fulfiisdvow or not (generally whether the
intended cognitive effects were achieved). Thusubigve utterance of Jacob raises an
expectation of relevance which integrates the wiffe componential parts of the
narrative of the Jacob story in chapters 29-35ab¢h we will examine in the following
discussion. Cartledge accurately observes this videtn he remarks that one of the
several functions of 28:10-22, which includes J&cobotive utterance, is that it
“integrates the components of the Jacob/Esau arablaaban cycles” (Cartledge 1992:
166).
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Thus | argue that the writer of the story had sgatally put the vow of Jacob
right at the beginning of this narrative unit astaging in order to represent his cognitive
organization of the discourse in his linguisticpublic organization (Brown and Yule
1983: 148). Accordingly every linguistic means loé tharrative unit (28:10-35:15) goes

around this staging in order to achieve the intdraEgnitive effects (discourse).

4. Conclusion
In conclusion the above analysis shows that 283053 is a distinct narrative unit

presented within the Jacob story of Gen 25:19-3THerefore, the interpreters and
translators of the Bible should treat Gen 25:1%33& a coherent story within which the
votive narrative of Jacob (28:10-35:15) is embeddh=hce defining the relevance of the
vow of Jacob in Bethel is crucial for defining tbeherence of the narrative unit 28:10-
35:15 and for the task of interpreting and tramstatt. Once again the summary given
above of the literary structure of the story shaolaat the vow of Jacob was made within
the larger context of the story of Jacob becausémmediate context, Gen. 28:10-17,
which is in fact echoed in the utterance of Jaceb\w (28:20-22), is strongly linked to
the preceding and following narrative of Jacob (l@dge 1992:166).

Gen. 28:10-22 is linked to the preceding narratifzéacob because Jacob’s votive
utterance is echoic to the utterance of God toihitms dream. (Its echoic aspect will be
discussed in chapter four.) Likewise the utteranic&od to Jacob in his dream is also
linked to God'’s oracle to Rebekah in 25:23 as wasliGod’s promise to Abraham in
Genesis 12:1-3; 13:14-17 and to Isaac in 26:2-6il&ily it is linked to the following
story of Jacob because the fulfilment of this vawas apparently presented at the key
places of the following narrative of Jacob: 31:3,42; 32:12-13; 35:1, 3, 13-15.
Therefore, Genesis 28:10-22, beyond its linkagéhopreceding and following story,
functions as a framework for the narrative uniGan. 28:10-35:1-15.

In this regard it is crucial to understand the HebiconceptT: ‘vow’ and its
practice in its ancient Israelite context so that mway be able to understand what kind
expectation of relevance the votive utterance obldareates or raises in the mind of the

contemporary audience.
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CHAPTER THREE

THE CONCEPT OF71 'VOW’ IN THE HEBREW SCRIPTURES

1. Introduction
In chapter two | showed that Genesis 28:10-35:1s1® narrative unit within the larger

Jacob story and at the same time it is also a eoh@art of the larger story, challenging
from the outset the Bible translators and integneto treat it as a coherent part of the
larger story. | have also argued that the vow-nmkoh Jacob in Genesis 28:10-22,
beyond its immediate linkage to the preceding aoitbwing story, functions as a
framework for the narrative unit of Gen. 28:10-3%3. Hence defining the relevance of
the vow of Jacob in Bethel is crucial for definitige coherence of the larger narrative
unit and for the task of interpreting and transigtine Jacob story.

As a first step to demonstrating this it is nowessary to describe the concept
which is usually translated into English as ‘vo@nce again, understanding the concept
of =71 is crucially relevant before | embark on readingn€sis 28:10-35:15 because the
narrator employed ther: of Jacob in Bethel as a framework of his narragiresentation.
Therefore, | wish to define the concept=ot of the Hebrew Scriptures in its Ancient
Near Eastern (ANE) cultural context prior to mydiegy of this particular narrative unit.
One of my main objectives in this regard is to lelith whether there is an adverse
consequence for the unfulfilled vow, which | preguwill help us to interpret the votive
narrative of Jacob in general and Genesis chagtan Particular. Thus, in this chapter |
intend to describe this concept and show how utalelgg the Hebrew concept ‘vow’
will help us significantly to explain how the vowaking of Jacob in Bethel functions as
the framework of the narrative unit and how the dbirstory is a coherent part of this
narrative unit, which will also be discussed inutess four, five, and six.

Being from a community which has an institution tbe vow and actively
practices it, | have observed to my surprise that ¢doncept of the Hebrew ‘vow’ is
described as if it were the same concept as oB#lle Encyclopedia of Judaica
(Rabinowitz 1971: 227-228],heological Wordbook of the Old Testam@oppes 1980:
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557-558),the Encyclopedia of ReligiofiKlinger 1987)2° andEncyclopedia of the Dead
Sea Scrolls(Schiffman 2000: 621-623) all overlooked the need make a clear
distinction between the Hebrew concept ‘vow’ and other similar Hebrew concepts
like oath and covenant. Therefore, | also intendhow that the concept of the Hebrew
vow is distinct from oath, covenant, swearing angl ather similar commissive speech
acts of the ancient Hebrew.

In this regard, | would like to examine the votiwstitution of the Hadiyya and
other vow-conscious communities of Ethiopia and wéat further light it may shed
towards understanding the ancient Hebrew instiutad the vow and the votive
narratives of the Hebrew scripture. This is becabseHorn of Africa, North Africa, and
Near Eastern cultural areas have geographicayralliand linguistic links and they were
culturally contiguous societies. Rgnne observes ghenomenon when he notes that the
Hadiyya and other neighboring ethnic groups mightehexperienced significant cultural
influence of North Africa, the Middle East, and thlediterranean since the distant past.
He describes the area as follows:

South Ethiopia may, in a way, be described as ddvattistrict and a meeting place, on the
one hand on African soil and on the other in aa arkich has been subject to influence since
the distant past from the northern and easterrs pdnpresent Ethiopia and thus from North
Africa, the Middle East and the Mediterranean (ReB002: 472).

Since | have also observed this phenomenon | \t#ingpt to demonstrate that
there is a close affinity between the Hadiyya cphad vow and the ANE concept of
vow. Hence, | believe that it is worthwhile to cates the comparative study between the
current Hadiyya concept of vow and ANE concept ofvvn order to draw some light
towards the understanding of the Hebrew coneepand about the adverse consequence
of the unfulfilled=7: ‘vow'. In this discussion, | wish to examine thadiyya concept of
vow for the reading of the Hebrew concemt ‘vow’ but not to influence it.

In addition, this discussion will show that undarsting the encyclopedic
information of a term and its use in a particulantext will help us to uncover the

speaker-intended meaning so that we may be ablmnslate the meaning exactly as

2 Klinger claims that the distinction between vovdaraths is that “a vow is merely a personal promise
where as an oath is a promise made before sonitlfiestal authority.” (klinger 1987: 301). He even
claims that the Hebrew vows are unconditional (§&n1987: 303).
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intended by the communicator for every use of tbhecept. Thus | suggest that this
endeavor will help us in four ways:

1. It will help us to uncover the presupposed osuased encyclopedic
information of 171 'Vow’ in the cognitive environment of the primarydience.

2. It will help us to establish its conceptual mistiveness or contrast with other
similar concepts or speech acts like ‘oath’, ‘couaty and ‘curse’.

3. It will help us with the task of analyzing andderstanding the communicative
intention of discourses in which it occurs. Becawse Roy Dilley remarks, the lack of
mutually shared knowledge of a key concept(s), Wwhiatherwise would trigger the
salient feature of the text, would let one misustierd or escape without noticing this
feature (Dilley 1999, 16).

4. 1t will help us to choose the most relevant esgion of the target community
in order to achieve the highest interpretive redante in the translation process.

In this regard, since it was the Hadiyya concédptosv which triggered my study
of the votive narrative of Jacob, first | will exara the Hadiyya concept of vow and
establish its encyclopedic information in the cdgei environment of the Hadiyya
people. Secondly, | will attempt to investigate tieure of Hebrew<T: in three literary
corpora: in the ANE cultural context, in the Hebr8ariptures, and in other relevant
Israelite literature. Thirdly, | will make brief mearks about the distinctiveness of
compared to other similar Hebrew concepts in otderstablish sufficient encyclopedic
information of the conceptTi, which presumably was in the cognitive environmeht
the original audience. Finally I will compare thenceptual range of vow in both ancient
Hebrew and the current cognitive environment of itegliyya people, which | believe
will help us in making decision in terms of chogsimore appropriate expressions in the

translation process.
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2. The Hadiyya Concept of Vow
In this section | wish to examine the Hadiyya cqotcef vow silet with a view to

interpreting the Hebrew concept: ‘vow’ by comparison. By examining the Hadiyya
concept of vow, | intend to show two things: 1. ttla vow-conscious society can
sufficiently reconstruct the social institutiontbke Hebrew vow. Studying such societies’
concept of vow will give us an opportunity to restmct the votive utterance and votive
narrative in its institutional framework; 2. that anfulfilled vow will result in adverse

consequences.

2.1. The nature of the Concept of ‘Vow’ in Hadiyya
Making a vow is common among the Hadiyya peopleragrimoth followers of traditional

religion and Christians, and it is popularly praet in the community. The concept of
“vow” is lexicalized as iket. However, so far there is not even a single writteoument
found about the concefiletand about its practice among the Hadiyya peogierdfore

| was convinced that it was necessary to do researong the Hadiyya people and other
relevant people groups in order to understand ateuéncyclopedic information sflet

in the cognitive environment of these people. keimiewed fifty people at different
venues and places among the Hadiyya people asasvether places.

The interviewees include both men and women okrkfit ages. The interviewees’
geographical location included different parts dhigpia: Addis Ababa, Hadiyya,
Central Shoa, Gondor, Gojam, Sidamo, Kambatta, \&tlo. | have also interviewed
two Eritreans. The majority of the interviewees fioen the Hadiyya people because in
this research Hadiyya is taken as a sample langocagenunity for the purpose of this
research. The following are summaries of the inésvwesponses.
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2.1.1. Summary of the Interview Responses
In the interview, | asked mainly fourteen questi@am®ut the Hadiyya concept of vow

(see appendix 4) and then the interviewees respotadthe questions as summarized as
follows®":

Regarding my question about why they need to makeva all the interviewees,
unanimously, said that certainly it is possiblegtay to God without making a vow but
making a vow is a kind of petitioner's commitmenteixpress his thanks and appreciation
to God in a particular way for granting his votipkea. | also asked them whether vow
making is intended to influence God. Except for seholars, one from Eritrea and the
other from Ethiopia, all the participants said timaéaking a vow is not intended to
influence God. Rather it is caused by the distodgke petitioner. It is a reflection of the
emotion of the petitioner because of his distregsituation or problem. They indicated
that it is intrinsic for them to bring such gifts God as a thanks giving if the deity helps
the petitioner to get out of his distress. If thestyl does not help, the vower is under no
obligation tufilfill his vow.

All the interviewees were clear about to whom oraekes a vow. They emphatically
said that they never make a vow to another humamgbé vow is always made by
humans to a deit}? | also asked when or in what circumstances do [pempke a vow
and they unanimously responded that people make ordw when they are distressed
because of a specific problem(s).

Regarding where people make vows and where thé&l} fakir vows if a deity grants
their votive plea, they responded that they canaraitow anywhere but they must fulfill
their votive promise to the deity only in a plackease they believe the deity resides.

Regarding when people fulfill their vowke interviewees said that they will fulfill their
vow only when God answers their votive plea. Abmytquestion what would happen if
one fails to fulfill his vow, they emphatically igsnded that it is a bad thing not to fulfill

one’s vow; terrible things will happen as an adger®nsequence. Several of the

% The questions and their answers are restructigesitfecause of the flow but the content is retained
exactly as the interviewees responded (See thenfeliview in appendix 4).

22 A vow could be made to deities like God, the ar@ebre’el, the angel Michael, family spirits, Sginivhich work
through witchdoctors, etc.
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interviewees illustrated by giving examples abdirt own experiences when and how
they make their vows and when they fulfill theim | give one example here. A middle
aged man told his own experience which | paraplrasdollows:

Once | bought a goat and the goat was serioudgty wigich distressed me a lot. So |
made a vow to God saying: ‘God if you heal thistgoa if it produces many young
then | will give you one out of them as a thankérgi.’ God healed the goat and
eventually it produced so many goats. But | failedulfill my vow. Consequently
God hit all the goats by the plague and all of thi#ed. Thus | learned a lesson. It is
not an obligation to make a vow but once it is mid@eseriously binding.

The interviewees also responded that anybody c&e maow. They said that even a
thief can make a vow to God saying: “God, if youggime success in my stealing | will
give ...to you.”

They also responded that it is impossible to chahge vows. They also said that
they never annul a vow once it is made; it is v@nding. But they are obliged to fulfill
their votive promises if and only if the deity aresw their votive plea.

Finally, regarding whether there are some thingehvhre not supposed to be offered
as a vow offering they told me that they can oéfeything. | was told that some people
even offer lice, rat, walking on barefoot to thedaary of the deity, building a sanctuary

for the deity, etc.

2.1.2. Summary of the Hadiyya Concept of Vow
The making ofsilet ‘vow’ in Hadiyya is always perceived as a condiabcommitment

made by people to a deity. The necessary conditi@montext of making ailetis always
distress—a person presents his plea to a deitydierdo get relief from his distress, and
commits himself to do something to a deity as goression of his gratitude if the deity
grants his votive plea. The cause of the distress lee anything: barrenness, war,
poverty, sickness, desperate situation for achiewgmjourney or travel, etc. The
commitment is not binding if the deity does notrgrais plea.

The Hadiyya votive institution is not legislatedther it is an informal institution.
However, within the informal institution the contegf vow is well understood in the

community, covering the essentials of the condeptuding the level of expectation on
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the human party for the grant of the conditionsregped, and to promptly fulfill the
commitment made to God.

A vow can be made anywhere. However, the placeallgflihg the vow must be
in the Church, or at the diviners’ place, or ategetor river or a mountain depending into
whom the vow was made. The focus is on the dedypn the location or a sanctuary. It
is required that one must fulfill his vow exactly he committed himself to the deity.
Otherwise, it is expected that some kind of advemsesequence is inevitable to happen if
one fails to fulfill his vow.

Finally the concepgsiletin Hadiyya has the following encyclopedic informoat
It is always made between man and deity addressachiman to a diety .
It is always conditional.
It is made in the context of distress.
It must be fulfilled on condition that the deityshanswered one’s plea.
It can be made anywhere.
It must be fulfilled at the place perceived as vehiie deity resides.
Adverse consequences are expected if one faildftlh dbnes vow.

Once it is made it can never be changed to songe#ise.

© © N o gk~ w NP

It is never annulled.

10.You can promise to do or give anything you wana #isanks-giving to the deity.
11. Anybody can make silet

12.1t is not intended to influence the deity rathesian expression of emotion of the
petitioner and his commitment to express his grdétto God in a particular way

if his plea is granted.

3. The Concept of 2712 ‘Vow’ in Ancient Israelite Society
We have investigated the Hadiyya concept of vovbrief. Now let us investigate the

ANE cultural context whether they had a similartitgion of vowing and whether they
conceived that the unfulfilled vow will result im&erse consequence. Since the Hebrew
Scriptures were written in the ANE cultural contéxre is no doubt that the outcome of
this investigation will throw significant light fahe understanding of the biblical concept

of vow; and it is more reliable light than the @nt Hadiyya concept of vow.
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3.1 The Nature of T in the Ancient Near Eastern Context
This discussion concerns the nature of the coneepin the Ancient Near Eastern

context before " century BCE. Tony Cartledge (1992) has done a rieatiée work in
examining the Ancient Near Eastern culture rega@rduwow-making. He examined
Sumerian, Akkadian, Egyptian, Hittite, Ugaritic,dAramaic, Punic and Neo-Punic texts
(Cartledge 1992: 73) and argued thratin the Ancient Near Eastern cultural context was
conditional, it was made only between God and niamas done in the context of
distress, serious adverse consequence was expkectedlfailed to fulfill the vow, and it
served a similar function to the biblical vow iretlife of the people. In this section | rely

heavily on Cartledge’s work.

3.1.1. Vows in Mesopotamian and its Culturally Conguous Area
The broad geographical area of the Mesopotamiaidiesl the region of the southwest

Asia, eastern Syria, southeastern Turkey, and wio#taq. This area was a center of
ancient civilization whose culture influenced a andyeographical area including North
Africa, as Edzard observes: “This area was a cesftehe ancient civilization whose

cultural influence extended throughout the MiddesEand as far as the Indus Valley,
Egypt, and the Mediterranean” (Edzard 2003: 860)usT | believe it is relevant to

explore the concept of the vow in the ancient caltenvironment of Mesopotamia and
in those other related areas which are culturafjuénced by Mesopotamia in order to

get some insight about the concept of vow in thbrele Scriptures.

3.1.1.1. Sumerian Vows
The literature resources we have access to sdfart dhe Sumerian culture do not show

that the concept of vow was lexicalized in the Suamelanguage. However it is observed
that the Sumerians practiced the vow in its cooddl nature. For example people made
petition to a deity for healing from an illness atiey promised to do something in
response to express their gratitude if the deitglh¢hem (Cartledge 1992: 75). The
promise of the vow includes “material gifts, templkrvice, or more commonly, public

praise” (Cartledge 1992: 75). The vow was madé&éncontext of distress, only between
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deity and humans who wish to get out of distresse fulfilment of the vow was held
only in the temple (Cartledge 1992: 75).

3.1.1.2. Babylonian and Assyrian Vows
The Babylonian and Assyridanguage is a dialect of East Semitic called Ak&adirhe

concept ‘vow’ was lexicalized akribu which is not cognate to the Hebrem. However
there is sufficient textual evidence which showat tthe conditional vow making was
extensively common among the Babylonians and Aasgr{(Oppenbeim 1964: 26). Vow
was made only between a human and a god. The vagwonhise, including material
promises, was fulfilled on condition of honored granted votive request. The request
comprises relief from sickness and different kiofiglistress (Cartledge 1992: 77). The
vows include singing songs of praise (Cartledge21®®-81) and serving the deity in
different ways like proclaiming his greatness (aige 1992: 82-83), and making an
image as a votive offering and depositing it in theple of the deity (Leick 1994: 94).
The praise has a public nature.

Most of the Babylonian and Assyrian prayers of vawe similar to the Hebrew
Psalms. For example they promise to praise pubbdycondition of honored request
which is a promise of an abstract gift rather thanaterial gift (Cartledge 1992: 85). The
fulfillment of the promise was seriously requirendahe failure could lead to a serious
adverse consequence as Cartledge observes: “Falduéfill one’s vows could lead to
sickness or other troubles, and recovery was dondit on fulfilling the promised
payment.” (Cartledge 1992: 86). For example sortiereewritten by two women narrate
that some family members were attacked by sickaedshe whole family was in danger
because the god Assur let loose or unleashed therdeto attack them because a person
called Pushuken failed to fulfill his vow to himd@ledge 1992: 88). The location for the
payment of the vow is the sanctuary/temple of #higydCartledge 1992: 90).

In summary the Assyro-Babylonian custom of prastjovows is similar to the
Hadiyya counterpart of vow: it is conditional, ia# taken in the context of prayer, the

motivation of the vow was to seek relief from atiiss, the content of votive prayers was
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the promise of public praises, the vow was bindimgrust be fulfilled, the unfulfilled
vow will result in adverse consequence, and th&llfoent of the vow should be in the

place where they believe the deity resides (Oppenth@64: 242).

3.1.1.3. Egyptian Vows
Cartledge notes that there is no significant ewéeim the Egyptian religious literature

about the conditional vow compared with other Antidear Eastern cultures (Cartledge
1992: 99). He presumes that this was becauseeldbessible written documents were
from the kings who used to consider themselvesoas.gConsequently vow-making is
not expected from them, because vow-making nagunafiplies a petition from a
distressed human being to his god for special famod help. However the few
documents available from the common people show dbaditional vow-making was
practiced (1992: 95). The location for the fulfidgmt of the Egyptian vows was also the
temple of the deities (Hoffmeier 1994: 284).

3.1.1.4 Hittite Vows
Unger notes that Hittites were non-Semitic peopiebably of Indo-European origin.

Thus their language is categorized as one of tle-European language family. Hittites
were one of the inhabitants of the land of Canddheatime of the Israelite’s conquest of
the land (Unger 1988: 576). Thus ancient Israebteme the same cultural environment
with the Hittites.

The Hittite religious literature shows that thendiional vow-making is
extensively common in the Hittite culture (Bryce020 175) and it was made in the
context of prayer to get relief from distress (e 1992: 102). The concept of vow is
lexicalized asnalda(Cartledge 1992: 100). The fulfillment of the vevas considered as
a joy that it is accompanied by a feast (Cartlet@@?: 101). The act of vow-making was
so serious that it is believed that the failuréul@ll a vow will provoke the anger of gods
and will result in punishment which was perceivediiee Hittites as a reminder by gods
to fulfill the vow (Cartledge 1992: 103-105). Magitthe promise and accomplishing the

same was perceived as their confidence in the gadsthanks-giving to the gods for
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answering their requests (Cartledge 1992: 104,.I0W)s reciprocity is observed in the
inistitution of vow. The location of the vow-makirand fulfilment was the temple of a

god, and it should be done publicly.

3.1.1.5. Ugaritic Vows
The Ugaritic literatures also show that vow-makiv@s common in the Ugaritic culture.

The concept of vow is lexicalized in the Hebrew rcatgndr. But the concept ofdr in
Ugaritic is broader than the Hebrew conceptfbecause it comprises a vow of man to
god, a vow of god to man, and even a serious pemisone king to another king
(probably to the superior) (Cartledge 1992: 108)1For example, the promise of the
god El to King Keret (spelled also as Kirta) togiwim children (Cartledge 1992: 112)
and the Ugaritic king’'s promise to another king eveeferred asidr (Cartledge 1992:
122). But | presume that the pragmatic sense ofeitme=72 when it is used in relation to
the human vow to deity would be distinct from thbes two. However my main focus
here is to show that the Hebrew conceptparallels with the Ugaritic concept of vow as
David Marcus rightly observes the similarity betwehe ancient Israelite’s narrative
vow and the Ugaritic narrative vows (Marcus 1988). 2

The nature of the Ugaritic vow are: it is condi@b which is also marked by the
Hebrew cognatdhm and it is made in the context of prayer motivalsda distress
desiring to get relief from one’s deity from onalsstress (Cartledge 1992: 110-111;
Hendel 1987: 48-51). The causes of distress aieusimncluding enemy threat, lack of
children, getting a wife, and a long journey (Gadte 1992: 117-118). For example see
the vow-making of the Keret, King of Habur (traribed as Kirta)®. The vow was

presented in the poetry as follows:

He there makes a vo[w, ki]Jrta the Noble:
“As Asherah of Tyrians lives,

The Goddess of the Sidonians,

If | take Huraya into my palace,

And have the girl enter my court,

Her two parts I'll make silver,

% Since the original inscription was syllabic difet people supply different forms of vowels.
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Her third part I'll make gold!” (Parker 1997: 1@

The seriousness of the vow making is manifestgaritic literature. For instance
King Keret takes a vow for his successful journeget his wife Huray (Cartledge 1992:
108-109). It is perceived that the king receiveohfrgod what he requested: “sons of
Kirta are as many as vowed; Huray’'s daughters @wstgs were vowed” (Parker 1997:
26). But he failed to fulfill his vow which resutten a devastating consequence. It was
perceived that the king was seriously ill becalmegoddess Asherah punished him for
failing to fulfill his vow (Parker 1997: 27; Hend&b87: 61). But when the King fulfilled
his vow the god EIl brought healing to the ailingdby lifting the punishment (Cartledge
1992:114). Hendel compares the vow of King Keret #ire vow of Jacob and observes
similarity between the two stories except that hiengly concludes that in the stories
Keret was presented as failed to fulfill his vowil@hlacob was presented as faithful to
his vow (Hendel 1987: 61-63). In the Ugaritic copicthe vow fulfillment was perceived
as an occasion of joy or celebration and the looatf taking and fulfilling the vow is the
temple/shrine of god(s) (Cartledge 1992: 112).

3.1.1.6. Aramaic Vows
Aramaic literature also show that the conditiomawto a deity was practiced in Aramaic

culture and the concept of vow was lexicalized iy Hebrew cognatazr (Cartledge
1992: 127). However the evidences are limited aadyrof them are controversial. The
nature of the vows was that the vow-making toolc@lan the context of prayer and it
was motivated by a distress. For instance King IBaglad made a vow to a god known as
Melgart in the time of war (Cartledge 1992: 125-1Zhus the vow was directed from

human to a deity to get relief form the distreslse Vow-making and fulfillment of the

*The following is the Ugaritic transcription of thext:
tm yrd krt t

litt airt srm

Hm hry bty igb

Asrb gimt hzry

Tnh kspm atn

W tltth hrsm

Ylk ym wtn

TIt rb ym (Parker 1997: 19-20).
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same was held in the sanctuary of the deity althdhg evidence is limited about this
claim (Cartledge 1992: 125).

3.1.1.7. Phoenician, Punic, and Neo-Punic Vows
Phoenician, Punic, and Neo-Punic texts providerammeous corpus of votive literature.

But Cartledge questions their relevance to the é&miciNear Eastern cultural context
because almost all of them are from the third, sdand first century BCE and most of
them are from Mediterranean and North African qaltenvironments (Cartledge 1992:
129). However, the historical documents indicatet tthe Phoenicians were Semitic
people who migrated from the Ancient Near East NMethnean region and settled in
North Africa and Western Spain (Unger 1988: 10086)0 Thus there is no doubt that
the migrants carried their culture along with th@rherefore | suggest that gleaning their
concept of vow will contribute toward this discussi

Phoenician The practice of conditional vow-making is comman the
Phoenician cultures. The nature of a vow was thags made in the context of prayer, it
was motivated by distress desiring to get reliefifra deity, and the promise of vow was
fulfilled only when the deity grants the petitioGgrtledge 1992: 130). Fulfilling the vow
is perceived as expressing one’s gratitude to #igy dor honoring the petitioner by
answering his prayers. Therefore it should be dipgblebration (Cartledge 1992: 130).

Punic and Neo Punic: Punic refers to Carthage, a West Mediterranean
Phoenician (Punic) city (Crystal 1990: 988). Theniediteratures also show that the
conditional vow-making to gods was widely commoartigularly to Baal-Shemaim. The
concept of the vow was lexicalized by the Hebrewynatendr (Cartledge 1992: 131).
The nature of the vow was that it was made onlwbeh man and deity, and it was taken
in the context of prayer, when the person who iglistress seeks relief from a god
(Cartledge 1992: 133). A petitioner fulfills his woonly when he receives an answer
from god for his prayer. Fulfilling the vow was peived as expressing one’s gratitude to
the deity and his trust and request to the deityctmtinued blessing (Cartledge 1992:
133). The location of the fulfilling of the vow miuse in the sanctuary of the deity.
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3.1.2. Summary of7: in Ancient Near Eastern Cultural Context
The nature of the vow in the Ancient Near Easteuftu@es could be summarized as

follows (See also Cartledge 1992: 134-136):

1. Conditional vow-making was a common cultural ingtdn in all Ancient Near
Eastern societies. The tradition was most commoangnthe Mesopotamians,
Hittites, and the Phoenicio-Punic peoples.

2. Except for a very few unusual examples in the cdrdéUgaritic vow-making all
the vows in the Ancient Near Eastern cultures waken between humans and
deity.

3. Vow-making frequently took place in the temple bétdeity and was almost
always fulfilled in the temple of the deity.

4. Vow-making to a deity was taken in the context ohyer motivated by the
personal or national distress seeking relief amgdhg from the deity. Some of
the causes of the distress are physical illnessireddor long life, war, long
distance travel, and desire for wife and children.

5. It is implied by the texts that the fulfillment dhe vow by the petitioner is
perceived as an expression of gratitude, joy, aags@ to the deity for granting
one’s request. So it was held as an event of paelebration in the temple as a
sign of recognition of the deity’s power and lovicgye for his people at the same
time desiring and requesting for the continued dores of the deity. Thus the
relationship of the humans with their deity is apd in the process of the vow-
making. Hence by nature the vow-making impliespegity between the deity
and humans.

6. Finally most literatures of the Ancient Near Easteulture show that vow
making is a very serious matter. The petitioner trfaghfully fulfill his vow
without any delay. The failure to fulfill a vow Wiprovoke a deity to wrath and
may lead him or her to some adverse consequence.

Thus the examination of the Ancient Near Eastettu@al context shows that their vow-

making practice is in great affinity with the Hagaypractice of the vow-making as well
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as with the ancient Israelites’ practice of the wovaking which we are going to see in
the following discussion.

3.2. The Nature of the 2T in the Hebrew Scriptures
The termm71 occurs 31 times in the Hebrew Scriptures in itd¥erm while it occurs 59

times in its noun form (Kohlenberger & Swanson 1989816). It is mentioned for the
first time in the Hebrew Scriptures in Gen. 28:20-Zhe importance of the utterance of
171 in the ancient Israelite society is indisputallais fact is exhibited by the Hebrew
Scriptures and other ancient Israelite literatwvbgch will be examined and substantiated
in the following discussion. Cartledge observes tact when he notes that the Israelite
traditions exhibit that the vow-making is extenspvpracticed throughout the history of
the Israelites since the period of patriarchs (€dge 1992: 11). Right at the early phase
of the process of the inception of their nationttiss from Exodus to Canaan the
Israelites practiced making a corporate vow to Goaltledge1992: 12):

Then Israel made a vow to the LORD and said, “lfi ydll indeed give this people into

our hands, then we will utterly destroy their tovinehe LORD listened to the voice of

Israel, and handed over the Canaanites; and thesyutlestroyed them and their towns;

so the place was called Hormah (Num. 21:2-3.)

Irrespective of their social and economic diversiyery member of the society practiced
vowing (Berlinerblau 1996: 166). Significant numberf the Jewish religious literatures
like Talmud and Mishnaf also reflect this fact (Rabinowitz 1971: 227).

One important question to be answered in relatmrthis discussion is the
question of the intention of vow-making. In orderanswer this question one needs to
investigate the nature of the vow as presentetienHebrew Scriptures in the Ancient
Near Eastern context. At the outset | presume ttitHebrew Scriptures exhibit some

apparent features of this concept which will hedptai describe the nature wfi. In this

% «“Talmud is the work which embodies the mental kabof the ancient Jewish teaching during a perfod o
about eight hundred years (from about 300 BCE # 6&) in expounding and developing the civil and
religious law of the Bible...Talmud contains two dist works: the mishnah, as the text and the garaar

a voluminous collection of commentaries and disicumsson the text.” (Mielziner 1968: 3). Mishnahig
“the authorized codification of the oral or unwaittlaw which, on the basis of the written law cored in

the Pentateuch, developed during the second Tearmmledown to the end of the second century of the
common era.” (Mielziner 1968: 4).
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regard, in the following discussions, | will brigfhttempt to do two things: 1. | will elicit
the different features of ther: in the Hebrew Scriptures, and 2. | will brieflyptare
whether the essential nature of the conceptis consistent in different genres of the

Hebrew Scriptures.

3.2.1.971is Made only between God and Humans
One of the most important natures of the conceptas presented in the Hebrew

Scriptures is that in the ancient Israelite sochdyw-making always takes place only
between God and humans (Skinner 1980: 379). Cgeledhtly observes this feature of
971 when he says “vows are usually motivated by sopeeial need and always directed
toward God (never toward another person)” (Careetig92: 17). He adds: “vow begins
with a plea of humans for divine action, followeg B conditional promise of the
worshiper's response” (Cartledge 1992: 16). Acawglyi all the uses of7: in the
Hebrew Scriptures show that: was a promise made by humans to God. Therefore |
strongly argue that the action of the vow-makingtaplace only between God and man,
never between man and man as all the availablef@@ences of the Hebrew Scriptures
show this fact.

This nature is exhibited in all three major genoésthe Hebrew Scriptures:
narrative, wisdom literatures and the books of pnephets. All the votive narratives
show that in the ancient Israelite’s vow-making veedy between God and man. For
example see the vow-making of Jacob in Gen. 28208knilarly all the references of
the=7: in the wisdom literatures (Example: Prov. 7:14, PK5:18; Ecc. 5:4) and all the
references in the prophets (Is. 19:21; Jer. 443@6ah. 1:16; Mal. 1:14; and Na. 1:16)

show that vows are made only between the deityhanthns.

3.2.2.am is Always Taken in the Context of Distress
It is evidently observed that in the Hebrew ScriptinT: is always taken in the context

distress. All the utterances of the vow in the l@bScriptures show that the vows are
always motivated by distress and uttered to Gotthéncontext of calling upon the Lord
for relief (Wenham 1994: 224). Cartledge rightlyselves this fact and notes that “vows
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are universally motivated by some sort of persdqnatally) or national (occasionally)
distress” (Cartledge 1992: 135). The cause of theesds could be sickness of oneself or
one’s relative, barrenness, rage of war, long jeyrand etc. For example Hanna was
distressed by barrenness that she prayed and memte ta God as follows:

She was deeply distressed and prayed to the LOR® weept bitterly. She made this
vow: “O LORD of hosts, if only you will look on thenisery of your servant, and
remember me, and not forget your servant, but gile to your servant a male child,
then | will set him before you as a nazirite uitie day of his death. He shall drink
neither wine nor intoxicants, and no razor shalttohis head.” (1 Samuel 1:10-11).

The importance of making a vow in such situat®thiat when a petitioner utters
a vow to God in such a distressing situation shéde¢s relieved because he has full
confidence in God that he will hear his/her soleenuest. This aspect was evident from
the behavior of Hanna after she made the v6Wwhen the woman went to her quarters,
ate and drank with her husband, and her countensasesad no longer.” (1 Sam. 1:18).
Thus the practice of vow reflects a good positieationship between God and the
petitioner (Cartledge 1992: 136). This nature &f Wiow was evident in all the narratives
concerning vows: Gen. 28: 20-22; Num. 21: 2, Jude30; 1 Sam. 1:11; 2 Sam. 15:7-8.

Similarly Psalms 132:2 also demonstrates that wisditerature also represent
that the ancient Israelites made vows in the cdrdegdistress. However the utterances of
the vow in the books of prophets do not clearly regp this feature of the vow,
presumably because the utterance of the prophetsmwase focused on criticizing and
evaluating the behavior of the petitioners ratheamt narrative aspect of the vow (Jer.
44:25; Mal. 1:14).

3.2.3.m71 as a Strictly Binding Utterance
The Hebrew Scriptures attest that vow-making isea fvill commitment and it is not a

religious duty. Consequently not every member eflraelite community is expected to
make a vow (Deut. 23:23). But once it is made It b@come a seriously binding promise
and it must be fulfilled promptly when God grantsets votive plea. In this regard the
Hebrew Scriptureslearly statehat=7i1 is a very serious binding utterance accompanied

with some kind of sanction if one fails to fulfilis vow:
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When you vow a vow to God, do not delay paying iDba not let your mouth lead you
into sin, and do not say before the messengeiitthats a mistake; why should God be
angry at your words, and destroy the work of yaamds? (Eccl. 5:4a, 6)

Similarly the Jewish Encyclopedia describes vow “psomise made under
religious sanction” and such vows are so bindingf th person is demanded even to
replace a lost gift of7a unlike other free will offering¢§Lauterbach : 451-452). Therefore
a person who makes a vow will be under strong abbg to fulfill his vow. An
unfulfilled vow will result in serious adverse cegsiences for the human party because
it will be a sin before God (Deut. 23:21-23) whiahll provoke him to punish the
petitioner: “why should God be angry at your voiemd destroy the work of your
hands?” Eccl. 5:6. Likewise, as we will see beldshnah, Talmud, and the Ancient
Near Eastern cultural practice of vow also provsldficient evidence about the
seriousness of the consequence of the neglectedBuwt is worth noting that the type
of the punishment is not stated as being of aqdati kind.

Consequently anything dedicated to God as a vowrioff, even including
unclean animals becomes irreversibly holy to Goelv(l27:9-10). As a result a person
who made a vow to dedicate himself or herself for service of the Lord can only
redeem himself/herself by paying a set amount, legu&alue to his actual service;
otherwise he cannot annul or abolish the vow (12%:2-8). However there will be no
expected consequence on God’s side if he doesnsetest what the petitioner asked him
for.

Because of this nature, according to the Hebrewptsices, the chance of
annulling the=T: is strictly limited. The votive legislation of thidebrew Scriptures
declares that a vow can be annulled only for venytéd reasons. For example women
can take a vow equally like men. However, the fatiea young girl with whom the girl
is still living can make void a vow of his daughtermediately when he hears of it
(Numb. 30:3-5). Similarly a husband of a woman akso make a vow of his wife void
immediately when he hears of it. This also includesw of a woman who got married
while her vow which she committed herself before nearriage is still in force
(Num.30:6-8, 10-15). But the vow of widows and dived women are binding (Num.
30:10).
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The binding nature of the vow is evident in ak thnajor genres of the Hebrew
Scriptures. For instance the vow narrative of Jegivtdemonstrates the serious binding
nature of the ancient Israelite’s vow. Similarlyetivisdom literature also demonstrates
this same feature as it is exhibited by the adeicthe wise man not to neglect to fulfill
the vow in order to avoid the undesirable consegeidicc. 5:6). Finally the prophets
also presumably presupposed the mutually sharadmgg®n of the ancient Israelites
regarding the binding nature of the vow as it isndestrated by the Prophet Malachi
criticizing the behavior of the unfaithful petitiers (Mal. 1:14).

3.2.4.971is Always a Conditional Commitment
All the references of the Hebrew Scriptust®w that all the utterances of the term

are absolutely conditional (o '%x nmnox ‘if God...then..."). The petitioner, always

motivated by some kind of distress, pleads to Gzeking relief from his situation and
takes a vow committing to express his gratitudéstm in a special way only if God
honors him by answering his request (de Vaux 1968). Cartledge rightly observes
that this nature is clearly exhibited mainly in tmarrative texts by “if...then”
construction (Cartledge 1992: 12). For example G&m20-22 clearly demonstrates this
nature.

1210 7K WK NI )0T72 NKA YTRY DNOY NINTDX 1NK2 AT 2Py 1T 20
1W'222 7221 270K DN 291NN

DN OKRY % NN NN A Nty Yy naw) 21

12 MiYYK WY "9INN WK 53] 0N 0K MM MY NN TNNYTIYR KT 1200 22

Then Jacob made a vow, saying, “If God will be witk, and will keep me in this way
that | go, and will give me bread to eat and cloghio wear, so that | come again to my
father's house in peace, then the LORD shall bé&wy, and this stone, which | have set
up for a pillar, shall be God's house; and of ladlittyou give me | will surely give one
tenth to you.”

This vow exhibits four distinct features: the né&xm introduction which comprises
distress of the petitioner, the call upon God brectiaddress, protadiqcondition) of the

%1 will be using protasis or antecedent and apadostonsequent interchangeably throughout my
research
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vow introduced byx ‘if', and apodosis (the commitment of the petigon(Cartledge
1992: 145). The conditional statement of this vpwotasis) is introduced bk ‘if’ with
the imperfect verbmm-nxi ‘if he will be with me’ followed by three other gaests:

7772 1w ‘keep me on this journeya?? 7321 7R onh *H-in1 ‘give me bread to eat and

clothes to wear’ andax n»a-5x mPwa *nawn ‘will return in peace to my father’s house’,
and all of them are perfect verbs prefixed with trey consecutive. The apodosis
(commitment) is introduced or begins with perfeetbz»°75%% *% v om “YHWH will

be my God’ and followed by two other promises baitthem expressed by the imperfect
verbs.

However, it is worth noting that my imprical exaraiion showed that
pragmatically the construction of the condition@use (protasis) does not imply that the
petitioner doubts the ability of God to answer fieiguest. It is unthinkable for the ancient
Israelites that God cannot supply what they reqaksthere is no evidence from the
Hebrew Scriptures that they doubt God’s ability.efidgfore we can conclude that the
conditional clause (Protasis) simply implies théesm nature of the request that the
petitioner puts his trust in God believing thatyo@lod can give relief to his distress, if he
wills to do so, and he is bound to his vow onl&idd answers his petition.

One may wonder whether the apodosis (promise) imtasded to influence or
manipulate God or otherwise. The two probable neagor employing the vows are: 1.
the petitioner intended to influence God by hisnpise. 2. It was intended to signal a
strong ostensive commitment that a petitioner pinsself in to give praises and thanks
to God if he answers his request. On the one haisdobssible that the vow-making was
intended to influence God. Cartledge also notesthi®avow is intended to influence God
when he says “one assumes that the deity also @piae appeals by flattery or by the
promise of gifts” (Cartledge 1992: 30). Pagolu agrevith Cartledge when he says that
the prayer in Jacob’s vow was used as an inducefRagblu 1998: 134).

However, it is difficult to believe that the ancielisraelites perceive God as a
deity who can be manipulated by gifts that theyatzd the behavior of vow to
manipulate him. De Vaux notes that the purposehefvow in the ancient Israel was

intended “to add force to a prayer by making a kificcontract with God” rather than
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manipulating him (Vaux 1973: 465). In any case théw requires further investigation
to verify by the clear evidences that the vow-mgkiras intended to influence God.

On the other hand it is more appropriate to arbaethe fundamental intention of
fulfilling a vow is to express the emotion of thémkess, satisfaction, joy, and happiness
resulting from God’'s act of giving relief from astliess by answering the request.
Presumably accompanying such praise with a paatickind of physical gesture is
intended to express the magnitude of deep emotiesalbnse of praise to God for what
he has done. There is an evidence that it was tarau®r the ancient Israelites not to
appear an empty handed on a celebrative occasiprismi? *197nxX 787 891 ‘they shall
not appear before the LORD empty-handed’ (Ex 342éut. 16:16). Probably it was
intrinsic for the petitioners to promise to Godaitlvance to appear before him with some
kind of physical gesture in such an emotional ocrasf thanksgiving, if he honors the
petitioner by granting relief from their distress.

Some scholars argue that some vows like Naziotgsvare not conditional (de
Vaux 1973: 466). In this regard we observe thatettege various types of vows in the
Hebrew Scriptures: an offering, abstaining, comingttone’s self dedicated to God,
words of praises etc. We may categorize them imteet types of vows as they appear in
the Hebrew Scriptures each with some distinct fest(Rabinowitz 1971: 227):

1. Nedarim Vows: Nedarim vows are making a promise to do sometfongsod
following receiving a solemnly requested blessirugf God. Sometimes this type

of vow is described as a positive vow (Gen. 2828amuel 1:11, 21-23).

2. Herem vows:it is making a vow to utterly destroy enemies wiitleir property
without taking any spoil of them (Num 21:2) and

3. Nazirite vows: The Nazirite vows are total devotion or separatmthe Lord as
holy/sacred (Num. 6:1-21). Usually the last two described as the vows of
abstinence. Such vows of self-deprivation are desdras heder issarpromise

of prohibition or deprivation™ (Lauterbach: 452).

Consequently some scholars categorize the vows twtm negative vows
(negative in the sense of abstinence) which isaabag “from something which is
otherwise permitted (Lauterbach: 451-452; Rabinowi®71: 227) and positive vows

which is sometimes described as performing somgtfinGod. However | suggest that
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positive and negative are not appropriate categdmeause any vow involves some kind
of self-deprivation. For example if a person takegow to offer a sheep eventually he
will loose his sheep which is a kind of self-deption. Cartledge also points out this
issue in his discussion (Cartledge 1992: 72). Ttheszecategorizing them in terms of

negative and positive vows does not seem an apptepalternative (Cartledge 1992:
71). Rather it is more appropriate to describe tremply as “different types of the

votive objects” (dedicating one’s self to God, alestice, praise, gift) of the same
conditional nature of the vow (Cartledge 1992: 2)-7

As | mentioned above in this section some schaaspect conditional feature of
the Nazirite vow of the Numbers 6 compared with ltfeelong Nazirite separation, like
Samson’s in Judges 13. However we can argue thatding to the legislation of vow in
Numbers 6, the Nazirite separation of devotion mdy dor the time being. On the
contrary, a life-long devotion/separation of Samsadnich is also called Nazirite (Judges
13:3-5) is not a1 at all. Rather it was a life-long separation fog particular purpose of
God (see Cartledge 1992: 18-23). If it were a Ni@zuow he wouldn’t defile himself by
having contact with the dead body (Num. 6:6-7) edid in Judg. 14:19. Besides, the
narrative shows that he was not born as a resulvoof either. Thus all Nazirite
separations are not votive separations. Therefoeestory of Samson is not a valid
evidence to argue against the conditional naturghef Nazirite vow, because the
Samson’s case does not meet the requirements tefdiséation of Num. chap. 6 (Chepey
2005: 4). Thus as Cartledge argues, the Naziowes\of Num. 6 are all conditional vows
(Cartledge 1992: 23).

The conditional feature of the vow is evidently whnomainly in the narrative
genre of the Hebrew Scriptures marked by the Istguiconstruction of protasis and
apodosis. The other three major genres of the Mels@ipture: legislation, wisdom
literature, and prophets do not explicitly markstfeature because of the nature of their
communicative intention about the institution of:i. The wisdom literature, like
Ecclesiastes and Proverbs, focuses mainly on giadwice about the fulfilment of the
vow, not on the linguistic form of the vow. Psalfosuses on making a vow in songs of
poetry, focusing on the religious commitment of tlmv rather than on the linguistic

form (Ps. 56:2). Similarly the prophets focus omiaring or evaluating the behavior of
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the petitioner in relation to the institution ofwand so they do not bother to exhibit the
linguistic form of the conditional nature of thewoThe torahic legislation literature also
focuses on giving guidance and instructions regardhe social institution of vow

without bothering about the linguistic form of voWwevertheless, | argue that the
conditional feature of the ancient Israelite vownplied in all Hebrew literature. They

did not bother to represent the linguistic conditib form presumably because they
presuppose that the conditional nature of the vaking is mutually shared knowledge.
Thus the real linguistic conditional form of votiwgterance manifests in the actual vow

making event, which is usually represented in teative literature.

3.2.5. Making an7:1 Raises Strong Expectations of Relevance
One can easily detect that Hebrew vows raise eapent’. As | have already pointed

out elsewhere, vow-making is always a conditiommahpse which will take place in the
future after the time of utterance. Consequentlywill create or raise very high
expectations of relevance in both God and theipeét, immediately when it is uttered.
(This feature will be shown in my discussion of tragive narrative of Jacob in chapter
four.) On the one hand the vow maker will consdip@spect and wait for the answer to
his prayer from God. On the other hand it is pergithat when God answers the prayer
of the petitioner he will also expect strongly thia¢ votive pledge should be fulfilled
promptly by the petitioner. Otherwise it will resul adverse consequence:

“When you vow a vow to God, do not delay paying iDo. not let your mouth lead you
into sin, and do not say before the messengerittivats a mistake; why should God be
angry at your words, and destroy the work of yaamds? (Eccl. 5:4a, 6)

2" In this chapter and elsewhere | use two differerpressions: ‘raises expectations’ and ‘raises
expectation of relevance’ in relation to the coriagger It is worth noting that these two expressions are
distinct. The expression ‘raises expectations’lisabout the cognitive principle of relevance. Thst
knowing about the institution of the vow makes evadch to see (1) if it is granted (2) if the vovaker
has fulfilled his votive commitment. That is whate wbserve will arise from our cognitive expectation
within the framework of the votive institution, arid not necessarily communicated. However, the
expression “raises expectations of relevance” denehat is intentionally communicated. Hence, siuee
are being told the votive narrative of Jacob by tiagrator in Gen. 28:10-35:15, the communicative
principle of relevance is apparently involved. Thilie presumption of relevance is involved in trotive
narrative. That is, the narrator warrants us tal lropresumption that the story will be relevantamms of
having cognitive effects for his readers as theycess his public presentation. Therefore, my usthef
expression ‘raises expectations’, apart from thaed of this story, within the context of mutua#ihared
knowledge of the votive instituation is employedrf the perspective of the cognitive principle, from

the perspective of the communicative principle.
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Hence | argue that all the genres of the Hebrewpfsces with the references of the vow-

making demonstrate that the vow raises expectatibonth deity and man.

3.2.6. Fulfilling the 971 was Perceived as a Praise to God
As | already metioned above, in the Hebrew Scrgguthe fulfilling of a=T1 was

considered as praise to Godl. also remarked above that one of the essential
characteristics of the Hebrew vow is that all vas taken in the context of calling upon
God for relief which is accompanied with a condiab promise to God. The petitioner
will be under obligation to fulfill his promise onif God grants his solemn request. Thus
one can observe that there is reciprocity in th#idal vows: God grants one’s solemn
prayer and a person who receives the answer egsréss gratitude to God and praises
God by fulfilling his vow. This nature is evident all genres of the Hebrew Scriptures:
(Lev. 7:16 Gen. 28:20-22; Num.21:2-3, Ps. 22:25;J2:27; Na. 1:15/MT 2:1).

