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New York School

Report on the Rabbinic Dissertation Submitted by Neil Comess-Daniels
in Partial Fulfillment of the Requirements by Ordination

THE ROOT RACHAM AND ITS DERIVATIVES IN RABBINIC LITERATURE

This thesis is an investigation of the usages and meanings of
the root raham and its derivatives in rabbinic tradition. 1In addition,
common parallels of raham also are treated by the author. The include:
hesed, hanan and zedakah.

This study began with the isolation of key biblical verses utiliz-
ing the verb raham and its derivative forms. The author then attempted
to locate all the extant passages in Rabbinic Literature dealing with
these verses and/or using derivatives of the root raham. To this
end, he consulted all the major rabbinic anthologies, verse indicies,
thematic indicies and whatever secondary literature that exists.

The isolated material is organized thematically into five main
chapters, with an Introduction, Conclusions and Notes. Chapter One is
a survey of the occurences of raham and its derivatives in the Bible,
and it centers on a linguistic analysis as well as a definition of the
term rahamim. Chapter Two delineates the various ways rahamim is used
by the Rabbis. It mainly focuses upon rahamim as an attribute of God.
Chapter Three involves a discussion of how God manifests His rahamim,
both in mundane situations, and in moments of crisis. In Chapter Four,
Mr. Comess-Daniels examines the means by which God's rahamim can be
induced by both Israel and the nations of the world. Chapter Five
raises the question of who are the recipients of God's rahamim.

Mr. Comess-Daniels has succeeded in this thesis to dispel the long-
suggested notion that there is a conceptual linkage between rahamim
and rehem (womb). He has found no biblical or rabbinic material to
support such a claim. In addition, he has beautifully delineated
the numerous sub-motiffs connected with the term rahamim, not the
least of which are the various ways rahamim is made manifest and is
induced.

Though this thesis does not take into consideration changes in
the rabbinic usage of the term rahamim and its parallels over time,
Mr. Comess-Daniels is to be commended for his research, text analysis
and organization. He has gathered much material and presented it in
a highly meaningful fashion.

April 1979
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INTRODUCTION
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Jews have often been called the "people of the book." Throughout
our history we have held in high regard both the books that we write
and the books that we read. Words are the building blocks with which
these books are written. I have long been fascinated by words, their
origins, usages and the layers of meaning that they acquire. This in-
terest has been expanded as a result of my studies at the Hebrew Union
College-Jewish Institute of Religion. As I approached the time to select
a topic for my rabbinic thesis, it became obvious to me that a philo-
logical study would be my choice. Initially, I decided upon the root

p-n-n as my subject matter because of a desire to investigate the

much mentioned theory that rachamim, "mercy," is conceptually related
to rechem, "womb." I had often seen this supposed relationship used as
a basis for the re-interpretation and translation of many prayers. This
has been especially true recently in services developed in response to
the heightened feminist awareness among Jewish women. I wished to see
if the exploitation of the theorized connection between these two words
had any linguistic basis or whether it was modern homiletics. Whether
or not the theory proved to be true, I sought to unravel the matrix of
meanings and usages that g—pn-—= and its derivatives have within Rabbinic
Literature.

Secondary material which examines the root g-p-= or any of its
derivatives is quite scarce. It consists primarily of a short article
by Israel Eitan entitled, "An Unknown Meaning of Rachamim," and a sub-

stantial section of Nelson Gleuck's Hesed in the Bible. Both of these

works are discussed in Chapter One inasmuch as they both deal withp-n-a
in the Bible. No secondary material is extant concerning the occurence

of this root in Rabbinic Literature.
I began my study with the isolation of key biblical verses that

utilize p-n-o and its derivatives in relationship to G-d. To do
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this I worked primarily with Mandelkern's Concordance of the Hebrew

Bible, supplemented by relevant articles from the Interpreter's Diction-

ary of the Bible. I then turned to Rabbinic Literature and began my

search for the extant passages which used derivatives of @=F=7 by sur-
veying several topical anthologies. Among these were Bialik-Ravinitsky's
Sefer ha-Aggadah, Eisenstein's Ozar Ma'amarei Hazal, Montefiore and

Lowe's A Rabbinic Anthology, Gross' Ozar ha-Aggadah and Urbach's The

Sages. I also used biblical verse indices, such as Epstein's Torah

Temimah, Hyman's Sefer Torah ha-Ketuvah u'Mesorah and Kasher's Torah

Sheleimah. Also helpful were the indices to various individual compila-

tions, such as B. Cohen's index to Ginzberg's Legends of the Jews, the

index to the Soncino Talmud, Friedmann-Simon's Midrash Rabbah and
William Braude's Pesikta d' Rav Kahana, Pesikta Rabbati and Midrash on

Psalms. Finally, I turned to the wealth of material available from con-

cordances 1ike Kosovsky's 0Ozar Lashon ha-Tannaim, Ozar Lashon ha-Mishnah

Tosephta, Ozar Lashon ha-Talmud and Moshe Gross' Ozar Ha-Aggadah. 1

quickly discovered that the primary word of my study would be ‘rachamim.'
As a result, I grouped the passages according to their usage of the term
rachamim. This resulted in the five main chapters which the reader will
find in the thesis.

The first chapter is a general survey of the occurences of 0O-n-9
in the Bible. The reader will find that the sub-headings of Chapter One
are similar to the chapter headings of the remaining four chapters. This
facilitates comparison between the usage of rachamim in the Bible and
Rabbinic Literature. The biblical chapter discusses the linguistics of

p-n-= (including analysis of the two secondary sources mentioned
earlier), as well as how the Bible appears to define rachamim. The

chapter concludes with a discussion of how rachamim is manifest. Chapter



-\-

Two deliniates the various ways in which rachamim is defined. These
definitions are basically divided into four sections: (1) rachamim as

a key attribute of G-d's personality, (2) derivatives of 8-F-13s
divine names, (3) rachamim as descriptive of how G-d relates to Israel
and, (4) rachamim as an element of Creation. Chapter Three is concerned
with how G-d manifests His rachamim, which is seen as occuring naturally
in the everyday functioning of the world, as well as a means of allevi-
ating crisis situations. G-d manifests His rachamim both through kind-
ness as well as through His anger and strictness. Chapter Four examines
those means by which G-d's rachamim can be induced. Some of these vehi-
cles are exclusive to Israel, others Israel shares in common with all

of humanity. This Chapter also discusses how special intermediaries

can be used by Israel to induce G-d's rachamim. Chapter Five explores
who are the recipients of G-d's rachamim, be they Jew, non-Jew, right-
eous or wicked, privileged or underprivileged. Finally, the concluding
Chapter will be both a summary and an analysis of the findings of the

five main Chapters.




CHAPTER ONE
THE USAGE OF RACHAM IN THE BIBLE




A. Linguistic Analysis of the Root Q-n-7

The dearth of scholarly material dealing with the root p-n-<and/
or its derivatives in the Bible is surprising. One would think that
since pg-p-= occurs so frequently in the Bible and because it appears
in many different contexts that there would be a good deal of analysis
of its usages. Further exaserbating the situation is the perpetuation
of the assumption that rechem, "womb," and rachamim, "mercy," are both
conceptually and linguistically l-elan:ed,1 though there has been no
study that documents such a relationship.

Primarily what is extant regarding gp-pn-= is a short article by
Israel I-:ﬂ:an‘2 and a significant portion of Nelson Gleuck's study on
gl_\Led? In his article, Eitan makes a powerful argument that rachamim,
rather than its standard translation of "mercy" or "compassion," in many
cases in the Bible means "bowels." He notes that Brockelman in his Lexi-
con Szriacw? defines the Syriac parallel to rachamim, gpn-as "intest-

tina, sedes affectum,” ("intestines, seat of compassion"). Eitan supports

this definition by pointing out stylistic parallels between rachamim qua
"intestines" and the word leiv, "heart." He compares such phrases as
1°2A7 1033, "his bowels grew hot! (Gen. 43:30) and ©°277 17233,
“her bowels grew hot," (I Ki. 3:26) with  yqpe +yps "my inwards boil"
(Job 30:27) and 1327 On* "3, "while his heart is hot" (Dt. 19:6).
In the same vein he solves the problem of Zephania 1:17b,027 79u1”
p*%%22 oon%1 19¥3 ." Since BDM7is a hapaxlegomenon, translations
of it were made based upon the like phrase az & 1°yp» 7®w3, "and (he)
shed out his bowels" (II Sam. 20:10). Eitan agrees that noon% means
"bowels" but he does not rely on II Samuel 20:10 for his justification.

Instead he solves the difficulty orthographically, noting that the "% "
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in  oon% was probably originally a "= " (and the word was oon=)

and that a slight elongation of the upper tittle made it a "%". Eitan's
final point is that the definition of rachamim qua "bowels" follows "a
well known philological principle of deriving all abstracts from concrete
nouns or roots."s According to Eitan, "bowels" is the primary or root
definition of rachamim with "mercy/compassion" being a secondary abstract
which is derived from it. This would refute Joseph Reider's short com-
ment concerning Eitan's ar‘thﬂe.6 in which he notes that the definition
of "bowels" for rachamim is already extant in Gesenius' Thesaurus and

in Gesenius-Buhl's Handworterbuch (16 and 17 edition), where it is listed

in secondary status. For Eitan, the concrete noun is of primary status.
How does Eitan's theory relate to the usage of g pnn as linked
to G-d? There are no phrases 1ike 1*pna 17223 (Gen. 43:30) which are
used to describe the welling up of G-d's compassion. Nowhere in the
Bible do anthropomorphic descriptions of G-d include G-d's having "bowels."
The closest that we can come to a connection between G-d's compassion
and a part of the "Divine anatomy" that might be indicative of the bowels
can only be arrived at through an extension of the aforementioned theory
which proposes a linkage between rechem, "womb,"and rachamim. In making
this extension, it must first be assumed that mercy arises from the "in-
wards" and that any term that refers to a specific part of that anatomi-
cal region (1ike rachamim qua “bowels" or rechem) is indicative of the
region as a whole.
There are only two biblical verses that might be thought of as in-
dicating that G-d does indeed have a "womb." The verse that is perhaps
a bit more concrete is Job 38:8, xy onvp n*33 3* o*n%7a [ov1, Or
who shut up the sea doors when it broke forth and issued out of the womb?"