The fulfilling of a vow was perceived as a joyfasponse of a petitioner for what
God has done. Apparently it is an event of celétmeadnd rejoicing for the faithfulness of
God. Hence fulfilling a vow always follows the godéeds of God according to one’s
solemn plea and it was perceived as a public joymassion (Ps. 116:14, 17-18; 61:8;
Num. 21:1-3). The fact that the Vow-offering shoblel eaten on the first or second day
shows that it is similar to the peace offering whis an offering of rejoicing. It also
shows a continued trust in God as well as one’s fov God (Coppes 1980: 558):

Look! On the mountains the feet of one who bringedytidings, who proclaims peace!
Celebrate your festivals, O Judah, fulfill your \&@vior never again shall the wicked invade
you; they are utterly cut off (Nahum 2:1).

However the Hebrew Scriptures explicitly reminattithe petitioner should not
make unacceptableotive commitments. There aexplicitly stated unacceptabker:
anything abomination to God (Deut 23:18, 19), amghwhich are already belongs to
God like firstborn of an animal and a tithe (Lev.26, 28), and a vow-offering offered
by a person with a wicked heart (Ps. 66:18; Prot4)7 The things referred above as
abomination to God are described as any incomesiwiafe or male prostitutes in the

same passage.
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3.2.7. Location and Time of Fulfillment
According to the Hebrew Scriptures the fulfilling the 973 must be at the sanctuary of

God or a place chosen by God because one of thglaliage requirements for the
fulfilling of a vow is that it must be done at tbhosen place of God as stated in Deut.
12:26: “But the holy things which are due from yand your votive offerings, you shall
take, and you shall go to the place which the LORD choose.” Both narrative and
poetic vows explicitly demonstrate that the vow waHilled in the sanctuary of the
deity: 1 Sam. 1:24; Ps. 66:13. However the bookihefprophets do not explicitly state
the sanctuary as a place of the fulfillment of wogv. But | argue that they are consistent
with other genres of the Hebrew Scriptures exdegit it was not explicitly mentioned by
the prophets presumably because they presupposeditttwas a mutually shared
contextual assumption.

The Hebrew Scriptures are not specific aboutithe bf the fulfilling of the vow.
But the legislation of theTa implies that the expected time of fulfilling of thes must be
promptly after receiving the answer from God foe thotive plea (Deut. 23:21-23/MT.
23:22-24). Similarly the words of wisdom in Ecckstes 5:4 implies that the time of
fulfilling a vow should be immediately after God shanswered what a petitioner
solemnly has requested for: “When you vow a voWsta, do not delay paying it; for he
has no pleasure in fools. Pay what you vow.” (EBet). One can imagine that there is a
good reason for such recommendation. When God mespo one’s plea and gives relief
from the distress it will definitely raise the enaot of excitement of relief, satisfaction,
happiness, and joy in the petitioner which will etelly create a strong feeling of
thankfulness to God. If the fulfilling of the voweldyed for so long the emotion of
excitement will die out. Therefore | presume thae expected time of fulfilling the
votive promise is promptly after receiving the aes¥or the plea. However some times it
may legitimately be delayed. For example Jephthalayed for two months (Judges
11:37), and Hanna delayed until the boy was we&h&hm. 1:21-22).
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3.2.8. Synopsis of the Discussion According to tik@ur Main Genres of
the Hebrew Scriptures
The above discussion, besides describing the comdepr: in the Hebrew Scriptures,

attempted to answer the question whether the conoepT: remained the same
throughout Israelite history as well as in diffargenres of the Hebrew Scriptures. The
major conceptual natures of: which were evaluated in this regard are: its coowial
nature, the nature of utterance directed only td &ud never to man, taken always in the
context of distress, must be fulfilled in the salacy of the Lord, and it is a serious
utterance with an implication of serious adverseseguences if one failed to fulfill one’s
vow. Another way of evaluating this feature, altgbut is very simplistic, would have
been to go through all the different referenceshef occurrence of the termm: in
different genres of the Hebrew Scriptures and ebeetieem. However | didn’t do that
because it is not my intention to do exegesis @ryeaccurrence of the ternv: in the
Hebrew Scriptures, unless a passage shows a differeerpretation opposed to the
above-mentioned major characteristics=of. In the following three sections | will
recapitulate the three major genres of the Hebreniptaires: narrative/history, Torah,

and wisdom literatures as summary statements.

3.2.8.1.972in the Narratives
The main narrative or historical books of the He&br8criptures comprise all the

historical books from the book of Joshua to Estliéere are eleven referencesito in
these historical books: five in verbal form and isinominal form. But the five narrative
vows presented in the Hebrew Scriptures are fowtd im the Torah and the historical
books: Gen. 28:20-22; Num. 21:2; Judges 11:30-8arh. 1:11; and 2 Sam. 15:8 and all
of them exhibit the essential nature of the Istaeliow. One of the most referred
narratives of a vow in the historical books is vie&v of Hannah in the book of 1 Samuel:

She was deeply distressed and prayed to the LOR® wept bitterly. She made this
vow: “O LORD of hosts, if only you will look on thenisery of your servant, and
remember me, and not forget your servant, but gile to your servant a male child,
then | will set him before you as a nazirite uitie day of his death. He shall drink
neither wine nor intoxicants, and no razor shalttohis head.” (1 Samuel 1:10-11).
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Unlike the vow of Jacob, the protasis (conditiorf) bannah’'s vow begins with
combination of infinitive absolute and imperfectrive axv=ax and followed by two
perfect verbs both prefixed with vav consecutiven e other hand the apodosis
(commitment) is expressed by the perfect verb whglalso prefixed with the vav
consecutive. However both utterances of the voarljtelemonstrate the expected nature
of the narrative vow: narrative introduction of thew, calling upon God, protasis
(condition) of the vow, and apodosis (commitmenttloé petitioner) (Cartledge 1992:
145). Thus like other narrative vow, Hannah's vdsoalearly demonstrates the essential
nature of thena, ‘vow’: it is conditional, it is made by a humam God, and it is taken in
the context of distress. Thus these features olvtive were perceived in the cognitive

environment of the people of Israel in that patacsocial and cultural context.

3.2.8.2.972in the Torahic Legislation
Except for the Bethel story ofr: in Gen. 28: 20-22 and the vow of Israel in Numbers

21:1-3, most of the references abomi in Torah are legislations about the Israelites’
institution of the vow. Making legislation aboutcsusocial institution is usually intended
to prevent or to control misuse, abuse, or misclaetl to clarify unclear cases, which
could be described as case law. Hence making dtigisifor such institutions tends to be
later action based on the reflection on the praatit the institution, particularly when
problems turn up. Probably the same is true wighl¢gislation of the ancient Israelites’
votive institution.

Therefore, the combined reading of the legislatbrthe institution of vow in
Leviticus 7:16; 22:21; 27:2; Numbers 15:3, 8; 38;3and Deut 12:26; 23:21-23 shows
that the vows presuppose the same encyclopediagnat®mn as the narratives texts about
vows. Thus, the above mentioned major charactesistinT: were intrinsically perceived
in the cognitiveenvironment of the ancient Israelites when theyoantered with the
legislation of the vow. The legislative referenealicitly indicate that the form of7:
was conditional, it was uttered only to God, it waade in the context of distress, it
should be fulfilled promptly, and a failure to fillifthe vow will result in adverse
consequences. In addition, the encoding of theooustf 971 in the legislation of Torah

shows that the practice of vow in the ancient lsnaes common.
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3.2.8.3.972in Psalms and Wisdom Books
In this discussion the wisdom literature compridels, Proverbs, Ecclesiastes, and Song

of Solomon. | intend to distinguish between thedweis literature and Psalms in this
discussion because the use of the vow in the widiemature focuses on the reflection
of making a vow, while in Psalms the vow focuseseaigious commitment.

The wisdom books employr: as advisory, particularly in terms of cautiondoy,
those who make the vow. Thus the usemfin wisdom literature is a reflection on the
concept of the vow and its use. All of the refeemaboutiTa in the wisdom literature
are found in Ecclesiastes. Eccl. 5:4-6 clearly iegthat the above major characteristics
of the=7: were also perceived in the cognitive environmérnhe ancient Israelites:

When you make a vow to God, do not delay fulfillitigfor he has no pleasure in fools.
Fulfill what you vow. It is better that you shoutdt vow than that you should vow and
not fulfill it. Do not let your mouth lead you in&n, and do not say before the messenger
that it was a mistake; why should God be angryoair yvords, and destroy the work of
your hands? (Eccl. 5:4-6)

Some scholars claim that the conditional naturthefvow was lost in the Psalms
so that they become “more like simple promise” (}¥/d965: 466). This is mainly
because the poetic genre does not present tharjitstructure of the utterance of the
vows with protasis and apodosis. However | argagiths unrealistic to expect the same
linguistic structure in both narrative and poetenes. In the narrative genres the story is
told by the reporter. The intention is to tell whiaé participant(s) did and said. On the
contrary the Psalms are songs and they are intendeéxpress their religious
commitment directly, irsome cases without necessarily including the lexemeThus
the Psalmists are focused on their religious comnits rather than linguistic form. In
some cases of votive Psalmms is verbally mentioned (Ps 61:5-8; 116:14, 18) wii
other cases it is not verbally mentioned at alktipalarly in the Psalms of lament.
Nevertheless the fact is that the votive utteramcesevident. For example the following
utterance is a votive utterance without using &éxemnenTs:

Deliver my soul from the sword, my life from thevper of the dog!

Save me from the mouth of the lion!...

I will tell of your name to my brothers and sistdrsthe midst of the congregation | will
praise youPs. 22:21-23 RSV)
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In this votive utterance, the linguistic conditibf@rm is absent. However it is clear that
the expressionDeliver my soul from the sword, my life from thevpo of the dog! Save
me from the mouth of the lidnstands as protasis (conditional) whillewill tell of your
name to my brothers and sisters; in the midst ef ¢cbngregation | will praise ydu
stands as apodosis. If it were in the narrativenfdrwould have been something like the
following:

If you deliver my soul from the sword, my life frotmetpower of the dog, and save me
from the mouth of the liorthen | will tell of your name to my brothers and sistein the
midst of the congregation | will praise your name.

The linguistic conditional form of the vow is absen the votive Psalms more
likely because of the fact that it is not narrated{ is being enacted in song to God.
However despite the absence of the linguistic nrarledf the votive utterance, the
essential features of threr : distress, calling upon God for help, protasisn(itonal
feature), and apodosis (commitment) are evidetihénabove Psalm of lament (For full
discussion, see Cartledge 1992: 150-160). The eatmmitment of the Psalmist is
described as praises; which may or may not be goaoni®d by other material gifts (Ps
61:5-8; 116:14, 18).

3.2.8.4.972in the Prophets
There are eleven references=ot in all the prophets: six in nominal form and fie

verb form. Jer. 44:25 and Mal. 1:14 are used inciigext of criticizing the people of
Israel for the wrong application of the vow. Themnets criticize the behavior of the
vow-making people, but never criticize the instantof vow and its practice at all. The
rest of the references ta1 are found in Is. 19:21; Jonah 1:16; 2:10; Na. [R15and are
used positively. Hence, all the representationsas¥s in the books of prophets clearly
show that the concept ofrz was an utterance of humans only to God, neverthiero

humans, and thus consistent with vows in otheregenr

3.2.9. Summary of1: in the Hebrew Scriptures
We can summarize that presumably all the refererafeshe Hebrew Scriptures

presuppose that the essential nature of the cofrcaeptvas consistently mutually shared
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knowledge among the ancient Israelites even imr thiferent contexts (Cartledge 1992:
50). This mutually shared knowledge of the natdretnincludes the following features:

1. It is a promise made by humans to the deity: vowkinta takes place only
between God and humans.

2. In essence it is made in the context of distresfing upon God for help.

3. Making a vow is a free will commitment and to makeés not a religious duty
(Deut. 23:21-23; Coppes 1980: 558). Not every membthe Jewish community
is expected to make a vow (Deut. 23:23). But ohcemade it is binding; it must
be fulfilled. Otherwise it will be sin (Deut. 23:213).

4. Vow-making is strictly conditional. It is perceivess a give-and-take action
between God and human which shows a positive oelsttip between God and
the individual: God answering one’s solemn reqaest a person expressing his
gratitude and praises by fulfilling his vow (Lev1® Gen. 28:20-22; Num.21:2-3,
Ps. 22:25; Job 22:27). Thus individuals are in ¢olhtrol on deciding the type of
their vows, not the religious leaders.

5. A vow can be an offering, abstaining, committing@rlife to serve the deity etc.

6. One can make a vow to dedicate a person or hirheedilf to the Lord. But if
this vow is too difficult to fulfill because of s@rserious reason a person can be
redeemed by paying a set amount, equal in valuast@actual commitment. In
Leviticus such a vow is linguistically marked gapla-nedermT: 8%z ‘make a
difficult vow’ (Lev. 27:2) probably to denote a senof extraordinary or difficult
nature of such commitment (Lev. 27:2-8). The te&¥m occurs in the hiphil and
pi'el verb forms collocating with God or humans. @e one hand when its hiphil
form collocates with God it denotes the wonderfuicomprehensible, and
unusual thing which is beyond human capacity catsduappen by God (Gen.
18:14). On the other hand when this same form catks with humans it denotes
something beyond human capability to make happewt((17:8; Hamilton 1980:
723). Note that the verb is in the hiphil form.uBhin this context it denotes the
sense of making too difficult a vow for one to filllf Hence probably this
regulation of valuation is aimed to avoid the pbiesiragic effect by unwise or
rash vows the like the one concerning Jephthahigliar (Cartledge 1992: 52).
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However it cannot be seen as a change of the atigommitment, but as a
substitute because a vow cannot be changed (CgetlE@2b2: 33).

7. Vow-making is an utterance which creates strongeetgtions of relevance on
both parts—human and divine.

8. Fulfilling of a vow was perceived as a responsewmttat God has done and
apparently it is a celebration and rejoicing foe tfaithfulness of God. Thus
fulfilling a vow always followed God’s good deedscarding to one’s solemn
prayer and it was considered as a joy (Ps. 116748; 61:8; Num. 21:1-3). The
fact that the vow-offering should be eaten on trst br second day shows that it
is similar to the peace offering which is an offigriof rejoicing.

9. The place of fulfilling a vow must be at the chogpdace by God (Deut. 12:6, 11)

10.The time of fulfilling a vow should be immediatedjter God has granted what a
person solemnly requested (Gen. 28:20-22)

11.1f the utterance was made by a married women orauned girl only her husband
or her father, respectively, can annul it. Thi®atsust be done immediately when
they hear of it, otherwise it is binding.

12.A vow offering cannot include anything that is apomination to God (Deut
23:18) as well as anything which already belongSad (Lev. 27:26).

13. Anything dedicated to God as a vow offering, eveciuding unclean animals,
becomes holy to God (Lev.27:9-10).

14.1f there is wickedness in the heart of a person wiates a vow, his vow will not
be accepted by God (Ps. 66:18; Prov. 7:14).

3.3. The Nature of 2T in Other Literature of the Israelites
It is possible that gleaning other literaturestad aincient Israelites also will throw some

light for the understanding of the conceptual fesguofa7: mentioned in the Hebrew
Scriptures. Therefore, in this section | wish tplexe Dead Sea Scrolls, the Talmud, and

the Book of Jubilee.
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3.3.1. Dead Sea Scrolls
Joseph A. Fitzmyer documents some evidence fromDesed Sea Scrofl$ (Fitzmyer

1992: 142) which reveals that thea was practiced during thé‘dZCentury BCE through
1% Century® CE. Similarly the Dead Sea Scrolls of the Secorchfile period exhibit
that any violation of the vow will lead to transgseon and punishment (Schiffman 2000:
621). Consequently, these sources discourage pdople making a vow on the
assumption that they would violate the votive cotnment, or strongly advises them not
to delay to fulfill the vow because of its serioass (Schiffman 2000: 621), which is in
the line with the advice of the Ecclesiastes 5:4-6.

In addition the legislation (laws and rules) foundhe Dead Sea scrolls named as
Damascus Documents declares that the fulfillinghefvows must be carried out even at
the sacrifice of one’s life as stipulated in theok® of Torah (Schiffman 2000: 622).
However the wisdom texts of the scrolls advise huasgls to abolish all the vows of their
wives, probably in order to avoid the adverse cqueace of unfulfilled vows
(Schiffman 2000: 622).

Likewise the Temple Scroll also advises to avaamaking. However it states
that if it is uttered then it must be fulfilled. Bif a father of a daughter who still lives
with her father or a husband of a wife hears ahid wants to annul or abolish it he must
do it on the same day he hears of it (Schiffman02@@2) and then God will forgive the
woman for not fulfilling her vow. If the annulmewis not done on the same day then the
father or the husband will be held accountabletii@r transgression (Schiffman 2000:
622). Thus these evidences show that the legisla@presentation of the the Dead Sea
Scrolls about theT: focus, just like most of the ancient Israelitergture’, mainly on the
binding nature of thents. Schiffman also notes that early Christianity d@Rdbbinic
Judaism also followed similar trends (Schiffman @0622-623). Thus these rules show
that the concept of vow during the time of the iwgtof the Dead Sea Scrolls was

consistent with the legislation of Torah.

2 Fitzmyer fails to make clear distinction betweeths anchTi.
% The development of the Dead Sea Scrolls coversappately 520 BCE to 70 AD (Unger 1988: 291).
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3.3.2. Talmud
Most of the Talmudic documents discuss mainly tiesvs of different Rabbis regarding

the application and binding nature of the vow ratih@n discussing about the nature of
the vow in detail (Epstein 1935: 562; Epstein 19888, 212, 430, 560, 687, 804, 805).
For example the Talmud discusses questions like wéio effect and declare the
annulment of the vow (Epstein 1935: 495-6); Geatdannot take the vow of a Nazirite
(Epstein 1948: 437); a vow offering should be sdnmgt which is not already
consecrated to the Lord (Epstein 1948: 497); fudfjla vow requires inclusion of a drink
offering (Epstein 1948: 550, 554); one should fukixactly what he vowed (Epstein
1948: 629, 632); the votive offering should beifidél in the sanctuary/Temple (Epstein
1948: 671); authorization of husbands to annulvbws of their wives (Epstein 1935:
556); how to exempt a person from a votive oblwatif he becomes so poor that he
cannot afford to fulfill his vow (Epstein 1935: §4%he consequence of the neglected or
unfulfilled vows that has resulted in the deathoog’s wife or children (Epstein 1938:
148); vows can be annulled on the Sabbath by hamasand a vow can be absolved if
this is necessary for the sake of the Sabbath €iEp$038: 212, 803); the necessity of a
qualified person to annul the vow of a NaziritedegEpstein 1936: 18); deciding the
appropriate age of a child to take a vow ((Lautelnbad52) or how to decide the process
of fulfilling the previously taken vow of a sister-law who cohabited with a new
husband by the law of levirate marriage (EpsteiB61928, 781); an illegitimate husband
cannot annul a vow of a woman (Epstein 1936: 583ypman is expected to inform her
prospective husband about her vow, otherwise sbealdhe divorced and he cannot
remarry her (Epstein 1936: 453, 467); guidance rokgg the duration of sexual
abstinence because of a vow (Epstein 1936: 36%);tla@ valuation of the vow of a
hermaphrodit& (probably while the person is still with the pas{Epstein 1938: 687).

%0 The term ‘hermaphrodite’ refers to a person whe bath female and male sexual organs. The Jewish
Rabbis gave attention to this physical character pérson in relation to vow-making because acogrth

Lev. 27 the valuation of the vow depends on theaekage of the vow maker. According to the Talraudi
view a hermaphrodite above 20 years is considesed male (Epstein 1938: 687-8). This is probably
because the ancient Israelite society was a malerisuity oriented society so that the hermaphesdt

this age may be consciously inclined to opt todeniified as males rather than females. But thigsamn
does not solve the questions about the hermapkmoldélow age 20 in relation to the vow. For instanwe
have seen that the legislation of the vow decltrat a father can make a vow of his daughter, wittio s
lives with him, void. Similarly a husband can maéie wife’s vow void including her vows before shat g
married. The question in this regard is that whethe hermaphrodite before age 20 should be treste
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In summary, like the Dead Sea Scrolls the Talralsdh advises one to
avoid vow-making in order to avoid the adverse egungnces of the neglected vow. One
of the Rabbis says: “Children die as a punishmenfunfulfilled] vows” (Epstein 1938:
148).

However one needs to read the Talmudic descrigtiofow cautiously because it
is evident that Talmud also fails to make a cldatirtttion between oath and vow. For
example an oath of a sales-woman for her husbawaly ‘all the produce of the world be
forbidden to me if | misappropriated any of youioge or money” was described as:

‘vow’ (Epstein 1936: 547), although it is rather@ath, from my point of view.

3.3.3. Book of Jubilees
The book of Jubilee claims that the content ofriessage is a revelation given by God to

Moses “through the medium of an angel...and contaihsstory divided up into jubilee
period of forty-nine years, from the creation te ttoming of the Moses” (Charles 2001
vii). Although the authority and accuracy of thearmation of the book of the Jubilee is
guestionable, the narrator relates that when Jeaote back to Canaan he told his father
Isaac about his vow in Bethel and requested higotto Bethel with him to participate in
the celebration of fulfilling his vow. But Isaacd@ed to go with him because he was
very old. But he warned Jacob not to neglect his wod urges him to fulfill his vow.
Then Jacob went to Bethel and celebrated thelfa#iht of his vow and “he rejoiced and
blessed the God of his fathers, Abraham and Is@§@barles 2001: 161). This story
shows that the book of Jubilee also, as the TalamtilDead Sea Scrolls, emphasizes the
obligation of fulfilling the vow (Charles 2001: 151

3.3.4. Summary ofv: in Other Israelite Literature
In summary, besides the Hebrew Scriptures, othematures of the ancient Israelites also

presuppose the consistency of, or at least thengsiseature of thent:, throughout the

different historical and social contexts of theiantlsraelites accorded with the teaching

male or female? Most likely the parents may optdéat them as females because it gives them a ehanc
annul their vows.
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of Torah abouth7: (Cartledge 1992: 71). The evidence from otherditees of the
ancient Israelites (apart from some cases in thedd show that the vow was always
made only between God and man, it is taken in tdmext of distress, and it is seriously
binding. Besides, the attempt of the religious é&rado legislate the institution of vow
based on the Torah shows that it was a populadgtiged custom. These literatures
unanimously show that the adverse consequencegtdatimg to fulfill a vow will result
in a punishment by God. Finally, they also show tha expected location of fulfilling

the vow must be the sanctuary or place chosen ldy Go

3.4. Distinctiveness and Contrast of 212 with Other Similar Hebrew
Concepts

Coppes (1980) and Cartledge (1992) observe thateuother similar concepts, vow-
making implies a conditional solemn utterance ahootment only directed to God in
the context of calling upon him for relief in thisme of distress. Coppes says: “The
biblical ‘vow’ is always to deity, never a promibetween man and man” (Coppes 1980:
557). Cartledge also concurs with Copper’s viewmhe says: “In the Hebrew Bible one

may swear to another person, but may vow only td’"G0artledge 1992: 12). He adds:

[V]ow must(emphasis mine) always be understood as takirae plathin the context of
prayer, in an address to God. In Biblical usageys are always conditional promises to
God, to be fulfilled only when and if God answéues petitioner’s reque’st(1992: 12).

The three Hebrew concepts which are similanto(noun) ‘vow’ (Gen. 28:20)
arensa (noun) ‘covenant’ (Gen. 17:2yy1aw (( noun) ‘oath’ (Gen. 26:3) ambx (noun)
‘swearing’ (1 Sam. 14:24). Exceptaa, which requires an auxiliary verms the rest
occur both as noun and verb in the Hebrew ScriptiBasically they all denote binding
speech acts of the ancient Hebrew language. Howeaar of them has its own distinct
conceptual nuance(s) which make them contrast wite another, though their
distinction is very subtle. It is beyond the scafehis work to discuss the differences
between them in detail. However | will give verydfrdescription of each concept at the

risk of simplifying.
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3.4.1.75x (Swearing)
79X: The concepti>x does not constitute or make or establish some kindinding

agreement, but it accompanies a constitutive cosimgsspeech act like covenant and
oaths. It functions as an instrument to strengtieérfbrce other commissive speech acts
or it may be employed to reinforce some seriousraitices like witnessing, to show that
the witness is telling the truth. Usually oaths a&oedenants, which constitute a solemn
agreement are accompanied:tr, marking that the one who takes an oath or cowenan
was making a true and binding utterance (Ruth 1113am. 20:13). Sometimasx can

be uttered by raising hand or putting hand underttigh (Dan. 12:7; Gen. 14:22; 24:2-
3). mx implies the utterance of verbal swearing or inmgkihe name of God or a greater
authority or highly valued person or things, in thecess of making an oath and
covenant. It involves two parties and implies copsnces for breaking the oath or
covenant (Scott 1980: 45). Because of its instraalamature it is used in the sense of
invoking some kind of horrifying event in swearirigone is not faithful to his oath. It
could be employed as “If I ...then let what happeteedeople of Judah...also happen to
me!” (Jer. 44:12). It is also used to show a catimicthat the one utteringhx is telling
the truth thus such swearing is employed in pubitoessing (1 King. 8:31; Prov. 29:24;
Lev. 5:1). In the case of public witnessimgyx functions as a help or means (instrumental
nature) to determine the truth when there is neragitternative to prove the truth.

3.4.2.np13w (Oath)
moaw: The conceptiyiaw has a constitutive nature. Once it is uttere@prtstitutes or

makes and establishes an agreement which mustigeadonust happen. Thus it implies
the general act of making a sacred commitment wima include performing some kind
of physical gesture like slaughtering an animalvali as a verbal act of swearingg)

in order to signal one’s unbreakable sacred comaeritrto perform something faithfully
or not to perform it (Hamilton 1980: 904; Cartled§®92: 15-16). Because of its
constitutive nature or sense, it is employed agcaesl commitment between one person
and another (Gen. 21:22-31; 24:28), or it couldabsacred commitment of God to
humans (Gen. 26:3), or it could be an utteranceentgda person to bind himself by an

oath (Is. 45:23). In this regard the use of thehdlpstem inT» 2w denotes the reflexive
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sense of “binding oneself by an oath” (Hamilton @9899). The utterance of an oath
comprises, as stated above, the act of sweamn) by invoking another person “tacitly

and mutually assumed to be greater or more predioars the one making the oath”
(Hamilton 1980: 904), or some kind of horrifyingesx (Jer. 44:26) or even one may
swear by invoking one’s wife, or one’s child, orakien, or earth, and etc. Thus, when
God makes such an oath he invokes by himself bectnese is no one greater than he
(Heb. 6:13).

3.4.3.n»2 (Covenant)
ns12: Another very important concept or constitutiveetdance, very similar toyyaw, and

often mentioned in the Hebrew Scripturesyisa. The basic concept of the temmnza is
that it is a treaty for creating strong relatiopshapart from blood relationship between
nations, (Josh. 9:14), between individuals (Gem4847; 1 Sam. 18:3), between people
and a king (1 Chron. 11:3), and between God andahu(®en. 15:18). Usually the
process of establishingranz is accompanied by some kind of physical gestaesnal
sacrifices, and binding solemn utterances of speetlfi>x) which will imply blessing
for faithfully keeping it and punishment for breagiit (Smick 1980: 128-129).

One may wonder whether the above concepts couidtbpreted generally as a
concept of promise. It is worth noting that theseo specific lexical term in Hebrew for
‘promise’. The common normal promises are commuadtasimply by declarative
utterances which are introduced fmyr ‘say’ (Cartledge 1992: 14). Although the above
concepts are basically promises or commissive $paets they are apparently strongly
binding types of promises which imply serious adeetonsequences for violating them.
Thus it is evident that the Hebrew language makesstnction between the normal
utterance of promises and other binding commitmetesce the ancient Israelite society
perceived that there were social institutions ofaroaking, swearing, oath-making, and
covenant-making; but there was no institution forge promising.

The semantic relationship of these entities coddibmonstrated by hyponymy,
which denotes a semantic relation of inclusion €8a2003: 68-70). Thus in Hebrew
covenant, oath, swearing, and vow are hyponyms h&f binding utterance of
commitments or commissive speech acts as the folppwdiagram shows:
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The semantic relationship amomepz ‘covenant’, viaw ‘oath’, %R ‘swearing’, anda72

‘vow' can also be shown in a chart:

n°=2 ‘covenant | mwiaw ‘oath’ 79K ‘swearing’ | 73 ‘vow’
Between human | + + + _
or between
humans and deity
Between human | _ _ _ +
and deity only,
but made by
humans, only to
God
Functior Constituting Sacrec An utterance o | A conditional
relationship commitment to | invoking on promise made by
perform or not to| some one or humans to a
perform something deity
something

Thus, the nature of the biblical vowsf) makes it distinct form these other similar
concepts.

3.4.4. Summary of the Comparison
The above discussion shows that uniike all these speech acts or utterances involve

swearing, buta7: does not involve swearing. However, violating amgoof these
commissive speech acts will inevitably result inese consequence. Besides, except for
971, which is essentially made between humans ang, dditthese utterances comprise a
commitment between human parties as well as with deity, and they are not
intrinsically conditional, while=7: is essentially condition#l Finally unlike the
utterance of+T: they are not made in the context of distress (€dge 1992: 25). Thus,
our investigation of the ancient Israelite’s woielv about the conceptr: clearly shows
that=71 was distinct from oath and other similar Hebrewazpts.

31 However contrary to the above summary discusstum description of Lawrence H. Schiffman on the
Hebrew lexemes371 ‘vow’, ayaw, ‘oath’, and7X ‘swear’ in his article to the encyclopedia of the

Dead Sea Scrolls implies that the Hebrew t&vTh has the same concept msaw, ‘oath’, and 17X
‘swearing’ (Schiffman 2000: 621).
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3.4.5. Commissive Speech Acts and their Adverse Gieguences
If one breaks the above discussed binding uttesaneex, mp1aw, and na2 the

consequence will bex ‘curse’ which is always a terrible negative effea
condemnation resulteding from violating God'’s la®@ef. 3:14; Deut. 27:15-26). Thus as
a speech ach R is an utterance of denouncing or adjuration ookivg bad fortune
upon another person or people or even things, addas not necessarily involve two
parties.

As | already noted above it is intrinsic that beimgfaithful to these binding
utterances will result in adverse consequences.fdllemving are some examples of the
warnings about the adverse consequences of tledl faiihding utterances:

1. Breaking an oath: a)When Jonathan broke the oath which his father nfadza|
the Israelites, (in fact he was not even awaré) poGod refused to be with them to
give them victory in fighting. Consequently theaslites had to withdrew from
fighting (1 Sam. 14:24-46)) The Gibeonite people deceived the Israelites so
that they made an oath not to attack them. Whenstaelites knew that they
were deceived they did not dare to attack themusscéhey were afraid of the
adverse consequence of breaking the oath (JosBOa WWhen King Saul violated
the oath and mistreated and killed the Gibeoniteswhole land was punished by
three years of drought. But when the violation westituted by killing seven
family members of Saul, the normal rains resumefg@. 21:1-14).

2. Swearing: The people of Israel were warned not to make émioadeception and
swear falsely, otherwise they will be responsibde $uch an utterance (Lev.
19:12)

3. Vow: The Israelites were warned that any unfulfilled vaill make one guilty
before God (Deut. 23:22-23; Num. 30:2 (MT 3)-15).

4. Covenant: Breaking a covenant will bring a curse (Lev. 2618-Gen. 17:14)
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4. Comparison of the Conceptual Range of 172 and Hadiyya
Concepts of silet
Comparing both the Hebrew and Hadiyya conceptowof at this stage will help us to see

the difference and similarity between them whicH also have a significant implication

for the choice and decision making in the trangstaprocess.

The Hebrew concept of vownT: The Hadiyya concept of vowsilet

1 It is a promise made by humans 1. It is always made between man
only to God. and a deity.

2 Vow is usually made in the place 2. Vow can be made anywhere.

chosen by God.

3 In essence itis a pleato God for 3. It is made in the context of

relief when one is in distress. distress.

4 It is always conditional. 4. Itis always conditional.

5 The fulfilling of a vow always 5. It must be fulfilled on condition

followed (but not everyon

112

that the deity has answered ong’s

fulfilled their vow) God’s good plea.

deeds granted according to ong’s
solemn plea and it was considered

as a joy.

6 Making a vow is a free wil 6. Making a vow is a free wil
commitment and to make it is npt commitment and to make it is npt
a religious duty. a religious duty.

\1%
~

7 A vow offering cannot includg You can vow be anything you

anything which is an abomination want to give as thanksgiving to the
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to God or anything which alread

belongs to God.

abstaining, committing one’s |if

to serve the deity etc.

be at the place chosen by God.

10 The time of fulfilling a vow should

be immediately after God has

nly

A vow can be an offering, an

D

The place of fulfilling a vow must

y

answered what a person solem
requested.
11 Adverse consequences are

expected if one fails to fulfill one’

VOW.

12 Once it is made it is never chang

to something else.

13 If the utterance of a vow was ma

by a married women or unmarrig

girl only her husband or her fathe

respectively, can annul it, whig

also should be done immediate
when they hear of it; otherwise |i

[92)

ed

is binding.

deity.

8. A vow can be an offering, a
abstaining, committing one’s |if
to the

serve deity, walkin

barefoot, etc.

It must be fulfiled at the plac
perceived as where the de

resides.

10. The time of fulfilling a vow should

be immediately after the deity h
answered what a person solem

requested.

11. Adverse

expected if one fails to fulfill his

VOW.

12.0Once it is made never changed

something else.

13.1t is never annulled.

D

D

n

consequences are

D
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14 If there is wickedness in the heart

of a person who brings a vow-

offering his/her offering will not

be acceptable.

15 A vow is not intended to influeng
the deity, rather it is an expressi
of emotion of the petitioner an

his commitment to express h

gratitude to God in a particular

way if his plea is answered

16 A shows

relationship and trust between t

VoW a  positive

petitioner and God.

17 Anything dedicated to God as

vow offering, even including
unclean animals, becomes holy

God.

18 A person can make a vow

e

d

is

a

)

o

dedicate himself or herself to the

Lord, and in such case a pers

can redeem himself by paying

set amount, equal in value to h

actual service of vow.

on

S

14. Anybody can make a vow.

15.A vow is not intended to influende

the deity rather it is an expressi
of emotion of the petitioner an

his commitment to express h

gratitude to God in a particular

way if his plea is answered.

16.A vow shows a

positive

d

is

relationship and trust between the

petitioner and God.

17.Anything dedicated to God as

vow offering becomes holy tp

God, but they do not make
categorization between uncle

and clean animals.
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Based on the above comparison we can draw thenioigpcontrast between the Hadiyya

concept oliletand Hebrew concept afa:

1.

The Hadiyya culture does not have legislation camog the vow making, but
the Hebrew culture does. The Hebrew worldview hasnaplication of fear of
vow-making because of the adverse consequencesgbéating a vow, so that
they make legislation concerning vow-making. Thalisga worldview also has
the fear of adverse consequences of neglectingvantansically, but they do not
have explicit legislation concerning the vow-making

The Hebrew view believes that if there is wickedniesthe heart of a person who
brings a vow-offering his offering will not be a@table. But Hadiyya does not
have such view.

In the Hebrew view, if the utterance of a vow waade by a married women or
unmarried girl, her husband or her father, respelstji can annul it, which also
should be done immediately when they hear of it. Badiyya does not have such
regulation.

The Hebrew legislation explicitly states things @fhcannot be given to God as a
votive offering: anything which is an abominatiam God and anything which
already belongs to God cannot be offered. The Hadiyiew implies the
petitioner should offer something of value. but sloet state what things cannot
be included.

According to the Hebrew view, if a person made & ‘o dedicate himself or
herself to the Lord, he/she can redeem himself#ifeby paying a set amount,
equal in value to his actual service of vow. Bus ghractice is not known among

the Hadiyya people.

The above comparison shows that the concept of &oeient Israel and among the

Hadiyya people is basically similar except for @ féifferences which are mainly based

on the legislation of the institution. This simitgr implies that in appropriate

circumstances the current Hadiyya people can eestgnstruct the Hebrew concept of

vow, which makes translation easier.
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5. Conclusion
In conclusion, the Assyro-Babylonian custom of vaaking, and that of other related

areas, and of the Hadiyya are similar to their ldebcounterpart: it is conditional, it is
made in the context of prayer because of disttessmotivation of the vow-making is to
seek relief from distress, the content of votivayers is the promise of public praises in a
particular manner, the vow is binding—it must bHilfed, and the fulfillment of the vow
should be in the place where the deity resides é@ippim 1964: 242), and all vows in all
these cultures, that are unfulfilled, have adversesequences. The similarity of this
concept between the Hadiyya and some other Etmapidiures and the ANE cultures is
not accidental because there is a linguistic*fink geographical link, and probably there
was also a historical-cultural diffusion among theéaning ancient times.

As the discussion of this chapter shows, the egsefthe biblical vow can be
described as a human commissive speech act of satemmitment directed only to
God in the context of distress seeking to get frétem God. It is a conventionalized
utterance, operating within a social institutiord agives rise to conventional contextual
assumptions and the expectation of the grant addsarable outcome from God, with an
obligation to fulfilling the votive commitment made God. A further expectation of
adverse consequences is raised if the votive camenit remains unfulfilled.

171 is a conditional solemn promise to God by humahschvwill be fulfilled
only if God honors the petitioner's plea by gragtih. The commitment is given to
respond to the deity in a specified way. This ratof the biblical vow sets it off in
contrast with oath, covenant and other similar epitecand commissive speech acts.

Finally, based on all the arguments of this chaptelaim that the Hebrew
conceptaTa has the following encyclopedic information in tbegnitive environment of
the ancient Israelite society. The target audienaeferential process of interpretation
within specific pragmatic context interacts withstlencyclopedic information so that a
particular relevant feature of the encyclopedioinfation would be mutually manifest in
terms of forming relevant contextual assumptioa(g) cognitive efects:

1. It is a promise made by humans only to God: vowintakakes place only

between God and humans.

32 Cushitic and Semitic are both in the Afro-Asidtanily.
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2. In essence it is made in the context of prayer wdrenis in distress.

3. Making a vow to God was perceived as a reciprocabma between God and a

human: God answers one’s solemn prayer and one®sgs one’s gratitude and
praises by fulfilling one’s vow. Therefore the fllihg of a vow was perceived as
a response for what God has done and apparemglyaitelebration and rejoicing
in order to express gratitude to God.

. Thus the fulfilling of a vow always followed Gody®od deeds according to one’s
solemn votive prayer and it was considered as a joy

. Making a vow is a free will commitment and to makés not a religious duty.
Therefore not every member of the Jewish commusigxpected to make a vow.
But once it is made it is binding. Therefore théergd vow must be fulfilled.
Otherwise it will be sin with a consequence of ghnmient which functions as a
means of reminder. When it is fulfilled the normstuation of relationship
between God and the petitioner will resume.

. A vow can be an offering, an abstaining, committomg’s life to serve the deity
etc.

7. The place of fulfilling a vow must be at the chogdarce of God.

8. The time of fulfilling a vow should be immediatedyter God has answered what

a person solemnly requested.
. If the utterance of a vow was made by a married @ommr unmarried girl only
her husband or her father, respectively, can aitrwhich also should be done

immediately when they hear of it; otherwise it isding.

10. A vow offering cannot include anything of abomiatito God or anything which

already belongs to God.

11. Anything dedicated to God as a vow offering, evecluding unclean animals,

becomes holy to God.

12. A person can make a vow to dedicate himself oretiets the Lord. In such case

a person can redeem himself by paying a set amequgl in value to his actual

service of vow.

13.1f there is wickedness in the heart of a person Whogs a vow-offering his

offering will not be acceptable.
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14.Vow shows positive relationship and trust betwédengetitioner and God.
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CHAPTER FOUR

VOW MAKING OF JACOB AS A METAREPRESENTATION

1. Introduction
In chapter two | suggested that 28:10-35:15 issrdit narrative unit of the Jacob story,

and the vow of Jacob (Gen 28:10-22) is employedth®y narrator to function as a
framework which gives coherence to the narrativie. im chapter three | described the
Hebrew concept of vow, which will help us to exgldhe relevance of the vow of Jacob
in Bethel (Genesis 28:10-22) for the narrative {#8:10-35:1-15) from the narrator’s
point of view. In this chapter | intend to show htlve vow-making of Jacob in Bethel
functions as a framework for the narrative unit.

In interpreting the vow of Genesis 28:20-22, wedhtgeread it carefully, and here
some principles of relevance theory are useful.r@foee, in this chapter | intend to
investigate the nature of Jacob’s vow and its cdstdy employing the relevance
theoretic concept of metarepresentation. This ambraseems helpful to examine the
passage because of its explanation of echoic ntteraand its approach to interpreting
the same from an inferential perspective more cehgmsively. In terms of inferential
interpretation, “the formation and recognition an@municator’s intention is central”
(Wilson 2000: 412). Hence, the relevance theoestanation of the metarepresentation
argues that through hearing someone else’s utterancthrough reading a text we
attempt to read some one else’s mind inferentiallgelation to what he/she said. Thus,
metarepresentation focuses on explaining the conuatan's view of representing

another person’s words or thought.

2. Definition of Metarepresentation
| intend to provide a brief definition of ‘metargsentation’ here before | embark on the

exegetical discussion of Gen. 28:10-22, becaugséid\e it is going to be relevant for our
reading of the passage. The narrator of this sipparently tells us that significant parts
of his report were attributed to the thought ofalaor God (13-15, 16-17, 20-22).
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Deirdre Wilson discusses the depth and varietyefrmhetarepresentational ability
of the human mind deployed in linguistic communmatand attempts to provide a
pragmatic account for this ability. She notes tihat metarepresentational ability helps
humans to engage in the inferential communicationcamprehension. She defines
metarepresentation as “a representation of a reptason: a higher-order representation
with a lower-order representation embedded within(Wilson 2000: 411). Hence,
metarepresentation involves representing somea®selitterance or thought in one’s
thought or attributed utterance (Noh 2000: 98).tTikawhy Wilson described it as ‘a
representation of a representation’: a higher-om@resentation (representation of a
speaker’s thought) with a lower-order representatrepresentation of some one else’s
thought) embedded within it” (Wilson 2000: 411).

Wilson provides an illustration to show how the &vorder representation is
embedded within the higher order representatiore iMstration is adapted here as
follows:

Mary says to Peter: You are neglecting your job.

In understanding Mary’s utterance, Peter might réaite a series of metarepresentations
of this utterance as follows:

a. Mary said, “You are neglecting your job.”

b. Mary said that | am neglecting my job.

c. Mary believes that | am neglecting my job.

d. Mary intends me to believe that | am neglectingjoty

e. Mary intends me to believe that she intends meeteve that | am neglecting

my job (Wilson 2000: 412).
Thus, Wilson observes that in principle the proadssietarepresentation in our mind is
infinite. But she illustrates only up tthe fourth-order metarepresentation of the

utterance. For example she illustrates that thelearder of Mary’s utterancéYou are
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neglecting your job®? is “Mary intends me to believe that she intends miedigeve that |
am neglecting my jobtvhich is complex enough.

Wilson also notes that human language is full oftamepresentation which
usually manifests in various ways in communicatiShe describes quotation (direct or
indirect) as an utterance attributed to someoresldterance or thought (Wilson 2000:
413). She also remarks that the Linguistic markihg metarepresentation varies both in
extent of explicitness and in the type of origirggpresentation they are used to represent,
as the above illustration shows—direct quotatior. (Mary said, “You are neglecting
your job”); indirect quotation (Ex. Mary told meahl was not working hard enough);
mixture of indirect and direct quotation (Ex. Acdorg to Mary | am “neglecting” my
work), free indirect quotation (Ex. Mary was prettide to me. | am neglecting my job.)
In addition, a representation of an abstract tholikh “to say ‘Sit down! is impolite” is
a non-attributive representation because it is atttibuted to anybody's particular
thought or utterance (Wilson 2000: 413).

In this regard, Wilson attempts to answer the feligy questions: What is the role
of metarepresentation in identifying the contenth® meaning of a speaker? How can
one define the meaning of the speaker without iggtitito an infinite regress, which is
requiring infinite metarepresentation for full tegrarency in communication? How can
we reconcile the theoretical goal of transparenuy the practical goal of psychological
reasonability? The answer is that although eachalmetl representation is infinite in
principle our inferential processing stops when élkpectation of relevance is achieved
because human communication is not geared to aentiasting one’s effort if there is
no further expectation of relevance.

Wilson also notes that the speaker’s meaning istickd to the content of the set
of the assumptions embedded under the informatikemiion of the communicator which
is mutually manifest by his ostensive stimulus @&f 2000: 424). The speaker’'s
meaning of an utterance may also contain a meseptational component which is

usually very rich and diverse (Wilson 2000: 424%. lAemarked above human mind has

33 wilson also illustrates that there are other highreler representations observed in the human
communication but are not attributed to someone’slstterance or thought. Ex. “Shut up” is rude
(Wilson 2000: 413).
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the capacity of processing these metarepresenghatammponents and other different
types of informational phenomena it perceives arakes a mental representation of
them. It can also represent this representatiasttters in utterance and in other ways in
public representation. The human mind can consthecbooks we read and utterances of
someone else we hear which itself is the repregentaf the thought of someone else
and we can also represent them again to othersg@eder 2000: 3; Noh 2000: 1). Dan
Sperber explains four main categories of metareptasions as follows:
1. Mental representation of mental representation;, ¢hg thought “John
believes that it will rain”.
2. Mental representation of public representationg;, éhe thought “John
said that it will rain”.
3. Public representation of mental representation;, ¢hg utterance “John
believes that it will rain”.
4. And public representation of public representationg., the utterance
“John said that it will rain. (Sperber 2000: 3).

Thus, according to the representation argumente tiseobvious regress in each
metalevel (see Lehrer 2000: 299-310). Consequenttyg requirement of the
representation of each conflicting states in evestalevel, respectively, will create a
complex representation structure or system (Sp@®@@0: 10; Lehrer 2000: 299-310). So
how can the human mind avoid the regress? Lehrguear that it is avoided by
exemplarization (Lehrer 2000: 305-306). He argues &xemplarization is based on a
guotation and disquotation (direct and indirect tqtion) process. Humans generalize
and exemplarize the experiences and sensatiorieinrind and convert the states of
that experience or sensation into exemplaric remtasion (metarepresentation) which is
similar to the quotation and disquotation proceksnetarepresentation. Quotation and
disquotation is the referential process that oundmemploys to convert the complex
system of perceiving information, making a menggresentation of it, and evaluating it,
and it involves regress into exemplar. In Lehraverds: “A process of quotation and

disquotation yields a report on the content of thoughts” rather than the complex

341 have restructured the quote.
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system of regress. This is because the human mipdbgs quotation or disquotation in
order to avoid the complex process of regressesentations in the metalevel.

Thus the tactic of quotation and disquotation tsmaimal report of meaning and
content” of the complex process in our thought eygtl to resolve the problem of
representational transparency. Exemplarizatiomesway that the inferential process of
the mental capacity of the human mind works to comicate the complex
metarepresentational process. Lehrer says: “Moretiveught about something is a
matter of quotation and disquotation of some memstate in a similar loop of
exemplarization” (Lehrer 2000: 305).

In summary, metarepresentation could be descrdsedn act of attributing or
representing one’s utterance or any other pubjicesentation and thought to someone
else’s thought or utterance. Such attribution otamepresentation can be marked in
several ways. But the common ones are employingdthece of direct and indirect
guotation markers, which also differs from langutmt&anguage.

The difference between direct and indirect quotaisothat in direct quotation the
saliency of shared property of linguistic expressi@tween the attributed and reported
utterance/text is high while in indirect quotatithre saliency of the shared semantic or
logical property is high (Wilson 2000: 426). Foaexple:

Mary said, “You are neglecting your job”

Mary said that | am neglecting my job.

She calls this resemblanogetalinguisticandinterpretiverespectively. In some uses of
mixed quotation of both features we may observe bwih the metalinguistic and
interpretive resemblances are exploited. The geomtresemble the original, by sharing
some properties of the original, and are not idahtio the original (Wilson 2000: 426).
Among the variety of resemblances, metarepresentatiof thought are typically
interpretive, which means resemblance in conterghaying the contextual implications.
Metarepresentation accounts for all varieties dftgtions including even the extended
range of public, mental, and abstract featuresuotaions, so that the explanation would
be more comprehensive (Wilson 2000: 425). In thiscubsion | use the term
‘metarepresentation’ to denote an utterance whichatiributed to the utterances and
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thoughts of someone else with some kind of attittmially such utterances are marked
linguistically.

2.1. Echoic Utterance and Metarepresentation
It has been argued that human communication invahterpretive representations

(utterance attributed to someone else’s thoughtutterance) extensively rather than
descriptive representations (representation ofksg&aown thought) (Sperber & Wilson
1995: 23; 239-242; Gutt 2000: 41-42; Carston 2A®RB). We have already discussed in
section one of this chapter above that the intdg@eaise of language also involves the
case of utterances used to interpret someone eleismnce or thought rather than the
speaker’s own thought, which Eun-Ju Noh, amongreéwehers, explains in depth as
“metarepresentation” (Noh 2000). In the case obreu speech, such attributive use
may be explicitly marked by expressions like “asad so said...”

However in other cases the speaker may not nedgsedrcate or mark that he is
using someone else’s thought. One such tacit usa ischoic use. An echoic use is
distinct from other interpretive uses of someorse’slthought in that the speaker signals
to the hearer that he has two things in mind: @&hhs in mind what someone has said,
and (2) he has a certain attitude toward that thobugchoic use “achieves relevance
mainly by conveying the speaker’s attitude to dnhatted utterance or thought” (Wilson
2000: 432). The attitude can be manifested as &pprdisapproval, rebuke, rejection,
amusement, skepticism, shock or surprise, happiesss(Sperber & Wilson 1995: 238;
Carston 2002: 298; Noh 2000: 91-98). When the pm&tive use of someone else’s
thought achieves relevance in such a manner iessribed as an echoic use. The three
broad attitudes are endorsing it, questioningritissociating from it

However, at times such attitude(s) may be left ioipto be deduced from the
context (Sperber and Wilson 1995: 237-242). Theeetbe recovery of the intended
implicature depends on three features: understgnttia utterance as an echoic one,
understanding the echoed thought itself, and razognunderstanding the attitude of the
speaker to the echoed thought (Sperber and Wil€8%:1240). | emphasise that the
information conveyed by the speaker about hisuaktitto the thought echoed is crucial in
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recovering the echoic utterance. The attitude cgewén an echoic utterance is variable
(Noh 2000: 92).

In summary, in the process of understanding anieadhiterance, capturing the
speaker’s attitude to the attributed (metarepresnitterance is crucial and that attitude
“must be treated as part of the communicative cuhtéWilson 2000: 431). It is
important to note that the echoic utterance mighlirguistically explicit (metalinguistic)
or interpretive. When the echoic utterances resembie attributed thought
metalinguistically, the form of the expressed att& will resemble the original form of
the echoed utterance. Otherwise the expresseddattihay be simply the content. In any
case, some apparent attitudinal device might bdaymag (Wilson 2000: 432).

2.2. Conditionals and Metarepresentation
Noh argues that a metarepresentational approadu@tscmore comprehensively for the

interpretation of conditionals than the traditiotrath-functional approach (See appendix
5 about the truth-functional approach). This isaduse the truth-functional approach is
not adequate to account for different featureshefdonditional expressions unless it is
complemented with a pragmatic analysis (Noh 200®-179). More specifically, the
traditional approach does not account for the nasiebconditionals (conditionals which
do not denote logical cause and consequence fikeui do not eat you will die’) (Saeed
2003: 91-94).

Noh categorizes conditional utterances as metageptational utterances because
the antecedents (protases) are used to represetttearrepresentation which they
resemble in a particular context; “that is, to mepaesent an attributed utterance or
thought” (Noh 2000: 186). She further observes thatome cases both antecedents and
consequents (apodoses) may be used metarepresegitatiused to represent another
representation) in which case the consequent mpsess the speaker’s attitude to what
is echoed in the antecedent (see Noh 2000: 205-208)

In this regard it is worth noting that the inferahtprocessing aspect of the
communication allows one to access the assumestarglenformation, including the
encyclopedic information of a certain concept igiwen context as well as the assumed

mutually shared knowledge of the social institusiaf the particular community. This
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phenomenon will be shown in the following discussimn the institution of vow in
Jacob’s votive narrative.

Hence, our discussion of Gen. 28:10-22 in the Yalg sections approaches the
passage from the metarepresentational perspeatidgewdl show how the inferential
processing allows one to access the encyclopediiegmf the cognitive environment of
the hearers about vow and mutually shared knowledghe votive institution of the
VOW-conscious society. In such a society, thesaifea are assumed by the narrator that
the hearers or readers of the story will imagingtiemselves (Carston 2002: 349-359).

3. Reading Gen 28:10-22 as a Story of Vow Making
Although many scholars have attempted to inter@enh. 28:10-22 from the source

critical point of view and collectively attributedhe story to different sources
(approaching the story diachronically), my appro&éeithe story is a synchronic one.
Hence, although I intend to give a careful attentio the historical and cultural context
within which the event of the original story tookape, it is not my desire to discuss
whether the narrator of the story in Gen. 28:102the original source or he intends to
report a story which was represented to him by someelse. This is because it is
difficult to prove whether the whole report of thgethel story is descriptive or
metarepresentational.

However, | have observed that the narrator hasia@ttplattributed a significant
portion of the episode to the words and thoughtSad, which were represented to Jacob
in his dream, and as Jacob’ own echoic words aondgthts of the same words and
thoughts of God, which we will examine in the fellog discussion in this chapter.
Therefore it is my intention to read Gen. 28:10a82an episode of vow-making of Jacob
and explain it from the metarepresentational petspgein the following discussion so
that we can understand the informative and comnatines intention of the narrator. |
suggest that reading this episode from the metaseptational perspective will help us to

describe and explain the attitude of the speale®og)) in his echoic utterances better.
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3.1. Close Reading of the passage

3.1.1. Setting of the Story (vv 10-11)
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Jacob left Beer-sheba and went toward Haran. Heecémna certain place and stayed
there for the night, because the sun had set. Gaie of the stones of the place, he put
it under his head and lay down in that place (10-11

Narrative criticism (and also discourse analysispldwith setting under four
general features: temporal setting, spatial/ locati setting, social setting (the occasion
in which a story is set), and the character(s) atigipants of the story. The temporal
setting of the event in this passage is ‘when behred certain place’; the spatial setting
is ‘certain place/Bethel’; the social setting, thecasion in which the story is set, is
Jacob’s running away from Beersheba in order tapsthe death-threat of Esau; and the
main characters of the story are God and Jacob.

Regarding the setting of characters, it is wortlingpthat the narrator does not
formally introduce the main characters or partiniga(God and Jacob) in the setting,
because the story is continued from the precedampde. This episode is a continuation
of the Jacob stofy which represents the contention between JacobEaad and their
descendants, though this phenomenon is not edypliciarked in the setting by any
anaphoric linguistic signal. Presumably this is duse it was assumed as a mutually
shared contextual assumptions or knowledge—suttelg ibecause Jacob, the main
character is already on-stage; and God is a freguieen intermittent character in the
patriarchal narratives.

Regarding the setting of the occasion in whichdtwey is set, we are told that
Jacob, instructed by his parents, Isaac and Rebskaloff to Haran (28:1-5, 10). The
narrative tells us about the main reason for theney of Jacob to Haran. On the one
hand Rebekah had two reasons for sending him oHai@n: to protect him from the

revenge of his brother Esau and to get a wife for fiom her brother Laban. On the

%t is the story of Jacob because he is the maitagonist of the story.
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other hand Isaac seems to have had only one olgegetting a wife for Jacob from his
original family (Speiser 1982: 215). In this regatds strange that he sends his son
empty-handed without supplying him the engageméts gs his father Abraham did for
him (Gen. 24:10). Thus unlike Isaac’s negotiatonpwvent with extensive gifts for his
prospective wife Rebekah (Gen. 24:52-53), Jacobt wempty handed to get his wife
from Laban, his uncle. Leon R. Kass argues thatwlas because Jacob was self-reliant
person, and this behavior was corrected by hisndiggowing that the intelligence of the
human being is imperfect and one cannot be se#fnie(Kass 2003:413). But on the
other hand, one may argue that probably it wascaotitirally appropriate for a young
man to negotiate for his prospective wife. ProbahBt was why Isaac did not go with
the servant of Abraham to negotiate for his prospeavife although he was a mature
person in age; forty years old (Gen 25:20). Thuscare argue that presumably the main
reason of Jacob’s journey to Paddan Aram was tadahe revenge of Esau. Surely it
was because of the tension between him and hibéwrésau that Jacob was forced to
flee for safety.

The locational setting of the story provided in V.heeds some explanation
because of its significant relevance for the regqdifithe votive narrative of Jacob. The
narrator tells us that Jacob reached a certaire glahich was later called Bethel) and he
slept there the whole night under the stars iregpitthe fact that there was a possibility
of being attacked by the wild animals of that reg{Gen. 37:33). It is not clear what kind
of protection he expected when he slept in Bethilen we think of other biblical stories
about the long distance travelers, it is strangg this verse tells us Jacob spent that
particular night in the open sky rather than segkanhost. Wenham suggests three
possible reasons for this: probably he was far flmman habitation, or he was not
comfortable to spend the night with a host becafides family estrangement, or simply
the event was guided by God’s providence which faued the traditional custom of
finding lodging in someone’s house” (Wenham 1994)2Dr possibly Jacob went to
Bethel seeking God’s guidance about his future.&@mple, in some cultures like my
own used to do, when people are perplexed aboutlcitetion of their permanent
settlement they seek a divine discernment by Idiogn on the land which they feel will

be their permanent land of inhabitation. Thus pbbpdacob consciously slept in Bethel,
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perceiving it as a sacred place (see the followdisgussion on Bethel), seeking the
revelation of God in his life as this was a custionthe Ancient Near Eastern culture
(Pagolu 1998: 162). However, it is difficult to Iseire whether Jacob has a similar
intuitive cultural experience. In any case, staying whole night, perhaps alone, under
the stars must have been an anxious experiendadob, who was a mild man (tant®)
who always stayed near home (25:27).

The distance between Beersheba and PaddanAisrabout 500 miles/800km
(Morris 1976: 446). Consequently, Jacob’s trip tar&h probably took him about two
weeks or more (if he was able to make 50km a dBg}hel is about 112km from
Beersheba, according to Morris (Morris 1976: 44%)t 85 km according to Ferris and
Butler (Ferris 1992: 107; Butler 2005: 116). Thesrhust have spent one or two nights at
different places before he got to Bethel and séveghts before he got to Padan Aram.
However, the narrator focuses on this particulghnhdacob spent in Bethel because the

event that happened in that night was relevanistodrrative.

38 The semantic sense of the lexetam could be understood as ‘complete’ or ‘perfect’asrinnocent
and simple’ (BDB 1070b). In this context the seamnocent and simple is preferable.

37] use Haran and Paddan Aram interchangeably.
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The referent ‘place’ where the event took placm ifcus in that it is mentioned
three times in this verse (Wenham 1994: 221). ed8tisman thinks that:

The place ‘magom’ can be just an ordinary place,itoean also mean ‘special place’ or
‘religious site’ perhaps evoking specifically thiage Abraham saw as the appointed one
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for the ‘ageda’... The expression ‘Jacob reacheertain place’ has a special connotation
of encounter (Brisman 1990: 73).

Pagolu argues that the narrator’s focus on Beth&en. 28:10-22 aims to consciously
dissociate from the view that Bethel was a saciedfore this story (Pagolu 1998:
161f). His argument is based on Jacob’s exclama&dn ) 1x) nTn D1 pnRa MmNt ¥ 12X

nyT ‘I realized that the LORD is in this place—and/Hudlid not know it (Gen.

28:16). However it is difficult to concur with Pdgoand believe that Jacob was not
aware of this place where his grand-father Abrahanh erected the altar (Skinner 1980:
376). The Bethel story of Gen. 28:10-22 in particwend the Genesis narrative in general
artfully sets a beautiful allusion about the sigr@hce of the place which was named
‘Bethel’ by Jacob, according to the Bethel storyGe#n 28. It was at Bethel that God
confirmed to Abraham that he will give the landhis descendants, when he migrated
from Mesopotamia to Canaan. There Abraham builtfinés altar and called upon the
name of the Lord (Gen. 12:7-8; Gunkel 1997: 158)was to Bethéf that Abraham
returned from Egypt and built an altar (13:3-4)wé#s here that God made the promise of
expanding the descendants of Abraham to East arstl, Afed to North and South (13:14-
17). It was in the same place now Jacob spent itjig and God revealed himself to
Jacob and gave him the affirmation to fulfill ther&hamic covenant through him and his
descendants (Wenham 1994: 223). It was here tobabJaade a vow to God. It was to
Bethel that God instructed him to go from Shecherfulfill his vow (35:1). It was here
that Jacob built an altar to fulfill his vow andmed the place ‘Bethel’ changing it from
Luz (Gen 35:6-7, 14-15). It was here that God amgkagain to Jacob and fulfilled his
dream at Peniel by changing his name from Jacdé&rael, when he returned back from
Aram (35:9-10) and blessed him to multiply and aonéd the Abrahamic covenant and

promise to him and to his descendants (35:1321Bethel was possibly a most

3 When Absalom, son of David, planned a conspiraayverthrow his father he lied by saying: "Please |
me go to Hebron and pay the vow that | have madédd_ORD. For your servant made a vow while |
lived at Geshur in Aram: If the LORD will indeedifig me back to Jerusalem, then | will worship the
LORD in Hebron" (2 Sam. 15:7-8) probably he waemefig to Bethel loosely because Bethel was a place
of worship in Hebron.

39 Even according to the later ancient Israelitednistit was in Bethel that the Ark of the covenares
kept during the time of judges and people inquo&éthe Lord seeking direction from him (Judges #0:2
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prominent cultic place of Canaanites even befoeeddirly stage of the Israelite history
(Kilpatrick 1975: 41; Taylor 1995: 49). Thus, prdbaJacob knew about the place but he
did not expect such a vivid experience of the presef God at that place.

We can conclude, therefore, it is apparent thah@&etas a place of worship from
the time of Patriarchs to Judges until it was @efiby Jeroboam | who erected a golden
calf there (1 Kings 12:29-33). Bethel was highlgpected for its patriarchal connections
(Dumbrell 1974-75: 65). The tombs which have beswavated in the immediate
surrounding area of Bethel also show that “the w&s holy ground, even in patriarchal
times” (Dumbrell 1974:65). Some scholars believa the name “Bethel” refers to a pre-
Israelite deity (Dumbrell 1974: 67). However, thiew is very difficult to believe,
because in the Israelite context, it refers toptaee of worship, not to the deity himself,
as Amos clearly refers to Bethel as ‘a place ofshigg’ (Amos 3:14).

Fokkelman also observes the significance of Bethdacob’s journey when he
says that the narrative representation of the dpisd Gen. 28:10-22 shows that “only
Bethel is essential” in Jacob’s journey” (FokkelmB®91: 47). Thus, presumably this
votive narrative was designed to foster three thirdg the concept of the binding nature
of the vow. 2. The location of Bethel as a veryngigant cultic place during the time of
Patriarchs chosen by God and 3. Represent Jacabmasst appropriate and important
patriarch figure next to Abraham. Consequently #yésode is deliberately crafted to
function as a running link throughout the literatyucture of the preceding and following
story of Jacob, which will be shown in the follogidiscussions in this chapter.

Finally, before we move on to investigating whetkiee expectation of relevance
raised by the votive utterance of Jacob in Bethad wilfilled in the following narratives,
it is worth noting that we need to observe the abmentioned repetition of some
ostensive features of the Jacob story, particuldndyrepetition employed by using the
strategy of the repetition of direct reference aitil.

One can observe that the referring expression &h@®” was repeated six times
explicitly in an extraordinary way: 1. ‘he cameaaertain place and he stayed there’ (v.
11); 2. ‘the Lord is in this place and | did notokmit’ (v. 16); 3. ‘how awesome is this

28; 21:1-4). It was in Bethel that Deborah and Selnjudged the people of Israel (Judges 4:5; 1 Sam.
7:16).
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place (v. 17); 4. ‘this is none other than the leoag God’ (17); 5. ‘this is the gate of
heaven’ (v. 17); 6. ‘he named that place Bethel’1(®). The communicative strategy of
this ostensive repetition of Bethel in this episogeds some explanation. However, the
function of this stylistic feature cannot be definby purely linguistic and semantic
parameters, because the expected “effects of tigpetin utterance interpretation are by
no means constant” (Sperber & Wilson 1995: 219k Tdlevance theoretic parameters
explain that the repetition of an expression is leygd with the assumption of achieving
certain optimal relevance which the communicata dianed at (Sperber & Wilson 1995:
220). Consequently the inferential process of tkpetition differs based on the
contextual assumptions of each utterance.

In this particular context the repetition of ‘Beth&n various forms is aimed at
achieving the relevance of strong confirmation e tstrengthening of the existing
assumption about the chosen place of God, oppasadyt other cultic places in general
and Shechem in particular, which will be discussechapters five and six. It shows that
in the process of his mental representation oftctiesen place of God in this context the
narrator was experiencing huge waves of memoridgsircognitive environment about
Bethel in general and about the institutions of VoNilling only in a chosen place of
God in particular. | presume that he also has didemce that his hearers can imagine

this phenomenon for themselves because it is aathyghared knowledge.

3.1.2. Jacob’s Encounter with God in His Dream: Pramble to His Vow
Making (vv 12-15)

The major part of 28:12-22 contains the narrator&tarepresented report of the utterance
of God and Jacob. Hence it would be more compréeiisthese verses are read from
the metarepresentational point of view. Thereforghie following discussion we will
focus on what God said to Jacob in his dream andaocob’s response to what God said

to him.

3.1.2.1. The Dream (vv 12-13a)
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2 And he dreamed that there was a ladder set ugherearth, the top of it reaching to
heaven; and the angels of God were ascending ascedding on it** And the LORD
stood beside him

We observe that in this passage (vv 12-13a) theatoarinterpretively represents
Jacob’s verbal representation of what he sawsinlieam as a free indirect quotation. If
this story was not verbally represented by Jacohsélf, there is no way the narrator
could access Jacob’s mental representation of Wwhasaw in his dream. Hence this
section is the beginning of the metarepresentatidben 28:10-22.

The passage states three things: 1. a |&ldeas set on the earth whose top
reaches heaven. 2. The angels of God were asceadihgescending on it. 3. God was
standing by him and spoke to him (Wenham 1994:221).

An interpretation problem occurs in the clauséy 231 mm ‘the Lord was
standing on it/beside him’ in verse 13#ere are two translation problems in this phrase:
1. what does the deictic pronoun marker suffixed to»y referring to? Is it referring to
the ladder or to Jacob? 2. What is the precise tdéan of the prepositionhy —
standing on it or standing beside him? Obvioudigse are not fully separable issues.
Thus, the main interpretation problem is how teiptet the expressionby ax1 7o7?
There are two possible interpretations suggestedhis expression: 1. The Lord was
standing on the ladder (Wenham 1994: 222). 2. Toel lwas standing beside Jacob
(Westermann 1976: 455; Gunkel 1997: 310; Driver41®B5). Some translations like
Rashi and JPS Hebrew-English TANAKH, interpret st @od standing beside Jacob
while other translations like NIV and NRSV interpie as ‘God was standing on the
ladder.’

“0 This referring expressiosiflam)‘ladder’ has been interpreted in different way$lgih 2001: 117-125).
Thus the referent of the referring expressisnldm/ is controversial.The four suggested possible
interpretations are ramp, stairway, enclosed charfdretunnel), or ladder. According to the theobai
word book of the Old Testame(Patterson 1980: 626-627) and Brown-Driver-Briggs&eus Hebrew
and English Lexicon (Brown 1979:699b-700) the roét/sulam/is /sala’ll which has the following
derivatives: selah> lift up, exalt; solilah=> mount; sullam - ladder; msillah/masulul =highway
(Patterson 19801:626). Themharic cognate, which is one of the semitic largpsaof Ethiopia, is also
masalaal ‘ladder’. Therefore | suggest that in this contedder seems the most preferable sense. This
ladder was a means set by God (implied subjedidbfstanding’) to connect the heaven and earth sb tha
the angels ascend and descend on it.
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In my opinion translating this expression as ‘bedim’ seems preferable for the
following two reasons: 1. The BDB dictionary debes that whenv»y collocates with
Ty andax:, it means idiomatically ‘stand by some one’ (G&8:2), or standing by a
superior as a servants» avnxin Yo% pexna® ner 928 Gen. 45:1), or of persons
surrounding a judge (Ex. 18:13-14). Obviously, thigpression is different from the
literal meaning: ‘stand on/over’ (Brown 1979: 7562. This idiomatic sense ‘stand by
some one’ becomes more relevant when one is sittown. For example Abraham
looked up from his sitting positionrhy 2vax1 aswir qwHw 7371 K% 1Y 8w ‘he looked
up and saw three men standing near him’ (Gen. 181)s this sense fits the textual
context because Jacob was presented in a lyinggosihile he saw the dream (v. 1).

This phenomenon of divine presence beside Jacolalsgnificant contextual
implication to Jacob himself in his mental repréagan of the event and to the later
readers of Genesis. It denotes that the God dathers now has chosen Jacob to be the
next patriarch that he is with him. We can prestina the standing of Yahweh, the God
of the patriarchs Abraham and Isaac, beside Jadole Wwe was in such a distressing
situation, brings him a very special encouragemesich was evident in the divine
commissive speech act to Jacob in verses 13-15.dktiiude of Jacob is reflected in his

echoic vow in vv 20-22.

3.1.2.2. Metarepresentation in the Dream (vv 13B-15
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13 And the LORD... said, "I am the LORD, the God ofaAbm your father and the God
of Isaac; the land on which you lie | will give you and to your offspring* and your
offspring shall be like the dust of the earth, god shall spread abroad to the west and
to the east and to the north and to the south; alhdhe families of the earth shall be
blessed in you and in your offspring. Know that | am with you and will keep you
wherever you go, and will bring you back to thisdafor | will not leave you until | have
done what | have promised you."
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In the preceding section we saw that the narratetamapresented Jacob’s verbal
representation of what he saw in his dream aseaiffiirect quotation. In this section we
observe that the narrator apparently attributegdpsesentation to utterances of God or
Jacob by marking them by the action-verb phrades-kx" ‘he said’ (vv 13, 16, 17),
apnn »w=nR X777 ‘he called/named that place’ (v 198> 271 apy> 27 ‘Jacob made a
vow by saying’ (v 20). However, it is worth notirthat the linguistically marked
metarepresentation (particularly direct quotesjhis passage might not necessarily be
identical to the original utterance of God or Jadamltt presumably resembles the content
of the original utterance or thought interpretively

In addition, Follingstad and Sim describe the Heblmguistic particlesmam
and»s> as a linguistic device employed to mark metarepreegion (See Follingstad 2001
and Sim 2009 for a greater detail). Their work bese particles would lend further
linguistic support to my thesis about the metaregméation in this passage and their
arguments provide the detailed linguistic supportifow | am readingm here. mam is
used three times in this passage: twice in versant?once in verse 13a. Follingstad
shows that the pragmatic function mafn is deicti¢* (Follingstad 2001: 510-519). Thus
the first threemam in verses 12 and 13 shift the deictic viewpoiminirthe narrator to
Jacob and mark the metarepresentation of Jacafisivand perceptual experience in his
dream about God standing beside him, the laddechieg to heaven, the angels
descending and ascending on the ladder, thus golingax and emphasis on Jacob’s
extraordinary experience of encountering God.

However the fourtimam in verse 15 shifts the deictic viewpoint to theealer-
hearer context: God (speaker) and Jacob (heardeus:7Em used by the speaker (God) in
order to mark that he (God) has new important petgmnformation for Jacob and
intends to charge Jacob to give careful attentiothé information. It signals that God
intends to draw the attention and focus of JacaitvabJacob should carefully understand

what God is going to say to him and should beligwbat God will be with him, will

1 Dictionary of linguistics and phonetics descrilibat ‘deixis’ is a term used in linguistic theony t
subsume the linguistic features which refer disetdl the personal (eg. He/she), temporal (eg. rHeemj,
locational (eg. here/there), and demonstrative ff@g/that) characteristics in a particular sitoatwithin
which an utterance takes place. Thus the meanirguci words is relative to the situation of utteean
Such words are described as deictic words (Crgét@B: 127).
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protect him, and will fulfill everything he said tim*2. Hence, there is a difficulty in
explaining about the apparent metarepresentatiakadaymm in verse 15. Since this
utterance is attributed to God, whose words or ghtaiand on what occasion would God
be metarepresenting? If we presume that God mets®ped Jacob’s thought, then how
can we prove this hypothesis?

In verses 13-1%he narrator reports what God said to Jacob irdleam and in
verses 16-22 he reports Jacob’s response to thetasplar experience of his dream.
Thus, the major part of verses 13b-22 containsntreator’'s metarepresented report of
the commissive speech act of God and Jacob’s resptm it, which also comprises
Jacob’s commissive speech act to God. Jacob’sevotisponse (commissive speech act)
in 20-22 to what God promised to him in 13-15 issoalrepresented as a
metarepresentation of God’s promise to him in \@iE&-15, which | will show in the
following discussion.That is why | suggested that it would be more appabe and
comprehensive if these verses are read from tharepesentational perspective.

As we discussed above the initial part of Jacol&sah—vv 12-13a, does not
employ an explicit linguistic marker for the metaresentation. This shows the “variety
of metarepresentational abilities” human being daploy in linguistic communication
(Wilson 2000: 411). The representation of God’s dgowithin Jacob’s dream in verses
13b-15 is represented as an overt metarepreseoniaitathe form of a reported utterance
of God. The linguistic device used to mark this an@presentation re2» ‘and he said’ (v
13). Wilson notes that if a metarepresentationasked by a linguistic device it could be
categorized as “higher-order metarepresentationils@f 2000: 427). Thus God’s
utterance to Jacob in his dream could be categbrizm a higher-order
metarepresentation.

The expression: “I am the LORD God of your fathdr#@ham and God of Isaac”
(v 13) is introduced for the first time here andsitartfully designed to recapture the
allusion about the promises God made to Abrahamisaat previously (12:7; 13:14-16;
15:18; 17:8; 24:7; 26:24) and designates Jacolh@améxt patriarch of the people of

Israel.
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mm ‘LORD™: The significance of the use of this referring egsion for God in
this context is meant to invoke a set of assumptelrout God. These assumptions were
communicated by using this name in the previousatiges of Genesis particularly in the
context of the covenant between God and Abrahamsaat. It is a self introduction of
God (Zimmerli 1982: 4). As Zimmerli further statése name of Yahweh gives access to
a possible set of contextual implications includi@gd reveals himself with a covenant
and remains faithful to it, he is an actor in higtal experience; the God revealed is a
speaking God and his voice reshapes the worlds lam iinscrutably sovereign God; the
revealed God is known always as a judging and ga@iod; his revelation is not a matter
of assumption, rather it is a matter of life andittie(Zimmerli 1982: xv, 7). When the
name ‘Yahweh’ is invoked by God himself it desigrsathe faithfulness of God to his
covenant; hence it is similar to swearing (Zimmé&#@B82: 11). It usually denotes God’s
encounter with human to comfort and encourage iglpromises in a time of frustration
and discouragement, which is relevant to the sdanatf Jacob (Zimmerli 1982: 14). He
is the one who led Abraham out of Ur (Gen.15:7)jshthe God of Isaac (Gen. 26:24);
now he reveals himself as the God of Jacob at Befhes, the self-introduction of God,
by the name ‘Yahweh”, triggers this set of assuam#iand consequently connects the
votive narrative of Bethel to the previous narrasivabout Abraham and Isaac (Wenham
1994: 222-223).

Thus Jacob is presented as the next one chosemdyoJulfill his covenant to
Abraham and Isaac through him and his descendatftsrrthan his brother Esau and his
descendant& Thus, presumably the expression “the God of Admalyour father and the
God of Isaac” is used to show that the same God mvade a covenant with Abraham
and Isaac is now confirming the covenant with Jaedbch incorporates him as the true
line of the promised seed (Wenham 1994:. 222). Beisms to be a very important

implicature of this narrative

43 Although endless critical speculations about thigim and meaning of YHWH can be made, the
etymology of this name is questionable and no sr&iie about its original pronounciation. Therefane
this discussion, | wish to discuss the possibletexinal assumption provoked by the use of this name
rather than describing its semantic sense.

* Gen. 35:23-29; 37:1-50:14 narrates that Jacothanthmily lived in Canaan and died and was buired
Canaan on the same burial site where the ancestmes buried which also denotes the significance of
inheritance while Esau and his family moved outhef Canaan which signals that Esau was excluded fro
the covenant promise.
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The expression “the land on which you are lyingaisynecdoche used to refer

the whole land of Canaan, not only the place he lyesy on. Thus the message

communicated to Jacob in 28:13b-14 is exactly pdralith the message previously
communicated to Abraham in Gen 12:3 and 13:14-16

And all the clans/families of the earth shall bedsked/shall bless themselves by you and
your descendants (Gen 12:3). The LORD said to AhrarfRaise your eyes now, and
look from the place where you are, northward andtseard and eastward and westward,
for all the land that you see | will give to youdato your offspring forever. | will make
your offspring like the dust of the earth; so tifabne can count the dust of the earth,
your offspring also can be counted (Gen. 13:14-16).

The interpretive resemblance between the two iswfh a high degree that some

expressions are verbatim. Wenham demonstrates dhalglism between these two

passages as follows:

28:14: vy maTRe nowia=bs 72 12021 ‘And all the clans/families of the earth
shall be blessed/shall bless themselves by yolyamddescendants’
12:3: nowin ®> T2 wman ‘And all the clans/families of the earth shall be

blessed/shall bless themselves by you’

28:139p7r? maanR 0 oY 25w 0K WK vRI8T ‘The land on which you are lying
| shall give to you and your descendants’
13:15 9191 m3InR 9 7IRD IAR WNR PROINT 927NN

‘The whole land which you see | shall give to you your descendants for ever’

28:14y1xm asws ot 791 ‘Your descendants will be like the dust of thetiear
13:16 y=x7 “pws qvr-nK snpwn ‘| shall make your descendants like the dust of
the earth’

28:14 many mpxy manTpy s nxes ‘You will spread westward and eastward,
northward and southward’

13:14 mm» sty masn miex... a8 ‘Look ...northward and southward, and
eastward and westward’ (Wenham 1994 222-223).
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Similarly the message communicated to Jacob in3815b is parallel with the message

communicated to Isaac in Gen 26:3-4 because thaesignificant resemblance between

them:

26:3 nxRT7=92=nKR IR v 70 ‘To you and to your descendants | will give all
these lands’
28:13 Ty maany T by asw anR wR vRINT ‘The land on which you are

lying | shall give to you and your descendants’

26:3 Ty monxy ‘| will be with you’
28:159%7 2w ®o2 Tnmwy ey 2R ‘| am with you and will keep you wherever

you go’

Gen 26:4 mmwn 25195 x> neaam ‘| will make your offspring as

numerous as the stars of heaven’
Gen 28:14y=xm w2 Tt m ‘Your descendants will be like the dust of the

earth’

26:4 yaxm s 2 qpar2 1o1anm ‘All the nations of the earth shall gain blessing
for themselves through your offspring’
28:14: 7ty TR nrswstva 72 12721 ‘And all the clans/families of the earth

shall be blessed/shall bless themselves by yoyamddescendants’

Finally, we observe that the Lord concludes hisdsoto Jacob with a strong

commissive speech act of giving him the promiseultimate protection wherever he

goes: “..1 am with you and will keep you wherever you god anill bring you back to

this land; for | will not leave you until | have de what | have promised you.” (V.15).

This utterance is a very strong commissive speethhacause God makes a binding

commitment to Jacob as to a future course of actite® promises to be with him

wherever he goes and protect him, and he will bhimg back to the promised land. In

Wenham'’s words “Whatever unexpected turns Jacar'ser may take, the Lord will be
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with him, saving him from disaster and ensuring tittemate triumph of what he had
promised” (Wenham 1994: 223).

Consequently, as | noted above, the commissivecspacts that God to Jacob in
Gen. 28:13-15 shows explicit interpretive resemtdawith the commissive speech act of
God made to Abraham (12:1-3; 13:14-17) and to Is@#c3-4). Thus the optimal
relevance of this utterance (implicature), as aya@oted above, is that it is presumably
intended to explain the inauguration of Jacob &s gble line of the promised seed
entitled to inherit the Abrahamic covenant of therpise, in contrast to Esau.

The communicative strategy of the repetition of Mrahamic covenant to Jacob by
allusion in this episode is expected to achieveekiea contextual effect of relevance,
communicating something different than what theréewould have thought otherwise
(Sperber & Wilson 1995: 220-221). The repetitionpbatically dismisses the existing
assumption of the birthright of Esau to inherit {imise of covenant, and, on the
contrary, emphatically introduces Jacob as a seie dismissing the assumption that he
cannot be, thereby adding new/further contextuaplicatures. Thus, this public
representation of repetition shows the speakerte®@narrator's mental representation of
the Abrahamic covenant and God’s intentional chadeone particular line of the
descendants of Abraham and Isaac, which evidergbulted from the inferential
interaction of memories in his cognitive environimete also assumes that his audience
also will imagine for themselves about the sameabsge this contextual assumption is
mutually shared knowledge.

In this regard Jacob might have entertained a safieanetarepresentations of the
utterances of God in his mind. Let us take onehef utterances of God—the clause ‘|
will bring you back to this land’ to illustrate thphenomenon:

a. God said to me: “I will bring you back to thant.”

b. God said that he will bring me back to this land

c. God intends/plans to bring me back to this land.

d. God intends me to believe that he will bring lmaek to this land.

e. God intends me to believe that he intends meelieve that he will bring me
back to this land.
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3.1.2.3. Jacob’s Echoic Response to His Dream (6v1Y)
Verses 16-17 concerns Jacob’s spontaneous resportbe unigque experience of his

dream in Bethel:
PRYT X' 271X NI D1 PR MM K2 12X IR M NIYN 27pyr Y 1
DM WYY NN DOK NNATDX D DT K DTN D1 PAN XNTNn kM v 7
' Then Jacob woke from his sleep and said, “SuteyLORD is in this place-- and | did

not know it!" " And he was afraid, and said, "How awesome is tldsgd This is none
other than the house of God, and this is the gateeaven.”

The narrator explicitly attributes the utterancéserses 16 and 17 to Jacob by
employing a linguistic devices» ‘and he said’. It seems that Jacob’s first awakiog
his sleep occurred because of the shock causdtelaniesome nature of his dream as it
was expressed by his utterance of exclamation:€l@tine LORD is in this place-- and |
did not know it!” (v. 16). And he was so afraid tine said: “How awesome is this place!
This is none other than the house of God. Andithike gate of the heaven” (v.17). The
context shows that Jacob was not talking to anylodyat particular situation because
the text implies that there was nobody with himefdfore, we can describe this
expression as a representation of his own thoughktbaps uttered aloud.

The first sentence in v.17 is an exclamative exgoeswhich represents his
emotion and surprise when he stumbled on the FattGod was thefé On the other
hand relevance theory claims that exclamative anttees are metarepresentational (Noh
2000: 99). However, Wilson notes that in terms elevance theory if an exclamative
expression is a non-attributive or non-echoic attee then it has to be treated as a
representation of desirable thoughts or desirabfermation of the speaker himself
(Wilson 2000: 437).Thus, presumably Jacob’s exclamative utterancehig ¢ontext
signals his own thought of sudden realization ef fdct that Yahweh was there. Hence,
Jacob’s exclamative utterance in this particulantext could be perceived as one

showing Jacob’s desirable response to the everdubecof God’'s very encouraging

5 In terms of speech act theory and the classifinatif the sentence function the term ‘exclamatisn’
used to refer any emotional utterance (Crystal 1989; Sperber 1995: 244 ). However, in terms ef th
principle of relevance, which works on the basignférence about getting the communicator’s infaiea
intention, exclamatives should be comprehendedrgrgévely depending on the shared contextual
assumptions (Sperber and Wilson 1995: 254). Thuthis case the first accessible assumption coeld b
that the presence of God in Bethel was a surpoiSac¢ob.
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promises he received in his dream while he wasial & distressing situation. Thus the
adverbial expressionsx, translated as ‘surely’ by NRSV, marks Jacob’sbaér
representation of his surprise caused by his suddesciousness of Yahweh'’s presence
in Bethel, in a vivid way.

Wenham explains that according to the ancient thbo§the Near East, heaven
refers to the house/dwelling place of the divinee(\lWam 1994: 223). Hence the
expression ‘the gate of the heaven’ identifies Be#is a place which directly leads one to
the divine presence. Note that all the three sestensed by the narrator at this time are
carefully crafted repetitions in order to magnihetsignificance of Bethel: certainly the
Lord is present in this place; how fearful/awesdméhis place; this is none other than
the house of God; this is the gate of heaven (Holkke 1991: 49). Apart from the clause
‘how fearful/awesome is this place’, the rest ofalds utterances say the same thing in
different ways. This repetition achieves the refeea of strong confirmation or
strengthening of the existing assumption about chesen place of God (cognitive
effect). Thus Jacob (probably the narrator toor@ees Bethel as a unique sacred/holy
place because of the divine presence there. Westermbserves this phenomenon when
he says: “What is described here is a phenomenoeligion as a whole” (Westermann
1976: 456). Consequently, Jacob referred the @adbe house of God, which usually, in
the later cultic practice of Israelites, is useddter to the temple or sanctuary (Judges
18:31; 1Ch. 4:48; Ezra 1:4; Neh. 6:10; Ps. 42:4.Bcl; Dan. 1:2).

3.1.3. The Vow Making of Jacob and Its Echoic Natw (vv 18-22)
The second response of Jacob to his dream is peelsen18-22 and it has two phases.

The first phase is presented in verses 18-19 afadgsly narrative. In v. 18 we are told
that Jacob woke up and took the sfGmwehich was under his head and set it up as a pillar

and poured oil on it as an expression of his readb the experience of his dream:

MY P'YM NAYA ANX DYM 1TNYXIN DYTIYX 12XDTIX NPY R 22 A'pyr Dowm 18
AYX 1OV

“® |t is worth noting to observe that the stone whichs under his head must have been a large stone
because it was sufficient to be erected as an Alitarpoured oil on it which shows that probablyateo
intended it be an altar) or memorial.
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18 50 Jacob rose early in the morning, and he toekstione that he had put under his
head and set it up for a pillar and poured oil tre top of it.

The key question one may ask here is that: whyJdicbb erect the pillar? Different

answers have been proposed to this question. Tdwtige of erecting stones as a pillar
may have different functions in the ancient neat ealture: as a memorial to the dead,
as a witness to the solemn agreement of treatg,\véstory memorial, as a cultic action,

and as a boundary stone (Westermann 1976: 223;eb648R7: 311-312; Pagolu 1998:

147). In addition, Gunkel notes that the venerabbstones by anointing oil shows the
belief of ancient people as “feeding the god raside the stone” (Gunkel 1997: 312).

Similarly Pagolu also observes from different antikteratures that there was a well-
accepted notion that certain stones were perceasedndwelt by deities and were

therefore holy stones (Pagolu 1998: 136). However remarks that there is no

implication that Jacob believed that God actuallselt in the stone or that he worshiped
it as a deity (Pagolu 1998: 174). Moreover, anomtihe stone by pouring oil implies

making both the stone and the place it is erecsedaared cultic objects for God, who
revealed himself to Jacob. This seems to be ag#gramplication of the text than feeding

the deity dwelling in that particular stone (Pag@®08: 162-164). The name ‘Bethel’

given by Jacob to this place in verse 19 also oetafs this notion (Pagolu 1998: 162):

N YR 1NynTDY 1Y 0YIX) DXTNMA XIND DY pRNTDY TR XIpM 10

¥ He called that place Bethel; but the name of ibewas Luz at the first.

Wenham notes that a stone inscription discoverethat region refers to the
whole place as “Bethel” which means house of godenham 200: 224). Jacob’s
utterance of naming also shows that he designdi@dparticular stone as well as the
place where it was erected as the dwelling placéadf (Wenham 200: 224). Hence we
observe that the first reference shows the inhatsitaonsciousness of the presence of
god(s) in that particular place while the secondcdb’s naming) shows both his
consciousness of the presence of God in that p&tiplace as well as changing its name
in order to represent this phenomenon in its pro@ene. Consequently Jacob changes
the name of the place from ‘Luz’ to ‘Bethel (v.19agolu also notes that possibly
Jacob’s erecting the stone was a cultic actiomaed “to mark the immanence of the
deity” in Bethel (Pagolu 1998: 150). Thus, there ablique mention of two
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metarepresentations here, both performative spaetshof naming. Therefore, we can
conclude that presumably what Jacob intended tdyderecting the pillar in Bethel

shows that he recognizes Bethel as a sanctuarydfa@d commits himself to worship
God in Bethel (Pagolu 1998: 170)

The second part of Jacob’s response metarepraseniords at that time: Jacob
made a vow to God (vv 20-22). Some scholars likest&fenann consider the vow of
Jacob in 20-22 as a secondary element. For exawipiermann considers vv. 10-12
and 16-19 as the main narrative and vv. 13-15,2n82 as a later expansion of the old
narrative (Westermann 1976: 452-3, 458). Howevardgest that this conclusion could
be disputed based on two pieces of evidence: gréicaha@r syntactic evidence and
pragmatic evidence of the contextual assumption®waf making.

In terms of grammatical evidence we observe theHébrew narrative feature of
vav consecutive shows the sequential order of ¥eate The vav consecutive (suffixis
used at the beginning of both juxtaposed paragrapith the imperfect verb
(WAYYIQTOL: it begins withasw in 2pys asw ‘Jacob rose’ and ends wiltp» in RPN
bR=n2 N7 aippa-pw-nR, ‘and he called the name of the place Bethel'hia preceding
clause, (Gen. 28:19). Then next clause begins taéhimperfect verbWAYYIQTO) 7Y
in‘a72 apws 97 ‘and Jacob made a vow’, in the following claus@:2®) which shows the
consecutive feature of the event line.

Regarding the role of vav consecutive in terms loé fjuxtaposed clause
relationship in the ancient Hebrew narrative, tremeetwo different constructions of vav
consecutive which have two distinct semantic farcektive force and coordinative or
copulative force (Waltke and O’Connor 1990: 51%klley 1992: 145). When vav
consecutive is employed to signal relative forbe, following or secondav preffixed to
the verb will signal that the second verb is iratige relationship with the preceding one
which is also preffixed withvav, thus the second one could be translated as
‘then...’(Waltke and O’Connor 1990: 519ff).

Similarly, in terms of the role ofav consecutive at the relation of the paragraph
level the analysis of Roy L. Heller shows thatwifot paragraphs are juxtaposed in a
narrative and are tied together they are markethbyAYYiQTOLverb construction in

most cases. He explains:
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A corresponding initiaMWAYYIQTOLclause tied to aVAYYIQTOLchain, therefore,
usually stands at the beginning of paragraphs wposeeding paragraph is terminally
explicitty marked; likewise, a terminaWAYYIQTOL clause tied to a preceding
WAYYIQTOLchain, stands at the end of paragraphs whosewiolp paragraph is
initially explicitly marked...These externally markedragraphs are bounded by the final
clause of preceding paragraph or the initial clawdefollowing paragraph. The
correspondingVAYYIQTOLclause either begins or concludes WAYYIQTOLchains
which comprise the paragraph in which they are dofiteller 2004: 440).

This feature is apparent in these two juxtaposadgoaphs of this narrative: Jacob’s
setting out from Bersheba (28:10) (preceding pa@uy and Jacob’s setting off to go to
Padan Aranms»an 27w 8wy ‘Jacob raised his feet’ (29:1) (following paradmip.

Secondly, they are bound cognitively because ofcithextual assumption that a
vow is always made first (usually but not alwaysaisanctuary of the deity) and then
vow-granting follows. Therefore, it follows thatcid makes a vow at that place he
designated as the house of God (v 20-22) whichifeesalt as a powerfully valid binding
votive utterance, and most importantly, this featinighlights that it must be here
(Bethel) that he must fulfill his vow not in anyhet place when he returns to Canaan.
And then the narrator proceeds narrating abouvélegranting according to the natural
order of votive narratives beginning in this paegdr (29:1). Thus, this public
representation shows that this votive utterancetsrtbe expected contextual assumptions
of vow making and vow granting which will be disead in the following chapters.
Hence these two paragraphs are bound togethembatimatically and pragmatically or
cognitively.

The votive utterance of Jacob functions as a fraonkewf this narrative unit and it is
crucially relevant for the interpretation of the ol narrative unit. There are four pieces
of evidence for this claim: 1. This particular visvmentioned again and again at key or
strategic points of the narrative of the Jacobys(80:13; 35:1-3, 7). 2. Jacob’s votive
utterance in verses 20-22 is strongly echoic whempared to Yahweh's utterance to
him in the dream (28:10-15):

*” When | say paragraph, | am talking about the mlaysiextual break represented as in the MT. The
Hebrew scripture does not make a paragraph bre@beba the events of setting up the altar which was
concluded by changing the name of the place (18&hfl)making a vow (20-22). Rather it treats 28:20-2
as one unit paragraph. However, in terms of pragnfieature of a paragraph, it has been noted tihatt w
constitutes a paragraph is a particular centratezdgrabout which the paragraph talks (Waltke 1%33).
Thus, although it is subjective, one may considef8-19 and 20-22 as talking about two distincttin
ideas, thus constituting two consecutive paragraphs
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* | will multiply your descendants like the dust atiety shall spread to the west
and to the east, and to north and to the souttanofén

* | will give the land on which you are lying to yand to your descendants

* Your descendants will be a blessing for all theifi@s of the earth

» | will be with you and protect you and not forsajai

» | will bring you back to this land

In responding, Jacob then says in his vow:

ONY 97NN 1210 DX WK DTN 12T MNKA YTRY DNCOK ATOX 1 NX? AT Apyr 1™ 2
wahh M1 Yo

00 HXY YD NNt M) "k Nrathx oYy o 2
12 MPYR WY 21NN WK 570) DMNOK NN MY NAYN NAYTIYR DR T 1R 2
22 Then Jacob made a vow, saying, "If God will béawie, and will keep me in this way that
| go, and will give me bread to eat and clothingatear, ** so that | come again to my father's

house in peace, then the LORD shall be my G8dind this stone, which | have set up for a
pillar, shall be God's house; and of all that yauegme | will surely give one tenth to you."

The second phase of Jacob’s response to his dt@anadtive utterance) is marked
by metalinguistic devicanx®> 271 23pw> 97> ‘he made a vow by saying’ in order to show
the narrator's metarepresentation of Jacob’s utteraSimilarly his votive utterance in
vv. 20-22 manifests an echoic feature to the utaof God in his dream in that it
resembles God’s attributed utterance or thoughnifsigntly. Thus, the narrator’s
representation of the vow of Jacob resembles pigesentation of the utterance of God to
Jacob in his dream as we will see in the followidigcussion. Consequently the
conditionals of Jacob’'s vow are not descriptive ensihces. Rather, they are
metarepresentations (Noh 2000: 205-208).

The vow can be broken into the following constituearts:

Protases (conditions):

ax ‘If 48

* You will be with me and protect me in this journey

“8 We observe that the Hebrew conditional madkepccurs only with the first conditionn 9% n*n-nx
1210 27X WX DTN T2 e Ty, However, we should note that it is intended to cover all the
three conditions because the following two conditions are connected to the first condition by 1

(vav consequtive)—thus one initial ox covers three conditional protases.
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* You give me food to eat and clothes to wear

* | return back to my father’s house in peace

Apodoses (commitmentsy-

Then

* You shall be my God

» This stone which | set as a pillar shall be thesleoof God

» | shall give you a tenth of all you will give me

First of all, it is worth noting that the conditi@nstatement markes ‘if’ in a votive
narrative does not denote doubt; rather it is amaatorm of making a vow. In addition,
in the votive utterance of Jacob, the conditionEluses do not encode a causal-
consequential link between the antecedent and qoresé because the truth value of the
antecedent is not a sufficient condition for thatlirvalue of the consequent. The truth
value of this conditional expression is open. Cquseatly, the truth value of the
conditional expression of granting Jacob’s votikeapshows a commitment of the vow
maker and not a strict logic. This is because e making, in every vow-practicing
society, is based on a social institution, notagid. If the vow is fulfilled it is over. But
if it is not fulfilled it will raise further expeetions.

Therefore in order to comprehend this utterancesth-functional analysis must be
complemented by a pragmatic approdckive agree that there is a general implication of
condition and consequence, but it cannot be exgdaby the truth-functional analysis.
Hence, a metarepresentational approach (which sedoan inferences of interpretive
resemblance) accounts more comprehensively foratieysis of the conditionals in
Jacob’s vow because Jacob’s vow has varied desg#ications which are left to the

hearer to infer due to language indeterminacy. &hoentextual implications are

9 The end of the protases (conditions) as a semaniicand the beginning of the apodoses is marked b
the disjunctive accent markamah @) which is deployed undeex-n2 in v 21 (Scott 1995: 25f, 27).

%0 According to the truth-functional description bktconditionals, if God does not grant Jacob’s thea
Jacob is not obliged to fulfill his vow. But if Gagtants Jacob’s plea and then Jacob fails to Ifuilfd
promise to God then Jacob’s claim is false; thatligccording to logic. Thus the truth-functiomalalysis
cannot adequately account for the institutionaltestual implications of the serious consequencéhef
conditionals of Gen. 28:20-22 because these uttemare based on mutually shared knowledge of the
votive institution of the community than truth-fuimmal semantics of cause and consequent
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mutually shared knowledge that the writer assuntes rmeaders can imagine for
themselves.