The question here is whether or not it can be assumed that the womb
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referred to is G-d's? In this regard, one need only compare the bibli-
cal concept of creation with the Babylonian myth Enuma elish to be tempted
to say that indeed the biblical G-d possesses a womb’In the Enima elish,
one of the two primordial gods is the female Tiamat whose substance is
water. However, the biblical author of Genesis Chapter I, is careful to
describe the various parts of nature as under G-d's control, not divine
in and ofthemselves. This would seem to negate the linkage between G-d
and the rechem in Job 38:8. Another obvious question is why, if indeed
the verse refers to a divine womb, does it not say ~an7p , "from my
womb", instead of onAp, "from the womb"? Finally, the context of
the cited verse does not speak out of G-d's having restrained the waters
during creation as being an act of rachamim, mercy. Upon analysis then,
Job 38:9 does not indicate the biblical concept of a divine womb. The
only other verse that may be indicative of a divine womb is Isaiah 49:15,
noUK X2 *3X1 MINJER AYR 03 N3wa-=j3 ORT2 aviy awx ndena, “Can
a woman forget her baby or disown the child of her womb? Though she
might, I never aould forget you." It would appear that here G-d's re-
lationship with Israel is metephorically paralleled to that of a mother
and the issue of her womb. It is tempting to follow the metaphor through,
arguing that G-d, too, has a rechem and Israel is the issue of the
divine womb. However, to do so would be mere fanciful conjecture.
Further. as with Job 38:8, there is nothing in the context surrounding
this verse that mentions G-d's mercy, especially as related to the use
of rechem.

One must conclude that the assumed connection between rechem and
rachamim, at least as both terms are applied to G-d, does not exist in
the Bible. Because of that, whereas Eitan's definition of rachamim as

"bowels" can be substantiated for the description of the welling up of
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human compassion, there is no way in which to apply his theory to bibli-

cal descriptions of divine compassion.

B. Common Parallels of Q-M-"

As mentioned above, the only other major treatment of ©-m=7 in

the Bible is in Gleuck's Hesed in the Bible. Gleuck argues that chesed

(which along with 1-3-m are the most common terms used in parallel with
rachamim) is distinct from rachamim in that chesed is indicative of the
convenantal relationship between G-d and a) the Patriarchs, b) the David-
ic dynasty, and c) the people of Israel as a whole. Rachamim, he main-
! tains, does not function in this manner.
In his discussion of chesed reflecting the reciprocal relationship
of G-d and the Patriarchs, Gleuck uses Genesis 24:13-14 as his major ex-

ample. In verse 14, G-d will show chesed to Abraham because of the cov-

enantal relationship between them. Gleuck maintains that the word chesed
would not have been used had not such a convenantal relationship (which
he 1ikens to a master/slave relationship) existed. For chesed as a sign
of the reciprocal relationship of G-d to David and his house, Gleuck
cites I. Ch. 17:13-14. This relationship is likened to that between a
father and a son. Chesed is an integral part of the relationship, both
parties having to act out of it in order for the relationship to be main-
tained. For the father not to act with chesed means not being a father.
For the son not to act with chesed means to risk punishment. Gleuck cites
several verses to describe the use of chesed as bespeaks the reciprocal
relationship of G-d and His people. He uses Ps. 85:8-9 to demonstrate
that it is only when the community is faithful to G-d that it deserves

to receive G-d's chesed and that the faithful also act with chesed to-
ward G-d. He cites Ps. 77:8 to demonstrate that Israel, because they
are 6-d's people, have the right to expect G-d's chesed. Finally, he
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notes that in Hosea 2, Israel and G-d are described as being in a mari-

tal relationship. Here he distinguishes between chesed and rachamim:

"Yahweh wants to bring Rahamim, which exceeds the bounds of Hesed into

this marriage...It is but a short step from Hesed to Rahamim. @esed is

covenantal loyalty; nggmig is forgiving love...Yahweh's people, however,
could not show gggggig toward \’ahweh.“8

While it appears that Gleuck's evidence is quite convincing, his
quick relegation of rachamim to only "forgiving love" is both short-
sighted and indicative that he did not look as closely at the various
uses of rachamim as he did for chesed. As for his point that only
chesed denotes the covenantal relationship between G-d and the Patriarchs,
IT Kings 13:23 would seem to indicate that G-d's rachamim and chen are
made manifest because of that relationship. Chesed is not mentioned!
(.anv93 jyo% oa*9x y9°1 onav1 onx’a jnsv). Gleuck's use of
Ps. 77:8 is unfair. By maintaining that this verse demonstrates that
it is only chesed that Israel can rightfully expect because of their
special relationship to G-d, Gleuck is guilty of grossly ignoring the
context surrounding the verse. Only two verses later (vs. 10),in much
the same manner in which chesed is spoken of in vs. 8, the author of

the psalm speaks of chen and rachamim. Gleuck is not justified in sep-

arating these terms conceptually merely because they do not appear

back to back in the text. Gleuck's most tenuous point is his use of
Hosea 2 to demonstrate that chesed refers to "covenantal loyalty,"

while rachamim refers to "forgiving love." 1In several places in Hosea

2, it would appear that Gleuck's distinction does not hold and that
rachamim does indeed denote "covenantal loyalty." For example, in

verse 2:3 G-d instructs Hosea to refer to his brothers and sisters (i.e.,
the faithful Kingdom of Judah, versus the unfaithful Israel) as »»2y,
"my people" and as non, "Lovingly Accepted,"respectively (these
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are the opposite of the names he is to give to the two children he has
by a harlot, who represents the unfaithful). Here then, those who are
faithful to G-d are called His people ( *2¥%. They have entered a cov-
enantal relationship with G-d and are thereby deserving of G-d's racha-
mim, as indicated by non7. In verse 2:6 G-d says that He will not
have rachamim upon the children of harlotry. That is to say, rachamim,
not chesed, is withheld from those who are unfaithful to the covenantal
relationship. Finally, in 2:25 G-d re-establishes the covenant with the
Northern Kingdom with rachamim, not with chesed, As to Gleuck's point
that "the people...could not show Ra?amim toward Yahweh," this appears
to be true, except for one glaring example in which David promises to
show his rachamim to G-d. This can be found in Psaim 18:2 in which
David says: " *n qonax ." This phrase is in parallel with " a x7p&®in
verse 4 which would give"™ n J2n k" the meaning "1 will pray to you, 0
Lord." This is the only biblical example of ©O-n<% meaning "to pray."
Nonetheless, David does indeed relate to G-d with rachamim. Since this
usage is a hapaxlegomenon, it is difficult to say whether it would be
possible for any Israelite to so relate to G-d, or whether it is reserved
only for the chosen elite, 1ike David.

While it will be shown later that Gleuck certainly is correct in
defining rachamim as G-d's "forgiving love," to say that rachamim can only
be defined as such is quite limited. Further, rachamim can be shown to
refer to G-d's "covenantal loyalty," which Gleuck would see as only falling
within the purview of chesed.

The other majer parallel to ©-n-7, 7-3-n , has the general
meaning of "bestowing favor." Interestingly, its usages, too, can be
found to fit into the categories which Gleuck reserves for chesed. As to
its referring to the G-d/Patriarch relationship, II Kings 13:23, which

has already been mentioned regarding rachamim, also uses chen in the same
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way. Chen is also indicative of the relationship between G-d and the
Davidic house, and as with 0-n-3 | David can apparently show G-d chen,
as is demonstrated by the phrase janmnx *317&(Ps., 30:19), in which
}-3-n must mean "to pray." Finally, the same verse, Ps. 77:10, that
was used to demonstrate o-n-7 referring to the G-d/Israel covenant,
has the identical usage for chen. From this it is obvious that g-n-=,
7-0-n , and j-=3-n are three roots which, although their basic
meanings are somewhat distinct, often overlap in their biblical usage.
The occurence of j-1-n in relation to ©-n=7 can be divided
into two basic categories: 1) normal parallel phraseology and 2) the
formulaic phrases j13y3amy pwna and own"Y (13n . We have already
mentioned an example of the first category, Ps. 77:10,in which Israel

can expect G-d's rachamim and chen. On the other hand, there is the

notion that the giving of rachamim and chen is totally up to G-d's pre-

rogative (Ex. 33:19) and that Israel can effect that prerogative based
on its behavior (Isaiah 27:11). There is also a more universalistic

expression of the giving of rachamim and chen, in which they are impart-

ed not only to Israel, but also to "all who wait for Him (Is. 30:18)."

The formula 113m1 oann appears to be earlier than its counter-
part, ginM 1135.9 although both seem to be used in the same
manner, describing G-d's abundant forgiveness. The earliest occurance
is in Ex. 34:6-7 and the basic phraseology is often |r~.<3perﬂ;\*3d.10

Other terms occuring in parallel with 8-N=3 are rare. P73
occurs in parallel in Ps. 116:5 and it would seem to indicate that G-d's
rachamim is given to those in distress, not because they deserve it,
nor because G-d is necessarily desirous of it, but out of a sense of
justice. 2ion and ©1n also occur in parallel with ©@-n=73 in

one verse, Jer. 13:14. In this verse, all three are listed as possible

forces which can counter-act G-d's anger. Finally, »m*%0 is paral-
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leled to 0=n-3 in Dan. 9:9-10. This verse affords a good example
of Gleuck's definition of rachamim, "loving forgiveness," (although one
which Gleuck does not use). Here rachamim becomes “"loving forgiveness"
under the force of its parallel with an*%0

Another formula in which ©-n-17is frequently found (besides
173nY DIA"anda Y 113n ) is  o*2ann nn%. In all cases except
one, it is used to refer to G-d's causing either an enemy of Israel or
an enemy of an individual to be merciful. In I K. 8:50, G-d is peti-
tioned to cause Israel's "captors" t» have mercy upon them as a sign of
G-d's forgiveness of Israel's sin.11 A good example of G-d's causing
the enemy of an individual to be merciful is in Daniel 1:9 in which the
Tord high chamberlain is disposed to be kind to Daniel.12 The only ex-
ample of the occurance of this formula which is different is found in
Dt. 13:18. Here G-d promises to give His rachamim directly to Israel
if they refrain from contact with things that have been forbidden to

them (presumably a reference to idol worship).

C. Rachamim as an Attribute of G-d's Personality

There are two major verses in which ©-n-7 occurs as a key ele-
ment of G-d's personality. The first, Ex. 34:6-7, is the famous listing
of G-d's "thirteen attributes." The entire thrust of the passage is
toward a detailed description of G-d's process of forgiveness, i.e.,
that whereas it is His nature to forgive, punishment is meted out to
the third and fourth generations after the sin was committed. Inasmuch
as the description occurs within the context of the remaking of the
tablets of the ten commandments the linkage to "covenantal loyalty,"
as Gleuck would have it, is obvious. However, as mentioned earlier,

all three terms, rachum, chanun and chesed are indicative of this
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relationship. The other major example is Ps. 145:8-9 ( BIm71 113m

1°Ty¥D 93 7y 1AM 210% 'aoave .tom 21121 @Yex 7O 'h),

Based upon the context surrounding it, as well as verse 9 itself
(+««+%13% 7’7 219), this description has a much more universal orienta-

tion, i.e., this is G-d's personality as regards everyone, not just

Israel. This would seem to argue against Gleuck's restricting the use

of chesed to merely a covenantal sense. Finally, since there is nothing

in the context that mentions anything about forgivenss, rachamim must

mean something else here. Inasmuch as the psalm constantly reverts

back to the theme of creation, rachamim (along with chen and chesed)

can be seen as descriptive of G-d's wisdom in creation as well as the

wisdom with which He relates to the world.