When we say that Jacob’s vow is ‘echoic’ we measoldirst interpreted the
utterance of God in his dream so that when he rtfadeitterance God'’s utterance was in
his mind and he had an attitude about it. The Rele® theoretic explanation of echoic
utterances broadly notes that an echoic utteraniteereendorses the original, or
dissociates from it, or questions it (Sperber & 34 1995: 238-243). The attitude of
Jacob toward the utterance of God cannot be dawdsfmpning or dissociating because
the conditional clause of the votive utterance duossmark a doubt or dissociation (see
my discussion in chapter 3 section 3.2.4). Henaepld's attitude in this context was
presumably of approving or endorsing, as this phesrmn is manifested in the vow
granting of God, which will be discussed in chagtee. Thus, Jacob’s votive response
signals his encouragement by what God has saidrdrhhis dream, because a votive
utterance is a binding commitment of thanksgiviogtdeity on condition of the granted
vow, as we discussed in chapter three. This feattidacob’s votive utterance makes it
crucially relevant for the interpretation of thelldéwing episodes of Jacob’s votive
narrative. Cartledge also observes the echoic @attidacob’s vow when he says that
Jacob made the vow to God in order to bind Yahwehi$ commissive utterance for
him. But he also suggests that this is becausebJdistrusted God and so he wanted to
intensify it in a vow (Cartledge 1992: 169). Howe@artledge’s discussion falls short in
terms of developing this view further within thernework of the votive narrative and
institution of the vowln addition, in the ancient Israelite context, ans made in the
context of distress, usually in the sanctuary, iamaust be fulfilled in the sanctuary, if a
deity answers his plea (Wenham 1994: 224).

All these criteria of vow making were met in theawmaking of Jacob: he was in
distress because Esau threatened to kill him avdaisdleeing from home, not sure what
his future fate would be. It was in such a distresgsontext that he received a surprising
commitment from God: promise of protection, promidfeblessings, and promise of
bringing him back to Canaan, the promised landid&sshe was there right in the house
of God (Bethel), which makes the context exactlyprapriate for making a vow,

solemnly promising to fulfill it in Bethel, if Godrants his plea.
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Thus, this votive utterance in Gen. 28:10-22 ioalisly relevant to this narrative
unit of the Jacob story as well as to the geneeashéwork of the Jacob story (Wenham
1994: 224). As | have noted elsewhere above, tirg shows that this vow is connected
to the preceding and following story. It is intemoected with the preceding story
because of its allusion and echoic feature to tieeqaing stories. It is interconnected
with the following story because of the literarytura of the votive narrative and assumed
institutional nature of the vow. Cartledge, thoughdid not explain it in terms of this
framework, observes this feature when he says “@@r1.0-22 serves multiple functions,
one of which is to integrate the components of Jheob/Esau and Jacob/Laban cycle”
(Cartledge 1992: 166). | have already remarkeddhatof the key features of this votive
utterance, which plays a very important role in threcess of interpreting the Jacob
narrative, is that it raises a strong expectatibmetevance in terms of its fulfillment,
which we will examine in the following chapter(8efore we embark on that discussion

let us examine the content of Jacob’s vow.

3.1.3.1. Protasis
Usually the conditional expressions (protases)yaaeked byax ‘if’. However, it is worth

noting that in Jacob’s votive utterancass occurs only with the first protasigaox
journey’ and the rest of the conditionals are markedvhy consecutive in order to
indicate that technically each of them are markgdiHe sameax. Therefore, in the

following discussion | will assume thag marks each conditional expression implicitly.

3.1.3.1.1.9977 o358 N 7717 7772 21w sy avivy aupman ‘If God will be with me and will
keep/protect me in this way/journey that | go’

As we discussed previously, in chapter three atmitoncept of vow, the expression “if
God will be with me and protect me in this journey” part of the protases which
expresses Jacob’s distress and his plea to Gdddamtervention. This plea is apparently
a metarepresentation of God’s commissive speecloracitterance to protect him as

represented in verse 15.
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In this regard one may observe that, on the onel,hnahen God promised his
protection to Jacob there was no indication thapinotection was limited only to Jacob’s
journey to Haran. Because God declaredi ‘am with you and protect you wherever you
go and | will bring you back to this land becaushall not forsake/leave you until | have
done what | said to you” (v. 15). On the other hdarappears that Jacob’s echoic plea for
protection was limited to that particular contekhes distressing situation—protection in
his journey to Haran. However it is worth notingtthhis plea for protection was not
limited only to his journey to Padan-Aram (see #pparent implication in verse 21).
Rather it includes the whole time span, beginnnegnfhis journey to Padan-Aram to his
returning back to the land of his fathers in peéce2l). Thus the utterances in the
protasis: “if you will be with me and protect metims journey” (v. 20) and “if | return
back to my fathers house in peace” (v. 21) ararekaed utterances and are included in

the votive plea for protection.

3.1.3.1.2x2%% 7331 9oy any »=1nn ‘If he will give me food to eat and clothing to waer’

This condition of Jacob’s votive utterance is aynaterpretive echoic utterance of God’s
utterance in vv. 13b-14. Although it is vague imnte of linguistic expression it is
apparent that God’s commitment of promise to Jaxwbprises the prosperity of material
wealth and blessings of many descendants.

One may think that according to this utterance Jaasks God only for the
provision of food and clothing “just enough to sgbson” (Cartledge 1992: 170).
However, Cartledge remarks that “it could justiksly be understood as a hendiadys for
‘all that |1 need’ (Cartledge 1992: 170). Thus, duntext of the vow granting in the
subsequent chapters of the votive narrative showat this expression requires
interpretive use of the linguistic representatiather than a metalinguistic use. It does
not seem natural to understand the utterance abJa¢ you give me food to eat and
clothes to wearliterally, as if Jacob asked God to give him ontyngthing to eat and
wear nothing less and nothing more.

The linguistic feature of not making his requespleit about things which this

expression includes, something more than food &otticg could be explained as loose
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talk, which is common in human communication (Sper& Wilson 1995: 233-237;
Carston 2005: 157-159). Sperber and Wilson ex|ieise talk as follows:

An utterance, in its role as an interpretive exgims of a speaker’s thought, is strictly
literal if it has the same propositional form aattthought. To say that an utterance is less
than strictly literal is to say that its propositéd form shares some, but not all, of its
logical properties with the propositional form aEtthought it is being used to interpret.
From the start point of relevance theory, theradsreason to think that the optimally
relevant interpretive expression of a thought vgagbk the most literal one. The speaker is
presumed to aim at optimal relevance not at litetdh (Sperber & Wilson 1995: 233).

For example if | say ‘I do not have shoes for treglding’ that does not necessarily mean
| do not have shoes at all. Rather it could meao Inot have the appropriate shoes.
Assuming that | have shoes and my audience alswkioat | have shoes, what | said
does not resemble literally my thought, ratheregambles it by logical interpretation.
Thus, loose use of language in communication isterdninate in the propositional sense,
but its contextual implications are mutually masiféor both the speaker and hearer. In
this regard | presume that there is a logical rédantce between Jacob’s representation
(if you give me bread to eat and clothes to wead what it represents (a plea for the
blessing of prosperity), that is they resemble anether interpretively because they
share logical and contextual implications in thattigular context. Thus, as | noted
above, Jacob might have thought of something ni@e tood and clothing.

The implication of this utterance becomes more egpgan his votive utterance in
the apodosis, committing himself to give a tithe&od out of everything God will give
him: “I shall give a tenth out of all you will giveme” (v. 22). This aspect of the utterance
becomes more obvious when we discuss the concejithnfg in the ancient Israelite
context below in section 3.1.3.1.3. If Jacob doest nequest God for the blessing of
prosperity then why does he make a votive pronusgive tithe from everything God
will give him? My argument is that since his reques ‘bread to eat and clothes to wear’
was connected to his promise ‘to give tithe fronergthing that God will give him’
therefore the expression should be understood lasse talk rather than literal. Thus,
Jacob’s request is more than food and clothings-& request for prosperity which also
includes wives, children, shelter, water, and #iko blessings.

Thus, probably Jacob selected this expression bedaaxpresses his distress and

shows that he was in a desperate situation, bemmgtyehanded in his forties (Gen.
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26:34). Now he runs away from his father’s househis life, not knowing whether there

is any possibility that he will come back and shtheeinheritance of his father.

3.1.3.1.32%79KY% % 31 737 san ooy avvwa snawh ‘If | return back to my father’s house in
peace’

This expression is echoic to the utterance of Gbithvsays:

The land on which you are lying | shall give ityou and to your descendants... Behold |
am with you and protect you wherever you go andlll bving you back to this land
because | shall not forsake/leave you until | hdwee what | said to you (vv 13, 15).

When we compare Jacob’s utterance “If | return tacky father’'s house in peace” and
God’s utterance of promise to Jacob in his dred@ehbld | am with you and will protect
you wherever you go and | will bring you back tasthand” it shows that they are in
apparent interpretive resemblance, which provessth®utterance of Jacob is an echoic
metarepresentation of the thought or utteranceaaf. @ is echoic because it implies that
Jacob has an endorsing attitude to the utteran€odfto protect him and to bring him
back to the land of his fathers. We can work oatdhplicatures and implicatures of both
utterances, and compare them so that we can saaténpretive resemblance between
them better. The explicatures of God’s utterance hlae following main points:

1. God will be with Jacob wherever he goes and wilitgct him—Jacob may go to
different places including even going out of therpised land; in fact Jacob was
on his way out of the promised land at that palaictime.

2. God will bring him back to the promised land—Jasolsoming back to the
promised land is fully dependant on God’s act ohding him back. It is God
who will bring him back but nobody else.

3. God shall not forsake him until he has fulfilled atline has promised to Jacob—it
is guaranteed that God will fulfill what he has pieed to Jacob.

4. God will give the promised land to Jacob and hiscdadants to inherit—Jacob
and his descendants are now chosen by God as tre diethe Abrahamic
covenant. God will do all the above and everythiegessary for Jacob so that
Jacob and his descendants inherit the promised land

Jacob’s utterance: “If | return back to my fathemguse in peace” is metarepresented

echoically to the utterance of God in 2: “I willilhg you back to this land”. However
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Jacob did not include in his echoic utterance #st of God’s utterances listed above
which are in fact an integral part of God’s comnatihto bring him back to the promised
land. For example Jacob’s utterance did not extplisiclude his desire of inheriting the
land when he returns back to the promised land. édew we can assume that he
presumed that his audience can draw this informdiioinference because that was why
God will bring him back to Canaan anyway. Hence, tibst of the above list of God'’s
utterances are implicatures of Jacob’s utterandehatan be reconstructed inferentially.
In this way Jacob’s utterance is optimally releyamtoiding unnecessary processing
effort in effect. Therefore there is no need focalato say ‘If you will be with me
wherever | go and protect me and bring me backitoland in peace so that | inherit this
land, and if you shall not forsake me until youifldivhat you have promised me.”

In summary, this votive utterance of Jacob is affzise talk. | assume that what
Jacob said and what he actually thought is conddogically, by inference, not in the
linguistic form. | do not think that Jacob was onhterested in coming back to the
promised land in peace but not interested in itingrit. In fact, probably inheriting the
promise land was the ultimate goal of his desireetarn to the land of his fathers, to
which the narrator intended to allude. Thus appbrehis utterance is also echoic to
what God promised to him in his dream, except tigathose this expression because it is
optimally relevant to express his emotional feeloiglistress and his desperate need of
divine protection and the placing of his hope irdG@or help. Hence, there is an apparent
interpretive resemblance between the utterance af @éd Jacob in this regard and
Jacob’s metarepresented utterance is an echoicbenause he has an attitude of

endorsing God'’s utterance.

3.1.3.2. Apodosis

3.1.3.2. 127587 % mm mom ‘he will be my God’

Noh’s analysis of the metarepresentational use aiditionals shows that some

conditionals may have both metarepresentationalecadents (protases) and
metarepresentational consequents (apodosis) (N6B: ZD5-208). Thus, | argue that
Jacob’s utterance: “you will be my God”, which s apodosis (consequent), is echoic
depending upon God’s utterance “I am the LORD Gogoar father Abraham and God
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of Isaac.” This metarepresentation is relevanthis tontext on the basis of contextual
implication. The expression “I am the LORD God a@iuy father Abraham and God of
Isaac” implies that he is their protector, providand one who has made a covenantal
relationship with them. Reciprocally they committdeemselves faithfully to worship
him. Thus the votive utterance of Jacob: “you shallmy God” is an echoic expression
of God’s utterance: “I am the LORD God of your fatiAbraham and God of Isaac”, in
verse 13, which has different contextual implicasipin terms of what God did and will
do for Abraham, Isaac and their descendants andimeyshould worship him. Hence, in
short, what Jacob says is presumably: “God, yod g&it you are the God of Abraham
and Isaac. If you will be with me and protect mehis journey, give me food to eat and
clothes to wear, return me back to my fathers haugeace, then you will also be my
God.” Thus Jacob achieves the relevance of upifrgntis plea to God by

metarepresenting God’s utterance of promise toihihis dream.

3.1.3.2.2a7%) mog 7o maxn nnk=wiR nNT3 Ja8T ‘This stone which | set as a pillar shall be
the house of God’

We have already discussed above that Jacob’s votigeance at Bethel denotes that he
designated a particular stone he erected and #uve pthere it was erected as a dwelling
place of God' (Wenham 200: 224). Thus Jacob recognizes Bethelsasctuary of God.
The contextual implication of this utterance isttha other place is compatible to Bethel
unless Yahweh himself shows that he chose some pliiee. Hence, as Yahweh himself
requires, the tithe should be returned in Bethdl\astive promises must be fulfilled only
in Bethel as we discussed in chapter three. ThasbJastensively commits himself to
fulfill his vow in Bethel if God grants his pleaibrings him back to Canaan safely from
Padan Aram.

3.1.3.2.37% R "y “9=1nn "y 921 ‘| shall give you a tenth out of all you will giveme’
One of the apodoses of the votive utterances abJasmmits to give tenth of everything

God will give him. One may argue that there is eac metarepresentation in the

1 We have already discussed that possibly Jacobttirg the pillar in Bethel was intended to sigthel
conviction of Jacob about the presence of YahweBeithel, as his behavior of changing the name ef th
place from ‘Luz’ to ‘Bethel’ signifies (v.19).
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utterance of Jacob to the utterance and thougkBoaf because there is no interpretive
resemblance between the utterances of God and.Jdouwkever, | suggest that the clause
“out of all you will give me” shows that Jacob has inferential reference to the
utterance or thought of God which is apparently '€@@dmmitment to bless Jacob with
prosperity as the clause “out of all you will gine” shows. If that was not the case, then
we might ask “Where did he get the thought of tkpression ‘out of all you will give
me?” Thus the votive utterance of the tithe shahat the narrator has recovered the
implied information of ‘if you give me bread to eatd cloth to wear’ as it was intended
to include the blessing of prosperity as well, asdiscussed above. This phenomenon is
clearer when we understand the institution ofighiSee Appendix 3).

In summary, presumably the connection of Jacobtsv@mlea for ‘food to eat
and clothes to wear’ with his votive utterancedtee a tenth of everything God will give
him’ implies that Jacob made a votive plea to Gmdbless him with prosperity as well,

thus echoically metarepresenting God’s thoughtéeshim with prosperity.

4. Conclusion
In this chapter we attempted to read Gen 28:10+®2n fthe metarepresentational

perspective. The degree of metarepresentationandiemce of vw 16-22 upon vv 10-15
supports the internal unity of Gen 28:10-22 andobey contrary to the views that have
been sometimes proposed by some critics.

Our discussion in this chapter shows that Jacobtve utterance is echoic; it is
linked to Yahweh'’s earlier commissive speech aoiiich it has apparent interpretive
resemblance. Thus it shows that Jacob had a partigttitude toward God’s commissive
speech act. Jacob’s attitude towards God’s comveissiterance for him cannot be a
‘doubt’ because the condition in a votive utteraneger marks doubt; rather it marks the
petitioner’'s emotional state or condition causedHsy distressing situation, his trust in
the deity for relief, his plea to the deity for pebnd his commitment to respond to the
deity in thanksgiving in a specific way, if the gegrants his plea. The use =¢ ‘if’ in
the votive narrative leaves the response of theydgpen, thus allowing for both
possibilities of granting the votive plea or ndatdbes not implicate any sense of divine
obligation.
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Finally, based on the above discussion | would raganphasize that the votive
utterance of Jacob has raised a strong expectatioglevance: Will God grant Jacob’s
votive plea? If God grants it, then will Jacob fiiliis vow to God? These questions will
be answered in the following chapter when we irigagt the following narrative

episodes.
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CHAPTER FIVE

VOW GRANTING AND VOW FULFILLING

1. Introduction
In chapter four | have proposed that Jacob’s vatitterance at Bethel (Gen. 28:10-22)

functions as a framework for the interpretatiortted following Jacob story (Gen. 29:1-
35:15). This is because his vow has raised expectabf relevance as | discussed in
chapter four. The reader of the Jacob story is antertaining the following: Will God
grant his votive plea? Will Jacob fulfill his vovr? this chapter | wish to explain that the
narrator’s public representation of the followingrrative episodes (29:1-35:15) shows
that the narrator aimed to answer these questions.

The story of Jacob in Gen. 29:1-35:15 may be reaa different points of view
depending on the readers’ assumptions. Howevdijsrchapter, | argue that it should be
read from the narrator’s point of view as it iserstively signaled in narrator’s public
representation of the story. As | remarked elseeh€artledge, though he failed to read
Gen. 29:1-35:15 within the framework of a votiveraéive, correctly observes that the
vow of Jacob in Bethel was presented within a largeative unit and it functions as an
integrating phenomenon of the narrative componehtie Jacob/Esau and Jacob/Laban
story (Cartledge 1992: 166). Concurring with thisw, | have already noted in chapter
two that according to the narrator’s point of vieen. 28:10-22 was employed as a
staging or abstract of the whole narrative/disceunsit of Gen. 28:10-35:15 in order to
influence the interpretation of everything thatdels in the story.

Brown and Yule have observed that providing suchabstract of a narrative
discourse right at the beginning of the story isoaxmon feature of most narratives
(Brown and Yule 1983: 133). Accordingly, in my atoseading of Gen. 28:10-22 in
chapter four, | argued that the vow of Jacob, whndtudes the commissive speech act,
raised an expectation of relevance of the grarginfe vow by God and of the fulfilling
of the vow by Jacob in the contemporary audiendechvgears them to search for it in
the following story. Thus, there are two differéppes of expectations of relevance: 1.

First, the vow making raises mainly three typeexjbectation of relevance: that the
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votive plea may be grantedb. That if granted then the votive promise should be

fulfilled. c. That failure to fulfill leads to the risk of fumtr adverse consequences. 2. In

communication, the audience has an expectatioreleivance. More specifically, the

audience has an expectation of relevance assuimidhe details being narrated within

the framework of the votive narrative will havethear cognitive effects for the audience.
Jacob’s votive utterance contains:

If you will be with me and protect me in this joesn if you give me bread to eat and
clothes to wear, if | return back to my father’'sibe in peace, then, you shall be my God,
this stone which | set as a pillar shall be theseoof God, | shall give tenth out of all you
will give me.

I have already argued in chapter four that accgrdm the contemporary social and
cultural context of Jacob story, this votive uttera automatically raises expectations of
relevance in the audience in two ways: 1. Did Ga@hganswer to Jacob’s votive plea? 2.
If that is the case, then did Jacob fulfill his veavYahweh? Thus, examining whether
each condition of the vow of Jacob is granted amether Jacob fulfilled his votive
commitment will be the organizing theme of this [oiiea.

Hence, in this discussion, | intend to argue that public representation of the
narrative is ostensively organized to lead reatleran evaluation of this phenomenon.
Thus, Jacob’s votive narrative is evaluative irt tha narrator reflects his point of view
in the story about whether God granted an answdatob’s votive plea and whether
Jacob fulfilled his votive promise to God. Furthi&acob should fail to fulfill his votive
promise, then the expectation of relevance abautrtbvitable adverse consequences for
the failed votive promise must have been raisetthénaudience, which | will discuss in
the next chapter.

Therefore, | strongly argue that understanding évaluative nature of this
narrative, as ostensively represented by the mayras crucial for the task of its
interpretation and translation. In the course a$ ttiscussion | will point out all the
ostensive signals in the narrative in order to axpthe evaluative nature of the votive
narrative of Jacob.

However, it is worth noting that the ostensive sigremployed by the
communicator of the story about the evaluativeuieasre linguistically

underdetermined. This is because it is not reletmakpress what is mutually manifest
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in the cognitive environment of both speaker amdience, and such communicative
behavior is explained by relevance theory. Ronatdi®marks this phenomenon nicely
as follows:

Ostensive stimuli draw on parts of the cognitiverismnment that speaker and hearer
mutually share, in order to make the speaker’srimftive intention(s) manifest to the
hearer. The presumption of relevance leads theeacdito make sense of what is said, by
supplying additional information where necessand deriving cognitive benefits that
are adequate for the processing effort. This gieesiptimal relevance makes it possible
to communicate unexpressed as well as expressathiaion (Sim 2006: 47).

For instance, the communicator of the Jacob nagati Genesis does not state explicitly
something like “God granted answers to Jacob’sveoplea”, or “Jacob fulfilled his
votive promise to God”, or “Jacob failed to fulfiis votive promise to God so that he
suffered adverse consequences”. Presumably, onothiteary he assumes that since his
audience mutually shares the cognitive environnaddut the Hebrew concept of:
‘vow’ and the nature of the social institution obwing, simply presents the votive
narrative, assuming that they will imagine thesduees for themselves inferentially from
the story. Though we do not know exactly what heuased, we can suggest that the
narrator mutually shares a cognitive environmenthwiis audience about the votive
institution, and that it is not surprising that leaves fulfillments to be inferred as the
cognitive effects, thus fulfilling their expectati® of relevance. Therefore reading this
story from the relevance theoretic perspective sighificantly help us to understand this

inferential and evaluative aspect of the story ntmm@prehensively.

2. Definition of the Evaluative Narrative
William Labove notes that a narrator may have soymweays to tell the same story, or to

make different points of the same story significant even “to make no point at all”
(Labove 1999: 231). What makes a narrative ‘a guardative’ is its being evaluated by
the narrator. Such a narrative answers questikeswhat was this all about (abstract)?
Who did it? When? What? Where? (Labove describesethas orientation of the

narrative). Then what happened? (which is the timerdeature of complicating action).
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So what (evaluation)? And what happened finallyd&d or result)? The evaluative
nature of a narrative is one of its most importiaatures. It is a linguistic or public
representation of the narrator’'s cognitive pointvifw about what he is getting at and
why he is telling the story. Thus, the narratosnp of view in a discourse is intended to
play a very important role in the real social lifehis prospective readers. Gunther Kress
and Theo Van Leeuwen observe this feature whendlay that texts are produced by
the producers in order to play a very real rolsanial life:

[Lliterary and artistic texts as much as mass-méehss, are produced in the context of
real social institutions, in order to play a vesal role in social life—in order to do

certain things to or for their readers, and in ortte communicate attitudes towards
aspects of social life and towards people who gipgte in them... (Kress and Van
Leeuwen 1999: 378-9).

Wenham also observes this feature of the biblicalratives when he says “Old
Testament narrative books do have didactic purgbsejs, they are trying to instill both
theological truth and ethical ideal into the reatié¥wenham 2000: 3). Such feature of a
narrative can be reflected as the abstract of tbey,sright at the beginning of the
narrative.

Labove lists some of the characteristics of a faléweloped narrative: abstract,
orientation, complicating action, evaluation, résrl resolution and coda (Labove 1999:
227) and he explains them as follows. ‘Abstractthis narrator’'s summary of the whole
story at the beginning of his narrative. What Labmalls ‘abstract’ is similar to what
Brown and Yule describe as ‘staging.’ Orientatigrfers to the narrator’s effort to
identify time, place, person(s) and their activdy situation and it can occur at any
necessary place of the narrative. The complicatcgons and the termination or
resolution of that action in a particular story nimypresented in a complex chaining and
embedding. Such strategy of narrative represemtasiemployed by a narrator because
of the communicative assumption that how a nareasvtold affects usBader elaborates
this feature in her words as follows:

The sense of the movement of a story from its beg@ through its resolution is
controlled by the narrator...The narrator or stofietetells the story in a particular

%2 Coda is “one of the many options open to the narrfar signaling that the narrative is finished 6rF
example: Since that time he never comes to distepyou know. | do my work quietly and peacefulin
more fight (Labove 1999: 227-34).
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manner, carefully choosing words to guide the readldditionally, the narrator makes
decisions about what information to include and wioaleave out. That person chose
whether to show or tell the readers about chamctmrents, and the various ways in
which different characters reacted to or evaludkedevents...How the story was told
affects us (Bader 2006: 81-82).

Brown and Yule also note that narrative presematias a natural order both in terms of
the narrator’s cognitive organization as well aslhiguistic or public presentation of the
story, in which the narrator begins from the staytpoint and proceeds to the narrative
progression up until the conclusion. Naturally grecess of arranging a discourse may
follow a cultural stereotype which is shared by tiarator's audience (Brown 1983:
145). However Brown and Yule remark that such fdrareanging is influenced/dictated
by the narrator’s point of view (Brown 1983: 1448)4nd consequently he “manipulates
the knowledge which the reader needs” (Brown 1983). Adam Jaworski and Nikolas
Coupland also concur with this view when they say:

[N]arratives are not at all objective or impartimhys of representing events...[E]ven
‘factual’ narratives are intimately tied to the raor's point of view, and the events
reconstructed in a narrative are his/her (re)canstmns rather than some kind of
objective mirror-image of reality... [T]he meaning tbie narrative is jointly constructed
by the selectively filtering actions of both spea&ad listener” (Jaworski and Coupland
1999: 32).

Thus the narrator’s point of view may direct himdmoose a particular linguistic form
and organization. | have adapted one example hgreits accompanying explanation
from Brown and Yule in order to illustrate this pbi

a. Mary, Queen of Scots, was executed by the Engliste@

b. Mary, Queen of Scots, was assassinated by thedbnQlieen

c. Mary, Queen of Scott, was murdered by her coudinaketh.
In each case of the above examples the agent wiedathe patient to die and the
patient who suffered the death are the same—QudmabEth and Queen Mary
respectively. However the point of view the namratepresented by each sentence is
distinct as summarized as follows: in ‘a’ the actis represented as a legal process
sanctioned by the constitutional monarch (the EBhglQueen). In ‘b’ the action is
represented as an illegal, politically motivated at assassination authorized by the
constitutional monarch (the English Queen). Inthe action is represented as an illegal,
criminal act of murder carried out by her cousiiz&beth.
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Thus, Brown and Yule note that in each case “thgewreveals a different
assessment of the character and motivation ofdtiendich lead him to choose different
lexical forms which will make his point of view gaht for his readers. Thus it is a fact
that the narrators imagine the knowledge of otlierstarepresent) as well as their point
of view and then strategically organize what wid baid in order to influence their
readers (Brown 1983: 147-8; Wenham 2000: 6).

Similarly Daniel Marguerat and Yvan Bourquin andiMs$ternberg describe the
narrator’s point of view, which comprises both citigle organization and linguistic or
public presentation of the narrative as an ‘evaleanarrative.” In their work, they
explain the evaluative narrative as the narratmo@nitive organization of the story which
is represented by the linguistic organization ideorto reflect his/her point of view about
the participants or characters of the biblical is®iso that the readers can identify with
them and have the narrator's intended view/feelmgput them. The linguistic
organization of the narratives is strategically anrtistically represented in order to
influence and appeal to the readers (MargueratYaracsh 1999: 66-67; Sternberg 1985:
129-131). In Marguerat argburquinwords:

[T]he narrator tries to influence for his own entis interaction which will not fail to

take place between the reader and the network afacters. To this end the narrator

counts on a permanent mechanism of reading whiphrity unconscious: the evaluation

of the characters (Marguerat and Bourquin 1999%6&)/-

Thus, every bit of the biblical narrative is fasiéal by the narrator’s particular point of
view employed in linguistic organization in order influence his prospective readers
(Marguerat andBourquin1999: 68; Sternberg 1985: 130). Hence, MarguerdBaurquin
conclude, that every aspect of the biblical narestiis saturated by the value system and
worldview of the narrator (Marguerat amburquin 1999: 68). Similarly, the medieval
Jewish biblical scholar Rabbi Moses ben Nahman, wiaie a commentary on Genesis
observes the literary feature of the Bible as an:

[llnter-relationship between the point of view ddrrator, character, and reader, artistic
use of sound and imagery, tone of dialogue, ploueece, strategies of characterization,
as well as the effects of gaps, repetition, ir@ang suspense in biblical narratives (Levine
2005: 306).

Therefore, as Bader remarks, the readers of a stanyld allow the intention of a

story guide them in a certain direction intendedhsy narrator (Bader 2006: 82). This is
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because the cognitive point of view of a narratusud the story he intended to represent
to his audience and his communicative intentiowhated to achieve through the same
is usually strategically manifest by his publicregentation (Sperber & Wilson 1995: 54-
64).

In summary, the term “evaluative” in this discussiepicts the narrator’s point
of view to the narrative, which he or she is intend communicate and it denotes his
cognitive analysis of the situation of the narraticharacters of the story, and events he
has undertaken to narrate and his artistic tacficgrategically organizing his linguistic
representation in order to influence his prospecteader(s) to his point of view. Hence,
in narrative representations “the narrator’s pointiew controls the discourse and gives
the narrative cohesion and unity” (Bader 2006: &2)golu observes this phenomenon of
narratives when he says that it is safer to reatliaterpret a story from the narrator’s
point of view rather than “to read the text frorhygothetical reconstruction of the story”
(Pagolu 1998: 158). Therefore, our question regar@en. 28:10-35:15 will be: “What
is the narrator’s point of view of the story? Wdlwanswer this question from the close

reading of the text in our following discussions.

3. God grants Jacob’s Votive Pleas
In the preceding chapter | have argued that thevevaitterance of Jacob has raised two

major expectations of relevance for which a prospeaudience is geared to search in
the following stories of Genesis chapters 29:1-85n¢hether God would grant Jacob’s
pleas; and 2. whether Jacob would fulfill his vetpromise to Yahweh. In this regard it
is worth noting that there is a natural order feelsng the fulfillment of the votive
utterance. This is because, according to the unistit of vow, the fulfillment of the
apodosis is totally dependent on the fulfillmentttod protasis. The petitioner is obliged
to fulfill his vow only if God grants his votive @&. Therefore, first, our discussion will
focus on whether the narrator ostensively showatl @od granted Jacob’s votive plea.
And then we will investigate whether Jacob fulfilleis vow to God.

This nature of the votive narrative can be obseimenther similar narratives in the
Hebrew Scriptures. For example, the two clear exasphe votive narrative of Hannah
(2:11-28) and the votive narrative of Jephthah ¢é&sd11:30-39), present both votive
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utterance and the fulfillment of the vow: vow makiwvow granting, and vow fulfilment.

If a votive narrative simply stops at the stagevative utterance (vow making) without
reporting whether the deity has granted and whetreepetitioner has fulfilled his vow,
then it is illusive, leaving the audience in suggerTherefore | argue that the narrator of
Gen. 28:10-35:15 presents vow making, vow grantng, vow fulfillment.

Accordingly, we can describe the narrative elem@n8:10-20 as an orientation or
background to Jacob’s vow-making: orientation abth# place, about the major
participants (God and Jacob), about the situatemcqunter of Jacob with God who
established a covenant with him which is full obqmises for him and his descendants),
and about Jacob’s response or reaction to the .eVémn the narrator strategically
presented the votive utterance of Jacob in vv. 2@hich functions as the thesis or
abstract/staging of the whole narrative unit whieitl continue through 29:1- 35:15.
Thus the narrative element in vv. 20-22 creategautiful framework of coherence for
the story.

As noted above, the three main votive pleas andstitiee commitments of Jacob
represented to God in his votive utterance are @8e20-22):

°* 27N "D IX WK DTN T2 kA Ty oYX oo If God will be with

me and will protect me in this way | go’
o 2% 111 Y ox onY "% nn ‘and will gives me bread to eat and cloth to wear’

e -2ax NMATOX D1 Swa "nawn ‘and | return back to my father’'s house in peace’

Then
e D0 5X2 "% M nm ‘the LORD shall be my God’

DO MM M NAYN TMNYTIYX DX )axn ‘and this stone which | set as a

pillar shall be the house of God’
M2 Mmiwyx gy "o nn X 01 ‘and of all that you will give me | shall give

you tenth.’

The rest of the story talks about this theme otrabs Therefore, | will be looking for
verbal correspondence and perhaps overt evidenaeetdrepresentation about these
utterances in 29:1- 35:15.



Votive Narrative of Jacob 139

Cartledge argues on the one hand that there iseao indication for God’s granting
the votive plea of Jacob immediately following thew in Gen. 28:10-22. He further
adds that the vow “clearly relates back to the mirdaut since it is unfulfilled, the story is
incomplete and cannot be regarded as a self-caataiarrative” (Cartledge 1992: 173).
On the other hand he observes that Jacob’s saftalaat Laban’s house and direct
reference to God’s granting the votive plea appeachapter 31. He notes some of the
explicit references refer back to the vow of Bethelthis chapter as follows: God’s
instruction to Jacob to return to his father’s latige allusion to the vow as denoted by
God’s utterance: “I will be with you” (31:3); thdlasion denoted in Jacob’s utterance:
“but the God of my fathers has been with me” (31tbg allusion in the utterance of
Jacob: “God has taken away the cattle of your fatine given them to me” (31:9); and
God's reminder to Jacob about his vow at Betheingayl am the God of Bethel, where
you anointed a pillar and made a vow to me. Noweargo forth from this land, and
return to the land of your birth” (31:13). Then $mys: “The intended implication is that
God has now granted all of Jacob’s requests exbemafe return to Canaan, and this is
now at hand.” His final observation is that Gen:135 is the final fulfillment of Jacob’s
vow and it contains some verbal relations to Jaebw. He further observes that the
passage of chapter 31 is “interconnected to whadss and what is to come” while 35:1-
7 is interconnected with 28:10-22 which shows an&mous formulation of the author”
(Cartledge 1992: 173-174).

Similarly other scholars such as Pagulo, Wenhammk&ly and Westermann also
observe that the narrator has represented theapéutfillment of the vow of Jacob
(Westermann 1985: 553; Wenham 1994: 323; Gunkel/:B3%; Pagolu 1998: 158).
However, they all fail to read the subsequent stfooyn the perspective of a votive
narrative. Consequently they do not follow throughl granting of the votive plea and
fulfilling of the votive pledge in all the detaila such a way that all the textual data of
the story could be explained in that framework.a@Asesult they fail to explain why the
Dinah story is presented between Jacob’s safeahinvhis father’s land (Gen. 33:17-18)
and Jacob’s eventual act of fulfilling his votiveomise to God in 35:1-15, which is the

phenomenon | wish to discuss and explain in theviohg chapter.
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In the following discussion | will attempt to sholow Jacob’s votive plea was
granted to Jacob (section 3:1) and evaluate whatb fulfilled his votive pledge, as
particularly presented in 33:17-20 (section 4).chmpter four, | argued that Jacob’s
votive utterance in 28:20-22 was a metarepresentaif God’s promise to him in his

dream in Gen. 28:13-15 which comprises the foll@features:

o VOTYYI NIIAX 2 QY 10w NRX Wik Yaxn ‘The land on which you lie, 1 will

give to you and to your descendants.’

° D220 N1 OY) NRTRY NR? X9 YIxN 19y yar ' ‘And your offspring shall

be like the dust of the earth, and you shall spad@dad to the west and to the
east, and to north and to the south’

* VO NRTXN N N9wn53 72 101an ‘All the families of the earth shall be

blessed in you and in your offspring.’

* 2 "MNATTIYX NX MWY DX WX TY JATYX X2 D ... PRI Ry 1D Ix NI
T2nwix 202 ‘1 am with you and will keep you wherever you godahnwill

bring you back to this land;... | will not leave youatil | have done what | have
promised you.’

o NX'T™ NRTRN™OX 10 awm ‘| will bring you back to this land’

Consequently in some cases it is difficult to diéfgtiate between God’'s answer to
Jacob’s votive plea and the fulfillment of God’®mrise to Jacob in his dream. However,
since Jacob’s vow is a metarepresentation of Gadids, there may be no need to
distinguish the two. Yet it is worth noting thaetliow, though it was a metarepresention
of the promise of God, supersedes the promise dfiGothe sense that Jacob takes God
up on his promise in the condition of the vow, autls his own votive commitment
should the promise be fulfilled.

Thus, the most important feature of this story oray observe is that the narrator
was careful to indicate specifically the connectlmetween the following story (29:1-
35:15) and Jacob’s votive utterance (28:20-22jerathan between the following story
(29:1-35:15) and God’s promise in his dream (28 53-For example he refers back to

the utterance of vow: “I am the God of Bethel, véhgou anointed a pillar and made a
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vow to me” in Gen. 31:13; 35:1. Hence, the narrétas provided sufficient linguistic
evidence that his main point of view in this stevgs evaluative of both God and Jacob
in relation to Jacob’s votive utterance. My closading of the episodes of this story will
show that the narrator beautifully organized hgliistic representation of the event-line
of the story to show how God granted Jacob’s vopilea before he eventually tells us
whether Jacob fulfilled his votive pledge to Gad fact, interestingly enough, the event-
line of the story was organized according to theowblogical order of Jacob’s votive
plea, except for the protection which manifests different parts of the story.
Accordingly, the representation of the story isamiged first showing how God protected
Jacob in his journey to Laban, second, how GodsbtEgacob with prosperity, and third
how God brought Jacob back to his father's housgeece, just as he requested in his
vow. In the following discussion we will investigaGod’s granting Jacob’s votive plea

in this order by close reading of every relevant pathe story.

3.1. God Grants Protection (Gen. 29:1-14; 31:1-55; 32:1-33:20)
The root of the Hebrew verb employed to expressllac/otive plea was:w ‘keep,

watch, preserve, protect’ (28:20). Cartledge nttasthe Hebrew verfw has the
connotation of protection and provision (Cartled§82: 170). A close reading of the
narrative shows that in fact Jacob enjoyed thegptmin and provision of God in every
situation both in Padan Aram and in Canaan. Howtheenarrator presents particularly
three situations as a clear evidence of God’s antws votive plea to Yahweh for
protection as follows.

3.1.1. God'’s Protection during Jacob’s Journey to aban (29:1-14)
This discussion considers chapter 29 as a conioruaf the Bethel story. Allen Ross

observes that the literary structure and the cordktine story in Gen. 29 show that it is a
continuation of the Bethel experience of Jacob §R9885: 75). Wenham, however
interprets the narrative in Gen. 29-31 as a diststory of the “accounts of Jacob’s
relationship with Laban” which is organized paligthically (Wenham 1994: 228).

Nevertheless, he also remarks that this story mected to both the preceding and
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following story (Wenham 1994: 228). Though both ®K@nd Wenham observe the
continuation of the story, they stop short of regdit in the framework of the votive
narrative.

The expressiomrban 2pys X ‘Jacob lifted his feet’, in 29:1, significantly niesr
that the following story is a continuation of thetBel event. It shows that Jacob left
Bethel with refreshed faith in Yahweh and a chdexkpectation about the answer of his
vow and the fulfillment of his promise in his drealnis most probable that Jacob had a
cheerful attitude relieved from such a distresssitgation believing that he will be
granted his votive pleas because God has reneweflfahamic covenant with him. The
Broadman Bible Commentary describes the expresa®mn‘a vivid picture of his
eagerness after his experience at Bethel” (Framd869: 212). Wenham concurs with
this understanding when he explains that the egfmes‘suggests referring back to
Jacob’s experience at Bethel, so that he now godsgsowvay cheerfully” (Wenham 1994
229). Thus | argue that the narrator’s intentiomegfresenting the following story was to
indicate that the following events are grants wbé votive plea.

Therefore, | consider the narrative element of 29tlas an episode of the same
votive narrative unit begun in Gen 28:10-22. In Gnl1-14 the narrator tells us that
Jacob’s journey to Laban was instantaneously camafely by the protection and
guidance of God. Jacob reaches to Harran (v 4bgndod’s providence he meets with
the shepherds who eventually helped him to meeth&adis future bride. The
representation of the story shows that Rachel dantikee well at that particular time by
God’s providence (v 6) and Jacob meets Rachel laga after introducing himself he
kisses her in greeting (v 11-12). Eventually Radieps him to meet his uncle Laban
whom Jacob desperately needed to meet, which hsddsbe understood to be a divine
providence (Gen 29:11-14; Wenham 1994: 229; Gudl&l7: 317). The story also
implies that the initial situation providentiallyadilitated for Jacob an opportunity to
introduce himself as a strong good desirable worknparticularly as a shepherd, for
Laban (Gen. 29:9-12; Gunkel 1997: 318), throughciie will eventually acquire the
blessing of wives, children, and material prosperilthough the text does not claim

these phenomena explicitly, these are the conteiktydications which were part of the
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presumption of the reporter and left for the readerderive from the text based on the
contextual assumption of the votive narrative.

The narrator presents Jacob’s external expresdikissing his cousin Rachel,
weeping, and telling her who he was as Jacob’sfr&lbm his distress after his journey
(11-12). When Laban met him and took him to his @akacob told about himself and
what brought him to him so that Laban was convinted Jacob was his nephew. Laban
provided shelter for one month and then Jacob wvebfke wages. Thus, God brought
about that Laban was willing to give him protectanmd let him to live with him (29:13-
14).

Hence, we observe that one of the most importattifes of this episode, which
the audience can infer for themselves, is that @otected Jacob on his way to Laban
and that he arrived at Padan Aram safely, whigsars of the grant of his votive plea: ‘If

you will be with me and protect me in this jourriey.

3.1.2. God’s Protection from the Threat of Laban (3:1-55)
It is preferable to decide episode boundaries Hier drganization of episodes. 31:1-55

seems intended to resolve the threat of Laban Wwheab was on his way to return home
peacefully and 32:1 narrates that Jacob resumgeunrisey to his father's home after the
conflict was resolved. However, commentators diffgrether the episode about the
conflict between Jacob and Laban ends on 31:542dt BVenham 1994:. 266). The
Masoretic Text inserts the chapter break in 31:84aerSeptuagint translates 32:1 as part
of the episode of 31:1-54. Other translations NSV and NIV make the chapter break
at 31:55 rather than 8% Thus, though it is not easy to decide where trezquling
episode ends, | concur with Wenham that 31:55 dt-32:1 is more appropriate because
the return of Laban to his home in 32:1 concludes épisode (Wenham 1994: 266).
Thus, since we established Jacob as the thematraatlr or the major participant of the
narrative in chapter four, removing Laban afteafisgactory resolution of the narrative
tension in 31:1-55 closes one episode, and théss pip the thread in a new development

by returning to Jacob as a participant in the felig episode in Gen. 32:2-33:17.

%3 Chapter breaks themselves are not reliable guidé® narrative structure because they are véey la
additions.
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However, the important point to be noted in tlégard is that the Jacob-Laban
episode is an integral part of the preceding stérdacob as well as the following story of
Jacob and Esau, and the Dinah story. The narretements in the following cross-
references (28:10-22; 31:3, 13; 33:18; 35:1, 3, 6-15; Wenham 1994: 267-8) show
this congruency by the anaphoric reference (meteseptation) back to the vow of
Bethel in 28:10-22 (Wenham 1994: 267-8) which viaé discussed in the following
section of this chapter and chapter six.

My argument concerning this episode is that tireatar is showing that the story
is an answer to the votive plea of Jacob at Bdthredlivine protection. The main theme
of the episode as the protection of God is preseasefollows: 21w 2 py>~5x MmN X

My "X T2 N9 nax yaxox ‘Then the LORD said to Jacob, “Return to the

land of your ancestors and to your kindred, andllllve with you™ (31:3). We observe
that 72w 777 %aR 798" ‘God has been with me’ is a distinguishing featwf this
episode (vv 3, 5, 24, 29, 42) which is apparentiybated to the promise of God to Jacob
in 28:15 and to the metarepresented votive utteraficdacob in 28:20 (Wenham 1994:
268), as the following comparison between them show

* Gen 28:15)nnva Jay "2 x ‘| will be with you’

o 28:20"nea Ty o'n OX mirox ‘if God be with me and protect me’

e 31:37ny nnx ‘1 will be with you’
e 31:5 Ty N "ax 05X ‘God has been with me.’

Thus, this story is the continuation of the Betlednt in particular and the Patriarchal
story of Genesis in general as | have already arguehapter four (see the close reading
of 28:10-22).

Accordingly, the narrator apparently indicatesha story “the Yahweh-centered”
motive of Jacob’s flight back to Canaan (31:3, Sun&el 1997: 331). Gunkel's
suggestion concerning Jacob’s flight to Canaantf@none hand he describes it as a
flight of a pious person instructed by God, andtle& other hand he describes it as a
flight of deceiving/cunning person who tried to @&bolLaban’'s hatred) seems

contradictory (Gunkel 1997: 331). However, the atmrs representation shows that
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Jacob suffered a distressing situation becaudeedfatred of Laban and his children and
that he tried to escape the danger (31:1). Lakattitside toward Jacob was changed into
hatred, which Jacob perceived as a threat tofeisBut God intervened in this situation
and instructed him to go back to Canaan and cogfirims promise at Bethel to protect
him (vv. 3, 5). So one can observe that on God/sl]JerHWH instructs Jacob to return
to his father’s house; and on a human level, tensiccurs between Laban and Jacob,
which also creates a tension for Jacob to get dway Laban, so that he attempts to run
away from him in secret.

The narrator explains why Jacob attempted to esfrape Laban in secret. He
represents Laban as trickster, who values wealthremithan his children, his
grandchildren and his son-in-law; “a man governgdalarice” (Wenham 1994: 268,
269). Wenham comments that Laban even “looked ocnbJanore as a slave than as a
son-in-law” (Wenham 1994: 254). He sold his chitdvehen he demanded Jacob to work
14 years to marry his daughters (31:15), he che3dedb by refusing to pay his wage
which Rachel and Leah describe as “he ate all curay’ (30:25-26; 31:7, 15; Wenham
1994: 273). Jacob’s speech to Laban also showdrimsration and disappointment
because Laban refused to pay his wage. The exprne&end me away, that | may go to
my own home and country; give me my wives and midoen for whom | have served
you, and let me go; for you know the service whidtave given you” (Gen. 30:25-26)
demonstrates clearly that Jacob was angry witluhéde because he exploited him. The
narrator implies that presumably Jacob knew thdtabawill not allow him to take his
property, his wives, and his children with him tarfaan, so that he took action to escape
with all his belongings (v. 31). Hence, he preseh&s main reason for his escape and
then concludes: therefore, Jacob had to flee ireséGen. 31:17-21).

Thus, the narrator represents that these circueesamn the human level
triggered a life-threatening narrative complicatitatob, which in fact created a suitable
context for God to grant Jacob’s votive plea fastpction. He represents that Jacob and
Rachel cheated Laban by not telling that Jacob &datd go back to Canaan (31:20) and
by stealing her father's household gods (31:19peesvely. This behavior provoked
Laban to take vengeance on Jacob and he set bfftipursuit after Jacob (vv 22-23).

Laban’s pursuit for revenge threatens Jacob’s wadetl his successful departure to
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Canaan instructed by God. Laban’s vengeful intentias very dangerous for Jacob as
the narrator retells us by an embedded metarepeggen “It is in my power to do you
harm; but the God of your father spoke to me laghtn saying: ‘Take heed that you
speak to Jacob neither good nor bad™ (Gen. 3126hsequently, the narrator tells us by

metarepresenting the utterance of Jacob, that Gadimits Laban’s threat as follows,:

MIYTIX INN2Y DRM NNY D D N PNy TN91 DNNAX MDOX AKX D Ox 1 31:42
UNX N21™ DN OX DX 9D Y nX)

If the God of my father, the God of Abraham andRbar of Isaac, had not been on my
side, surely now you would have sent me away ehgutged. God saw my affliction and
the labor of my hands, and rebuked you last niGen 31:42).

Thus, in the end it all works out to Jacob’s good God’s grant of his vow. The
circumstance on the human level worked out to ereat appropriate situation which
exhibits God'’s grant of Jacob’s votive plea fortpation in Bethel.

Once again this textual evidence shows that theatweirorganized this episode as
a continuation of the patriarchal story in genarad of the Bethel experience of Jacob in
particular, specifically as an answer to the voplea of Jacob in Bethel. Hence, in this
regard | argue that the narrator employs signitiGaraphoric expressions to the Bethel
experience as exemplified above. He highlightsititervention and protection of God
for Jacob and his family, which is inferentiallyrdduted to the answer to his votive plea.
Therefore, God’s intervention was the terminatiomesolution of the narrative tension.
Accordingly 31:45-55 could be described as a nagatignal employed by the narrator

to show that the Jacob-Laban episode has ended.

3.1.3. God’s Protection from the Threat of Esau (Qe 32:2-33:17)
The second evidence which the narrator employeshtav that God answered Jacob’s

votive plea for his protection in 28:20-22 concetimes story of God’s protection of Jacob
from the anger and threat of Esau. Esau deterntmé&idl Jacob in order to revenge him
for deceiving him and taking his birthright as wedl the blessing of his father. Cartledge
makes a very important observation regarding thagten when he says that when Jacob
pleaded with God to bring him back to Beersheb@aace he meant “without fear of

Esau, from whom he is fleeing” (Cartledge 1992:)1The episodes of this story are:
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1. Jacob encounters the angels of God as an assuhhis protection from Esau (32:1).
2. Yet Jacob is so gripped with fear of Esau tleapitays to God earnestly (Gen 32:9-12).
In fact his prayer metarepresents the promise Gadento him in Bethel (Gen 28:14) as

the following synopsis shows:

God’s promise:

*  N220) N1 9% NRTRI NAY MY YIXN 19YD yr Nn1> ‘and your offspring shall
be like the dust of the earth, and you shall spad@dad to the west and to the
east and to the north and to the south’ (28:14).

Jacob’s prayer:

* 20 90X D WX DN D1 ND WATNX MR Ry 20K 20N RINK NNK)
‘you have said, 'l will surely do you good, and majour offspring as the sand of
the sea, which cannot be counted because of theiber’ (32:13 MT, 12 NRSV)

3. And he also attempts to pacify the anger of E3atR2-21).

4. God gives another assurance of his protectiodatmb through his experience in
Penuel (32:22-32).

5. Finally, Jacob meets Esau peacefully (33:1-17).

These episodes are aimed to show that if it wetdandGod’s protection, Jacob
could by no means defend himself from the vengeahteés brother Esau. Rather, Esau,
who was accompanied by four hundred men, would leagdy destroyed the vulnerable
Jacob and his family (32:6-7). In this regard itmgrthwhile to refresh our memory that
the narrative tension which was introduced betwEsau and Jacob in 27:1-28:5 when
Esau decided to kill Jacob has not been resolvethdylight of Jacob to Padan Aram
(28:10-22). Rather, the narrator presents the wésal in Gen. 32:2-33:17 when Esau
accepts Jacob without any violence because of Gpuigidence and protection for
Jacob. Thus the main coherence between the Jadinlepisode and this episode is that
both stories narrate how God protected Jacob frabvah and Esau during a difficult life-
threatening situation. Therefore, the nature ofdtoey significantly shows the point of

connection between the preceding and the followjpigodes.
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3.1.3.1. Assurance of God’s Protection in the mid$ét-ear (32:1-32)
Gunkel suggests that the passage in 32:2 abowpihearing of the angels is incoherent

(Gunkel 1997: 342). He further claims that “the ttedoes not support the usual
explanation that the angelic revelation is suppdsedssure Jacob of God’s protective
presence” (Gunkel 1997: 343). However, we must tstded that the general motif of
the episode is primed or geared to show the fuléht of the vow in 28:10-22 as it is
explicitly stated in 31:3, 13:

Ry MK INTA N PNIAX YIRTOR 2 2 PYTOK M R
YIXNTIN XY DI DAY 0TI DY YD MITI WX N2¥N DY NN WX OXTNM DR DX
NT N YIRTOX W) DR

Then the LORD said to Jacob, "Return to the langoofr ancestors and to your kindred,

and | will be with you... | am the God of Bethel, rehgou anointed a pillar and made a

vow to me. Now leave this land at once and retortné land of your birth
Thus, the appearing of the angels clearly showptesence of God with Jacob in order
to protect him from Laban, as we are told in thecpding story, and reassures him that
he will also continue to be with him and protecinhirom the threat of Esau as the
following story shows. Thus the story is not a fremt as it has been thought to be.

The narrative complication or tension of the epesatcurs in Mahanaim and
Penuel. The narrator makes a significant commeattathe events in Mahanaim and
Penuel because they intensify the presence of Ylahvith Jacob in order to protect him
from Esau as he promised in Gen. 31:3: “Returméoland of your ancestors and to your
kindred, and | will be with you.”

Now Jacob is on his way back to Canaan as Gorugtstl him. However he was
in great fear and distress remembering Esau’s tthoekill him about twenty years ago
previously. Probably these places were not todran where Esau lived because the
narrator tells us that he came to meet Jacob (32®jyever, we do not know how far or
how close they were. Mahanaim was the place whereamngels of the Lord appeared to
Jacob while Penu’el was where Jacob wrestled watnange person throughout the night
(22-32; Gunkel 1997: 343-4).
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3.1.3.1.1. In Mahanaim
The root of the term ‘Mahanayim’ iama camp, armywhich is suffixed with ‘-ayim®

which is a plural marker and it has been suggeagted plural of locative rather than
number (Edelman 1992: 472). However ‘Mahanaim’ nraply more than one camp,
probably associated with the camp of the army efahgels of God as well as Jacob’s
camping at that place dividing his possession twitn groups/camps (32:7-8, 21) because
of his fear of Esau (Edelman 1992: 472). Jacob \mhéike a woman in a labor pain

because of his fear of Esau that he prays to Gotkstly and appeals to his promise:

RY NV INTAN NA

TTNTNX "PN2Y YpNA D )TAVTNIK MY WX NRXNTYIM DToNN 91 niup 11
T INN ML M0 NNY) NN

'D727HY DX 1901 K1'27)9 1 NK 2D IX KD WY TN DK TN K M12°en 12

O God of my father Abraham and God of my fatheads® LORD who said to me,

"Return to your country and to your kindred, andill do you good,...Deliver me, pleas,

from the hand of my brother, from the hand of E$aul am afraid of him; he may come

and kill us all, the mothers with the children (8211).
However his fear seems more intensified even aggorayed to Yahweh. He prepares a
huge gift to Esau in order to calm down or appdaseanger. But he was so uncertain
about what would happen that he was in deep anzietlydepression and he could not
even sleep. He even does things which do not makses Why did he cross the river at
night? Why did he take his wives and children te tither side of the river during the
night (Wenham 1994: 292). Thus Jacob felt so heépie that night. He was in a life and
death struggle (Wenham 1994: 294). In that difficuight Jacob remained alone,
probably to pray, and he encountered an attackem(tis point of view) whom he
fought for his life (Wenham 1994: 295).

The main focus of this episode is to show that @otively worked to protect
Jacob and bring a resolution to the contentionacbB and his brother Esau, which was

started 20 years previosly, in favor of Jacob. Tthes narrator labors to represent this

** The suffix to Mahsnayim looks like that of the tpéurals which comprises accented patah, plus yod,
plus hireq, and plus final mem. However, it is @iffnt because it is suffixed by accented games,yud,
plus hireq, and plus final mem.
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phenomenon in a vivid and dramatic manner. Theesgmtation of the events show that
God was with Jacob and he was actively workinghfion, not only to protect him but
also to make a turning point in his life as wellirasis descendants’ life by making them
the blessed descendants of Abraham, as the chaoigmg name shows:

DWIX"DY1 D' OX™0Y NP OXIYITDR D QAW 'Y MR 2APY X792 R'™M

‘You shall no longer be called Jacob, but Isrami you have striven with God arfzhim

with humans, and have prevailed’ (32:29, Englist282Gunkel 1997: 350; Wenham
1994: 294

3.1.3.1.2. In Penu’el
As | have mentioned above, the narrator tells a$ dacob struggled in Penu’el for his

life with a stranger who was disguised as a Thént who actually was God who was
working to make a turning point in Jacob’s life (flam 1994: 295; Pagolu 1998: 168).
The new naming of Jacob by the stranger (God) ceptthis feature beautifully. The
previous name ‘Yacob’ and his act of struggling lias life with God are structured in a
beautiful form of rhyming assonance, which is dgarword play on Yabbok and Yacob
(Wenham 1994: 295). The expresspax» ... apy> ‘Jacob was struggling’, triggers the
inferential and referential connection with Gen:28 According to the story in Gen.
25:26 there is a rhyming assonance between‘'his hand was in the heel of his brother’
and 2pys which was a proper name of the child associatdl his act of holding his
brother's heel. The namepys is taken from the roogpy and it has the following
nuances: 1. As a noun it could mean heel, hoof,oka troop, footstep. 2. It could also
mean over-reacher, deceitful, deceitfulness asromrdmative adjective (Payne 1980:
691). 3. It could also be used as a denominativie wéich could mean ‘take by the heel,
supplant, to cause one to fall, to cause a downtf@lsupersede, substitute or replace
someone else’ (Paynel980: 691). The narrator skizavsn this narrativepy is used as

a denominative verbpy> as the sense/nuance of 3. Esau affirms this uss Wb says:
“Is he not rightly named Jacob? For, he has supgpiiame these two times. He took away
my birthright; and behold, now he has taken awaybhegsing.” (Gen. 27:36).

* The book of Hosea describes the unknown personsivhggled with Jacob as God; Hos. 12:4.
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Thus the narrator in this episode indicates thatrw@od changed the name of
Jacob to Israel he actually affirmed that Jacobsmaseeded in his supplanting behavior:
“Your name shall no more be called Jacob, but Isfaeyou have striven with God and
with men, and have prevailed” (Gen. 32:28). Thus $tory recapitulates the early stage
of the narrative tension between Esau and Jacatwder to show that this story is
apparently a coherent part of the larger narrativie(25:19-37:1).

The story also tells us that God changed the nzmeYacobto Y& w> Israef®
(Gen. MT 32:29; RSV 32:28). It seems that the arramployed a word play here as
well. The new name ‘Israel’, now given to Jacobtaken from the rootw sarah
(Payne 1980: 883). The term sarah has three nuatc®ghen it is construed as a
nominative form it could mean ‘princess, noble laglyWhenw is construed as a verb
it could mean to persist, exert oneself, conterdsgvere, and have a power. 3. It could
also mean the proper name of Sarah the wife of Wébmathe patriarch, which yields or
leads to the sense of ‘mother of the nations amgski(Gen. 17:15). Whemw is
juxtaposed or combined wiffx ‘god’ and when the relation between the two wasds
copulative then it could mean ‘God is prince or Golks.” But when it is construed as a
genitive construction it could mean ‘prince of G¢8layton 1992: 223). However, when
it is construed as a verb (which seems the casggscontext because it is prefixed by the
imperfect marker which shows that it is a normal perfect of thebvem) juxtaposed
with ®x then it could mean ‘God struggles, persists, perss, contends, or one who
struggles with God (Wenham 1994: 296-7). Howe\res,dense of the root sarah does not
imply a physical confrontation and strength of Jago his struggle with his contenders
because there is no such evidence in the storheRdtsignifies Jacob’s trust in Yahweh
and the promise of Yahweh for Jacob to protect inifnis struggle with his contenders.

Thus Israel, the new name of Jacob, denotes tleewiaven nature of the relationship

%8 |t is also worth noting that the process of chagglacob’s name to ‘Israel’ is apparently connetoetie
process of changing the name of Abraham’s wife froen Sarai which is ‘princess, noble lady’ intanw
Sarahwhich mean ‘the mother of the nations and kin@2rf. 17:15). However, in the casesfw» Israel

7w is taken as a denominative verb and combined witsod as a coinage signifying new meaning of
contention of Jacob and his descendants with thgdonents including Esau. Thusw sarah was the
very word employed in Gen. 25:23-26 in order toidefhe contention between Jacob and Esau which is
now going to be resolved by the victoryxfw» (the new name of Jacob) which will be achievedHhzy
help of Yahweh as the following story narrates.
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between Jacob and God in his success and victaipsidhis contenders and adversaries.
Accordingly the name ‘Israel’ presumably depictattbacob has succeeded and also will
succeed in his struggle with Esau and other coetsndnd adversaries and eventually
will rule over them by the help of God to whom Hegaled. God himself promised to be
with him on his way back to Canaan in order to @cohim and give him relief from his
distress.

Accordingly, the new name ‘Penuel’, given to thattgular place where Jacob
struggled with God, shows that Jacob succeedechéyptotection and providence of
God, not by his own strength. The term ‘Penuel’ Wescombination of pen ‘face’ and el
‘God’ which could mean ‘the face of God’ implyinigatt Jacob the ‘supplanter’ has found
favor before God. It is in Penuel that he receitrezlblessing from God which his father
Isaac bestowed on him (Gen. 32:29). Thus the ewehitsh occurred in Mahanaim and
Penuel are apparently coherent with the promise iBade to be with Jacob and protect
him when he commanded him to go back to Canaan €8, 13). Similarly they are
also coherent with the promise which God made ¢told@n Bethel when Jacob made the
votive plea (28:10-22).

Once again, there is no indication in the storyt trecob was strong and clever
enough to defeat Laban and Esau. If it were noalse of God’s intervention and
protection he would have lost everything by theerege of Laban. Now if the same God
will not intervene and rescue him and his familgnfr the hands of Esau his future is
hopeless (Parry 2004: 134). Thus the author shdwas dacob’s wisdom in such a
difficult time was that he clung to God and he giséhwith him so that he won his favor.
Hence, God’s protection to Jacob was the main fottsis episode.

My claim is that the narrator of the story has jed sufficient ostensive
linguistic signals to constrain the inferential pess of interpreting each element of the
episode within the framework of the votive utteramd Jacob in Bethel. There are seven
main ostensive signals employed in this narrativerder to guide the interpretation of
the story, specifically pressing the votive coradis of the narrative:

1. The strategic representation of the promise ofl @ Jacob in his dream in
Bethel and Jacob’s metarepresented vow of pleadingahweh in Bethel to relieve him

from his distress (28:10-22). Representing thesetize elements, right at the beginning
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of the story, functions as a frame work for theiptetation of the subsequent episodes of
the story.

2. The narrator tells us about the trip of JacoPaddan Aram after making the
vow (29:1) which shows that the trip was made mc¢hntext of the Bethel experience in
the votive conditions with a refreshed faith anghextation of Yahweh'’s granting of the
votive plea.

3. The narrator’s representation of the story ia wery strictly Yahweh-focused
context, apparently highlighting him, to whom Jaeoade his vow in Bethel, as a main
hero of the story in every aspect of Jacob’s I@&erf 31:13). For example, even Laban
was blessed because of Jacob’s relation with Yah@eim 30:30). This shows that the
narrator intended to show that Yahweh has realintgid Jacob’s votive plea.

4. The narrator explicitly and emphatically telks that the God of his fathers, to
whom he made the vow, was with him throughout iiésih Paddan Aram and it is the
same God who instructed him to go back to the taritis fathers, promising to be with
him in order to protect and provide (Gen 31:3-5hug, granting his votive plea is
represented by implicature.

5. There is explicit anaphoric expression to théveoconditions of the Bethel
incident in the story which clearly states thasithe God of Bethel, to whom he made a
vow, who blessed him with the wealth (which we wdilscuss in section 3.2) and
instructed him to go back to Canaan (31:11-13).

6. The narrator also evidently tells us that ithe same God of Jacob’s fathers
who protected Jacob from the attack of Labampparently as a grant of his votive plea
“If you will be with me and protect me” (31:3, 229, 42).

7. Jacob was presented as a weak and vulneratdenpbefore both Laban and
Esau and that he was in serious fear, distressdepieession 32:7. Thus there is no way
that Jacob could confront Esau by his own strengthhe pleads with God earnestly to
help him and to rescue him from the revenge of Esduich clearly implies that Jacob
was appealing to the commissive speech act of GodBethel which was also

metarepresented in his votive plea:

" Laban’s god(s) vanish(es) from the narrative whdeob’s God is presented as one who controls every
aspect of life, even including Laban’s. It was habans god’'s who warned him not to harm Jacob; haba
made the covenant in the name of Yahweh, not imémee of his gods (31:48-53).
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And Jacob said, “O God of my father Abraham and @bdy father Isaac, O LORD
who said to me, ‘Return to your country and to ykindred, and | will do you good,’ |
am not worthy of the least of all the steadfaselawnd all the faithfulness that you have
shown to your servant, for with only my staff | ssed this Jordan; and now | have
become two companies. Deliver me, please, fronh#mel of my brother, from the hand
of Esau, for | am afraid of him; he may come anll & all, the mothers with the
children. Yet you have said, ‘I will surely do ygood, and make your offspring as the
sand of the sea, which cannot be counted becaukeiohumber.” (32:9-12).

This prayer of Jacob can be described as a metsmegation of his vow in Bethel for the

following reasons.

1. There is an appeal to the God of his ancestorsh@mneand Isaac (v 9 NRV, v 10
MT) which is a metarepresentation of God’s wordsGen 31:13 which further
reflects 28:13, 22.

2. There is an appeal to God’s instruction to Jacotetiorn to Canaan (31:3) which
further reflects God’s promise in Bethel (28:15)oting him back, which is also
metarepresented in Jacob’s vow in 28:21.

3. There is an appeal to God'’s blessing of prosperitich is a metarepresentaion of
God’s promise in 28:15 to bless him and to multiply descendants which also
farther reflects Jacob’s votive plea for prospeirit8:22.

It is in this context that the narrator tells uattacob struggled with God and refused to
let him go unless he blesses him. It is in the saorgext that God changed his name
saying: “Your name shall no longer be called Jadnlt, Israel, for you have struggled
with God and with men, and have prevailed” (32:28glieve this utterance of God must
have given Jacob new hope and encouragement thaillr@so overcome the threat of

Esau.

3.1.3.2. Jacob Meets Esau Safely
As | noted above when Jacob was prepared to meet s was gripped by the fear of

Esau. He was very apprehensive about what woulddmwhen Esau met him. This was
because he knew that he would not be able to ddfendelf and his family if Esau

wanted to attack him. No doubt that he must halkehis family what he did to Esau 20
years ago and that he ran away from his brothefefar of his life. Now he was coming

to meet him, but he was not sure whether Esawsditited to take revenge. Therefore he
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warns all his family members to be nice and humilten they met Esau in order to
pacify his anger and in order to avoid anythingakhinay trigger his anger. He told them
to bow down humbly to Esau when they meet him. Weldd his children among three
groups: the maidservants and their children, Leadh laer children, and Rachel and
Joseph, thinking that if Esau attacked the froougrthe next group would escape; if he
attacked both the front and the next groups, RaaghélJoseph might escape. He put the
children of the maidservants in the front, Leah &ed children next, and Rachel and
Joseph at the rear because he loves Rachel so #odhhen he himself went ahead of
them bowing to the ground seven times even beferapproached Esau in order to
appease him from the revenge. The rest of his faatslo bowed to him. However he saw
that Esau’s reaction to Jacob was some thing whe&emever expected. Esau runs to
Jacob and embraces him and kisses him rather ttedng him (Gen. 33:4). Thus Jacob
meets Esau peacefully, in spite of his fear.

In summary the narrator’'s public representationthed story depicts that the
conflict between Jacob and Esau was resolved sitydatlan amazing way, which must
have brought great relief to Jacob. The narratesdmt tell us explicitly what made Esau
behave so nicely with Jacob. However he leavesiittiie readers to imagine for
themselves. The narrator represents the eventedtory as the work of God in favor of
Jacob. The intended implicature is that God infageh Esau to accept Jacob in love
rather than attaking him. Thus, in a miraculous wWesau greets him and welcomes him
with warm love, contrary to Jacob’s expectationnés once again the narrator of this
episode shows that God answered Jacob’s votivefgigaotection (Gen 31:3).

3.2. God Grants Prosperity (29:14b-32:10)
In our exegetical discussion on 28:20 | argued thatexpressionTazy »ox> »r® “H=3nn

waby “and will give me bread to eat and clothing to weahould be understood
comprehensively. Thus, Jacob actually appealeddd 6 grant him the blessing of
wealth ¢2> Gen 31:1; 30:43) as this was implied and percefi@u his votive promise:

“and of all that you give me | will surely give onenth to you.” (Gen. 28:22). In this
episode we observe that the narrator shows that leasdgranted this request. The
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blessing has two themes or aspects: the bles$ingves and children and the blessing

of wealth.

3.2.1. The Blessing of Wives and Children
In 29:14b-30:24, the story tells us how God’s pdevice worked out for Jacob to bless

him by the gift of two wives and many children, wivdl eventually become the twelve
patriarchs. Though Laban gave Leah his daughtelatmb as a wife by tricking him
(29:23-25), though there was strife between RaahdlLeah, and though Jacob did not
love Leah (29:31) God blessed him with two wivesd avith many children through
them. The story tells us that most of the patrianalere born of Leah. He explicitly tells
that it is God who blessed him with eight childieam Leah: six from Leah herself
(29:31-35; 30:16-20) and the other two through meid Zilpah as a surrogate mother
(30:9-13). The other four children were born of Relctwo from Rachel herself (30:20-
24; 35:16-19) and the other two through her maitid@i as a surrogate mother (30:1-8)
(29:31-30:22; 35:16-19). The only daughter mentibimethis episode as born of Leah to
Jacob is Dinah (30:21). The narrator’s intentiom@ntioning Dinah in this context is
strategically aimed to anticipating the eventstadmter 34.

As | noted above the narrator’s representatiorhefgtory about the blessing of
God to Jacob by giving him the wives and the cbildshows the providential work of
Yahweh. This blessing is part of the fulfillment thie promise of God (to multiply his
descendants like the dust of the earth and spred#deteast and to the west and to the
south and to the north, Gen 28:14) in general aadtgo his votive plea in particular.
Thus the representation of the story about Jac@wsiving of the blessing of children
through Rachel and Leah was employed in order tovdiat it was the fulfilment of
God’s promise and grant to his votive plea not $ymp narrate a mere coincidence of
marrying Rachel and Leah (Wenham 1994: 239). Farmgte the narrator ostensively
signals this phenomenon when he tells us that tb#heris joy at giving birth of each
child is asserted to God (29:32, 33, 35; 30:6, 14, 20, 23, 26). Also Leah’s and
Rachel’s initial pregnancies are ascribed to G&I3®, 30:22-24). Besides, 29:31-30:24
is full of overt mentions of God’s blessings of @s/and children including the naming
of the children. In fact this view was correctlypaived by the later generations of Israel,
so that they say “Like Rachel and Leah who builthgohouse of Israel” (Ruth. 4:11-12).
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Thus this blessing of the patriarchs to Jacob wiascttly connected to the Bethel
experience. It is also a partial fulfillment of Geghromise to Jacob in particular and to

the promise of God to Abraham in general:

[A]nd your descendants shall be like the dust efeharth, and you shall spread abroad to
the west and to the east and to the north and @ostuth; and by you and your
descendants shall all the families of the eartlssbbhemselves (Gen. 13:14-16; 28:14;
Wenham 1994: 238, 250).

| argue that this episode is part of God’s granthefvotive plea of Jacob for two
reasons. First, in my close reading of 28:10-2Bave argued that Jacob’s votive plea
was a metarepresentation of God’s utterance of igeimn his dream. Thus it is very
difficult to dichotomize between the fulfillment &od’s promise to Jacob in his dream
and God'’s grant of Jacob’s votive plea, except tinatgrant of the votive plea has a short
term time span while God’s promise to bless Jaams chot have a specific time limit.
Hence, there is no need to distinguish the twagesithe latter is an echoic use of the
former.

Secondly, it seems that according to the ancieatlses’ worldview the blessing
of children (mainly sons), and wealth are essdwutipbrceived as a blessing from
Yahweh. This worldview implies that one is incontplavithout the other because the
‘strength’ and ‘*honor’ of the house is measuredh®/number of its sons (de Vaux 1973:
41). Thus Jacob’s votive plea for the blessinghefwealth was intrinsically inclusive of
the blessing of the children. Thus this episodddtbe perceived as part of the grant of
Jacob’s votive plea and is clearly a coherent phtie narrative unit. In fact when Jacob
crossed the river Jordan with his big family andaltie on his way back to Canaan he
remembered his journey to Padan Aram and his Bettpdrience and acknowledged this
fact (Gen. 32:10 NRSV/32:11 MT), which we will diss in the following section.

3.2.2. The Blessing of the Material Prosperity
The story in thenext episode, Gen 30:25-43, represents in a sigmifiway that God

blessed Jacob with wealth as a grant of his vgtiga in Bethel. Before we proceed with
our discussion in this regard it is worth notingttecholars differ as to where the episode
ends: 30:43 or 31:1-2 (Wenham 1994: 252). Accordmgny point of view, the story

apparently continues from the preceding episodeemxc¢hat 31:1-2 introduces a
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complication or conflict into the narrative whialnictions as a staging or background for
the following episode and this will continue intépnsig the narrative tension which
eventually will lead to the conflict resolution Bod as a main agent. Thus | do not think
it matters where the preceding story ends.

The narrator emphatically states that Jacob dicdbeobme rich because he was a
clever or hard working man; rather he remarks ithaas because Yahweh blessed him.
However, as the following reading shows, the narrdbes not comment upon divine
blessing to Jacob, rather, he puts the claim of &blssing of prosperity into Jacob’s

mouth, by an echoic metarepresentation:

MY PN "D JTWTNX DWY WX NQXDTOIM DYTOND 5'DN "R LR
mINn "YY "NM0 NNY) T TNTNK
(Gen 32:11)

I am not worthy of the least of all the steadfastel and all the faithfulness that

you have shown to your servant, for with only nayf $tcrossed this Jordan; and

now | have become two compani@gn 32:10).

Thus, the narrator claims that it is God who maaleol prosper as Jacob himself has
acknowledged that it is God who made him prospeeedingly. This metarepresentation
is possibly echoic because the narrator has anrgndaattitude claiming that truly God
has granted Jacob’s votive plea for prosperityaasld himself made it clear. This feature
also makes the metarepresentation emphatic.

Accordingly, the story tells us that Jacob stayétth waban for 20 years (31:38):
he served Laban for 14 years as a dowry for LeahRacthel; and then he worked only
for six years for the spotted flocks as his wage4y). And he became exceedingly rich
(30:43) within those six years despite the fact tledan was so hard on him and cheated
him (31:7). How did he get such a huge wealth wwithie six years? The narrator has an
answer:

... yet your father has cheated me and changed my wagesmes, but God did not
permit him to harm me. If he said, “he speckledIdi@ your wages,” then all the flock
bore speckled; and if he said, “The striped shallybur wages,” then all the flock bore
striped. Thus God has taken away the livestockanir ffather, and given them to me
(31:7-9).
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More specifically, the narrator also tells us ipaticular way that Jacob acquired this
wealth because God granted his votive plea asstresealed in his dream:

During the mating of the flock | once had a dreamwhich | looked up and saw that the
male goats that leaped upon the flock were strippeckled, and mottled. Then the angel
of God said to me in the dream, “Jacob,” and |,s&igre | am!” And he said, 'Look up
and see that all the goats that leap on the floekstiped, speckled, and mottled; for |
have seen all that Laban is doing to ybam the God of Bethel, where you anointed a
pillar and made a vow to me”(Gen. 31:10-13; emphasis mine).

Led by this dream Jacob proposes a very modedtroble suggestion to Laban to have
only multicolored goats and sheep as his wage {3863 Wenham 1994: 255). This
suggestion was very attractive to Laban (Wenhand1285; Gunkel 1997: 330). What is
more striking is that Jacob invites Laban to sejeaall the multicolored animals from the
flock as his own so that he may have the newborhiicolored animals from that time
onward in order to prove that he was an honest (3@134). Thus from Laban’s point of
view Jacob was asking something very insignificante is asking for nothing (Wenham
1994: 255). So Laban removes all the colored arsiraat takes them away about three
days walking distance from where Jacob tends thekfin order to make sure that the
spotted animals will never breed with the flock endacob’s care.

However, prompted by the dream, Jacob applies &elevhich he thought will
influence the flock to bear only colored young goahd sheep. Probably this practice
was based on the belief that if a pregnant animat@man regularly sees a particular
beautiful or ugly thing attentively it can have iafluence on the physical appearance of
the young or baby they will bedr Thus, Jacob peels the tree branches to maks simip
puts them in the watering troughs so that the asimey see them when they mate in
order to influence the physical appearance of theng which the animals will bear. He
does this only when the strong female animals wardneat, not the weak ones.
Consequently all the strong animals bear colorathgavhich belong to Jacob while the
few remaining weak single colored animals areftaft_aban. Thus Jacob accumulated a
lot of wealth and he became ‘exceedingly prospérdig the narrator tells us that his
wealth was not based on only on the flocks, but tiea owns maid servants, men

servants, camels, and donkeys (Gen. 30:41).

%8 For example such belief is common in my commursitigh that the pregnant women are usually
encouraged to look at a beautiful color and bealutif handsome people rather than some ugly looking
things or people.
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However the narrator does not imply that his wealtls acquired by the magic of
striped branches. Rather, he connects both theeladi having colored animals as his
wage and employing the device of striped brancbeshat God has told Jacob in his
dream (31:10-12). The story clearly shows thatob himself acknowledged that his
“impressive flocks are the result of divine blegSi{Gen. 31:7-13; Cartledge 1992: 172). Thus,
from the narrator’s point of view Jacob’s acquirsugh wealth is Yahweh'’s grant of his
votive plea in Bethel:Lift up your eyes and see, all the goats that lgagn the flock are
striped, spotted, and mottled; for | have seethall Laban is doing to yolam the God
of Bethel, where you anointed a pillar and made aow to me” (Gen. 31:10-13a).

As | already mentioned above even Laban learnedibination snwm and
acknowledged that his wealth came from Yahweh lseai Jacob’s presence in his
house (30:27). Thus his wealth was attributed ¢obllessing of the patriarch by Yahweh:
“the nations of the world will be blessed by yotlénce, even those who associate with
the patriarchs will be blessed (Gen 12:3; 14:192D22-23; 22:18; 26:12-16, 28-29;
28:14; 39:5; 23; Wenham 1994: 255; Gunkel 1997:)3B@nce no wonder that Jacob
buries the Teraphim, which was the Aramean godebedl to “help the votary in his
house and home, blessing his family and his flocdkidler the tree in Shechem (Gunkel
1997: 334), when God confirmed with him that he Wesone who blesses him, protects
him, and brought him back to Canaan granting hisvemplea. Therefore Jacob did not
want to associate with any other gods except wahweh. The narrator even dissociates
Jacob from Laban and his religious practices whersdys “Laban the Aramean” (Gen
31:24) probably for the same reason, in order ttadice himself from any religious
association of Aramean culture from that time ordv&efinitely, this story has a moral
implication regarding the expected behavior of dagants of Jacob.

In summary the public representation of the narmipoint of view of the story
clearly depicts that the blessing of wives, chiflgrand wealth to Jacob was Yahweh's

grant of answer to Jacob’s votive plea in Bethel.

3.3. God Grants Return to Canaan Safely (Gen. 31:3; 33:17-18)
In Gen. 31:3 the narrator tells us that God comrmadnthcob to return to Canaan, the land

of his fathers and he promised to protect him esadly discussed above. In 31:17-18 he
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tells us that Jacob obeyed God that he set on &ystav Canaan. As he promised, God
protected Jacob so that he arrives in Canaan safblys the narrator’'s main focus in
33:18 is on Jacob’s return to Canaan safely whsangonclusion of the episode began in
31:3 in particular and the fulfillment of the lorayvaited promise of Yahweh and his
grant answer to Jacob’s votive plea in 28:10-2@eneral: “And Jacob came safely to the
city of Shechem, which is in the land of Canaanhmnway from Padan Aram; and he
camped before the city” (33:18). This expressiomoeded with information, and it is
very emphatic and vivid. The narrator says thabBanade it to Canaan at last as God
promised him 26 years ago! Indeed, God answered/dtise plea in Bethel and he
brought him to Canaan so that he will possessttihcob built a house on it, as a sign of
claiming it as his permanent home (33:17). Thuallitdes to the promise of God in
28:15: “| am the LORD, the God of Abraham your &tland the God of Isaac; the land
on which you are lying | will give to you and towodescendants”. Wenham, Pagolu and
other scholars correctly observe that Jacob’s cgrhack to Canaan in peace was God’s
answer to Jacob’s votive plea in Bethel (Wenhamt19287; Pagolu 1998: 168).

In summary the close reading of the story in thetext of the votive institution
shows that the narrator publicly represents histateapresentation about the fulfillment
of Jacob’s vow, in a remarkable way. He briefly bividly narrates in this passage that
God granted Jacob’s votive plea to return homehst he arrives in Canaan safely
because God brought him safely, and he builds aehtmr himself as a partial fulfillment
of God’s promise to Abraham, Isaac and to Jacolsdiinn Bethel (Gen 13:14-17; 26:3-
4; 28:10-22). The granting is recognized in the wagious tensions are resolved by God,
which also significantly highlights God’s grantinfJacob’s plea for his protection. This
feature of the narrative is overlooked by scholars.

Thus the narrator assumes that he has achievedcdriemunicative and
informative intention of the story in terms of prdwg ostensive signals about Jacob’s
vow in Bethel and God’s granting of the same, aamsing his audience who must have
been geared to the expectation of relevance abbather God granted Jacob’s votive

plea. He is affirming that ‘yes God did grant aswaar to Jacob’s votive plea.’
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4. Jacob Fails to Fulfill his Votive Pledge
In the above discussion | argued that the narraipeesentation of the story shows that

the expectation of relevance regarding God’s godrdacob’s votive plea was achieved,
because God has granted all his requests. Theempxeictation of relevance which the
reader is geared to search for in the followingatare must be ‘since God has granted
his votive plea, then Jacob will go straight tolgtin order to fulfill his votive pledge.’
Similarly, in normal circumstances, any one whodee#his narrative unit within the
framework of a votive narrative and in the conteftthe institution of the vow
deliberately expects that Jacob shall fulfill hiswvto Yahweh in Bethel right away.
Thus, since my reading of this story is within tantext of this framework, my main
argument is that the optimal expectation of releeaat this point requires that Jacob
should fulfill his votive promise to Yahweh at Betlpromptly, as expected in the votive
institution (see chapter 3 section 3.2%7)

Though it seems improbable, the Testament of Leggssts that it was about ten
years since Jacob returned to Canaan safely up tbrgiincident of the Dinah story
(Baarda 1992: 13-14). Under normal circumstandess, is an undesirable delay for
fulfilling one’s votive pledge. In these terms tharrative shows that Jacob failed to
fulfill his votive pledge to God in Bethel as folls:
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And from the sons of Hamor, Shechem's father, lughicfor one hundred pieces of

money the plot of land on which he had pitchedtdnis. There he erected an altar and
called it EI-Elohe-Israe(Gen. 33:19-20).

Y% "0 'OX X ‘El-elohe-Israel’ meankl, the Supremésod is the God of Israel (his new

name). The way in which Jacob lays claim to Godthis utterance is apparently
connected to his votive pledge to God in Bethat?x® > 717 79m ‘The LORD shall be
my God’ (28:21; Wenham 1994: 301). Thus, the steshgmplicature of the expression

“There he erected an altar and called it El-eldrad|” seems that the action of Jacob is

%9 But the sacred donations that are due from you,yaud votive gifts, you shall bring to the
place that the LORD will choogBeut. 12:26).
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intended to fulfill his votive pledge made at Bétire Shecherff. And so the narrator
implies that Jacob failed to fulfill his votive plge to Yahweh in BetheUnfortunately,
this point of view of the narrator is overlooked &l the scholars again as far as | know
from my readings so far.

There are two possible ways in which Jacob faite€uffill his vow to Yahweh.
First, the significant element in 33:17-20 is thatob makes a transaction to purchase a
piece of land from the sons of Hamor. The narrptesumably attempts to represent his
cognitive point of view, in his linguistic repregation regarding Jacob’s action of setting
an altar to Yahweh on that piece of land in Shech&ihere he erected an altar and
called it El-elohe-Israel” (33:20). Thus the nakratrepresents details which convey the
implicature that Jacob actually attempted to fulfis vow of Bethel by erecting the altar
in Shechem (Wenham 1994: 301). The expression €Thererected an altar...” connotes
that Jacob was expected to erect it in Bethelim&hechem (28:22; 35:1), because all
the votive promises must be fulfilled in a placestn by God as we observed in chapter
threé™,

Parry observes that the mention of Bethel and Shracin the story has an
intentional literary significance and a deliberatkision about these places (Parry 2004:
134). Parry’'s observation concurs with Waltar Bigegann's observation.

Brueggemann notes that according to the archaealogimains “Shechem was a major

0 The place Jacob settled when he returned fromrPAdam is referred as Succoth in verse 17 and
Shechem in verse 18. Gunkel argues that both Sheehe Succuth refer the same place (Gunkel 1997:
356). However, some scholars argue that the pkoabJreturned was called ‘Salem’ (Pink 1922: 300;
Wenham 1994: 300). Their argument was based osdhBencepi> yaR2 R asw 2 abw 2pY Nan
(Gen. 33:18). Thus they perceiwdw as a reference to a place while many scholarseperdt as a
denominative adverb which is used to qualify thebwea" ‘he came’ thus “he came in peace” (Pelikan
1970: 182-183; Speiser 1982: 259; Gunkel 1997: B&6tley 2000: 292; Mathews 2005: 573). | concur
with the second interpretation and interpret itsage and sound’, “happy to have escaped the dafrgen
Esau and Laban, because this interpretation #stimtext of granting Jacob’s votive plea by Godetorn

to his father’'s house in peace. Hence, accordinthéovotive narrative framework this interpretation
strengthened a reflection of 28:21 “to my fathdrise in peace.’ Based on the commissive speeatf act
God to him in Bethel and his votive plea to Yahwéacob, after fleeing from family conflict, hopea t
return in peace. The narrator also tells us thedaeclined to follow Esau in Seir as he promisednd

he went to Succoth instead. The probable but plessiiplication would be that Jacob did not wangto

out of Canaan any more. Besides, although now atewith Esau, he prefers not to depend on him too

closely

®1 “But the sacred donations that are due from yad, your votive gifts, you shall bring to the plabat
the LORD will choose” (Deut. 12:26).
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shrine before the appearance of Israel”. Thus Jacbbilding an altar at Shechem

(30:20) was probably intended to claim that oldelt place for the Israelite use of

worshiping Yahweh (Brueggemann 1982: 275). Notl alsserves that Jacob stayed in
Shechem and Bethel because they were associatbdtheitsanctuaries built in these

places (Pagolu 1998: 158). The Hebrew Bible andntidl also imply this phenomenon,

but entail that God chose Bethel than Shechem, whsays that Shechem was the place
where Abraham passed through in his first arrieaClnaan up to Bethel where there
was a great tree of Moreh, and where God appeardiht (Gen. 12:6; Epstein 1936:

158, 165).

Adam Zertal observes that even before the Isemetitme to Canaan, Shechem
was a cultic place. There was a stronghold or tdmewn as ‘beth-el-berith’ which is
probably a cultic place outside of the city of Siesn. There were about four fortified
temples unearthed by the archaeologists during®i8-1927 excavations (Pagolu 1998:
72). There were also statues of gods, and thereavpasticular temple with altars put in
the courtyard in front of the temple. This templaswused for 400 years (Zertal 1992:
1186-1187). Thus probably Jacob went to Shechewotship the Lord by building an
altar there in order to fulfill his vow, thinkingpat Shechem was compatible with Bethel.
Hence he made a grave mistake and incurred guilbrbgking his votive promise to
worship the Lord in Bethel. A Jewish Rabbi Tannaveh his negative attitude toward
Shechem by the following words: “[It was] a placeegestined for evil; in Shechem
Dinah was ravished; in Shechem his brethren sa@ddplg and in Shechem the kingdom
of the House of David was divided” (Epstein 19382

Secondly, another possible way would be that Jagraired or forgot to fulfill his
vow in Bethel. However, the second reason is uhlikecause the votive institution of
ancient Israel was so strong. Besides, all thessfie experiences which Jacob went
through because of Laban and Esau, must have pedrhj memory about his vow and
his obligation to fulfill it at Bethel. In both cas Jacob incurred guilt before God which
resulted in breaching God’s protection for him dnisl family as we observe in chapter
34.

Finally, the narrator employs the representatioB2118-20 as a summary of the

narrative:
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And Jacob came safely to the city of Shechem, wisiéh the land of Canaan, on his way
from Paddan-aram; and he camped before the cityl fiom the sons of Hamor,
Shechem's father, he bought for a hundred piecamoéy the piece of land on which he
had pitched his tent. There he erected an altacaltetl it Elelohe-Israel.

so that it functions as a conclusion of the evaheatarrative and as a connector of the

whole story back to 28:10-22 and simultaneouslynesting it to the following story
(chapter 34). By the same expression, he triggerexpectation of the shared contextual
assumptions of the adverse consequence of thefillatuVotive promise.

Hence, this passage raises the expectation ofamtevin the readers’ mind so
that the reader can perceive the story of chapteas3an adverse consequence of the
unfulfilled or failed votive promis®. Thus, the story of this passage was aimed to
highlight or remark the cause of the tragedy inpthia34 to the reader showing that it
happened because Jacob failed to fulfill his vowBiethel. Wenham observes this
phenomenon when he notes that the usual styleeoGémesis narratives of closing an
episode or a narrative unit by providing a previewthe next chapter was exhibited in
33:18-20, which functions as a trailer for chaj®érIn his words:

[1]t is customary in Genesis for the end of onesege to include a trailer for the next

one. This is exactly what is found here. 33:18-48rds Jacob’s arrival at Salem, the
city of Shechem, and his purchase of land fronstites of Hamor. This sets the scene for
the events of chap. 34 (Wenham 1994: 309).

5. Conclusion
It is generally accepted that the longer and moreptex a narrative is the more difficult

it is to claim one or another suggestion as theatar's point of view. However, | have

shown that Jacob’s vow at Bethel has very strordy specific implications as a social
institution which comprises vow making, vow gragtimnd vow fulfilling. And this has

implications, in particular whether the expectasionised by the conditional pleas may
be granted, and the expectation in such case ltbatdmmitments made will place the
vow maker under an inescapable obligation to maas diis commitment. Furthermore,
there is also further expectation, if the fulfillmes ignored or unnecessarily delayed,

that the vow maker risks further adverse conseggenc

2\Wenham notes that the nature of this passage s&stinfogical in that presumably the narrator was
attempting to explain “the origin of the name Suhbaand to note its connection with the patriarch”
(Wenham 2000: 300).
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Hence, in the above discussion | have argued that lihguistic or public
representation of the cognitive organization of tiarative of Gen. 29:1-33:20 is an
evaluative one. It is evaluative in that the namwdinguistically represents his point of
view about God and Jacob regarding the fulfillmehthe votive utterance of Jacob in
Bethel (Gen. 28:10-22). | argue that this was theator’s point of view and an intended
contextual implication of the story.

It seems to be correct that granting the vow isenexplicitly referred to, but is
repeatedly a contextual implication, which is ded\by inference. Thus, the story shows
that:

1. God grants Jacob’s appeal for protection

2. God grants Jacob’s appeal for prosperity and prowi

3. God grants Jacob’s appeal to return to his homelapdace

4. Jacob failed to fulfill his votive pledge to God

On the one hand the narrator presents God as medpaower who faithfully
granted Jacob’s votive plea, as his caring andngp\patron. On the other hand he
represents Jacob as God’s chosen patriarch buteawloo failed or delayed to fulfill his
votive promise to his patron God. From time to tieaeh of these is a strong inference,
within the institution of vow, throughout chapt&8-35. Often the granting of the vow is
not straightforward, but is recognized in the wiagttvarious tensions are resolved, which
also dismisses Jacob’s role in resolving them agtlights God’s granting. Clearly a
number of scholars have also observed God’'s gigofidacob’s vow, but they failed to
read the whole narrative within the framework oftive narrative. Consequently, no
scholar has read 33:17-20 as indicating that J&aitgl to fulfill his votive commitment.

Thus, since the story is presented within thenéaork of the social institution
of vow and in the context of the votive narrativaaarator would be entitled to presume
that his audience can imagine for themselves thmiment adverse consequence of the
failed votive promise of Jacob. This would be sth& narrator and readers of the story
have the same mutually shared knowledge or cognéiwironment about the unfulfilled
971 ‘vow’ that he moves straight to represent the sgbeet story in chapter 34. The
narrator manifestly intends that the readers ofstbey will draw a conclusion from what

he said, but not any conclusion, rather a conalusanstrained by his optimally relevant
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ostensive stimulus of the narrative as well as aliytushared knowledge about the
utterance ofi72 in Gen. 28:10-22 and the institution of vow.

Thus we can describe 28:10-22 as the actual votiterance in context and 29:1-
35:15 as the granting of Yahweh to Jacob’s votieagp and Jacob’s failed fulfillment of
his votive pledge to Yahweh. The expectation ofilfulg the votive promise also
comprises an imminent adverse consequence if Jadshto fulfill his votive promise,

which we are going to discuss in chapter six.
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CHAPTER SIX

DINAH STORY AS AN ADVERSE CONSEQUENCE OF THE UNFULEED VOW

1. Introduction
In chapter five | have argued that the narratogrids to explain that God granted all of

Jacob’s votive pleas but Jacob failed to fulfills hhvow in Bethel. Certainly, Jacob
attempted to fulfill it in Shechem, probably thingithat Shechem was compatible with
Bethel. However, the narrative represents thatatteon of Jacob is the same as not
fulfilling his vow because Shechem was not a chgdawse by God. This behavior of
Jacob will immediately trigger another expectatiorthe mind of vow-oriented society:
he must have suffered an adverse consequenceefamtalfilled vow. In this chapter |
wish to show that the narrator intended to show tha crisis of Genesis 34 was the
adverse consequence of Jacob’s unfulfilled vow.

As | have read the votive narrative of Jacob inliiet of the Hadiyya institution
of the vow | also wish to employ a similar new riegdto the Dinah story: | wish to read
it in the light of the Hadiyya marriage institutionwould like to remark that my aim of
close reading of the Dinah story is to show thas ian integral/congruent part of the
Jacob narrative represented as an adverse conseqatthe unfulfilled vow. In this
regard, before | embark on the actual discourséysiseof the Dinah episode, there are
three points which | want to investigate from ttagrator’s point of view of this story:

1. | have observed that almost all biblical scheolaad the Dinah story as if it
were an independent story. Consequently they ine&0-31 of the chapter as if it were
the resolution of the narrative tension which wasated in vv 34:1-40n the contraryas
| have already remarked throughout the previousudisions, | argue that Dinah story is
an integral part of the preceding story; and stistegically put there by the narrator to
show that the crisis of Gen. 34 happened to Jaegchuse he failed to fulfill his votive
promise to Yahweh. Thus | claim that the episod&ehesis 34 continues up to 35:15.
Consequently | treat vv 30-31 as a further intéceiifon of the narrative tension, not a
resolution. | will argue that 35:1-7 is the reswaatof the story and | will attempt to

establish this claim by substantiating ostensixéutd evidence.
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2. Almost all the biblical scholars approach thigsede from the perspective of
the character evaluation of the story. Howeverduarthat my close reading of this
episode shows that the narrator intends to explig such a terrible crisis, which
threatened the very existence of the chosen pewp&od, happened to Jacob and his
family. | also intend to substantiate this argumnelucidating the narrator's ostensive
linguistic signals.

3. Though it is not the aim of this research, IIalso make a passing comment
regarding whether Shechem raped Dinah or he atezshmmt abductive marriage. Most
scholars describe the sexual violence which Shectemmitted to Dinah as ‘rape’.
However, my reading of the story, which is informeg my own social community’s
practice of abductive marriage, shows that Shechttempted abductive marriage rather
than rap&€. This phenomenon has been already observed by kilieal scholars such
as Fleshman (Fleshman 2000: 112). | want to enhandesubstantiate this view by
investigating the narrator’s point of view. Doeg tharrator provide ostensive linguistic

signals abouthese view?

2. Review of Other Works on the Dinah Story
| have observed that Dinah story has been read fliffierent perspectives. | categorize

them into three groups: ethical and moral outcoeagling, source criticism reading, and
social scientific reading. Each of these readingsmainly based on the starting
assumptions one may have which influence the ctaravaluation of the participants of
the episode. In this section | wish to review eatthem in order to see their perspective

of interpreting the Dinah episode.

% These terms are culturally defined. In Englishuatite marriage may constitute rape and honourable
intentions of marriage do not override this. BuHadiyya (and Hebrew?) culture, an abductive mgeria

not categorised that same way as a rape withouthanpurable intentions. Hence to impose Western
categories on an Eastern text is inappropriate.
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2.1. Reading the Dinah Story from the Perspective o f Character
Evaluation

Close investigation of the history of the interptiin of Genesis 34 shows that most
scholars have focused on evaluating the charaofetise story, and almost all of the
historical interpretations are geared to draw ootahand ethical teaching of the story
rather than describing its relevance to the Jaeotative. The following are some of the
interpretations on this passage. Since Robin Fasydone an excellent review of the
previous works on Genesis 34, | rely heavily onw@k and intend to summarize the

main points of the same in this discussion.

2.1.1. Ethical and Moral Outcome Readings

2.1.1.1. Talmud and Other Jewish Literatures
The Talmudic reading of Genesis 34 proceeds frosuraptions of the status of the

women in the Israelite society and their relatiopskith the Gentiles. The episode was
perceived as a punishment by God for undesirabileder of Dinah and the undesirable
relationship of Jacob with the Gentiles. The Talntames Dinah’s whorish behavior
(which she may have imitated from her mother Lean.G30:16) and makes Dinah
responsible for going out for the terrible consewpgein her life. Rabbi Huniah describes
that by having sexual relations with a Gentile, @&inbecame a Canaanite, and then
claims that later her brother married her as a @aitewoman and had a child from her
(Gen. 46:10; Parry 2004: 99).