In the Bible there is one metaphoric description of G-d's person-
ality which involves His rachamim. In Ps. 77:10-11, G-d's "right hand"

is mentioned. From the context it would appear that this "right hand"

is both the embodiment of G-d's mercy as well as His anger. It is one

entity, which depending upon His desire, can express either. This is
similar to a later rabbinic concept in which both din, "judgement," and
rachamim are seen as embodied in G-d and, depending upon Israel's ac-

tions, one or the other is expressed.

D. How Rachamim is Made Manifest to Humanity

We have already mentioned that G-d's rachamim as it is used in
Ps. 145:9, is a quality of G-d that is made manifest in creation itself.
There are other passages that indicate much the same thing. In Ps. 25:6
both rachamim and chesed are described as being "as old as time" and in
Lam. 33:22-23 they are "renewed daily." Even though these statements

concerning rachamim and creation are couched in seemingly universalistic
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terms (i.e., indicating that G-d's rachamim is woven into creation for

the benefit of the entire world), only Ps. 145 does not indicate a

particularistic bias. Ps. 25 ends with ...2%7@* nx o°*a%x nvs
and the verse from Lamentations must have a particularistic bias by
virtue of its being in Lamentations altogether. This would then mean
that the biblical notion regarding rachamim as inherent in creation is
that it is there for Israel's benefit; universalistic leanings in this
regard are rare,

We should note that there are many instances in which rachamim is
mentioned in clear connection with G-d's covenant with Israel. In Isaiah

54:10, G-d's rachamim and chesed are signs that He is upholding His end
13

of the relationship:

INED *TOMY N3ICEIDA NIYIAAY IWID® OYnA 3
' qon2 ok Yion &Y 'pAv@ nva3a wint &Y

Rachamim is also indicative of G-d's readiness to forgive Israel,
which is inherent in the covenantal relationship. There are times when
that forgivenss is only forthcoming if Israel repents,14 and times when
it is granted in spite of their sin.15

Finally, G-d's redemption of Israel is also motivated by His racha-
mim. This redemption is based upon the original patriarchal covenant
and is often connected with a return to the Iand.16

G-d's rachamim can also be manifest as a part of G-d's special re-
lationship with David. David asks for G-d's forgiveness by citing the
covenant that exists between them as merit.17 In addition, he will often,

as an individual, not representing Israel, ask for G-d to give him pro-

tection by virtue of His rachamim.18

E. Conclusions

The root p-p-n,3s it occurs biblically in relation to G-d, is
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found primarily in the word rachamim. Although a strong case can be
made for rachamim meaning "bowels" in many instances, none of these
instances apply to divine rachamim. As to the often assumed conceptual

connection between rechem and rachamim, scripture provides no proof text.

Basically, rachamim, when found in relationship to the divine, has the
meaning of "mercy". G-d's rachamim in the Bible is primarily particular-
istic, used almost exclusively in connection with G-d's covenant with
Israel. This is even true as regards rachamim as being an integral

part of creation. It appears to be there solely for Israel's benefit.
In being used to describe the covenant, rachamim certainly goes beyond
Gleuck's Timitation of "forgiving love" and crosses over into what he
claims is the exclusive domain of chesed, "covenantal loyalty." Beyond
these two manifestations, G-d's rachamim is also made manifest through

G-d's redemption of His people.
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CHAPTER TWO
DEFINING WHAT RACHAMIM MEANS IN RABBINIC LITERATURE
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Rachamim as a Key Attribute of G-d's Personality

The rabbis generally saw rachamim as an essential part of the
Divine personality matrix. Much of their thinking is based upon the
major biblical verses that are descriptive of G-d's personality (Ex.34:
6-7, Ps. 145:8-9) which were analyzed in Chapter One. The rabbis em-
phasized its importance so that it stood out among G-d's attributes, as
did din, "justice," the counterpart of rachamim.

A clear example of the rabbinic emphasis on rachamim can be found

in Midrash Tehillim 93:8. Commentin¢ upon the phrase, " %2 13p%3 nivy,”

R. Simon reads the " n179" as indicative of G-d's attributes:
A"3pAw 97IN3 P12 ATwy vhw :112°0 1K
oI %% ’n 'a" Tpriv L,9X70 nx 103 onTD
«A0Y ARR 0k 37 (1272 "ze) "'izy jram
7A@ MYINNEA 1AD ATCR YK WY 1YDR j3aM
AR TIPTY A2 WMD" DXIP vOnMA 9y 2K 30
72K N3ATPY 13 Ty YR 7 (n ow ow) "avinheT
«0%207 N2 Y DK 13371 (09K IR Wy
This passage is an attempt to distill from the biblical verse (Ex. 34:6)
just what is G-d's most important personality trait. For the purposes of
this study, several points should be noted. The rabbinic bias toward
G-d being merciful is revealed first in this passage by R. Simon's use
of the phrase "jna on7 2 a"apav...," i.e., every aspect of G-d's
personality is merely a part of G-d's rachamim. It is, therefore, not
surprising that at the end of the passage the final distillation leads
to rachamim as the characteristic which Moses acknowledged. Not only
does rachamim receive the authoritative stamp of Moses and, as a result,
the support of the majority ( 7133+, but also the bias toward rachamim
is clear in that it is the only personality trait which is called a
“a1p", attribute.
Even as the basic description of G-d's personality in the biblical
text of Exodus 34:6-7 comes from G-d's own lips, so the rabbis, too,

make some of their most powerful assertions regarding the Divine
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personality by having G-d do the talking. In B. T. Berachot 7a, after
coming to the conclusion that G-d, like humans, prays (to Himself),
the prayer that he utters begins: NR *2m7 1wadcw v1372 "a
«+."N1I%D 7¥ DAY 121371 Y0¥D | Here, once again, it is G-d's
rachamim_that plays the dominant role in His personality.

As was noted earlier, the other aspect of G-d's personality that
is highlighted in rabbinic literature is din, "justice." Thus, when
given the opportunity to describe Himself, it is these two attributes
upon which G-d will focus. Note for example, Exodus Rabbah 10:15:

Q%207 X920 *3Ix }*7 vak
«720 0707 j2X31 Ay Isav (*71 Cax

B. Rachamim as Defined by other Terms

Within rabbinic literature, one must usually judge by the context
as to precisely how rachamim is being used. However, in a few places
rachamim is equated with another term whose meaning is clear. Take, for

example, this statement from Tosephta Peah 4:21:

APIZIAT 32 2K DI '3 ryrvaR '

1°3 2173 1729y 2172 ©Uhpe orenm mivroa
2% 'a ok A" 'iv p*pwav 0ACaxY Yxw

ga? 7In 9x7 71190% 1%n YUKy nvO2 nva xian
7oMa nx 'H OX3 ATA QYA N2 2170 AKX *NDIRD

TR AT Tem (7:14273774-853770. 98

Thus, according to R. Elazar, G-d expresses His rachamim through His
being righteous.1 Another passage which draws a linkage between racha-

mim and tsedakah is Seder Eliahu Rabbah Chapter 29 (27):

APIZIT DXRIT  .APIII KX 27302 oVIya 1K
RIX" 717 0% a*%yy (7T:10 nvyer) "*3319n
".oma2 13abvxY prIxY 'ho1iam .cwe3 nebvn 'n
3 pann %k *3"  :qpKkY (Aa-7:vop 0°%van)
«(®%:7 o*7371) "7ravx

The connection between rachamim and tsedakah is not as direct in this
passage as in the previous passage. However, the connection is strong

nonetheless. Though rachamim is not directly defined as tsedakah here,
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it is undeniably linked with tsedakah through the proof texts. Further,
the rabbis gave added force to the connection by attributing the associ-
ation of these two terms to David.

Another term with which rachamim is associated is Maaxk , though
in relation to Divine behavior the connection is made only rarely. We

find that, in general, Rashi was wont to translate rachamim with ahavah.z

His only example of this regarding Divine rachamim is in a comment on B. T.
Sanhedrin 7a in which he translates"s™*ty n1a (*hno*nn *FPas  13*haaxed”

"snokY? *3*3 ary an*a . Since, in the Talmud passage, a sage is
metaphorically equating the love between a husband and a wife to that be-
tween G-d and Israel, then Rashi's translation indirectly implies that

the Tove between G-d and Israel is expressed by rachamim.

C. Rachamim and Other Forms of O-N-"1 as Indicative of G-d Himself

It is an accepted midrashic principle that wherever A30* appears
in the Bible, it is indicative of G-d's Attribute of Mercy and that o°a%x
refers to the Attribute of Justice. This principle finds expression in
many places in the literature. Almost always the scriptural proof for

the dictum is Exodus 34:6. The following passage from Sifre Deuteronomy

Piska 3 is a good example of how it is typically \unnmr-ded:3

A A" PRIV 0'DAT N2 T 'a DRI 2p2 7D
.(327% pw) "...1%30) DA UK

Rashi's comment on Exodus 34:6 reveals that the dictum that
equals rachamim did not always hold fast:
2% *HX" WIR 121 (0°2A7 ATD 1T R VR
1°70 nId% w1Y 1°ky (3:32 @°2°An) "?ranavy
.&N%°2p3 *NnR32 12 ("*anasry aph"

Rashi's reference is to the Mekhilta de Rabbi Ishmael, Shirata 3, which

itself comments on the word w»%x» in Exodus 15:2. But the Mekhilta is

not the only place in which exception is taken with the equation of ain~
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and rachamim. In both Bereshit Rabbah 33:3 and 73:3, the rabbis find

several biblical passages in which they see ™13* as indicative of
judgement and 2% or 0*A%Xas indicative of lnelr'c_w.‘l

Generally the rabbis utilize the principle to read Divine mercy
into the biblical text. They will not restate the principle each time
it is used. It is simply understood. Note the following examples:
1) Leviticus Rabbah 29:3:

1°9PINY (A9 AR 17013 YR0CT Aywd...
O'2M7 K023 3WI*Y1 1*TA X022 TDYVY aATapa a3
k22021 (1:t2 0*%*an) "Iow Yipa 'a" 3°nd7
1°77 oa*hy 71901 oAby anqoy gvona oavhy
.avon"%

2) Exodus Rabbah 6:1

M37 ?xw* y3 Yrawav a'apa 22no3v *sYi...
MWRTIT I"AR L,0°DEY NI23 1Y AA3Y TA 12
(327 ow) "'n *3x 1'9x

Certain forms of 8=P=7 are used in some places as indicating

G-d Himself. For example, in Mishnah Shavuot 4:13, rachum is listed

among those names of G-d with which one can be bound in oath, along with
MIA* «¥77 and other common names. In the talmudic discussion of this

Mishnah (B. T. Shavuot 35 a-b) the question arises as to whether rachum

and chanun are to be included among Divine names or whether they are
merely epithets. Proof that they are the latter is brought by listing
those names which may not be erased (because they are used solely of
the Diety) and those which may be erased (rachum is in the latter cate-
gory). To add to this Abaye maintains that rachum and chanun mean "By
Him who is merciful" and "By Him who is gracious,"” i.e., that they are
indeed epithets. Rava adds that since "there is nothing else which is
called merciful and gracious," it is clear that the words are adjectival
in nature and not names in and of themselves. The result is that the
Talmud is not willing to agree with the Mishnaic acceptance of rachum

and chanun as Divine names.
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In the following aggadic source, G-d is to be identified with 0@=R=7;
Seder Eliahu Zuta Chapter 6:

1321 Xp*Y 1vap By a o MMaynat ok
x*a 70m Y¥ Av'pw nwp axkqe 11°2 (1-a:1? 'ow)
.A%3pa v38% aA%*9sn1 2y qoOYNR]
In this passage three things are made synonymous: (1) G-d's goodness
(which is referred to earlier in the passage via Exodus 33:19); (2)
G-d's lovingkindness and mercy; and (3) G-d Himself ( ™'7* ), Accord-

ing to Kadushin's Theology of Seder Eliahu the passage understands the

connection in the following manner: "In (Exodus) 33:19 G-d says that

He will come to pass His goodness before Moses, and will proclaim, then,
the name of Lord ( ®¥7" ), again in (Exodus) 34:6, He speaks as Lord

( mn*), hence what He proclaims Himself must be the description of

His goodness, and this, in (Exodus) 33:19, He made synonymous with Lord.“6
Therefore, if G-d's goodness is synonymous with Lord and that goodness is

described by rachamim and chesed, then rachamim and chesed also signify

G-d ( m1n* ). Although it is not stated that its intent is such, this
passage can be a proof for the inverse of the rabbinic principle stated

earlier, i.e., just as ayva»indicates rachamim, so rachamim indicates

aiav,

Ironically, while the Talmudic sages were unwilling to allow rachum
specifically to be used as a Divine name, they would often use a term of
their own whose root is a-n-3, =x3pmn . The first sage reported to

have used the divine designation Rachmana is R. Akiba in B. T. Berachot 60b7:

9v2% pIk *a* g9i1yh?" aacvpy "9 Avpop Xan
né 93y 3% xian7 T3yt Ya? w12

Rachmana is solely a term of the Babylonian Talmud.
There does not appear to be any consistent motivation behind the

use of the epithet Rachmana. It occurs in relationship to both G-d's

leniency as well as G-d's stringency. Nonetheless there are passages in
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which the choice of Rachmana,over z.y other Divine appelative, seems

most apt. B. T. Kiddushin 20a is a good example:

K2*K *RIP *3a 7122 *raxY 13370 x1aa 2"k
KDY 10327707 x3°KY XVIPY 1n3Cwa1rDY
&7 X2W0% 10372773 X91pY 1A3°97T DR KD

12 31w 2" x*3n7T ava1Y xaon 2'pPRID 10
ees(TRIID D¥927) "qO¥

In a passage such as this in which G-d's leniency is being referred to,
it seems quite appropriate that G-d would be called Rachmana. There are
many other examples of this type.8 On the other hand, there are passages
in which G-d's stringency is indicated by Rachmana. In discussing whether
or not the liability forhalf-damages (in the case of a cow that gores) is
civil or penal, R. Papa maintains that it is civil, pointing to G-d as
Rachmana for having ordained half-payment (because the cow, an animal,
could not be held responsible for its actions). R. Huna b. R. Joshua

maintains that it is penal. He says in B. T. Baba Kama 15a;

A'03p7 XA x312AT B9D oYe? xY K1A (*T3...
eeeN*MINY *1303I%T 20 3

Here it is Rachmana (meaning not just "G-d" but "Divine Law", as it does
in many other places) that judges the case more severely even then din,
"justice," does.

Rachamim also is employed as a description of the manner in which
G-d relates to Israel. This is especially true in relation to G-d's
judgement of Israel, which is a reflection not only of justice, but of

mercy as well. A good example of how midat rachamim is pictured as in-

teracting with midat hadin in relation to Israel can be found in the

9
Pesikta de Rav Kahana, Piska 25:101:

A'PTY) MIDIPDD X311 'A A3a *F ,°KD 1"wa
D°2R70 NIBY? 1A nTpD (BTDY AT0D K31 (Xd:13
280 Yy
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There are even passages in which both rachamim and din appear not

as separate entities within G-d's personality, but rather as one entity
which G-d changes from one to the other depending upon His desire. Note
Leviticus Rabbah 29:9:

N17%3y *7°% 0YR3 pAx® Y 1733 1°A'ED ...
ORAINY D*2R0 DAYR?y XYDnD1,...0°% OCwyD)
«++0°2A70 DY 1°70 N2 oa% 719007 onvYy

It shouid be mentioned that only rarely is the expression midat
rachamim used in relationship to G-d judging all peoples. The following

passage from Tanhuma Buber Shalach {24 exemplifies this well:

X3 272 any " (1%*awa Aoy ova%ivya 92 (13n)
nI2% ovonna N2 nx3*y (Y*:vY T37123) "'a ona
7*35% *napx *3x" (ow) T2%x% NN2T EKd (CIa
".ee7D21¥ 17 ANK N2 1T7°K2

There is a frequent metaphor which is used to describe the division
of G-d's personality between justice and mercy. The metaphor is one in
which each of the attributes is embodied in one of two thrones upon
which G-d sits. Generally G-d is found on the 1*77 %03 and it re-
quires some human action, be it on the part of Israel or humanity in
general, to cause G-d to rise from the Throne of Justice and move to the
Throne of Mercy. As regards Israel specifically, this motif finds con-
tinuous expression in texts which speak about the laws of Yom Kippur.

For example, the text quoted above (Leviticus Rabbah 29:9) G-d is be-

seeched by Abraham to move to the Throne of Mercy on Yom Kippur in spite

of Israel's wickedness:
on*%y XY0n2) 0*2AA X02Y [*TA KOD2 T2V
L'¥7300 UIINAPNDK,..0%200
A good example of an individual requesting that G-d sit on the
Throne of Mercy is the case of Moses as he approaches death (Tanhuma

Buber, Va-etkhanan #6):

291 177 K022 TI2Y ¥"wUaN® 171389 K...
“ nipx x21 *Yy o'pRan x0d 9y
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There is also at least one text in which it appears that what de-
termines upon which Throne G-d sits is not human action but rather the

time of day (B. T. Avodah Zarah 3b):

N3 *IA NIYY ATwy 0°NU 137 2K ATIAY 21
NI1*1IQ 3703 PO¥3 2WI* A"apa MIIIEKIT The
A1 113 19313 pPiya 92 Nk (1Y 2@V
AWIY 770 X022 I2IY A°*%2 @7y 2*ANaC
«ss0°207 ROD 9y

It would appear from this passage that G-d's time of mercy is predict-
able. In reality, it is not G-d's mercy that is predictable but rather
it is humanity's weakness. Humanity's inability to attain a basic level
of righteous living forces G-d into the routine of moving from the
Throne of Judgement to the Throne of Mercy. Were He not to move, human-
ity would be destroyed.

One text asserts that it is because G-d has chosen to relate to
Israel with rachamim that Israel is not annihilated as a result of G-d's
anger. It is solely rachamim that makes the G-d/Israel relationship

possible. Aggadat Bereshit 8:12

X3y *39D 15%%3 TI12¥? 0*'912* 13k o7
(w:y no*2) "KGX 'H AYI" WDRITV ,0°2A03 13°9Y
«(7:7% nipw) "jr3my DIM 2Kk A 'av 3+no

D. Rachamim as an Element of Creation

The simplest statement regarding the involvement of G-d's rachamim
in creation is so worded as to be said by G-d Himself (Mekhilta de
Rabbi Ishmael, Mishpatim 19):

.*D221% DR *HNXT2 DYDNN3W (3K 1130 2D *nyoe)
Beyond being a force behind creation, rachamim is also a means by which

the world is sustained, a vehicle through which the eternity of creation

13
is assured. (Ottiot de Rabbi Eliezar, Part I):
NT237 091¥7 NX *NXT3 0°2073 NI2a A'apa R
NT22 19IAT 3K INYY 11°A3D 3K O'DAan
.00
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There are even speculations as to why G-d chose to create the world

with rachamim. The following passage is taken from Midrash Konein

(which is found in Beit Ma-Midrash II, P, 38-39). Here rachamim is
part of creation in order that the various parts of creation might

have a chance of surviving the attacks of their natural enemies:
1'ana X%2%K1 070 07332 K73 OIXK Y33 X2

7*72 %3 1k 1A% (pCR@ 03PNy avapn Yu
LA%*%0 1*TIA 121 (CpYYEA *393 Tioyh avnide

In another text rachamim is said to have been used in creation
in order to have allowed G-d to be able to create the world in the
face of evil. Bereshit Rabbah 8:4:

QIX NX NI7aY A"apn Xaw aywa a*273 'K

MoX  LY3D2 DTX3IVT DTFEIY OCPTII AR 1I1EKRAA
X2 OXY  .13D2 D°K371° O°YUT INIX K12 3K OX
AUy N0 ?132D OTR31T DRI KA INIK XI3KN
1°39 13330 0°yUT Pw 1277 2vhen ?a"apn

e+« 18721 02N NID 13 N0

On the other hand, there are passages that maintain that the world
was created on the basis of a balance between mercy and justice. Note

14
Bereshit Rabbah 12:15 in this regard:

AYen Y0 0'DATG NT23 091y AR 3K X711 OX
2112%% 912* oY2iya J'RA 1°74 DIDI ((°KAD
RI231 1714 RID3 INIXK K713 TIK A KOR
.T1DY* *RI?AY pronan

The gamut of midrashic opinion also includes those passages that
maintain that rachamim was not used in creation at all, only din. Exodus
Rabbah 30:13:

powpa 172" (©3 *%up) I"hn o vowDA KIRY RK"7Y
1*72 1221y DX K7N2w a"apa ar "yIk "0y

' XT3 "OCAYR XT3 nCuxnF (x:x '73) oRaw
.07a%% X7X TDX31 XY

This passage goes on to demonstrate the preponderance of the name

Elohim (i.e., midat hadin) in the creation story.