The Talmud also interprets the episode as a pumishta Jacob because he failed
to give Dinah in marriage to a circumcised manthed God allowed her to have a sexual
relation with an uncircumcised Gentile; thus “Jdsopride was punished by his
daughter’s rape” (Parry 2004: 97). However RabbieBhiah holds Dinah responsible
for the result, because she exposed herself tdahger and justifies Jacob’s silence as
prudent and defends the action of Levi and Simeomight because the Hivites were
planning evil against the Israelites (Gen. 34:287y2004: 98). Thus Talmud describes
the circumcision of Shechem as “circumcised fronuaworthy motive” (Epstein 1936:
112).
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The Book of Jubilees treats the Dinah story asvagieto the Genesis story in
general and to the Jacob story in particular bexaiusets a model of prohibition of
marriage relations between Israel and Gentiles.oling to the Book of Jubilees the
crime in the Dinah story is not rape, “but sex amatriage with a Gentile” (Charles 2001:
153-154; Parry 2004: 88).

Another non-canonical text, the ‘Testament of Lewresents a different
perspective. In this testament the author retasstory of Genesis 34. The intention of
the narrator or the aim of the author seems tar ¢dleai from any blame of massacring
Shechemites. One can imagine why he is doing Tred.narrator was aware that one of
the mutually shared relevant accessible contexssimptions of his readers about Levi
is that he was the father of all the priests of idraelites who were chosen by God.
Logically, if God chose Levites for his serviceh@eir father Levi must be guiltless and
right in his action and behavior. Therefore he $thdne cleared from the blame of killing
the Shechemites.

Thus the Testament of Levi claims that it was Lew¥io initiated the idea of
revenging for Dinah and he received the commane\énge from God in a vision. By
doing this, in fact, God aimed to appoint and inaate Levi and his descendants as
priests (Baarda 1992:20-73). The Testament of limplies that the “execution of
vengeance upon Israel’s enemies is likewise cordegith the priesthood of Levi and
his descendants” (Baarda 1992: 25). Thus God wasthi involved in the vengeance,
and therefore Levi is not to blame because he ab&yml.

The Testament of Levi also interprets the relevarfdbe Dinah story in terms of
God’'s punishment against the Shechemites for theg recorded abuse against
strangers, which also shows that God will evenyudipossess the Canaanites and will
give the Land to Israelites (Parry 2004: 89).

Similarly Theodotus, a Hellenistic Jewt8hauthor also attempts to clear Levi
from the blame of massacre. He believes that & 8ianeon who decided to kill Hamor
and Shechem because Shechem refused to accepinkeot rape he committed against
his sister, and then later he involved Levi. THusas Simeon who took the initiative of

killing, and then he convinced Levi to be invohadhe action (Baarda 1992: 18).

% Whether he was a Jew or Samaritan is debatedagtnll 1989: 57ff)
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The book of Judith interprets the deceit and rgeeof the Levi and Simeon as
justified action by God for the defense of Isrd@dufy 2004: 90). Josephus interprets the
tragedy to the Shechemites as an action inspiredsbg to prohibit the marriage
relationship between the Israelites and Gentilesr{P2004: 91; Antiquity 1.21.1-2).
Josephus also observes that the initiative takeiGog to remind Jacob to fulfill his
votive plea which he made in Bethel was conneaédti¢ tragedy of Dinah, but he failed
to explain how the story was relevant to Jacobsatize in general and to the votive
narrative of Bethel in particular because he faitedead the Dinah story from the votive
narrative point of view (Whiston 1998: 60; Parryp2091).

Parry remarks that Philo the Jewish philosopheerprets the Dinah story
allegorically as an individual’s inner person: \iirdinah represents the soul of a person
which in turn is incorruptible judgment and justioe its journey to God; Shechem, the
son of Hamor, represents folly and irrationalitgfiting the virgin Dinah represents those
passion-loving fools who do not give rational atiemto soul (virgin) because soul never
intends doing wrong. Levi and Simon represent thdigators of the suffering soul who
will eradicate the folly and irrationality of theegsons from the world so that the soul
may be in her very virgin self (Parry 2004: 92-9Bhus he claims that Dinah (soul) was
never defiled, rather it was the suffering of thevilling of the soul to be influenced to
do wrong by the attempt of the unsound sense oéraop (Parry 2004: 93). Philo’s
interpretation was based on ethnocentrism in tlatstereotypes, by implication, the
Hivites as bad people while stereotyping the Ist@®las good people. Apart from this
allegorical interpretation Philo does not give amplanation about the relevance of the
Dinah story to the Jacob Narrative.

2.1.1.2. Early Church Fathers
According to Parry the early church fathers (1001080 CE) did not make extensive

use of this story except for drawing some spe@flucal lessons out of the story. For
example Tertullian interprets the zealous Levi &meon, who massacred the innocent
Shechemites, as the prefiguring representativesatbus Jews who killed Jesus (Parry
2004: 95). Ambrose condemns the massacre by SimedrLevi and admires Jacob’s

prudence, temperance, and sound reasoning (P&ddy 98-96). Jerome warns parents to
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keep their daughters at home or keep them fromfli@dds and company in order to
avoid similar consequences (Parry 2004: 96). Ség@y allegorically interprets Dinah
as representing a person who is trapped by sirchene represents the devil who, “after
uniting himself with the sinning soul, deceivessib that it loses its sorrow and
penitence”, because a sinner who lost the senserodw for the committed sin cannot
repent (Parry 2004: 96).

2.1.1.3. Mediaeval and Reformation Readings
Mediaeval interpreters (1000 CE-1300 CE) and Reéosn(1500 CE-1600 CE) approach

Gen. 34 from the objective of unveiling the “infiée of the biblical characters” (Levine
Autumn 2005: 334). Thus, in the artistic literagvite of the Genesis 34, they search for
the meaning of keeping one’s self away from anghihich may cause an evil desire
and pride which will lead one into temptation amal §hus mediaeval and reformation
interpreters focus on the evaluation of the belrawfahe characters of the story rather
than explaining the relevance of the Dinah stortheoJacob narrative. Mediaevals blame
Dinah for being a cause of leading Shechem int@asthto the eventual consequence of
the Shechem crisis. Accordingly they used her agxample and warning for women
who knowingly or unknowingly provoke men for sextenptation as Dinah did, which
resulted in trouble to herself, her family and even enemy Shechemites (Parry 2004:
99-102).

Martin Luther and Calvin blame Dinah for being aiga of the tragedy. Luther
notes that Dinah’s sin is her curiosity which legt ho go around without her parents’
permission eventually leading Shechem into temgmatthechem’s sin was that he was a
spoiled son of a rich man who thinks that everyghis permitted and who lost his
conscience for honorable behavior. Thus he deftheddaughter of a noble man, Jacob.
According to Luther, the worst thing about Shechveas that he did not repent of his sin,
so he deserves punishment. Shechem’s father Hamoyr,deserves the punishment
because first, he did not bring up his son in aygatanner; secondly he did not correct
and rebuke his son for his sin; thirdly, he did apblogize to the Israelites, mainly

because he was proud; fourthly, he lied to his [getigpconvince them to agree with the
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crime such that they eventually agreed and theyptoashed with him and his son (Parry
2004: 104-5).

Luther evaluates Jacob as a model for faithful tsabecause of his patience,
godliness, and trust in the Lord despite the heaatbng circumstances he experienced.
Reformers, including Luther, observe that Jacol¥nee when he heard the bad news of
Dina’s tragedy was: 1. because he was obsessediegtn sorrow; 2. He was wondering
what happened to the promise of God to protect(Rielikan 1970: 187-220; Calvin 218-
229; Parry 2004: 104).

Luther comments that Levi and Simeon are justif@dtheir revenge against the
Shechemites because they did what God wanted tbetho with the Shechemites for
their sin. However he makes them responsible fanmiting such a cruel execution of
vengeance (Pelikan 1970: 210). He notes that Jaestangry with Simeon and Levi for
the same reason, because they did beyond whashwyd have done; thus they acted
unjustly (Pelikan 1970: 211).

Luther believes that this tragedy was allowed topea by God, because believes
that nothing would happen to Jacob without Godisrgsion. In this particular case God
did not want to protect Jacob from the tragedy bseahe allowed this trial happen to
Jacob in order to use it as a means to punish lleelf®@mites because they refused to
repent (Pelikan 1970: 211-214).

Calvin also has a similar understanding about $tosy. He gives more focus to
evaluating the behavior of Simeon and Levi tharth® other characters of the story.
Except for Jacob, he evaluates all of them as axable for the tragedy. He makes
Dinah responsible for moving around without her epds’ permission, which led
Shechem into temptation (Parry 2004: 106-107). ®a other hand he perceives
Shechem as one who had a sincere love and attramiidinah but he holds him
responsible for his lack of self control (Parry 20@07). However, he commends
Shechem for coming to his senses and making ant éfaedeem the situation; yet he
condemns the evil motive behind the decision toeptd¢he circumcision rite of the
Israelites (Parry 2004: 107-108). He also condethaescruelty and massacre by Simeon
and Levi against their hospitable friends in a péacime. Due to their anger, they lost

any sense of concern about the danger of immirergnge of the Canaanites against
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their family (Parry 2004: 108). In this regard Heserves that the narrative representation
was organized in such a way as to influence théemsato have sympathy for the
Shechemites and dislike to the behavior of SimewhlLaevi (Parry 2004: 107-8).

Just like their predecessor, post-reformation comaters (1600-1800 and
beyond) also focus on evaluating the charactetiseoharrative rather than explaining the
relevance of the Dinah story to the Jacob narratdse the one hand Bishop Babington
holds Dinah and Shechem responsible for the tragddyconcludes that both Dinah and
Shechem rightly suffered the consequence of thies, §ecause no one will go without
being punished for the sins they commit. Howevedisapproves of the irrational cruelty
of the children of Jacob. On the other hand, Math@ary strongly condemns the cruel
massacre by Simeon and Levi, and holds Dinah radplenfor being a cause for the
temptation of Shechem and for exposing hersdtiedragedy (Parry 2004: 109-10).

2.1.1.4. Literary Readings
The above discussion shows that there are diffgresdible interpretations depending on

the assumptions one may bring to a character ev@iuaf the story. However there are
some biblical scholars who attempted to explairnréhevance of the Dinah story to Jacob
narrative, but they have different views. We wdbk at only a few examples in this
discussion.

Walter Brueggemann argues that Genesis 33:18-3#a81'no relationship with
anything before or after” (Brueggemann 1982: 20%).the contrary, Brisman perceives
the Dinah story as connected to the Jacob storgusecit turns “from the story of Jacob
in his own generation to those of Dinah and Josd@pbob’s children” (Brisman 1990:
92). Consequently he describes the Dinah story agraamg nationalistic reaction of
Jacob’s children to their father's dangerous compsng behavior to the Shechemites’
deceitful conduct. They reacted to his compromidiebavior because the Shechemites’
strategy of making ethnic relationship by marriageuld have resulted in the
assimilation of the chosen people of God, which Mayventually lead to their possible
extinction (Brisman 1990: 92-98). In Brisman's werfio a nationalistic ear, this cry of

‘peace!’ is no peace but the threat of assimildt{@uisman 1990: 94).
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Wenham remarks that it is difficult to describe tekevance of the Dinah story to
Jacob story, nor is it easy to pinpoint the poihview of the narrator about the event
(Wenham 1994: 308; Wenham 2000: 110). However, \Wenhrgues that the Dinah
story is relevant to Jacob narrative and attemptsubstantiate this view by supplying
some textual evidence from the Jacob narrative.eikample, he notes that Jacob, after
he enjoyed “God’s protection in Mesopotamia, gaidedcendants, and bought land in
Canaan, but has not quite reached his destinati&ethel”, where he will fulfill his vow
as mentioned in 35:1-15. Jacob was still on the entov his prospective destination,
Bethel, when he was interrupted and threatenedetddstroyed because of the Dinah
tragedy (Wenham 1994: 300). Thus he observeshbatpe of Dinah and the revenge of
her brothers was not the end of the story; rathey tare the cause of a dangerous
situation for Jacob and his family which eventudllyced him to proceed to Bethel
though he admits that it is difficult to pin dowmetspecific relation of the Dinah story to
the theme of Genesis in general and to the Jacoy ist particular. He lists some of the
intratextual evidences of Genesis which show iesvence:

1. The story occurred in Canaan which shows Jacohisréo Canaan.

2. It is connected to the story of marriage relatigmsbf Jacob and Leah
who bore him six sons and one daughter.

3. It signifies the issue that Jacob was not fondedth.and her children and
that he was less concern about their humiliatioob&bly this caused the
emotional reaction of Simeon and Levi against thecBemites.

4. Dinah’s mention in 30:21 anticipates the story 4f 3

5. The necessity of circumcision of Shechemites wasneoted to the
command of circumcision in Gen. 17.

6. The usual style of the Genesis narrative of closamgepisode or a
narrative unit by providing a preview for the nexiapter was exhibited
in 33:18-20 which is a functional trailer for chap84.

7. Gen 35:1-5 presupposes the preceding story presantdapter 34 about
the possible revenge of the enraged Canaaniteshéomurder of the
Shechemites (Wenham 1994: 308-309; Parry 2004- 130)
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Then he draws the moral teaching of the story &siotended to ban the intermarriage
relationship between the people of Yahweh and m@g@renham 1994: 319; Wenham
2000: 117, 118).

Meir Sternberg in his literary analysis proposeat tthe author of the Dinah
episode evaluated the action and the actors oépeode by the standards of legislation
about the Israelites’ social relation to others alihstrictly prohibits any exogamous
marriage relation. He believes that the Biblicatrators in their representation interact
with inter-textual contexts and other social anstitational contexts of ther audience in
order to influence/persuade them to their pointvigw (Sternberg 1985: 444-445;
Sternberg 1992: 483). For example, he suggestptaatimably the narrator of the Dinah
story represented this episode in the context aft®enomy 7:1-4 which commands the
Israelites not to make any covenant with Canaagniietsto show any mercy to them, and
not to make marriage with them when they enter D&maan (Sternberg 1992: 483).
How did Simeon and Levi know about the doctrindeliteronomy? Sternberg suggests
that probably such tradition was going on abouhguohibition prior to legislating it in
Deuteronomy (Sternberg 1992: 483ff). So Sternbempgses that the narrator was
sympathetic with Simeon and Levi and he consideesmtas heroes for defending this
religious legislation, at every cost no matter wtsternberg 1985: 455, 472, 474-475).
He further remarks that Simeon and Levi received divine protection (which is
represented in chapter 35:5) for “doing right irefimg the prohibition” of exogamous
marriage (Sternberg 1992: 483). But he fails tolarpthe relevance of God’s utterance:
“God said to Jacob, ‘Arise, go up to Bethel, antles¢here. Make an altar there to the

God who appeared to you when you fled from yourth®o Esau™ which in fact the
narrator strategically represented in 35:1 betwiencrisis and the resuming of God’s
protection.

Sternberg argues that the narrator denounced Zacah ‘indifferent parent’ and
a coward who failed to fight against the exogammasriage attempt (Sternberg 1985:
474), Shechem as ‘rapist criminal’, and again Saecland his father Hamor as suitors
who approached Dinah’s marriage affair as a businegd commercial transaction (but it
was ruled out by the Dinah’s family) (Sternberg 39856). However, he admits that the

narrator never make such judgment explicitly indws words: “The dilemma raised by
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the story is so complex and each choice so prohienteat he cannot fully identify with
any of the positions taken” (Sternberg 1985: 475).

A recent thorough and inspiring work on the Din&trysis Parry’s monograph.
Parry summarizes different interpretations of thmalD story, which are based on
character evaluation, before he gives his own vide.observes that on the one hand
many scholars read it in the favor of Simeon and.LEhey suspect the genuineness of
Shechem and his father Hamor when they approaauwsb And his children to negotiate
for the marriage of Dinah. They blame Shechem f@& &ction of rape before the
negotiation. They also suspect the dubious intantb Hamor and Shechem in their
speech to the Hivites (Gen 34:20-24) which wouldoemage them to claim the
possession of the Israelites if they were not dgstt by the Israelites (Parry 2004: 117).
Thus they justify the crime of Levi and Simeon fathéy were forced by the Shechemites
to commit such a horrendous crime which was evardemned by their own father
Jacob (Gen. 49:6-7. Many scholars also condemrbJacaot being sympathetic to his
daughter (Parry 2004: 118). They perceive him assympathetic father who does not
care for his humiliated daughter (Parry 2004: 118).

On the other hand many scholars observe that thmatoa is positive toward
Shechem. He shows that Dinah’s father Jacob shéaved to Shechem out of a sense of
responsibility for his family and their safety (Ra2004: 118). The narrator also portrays
Dinah as wronged by Shechem but as persuaded antlally convinced by him, and as
sseing marriage as the only way forward (Parry 2008). Generally, Shechem, Hamor,
and the people of Shechem were portrayed as inbhpeaple who were sincere in their
marriage negotiation but who were deceived by th#den of Jacob. The narrator
presents the sons of Jacob as angry savage figinekilled the innocent Hivites and
plundered their property and who took Dinah frome@tem’s house against her will
(Parry 2004: 118). He does not present them asgutisely, rather he portrays them as
complicating matters for Jacob and his family, vhinight have led to the complete
destruction of the promised seed by the immineménge of Canaanites. They made
Jacob miserable.

After summarizing other literary readings of then&h story Parry gives his own

view about the relevance of the Dinah story to Bacarrative. He comments that as



Votive Narrative of Jacob 179

Abraham moved from Shechem to Bethel, Jacob was talsnove from Shechem to

Bethel as presented in chapter 35, but this wasrugted by the Dinah tragedy. In his
words “Chapter 34 is a rude and dramatic interoupin this predictable ending. The

divine promise is suddenly thrown into jeopardy ggain” (Parry 2004: 135). Though he
falls short of reading the Dinah story from theivetnarrative perspective, he believes
that Dinah story is an integral and congruent pathe Jacob story, but he holds that it is
incorporated in Jacob narrative to show the isstiexmgamy and its implications for the

divine promise of descendants and land inherita(leafry 2004: 136).

As we discussed above many scholars considerttaatdgic confrontation between
the Shechemites and Israelites was the result jettieg assimilation with pagans
(Brisman 1990: 94; Wenham 1994: 319; 2000: 118ryP2004: 136). However, some
biblical scholars such as Candlish, Strahan, amk Bbserve a literary connection
between Gen chapters 33 and 34. Accordingly thegepee the event of chapter 34 as a
tragedy which happened to Jacob because God’scportefor Jacob was breached at
that time as a punishment of God. ConsequentlyhJaatiered divine retribution, which
ruined his only daughter Dinah and which also fertescalated to a threat of revenge by
the Canaanites. They believe that Jacob incurredaitiverse consequence because of
three possible reasons:

1. Because of Jacob’s unbelief and disobedience (Beda@ did not believe God’s
promise to give him the land, he bought piece @foitn the children of Hamor in
Shechem) (Pink 1922: 300). In addition Pink obsemhat probably God was not
pleased with Jacob when he built the altar in Séeghas his utterance in 35:1:
“Go to Bethel and build an altar for me...” indicat@fus, Pink, though he does
not explain why the crisis of Gen 34 happened, eally observes that this
utterance of God has a very significant conteximalication: God was not happy
with the altar Jacob built in Shechem rather thaitding it in Bethel (Pink 1922:
301).

2. Robert S. Candlish presumes that the adverse coaseg of the Dinah story of
Gen 34 to Jacob resulted from his heart not beunte qight with God. This
behavior of Jacob manifested when he stopped ircHe&ine at the border of
Canaan (Gen 33:17-20) rather than proceeding tdeBab fulfill his vow
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according to the preface of God’s word in 31:13ud he neglected or delayed to
pay his vow in Bethel and he built the altar in &em rather than building it in
Bethel. It was in Bethel where the “hallowed stofevhich he had vowed that it
was to be ‘God’s house” was not in Shechem (Camdli879: 563-565). He
further notes that Jacob’s naming God as “God Hels rather than “God of
Bethel” also shows that Jacob’s personal religitaithfulness to God was not
right at that particular time (Candlish 1979: 5% Hence, since his faith to
God was falling away he was not able to disciphisefamily well, so that Dinah
went out to see the daughters of the land ratlzer $laying at home as a “discrete
and chaste” girl, consequently exposing hersethéotemptation (Candlish 1979:
566-567).
3. The tragedy of the Dinah story happened to Jacobuse he was associated with

pagans (Strahan 1982: 263).

We will investigate the content of these threermstaifurther from the votive narrative

perspective and from the institution of vow in mgse reading of the Dinah story in

section 3 of this chapter.

2.2. Source Criticism Readings
Most of the 18-20" century scholars approach the reading of the Ditahy mainly

from the perspective of identifying different soescand interpreting it accordingly.
Consequently they propose source A (Shechem vamdnith was ascribed to J; source
B (Hamor variant) which is ascribed to E; and timalf redaction to combine them
(Alders 1981: 153-154; Gunkel 1997: 362). Accordiagsource A, which is held to be
much older than source B, Shechem abducted Dinah t&ll in love with her. He
reassured Dinah that he loves her and then he th&dsitiative of negotiation with her
family. But according to source B, Shechem rapedhéedid not abduct her and take her
to his house. Otherwise why did the brothers sag twill take our daughter and move
away?” (v.17). Then he loved her and he pleadel hig father to negotiate for him to
marry Dinah.

The Hamor variant approves the punishment for tiraecof rape (Parry 2004:

114). On the contrary the Shechem variant oppdse€rime of massacre and predicts
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the imminent future punishment of the two tribesSoheon and Levi (Gunkel 1997: 361,
Parry 2004: 114; Gen 49:5-7). The redactor combihede two variants in order to fit
his ideological agenda and produced the final st8knner 1980: 417-422; Westermann
1985: 544; Gunkel 1997: 358-362; Parry 2004: 119}1Unlike other Patriarchal and
Israelite stories, the Shechemites’ innocence wastipely evaluated in this story
(Gunkel 1997: 361) while the deceitful and treachsrbehavior of Dinah’s brothers was
criticized.

It is not my interest to pursue further on the seucriticism approach in this
discussion, because, as Parry remarks, it contsadith the assumption of considering
the text as a coherent narrative unit and it wilken the text unstable data (Parry 2004:
115-116). Besides, the source criticism does noveithe existence of its hypothetical
source documents. Therefore | continue with my Byorgic approach without being
distracted by the diachronic approach and focuar@hyzing the final form of the text as

it is presented in the Hebrew Scripture.

2.3. Social Scientific Readings

1.3.1. Feminist Readings
Feminist interpretation approaches the Dinah stbbopm a particular ideological

perspective. Feminist hermeneutics can be descridsedultural hermeneutics which
evaluates and describes life-affirming (not harpnfuid life-denying (harmful) cultural
practice to women in order to absorb the life-affitg practice and challenge the life-
denying practice. Thus, feminists read the bibls@ries with suspicion and examine
them to detect and expose whether they are oppecasid damaging to the women in
terms of depriving them of comprehensive human tsig{Blyth 2008: 26). Hence
feminist hermeneutics of suspicion challenges ileg/\of the normative value of every
scriptural text associating it with patriarchal toué (Leeb 2008: 115; Blyth 2008: 8).
Consequently, it reads the Bible through the eyaeheancient Hebrew culture and sees
the ancient Hebrew culture through the eyes oBibé&e. Accordingly, it claims that, as it
is depicted through several biblical narratives]uding Dinah’s story, biblical culture is

a male dominant androcentric culture (Blyth 2008). 3n Parry’s words the feminists
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“consider the text of the Bible to be both patrieaicand androcentric and thus potentially
harmful to women” (Parry 2004: 218). Therefore Bible needs to be liberated both

from the patriarchal prejudice of reflecting matemdnance and from the existing biblical

interpretation regarding women (Parry 2004: 220).

Feminist interpretation of the Dinah story showat tldeology plays a critical role
in biblical interpretation Feminist theology argues that the marriage negotisof the
Dinah story shows that the ancient Israelite celtwas patriarchal and androcentric
because Dinah was treated as an object. She wasotbeless victim because the
discussion took place between the males to exchdrmggebject-female (Dinah) for the
objects of economics to give her to the subjecteni8hechem). Her consent was never
considered. That was a disgrace for women (Par@y:2227)

Danna Nolan Fewell and David Gunn reject the arguroé Meir Sternberg (see
section 2.1.1.4) from the feminist point of viewe(kell & Gunn 1991: 194-211). As |
already summarized above, Sternberg, based onatinatine analysis, suggests that the
narrator of Dinah episode evaluates both the actiddhechem and the action of Simeon
and Levi in the light of the later books of law. Believes that the narrator is sympathetic
with Simeon and Levi and so he attempts to judtilgir action and considers them as
heroes (Sternberg 1985: 446, 472) while denounSimechem and Hamor as criminals,
and criticizing Jacob as an indifferent parent eodard.

On the contrary Fewell and Gunn blame both Shechadh Dinah’s brothers,
Simeon and Levi. However they are sympathetic \8itltechem arguing that though he
was a criminal for raping Dinah, he took steps tarny her as restitution, and Dinah
agreed. Sternberg describes the character of Risahhelpless victim who needed to be
rescued by her brothers. However Fewell and Gugueathat “she could have made her
own choice” but her voice was denied by the dontimaales (Fewell and Gunn 1991:
211). Unlike Sternberg, they are also sympathettb dacob and Hamor because they
tried to make “the best of the flawed world” in erdo resolve the matter peacefully.
They note that it is dangerous to advocate a watmamarry her rapist, but that was the
best choice for her in that particular cultural tx; Shechem’s house is the best place
for her to stay (Fewell 1991: 210, 221). Howevéeyt argue that the brothers never

express the interest of their sister, but onlyrtb@in interest. When Shechem took her it
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was against her will, and now when her brothers toer, again it was against her will.
She has no voice in both cases because the dommremtdid not allow her to have a
voice in her own case (Fewell 1991: 211). Her lethwere so much more concerned
about their honor than Dinah that they killed heformed fiancée and took her away
against her will. They did not see her choice bseanf male superiority; they consider
her as a helpless and powerless weak person widedée be rescued (Parry 2004: 225).

Sternberg viciously responds to Fewell and Gunnticism of his interpretation
in his 1992 article (Sternberg 1992: 463-488) iniclvhhe reaffirms his previous
interpretation by elaborating the deuteronomic dioat context of the narrator’s point of
view. He asserts that the biblical narrators’ pnéstions have a bearing of their view of
moral value of their audience. He argues that tieer® androcentric ideological interest
manifested in the narrative representation of Diegisode. The reason why the narrator
did not include Dinah’s voice in his representati®ecause “it would disturb the tale’s
focus of interest” (Sternberg 1992: 480). Thus r8ierg explains Dinah’s voicelessness
in the episode from the perspective of narrator&ntal and linguistic representation of
the discourse, the socio-cultural code of antiquatyd the strict doctrinal objection of the
Scriptural legislation to exogamous marriage (Sierg 1992: 481). He remarks that the
scriptural reason “pushes to the limit of absolweto regarding” the marriage
relationship with the Canaanites. Thus Dinah’s @ac voicelessness in the episode does
not affect the uncompromising doctrinal judgmerdiast the proposed marriage relation
between Hivites and lIsraelites. Therefore, inclgdbinah’s voice in the episode is
irrelevant for the narrator (Sternberg 1992: 481).

Some feminists reject this sympathetic sentimeriesfel and Gunn for Shechem
(Parry 2004: 226) arguing the story should be reach the perspective of the victim
(Dinah), not from the perspective of the powerfahéchem). They does not recognize
the view that the narrator had a neutral positionthat though he makes Shechem
responsible for the rape he consolidates him byggmtng him as one working for
restitution. They allege that this view supports gentiment that “love can make rape”
and it is “not so bad” (Parry 2004: 225). They iptet the narrator's presentation in

verse 3: “And his soul was drawn to Dinah dauglafedacob; he loved the girl, and
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spoke tenderly to her” (Gen. 34:3) as an attemptalon Dinah because she refused to
consent, not a genuine love (Parry 2004: 226).

In conclusion the feminist interpretation of thenBh story reads the narrative
from the feminist ideological perspective and dhadles interpretations which make
Dinah responsible for the massacre or tragedy bibating to her the cause of the
problem because she took the liberty of moving madoum such a dangerous place. The
purpose of the feminist hermeneutical approach éa.@4 is to make the lost voice of
Dinah heard in order to restore her honor, thusimggthe story gynocentric (Blyth 2008:
9, 14). But surely all readings, including feminigadings of the Bible, should be

submissive to the narrator’s point of view andelisto it carefully.

2.3.2. Social Anthropological Readings
Social anthropology reads the Dinah story from ffe¥spective of endogamy and

exogamy as well as shame and honor in social grdugssumes that originally Israelites
were exogamous people. When they were Bedouinsfi®itiee Israelite women were
given to foreigners. Even in some cases when tizelles seek refuge with a sedentary
people who are usually politically more powerfliey used to give their women to their
host as well as to more powerful neighboring pe@sig@art of sexual hospitality (Parry
2004: 119-120). Social anthropology perceives tigscof the Dinah story as part of the
shift of the Israelites’ marriage custom from exogas practice to endogamous
marriage practice when they started becoming sadefitom nomadic life. The Dinah
story happened in the endogamous context. Israativmsidered Dinah’s marriage to
Shechem as one which will destroy “lineage soligaand deprive a member of the
Terahite line of a potential wife” (Steinberg 1993t0). Steinberg remarks that since
Jacob consented to exogamous marriage during thetiagon he is responsible for
bringing strife to the family (Steinberg 1993: 116)owever she observes that Jacob’s
children objected to the matter for “reasons retatto family honor; family honor
appears linked to control of the sexuality of woinéteinberg 1993: 110). Thus when
Shechem dishonored Dinah, he actually dishonorectiire family. Hence, particularly
the honor of the men, whose honor and power ise@lo the control of the sexuality of
their community’s women, was threatened (Steind€93: 111; of Bechtel 1994: 33).
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She notes that anthropological study shows that wiem cannot control and defend the
sexuality of their community’s women “are also tgbt to be unable to defend
themselves against attacks from outsiders” (Stegh#993: 111). Thus Shechem'’s
sexual violation of Dinah was a shameful act adaihs children of Jacob. Levi and
Simeon took the action of revenge in order to mestbeir honor by proving that they
have power to defend themselves and to protectekeality of their women (Steinberg
1993: 111). Bechtel puts it nicely:

The reaction people had to being shamed was toréalenge or save face. This need for
revenge suggests that their pride had been violagetheir shaming. Revenge would
restore pride by reversing the position of thosmwedlved (Bechtel 1991: 76).

Thus, Bechtel in her anthropological reading of G&hargues that the Dinah story must
be read from a group-oriented socftyerspective. Based on this assumption she claims
that “Dinah was not actually raped but consentefiitechem’s sexual advance” (Bechtel
1994: 19-31). She objects that most interpretatiohghis narrative are based on
grid/individual-orientation. Bechtel suggests tHainah should be understood as a
member of a group-oriented society, who behaved &k individual-oriented person
when she transgressed the community’s boundarydioyggagainst the community’s
custom/norm of sanction about shame when she hadifte Shechem who was outside
of her group. Dinah lost her sexual power, whichgsethe existence of her community,
to an uncircumcised outsider. Thus she brought shamher community (Bechtel 1994
32).

Bechtel evaluates Jacob, Shechem, Dinah, and Hasngood models who were
open and willing to negotiate and compromise tlgeoup values in order to create a
bonding and peace between the two ethnic groups.aBjues that the story presents
Jacob and Hamor as the heros of the story bechegeate models for tolerance and
flexibility in order to create peace between the tgroups. She argues that, on the

contrary, the story presents Simeon and Levi asethsho negatively stereotype the

% Grid-orientation claims that the main source efitity of the people “comes from within the indival’s
self”. Thus individuality is greatly valued. Suabcgety internalizes the grid in the consciencehef people

in order to control the behavior of the people. tBa contrary, in the group-oriented society, thenma
source of identity of the people comes from thescausness of belonging to the strongly bondedmrou
In such a society the use of sanction of shamemniral the behavior of the people is common. Howeve
Bechtel suggests that there is no society thatrielyp grid-oriented or purely group-oriented (Bexttit991.:
51-52).
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outsiders. They have a militant attitude toward thutside groups, so that they were
threatened by the outsiders through what happem&iniah. Thus they decided to take
revenge on all the Shechemites, because they pedcéias a group crime, in order to
restore their own group’s honor. But they actedliétdy because they did it
independently without involving their father ancthhey failed to see the danger which
their action would bring against the whole commynBased on this argument Bechtel
argues that this story was intended to challenge thilitant attitude, which is the moral
lesson of the story (Parry 2004: 121).

Similarly Pieter M. Venter (Venter 2009) employsredic construct method,
using inter-related concepts: progeny or heirshigyriage, and ownership of land in
Genesis 34; and law, identity, and marriage inl8ebB80 in order to explain the ethical
message of the Dinah story. He compares the nagrptesentation of the story of both
Genesis and Jubilee and then he draws a concltigbthe intended moral impact which
was propagated by the Jubilee was maintaining twéfigd ethnic identity of the
contemporary Jews. Hence he uses the triads intimegeerm such as avoiding
intermarriage with any outsiders (Venter : 6). Tihesargues that the identity of Israel
was expressed by a triad of interrelated conceygatér : 20) and therefore the Dinah

story deals with the identity of Israel.

2.4. Summary
The review above shows that on the one hand differeadings of the Dinah story are

mainly aimed to draw a moral lesson of the storgbgluating the characters of the story
and their behavior. The conclusion of the evalumtd the characters’ behavior differs
depending on the starting assumptions one may &w@e scholars hold a character
responsible for the crisis while other scholarswibe same character as innocent. For
example some scholars perceive Dinah as a causkeeofrisis while some scholars
perceive her as an innocent victim. Some scholarsepre Shechem as an innocent
young man who wanted to redeem his mistake by gayinah’s family abundant dowry
and by marrying Dinah while others perceive himuaslisciplined wild young man.
Some evaluate Jacob as a wise character who gawetypto peace, while others

evaluate him as unsympathetic father who failedat@ for his own daughter and for the
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family honor. Some evaluate Hamor, the father oécBlem, as an innocent man who
negotiated for peace and for the bonding of twaugsowhile others evaluate him as a
selfish deceiver who wanted to manipulate negaotmator material gain. Some evaluate
Simeon and Levi as foolish, brutal, militant persai the family while others evaluate
them as heroes who fought for innocent Dinah, tigat the blood of the chosen line of
Israel from contamination and possible assimilatad to restore the honor of the family
(see Parry 2004: 122).

On the other hand many scholars have observedhéatory of Dinah does not
intend to blame Shechem, or Dinah, or Jacob, ore&mand Levi, or Hamor. In
Bechtel's words the “story contains contradictioimenies, paradoxes and ambiguities
that they raise a question: Does the story realignd to indicate that Dinah is raped?”
(Bechtel 1994: 20). Parry correctly observes thestdng the Dinah story from the
perspective of character evaluation in order tondeamoral lesson has an apparent
problem because every reading varies dependingeoassumptions one may have (Parry
2004: 122). Therefore we should question whethemtirrator intended to evaluate the
characters of the narrative of Gen 34? Since suclaim has not been established by
strong ostensive textual evidence so far | will emgr to investigate the Dinah story
further in the following discussion in order to é&ip and establish the narrator’s point of

view by substantiating it with the ostensive tekxeadence provided within the story.

3. Close Reading of the Dinah Story (Gen. 34:1-35:1 5)

3.1. Examining the Hadiyya Marriage Institution for the Reading of the
Dinah story

As the above review shows the Dinah story of Gen8di can be read from different
perspectives some of which are not directly relevamy discussion in this dissertation.
My specific interest regarding the Dinah story cams describing its relevance to the
Jacob narrative as the thesis of this dissertatiaims. Therefore my argument in this
chapter will focus mainly on explaining the relegarof the Dinah story to the Jacob
narrative. However, | also intend to discuss onigkae of whether Dinah was raped very

briefly.
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I would like to remark from the outset that my rimgdof the Dinah’s story in the
light of the Hadiyya culture shows that what hamgerio Dinah was an abductive
marriage, not rape, as many scholars have thodguis, this reading prompted me to
employ a new approach to the reading of the DirtahysThat is, before the actual
analysis of the Dinah story, | thought it wouldib®Brmative to do a brief research of the
Hadiyya community marriage customs in order to ga#mpirical data. Then | read the
Dinah story to some of the community members ireotd observe empirically, whether
they would think that Shechem raped Dinah or attethpo marry her by abduction. |
believe the results of this research will throw gdight on the reading of Genesis 34 (but
not to influence it) because of the Hadiyya peapldiverse ways of fulfilling the
marriage institution. Thus, this empirical reseangh be relevant to the later discussion
in this chapter.

Besides proposing this new reading to the Dinalysfmarticularly regarding the
sexual violence she experienced, | also wish towslhow Shechem’s attempted
abductive marriage turned into a threat to the exigtence of the chosen line of God’s
people because of the adverse consequence of Samofuilfilled vow of Bethel, thus

proving that Dinah story is a congruent part ofolég votive narrative.

3.1.1. Marriage and Rape among the Hadiyya People
There are six ways of fulfilling the marriage ingtion among the Hadiyya people and

most of these types of marriage practice are wigaspamong African cultures.

3.1.1.1. Marriage by Weddingdiisimma®®
According to the Hadiyya marriage institution, ni@ge by wedding is the default,

desirable, and honorable for both the couple aedfdmily. According to the Hadiyya
tradition, a young man used to take an initiatizenarrying a girl whom he never met. In
such case the young man and one of his best frigilidsome to the girl's house in order

to see her beauty and her general demeanor. Howfelveralready knows the girl this

% The termladiisimma literally ‘putting a skirt on a lady’, denotesetfaction of giving a girl away for

marriage. When they talk about a man marrying a @othey sayneento eebaakehich means ‘he has

brought women'. This is because in Hadiyya marritigdition women leave their family and join their
husband’s family.
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procedure is not needed. If the boy is happy wWithdirl then he will ask his father to go
and negotiate for him to marry the girl becausectiresent of the boy and his family, and
the consent of the girl and her family before thermage is very essential. Once all the
concerned parties are agreed, the boy’s family gile gifts to the girl and her family
and then the boy’s family will make a request t¢ #$e date of the wedding. The
wedding day will be proposed usually by the famafythe boy on which the marriage
ceremony will be accomplished. Since all the tiadal formal marriage procedures are
fulfilled in marriage by wedding, it is considered a default, desirable, and honorable

for the nuclear family as well as for the extentidily.

3.1.1.2. Levirate Marriagéago gassimma
This type of marriage usually occurs between breitindaw and sister-in-law. This

happens when a woman'’s husband dies and the fafihe deceased wants to keep the
widow within the family. Thus the family will forcéhe brother-in-law to marry her. It
also depends whether the woman is willing to acbeptbrother-in-law as a husband or

not.

3.1.1.3. Sororate Marriage (not lexicalized)
Sororate marriage concerns the provision of a eefels sister or very close relative as a

new wife for a surviving husban&ororate marriage in the Hadiyya community is aot
required norm, but it is commonly practiced marei@gt is consented by both the family
of the diceased women and the family of the widowgrthe sororate woman, and by the
widower. The substitute woman must be a sistethefdeceased women or her close
relative. The main reason of providing a substiigtéo take care of the children of the
deceased woman. But sometimes a substitute wontawveis even to a widower who did

not have a child from his deceased wife, in ordenaintain the family relationship.
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3.1.1.4. Cohabitatioff
Such marriage occurs between a widow and a maajlysine who has another wife. In

the Hadiyya marriage tradition, usually, the wonieaves her family or her home and
goes to the home or family of her husband in mgei®ut in this particular case the man
comes to the home of the widowed women when sheets to welcome him and starts
living with her. Usually this kind of marriage isone without any formal family or

community approval, thus it is not binding. Therefd the woman is not happy with the
man she may send him out of her house without ampdl family or community

approval or if the man is not happy with the wonten may leave her house and go

without any formal family or community approval.

3.1.1.5. Marriage by Elopindpeerancha
According to this tradition a boy and a girl whosédoone another make arrangement

secretly and the girl will disappear with her lov€hus, elopement is strictly consensual,
and even an engaged girl can elope. Once the agrletoped a messenger will then be
sent to the girl’s family to inform them that the&lgs with them (with the family of the
man) that they should not look for her (in some ihgal dialects, they say metaphorically
“the heifer is with us; so do not look for it!”).oFmal negotiation will follow then in
order to give gifts to the parents of the girl battthey will endorse the marriage. The
process may take a shorter or longer time depenalindifferent reasons. Though this
type of marriage is not considered as honorables & well-accepted way of marriage
among the Hadiyya people.

3.1.1.6. Marriage by Abductiongosimma’
Abductive marriage is widely practiced among thelisiga people. The particular nature

of this practice is that it is violent, so that somgirls may even lose their lives in an
attempt to refuse, and it may spark a fight betwaiéferent groups because the Hadiyya

people are a shame/honor conscious community. T$ineg the Hadiyya people are

7 Not lexicalized, rather it is described by a pragjmclause ...aagaako ‘he has entered in to...", which
manifests a man’s coming to live with a widow famarriage relationship.
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exogamous community, shaming and restoring thethned group honor is very serious
matter, because abductive marriage is very humigidor the girl and her family.

According to this tradition the man who intendsrarry a girl by abduction first
spies out the scene and then kidnaps and abdwectsrttwith the help of his friends for
the purpose of marriage. He then takes her to adnigdlace (usually with another
family), and has a sexual intercourse with her drgd right away, and makes sure that
her family will not find the place where he hidesr fat least for one week to a month,
depending on the seriousness of the reaction ofittie family. In the mean time the
man does his best to convince the girl to consentdrry him. And then the family of the
man will plead with the family of the girl so th#dtey will let their son marry their
daughter.

Abductive marriage can sometimes be aborted inrakeases. However it will
be endorsed in most cases, depending on diffeeasbns. Sometimes it may provoke a
serious fight between the two families, especidltije girl’'s family is very proud of their
status in the community, which will make them vaggressive to restore their threatened
honor. In such case the family of the girl will féeimiliated and dishonored so that they
will do whatever they can in order to abort the mage and bring the girl back home (see

Appendix 6 for some real-life examples of abductivarriage among the Hadiyya

people).

3.1.1.7. Rape
Though rape apparently occurs among the Hadiyyplpébis behavior is not lexicalized

so far, and it is always concealed. A rapist alwaysmpts to maintain anonymity. Rape
is perceived as a sexual attack on women by mdwg,torsatisfy their sexual appetite.
Usually rape is committed by individuals—group ragp@ot known among the Hadiyya
people. The attacker never keeps the woman withiminis house or in any other place.
If he does and if the victim is a girl then it i®rpeived as an abductive marriage

gosimmanever as a rape.
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3.1.2. Interview with the Hadiyya Community Members
The research method | employed in order to expthi® matter was simple: first |

summarized the Dinah story (see appendix 4) anmdlthead the summary to the Hadiyya
audience and ask them what has happened to Diraindawog to the story: whether she
was raped or it was an abductive marriage.

All participants unanimously saidobki gosimma; which mean ‘that is an
abductive marriage.’ | asked them “WHyPhey responded by saying it is evident that he
took the girl and kept her with him and he is negotg with the girl's family for
marriage. Probably the boy abducted the girl bexdugsknew that they will not let him
marry her or she refused to marry him. So firshhd to marry the girl by abduction and
then negotiate.

Regarding my question why it is not a rape, alltipgrants unanimously
responded that it is not a rape, because if it v@erape then he wouldn't keep the girl
with him or initiate the negotiation for marriageather he would do it in secret and then
disappear. He wouldn’t behave like this. This arrswas not a surprise to me because |
already expected that the Hadiyya people, withr theactical knowledge about different
types of fulfilling the marriage institution of theommunity, will think that what
Shechem did to Dinah was an abductive marriagenahd rape.

This response clearly shows that there is moreilpbgs of interpreting the
Dinah story in terms of the abductive marriage thape as it has been usually
interpreted. Now informed by the evidence of thmpeical data let us move on to
investigating the episode itself from the narratqobint of view in order to prove the
above two hypotheses: 1) Shechem attempted abduntarriage to Dinah; 2) the

episode is represented as the adverse consequeheeuafulfilled vow of Jacob.

3.2. Reading the Dinah Story in the Light of the Ha  diyya Culture
Now let us turn to the reading and analyzing thealistory in the light of the above

brief description of the diverse Hadiyya ways offifing the marriage institution. |
suggest that reading the Dinah story with the Hgaligontextual assumption about the
diverse ways of fulfilling the marriage institution mind will throw some light for a

better understanding of the story.
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3.2.1. Narrative Structure and Interpretation of Gen. 34:1-35:15
3.2.1.1. Setting (34:1-2a)

X1 NN M'NNTI2 DO ANTR XDMOIYIRD N2 MURDZ 2 pyr? T WK N9 NNT R¥M
YIAXD

Now Dinah the daughter of Leah, whom she had btwrdacob, went out to visit

the women of the region. And Shechem son of HaheoHivite, prince of the

region, saw her (Gen 34:1-2a).
This section of the text could be understood ass#ieng of the narrative. The narrator
introduces the situation, the participants—daughtéithe land, Dinah and Shechem, and
the geographical location where the narrative elieattakes place. Both Dinah and
Shechem are formally introduced to the narrativietis juncture it is worth noting that
Jacob who is the thematic participant of the vohaerative (28:10-35:15) is included in
the participant introduction as Dinah’s father ottbbmentions of Dinah and Shechem (1-
3a).

Parry suggests that the expression about Dinalrg gt to see the daughters of

the land {yaxn M1122 M1'RY% 2 py*o N7 Wik nxY N2 NT xym Gen 34:1) has the

implication of drawing our attention “to the isswé exogamy” (Parry 2004: 136).
However, | see it simply as part of the settingakhintroduces the situation of the event
(Blyth 2008: 189) because it need have no impliegtubeyond those implied for
friendship and association of Dinah among the Iggd$. This situation is relevant to
what the narrator is going to tell us in 2b-3: Steen taking her by force violently.
Dinah’s going out to see the daughters of the lavday from her family, created a
suitable situation for Shechem to abduct her.

The introduction of the two major participants: Bfmand Shechem need a brief
comment. Wenham’'s and Parry’'s comments indicat¢ th&oducing Dinah as a
‘daughter of Leah’ has a communicative significaf@ethe later interpretation of the
narrative because it implies that Dinah is a daeigbt Jacob’s unloved wife. According
to them the expression denotes that this was wtghbJdid not respond as a responsible
father to defend his daughter Dinah (v 5; Wenhar9419310; Parry 2004: 136).
However, | consider that this expression is anaphorGen 30:21. Dinah is introduced

in 30.21:01T ANKNX XIpn1 N2 N7 nX) ‘afterwards she bore a daughter, and named
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her Dinah’ cataphorically with Ch.34 in view. Cogsently the referring expression in

chapter 34: 12 py 7 nTY Wiy nx% N2 n1*T ‘Dinah, the daughter whom Leah had born

to Jacob’ should be read as anaphoric participaraduction of the episode employed in
order to recapture the same Dinah of 30:21. Thdenbtes the relevance (why she was
introduced previously) of introducing her in cha6:21.

The referential introduction of Shechem as “soiamor the Hivite, chief of the
country/land” provides a relevant contextual asdionp for the interpretation of
attempted abductive marriage. This referring exgoessuggests (as an implicature) that
Shechem has the upper hand in terms of social afitical power to abduct Dinah
compared to the social status of the Jacob anthhigy, who were recent incomers to
the land. Abductive marriage requires physical powweresist possible confrontation by
the girl's family and clan, and political and sdcsaperiority in order to influence the
girl’'s family to accept the marriage negotiationpérson attempting abductive marriage
always tries to exploit any weak side of the gifésnily. This is because when a girl is
abducted for marriage the girl's family feels thia¢ir honor is violated. Consequently
they may react to abort the abductive marriagedeioto restore their honor. If the girl's
family and clan manage to abort the abductive mgeriof their daughter and bring the
girl back home it is also terribly humiliating ftilie man, his family, and his whole clan.

Thus, besides aborting the abductive marriage tise)it as a revenge.