<23-

E. Rachamim as a Being in G-d's Heavenly Court

Generally the literature acknowledges that rachamim is represented
in the heavenly entourage, but texts vary as to whether rachamim is em-
bodied in only one angel or many. A good example of a text in which

there are many angels of mercy is Buber's Tanhuma, Tazriah #20:15

0v3 A*273 "7 pw3 *xP*am "3 xpwnan ' Tk
*Oxk%2 K7X A"apa v38% D*IIY 1K :jamyt '
DPINN ayta *ox%2 “ax .ovon *2x%21 DIYW
ess13DD

One version of the story of Sodom and Gemora has Lot praying for
mercy directly to the angels who had come to bring the message of de-
struction upon the Sodomites. Whether or not these are specific "angels
of mercy" is not made clear but it is obvious that they can dispense and

withhold rachamim. G-d is not involved at all. Bereshit Rabbah 26:5:

2y o°2n% wpan vIY a*a a?»*@a ik %3
1% YDXRT 1172 11°2 1°*R3ap2 1A pY2110A
12 170x "wnnw? ONIXR AyYTI3IY 13°*9%K or'R3IIav

: ] L] - "’
.u'ﬂ1§;3‘5595;n335;??a31%5~R11}§:n(gunvg§)
Rachamim, in the form of one angel, argues before G-d that despite

16
its wickedness, humanity should be allowed to survive. Often, the one
angel that is identified with rachamim vis-a-vis Israel is Michael. The
clearest statement regarding Michael's association with rachamim comes

from Buber's Eicha Rabbati Chapter 2:

L7%2%0 AT 2R O3V 0207 K922 (N2 TR
Buber in his commentary notes that this angel in other versions of this
passage is either Ezekiel, the prophet (whom the passage is about), or
Gabriel. This latter possibility is extremely unlikely inasmuch as Gabriel
is commonly associated with the midat hadin.17 Michael's identification

with rachamim is further supported by Exodus Rabbah 18:5, in which Michael

is identified as the angel, in Zech. 1:12, who pleads with G-d that He

have rachamim upon Isr'ael.18
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CHAPTER THREE
THE MANIFESTATION OF RACHAMIM IN RABBINIC LITERATURE
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Rachamim as Manifest Through G-d's Actions

Once it is accepted that G-d is merciful by nature, a question
the rabbis must answer is, "Through what vehicles does G-d express His
mercy"? Generally, the rabbis see G-d's rachamim expressed not through
specific actions whose intent is to express G-d's mercy, but rather
through the very nature of His interaction with the world. This concept
is expressed in very simple, direct statements. For example, note the

following statement from Midrash Ha-Gadol, Exodus 34:6:

173mY 291y 7y ono X1 ":ji3my oA 2k"
+1°%172 Nk

or this from Seder Eliahu Zuta, Chapter 6:l

.0%1¥3 %3172 V*2AT 127 XA 172377 RIDD
Specific Divine actions are treated as well, as they relate to the
expression of G-d's rachamim. Even G-d's anger is mixed with rachamim.
Usually the biblical basis for this view is Habakuk 3:2, "712¥n om7 ¥3373"

A good example of this can be found in the Midrash on Psalms 22:7, in

which one of the proof texts for Micha 7:8, "*2 "x 'a gna 3wk *2O"

is Habakuk 3:2.
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A more detailed statement can be found in Aggadat Bereshit 78:

1291y AR ATID (]*T1TTA AK K*2D RIAU O"YK)
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The proof texts, of course, rely on the equation of nin* with
rachamim. This should be true, however, only for the second proof text,

Exodus 34:6, and not for Psalms 76:1-2 for the name Elohim is used only

in the psalm. It is obviously misquoted in the Midrash.
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The mixture of G-d's mercy and anger was even read into texts in
which G-d's rachamim is blatantly denied. Note the following illustra-
tion from B. T. Pesahim 87b:

A"apan ¢ 108D AYwa a%vnK :TyYhR '7 ok
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2% X3*3m 73 01 ' (Y:xk ywia) "HROw nx
.(ow) "on% xux xw3 *2>" :°2a2
Rashi's comment on this passage explains well how the rabbis were
able to read G-d's rachamim into the verse, i.e., merely because of the
word wpp-ax®, even though the verse says that G-d will not be merciful.
G-d's rachamim is also seen as being wade manifest in His ability
to heal the sick. Even though this healing is considered to be a "natur-
al" action of G-d, it was necessary to induce G-d to heal through the
vehicle of prayer. These passages often employ the phrase ®"g*zn= wpah)

for example, B. T. Shabbat 32a:2
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117 o*7pIk a%n oRE (AYn* X920 0'2nY OIK
.WBIY RIDT R3AN
A typical wording of a general prayer for G-d's healing power as associa-
ted with His rachamim can be found in B. T. Shabbat 12b:

*Sam y1 7°%y ORIt 0P WIK ATIAY 2N
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The inclusion of the specific person among the "sick of Israel”, as
above,is a common feature of such prayers. Not only is rachamim to be
requested in order that G-d heal the sick, but upon recovery, the role

of His mercy in the process is to be acknowledged. 1In B. T. Berachot

54b, G-d's mercy is indicated by the use of "xioma" .

ARNIA3 R34 a7 a*aa%h 2y nonxy @hn aTIavY *an
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If someone recovers earlier than is humanly expected, it is considered

an act of divine mercy. Note the passage in Baba Kama 91a:

X120% nmON*XY X21* *210% IAVILKRT (KD KA
L2y *DRNTT K10 K20 ]D...KDYITT
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The case of an early recovery is a good example of another rabbinic
philosophy. From time to time, G-d would act mercifully of His own
accord to rescue someone from danger, even though, according to the rab-
binic perception of the normal functioning of the world, this should not
happen. It is as though rachamim were a supernatural intrusion into the

natural order. Note P. T. Shabbat 14b in this regard:

¥3IK 7IN3 39p¥Y w3 ARG :apyr ' ran
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Another example of this philosophy can be found in B. T. Sanhedrin 12a:
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A more normative manifestation of G-d's rachamim relates to the
prevention of pregnancy, i.e., as a Divine contraceptive. In several
different Talmudic passages.3the rabbis attempt to determine what should
be the strictures iregarding sexual intercourse for several categories of
women: (1) a married minor (eleven years and one day to twelve years and
one day); (2) women above and below that age; (3) the expectant mother
and (4) the nursing mother. Three basic opinions are cited: R. Bibi
argues that minors, pregnant and nursing women may use an "absorbent"
(contraceptive); R. Meir states that all women should conduct their

sexual relations normally; and that of the sages (the majority opinion):

nopwD 1Y DAXY 1T AAX  :D°TDIX D°DAN...
«+« 1007 0%2UR J2 AD2IAY ADTID

According to the sages, no physical contraceptive is allowed to protect
the woman from pregnancy or harm, even in special cases. Trust was

placed in G-d's rachamim to protect her.

B. G-d's Rachamim as Manifested in Redemption/Salvation

The rabbis saw rachamim as a motivating force behind G-d's re-

demption of Israel. Were it not for the intercession of G-d's mercy
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into the history of Israel, the people would not have survived. This

thought receives excellent expression in Bereshit Rabbah 78:13, in which

the rabbis maintain that even though G-d has appointed excellent "shep-
herds" to guide and tend "His flock" throughout Israel's history, still

it has been G-d's mercy that enabled the people to survive their oppressors:
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Another passage, Deuteronomy Rabbah 2:23, attributes the Exodus from

Egypt,as well as all future redemptions,in part to G-d's rachamim:4
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A specific symbol of G-d's rachamim as expressed in Divine redemp-
tion is "rain," ©O*2@xor "wD, G-d's granting rain, especially after
a drought, is viewed as an act of mercy on His part. Much of the expres-

sion of this idea tomes from B. T. Ta'anit in which the circumstances

surrounding many droughts are recorded. Oftentimes an intermediary (a
person of high status in the community) was called upon to represent the
people before G-d and to pray for rain. The following prayer of R. Akiba
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from B. T. Ta'anit 25b exemplifies well both the wording of the prayers

of the intermediaries, as well as the conceptual link between geshamim

and rachamim:5
13% 1°K 13°3%D 13%3x" DKI1...N3°PY "7 17C...
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C. Rachamim as Expressed by the Divine Law

It had already been indicated several times how, by choosing to
use the term 'Rachmana’ when referring to G-d and His Law, the rabbis
demonstrate that divine legislation is motivated by and based upon divine
mercy. There arg many passages which illuminate this thinking, not the
least of which comes to us not from a rabbi but from the wife of a rabbi,
Yaltha, the wife of R. Nahman: B. T. Hulin 109b:

%207 127 7% '*N1D 12 XK@ K32AT OKT 72 12D
eseTT132 17 RW

Yaltha goes on to list many other instances in Divine Law in which its
stringency is counterbalanced by its mercy. The rabbis even felt that
G-d's Taw was more merciful than their interpretation of it. Note in

this regard, B. T. Sanhedrin 82b:°
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Thus far we have seen the notion that divine law is a manifestation of
divine mercy as it is expressed in the Babylonian Talmud. It exists in
the Midrash as well. Some of its midrashic expression concerns specific

commandments. For instance, in Deuteronomy Rabbah 6,1 the fact that

G-d ordained that circumcision be conducted on the eighth day after
birth (so that the child might gain strength) is seen as an act of mercy:

a"apn (n3w  ?0%2° A3I0W? 7103 plivna ap?
LI02 12 XA*w Y 12 1°hpa% 1'%y otomn
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The establishment of the Cities of Refuge (Dt. 4:41) was seen as the
expression of divine mercy through the interpretation of a preceding

verse (Dt. 4,37) in Deuteronomy Rabbah 2,26-27:

17 ’A %2 J33% YK navuay 0Y'a nyvc >
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which the rabbis translated as "Lay it to thy heart that the G-d of

mercy (717°) is He who when necessary is a G-d of Justice ( n'n‘?l)."7

D. Rachamim as Manifest in G-d's Forgiveness of Sin

G-d Himself in Exodus 34:6-7 defined how the process of forgiveness
of sin functions. Even though this passage included the stricture that
G-d's vengeance would be executed unto the third and fourth generation
after those who sin, still the rabbis saw even this as being indicative
of G-d's mercy. Note Seder Eliahu Rabbah Chap. 18:

510 1y ©0%1¥3 13 ©°¥aT ©°e?e 13% nand
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The passages which relate G-d's unconditional forgiveness do not mention
any specific event or events in Israel's history that would warrant
Israel's being forgiven. Nor do they mention confession, repentance or
the request for forgivenss or mercy. Rather, for the most part, they are
simple, straight forward statements noting the sin of Israel (none of
the texts are universal) and G-d's desire to forgive. G-d's merciful

forgiveness is given freely. Perhaps the simplest form of this philoso-
phy comes to us from the Mekhilta de Rabbi Ishmael, Mishpatim 13:8

23107 XAIIY 32 D Wy fKY DY (123 X? paMm
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One passage clearly demonstrates just how unconditional G-d's forgiveness

is when it is motivated by mercy. In Exodus Rabbah 25:6, human beings

are described as being wont to exact payment from those who are in debt

to them, yet trying at the same time, to avoid paying their own debts.




-32-
The owing of debts becomes a metaphor for Israel's sinning against G-d.
G-d is shown to act differently from human beings:
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E. When Rachamim is Made Manifest

There are texts which depict G-d's rachamim as being manifest in

“this world," baolam hazeh. G-d's rachamim, as we mentioned earlier, was

an integral part of creation. Thgrefore, its manifestation goes back to
the beginning of history. In the Garden of Eden we find it manifest as
a specific kind of fruit or oil. This can be found in The Apocalypse of

Moses, The Book of the Life of Adam and Eve, an apocryphal work written

in Greek in Palestine between 100 B.C.E. and 200 C.E. (therefore, a con-
temporary of early Rabbinic Literature).9 The book deals with Adam's
life and death, beginning with the expulsion from the Garden. When
Adam is upon his death bed he asks for his son, Seth, to go to the Garden
to ask G-d if "He will perhaps have pity on me and...give unto me the
fruit from which proceeds the annointing of pity."