3.2.1.2. Narrative Tension: The Abduction and theifed Marriage Negotiation
(34:2b-12)

MIYM AN'X 20UM AN'K NP68
‘He seized her and lay with her and humbled/hureitisher’ (34:2b5°.
| have already noted above that almost all schalais that Dinah was raped (Sternberg
1985: 446; Wenham 1994: 311; Gunkel 1997: 358,dBidl997; Miller 2000: 50; Parry
2004: 137;: 120; Yamada 2008; Blyth 2008: 36). Hesvevery few scholars believe that
Shechem married Dinah by abduction (Fleshman 2002). Although they do not see

the sexual relation between Dinah and Shechem dsctbe marriage, Bechtel and

® The vayiqgtol and polysydeton construction in #gstence signify the emphasis on each elemt disthe
%9 My translation.
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Wolde also take the position that the story doesdamote rape (Bechtel 1994: 27ff;
Wolde 2002: 542-543).
Was Dinah really raped? The narrator tells us tmatx np™ ‘Shechem took her’

(34:2); an'x 212w ‘he had sexual intercourse with hemiym ‘and he humiliated her’.
Gunkel translates the phrasa x npm ‘he took her’ as he kidnapped her, abducted her’

(Gunkel 1997: 358). This expression in this patéiceontext of sexual violence (which
will be discussed below) denotes that Shechem daresnatched Dinah by force and
took her before he actually had violent sexualrodarse with her (Blyth 2008: 48ff).
Jubilee says that “they carried off Dinah” whicmdges that probably a group of people
took or carried her for Shechem which is a comntweracteristic of abductive marriage
(Charles 2001: 153). If this is the case, thenypresbly the expression ‘Shechem took
her is synecdoche because probably others toolatDioy force and they did it by
Shechem’s will. Thus, Shechem’s action of takingndbi in this context implies that
Dinah was taken aggressively and violently to digalar location which is convenient
for Shechem. Probably he took her to his houseryR2104. 137), because this accords
with the above-mentioned participant introductisnr( of the ruler). Thus, he would not
have been afraid of Dinah’s family attempting tanftont him in order to take her back.
Such behavior in abductive marriage is very shamighe family of the girl if the
society is a shame/honor oriented society, whicly peovoke them to a potential
revenge in order to restore their hoflor

Second, the narrator tells us that Shechermow ‘laid her’ (literally) m1y» ‘and
he humiliated/humbled her’ (Gen. 34:2) which (tlembination of bothinx 20w and
mwm) implies that he had sexual intercourse by fordbaut her consent and before any
appropriate marriage approval of Dinah’s family (G84:2; Bechtel 1994: 23-26; Blyth
2008: 44ff; 54ff). Parry also observes that with direct objectink marks the narrator’s
negative evaluation of the Shechem’s coercive delseldavior (Parry 2004: 138-139).
However, the Hebrew phrasank 25wy does not help us in terms of describing

Shechem’s sexual behavior with Dinah as rape bec#useems that ‘rape’ is not

0 |sraelites are described as “heavily group-oriégnend shame relied predominantly on external group
pressure, while being reinforced by the internaspure of fear of shaming...[that they] take revenge”
(Bechtel February 1991: 76).
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lexicalized in Hebrew. For example a clear sexcatVily which should be translated into
English as ‘rape’ was mentioned asy 2ow™ ‘lay or have a sexual intercourse with her’
in Deut. 22:25.

Van Wolde attempts to make a distinction betweegsiglal sexual violence
against Dinah and her social debasement effectabdeogame in that she interpreis,,
in this context, “as a debasement of Dinah fromv@as-juridical point of view” opposed
to physical sexual violence (van Wolde 2002: 548)54Nevertheless, | argue that
pragmatically the two cannot be separated both ftben point of view of Dinah’s
experience as well as from the mental representatidghe event by the narrator and his

public representation of the same in that particsteial context .

W0 2270V 12T WINTNK ANXN 2 PYITNA 11T 9] pATM
And his soul was drawn to Dinah daughter of Jadwbjoved the girl, and

spoke tenderly to her. (34:3)

In v 3-4, the narrator tells us that Shechem lo@dah very much that he
moved swiftly to settle the matter by marriage negion. The expressian»7a wo1 patm
w377 29=HY 9277 waT=nR 28" 3ppen2 ‘His soul was bonded with Dinah the daughter of
Jacob and he loved the girl and he spoke to het’ likgnotes Shechem’s deep emotional
expression of love which can be explained bettethen context of abductive marriage
than in the context of rape as Blyth and other krhaattempt to explain (Blyth 2008:
138ff). In terms of the abductive marriage, firbal, the abductor abducts a girl because
he loves her. He does this because he believeh¢hdbes not have any other way of
making her his own. Then the abductor does his toesin the consent of the abducted
girl. This is because it is also common that in toeirse of marriage negotiation, the
girl’'s family may ask whether the girl consentsrarry the abductor before they proceed
with any further formal negotiations. If that istnihe case there is no need for the
negotiation because there is no guarantee thawghstay with him in the marriage
relationship. The girl may run away any time whba nds an opportunity to escape, no
matter what. Thus the expression “he spoke to #aetlof the girl” implies that Shechem

™ In this contexty™ could mean loss of soundness, purity, and integfiher virginity and consequently
making her defective or deteriorating her moralieadf virginity in the society.
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was keen in this regard, and his affectionate hehand his verbal expression of love
was aimed to attracted Dinah’s heart so that sloelldhconsent to marry him if her

family also consents to let him marry her. It isemesting that the narrator included even
this feature of the event in his narration. Whetther expression “he spoke to her heart”
implies that Dinah eventually consented to marryechlem is controversial as the
discussions of Sternberg and Leeb, among otheosy and | do not intend to address it
here (Sternberg 1992: 475-479; Leeb 2008: 116).viBuknow that at least he tried to
engage her heart though we do not know whetheraseswccessful.

Did Shechem suddenly fall in love with Dinah afteaving sexual intercourse
with her by raping or did he love her even befoagihg sexual intercourse with her?
Bechtel remarks that “sociological studies revémlt trapists feel hostility and hatred
toward their victims, not love” (Bechtel 1994: 2@n the contrary, the story tells us that
Shechem loves Dinah, his heart was bonded to hdrha immediately seeks to engage
her heart and then proceeds for marriage negatiafibis feature of the episode will
make better sense if it is interpreted in the candé abductive marriage. Shechem must
have fallen in love with Dinah, not after his selxuiercourse with her, but before, and
that is why he abducted her for marriage. Thugéhaionship between Shecheme’s love
for Dinah and his violent sexual intercourse witm@h will make sense when it is
interpreted in the context of the abductive maria@therwise it is less plausible to hold
that he raped her only to satisfy his selfish seaeaire, after which he unexpectedly fell
in love with her (Sternberg 1992: 474). Hence,@lthh | sympathize with Dinah’s point
of view about what happened to her, according toreading of the story Shechem’s
violent sexual behavior with Dinah and his exciteove to settle the matter by marriage
negotiation is better understood as an abductiveiaga attempt rather than as rape.

This is exactly what happens with the abductiveriage practice as the Hadiyya
practice of abductive marriage shows: first, thenmeého intends to marry a girl by
abduction spies the scene, when he finds an opptyrtue comes with a few other strong
men, snatches the girl while she is trying to streend call for help, he has sexual
intercourse with her by force, and then he takestdha place which he and his friends

believe is a convenient place to hide her fromrk&tives in order to avoid any possible
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confrontation of the girl’s family to abort the aldive marriage in order to restore their
honor (34:7).

As | mentioned above, the next essential actiothefabductor is having sexual
intercourse with the girl as immediately as possilllhe act of sexual intercourse is
violent or forceful because the abducted girl newensents about such sexual
intercours&. Full intercourse is necessary for the followiegsons. First, usually it is
assumed that the abducted girl is a virgin. Theegfthe abductors believe that once an
abductor has a sexual intercourse with the virginsge will eventually consent to marry
him. My own experience also shows that most girefgy to marry their abductor rather
than being taken back home because of its negatpications in the society for getting
another husband. Thus, abductors assume thatlsepgirents and relatives also might
be willing to consent that the same abductor shmaddy the girl for the same reason.

Thus, though the physical behavior of the sexn&drcourse of both rape and
abductive marriage is evidently violent and huntitig to the girl, there is a clear
difference between rape and abductive marriagermg of the intention and motivation
behind themThe sexual action of a rape is motivated to satsig’s sexual appetite and
then abandon the victim. In addition a rapist afiento maintain the secrecy of his rape.
Consequently he does not take steps to make hikisan to the public in association
with the rape. On the contrary the motivation okus# act of abductive marriage is
intended as a means of securing the consent ofithien and her family for marriage.
That is why the abductor keeps the victim with hamd takes steps to make himself
known to the public as an abductor, sincerely ggtrd to marry the girl, just as Shechem
did. Thus there is an apparent difference betwéen sexual violence of rape and
abductive marriage.

Thus Dinah’'s case is better explained as an ahauatnarriage, because
Shechem’s behavior of abducting the girl, having séth her in a violent manner,

keeping her with him, and then initiating marriagegotiation with her parents and

2 can still recall, once when | was very small bbpbserved personally such violent sexual interse

of abductive marriage. On one occasion a grougrohg young men abducted a girl for the purpose of
marriage to their friend. First they spied to lectte girl. Then they snatched her by force an#l two to a

far off village to someone’s house. When they gahe house they put the girl in a quiet corner labhthe
man have sexual intercourse with the girl immedyjateut the girl refused to consent until two youmgn
helped him by holding the girl's legs and armstsat e could have successful sexual intercourse.



Votive Narrative of Jacob 199

family seeking their consent, evidently exhibitse thature of abductive marriage.
Therefore, reading this story as an abductive mgeris more plausible than reading as a
rape.”

As | mentioned above, another essential step of abéuctive marriage is
initiating marriage negotiation by sending messende the family of the girl after
abducting her. The messengers will inform to thailfa that the girl is with them and
they are ready to do anything they demand of thesma restitution and as a marriage
dowry. The negotiation may take some time becaus®ine cases the parents may not
be willing to accept the deal easily. This is wBaechem and Hamor did. In verse 4 the
narrator tells us that Shechem asked his fatherdd@&mngo and initiate negotiation with
the family of Dinah:

NYKRY R NT2NTNX NP 1 NK? MAX M NN™OK DDYW INR'™M
So Shechem spoke to his father Hamor, saying, ft@@ethis girl to be my wife

(34:4).

In verse 6 we are told that Shechem went to Jamotné negotiation. In verse 7 the story
tells us that Jacob’s children came from the flobably called by their father about this
matter. In verses 8-12 the narrator tells us thamétr spoke to the family of Dinah
politely and persuasively. He pleaded with themrgay‘Let me find favor with you, and
whatever you say to me | will give. Put the mareigggesent and gift as high as you like,
and | will give whatever you ask me; only give rhe girl to be my wife” (vv 11b-12).

It is natural for the family of a girl to consuwdhe another and make a decision
before they respond to the negotiators just ashJaod his children did (vv 5, 7). It is
also reasonable for Jacob, as the head of theyfatoilseek to resolve this matter by
consenting for marriage because in his situatiah $eems the best option for Dinah, for
Jacob and his family, and for Shechem and Hamdineasvhole narrative representation
of v 4-12 shows. Hence at this stage Jacob’s clesf verse 5 was likely from a

prudence thinking that it is good to discuss withdhildren what to do.

3 Even the story of the Israelites in Judges whitbwed the Benjaminite men to marry other Israelite
women by abduction, (Judges 21:19-24) shows thatbginly the behavior of abductive marriage is not
totally foreign to the Ancient Near Eastern cultafter all.
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3.2.1.3. Narrative Tension Intensifies (13-31)
However the narrator tells us that things got dulazob’s hand for the worse when his

childrennnana ‘tricked’ Shechem and Hamor (34:13-17) and evdhtumassacred them
(34:25-29). The revenge was not directed only agaftnechem and Hamor but against
the whole Shechemites because a conflict of abdrgharriage in a group oriented
society is an issue of honoring and shaming thelevblan, not only the abductor and his
immediate family. They killed all the Shechemiteggumably in order to avoid any
possible retaliation if they revenge against Sheclad Hamor only. Unfortunately
Jacob’s children were ignorant about the Shechshgtannection to the Canaanites and
Perezzites about which Jacob was very well awa(8480).

The most important feature in this episode is thatnarrator develops his point
of view that Jacob was in a difficult situationkath cases.

1. Even if Jacob and his family agree to resol® ¢hisis by consenting with the
marriage of Dinah and Shechem, the Shechemitesvenetas opportunistic, because
ultimately they may suppress Israel and grab airtproperty for themselves (3423
This proposal was treacherous because the Issgdlie minority ethnic group (only one
family at that time), would eventually be absorlbydhe Shechemites, which would lead
to a subsequent extinction of the chosen peoplgaaf from existing as a distinct social
and ethnic group of YahweBocial scientists have observed that any powedalidant
social group who works to build a homogeneous calltnation creates a strategy to
assimilate a minority group (Hutchinson and Smib@ 12-13).

2. The revenge of Levi and Simeon which resultelilimg all the Shechemites
and plundering their property, their wives, andirtlodildren risked the worst and most
dangerous revenge of the Canaanites and Pereaga@sst the Israelité5(Bechtel 1994:
34). Thus the Israelites’ very existence was inggarof extermination by the imminent
revenge of Canaanites and Perizzites. Consequémtiyyarrator tells us that the revenge
of Levi and Simeon did not resolve the crisis; eatih triggered another danger for Jacob;
thus complicating the situation further (34:30-3&nce, the narrator shows that in both
cases Jacob was in a very difficult situation beeathe very existence of the chosen

people of God was threatened with extermination.

"* See Appendix 1 about Israel
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The narrator also shows that Levi and Simeon behatrangely to their father (v
31) that Jacob was angry with them and he nevenmedt the action of Levi and Simeon
even until his death (Gen 34:30; 49:5-7). Jacob avagy at what Simeon and Levi did
because of two reasons:

1. They have killed all the Shechemites unjusthewthere was no declared war
between them (49:5-7).

2. Jacob foresees that the aftermath of theinklinay trigger revenge against his
family which will put the whole family in danger éa 34:30; 49:5-7Parry 2004: 104).
However Simeon and Levi are still exaggerating pineblem ignoring the aftermath.
Their response to Jacob is quite interesting amobutd be interpreted in the context of

abductive marriagaimi’ nxnx nwy* nn'm™n “Should our sister be treated like a

whore?” (Gen. 34:31). This kind of exaggerated oesp, from the family of the
abducted girl, who were already boiling with andecause their honor has been
threatened by abducting their daughter, is expeatetlit is made to make the abductor
responsible for his action. Thus what Simeon andi laee saying to Jacob is that if
Shechem was sincerely interested in marrying Darahhas a sense of respect and honor
for her family he would have come and asked thermpssion to marry her rather than
taking her by force and have a sexual intercourgh Wwer and then ask for their
permission for marriage. For a shame-and-honontaiesociety this is a grave matter
(Blyth 2008: 115). The narrator’s public represéintaremarks this point when he says:
“When they heard of it, the men were indignant amely angry, because he had
committed an outrage in Isrd&by lying with Jacob's daughter, for such a thingt
not to be done” (34:7). One can imagine how thegtnmave felt, which eventually led
them to revenge her.

It is worth noting that according to the narratoe trisis of the Dinah story was
not ended by the massacre of the Shechemites winighmade the situation worse for
Jacob and his family. Therefore, the responsere8n and Levi to their father is not the
end of the story, rather it remarks a further nareatension. As the narrative shows the
complication was intensified by the fear of rever{gé:30-31). Hence | argue that the

aftermath of the killing was in focus in this stofhe narrator did not intend to conclude

> See Appendix 1
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the story in 34:30-31, rather he presents a fuiititensified narrative tension which will
be resolved only by Jacob’s fulfilling his vow agrG35:1-15 shows. | believe that the
mistake which the readers of the Dinah story makinat they stop reading the story at
34:31, yet the narrative is continuing. Thus, mgdiag of the Dinah story shows that
Dinah is quite incidental to the story—she drops @uthe story and is not mentioned
again, probably not because of the androcentrentign of the narrator (Blyth 2008: 3,
76ff) but because of the narrative motif of thergto

Therefore, | argue that this crisis is congruentevotive narrative of Jacob and
it happened to him as a consequence of his uddfifow and serves to remind him to
fulfill it. In order to show this point of view thearrator tells us that Jacob was in difficult
situation in both options; and the situation wasigdrom bad to worse until he fulfills
his vow and restores his breached relationship Watlweh, his protector and provider.

One may ask that why Dinah and the Shechemitesrsiaff the wrong Jacob did.
Our reading of the Dinah episode shows that theat@ar was not approving what
Shechem did to Dinah. Nor is he approving what ®mend Levi did to the
Shechemites. What he is telling us is that Jacédilare to fulfill his vow in Bethel
breached his relationship with God, his protectad grovider. Consequently God
withdrew his protection which resulted in bad nelatwithin his family and with his
good neighbors. The story in 34:30-31 implies tletob must have been wondering why
God allowed such a terrible thing to happen, whiehlly became a threat for the
existence of the promised seed. | believe he magt lbeen contemplating and asking
himself, why did Yahweh allow these things happehitn? This view will be elaborated

a little further in the next section.

3.2.1.4. Narrative Resolution
We can observe once again that Jacob manifestsna@racharacter/participant of the

Dinah story—no mention of Dinah after 34:5; no ni@mtof Shechem, Hamor, and
Shechemites after 34:29; and no mention of Jaadildren either after 34:31. Thus, all
of them vanish from the episode and there is notimef them again after 34:31. When
the minor participants of the story vanish aftesagisfactory resolution of the episode

which closes with them in 34:31, the narrator piokdacob again in 35:1 and proceeds
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with the narrative-resolution. The resolution comesthe climax of the crisis: a

dangerous threat of revenge of Canaanites and igsremainst Jacob and his family.
The threat was resolved only by God’s interventwdnen Jacob responded to God's
reminder to fulfill his vow in Bethel (35:1-15).
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God said to Jacob, "Arise, go up to Bethel, antles¢here. Make an altar
there to the God who appeared to you when youfflad your brother
Esau” (Gen 35:1).

One can observe that this utterance of God is eabfoihe event of Bethel. It is
directly connected to the Bethel-event in genenal t the votive utterance of Jacob in
particular. This was exactly what Jacob promise@ad in Bethel if God would grant his
votive plea (28:18-22).

We also observe that, as | mentioned above, theathar representation shows
that God spoke to Jacob when he was confused aptexed by the imminent threat of
the Canaanites’ and Perezzites’ revenge, presurmabigering why God let this terrible
crisis happen to the Chosen line. What happené#tetpromise of God made in Bethel to
protect him? (28:13-15). Thus the narrasbiows that Jacob was not prompted by the
adverse consequence of the unfulfilled vow probdidgause he thought that he has
fulfilled his vow in Shechem, the place he considetas compatible with Bethel.
Therefore, the narrator tells us that, God hacetimd him verbally to go to Bethel and
fulfill his vow there. This implies that God waswmading Jacob that if he still refuses to
fulfill his vow in Bethel, then he is responsibler the yet to come worse consequences;
and he can’t blame God for that. At that momenbBacmemory was prompted because
of the contextual assumptions of vow and about ddgerse consequence of the
unfulfilled votive promise which he had in his cagre environment and he immediately
sets off on his way to Bethel:
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So Jacob said to his household and to all who weith him, “Put away the

foreign gods that are among you, and purify yowsg| and change your clothes;

and let us rise and let us go up to Bethel, thataly make an altar there to the

God who answered me in the day of my distress aadéen with me wherever |

have gone (35:2-3).

This textual evidence shows that Jacob respondempilty. Hence, when Jacob
responded positively to fulfill his vow in Bethelo@'s protection resumed: “As they
journeyed, a terror from God fell upon the citidlsasound them, so that no one pursued
them.” Thus surely the narrator’s representatiothefresolution for the narrative tension
clearly shows that the crises of the Dinah storguo®d as an adverse consequence
because Jacob failed to fulfill his vow. Thereforesee 35:1-7 as a resolution of the
narrative tension of the Dinah story of Genesis 34.

Once again, almost all readers of the Dinah storgsnthis communicative
intention of the narrator, (probably because th&y ot read the story from the
perspective of votive narrative). However, it ispagent that the narrator has clearly
signaled that this crisis happened to Jacob bedaudailed to fulfill his vow in Bethel.
Consequently the promise of God to Jacob to prdigntand to provide for him was
breached and his property was threatened to bestispsed by the Shechemites and his
family safety was at stake. Unless Jacob prompltgg action to fulfill his vow in Bethel
in order to restore his breached relationship Wahweh worse was about to happen, not
only losing their possessions, even their own vexistence will be threatened. The
narrative organization and representation of theaDistory shows that this is the
narrator’s point of view.

The expressiomam oy nwyx) Yk nha nyn nnmpn ‘Arise, ...go to Bethel and

build an altar there’ in Gen. 35:1 is contrastedhi® altar Jacob built in Shechem (Gen.
33:20). Some scholars confuse the narrative coiumedietween the reference of
Shechem and Bethel in Gen 33 and in Gen 35, anzkiperit as intended to show a
progression of the sanctuary from Shechem to Gifgain Gilgal to Bethel, from Bethel

to Shiloh, and from Shiloh to Jerusalem (Dumbr&v4-75: 69). However, though he

failed to read the Dinah story in the frameworktloé votive narrative and within the
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context of the social institution of vow, Dumbreightly observes that the immediate
context of Genesis 35 is Gen. 34, which “provides tationale for the move from
Shechem to Bethel” (Dumbrell 1974-75: 68). He obserthat Jacob’s movement from
Shechem to Bethel is occasioned by the incidenGenesis 34 in that “Genesis 35
presents us with the account of the movement frbecBem to Bethel, occasioned, we
are to understand, by the incident of Gen. 34" (Dreth 1974-75: 68).

What is the narrative connection between these placzes? Apparently it is
something to do with the building of an altar. Japtedged to build an altar in Bethel in
his return to Canaan as a fulfillment of his vow@od. But he built it in Shechem which
was unacceptable to God because Shechem is nchidken place of God. So the tragedy
happens to him and God reminds him to go to Bethdlfulfill his vow. Accordingly, at

last, Jacob fulfils his vow in Bethel:
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Jacob came to Luz (that is, Bethel), which is im ldnd of Canaan, he and all the
people who were with him, and there he built aaradind called the place El-bethel,
because it was there that God had revealed hintsetfim when he fled from his
brother (35:6-7).
This text shows an apparent narrative connectiomvéden Shechem (33:18-20) and
Bethel (35:1-15). Dumbrell observes that “ther@aasother Biblical context which links
Bethel and Shechem” except this story (Dumbrell4183: 69).

Finally we observe that the narrator artisticallg\pdes a key narrative component in
Gen 35:1-7 in order to accomplish three things ndigg the coherence of Jacob’s votive
narrative:

1. It connects the entire votive narrative unite becksen 28:10-22; we see that
35: 1, 7 brings us back to 28:10-22.

2. It connects the episode of Gen. 34 to the immedgiegeeding story of Gen.
33.

3. It provides a clearly stated resolution (final cibige effects) of the narrative
tension or complication of Genesis 34 because when Jacob sets out to

Bethel to fulfill his vow that God’s protection falacob resumed as the
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narrator says: “As they journeyed, a terror fromdGell upon the cities all
around them, so that no one pursued them” (Gen.35:5
Hence, in the light of my close reading of the Dirsdory, the episodes of the story
could be set out as follows:
* 34:1-2a: setting
» 34:2b-3: Narrative tension or incitement: abducfienmarriage
» 34:4-10: Negotiation for abductive marriage
* 34:11-17: The negotiation fails: The sons of Japtdn to trick Shechem and
Hamor
» 34:18-24: Shechem and Hamor naively/innocently pictee deceptive offer of
abductive marriage negotiation and get circumcised.
o 34:25-29: Massacre of Shechemites, by Simeon and Le
» 34:30-31: Narrative tension intensifies furthemetitening the very existence of
Israelites
» 35:1-7: Resolution of the narrative tension: Jasawing to Bethel and building
an altar in Bethel in order to fulfill his vow
» 35:8-15: Post peak or post resolution: the narriaits us what happened after the

resolution

4. Conclusion
In this chapter | have demonstrated that a) theatiae scope of the Dinah story covers

34:1-35:15; b) the Dinah story is missread becd#usas not been read in the framework
of the votive narrative; ¢) Shechem did not rapeabj rather he attempted to marry her
by abduction; d) Shechem’s attempt for abductiverriage triggered a terrible
catastrophe because God’s protection for Jacohoveshed as an adverse consequence
of Jacob’s unfulfiled vow; e) the structure of timarrative representation and the
resolution of the narrative tension (35:1-7) iseattial evidence for reading the Dinah
story as an integral part of Jacob’s votive naregti) further textual evidence in the post-
peak of the narrative tension of the Dinah storgvshthat the tragedy of the Dinah story

is intended to represent the adverse consequeriaealh’s unfulfilled vow.
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The narrator’'s strategic design of the linguistigamization of the public
representation of the Dinah story does not “allasvreaders to give unqualified approval
or disapproval to any of the characters in theySt@arry 2004: xix). This suggests that
his intention rested on something else other thancharacters of the story. The artistic
tactic of his narrative representation aims touafice his readers to his point of view: the
crisis of Genesis 34 happened to Jacob becausslée to fulfill his vow in Bethel. The
peaceful relation between Jacob and the Shechemissdestroyed because God's
protection to Jacob was breached because of tfeaad. For Jacob, going to Bethel in
order to fulfill his vow to God was part of worsing Yahweh as his patron deity. To fail
to do so implies that he had become unfaithfulite. h

Therefore | argue that Genesis 28:10-35:15 is eerewit and cogent votive
narrative unit which deals with Jacob’s vow makingw granting, unfulfilled vow, and
the adverse consequence of the unfulfilled vow.sTte narrator used the scheme of the
vow of Bethel as a structural framework for the raéve unit. By the adverse
consequences of the unfulfilled vow (crisis of Gaae4) Jacob was reminded to fulfill
his vow. Jacob, who was shocked by the consequehudfiés his vow swiftly and then
God’s protection and patron relationship resumeseandiately. To miss this narrator’s
point of view in reading the Dinah story would degtthe entire discourse structure of
this narrative unit as Bar-Efrat says:

An isolated incident receives its significance frizenposition and role in the system as a
whole. The incidents are like building blocks, eacte contributing its part to the entire
edifice, and hence their importance. In the buddivhich is the plot there are no excess
or meaningless blocks. The removal of any one naange the entire structure to collapse
or at least damage its functional and aesthetifeton (Bar-Efrat 1992: 93).

Hence, in order to avoid such a tragic effect te tfarrative unit, the Dinah story must be
read within the context of the social institutidntloe vow of the ancient Israel and within
the framework of the vow of Bethel which comprisen@sis 28:10-35:15 as a votive

narrative.
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CHAPTER SEVEN

CONCLUSION WITH REMARKS ON IMPLICATIONS FOR TRANSLAION

1. Conclusion
This research has demonstrated that understandicgmenunicative intention of the

utterance or a text within its primary contextuednhework is a crucial step for Bible

translation and interpretation task. Hence, singeutierance or discourse is totally
dependent on the context, access to the conteafisaimptions of an utterance of the
biblical texts is a key factor in understanding toenmunicative intention of the narrator
before we translate them. In this dissertation aeehseen that the context of the biblical
discourses comprises both textual and para-textaatext which are actually in the

cognitive environment of the primary audience. Véalso shown that Gen 25:19-37:1 is
a coherent narrative unit within which the votivernative of Jacob (Gen 28:10-35:15) is
embedded.

Inaccessibility to the original contextual assumps of the vow and the votive
narrative of Jacob story created a serious proliterthe interpreters and translators that
they misunderstood the coherence of the narrative teeated the episodes of the
narrative as isolated episodes. This is becausatidmpreters and translators, who are the
secondary communicators of the biblical texts, raot privileged to have access to the
full contextual assumptions of the primary commatian. We have seen that as a result
the translation of the votive narrative of Jacolgémeral and the Dinah story in particular
has been mistranslated for several centuries. Tdreten my discussion, throughout this
dissertation, | have attempted to bring out theemrinterpretation of the narrative unit
so that it should be translated correctly.

In order to achieve this goal, first | did some @mpl research on the Hadiyya
culture about vow and marriage institutions invotyia significant number of the
Hadiyya community members in order to receive samgght about the same. Although
I myself am a Hadiyya, doing the research was sacgso that | should not rely on my

private opinion but use the community’s collectof@nion about the Hadiyya concept of
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vow and abductive marriage. Then | examined theigxidNear Eastern cultural context
and other related areas’ cultural context aboutvihe. Accordingly, in this research, |
have shown that the Hadiyya concept of vow andAN& concept of vow force us to
reconsider our understanding about the Old Testaowetept of vow.

Therefore, | explored and defined the ancient HelwenceptT: ‘vow’ as it was
perceived and used in Ancient Near Eastern cultoatext, other related areas’ cultural
context, and other literature of ancient Israetha light of Hadiyya culture. My cross
examination of the concept of vow in these cultwglesws that their practice of vow is
similar to the Hebrew counterpart. In all theseturels vow making is conditional, it
is/was taken in the context of prayer because strelis, the motivation of the vow-
making is/was to seek relief from a distress, thatent of votive prayers is/was the
promise of public praises in a particular mannkeg Yow is/was binding—it must be
fulfilled, and the fulfilment of the vow should ke the place where the deity resides
(Oppenbeim 1964: 242). And all unfulfiled vows @il these cultures, have adverse
consequence.

In the light of this examination, | described thesence of the biblical vow as a
human commissive speech act of solemn commitmeatteéd only to God in the context
of distress seeking to get relief from God, whidh tae fulfilled only if God honors the
petitioner by granting his votive plea. It is a ddional solemn promise to God by
humans. The commitment is given to respond to &gy dn a specified way. Thus, the
Hebrew vow is a conventionalized utterance, opegatvithin a social institution and
gives rise to conventional contextual assumptiamd the potential expectation of the
grant of a desirable outcome from God with an @ltian to fulfill the votive
commitment made to God. A further expectation ofessle consequences is raised if the
votive commitment remains unfulfilled by the petiter. This nature of the biblical vow
sets it off in contrast from oath, covenant, anlkeotsimilar concepts and commissive
speech acts. And thus we have establishedhthas a strictly binding social institution
which involves a conditional commissive speechtlaat has adverse consequences for all
unfulfilled vows.

| also showed that the concept comprises distinct encyclopedic information in the

cognitive environment of the contemporary audiesicdne communicator with which the
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audience interacts in the course of their infeemrocessing of the votive utterance.
Thus, the contextual assumptions and contextualigatpns of the votive utterance of
Jacob come out of the cognitive principle of releatheory.

The metarepresentational reading of Gen 28:10-2®%/shhat Jacob made an echoic
votive utterance to the commissive speech act af Bdis dream (28:13b-15) with an
endorsing attitude. Thus, Jacob’s votive utterdma® apparent interpretive resemblance
with the utterance of God. Jacob made a votive cibmemt to respond to God in
thanksgiving if God grants his plea. Consequertily,puts himself under inescapable
obligation. Thus, his votive utterance raises apeetation of relevance and, hence,
Jacob’s vow at Bethel functions as a cohesive theit@en 28:10-35:15. | have shown
that the vow-granting, vow-fulfilling, and adversensequence of the unfulfilled vow of
this utterance was represented in Genesis 29:535:1

» God grants Jacob’s votive plea for protection ($85132:2-33:17).

* God grants Jacob’s plea for prosperity and prowi¢i9:14b-32:10).

» God grants Jacob’s plea to return to his fathesisse in peace (31:3; 33:17-18).

» Jacob’s laxity in fulfilling his votive commitmenb God in Bethel (33:18-20)

and the adverse consequence of his laxity (Gen3&:15).

Therefore, | have described Genesis 28:10-35:1% astive-narrative of Jacob. | have
also argued in this dissertation that the lingaisti public representation of the cognitive
organization of the narrative of Gen. 29:1-33:1%nsevaluative one. It is evaluative in
that the narrator linguistically represents hisnpoif view about God and Jacob regarding
the fulfillment of the votive utterance of Jacob Bethel (Gen. 28:10-22). On the one
hand, the narrator represents God as a divine power faithfully granted answer to
Jacob’s votive plea, as his caring and loving pat®©n the other hand, he represents
Jacob as a God’s chosen patriarch but as one wgleated to fulfill his votive promise
to his patron God. | have showmat from time to time each of these is a strorigrance
within the institution of vow, throughout chapte29-35:15. Often the granting of the
vow is not straightforward, but is recognized ire ttvay that various tensions are
resolved, which also dismisses Jacob’s role inlvesp them and highlights God’s
granting. This was the narrator’s point of view amdintended contextual implication of

the story.
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I have also noted that the narrator would be ewtitb presume that his audience
can imagine for themselves the imminent adversesempences of the failed votive
promise to Jacob because the story is presentddnwite framework of the social
institution of vow and in the context of the votimarrative. This would be so, since the
narrator and readers of the primary communicatiamehthe same mutually shared
knowledge or cognitive environment about the uinlfatf 271 ‘vow’ that the narrator
moves straight to chapter 34 to represent the sgulese story about the adverse
consequence without any further explanation abaobls laxity in fulfilling his vow.
The narrator manifestly intends that the readershef story will draw the intended
contextual implication from what he said, constediby his optimally relevant ostensive
stimulus of the narrative as well as mutually stdmeowledge about the utterance~of
in Gen. 28:10-22.

Thus, | challenged the interpreters and translaibtBe story that the whole narrative
unit must be read within the context of the insitn of the ancient Israelites’ vow and
within the framework of the votive narrative whicbmprises vow making, vow granting
and vow fulfilling. Such reading of this narratiuait is crucially important for the task of
translating the same.

When | show that Genesis 34 represents the adwassequences of Jacob’s
unfulfilled vow | have also argued that Shechem mhéa achieve abductive marriage
when he took Dinah by force and had sexual intesmwith her, not rape. | attempted to
prove this view in the light of Hadiyya culture, rpeularly the social institution of
marriage, which practices diverse marriage institutn the society including abductive
marriage. In the light of this practice describthg narrated sexual relationship between
Dinah and Shechem as abductive marriage is mousipla than describing it as rape.

| have also suggested that the attempted abductwaage of Shechem turned into a
dangerous scenario or incident because of Jacakity lin fulfilling his vow in Bethel
which eventually became a threat for the very exis¢ of the chosen line of God’'s
people. But when Jacob fulfiled his vow in Betheeminded by this adverse
consequence, his relationship with God was re-kskedul that God’s protection for him

and his family was resumed.
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Accordingly, | have shown that from the narratgrtant of view, the Dianah episode
was not intended for character evaluation of th#igpants of the story. So if we attempt
to read it from the perspective of character evwanave would be puzzled. Therefore, |
argued that the narrative representation of they stbhows that the narrator intended to
explain that the catastrophe happened to Jacolusedd his laxity in fulfilling his vow.
This was my major hypothesis and | have shownrd@ughout of this dissertation. | have
also demonstrated that the structure of the naegagpresentation in general and the
Dinah story in particular (34:1-35:15), as speailiig manifested in its narrative
resolution of the narrative tension (35:1-7), d&re textual evidences for this claim. These
textual evidences clearly show that the Dinah sisran integral part of the votive
narrative.

To sum up my conclusion, the evidences deduced fhenvotive narrative informed
by relevance theory and the Hadiyya culture shdwas Dinah story was clearly relevant
to the Jacob story in the context of the Bethalystbhe expectations of relevance raised
by the vow made by Jacob in Bethel (Gen 28:10-21) the anaphoric expressions
employed by the narrator to 28:10-22 in Gen 313, 33:18; 35:1-15, which also
includes Jacob’s vow fulfilling as a narrative resion, evidently show that the crisis of
Genesis 34 was included in the Jacob story, delielsr putting it in that particular
location, in order to explain that this crisis happd to Jacob because he failed to fulfill
his vow to God in Bethel. So, | strongly argue ttted communicative intention toward
this cognitive effect (conclusion), which will beadvn by inference, is sufficiently
provided in the text by the ostensive communicasugnals. Hence, although other
readings are possible from the readers’ point efwyithis is the main communicative
intention which was clearly communicated from tlaerator’s point of view. Therefore,
the translators must aim to communicate this imetghion clearly in their translation
task.

However, the un avoidable challenge the translattayg face in this regard will
be how to provide the needed adequate contextual assumptbnthe primary
communication of this story for the target readsrghe translated text so that they may
reconstruct the story in order to have similar riptetive resemblance to the original

story. Though it is a difficult task, it is possbhnd must be done. Access to this



Votive Narrative of Jacob 213

phenomenon is necessary for the target readetsasthey would be able to raise similar
expectations of relevance of the votive narratigetlee original readers did and make
appropriate premises and conclusion(s) before dinay the intended cognitive effects as
exactly intended by the original narrator. In ttegard | wish to make the following brief

remarks about how to translate this story at tble of beng simplicitic.

2. Remarks on Implications for Translation
The task of translation concerns mainly conveying tommunicative intention of an

utterance or text by making the interpretive redami® as close as possible to the
primary communicatioff. This could be achieved either by direct transtator by
retelling it as a story.

| presume that a translator of Jacob’s votive naeamay face so many
translation-related problems in the course of tetimgy it, which could be linguistic,
contextual, or otherwise that scope of this workgoot allow me to discuss them all.
However, | want to make a few remarks regarding/iginog the necessary contextual
assumptions which the primary audience had ab@utdinceptT: ‘vow’ and the votive
narrative of Jacob for the target audience. Thaikhbe done in order to bring out the
relevant contextual assumptions of Jacob’s votiterance in the translation.

As | noted above, we have thoroughly discussecdhis work the institutional
nature of the Hebrew concept: and its encyclopedic information in the cognitive
environment of the primary audience, which also poses vow making, vow granting,
and vow fulfilling. This institutional character gertinent both in the actual practice of
vowing and in the mental representation of the Eebconceptt: ‘vow’ and votive

narratives. It is a mutually shared contextual agsion (cognitive environment) which

8 While | was attempting to suggest how to transkaith the concept oft: and the votive narrative of
Jacob | made a brief review on other up-to-datdeBitanslations of the votive narrative of Jacolwider

to see if there is any translation which translatieel story from the votive narrative perspectivbeT
overview of the sample versions shows that nortberh treated the story as a votive narrative; ratiey
treated the coherent episodes of the votive naeas isolated episodes. To my surprise, even thieafic
translation of the same story shows that, though tdrget audience is a vow conscious society, the
translation was treated just like the English \@si (See Appendix 4). Thus, the translators faited
reconstruct this votive narrative, interpret itdadranslate it within the context of the institutiof vow and
within the framework of the votive narrative of dacin Bethel. This calls for a suggestion of thétdre
way of representing of this story into the targediances in the translation task.
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was manifest to the communicator and his primagience. The question is then how
we can make the cognitive environment of the seagndudience resemble the cognitive
environment of the primary audience regarding tistitution of vow. This task is very
crucial for drawing the relevant and intended ctigaieffects from the translation of the
votive narrative of Jacob.

In this regard, it is worth noting that unless tkading of the translation of the
Jacob-narrative is inferentially combined with fresumed contextual assumptions of
the ancient Israelites’ institution of the vow, timended communication of this votive
narrative will not be effective. Therefore, it isaessary to make a contextual adjustment
in the translation task of the Hebrew conceptand Jacob’s votive narrative.

If | were engaged in the real life of translatigstnarrative, the interpretation of
this dissertation (which is my mental representataf the story) must have been
naturally followed by the translation (public repeatation) of the same immediately
because, as | noted above, translation and intatfme cannot be separated in the task of
translation. Thus my mental representation of tteeyswould be manifested by the
linguistic organization of the translation into ttaeget language. Hence, resolving all the
relevant translation problems in order to consteucappropriate mental representation of
the story and then making this manifest by the ipubdpresentation of the target
language is done at the same time by translators.

However, since | am not intending to do the actuehslation of this narrative
unit, 1 wish to remark strongly that all the ne@yscontextual assumptions which were
left to be imagined by the primary audience of thasrative must be made accessible to
the secondary audience, which do not have the gastiution of vow. Thus, the votive
nature of this discourse must be brought out inttéweslation process. In this regard, the
secondary communicators (translators) have a radgbty to help their target audience
by facilitating the accessibility of the relevawintextual assumptions.

But, as | mentioned above, how to make them availahn be a challenge for
Bible translators because of different practicalsans.Therefore, | wish to suggest two
possible ways of translating the votive narrati¥dacob into the target languages: firstly,
I will propose how to translate the Hebrew conceptand then, secondly | will propose

how to translate the whole votive narrative of Jaco



Votive Narrative of Jacob 215

2.1. Translating the Hebrew Concept* 1m
We have discussed the Hebrew conceptin chapter three where we listed the possible

encyclopedic information of7a. We need to access certain key contextual assonspti
of this encyclopedic information in order to inte¥pand translate the votive narrative of
Jacob. Now | would like to remark that it is eqyatissential to closely investigate the
encyclopedic information of the concept of ‘vow’there is any, in the receptor language
before we attempt to do a contextual adjustmenivdt them. Therefore, translators
should explore the existing social institution ater similar comissive speech acts of
the target community and compare it with tite in order to identify any closest concept
in the target language. This will help translattwscompare and evaluate whether the
contextual assumptions of the concept vow is shéetgveen the source and target
language¥. If it is believed to be shared it is still bettier check what areas of the
Hebrew conceptT: are captured and what areas are not capturedexaonple, as my
close investigation in chapter three shows theecdnal assumptions off: is shared in
both Hebrew and Hadiyya. But still | compared aodtrasted the Hebrew concept
and the Hadiyya concept of vow which is lexicalizesisilet in the current Hadiyya
community. The comparison helped me to see thatwleecommunities have similar
concept of ‘vow' and they have a similar institut@ value of the concept, but the
Hebrew concept of vow is legislated while the Hadiyconcept of vow is not. For
example, in ancient Hebrew a husband can makeifeswow void while Hadiyya does
not have such legislation. Hence, | believe that ttanslators of the Bible into the
Hadiyya language can make correct decision, whergeneeded, in terms of contextual
adjustment based on the comparison.

In addition, note that in my comparison of the Haédi concept of vovsilet and
the Hebrew concept ofit: ‘vow’, in chapter three, the list of the encycldpe
information of the Hebrew concept wf: ‘vow’ was longer than the Hadiyya concept of

vow silet This is because the concept was legislated in Mebmbich also shows that

" Harriet Hill (2003) categorizes the nature of llacontextual assumption between source and target
languages into four: shared and believed to beeshahared but not believed to be shared, not dhmare
believed to be shared, and not shared but believbd shared, (see Appendix 4).
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the practice of the vow and its institutional valoeancient Israel was accompanied by
the legislation in order to prevent misuse, abasa mischief of this institution and

clarify some unclear cases of the vow institutiomiclh would result in adverse

consequence otherwise. This is not the case inyadiThus, it is probable that the
Hadiyya concept of vowilet needs to be complemented in order to capture deatyre

of the ancient Hebrew conceptat ‘vow’ in translation.

Therefore, it is imperative to help the targetdeya access the comprehensive
contextual assumption afr: by supplying the presupposed encyclopedic infolonabr
contextual assumptions, possibly “by spelling du¢ tontextual implications” (Gutt
2000: 79; Sim : 6ff) somewhere in the translatidhis access will prompt the new
readers to broaden or narrow down the chosen taagetept of vow in each context
according to the ad hoc principle of relevancehiyprocessing of lexicalized concepts
in communication (Carston 2002, 349-359; See my wot ad hoc in chapter one 1.5).
Thus, this will help the reader to understand amdrpret the discourse in which the
conceptiTa occurs in a significant way.

In this regard, particular effort should be madéhé target language does not
have similar encyclopedic information and instibatl value at all like the Hebrewra.

In such circumstances the translators must helgatget audience to access and grasp
the ancient Hebrew worldview about the vow and wetharrative. Otherwise the
translation ofy72 will not be faithful to the original. The transtas need to ask, “What is
the best possible strategy of making the key eopgdic information of the concept:
accessible to the cross-cultural translation res®le®ne may choose different strategies.
But | propose that if there is no similar instiani in the target language, then the
translators should flesh out the original concept d@mploying weak comissive
expressions and see how to make them strong camisgeech act like the Hebrema. |
suggest that this should be done both in the tetoaitside of the text (Hill 2006: 72-90).

By ‘in the text and outside the textle mean the use of a very strong comissive
speech act expression in the text and then prayidamtextual adjustment outside of the
text: in the footnote or glossary or introducticagp or background-booklet. We may use
more than one or all of them. Thus, ‘outside of teat’ refers to providing the

encyclopedic information outside of the text. Whbase two strategies are combined
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with the teaching, the target audience will be ablegrasp the concept of the source

language, and then eventually will interpret thecdurse in which it occurs correctly.

2.2. Translating Jacob’s Votive Narrative
This dissertation has discussed how the correctahespresentation of Jacob’s votive

narrative, from the narrator’s point of view, coldd achieved. Now | intend to provide
the sketch of a suggestion regarding how to tréamdlhis narrative unit into other
languages. When translators are engaged in trangskiis votive narrative they have to
ask the following questions: To what extent arerérders able to see as God granting
Jacob’s votive plea? Do they understand that Jacatbe inadequate fulfilment of his
vow in Shechem? To what extend can they understaatdGenesis 34 is an adverse
consequence of the unfulfilled vow? To what extBas Jacob’s dilemma of being
trapped in the crisis been brought out? If thesgufes of Jacob’s votive narrative are
brought out clearly in the translation then theoselary communication is successful. |
have shown that adequate access to the institubbasw and abductive marriage will
help the interpreters and translators to reconsthecintended contextual implications of
the story. Therefore, translators need to be awhteem and find a way of providing
them for the target readers.

However, the Bible translators may have very lighiteeedom to incorporate all the
contextual assumptions of the votive institutiord athe abductive marriage custom
within the main text of the translation. Neverttssletranslators can employ some other
techniques in order to guide the readers of thiairsiation to the correct framework of
the votive narrative so that they can process eepigode of the narrative within that
framework. One of the ways could be to providevaf section headings referring to
vow making, vow granting, vow fulfillment, the adge consequences of the unfulfilled
vow, and Shechem’s attempted abductive marriag®io&h. For example one can
provide the general section heading in Genesis028s1“The votive narrative of Jacob”
which is followed by different sub-section headings

1. 28:10-22—Jacob makes a vow to God: The contextgsalmptions of the

Hebrew concept vow and its votive institution mhstmade accessible here in
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order to help the reader reconstruct appropriatdéextual assumptions about the

following chapters and draw correct contextual icggion.

2. 29:1-33:17—God grants Jacob’s votive plea: The icagibns of Jacob’s vow in
28:10-22, as discussed in chapter five of thisedtasion, must be brought out
here.

3. 33:18-20—Jacob fails to fulfill his vow at the cleasplace of God (Bethel): The
implication of Jacob’s laxity in fulfilling his vown Bethel must be represented
clearly in the translation.

4. 34:1-31—Jacob suffers the adverse consequence oifilfilled vow: Marriage
and marriage institutions (marriage by wedding,irede marriage, abductive
marriage and concubine) of ancient Israel and tteengted abductive marriage
of Shechem must be made accessible here. Furthbeedions may be added
here such as ‘Shechem’s attempted abductive maragDinah’ if it is needed.

5. 35:1-15—Jacob goes to Bethel to fulfill his vow &&dd’s protection resumes.

It is worth noting that what | have suggested abooiwv to translate Jacob’s votive
narrative is just a sketch. | wish to remark aghet the main goal of the translators in
this regard should be to help the target readetbedf translations access the contextual
assumptions about the institution of ancient Hebreaw and the votive narrative
framework of the same. In this way the readerdefdecondary communication will be
able to interpret Jacob’s votive narrative from tlagrator’s point of view.

In addition, the translation also should be orgediizn such a way that the
contextual implications (ethical and moral impliocas) of this narrative should be drawn
by the target readers. One can observe that thig ks a theological implication: one
should faithfully fulfill his/her votive promisesd all other binding utterances to God as
well as to others. Besides, we can deduce frondigmurse that God is represented as
always faithful to his promises. However when humtail to keep their vows and other
binding commitments to God then they breach thaationship with God, which will

result in terrible adverse consequences like saffeand shame in different ways.
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The translation also may show that the narratosiprably intended to foster the
institution of the God-chosen place of worship, telrar that God-chosen place might be.
Therefore, the contextual assumptions about th@itapce of the institution of the place
chosen by God as it is communicated by the nagagivould be brought out in the
contextual adjustment of the translation. As therysshows, the crisis of Genesis 34
resulted because Jacob failed to fulfill his vowBethel, which was the place chosen by
God; and this was intended to strengthen the ajfrexdsting contextual assumptions
about the vow and the chosen place. Probablywtassone of the main cognitive effects
of the narrative.

Finally | also suggest that this work will providgen opportunity for the OT
readers and translators so that they can reevahgitaeading and their translation of the
votive narrative of Jacob in the light of this dission. Hence, they can see for
themselves whether the concept of the Hebrew vodvtha votive narrative of Jacob
have been perceived and read from the narratoig pbview and accordingly conveyed

adequately into target languages in translation.
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APPENDIX 1

Hebrew, Israel, and Jew
One of the challenges in biblical interpretatiord ananslation is making distinction

among the referring expressions in the Bible st &haght referent should be denoted.
Such problem can be observed when the refererdfésred by two or more referring
expressions. One of such problems occurring in &sne the use of Hebrew, Israelite,
and Jew, to refer the same nation or individuat®e@ated to this nation. What do their
semantic senses mean in the original context?’lllaiiempt to answer this question in
brief by explaining the semantic relationship amstidction among them. | acknowledge
that my discussion on this issue is heavily basedHarvey’s (1996) discussion on the

same.

1. Hebrew
The following semantic nuances could be deducenh fitee biblical us of the referring

expression ‘Hebrew’ (See Young 1936: 473):
A. Patronymic of Abraham and his offspring

1. Signifies one’s belonging to a particular ethniougy. Examplesi. Abraham the
Hebrew (Gen. 14:13).ii. Joseph was referred to as a Hebrew (Gen. 39il4).
Egyptians might not eat bread with the Hebrews (@8182).