More generally, G-d's mercy towards Israel is seen as everlasting
in this world, i.e., that even if Israel is suffering, G-d's rachamim
is always there and will eventually be made manifest. In the Pesikta

de Rav Kahana, Chapter 17, it is speculated based upon Psalm 77:9-10,

792 BX 7% N13A A2@A L7171 71177 WIX 23 1700 0337 05KA
720 1*pnna, as to whether or not G-d's mercy is or is not everlasting

(selah in rabbinic exegesis is taken to mean "forever)."
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Based on reading selah as "forever," rachamim is indeed everlasting.l0

Some texts are of the opinion that G-d has specific hours during

the day when He is merciful (B. T. Avodah Zarah, 3b and 4b). In Chapter

Two it was explained that this probably refers more to Israel's inabil-

ity to be free of sin than to G-d's predictability.

At least one passage depicts G-d's mercy as preserved in the world
to come, stored up for those who did not deserve reward in this world.

Exodus Rabbah 45,6 tells pf Moses being shown the stockpiles of reward

in one world to come. When confronted with the pile, he asked for whom
it is intended. G-d told him:
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*nY13IAI" DX3T AT2 1Y (R131 D3In 17 @Iy YK
qux nax *niamat L (@ ia% 'aw) "jInk WK AKX
AX *hona" 121 .1I0% ©Up3D “3RU 297 "]Ink
.(ow) "omax oK

It is not "mercy" itself that is distributed from this pile, but reward

is given to humanity based upon divine mercy ( wanax "wx nx *non).




Notes for Chapter Three

1. See also a later source Chovot Halevavot, Sha'ar Hayichud,
Chapter 6. Here the natural acts of G-d's creatures are
also a vehicle for the expression of divine mercy.

See also B. T. Berachot 34b.

See B. T. Yebamot 42b, 100b, B. T. Ketubot 38b-39a, B. T. Nidah 45a.

See also Exodus Rabbah 34b.
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See also B. T. Ta'anit 6b, 16a, 19a, 25a; Leviticus Rabbah 34:14;
Pirke de Rabbi Eliezar 17, pp. 40b-41a.

See also B. T. Menachot 89a.

o

7. See note #1 in Soncino translation of The Midrash, Vol. VII, p. 56.
There is also a powerful statement which asserts that G-d's
decrees are not acts of mercy. In commenting upon the Mish-
nayot (Berachot 5:3, Megilah 4:9) which prohibit the saying

of 7'onn y*ar 183 1P 2y, "Your mercies extend to
the birdsnest," R. Jose b. Zebida says the reason for the
prohibition is 13°%XY 0Y2A0 AYapa 20 VYNITD AUIYE Y392

nivtx x9x (B. T. Berachot 33b, B. T. Megilah 25a).

8. See also Mekhilta de Rabbi Ishmael Shirata 9, Bachodesh 1;
Lamentations Rabbah 3:8; and Seder Eliahu Rabbah Chapter 4.

9. Conybearc, Fred C., "On the Apocalypse of Moses," Jewish Quarterly
Review, Vol. VII, 216. ff.

10. See also The Midrash on Psalms 67:1.




CHAPTER FOUR
THE INDUCEMENT OF RACHAMIM
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A. Inducements Unique to Israel

The rabbis apparently saw G-d's merciful love of Zion as having

been removed, based upon their interpretation of verses like Psalms
77:9-10 <120 TOM WX2 TOP OX YR MIP A3UR TN T DR 3 TN na? omkn

and Isaiah 49:14 *3m3@ a1 '3 *337%y 11°3 “2%N1. A good example

of this thinking can be found in Pesikta Rabbati Chapter 31:7:

N2 "™aInow 'ar 'a v3ary j1°s ot
027 n172 *ng 19'EXR 1Y Aok ?'nd
(1272 m12w) "j113m1 oImn s 'AC AT 3 ©vaInav
«s«*NIX IN2TY *NIK 13TV
The peoples' yearning for their homeland can cause G-d to once again be
merciful toward Zion. However, the notion that G-d's mercy for Zion
could be renewed in this manner does not find expression until later
texts. Note, for example, the following text from The Kuzari, the end
of article 5, which comments upon Ps. 102:14,"...711*3 Qn n DIph ANX":
*33 19020°w2 n313n D3IDX 0°9E17Y DY Az
Y338 1330 Y A013a nv9%on a% Yxowr
EETE
Israel could induce G-d's rachamim not only upon Zion, but also
upon themselves, through the performance of specific acts. Among those
acts of course, are the commandments. For instance, in Song of Songs
Rabbah 4:14, we find G-d saying concerning those Israelites who were
circumcized by Joshua and the aroma created by their foreskins:
D*@yD1 N17*ay *71*H 1Yk Yv onvia Ixkav‘way
on*bYy x%2n2Y Aav n*7 oa% 73131 *3Ix o°yn
.0%2r7% 1°718 N1 0a% 7198 prann
Here, not only is circumcision meritorious in and of itself, but its
1
merit lasts eternally.
On Yom Kippur. fulfilling the commandment to blow the shofar in-
duces G-d to move from the Throne of Judgement to the Throne of Mercy.

Note in this regard Pesikta Rabbati 40:5:
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Even the study of the commandments (i.e., versus their execution)

induces G-d to be merciful. For example, Massechet Kallah Rabbati 2:1:
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Repeatedly, in B. T. Ta'anit we find that a fast is decreed in
order to end a drought (25a, 19a, 23a). Since, as was noted earlier,
rachamim is often made manifest through geshamim, it is rachamim, too,
that the people wish to induce through their fasting. However, the
fast itself is never enough. It is always accompanied by either a
prayer and/or additional action. There are cases in which the action
taken by the people in relation to their fast is an abstinence from

kindness; e.g., B. T. Ta'anit 16a:
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G-d's rachamim can also be induced by Israel's performance of the

sacrificial rite, e.g., Pesikta de Rav Kahana 6:4:
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The disciples of Shammai read ©°%32 (Nu. 28:3)
as though written 0'w312 | "they put out of
sight." That is, the daily offering of the lambs
brings it about that G-d puts Israel's iniquities
out of signt, as the verse tells us, "He will turn
again and have compassion upon us, He will put our
iniquities out of sight ( @133*) (Micha 7:15).

Another biblical text which is used to demonstrate that sacrifice in-
duces G-d's mercy is Isaiah 55:7, " 1o 'a 9k aw*Y which
is translated as: "Let him repent through sacrifice and He will have
compassion upon him," Note the following passage in which this verse is

used;, Leviticus Rabbah 3:3:
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Further proof of the power of sacrifice to induce mercy can be

found in Lamentations Rabbah, Petichta 24, in which Israel, personified

as one person, laments that now that the Temple (the place of sacrifice)
is destroyed, Israel has lost a vehicle with which to induce G-d's
rachamim:
T .ee®133 WIPD NTAV D*3I1TEKTG D30I *3D°WC D
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Finally, G-d's rachamim need not be induced by any specific action
on Israel's part at all. Rather, Israel need merely depend on G-d's

taking note of her dire condition, e.g. B. T. Berachot 16b:
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B. Rachamim as Induced by Intermediaries

One way in which Israel is able to induce G-d's rachamim is by
asking G-d to take note not of their relationship with Him, but rather
the relationship that their ancestors had with Him. This is generally
referred to in the literature by the phrase zechut avot, "the merit of
the fathers," although the concept does appear in some texts without
the use of this specific phrase. Most often the phrase zechut avot
does not refer to the patriarchs and matriarchs themselves, but rather
to specific acts in their Tives.5 For instance, the circumcision by
Abraham of all those in his household was deemed meritorious enough to
induce G-d's mercy upon later generations. Note the following illus-
tration in Bereshit Rabbah 47:7:
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Isaac is remembered for the only major event of his life - the akedah.
In spite of the fact that according to the simple reading of the bibli-
cal text Isaac is a passive participant, the rabbis see Isaac's inaction
as a classic example of absolute obedience to G-d's will. The merit
of his obedience iasts eternally, causing G-d to extend His mercy to

Isaac's descendants, e.g. Bereshit Rabbah 56:10:6
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A case in which a specific act of Jacob induces G-d's rachamim can be

found in Bereshit Rabbah 75:13. In this text, Jacob prays to G-d prior

to his confrontation with his brother Esau (Genesis, Chapter 32). In
that prayer Jacob asks that in the future G-d will express His mercy to
Israel by letting there be a "breathing space" of time between her
troubles. G-d answers that He will do so for Jacob's sake (i.e., be-

cause of the mefit of his life):
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There are instances in which Israel does not remind G-d of the
merit of her ancestors in order to induce G-d's rachamim, but rather
calls upon the avot themselves to argue her case directly before G-d
in heaven. Curiously, in this role of direct advocacy, the avot can-

not induce G-d's mercy, e.g. B. T, Shabbat 89b:
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A final point regarding zechut avot itself is that there are texts
which attempt to determine how Tong zechut avot and its ability to in-
duce G-d's rachamim will last. In these texts the root g—p-2 in a
proof text is often used to demonstrate that zechut avot is still func-

tional. Some texts, like Leviticus Rabbah 36:6, attempt to determine

until when in biblical history zechut avot was opefati"e=8
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The text concludes with proof that zechut avot is eternal, as demon-

strated by G-d's eternal rachamim:9
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Thus far we have only noted texts which mentioned zechut avot
as a vehicle by which Israel can arouse G-d's mercy. On rare occasions

zechut avot is functional for the world at large, e.g. Bereshit Rabbah
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Whereas the avot themselves, as was discussed earlier, did not
succeed when they attempted to argue in Israel's behalf once they were
in heaven, there are other intermediaries who, during their own Tife-

times were able to induce G-d's mercy. Much of the time it is
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prophetic figures who function in this role. Among these, it is Moses
who appears most frequently. The choice of who can and cannot act as
an intermediary is apparently up to G-d. This is made clear in the

following text from Sifra, Shimini 3 in which Moses' ability to act as

intermediary is demonstrated in the 1ight of Aaron's inability:
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Once, in his pleadings with G-d concerning Israel, Moses did not
rely upon his own relationship with G-d in order to affect G-d's mercy,
rather, he employed the power of zechut avot. WNote in this regard

Tanhuma Buber, Vayera #9:
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We should note of course, that this use by Moses of zechut avot is not
original to the Midrash, but was lifted directly from Exodus 32:13.
Mostly, however, it is by virtue of Moses' own unique relationship
with G-d that he is able to arouse G-d's mercy. Generally, we find
that he employs this influence midrashically in regard to the Golden
Calf, e.g. Tanhuma Buber, Appendix to Shalach #14:
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Other prophets could also serve as intermediaries. Hosea, in
fact, was told by G-d that just as he prayed for mercy upon himself, it
was also incumbent upon him, because of his prophetic role, to pray

for mercy upon Israel. Yalkut Shimoni, Hosea I, Remez 516:
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In Rabbinic Literature the rabbis themselves are often depicted
as acting as intermediaries on the peoples' behalf. This is often
the case regarding fasts for rain in which the actions of the people
are not sufficient.1l A fine example of one such case concerns a fast
for rain which was decreed by Rabbi Tannhuma. The fast itself proved
to be of no avail. Finally, when a certain man had pity for the dire
condition of his former wife, it appeared that G-d's mercy might be
aroused. Still, it was necessary for R. Tannhuma to make specific
mention of this man's action to G-d bifore He relented, e.g. Leviticus

Rabbah 34:14:
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Besides intermediaries from the ranks of the rabbinic class, there
were also famous non-rabbis who served in that role. The most famous
of these is Honi Ha-Meagel, a magical sage of the first century whose
powers came from the making of circles, as is indicated by his name.

Many times his nagical powers were called upon to end droughts, e. g.

B. T. Ta'anit 19a:12
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As the passage continues, Honi prays that the rains increase from the
mere droplets wiil which it began and that the rain stop when flood seems

imminent.
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There are other intermediaries that induce G-d's mercy in Rabbinic

Literature. In Exodus Rabbah 29:3 we find that the Torah pleads for

mercy on Israel's behalf. According to this passage, Israel is so awe-
struck upon hearing G-d's voice at Mt. Sinai that their souls depart from
them. The Torah pleads for mercy upon Israel, that they not die. She
says that it is ironic that all the other peoples of the world are re-
joicing that the Torah has been given and that "the people of G-d's own

house" are killed in the process:

7%2 w*" :a"apa *33%p ovon Awpa A7INA 23K
1232 g% ya 23 203 CUIK 370 N3 K@D
«+.00DT3 Y%A *2 ",0%ND 7321 O'NRO

Even parts of creation are called upon to serve as intermediaries
io arouse G-d's mercy. In one text, R. Eliezer b. Dordia is told that
because he has often bought the services of prostitutes, G-d will not
accept him in repentance. R. Eliezer b. Dordia then calls upon various
parts of creation to intercede for him and to beg G-d's mercy. When
none of them agree to do it, he realizes that he himself must do what
he can to repent. In the end, he dies, and is accepted into the world

to come. Note B. T. Avodah Zarah 172:
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Apparently, R. Eliezer b. Dordia tried to place the variocus aspects of

creation into the same category as a prophet, i.e., as one who must not
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only pray for G-d's mercy upon himself but also upon whom it is in-
cumbent to pray for mercy for others. The various parts of creation,
as depicted in Rabbinic Literature, do not function in this way.

There is a legend regarding one of G-d's creations which will
eventually bring G-d's rachamim to the world. This creature is the
vulture, 3907, Tinked to rachamim,of course, by having the same root
in common. This linguistic connection led to the thinking which pro-
duced the following passage in B. T. Hulin 63a:
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The rachamim of which R. Yohanan speaks is usually interpreted as being
mercy in the form of rain, a connection we have seen before. R. Bibi
b. Abaye makes the connection to Zechariah 10:8 from the sound that the
vulture makes, 7p @ to the word apJwx in the Zechariah verse. If
we look at the passage as a whole, we can see that a conceptual link is
being drawn between rain, the racham, G-d's mercy and the ultimate ex-
pression of G-d's mercy, the coming of the Messiah. Hence, whenever it
rains, it is symbolic that at some future time the rain will be pro-
ceeded by the shrieking of the racham and that, in turn, will bring the
Messiah. Apparently, what was bothering the rabbis here was why a bird
which was categorized as "unclean" by biblical law, would have as the
basis of its name the same root as rachamim. How could such a dispicable
creature, one that survived by eating the flesh of dead carcasses, be
in any way related to mercy? What became the obvious link was that the
racham has the most to eat when the rest of creation is finding it
difficult to survive, i.e., during a drought. If rain is an expression

of G-d's rachamim then it is most natural that the coming of the racham

would proceed the coming of rachamim in the form of rain. Finally, the




-45-

sound that the racham makes, p=p9w , has the same root as ap-wx of
Zachariah 10:18, and the second half of that Zechariah verse, "933p%1F
can be seen as messianic is nature (i.e., indicative of N1*123 713p),
Thus, a connection is made between the racham and G-d's ultimate ex-
pression of mercy, the coming of the Messiah.

There is also one example of a non-Jew who was able to intercede
for Israel and obtain G-d's rachamim. Ironically, this non-Jew was an
enemy of Israel, a member of the conquering Babylonians who destroyed
the First Temple in 586 B.C.E. He it variously called 17877133 or

ar1a3 in Rabbinic Literature, i.e., a high officer in the army of
King Nebachadnezzar. It was he who was in charge of the destruction of
Jerusalem. After the destruction, he saw that there was blood seething
and bubbling out of the ground. He asked the Jews whom he had just con-
quered what blood this was and why it was acting in such a strange manner.
They told him that it was the blood of sacrifices that was distraught
over the destruction of the Temple. In order to try to appease the blood,
Nebuzaradan had many animals slaughtered alongside the blood, but the
blood continued to seethe and boil. Then he was told the truth. The
blood was the blood of the prophet Zechariah whom the people had killed
because they could no longer stand to listen to his prophecies con-
cerning the Babylonian conquest. Nebuzaradan then had 80,000 priestly
novitiates killed in order to appease the blood (according to one
version he even slew both the Great and Minor Sanhedrins). When this,
too, proved to no avail, he said to the blood (P,_T. Ta'anit 4:5):13
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€. Inducements Available Both to Israel and to Humanity in General

Foremost among the vehicles available either to Israel or to human-
ity to induce G-d's mercy is the doing of good deeds. In order to be
counted among the children of Israel, a person must act with mercy
towards others. Only then will he/she be worthy of receiving G-d's mercy,
e.g, B. T. Betzah 32b:
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Further, Israel is specifically instructed to use G-d's mercy as a model
for its own mercy, B. T. Shabbat 133b:
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Yhen Israel does display goodness, then G-d's mercy is quickly forthcoming.
For instance, a three-year famine was ended by Israel showing kindness

to the remains of Saul and his son Jonathan by bringing them within

the borders of Israel. Note, in this regard, Pirkei de Rabbi Eliezar 17:15
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Some texts regarding the doing of good deeds are not related di-
rectly to Israel, but rather areputin more general moralistic terms,
as if to relate to the whole world. For example, in B. T. Shabbat 151b

a series of axiomatic expressions are based on the rabbinic expression,

3233 vIng XA 2a%1," i.e., there are certain ways in which the
world was meant to operate and these principles are true for all people.
One of the axioms that is based upon this emphasizes the direct relation-
ship between the doing of good deeds and the manifestation of G-d's
mercy (and vice versa):16
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Israel's repentance as a vehicle for inducing G-d's mercy is a

natural part of the contract which binds Israel to G-d and makes Israel

responsible for her misdeeds. The following passage illustrates Israel's

special position. Here, as in other texts, a petach harachamim is de-

scribed as being opened specifically for Israel at the time of the

world's creation. Seder Eliahu Rabbah 14:17
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Many of the passages about repentance specify times when Israel
as a people or as individual Jews should implore G-d's mercy. In the

following text, B. T. Berachot 19a, the prayer of the mourner is formu-

lated. It includes both a vidui, a confessional, as well as a plea for
mercy:
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Note that the individual mourner expands the petition for mercy to one
that includes all of Israel. Many texts are concerned with repentance

specifically on Yom Kippur. Note the following illustration, B. T.
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18
Yoma 87b:
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As with the doing of good deeds, there are texts in which Israel
is not specifically mentioned as the only group of people for whom re-
pentance is a vehicle for G-d's mercy. Instead these texts are written
in a more generalized, almost axiomatic form. They begin either with
the phrase, "The one who..." or the phrase, "A person who,.." Most of
these texts are from later collections, although there are those that

are from earlier sources as well, like this one from Sifrei Numbers

Bechukotai Piska 2:3:
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The following passage from Seder Eliahu Zuta Chapter 4 is a good example
19

of such an axiomatic text from a later source:
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As was noted in the discussion of repentance, much of the expression
of repentance comes within the framework of prayer. So it is that
prayer is also a vehicle for inducing G-d's mercy. The eariiest linkage
between prayer and the arousal of G-d's rachamim is found in The Mishnah,
Avot 2:13:
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To understand the full import of this mishnah let us look at the trans-
lation in the Blackman edition of The Mishnah:

...and when thou prayest make not thy prayer
a fixed mechanical task, but (an appeal for)
mercy and supp!iEBtion before the Omnipresent,
Blessed be He...
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In this mishnah then, prayer is virtually defined as a request for

mercy. This concept is accepted in the Babylonian Talmud, as is evi-
denced by the discussion in B. T. Berachot 26a. In discussing whether
one who misses the afternoon prayer must make it up at a later time,
it is argued thaf inasmuch as prayer is a supplication for mercy, it

is possible that a person can pray at any time:
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Even if individual supplications are welcome, the rabbinic opinion is
that the communal prayer of Israel is more effectatious than individual
prayer when it comes to inducing G-d's mercy. See, for example, B. T.

Ta'anit 8a:
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The implication is that individuals can easily 1ie in their own prayers,
whereas when they participate in public prayer, they are forced to tell
the truth due to social pressure as well a by praying the same prayers
as those around them.

Just as we found in relationship to the doing of good deeds and
to repentance, there are statements regarding prayer that do not apply
to Israel specifically, but rather to the world as a whole. A1l of
these texts express some portion of the rabbinic worldview, i.e., the
basic principles upon which the world functions. The inducing of G-d's
mercy through prayer is subject to and a part of these principles. For
example, in the €ollowing text from B. T. Ta'anit 7b the rabbis see it
as natural that the deeds of an unrighteous generation would adversely
effect the weather (for farmers). Supplications for mercy are the only
remedy:
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On the other hand, prayers for mercy cannot change something which has
been pre-ordained. A good example is Rabba's response to a man who
prayed for G-d's mercy in order that he would succeeed over rival suit-

ors for a certain woman. We find the statement in T. B. Moed Katan 18b:
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Finally, the rabbis thought that if a person was either fated to poverty,
controlled by an evil spirit or a practicer of idol worship, it would
be unnatural for that person to turn to prayer as a vehicle to induce

G-d's mercy because he/she would not *hink of it. Note T. B. Eruvin 41b:
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Notes on Chapter Four

effects of the merits of former generations will be discussed
in the next subsection.

also Midrash on the Psalms 47:2.

also Seder Eliahu Rabbah Chapter 19.

also T. A. Ta'anit 14b.