2. Inthe NT and OT the people of Hebrews refer thdéveseas Hebrews, strongly and
confidently. Examples:. “If a Hebrew man or a Hebrew woman be sold...” (Deut
15:12).ii. “He said unto them ‘I am a Hebrew' (Jonah 1:Bi). Apostle Paul
referred to himself as a Hebrew of Hebrews (PI4).3:

3. Outsiders referred them as Hebrews 1 Sam. 4:6

4. Some times this term might have been used deraptdy the outsiders. Ex. "The
Hebrew servant, whom you have brought among usedano me to insult me."
(Genesis 39:17).
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B. The language spoken or written in Hebrews is kn@as Hebrew. Example:
“He spoke unto them in the Hebrew tongue” (Act.4B): It was written in Hebrew...
(John 19:20).

The above brief exploration shows that althoughpim@ase ‘Hebrew’ was used in
the Bible in different circumstances the co-texthe passages indicate that noticeably it

was used in the historical, social, cultural, aglehrous context of the people of Israel.

1.1. Etymology of the Concept ‘Hebrew’
According to the Even-Shoshan concordance the tepmHebrew’ occurs in the Bible

about 34 times; and mainly it is used to refergbeple of Israel and its members with an
ethnic significance. The same term is also usedetwte the language and grammar of
the same ethnic group. Botterweck explains the tétebrew’, translated a&ppaioc

Ebraiosinto the Septuagint, as follows:

(1) racially, one descended from Abraham (PH 38);nationally, a Jew in contrast to a
Gentile (2 Cor 11.22); (3) linguistically, a nativealestinian Jew who spoke Hebrew
(possibly Aramaic) as a mother tongue in contrastat Greek-speaking Jew who was
probably an immigrant to Palestine (Botterweck 19888-432).

On the other hand, it is worth noting that thisrtés used mainly in the narrative texts

both in singular and plural form. The worday ‘Hebrew’ appeared for the first time in
the Bible in Genesis 14:13 as “Abraham the Hebr@ndy: 2max5. ).

The referent(s) of this expression is highly debagome Biblical scholars argue that
the Hebrews were one offshoot of Ha-Bi-Ru, a sodi&s or an ethnic group in ancient
Near East (Westminster Theological Seminary 19%347). All arguments around this

term can be summarized into four major etymological philological explanations:

1. Some scholars such as Botterweck, among many otrgise that etymologically
the expression Hebrew is relatedaty (abar), implying to a territory beyond or
on the other side of a river, which is Euphratgsmriwhere Abraham came from
(Botterweck 1999: 432). It is also described basedhe ternr=aay ebri which
could be understood as derived from the Hebrew 1mpt- ‘to pass, to cross, to
go beyond’. Consequently, the translators of thetuigaint interpreted the term

92y as “one from the other side”, i.e., beyond theddor Therefore, in Genesis
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14:13 they translated as\Ppop T wepatn| ” ‘Abram who crossed over' i. e.,
who become immigrant. (Haldar 1962: 66).

2. Some scholars such as Wright among others alsceattgat it is related to
apiru/hapiru which “refers to a certain social stratum commorotighout the
ancient Near East: landless people, political re@yglisplaced people, outlaws”
(Wright 2004: 158). Wenham suggests that, “Apirpiha is usually on the
periphery of society- foreign slaves, mercenarsgsgven marauders” (Wenham
1987: 313), which is used to refer to Abraham, dbswy him as a fighter; as it is
demonstrated by Abraham’s fighting to rescue hgheg Lot.

3. However this suggestion is rejected by Hamilton aose of historical and
philological discrepancy (Hamilton 1995: 404-40Bdtterweck,disagreeing with
the suggestion of Apiru, argues:

But this proposal [Apiru/hapiru] strains the etywgical and philological
evidence and ignores the extant witness. We coacftmm this that the two
terms [hapiru/apiru and ibri] are not related. Teen ibri is an ethnic term for
proto-Israelites, descendants of Eber, and a genéim deriving from eber,
“territory beyond,” i.e., Mesopotamia, Abraham’sigimal land (Botterweck
1999: 444)

The referring expression ‘Hebrew’ is related to Ebthe grand son of Shem, as a
progenitor of the Hebrews. In this regard, the aisse structure of Genesis Gen
10:21 struck my understanding. In this story Ebaswmtroduced in a focused way as
if the whole genealogy was organized around hinGém11:16 he was referred again
until his lineage came down to Terah, and then boaham. Thus the narrator puts
Eber as a significant ancestor of Abraham.

4. Others argue that probably the ‘Hebrews’ are ars¢pathnic group in Canaan,

though closely related to the Israelites.” (Haltia62: 552).

After evaluating the above alternative interpretasi, | suggest that option 3 is more
plausible and convincing because it fits the Ancear East cultural and social context
where many ethnic groups were called after oneheir tsignificant ancestors like
Moabites, Ammonites, Edomites and etc. Thus, we aigue that probably, the term
‘Hebrews’ was an ethnic name of the current Jewtated to their ancestor Eber.

Yoshitaka Kobayashi observes this when he saysatTend his family genealogically
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belonged to the Hebrews (or perhaps Apiru), whotheedescendants of Eber in Gen
10:21, 25” (Kobayashi 1992: 58).

1.2. The term Hebrew and Its Derogative Use
Based on Potiphar's wife’'s referring to Joseph t@ms“Hebrew” (Gen. 39:14) some

scholars tend to conclude that originally this tevas used by the outsiders to refer to the
Hebrews derogatively, although, later on, the Hebréghemselves adapted it as their
ethnic name. For example Von Rad interprets thigirally it was used as “descriptive
of a juridic-social position...Habiru originally degmed the legal position of servitude, or
slavery, as opposed tthe free person. Gradually, first by outsiders dah by Israelites
themselves the word was used as a gentilicium” datall962: 66). However, the
“Egyptians use of the name [Hebrew] does not ptbe it is a derogatory appellative”
because it could also mean normal ethnic refeexpression (Harvey 1996: 118).

On the otherhand, it is clear that the Israelieferred themselves as Hebrews
right from the beginning (Gen. 40:15; 43:32; Ex15:2:11, 13; 1 Sam. 13:3) “to
distinguish [themselves] from a foreigner” (Hamit@995: 405) which shows that this
term is not used only by the outsiders derogativélgr example Jonah introduced

himself to the captain as a Hebrew confidently &oh:9).

1.3. The Use of Hebrews, Jews, and Israelites asn®pym Terms
In the later generation, the Israelites apparemtigrred to themselves as Hebrews, Jews

or Israelites. As the historical records of thelBibhow the referring expressions ‘Israel’
and ‘Jews’, were used after Jacob, who was theifisignt progenitor of this ethnic
group.

The term ‘Israel’ was introduced after Jacob whle term ‘Jews’ was introduced
after Judah who was one of the sons of Jacob.€llsra “the name of honor given to
Jacob after his mysterious struggle with the ang®&hen the immediate descendants of
Jacob...grew into a people they were called ‘Isrilwhat is now known as the Jewish
people” (Rabinowitz 1971: 106). After the divisiaf the kingdom, the southern
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kingdom consisting the tribes of Judah and Benjarngok the name Judah while the
remaining ten tribes of the north were called Is(Rabinowitz 1971: 106).

Thus, the terms Jews and Israelites, when the tefére nation of Israel, denote
political and religious significance of the Hebrewsus, Jews and Israelites are the later
religio-political ethnic names of the Hebrews. Gamgently, in the later context of the
Israelites the terms Hebrews, Jews, and Israelitesd be used interchangeably (Haldar
1962: 552). But one should be careful to applyehesmes to the appropriate context of
this ethnic group’s development in order to avoihchronism (Harvey 1996: 109).
Although we could describe these later referringregsions as synonyms to Hebrew, the
most antiquity one is Hebrew because it is “appleedome of the most important people
and to some of the earliest generations in they sibisrael: the name associated with
antiquity, origins and people of central importangeéarvey 1996: 110).

1.4. Hebrew and Patriarchs
Abraham is one of the best-known figures in the@ible is a key figure in the history of

both the Jewish and Arab people. He was a descepnfl&ber and the grand father of
Jacob whose descendants became known as Isragtemtejrandfather of Judah, whose
descendants became known as the Jews. He wadals$attier of Ishmael, from whom
many of the Arab people are descended (Gen. 21).9At8aham was d&lebrew But
although he was the ancestorboth Jews and Arabs, Abraham himself was neither Jew
nor Arab because they did not exist in the tim@lmfaham. Logically all the descendants
of Abraham, both Arabs and Jews could keep thei&theime Hebrew, but they did not
have too, because they could prefer to maintain etwic name beginning from their
immediate ancestor, a descendant of Abraham,rrtitae preserving Hebrew.

According to the genealogical record, as presemtede book of Genesis, some
of the most well-known terms relating to Israelppeople, theSemitic genealogy,
originated from Noah's sadBhemwhile Hebrewis derived fromEber, the descendant of
Shem and the ancestor of Abraham.

Abraham was a grand father of Jacob and great dediher of Judah. From these
two patriarchal figures, Jacob and Judah came asotiver very well-known identity

marking namestsraelitesandJews Israelites are the descendants of Isaac's sab Jac
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whom God renametsrael, and from Jacob's saludah,the termslewandJewishwere

introduced as a new coinage of the ethnic growgelsr

1.5. The Terms Hebrew, Jew, and Israel, and the pple Involved as
Referents

The next question one could ask is that how dofalhe three designations relate to the
people involved? According to the narrative stofyGenesis 10:21-31, the ethnic name
Shemite is derived from Noah's son Shem and coeletse ethnic term ‘Hebrew’ is
derived from Shem's descendant Eber. Eber couttéberibed as a Shemite, and the first
Hebrew, but not an Israelite or a Jew because eredkisted yet. Abraham was Eber's
descendant and consequently he was a Shemite Hethraw, but not an Israelite or a
Jew because neither existed yet. Isaac was Abralsom’' and he was a Shemite and a
Hebrew, but not an Israelite or a Jew because ereikisted yet. Jacob, whom God
renamed Israel, was Isaac's son and he was a &handta Hebrew, but not a Jew
because Jews were originated with his son Judahfifi Israelites were the children of
Jacob. Judah was one of Jacob's twelve sons améir@ Shemite, a Hebrew, and an
Israelite. Thus, the first Jews were the childrédudah. The descendants of the other
eleven of Jacob's sons were not Jews, but werestlees named accordingly e.g. from
Levi came the Levites, from Benjamin came the Bmitigs and so on. Yet the current
ethnic term Jew(s) may refer to any Israelite with@ny discrimination. Probably this is
because of the significant political and socialnges which affected the social structure

of the community and the life of every member @& gnoup descended from Jacob.

2. Conclusion
In conclusion, the term Hebrew is an ethnic namienbrael and Jews are originally

politico-religious names, particularly when it isaed to refer the people of Israel. The
ethnic concept “Jew” was developed later from tieetof Judah in the southern

kingdom and Davidic dynasty. The southern Kingdamprises both Judah and
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Benjamites who feel as creams of the Israelitéerims of religious, political, and

ethnical value or quality of the nation.
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APPENDIX 2

Translation of Genesis 28:10-22
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10. Jacob set out from Beer Shebah and went tonHada He reached a
certain place and he spent the night there beddigssun was set and he took
from the stones of that place put under his healdhanslept at that place. 12. He
had a dream and in his dream he saladder set on the earth and its top reached
to the heaven and he saw the angels of God wenegggp and down on
it/ascending and descending on it. 13. And hets@n. ORD standing by him and
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he said: “I am the LORD God of your fathers Abrahand God of Isaac. The
land on which you are lying | shall give it to yamd to your descendant. 14.
Your descendant shall be like the dust of the eartth you shall spread to the
west and to the east, and to the north and todhthsAnd all the clans/families
of the earth shall be blessed/shall bless themsdlyeyou and your descendants.
15. Behold I am with you and protect you whereven go and | will bring you
back to this land because | shall not forsake/lgaue until | have done what |
said to you.”

16. Jacob awoke from his sleep and said “Suredglized that the Lord is
present in this place but I did not know.” 17. Ahd was afraid that he said:
“How awesome is this place! This is none other ttienhouse of God. And this
is the gate of the heaven.” 18. Jacob woke up éenntlorning and he took the
stone, which was under his head, and he set itpsitaa and he poured oil on its
top.19. And Jacob called the name of that placédeBut previously the name
of that city was Luz.

20 And then Jacob madevaw saying “If God will be with me; and
keep/protect me in this journey | am engaged aimdertaking; and give me food
to eat and clothes to wear; 21 and | return backyofather's house in peace;
then the LORD shall be my God, 22 and this stonghvhset as a pillar shall be

the house of God and | shall give tenth out of wu will give me.
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APPENDIX 3

Institution of Tithing
Evidences about the practice of tithing in Anciégar East shows that it is a popular

custom. Tithe was not practiced only by the Istaslias it is attested in the most cultural
world of the Mesopotamia, Egypt, South Arabia, blgarit. It has been observed that the
practice of tithing in these cultures compriseshbiatx given to the government and an
offering given to the deity (Harris 1980: 702-7@&golu 1998: 171-191).
The concept of the atrpn’ ‘tithe’ in its derivative form as a verb is narred down
specifically to the cultic practice of offeringhé to God or broadened to include even the
sense of giving tax to kings. Examples:

Gen. 28:22xmwyR wy: qwy ‘giving the tenth’ (Piel infinitivepaawer ‘1 will

give the tenth’ (Piel-imperfect/futurd)l will surely give you the tenth

Deu 14:22nwyn "wy: awy ‘tithing you’ (Piel infinitive); swwn ‘I shall tithe’ (Peil

imperfect/future¥®you shall truly tithe

1 Sam. 8:15, 17wy~ Kal-imperfect (future) ‘the king will take tithé®

In the Hebrew scripture the practice of tithe-affgris mentioned only twice in the

narrative of the patriarchal religion (Gen. 14:18-28:22). But most of the evidences of
the Hebrew scripture about the concept of tithelyntipat it is part of the thanksgiving to
God for the blessing of abundance that the peopftgoal receive from God. Tithing is
not a one-time act, rather it is a continual achisf people as long as God’s blessing
continues. The following are the summary of somthefmain features of the tithe in the
ancient Israelite cultural context, which also cade the aspect of the offering of the
tithe:

1. It was perceived as given to God, to show the e and fear of him (Deut.
14:23). In addition, in terms of Lev. 27:30-34 addm. 18:21-31 it is presented
as part of the religious worship.

2. Tithe was taken as an expression of thanksgivinGad for his provision and

care. Thus it was expected to be accompanied wjthicmg (Deut. 14:24-26).

8 One can observe from the above construction tt@irding to the religious legislation of the cultise
of the tithe in the ancient Israelites, the inteasierbal form of the Hebrew verb is employed fdring
(Piel or Hiphil) while Kal (Qal?) imperfect is uséak giving tax to the kings
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For example, Jacob made it as part of his vow fer 6 God a tenth of all what

God will bless him with, as a thanksgiving, if Gadswers his plea (Gen. 28:22).
The connection of giving tithe as a thanksgiving ffeceiving a blessing from

God was well reflected in the book of the propheaiddhi:

Bring the full tithe into the storehouse, so tHare may be food in my house,
and thus put me to the test, says the LORD of hests if | will not open the
windows of heaven for you and pour down for youoserflowing blessing. |
will rebuke the locust for you, so that it will ndéstroy the produce of your soil;
and your vine in the field shall not be barren,sstae LORD of hosts. Then all
nations will count you happy, for you will be a thaf delight, says the LORD of
hosts (Malachi 3:10-12).

Consequently, the giving of tithe was accompaniétl & sacred meal which was
eaten with praises and rejoicing, remembering toaderful blessings of God
(Lev. 12:7; 14:23).

3. God allocated tithe offering to be given to hisvaets—priests and Levites.
Consequently the tithe was legislated in the Igedellaw and it was dedicated to
support the Levites and the priests (Deut. 14:27mbl 18:20-22; Deut. 26:12;
Neh. 10:37/38). Likewise, the tithe of every thyelar was allocated for the care
of Levites, orphans, widows, and foreigners (D&dt28-29).

4. The tithe of the agricultural produce was allowed the family celebration in
order to rejoice for the agricultural provision®bd (Deut. 14:22-27).

5. The tithe should be given at the place which Godosks in one of the twelve
tribes (Lev. 12:6, 14).

6. Tithing is not a one-time action rather it is a tomous practice as long as the
blessing of God continuous.

The legislation given in Deuteronony:22-29° shows that the main religious concept of
the tithe in the ancient Israelite cultural contexsis rejoicing for the blessings they have

received from God.

9 Set apart a tithe of all the yield of your seeat ik brought in yearly from the field. In the pzase of the
LORD your God, in the place that he will chooseaabvelling for his name, you shall eat the titheyafir
grain, your wine, and your oil, as well as thetfings of your herd and flock, so that you may et fear

the LORD your God always. But if, when the LORD y@&bd has blessed you, the distance is so great tha
you are unable to transport it, because the pldmrewthe LORD your God will choose to set his nasne
too far away from you, then you may turn it intomey. With the money secure in hand, go to the place
that the LORD your God will choose; spend the moimeywhatever you wish-- oxen, sheep, wine, strong
drink, or whatever you desire. And you shall ear¢hin the presence of the LORD your God, you and y
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This scriptural evidences strengthens my conclusibat presumably the
connection of Jacob’s votive plea for ‘food to ead clothes to wear’ with his votive
utterance to give tenth out of everything God wille him implies that he requested God

for the blessing of prosperity, thus metarpresgnttaod’s thought to bless him.

household rejoicing together. As for the Levitesident in your towns, do not neglect them, becdleg
have no allotment or inheritance with you. Everirdhyear you shall bring out the full tithe of your
produce for that year, and store it within your tewthe Levites, because they have no allotment or
inheritance with you, as well as the resident ali¢he orphans, and the widows in yoanwns,may come
and eat their fill so that the LORD your God magds you in all the work that you undertake.
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APPENDIX 4

Interviews about the Vow and ‘Rape’ of Dinah
This interview aims to discover two things:

1. To discover the Hadiyya and other related commisépcyclopedic information
about the concept of vow
2. To discover whether the Hadiyya people perceivet\@@mechem did to Dinah as
rape or as another way of marriage.
The major interview task was conducted in July 1&gést 12 in Ethiopia and it involved
60 interviewees who comprise young, old, men, anchen. Ten of them are unmarried
young people: four girls and six men. The resthef participants are all married: 30 men
and 20 women. The interviewees are from differeedggaphical locations of Ethiopia
which include: Hadiyya, Addis Ababa, Central Sh@andor, Gojam, Sidamo, Kambatta,
Wollo, and Harar. | have also interviewed two E@ins—one man and one woman. The
majority of the participants are from the Hadiyyeople—40 interviewees, and the rest
are from the above mentioned places. The interviesgsions were conducted in group
context in different ocassions and places; angiesent the summary of their responses
here.
| thought it is appropriate to involve the majoritiithe participants from Hadiyya
because the Hadiyya people are my focus group Her gurpose of this research.
Therefore, although | consider the contributionhaf responses of the other interviewees,
my conclusion of the empirical data is mainly basedthe responses of the Hadiyya
participants.

1. Interview about the Concept of Vow in Hadiyya
Note: A vow could be made to deities like God, ar@ebre’el, angel Michael, family

spirits, Spirits which work through witchdoctorsideetc.
Why do you make a vow?Except two interviewees, all the interviewees umausly
said that it is not intended to influence God ratitds caused by the distress of the

person. It is a reflection of the emotion of théitpener.



Votive Narrative of Jacob 233

Note: In only one interview occasion only two scholarsgedrom Ethiopia and the

other from Eritrea, responded that it was intendeidfluence God.

1.

N o o bk~ Db

9.

Is it not possible to pray to God without making avow? Yes it is possible.
Vow is a kind of commitment to express one’s thaakd appreciation for what
the deity has done. They indicated that it is ¢ to bring such gifts to God as a
thanks giving because he helped you to get oubof gistress

To whom does one make a vowi? is always made by the humans to the deity
When or in what circumstances do you make a vow®/hen we are distressed
Where do you make a vow?We can make vow anywhere

When do you fulfill a vow?If only when God answers our plea or petition

Does God make a vow to humansRever; we humans make a vow to God
Does one make a vow to another fellow manRever; we make vow only to
God. We do not make vow to humans.

How do you make a vow?Several of them gave illustration from their own
experience. | have incorporated one example hemeelderly man told his own
experience as follows:

Once | bought a goat and the goat fall sick. Sadlena vow to God saying: ‘God
if you heal this goat and if it produces many yaitigen | will give you one out
of them as a thanks giving.” God healed the godterentually it produced so
many of them. But | failed to fulfill my vow. Congeently, all the goats were hit
by plague and all of them died. Thus | learnedsada. It is not an obligation to
make a vow but once it is made it is seriously iaigid

Can anybody make a vow?yes; even a thief can make a vow saying “God, if

you give me success in this steeling | will do ...”

10.What will happen if one fails to fulfill his vow? It is not good to fail to fulfill

one’s vow. Terrible thing will happen.

11.Can you change a vowNever; you cannot change your vow

12.Are there some things which are not supposed to beffered as a vow

offering? No, you can offer anything. | was told that somepe even offer lice,

rat, walking to the sanctuary barefoot, standinkpdaetc.

13.Can one annul a vowMNever; once it is made it is abiding. But we arégsul to

fulfill if and only if the deity answers one’s plea



Votive Narrative of Jacob 234

2. Interview about whether Dinah was Raped
Research method:Read the narrative summary of the Dinah storyhtodudience and

ask them what has happened to Dinah.

Summary of the story:

There is a story in Gen. 34 which tells us thateamalled Jacob had a girl called Dinah.
One day Dinah went out to visit with the girls bktland. While she was visiting with
them a man called Shechem saw her, and he tookrtehe slept with her. Shechem
loved the girl very much that he spoke to her itenvords and he told her that he loves
her. Shechem was a son of Hamor who was the riikecivy.

Shechem told his father Hamor that he loves Dinaly ymuch. So he asked his
father to go and negotiate with Dinah’s family sattthey can allow him to marry her.
Therefore, his father went to Dinah’s family anéaided with them so that they should
give their daughter to his son so that he can miaery He told them that he can give
them whatever they ask as a dowry. Both Shechenhiarfdther pleaded with Jacob and
with her brothers. Hamor spoke with them, saying€®Boul of my son Shechem longs
for your daughter; | pray you, give her to him iamage. Make marriages with us; give
your daughters to us, and take our daughters forsgtves. You shall dwell with us; and
the land shall be open to you; dwell and trade,iand get property in it.” Shechem also
said to her father and to her brothers. Let me favir in your eyes, and whatever you
say to me | will give. Ask of me so much as mareigpgesent and gift, and | will give you
accordingly as you say to me; only give me the emitb be my wife” (Gen. 34:8-12).
Then | asked the interviewees:

According to this story, what happened to Dinah? Reponse:All participants
said ‘Doki gosimm§ which means ‘that was an abduction marriaieéhy? Because it is
evident that he kept the girl with him and he igoteating with the girl’s family for
marriage. Probably the man abducted the girl bechesnew that they will not let him

marry her. So first he had to take the girl anchthegotiate.

Is it not rape? It is not, because if he intended to rape her halavit keep the girl with

him and he wouldn’t go to negotiate for marriage.
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APPENDIX 5

Conditionals and Metarepresentation
The truth functional approach to the propositiocelculus and the semantic analysis of

the conditional cluses linked by the connectivé diéscribes the conditionals (clauses
connected by ‘if’) as material implication or ma&ticonditionals. John I. Saeed calls the
protasis of such expression ‘antecedent’ and thed@gs ‘consequent’. | wish to
summarize Saeed’s explanation of such connectibtfseawo clauses in the truth table
as follows (Saeed 2003: 91):

p q p—q

T T T
T F F
F T T
F F T

Saeed further explains the table by providing tllewing example:

If it rains then I'll go to the movies
According to this table this conditional sentenesm de false only if it rains and the
person who commits himself to go does not go tontlowies:p= T, g=F. If it doesn’t
rain (p=F), then the conditional claim, whether he goes tontlo®ie (q=T) or not(g=F),
cannot be invalidated. Thus Saeed explains sucth &fnrelation of p is a sufficient
condition for q (rain causes him to go to the msyibut not a necessary condition,
because other things might cause him go.

However Saeed admits that the conditional clairséke actual language often
have other features than the truth-conditional tiera claims, because the truth-
conditional description does not account for thenan intuition about the other features
of the conditional clauses. For example, the tfutietional description implies that there
is always causal and consequent connection betpre¢sisis (antecedent or tlieclause)
and apodosis (consequenttioentclause). This relation implies that if p= F thexii. e,

according to the above illustration, if it does main (p=F) then he will not go to the
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movies (q=F). However the above truth-table clagimB q=T, which will imply that even
if it does not rain (p=F), still he will go (q=T)mch will naturally invalidate the truth-
functional claim. Saeed also further admits that tituth-functional approach does not
account for the counterfactual conditionals like:

If | were an ostrich, then | would be a bird.

There is one other conditional which the truth-tumtal approach describes as
“biconditionals”. The biconditional clauses in Estjl are connected by “if and only if".
The relation between such clauses is symbolized by by «». According to the truth
functional approach the statementpg is true only when p and g are true. In such
construction p is a necessary condition fofSge Saeed 1997, 2003: 91-94).

However, Noh argues that the truth-functional applois not adequate to
account for different features of the conditiongpreessions unless it is complemented
with a pragmatic analysis (Noh 2000: 174-179). Tikibecause the traditional approach
does not account for the non-basic conditionaladitmnals which do not denote cause
and consequence like a votive atterance of JactfioBpd does not grant his plea, which
could be described as F, and Jacob fulfils his saywway it is not a vow at all, because
it does not fulfil the contextual assumption ot th@wv institution: vow making, vow
granting and vow fulfilling (see my discussion imapters 4, 5 and 6).

Besides, it is worth noting that Noh categorizes tlonditional utterances as a
metarepresentational utterances because the aetdsdg@rotasis) are used to represent
another representation. The metarepresentatiortatantes resemble the attributed
utterance or thought in a particular context (NOB@ 186). She further observes that in
some cases both antecedents (protasis) and conseq(spodosis) may be used
metarepresentationaly (used to represent anothpresentation) in which case
consequent (apodosis) may express the speakeitgdattto what is echoed in the
antecedent (Noh 2000: 205-208). Thus | considdrlibth the traditional and pragmatic
approaches to the explaination of conditionals dempnt each other because
pragmatics complement the semantic (truth functjompproach by explaining the
attitude and intention of the speaker for usingdbeditionals, in a particular context, by
accessing the relevant contextual assumption bgrenting, being trigerred by the

logical expresion. Besides, only the inferentiadgassing aspect of the communication
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allows one to access the assumed relevant infawmatincluding the relevant
encyclopedic information, of the relevant conceptigiven context. For example, the
binding feature of the vow institution and the adeeconsequence of Jacob’s laxity to
fulfill his vow (which we discussed in this dissgibn), which is some of the
encyclopedic entries of the concept of vow and weotharrative in the cognitive
environment of the hearers, cannot be explainedhiytruth conditional approach,
because it is not explicitly stated by the condisibutterance. Rather, it was assumed that
the hearers will imagine for themselves (Carsto02208349-359). For example, the
adverse consequence of the unfulfiled vow of Jaoshich was discussed in the
dissertation, is beyond the propositional calcutisl the semantic analysis of the

conditional cluses of Jacob’s votive utterances.
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APPENDIX 6

Some Real-Life Stories of Abductive Marriage among the
Hadiyya People
The following examples of the abductive marriage @nly a few of the many true stories

of this practice. Each incident of these exampkgzrasents different features of the
abductive marriage which would happen during thenapt. The main nature of the
abductive marriage is that it is sexually violentaconfrontational because it provokes
the conscience of honor and shame of the involeedkgroups of the community.

Note: The names of the women involved are withheld deoto protect their identity.

Story of the woman A: A young girl came to visit her sister who was medrin another
village about two hours walk from their parent’sre A young man saw the girl and fall
in love with her that he consulted with his frienlew to get her for marriage.
Meanwhile the girl went back to her parents’ hoiewever, one of his friends decided
to go and persuade her sister so that she woushgerfor the abductive marriage.
Eventually the woman was persuaded that she agpegdrk a conspiracy with the men.
After all it is good for her because her sistell i closer to her.

The woman plotted the way as follows. She agreagdaest her parents so that
they send some wheat by her sister to the marlesha will get it from there because
she needed it badly. When her sister brings theatMoe her the young men will abduct
her for the marriage. Thus she worked with the goomran and his friends how to make
the abductive marriage aattempt successful. Theppative husband bought dresses for
the girl as a gift without the girl's knowledge. dinthe men ambushed to abduct the girl.
Eventually the innocent girl brought the wheat lhe tnarket for her sister only to find
that she was betrayed by her sister. The men thekgtrl by force while she was
screaming, and hid her in a place they felt wasirgecThe man had sexual intercourse
with her.

Then the father of the boy was informed that his Isas abducted the girl for the
marriage. So he went to the parents of the githsftecial gift in order to negotiate for

the marriage. Eventually both the girl and her ptaeonsented for the marriage that
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they legalized it. The couple organized a post iagerwedding celebration. The couples

are enjoying a happy marriage until today and theye several children.

Story of the woman B: According to the Hadiyya tradition young men used)o to a
girl in order to explore and see whether the girtlesirable for marriage. Accordingly,
two different young men who were interested to mé#ne girl came at the same time to
see her for marriage. Both boys became highlyasted in the girl that the girl’s parents
did not know which one two choose. So the parergatwo a witchdoctor to consult
about the matter. The witchdoctor told them whiale to choose, and they did as he said.
Eventually the girl was legally betrothed to theugg man. However, the other young
man was jealous and that he decided to marry thbygabduction which he did. He took
the girl and hid her in a secret place. This baetrawiade the clan of the fiancé of the girl
furious because they felt that the clan of the abmbrought shame to the family and the
whole clan of the fiancé. Therefore, they decidethunt for the abducted girl and bring
her for a wife for the fiancé in order to restotédir honor, and revenge and humiliate
the abductor, his family, and his clan. They fouhd girl after one week of searching
and brought her with a great confrontation, enamant, and dance to show that they are
more powerful than the clan of the abductor; hastared their honor, and have reversed
the shame on their opponent, his family, and has.cThus the abductive marriage was
aborted after one week and she married her fagc®. The couples have several children

and they still live united in a good marriage relaship.

Story of the woman C:Woman C was approached by a young man for a marvidugn

she was a girl and they were in love. The man ghaeegirl some gifts and he was
planning to give dowry to legalize the agreemerdwklver, the girl changed her mind
and told him that she does not want to marry hitis Behavior of the girl offended the
man that he decided to marry the girl by abductiSapported by his friends, he
ambushed and abducted the girl when she was cdmangthe school and hid her in a
particular place. When the parents of the girl tehat, they raised an alarm to their clan
because they felt that this behavior of the boy arasffence to them and the whole clan.

Thus, they were very angry because they felt tieathneatened their honor. Therefore,
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they searched for the girl immediately in ordeabmrt the abductive marriage and found
her on the second day. They brought the girl homtie avgreat enchantment and dance to
show that they have restored their honor and redetse shame to the abductor, his
family, and his clan. They physically humiliatedeth. The clan of the abductor
apologized for the attempted abdactive marriagepdeaided with the clan and family of
the girl so that they should give the girl in mage. After a serious negotiation the
family of the girl agreed to give the girl for mage to the same man and asked the girl
whether she was willing to marry him. The girl vadso consented to marry him and she
married him by a wedding ceremony. The coupleseajeying a happy marriage until
today.

Story of the woman D Woman D’s sister was married in a village, veayfrom her
parent’s home. It was about two days walking dista®ne day women D, when she was
a girl, went to visit with her sister. While shesmaith her sister a young man sow her
and loved her that he abducted her for marriages. Bé&havior of the boy offended the
girl’s family that they decided to abort the mageaby confrontation. They searched for
the girl for several days and eventually they fohedwhere the boy hid here. They
attempted to take the girl home by force but thgdside overpowered the girl’s family
that they retained the girl. Thus the girl’s famignt home humiliated once more.
However, the girl tricked the boy. She disguiseat g8he loved him. One day, after three
weeks, in the early evening, the girl told to hetes-in-law that she wanted to relief her
self outside and then she will come back home.dwady followed her because they did
not suspect her. The girl escaped. Immediatelyfaimaly of the abductor raised an alarm
that they started hunting for the girl. When the iggalized that people are following after
her, she begged one man to hide her in his holmemin hid her in his house and when
they asked him whether he has seen a girl he helah that a girl has just passed running.
They did not suspect him that they continued rugmincatch her. Early in the morning,
the man accompanied the girl until she reachedstf@place. Thus the girl escaped and
reached her parents’ home on the third day. Hesrpatook her to the Hospital for
treatment. Then she resumed her high school studig@entually she did her college

study after finishing her high school.
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APPENDIX 7
Excursus on Translating Gen 28:10-35:15

1. What is Translation?
The current common term used as a title for theiglise of interpreting and translating

a message from one language to another languakmown as “Translation Studies”
(Shuttleworth 1997: 188). During the early 1970 esorscholars used the term
“Translatology” as a title for the same discipliriEhe Dictionary of Linguistics and
Phonetics explains that in applied linguistics tiwen ‘Translatology’ subsumes both the
process of interpretation and translation of onmad avritten texts. Thus Translatology
describes the process of interpreting and tramgjdioth written texts and oral message,
of the cuff (right “at the moment of utterance”s &imultaneous interpretation” and
“simultaneous translation” from one language totheolanguage. It also describes the
oral translation of a written text or a writtenrtsdation of an oral message into another
language as “sight translation” (Crystal 1990: 4#2pwever the term “Translatology”
has not been accepted by the English speaking asshbkcause they consider it as a
neologism (Shuttleworth 1997: 188).

Shuttleworth summarizes that some scholars attempte describe what
translation is and made some kind of distinctiobmeen different types of translation
which he lists them as: overt vs. covert transtatts domesticating vs. foreignizing
Translation, diagrammatic translation, inter-semitianslation, paraphrase and pseudo-
translation, the replacement of textual materiadne language (SL) by equivalent textual
material in another language (TL), “an interpretatof verbal signs by means of some
other language” or inter-lingual translation, regment of message in one language in
other languages, or the conveying of meaning from et of language signs to another
set of language signs, a translation aimed in ramimg the effect of the original
message in the translation which becomes a segprdarmunication both in terms of
meaning and style (see Shuttleworth 1997: 181).

Some scholars categorize translation into threasaréntralingual translation”
which denotes paraphrasing or of signs of one laggwvith another signs of the same
language; “interlingual translation” which denotaterpretation and translation of sings
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in one language with signs of another languageefgemiotic translation” which denotes
the process of conveying a signs in one language mon-verbal sign of another
language like from language signs into music angigns (Gentzler 2001: 1). Similarly
Gentzler categorizes the translation theories wiehe introduced since mid-sixteenth
century into five: (1) “[T]he North American traagion workshop; (2) the ‘science’ of
translation; (3) early translation studies; (4) ys9btem theory; (5)
deconstruction”(Gentzler 2001: 2).

Shuttleworth observes that most of these descniptéwe normative in a sense that
they tend to give guidance about what translat®osupposed to be rather than simply
describing what translation is (they are presargtiot descriptive) (Shuttleworth 1997:
182; Hickey 1998: 2). This distinction betweengurétive and descriptive definition of
the translation is based on what one intends tmetefTranslation” as the process or as
the final product of the process. For example andhe hand some scholars base their
definition on the final product of the translatiprocess that they avoid the prescriptive
feature in their description (Shuttleworth 1997218 On the other hand some scholars
propose a more comprehensive prescriptive defmitibthe current translation process
based on the final product which varies accordmthe particular response to the needs
it intends to address by the transition (Shuttleélwva®©97: 182; Hickey 1998: 2).

However, each of the above mentioned categorizagid®ased on the analogy of
capturing particular feature of the translatiorkiddence, they are not comprehensive in
terms of conceptualizing multi-facet task of tratisin process (Shuttleworth 1997: 181).
Consequently it has been proved that it is a chg#leto establish a translation theory
which comprises the sub-theory of translation: dfation as a process, translation as a
product, translation as a function oriented targst (skopos theory), and translation
didactics or instructions about how and what toimdranslation (Shuttleworth 1997:
187). In terms of applied translation it is imp&dsito exclude the above translation
features one from the other (Gentzler 2001: 1).

Multidisciplinary approach describes translatioraasnterdisciplinary task which
involves cultural anthropology, different types lofguistic studies including socio and
psycholinguistics, literature studies, differenpag of translation including machine
translation, history, and etc. (Shuttleworth 19984; Gentzler 2001: 1, 108, 203). Gutt
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(Gutt 2000), approaches translation studies froenrétevance theoretic perspective and
describes it as an inferential communication, heheee is no need for a comprehensive
translation theory. The debate continues betweesettwho argue that translation is
simply a practical application which cannot be diésc as a theory and those who
contend that a descriptive theory of the transtattan be established (Hickey 1998: 2;
Gentzler 2001: 76-79, 82).

In addition, there is a debate between accuratslagbility and untranslatability
of texts (Hickey 1998: 2). However, though it is iadisputable fact that languages are
different in grammatical configuration and by trexformance of public representation of
some conceptual perception of some things/affairs évident that ostensive translation
between languages takes place effectively (Hicke§81 1-2; Shuttleworth 1997: 180).
Conceptual incompatibility across languages whigghtnhave been caused by cultural
difference or non existence of things in both laagRl communities can not be a
hindrance for the functional dynamic equivalenceanstation because such
incompatibility can be compensated by differentgtation techniques once the translator
understood the problem (see Shuttleworth 1997:180-Nida and Taber 1969: 2, 98).

A translator must be conversant with the sourcegmde, the target text side, and
social, cultural, and political differences betwdka two which must have influenced the
mental and public representation of the texts (iserdl 1973; Wendland 2008; Wilt &
Wendland 2008). Translation is a negotiation betwieethe areas of the source text as
understood by the translator, its connection tcelotource literatures, language, and
culture as implicated in the source text and in &neas of the cultural, social, and
political situation, concepts of translation, pw translation of the same, other texts,
and etc of the receptor language (Gentzler 2001ndihe process of all the translation
tasks the translator's mental representation of dberce text is supreme dominant
because translators always aim to translate afriext the author’s point of view of the
source text (Gentzler 2001: 9, 13-14; Shuttlewd®®7: 178). Of course getting at the
meaning of the source text is decisively inferéntiaother words one important feature
regarding interpreting the source text is thas iinferential because naturally we do not
limit our analysis on what is explicitly said, Baiso what it does not say or says only by

implication” (Gentzler 2001: 3). However, the prsseof inferencing is decisively
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constrained by the public representation of thé@ubf the source text and his/her point
of view about the narrative texts. Therefore iciscial for the translators to continue
searching to access the cultural, social, politizastitutional, experiential, and etc.

phenomenon which influenced the public represemtatf the source text. Richards

observes this feature of the translation task wieelaims that “translators, with proper
education and practice, can come to know the proy@hodology to achieve the correct
understanding of the primary text” (Hickey 1998:@entzler 2001: 14). Some of the
relevant questions a translator should ask regarttia source text are what is that the
source texts and its translation intend to achtewel how they attempt to achieve it” and
how both the writers of the source text and traedlatexts organize their public

representation in terms of “cooperating with theiaders, being polite and relevant, or
how inter-cultural difference may be treated” (HigkL998: 5). Thus, the final product of

the translation reflects the translator's conclasaxhieved by his choice and decision
after exhausting all the possible resources inramenderstand the source text correctly
(Shuttleworth 1997: 178). Thus, it is possible thawell equipped translator can make
correct mental representation and public repretientaf the source text; hence creating
an interpretive resemblance between both sourceemegtor texts (Hickey 1998: 6, Gutt

2000: 105)

Regarding translating the Bible, the source texictvhs culturally, temporally,
geographically, and historically remote to ussitvery important and necessary to have
some translations of contemporary cultural ingting, political and social situation,
geographical and environmental phenomenon, andoétihie biblical texts in order to
guide the translators to present a transparengttéegt which helps the recipients of the
Target text familiar with the cultural constraimtisthe source language.

In addition, experience shows that the translapioocess which will lead to the
final production of a target text, acceptable by @ncerned parties, requires a
collaborative or joint action of all concerned jpestin the process of translation. In such
situation a translator should be ready and opeodoperate with all the concerned parties

and other translation experts.
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2. Sample Review of the Translated Versions of the  Bible
As a background for my suggestion about how tostede the Hebrew concept 'of: and

the votive narrative of Jacob | would like to ddreef review on other up-to-date Bible
translations of the votive narrative of Jacob idesrto see if there is any translation
which translated the story from the votive narmatperspective. In this brief review |
wish to consider only the translated versions whaafploy section-headings which is

usually aimed to guide the readers.

2.1. New Revised Standard Version (1989)
This version divided Genesis 28:10-35:15 into ¥fedint sections:

28:10-22: Jacob’s dream at Bethel

29:1-14: Jacob Meets Rachel

29:15-30:24: Jacob Marries Laban’s Daughters
30:25-43: Jacob Prospers at Laban’s Expense
31:1-21 Jacob Flees with Family and Flocks
31:22-42: Laban Overtakes Jacob

31:43-32:2: Laban and Jacob Make a Covenant
32:3-21: Jacob Sends Presents to Appease Esau
32:22-32: Jacob Wrestles at Peniel

10.33:1-17: Jacob and Esau Meat

11.33:18-20: Jacob Reaches Shechem
12.34:1-24: The Rape of Dinah

13.34:25-31: Dinah’s Brothers Avenge their Sister
14.35!-15: Jacob Returns to Bethel

© 0o N o gk~ w NP

2.2. New Revised Standard Version in Amharic (1992)

1. 28:10-22: The Dream Jacob Sow in Bethel
2.29:1-14: Jacob Arrived to the House of Laban

3. 29:15-30: Jacob Service to Laban for Rachellazadha
4, 29:31-30:24: Children Born to Jacob
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5. 30:25-43: Jacob complained with Labab aboutWage

6. 31:1-21: Jacob Flees from Laban secretly

7. 31:22-42: Laban pursues Jacob

8. 31:43-55: An Agreement Made between Laban acdbla
9. 32:1-21: Jacob’s Preparation to meet Esau

10. 32:22-32: Jacob Wrestles with God

11. 33:1-20: Jacob Meets Esau

12. 34:1-31: The Rape of Jacob’s Daughter Dinah

13: 35:1-15: God Blessed Jacob in Bethel

2.3. The New American Bible (1979)
28:10-22: Jacob’s Dream at Bethel

29:1-14a: Arrival in Haran

29:14b-30: Marriage to Leah and Rachel
29:31-30:24: Jacob’s Children
30:25-43 Jacob outwits Laban
31:1-24: Flight from Laban

31:25-32:3: Jacob and Laban in Gilead
32:4-22: Embassy to Esau

32:23-33: Struggle with the Angel
10.33:1-20: Jacob and Esau Meet
11.34:1:12: The Rape of Dinah
12.34:13-31: Revenge of Jacob’s Sons
13.35:1-16: Bethel Revisited

© © N o g A~ DN PE

2.4. New International Version 2005
28:10-22: Jacob’s Dream at Bethel

29:1-30: Jacob Arrives in Padan Aram
29:31-30:24: Jacob’s Children
30:25-43: Jacob’s Flocks Increase
31:1-21: Jacob Flees from Laban
31:22-55: Laban Pursues Jacob

32:1-21: Jacob Prepares to meet Esau
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8. 32:22-32: Jacob Wrestles with God
9. 33:1-20: Jacob Meets Esau
10.34:1-31: Dinah and the Shechemites
11.35:1-15: Jacob Returns to Bethel

2.5. NIV Amharic Version 2001
27:41-28:9: Jacob runs to Laban

28:10-22: Jacob’s dream at Bethel
29:1-30:24:Jacob arrives in Mesopotamia
30:25-43: Jacob’s flocks increase

31:1-21: Jacob flees from Laban

31:22-55: Laban pursues Jacob

32:1-31: Jacob prepares to meet Esau his brother
33:1-20: Jacob meets Esau

34:1-31: Jacob’s daughter raped

10.35:1-15: Jacob returns to Bethel

© ©® N o g s~ N PRE

We can observe from the section-heading organizatad above sample versions that
none of them treated the story as a votive nagatRather they treated the coherent
episodes of the votive narrative as isolated egisodo my surprise, even the Amharic
translation of the story shows that, though thgaghaudience is a vow conscious society,
the translation was treated just like the Engligihsions. Thus, the translators failed to
reconstruct this votive narrative, interpret itdatmanslate it within the context of the
institution of vow and within the framework of thietive narrative of Jacob in Bethel.
One may wonder “what was the reason?” The answiridajuestion, in terms of
non-vow-conscious target readers, is that they @aaocess to the primary audience’s
contextual assumption which the narrator assumattkiey will naturally infer. Unless
those assumptions are made accessible there isvaptthat they can process this
narrative in the same way as the assumed primatgee did. Therefore, they need to

be helped in this regard. Secondly, to answer imgeof the target audience who has
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similar practice of the institution of vow such aAsnharic, probably they failed to
reconstruct the story according to the votive riar@adue to different reasons:

1. Probably they were influenced by other transfegior translation aids and
commentaries.

2. They failed to employ their assumptions of timstitution of vow to
reconstruct Jacob’s votive narrative because oerotlifferent reasons which needs
further investigation.

This calls for a suggestion of the better way pfesentation of this story into the
target audiences in translation task. First oftalf worth noting that, though translation
is different from the primary communication, itaso a communication by the virtue of
its communicative nature because understandingréreslated message also involves
inferential processing as the primary communicatioes, not decoding what has been
encoded in the linguistic expression of the trarmta(Gutt 2000: 22, 24ff; 76; Sim 2006:
34ff; 82,148). Translation scholars noted thatiggtat the intended message “crucially
involves the use of context” (Nida & Taber 19697 1@Gutt 2000: 26; Sim 2006: 48,
57ff;, Wendland 2008). According to the relevanceotly, “[a] context is a psychological
construct, a subset of the hearers’ assumptionsitaibe world” and will affect the
interpretation of an utterance as well as any ottmenmunication stimulus, including
translation (Sperber & Wilson 1995: 15). For exanfhe encyclopedic information
about the institutional nature of the Hebrew com¢epw’ comprises vow making, vow
granting, and vow fulfilling. This nature is perim both in the actual practice of vow
and in the mental representation of the conceptaavvotive narratives. This nature is a
mutually shared contextual assumption which wasif@sinto the primary audience
which Relevance theory describes as a ‘cognitivgrenment’ (Sperber 1995: 39). The
guestion is then how can we help the target readkethe secondary communication
(translation) to reconstruct these contextual agsiams about the vow so that they can
create mutually shared cognitive environment litke primary audience about the same
so that the contextual assumption of vow can manife their cognitive environment
when they read this narrative unit? In other wohdsv can we make the cognitive
environment of the secondary audience resemble twéhcognitive environment of the

primary audience regarding the institution of voW#s task is very crucial for drawing
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relevant cognitive effect from the translation loé tvotive narrative of Jacob. Unless the
reading of the translation of Jacob narrative fergntially combined with the presumed
contextual assumption of the ancient Israelitesstitation of vow the intended
communication of this votive narrative will not le&ective (Gutt 2000: 76; Sim 2006:
35, 111). In fact, as the above sample translat@sions show, they will employ other
unintended contextual assumption instead (seardoinghe relevance) if they are not
able to access the intended contextual assumpftidheoprimary audience (Sim 2006:
146).
| believe it is possible to help our secondary ende in this matter because we
assume that every normally thinking human beingapable of reconstructing such
institutional contextual assumptions of other adsuin their cognitive environment, as
long as they are helped sufficiently to access (bl 2003: 100). In this regard, several
translation scholars have described the natureoofegtual assumptions and suggested
different ways of making such contextual assumptcpessible to the target audience
from different perspectives (Gutt 2000; Hill 200@attemore; Sim 2006: 38ff).
Particularly Hill describes and categorizes the testmal assumption which needs
adjustment in the translation task into four tyfiésl 2003: 450-454):
1. Shared and believed to be shared with the commuaniezhich does not need
contextual adjustment.
2. Shared, but not believed to be shared which shoelkehcouraged to be used
3. Not shared, but thought to be shared which shoalddorected and
4. Not shared and not believed to be shared thatahepot engaged and are unable
to draw meaning. In this case the secondary audiemest be taught about the
need of reconstructing the contextual assumptieg treeded because, both they
do not know it and do not know its relevance them.
Hill also suggests some strategies of supplyingndeessary contextual adjustment. She
describes them like supplying in the text, in tlo®thote, in the Bible background
booklets, films, teaching, and etc; and she remtrés such contextual adjustment has
proven helpful. Therefore, | intend to propose hiowmake a contextual adjustment in
translating task of the Hebrew concept and Jacob’s votive narrative of Gen 28:10-
35:15.
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