Pirkei de Rabbi Eliezer, Chapter 7 in which the mere fact of
Abraham's birth arouses G-d's rachamim.

also Leviticus Rabbah 29, 9 and Aggadat Bereshit Chapter 38.

also Lamentations Rabbah Petichta #24,

also Aggadat Bereshit Chapter 10.

also P. 7. Sanhedrin 10a.

also Tanhuma Buber Balak #18, Sifre Numbers Pinhas 134; Pirkei
de Rabbi Eliezer, Chapter 46,

Rabbah, 29.

also B. T, Ta'anit 25a and b.
also B. 7. Ta'anit 23a.
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CHAPTER FIVE
WHO ARE THE RECIPIENTS OF G-D'S RACHAMIM?
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A. Israel as a Special Recipient of G-d's Rachamim vs. the Universal-
ity of Rachamim

It is natural,that within Rabbinic Literature,Israel would stand
out as the chief recipient of G-d's rachamim. There are many texts which
clearly demonstrate this bias, yet not all the passages which are
guoted below reflect absolute particularism. Most texts merely show a

prejudice towards Israel. This passage from B. T. Berachot 32a serves

as a good example:l

X237 ok (x*:2% 'pw) "'a *3® nx agp A"
".avan nIp oatYy abmag p%o"  :pAx* 237 Mok

Not only was the Attribute of Mercy seen as resting upon Israel, as the
above passage demonstrates, but also it was seen to be there permanently,

e.g. Tanna debe Eliahu Chapter 18:

.0%1%% 9% %y 127172 avapa 2@ om0

As was mentioned earlier, there are those texts which seem to in-
dicate that G-d's rachamim belongs exclusively to Israel. For example,
rachamim is among the many divine kindnesses which are given to Israel

in Exodus Rabbah 15:23:

(v*:a *Hgp) 1"an  .(3:3* 'ow) "o3% Aarn wina®
A%3apa D8 "AR 017 1UKY 1739 77 At
073213 NTI13yY 2% ©0'3313 Y31y CaArn Y3k
pa? 1oyn k%" (K:12 ¥99°1) 'Rig 0OV 8IX
=pX3V D2Y XYXx wOULM *Nn3 X? ".0*%YuR

N3 13°wpaY OY3IA3A NRT iype" (x:d yuia)

", wogon 03% 3 11TIRA 1724 nAvaY PR

asan 991" (3°:72 ©°727) KA L0270 APIIN
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",..737%1 Jonap1 otarn 1Y pan"

Another fine example of how rachamim belongs to Israel comes to us from

Song of Songs Rabbah I, 4:3, in which G-d's dealings with Israel are

differentiated by the use of rachamim:

771* ’7 (1:x g"aw) "AXI73 7*nx Yaood"
gPgan  :a"apa vash K@ NOID ATDR"  I7DX
nI23 *zy1 1710 DIpa YR11'20 Q¥ NAnow by
",.A3171 1*NR" otonn
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Here Israel expresses gratitude for their special treatment by devotion
to G-d.

Even those Jews who did not fall within the rabbinic majority
were still eligible for G-d's rachamim. Note in this regard B. T. Bera-

chot 7a:2

AT "1 13 ¥ICIAT 97 A°NIA3@a CPITX RIAA

X212390 2P 0 XDIY YRIP3 N30 A'H YID KPP
XU2 730 N3 JTYYY XDIYT ACYIP (Y3 ArDpkx

2% Q'3 ANYY KO0 K@D *2 ACCUYK ANYU KON
22 %% y*pAMI" 00 1aypdY RKYIK MOk KD 2"U@

.(nop *an) "ivwyo

Note how here the *P173 (or the 1°2 in the B. T. Avodah Zarah version

of this text) is eligible for G-d's rachamim based not on his Jewish-

ness, but rather because he is one of G-d's creations ( ‘1°vyp 22 %y 1 on7),
There are other texts which seem to indicate that all of G-d's world

is eligible to receive G-d's mercy. Sometimes the universality of G-d's
rachamim is demonstrated by its extending to the animal realm as well

as the human, as in this passage from Tanhuma Hanidpas Noah 5:3

c.eMDAAN DY 1%DA7 72 LO0TR VK 1DANQ OWI (A"apA
In some texts, however, G-d's rachamim is only distributed to non-Jews

because of their association with Jews. In Tanhuma Buber Nitzavim #5,

the phrase 9x7w* ©*x 92 (Dt. 29:9) is interpreted to mean:

02°g1 o25p" xYx 13%3 o2av 0°*9I1713a 191...
(30> '27) "My

Once it is established that ”x1w* T*x 22 means the women, children
and strangers ( who have lived among Jews) as well, the text then goes
on to demonstrate how, within the camp of Israel (which again includes
both Jew and non-Jew), G-d's rachamim is universally applicable:
%y ONID 0T WaAT "e X 3" K3 19V...
12 13%& A3pAa 9ax (NI3p3IN 1D IMMIT D3R
by (nA:app ov%'an) "1vwyn %3 Yy 1vomt KUK
,O0°yEIa 2y1 0'pTIZA 9y (miapaa Yy ovIoTa

Once again, as with the "PY7%, the basis for the granting of rachamim

is that G-d's mercy extends to all of His creations.
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Another example of the Timited universality of G-d's rachamim

is demonstrated by the following passage from Seder Eliahu Rabbah,

Chapter (29) 27. Here it is expressed as a warning against those who
would not display mercy toward humanity, especially Israel,and the
poor and downtrodden of any people. The non-merciful are warned that
if they do not want their loved ones to become poor or destitute that
they should treat Israel and the poor and destitute with mercy. In
this text then, the poor and underprivileged of any nation are eligible
recipients of G-d's rachamim:
a?1¢% M3z 21138 10w ac atapag owd
nI2IpD 933 YxEY 7y jonn avphy oy
927 2§11 0313k 0YY3Y 9y (oA (AThIavID
233 n1ap%xk YyY jot3 ot2Int 9y (Cyem
8°735 951 X0 Yy o7 0T KAT 13 .01pD
17337 D309K INUK KAn xB2w *72 '12% ©0ra1TaR
.0%zn°
One also finds the general concept that G-d's rachamim is simply
given to those who deserve it. This thinking is based upon the bibli-
cal verse Exodus 33:19: "OPX WX X *NoA71 JIAX OR AR *nmyanat,

We find a good example of this in Deuteronomy Rabbah 2:1, in which

Moses humbly maintains that he is not deserving of G-d's mercy, but
nonetheless, is asking that it be granted to him. To this G-d answers:
T2% "]IAK @R DX CMIImY inEp? Aa"apa oK

*IX D'20N RNTD3 *hamy *T1va 1Y wr'w 0.1V
".1DY NUIR

This principle is also found inverted (i.e., that there is mercy

for those to whom it is not necessarily due!). E.g. Exodus Rabbah 45:6:
1°%XQ *BY 1°72UD jN13 CIK 1?7 OO0 *D...
*n1ImI" DRIV ATD (R13Y Qam 1Y agiy vax 1
". ORIk 0K N YhEA" 1971..."1W0R oK nX
From these passages, then, while it is clear that there is expression
of rachamim as belonging only to Israel, there is also expression of
the universality of rachamim, i.e., non-Jews can receive rachamim where-

ever they are, no matter what their condition, and no matter how Tittle




they deserve it.

B. The Righteous and the Wicked as Recipients of G-d's Rachamim

There is a syllogism that can be found in two different places
that claims—that the righteous seem to have special privy to G-d's
rachamim, especially at the "717137 ny"  the "time of favor." The

4
following text is from Tosefta Berachot 4:14-15:

9312 %2 1933 2v1* AYAv ]1970 3713 AUyD
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The "="on" Ay&" corresponds to the™ 137 n¥" but mercy at the time
of wrath is vouchsafzd only to the r"lghteous.“5 The special considera-
tion for the righteous in relation to G-d's rachamim is also revealed
in passages which maintain that their prayers for mercy are the most
efficacious. Note this text from B. T. Yebamot 64a:
Any> 0'p*13 2¢ 1n%sn a%en3 Ap?  :pn3t A"k
72 21p22 op2D DYKI3NA JaA2 AY Ny A2
A"3pn YU 1RV NOSAD 3PS U (AYCen
.N13207 N12% D132 hDD
As for the wicked, there are passages which declare forthrightly
that G-d is merciful to them. Take, for example, this passage from
Exodus Rabbah 12:2:

ax7Y X3 (w*:w 'ow) "Japp NR Y¥L nYw anya"
Sy on*7 10¥y3 nywa 1vveEx a"apa v yvomn
A°a &2 71730 nopeo "8 nipaan Yy oCyean
«ea]07% 1nY02

or this from Seder Eliahu Rabbah, Chapter 26, in which G-d's mercy to

the wicked serves as an example for humanity:

123ppY o°yEIa Yy 113M) 0INT 0YDW 2771 Ap
LAT NR AT ©°3DA7 AYAN ANK 72 (A231ON3
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“yan though G-d has mercy on the wicked, stil] He cannot fully accept

some nf them and 3a He mourns their Toss. Note Zghar Bereshit 27:

-

A

AR =3

" -
*77 azw *"ayx

L‘

2P7 ¥ AMIPA 9T ;1A RY
#N BTSR 72 1132y A¥9 =03

Jpparently thnse whom He cannct accept are thase whe worship idels.

411 sthers He is able to forgive; 2, g., Mekhilta de Rabbi I[shmael,

3achodesh, 6:
3Nz YIL3 IR ARIPL X3P UKk AR ' vk
*qn *9372 13K 1134 31A7 93k a7t am

«3

—

The wicked, it seems, if they are to receive mercy at all, must
receive Tt in "this world." As npposed to the righteous, no mercy
awaits the wicked in the "world to come," only punishment. This is
related heautifully in the tale of the soul being shown its possibili-

ties for afterlife. Tanhuma Hanidpas Pikude: 3:

17 ALY 1R 139 12'9101 oz jRPEA 7@
+07%2KI3 GATAIIDFY TI3I33 (VI0I° QTPCTIEN
"TI%9k G s 17 PIAT AT INIRD IRPzZA DR
oR1 IR2EA tIA "33k X% na 1% "ok
1102 A%ANS 17313 AKX anrg 192%a" 1Y
GREP RN T ARE-FASLIRE S AT F-T SRS F-Hi & Fri-
aANRE 1T A319% 1307131 10T I3Ush . miToa
A2%TH DK1Y .0719% NK3? 31090 77 ¥1 .axI
72% A2TN ,KIA 173 ©IVIPA 2@ avIAn toem
A2tnw AR7IY ¥ .18 0K LI7R 7@ "ave
1Y Aoy 03vaa% 12*%1p aayy  ".anax 2i1pp?
nwbg gagnnagq n#i ~?ubgv u'ywﬂﬁ.g= gu
Apparently rachamim is given to the wicked in this world only in the

hopes that 1t will cause them to become righteous so that they avoid
the awful fate of hell.

There are texts which maintain that both the righteous and the
wicked are eligible for rachamim. In the following text from Tanhuma
fuber Niztavim #5, G-d's giving of mercy is contrasted with humanity's
giving of mercy:

NMI3PIN 1D NYT §CIDTA UY QAR 0TV Wl
1"eyD Y2 By rvoay kY L 12 13k Aatapa 22k
Yy mi3pan Yyy avaawn By (azaop ovhvvan)
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C.  G-d's Rachamim as Given to the Sick

A special category of recipients of G-d's rachamim is the sick.
When prayers are said concerning them, it is specifically rachamim
that is requested. This is even true for prayers to prevent illness.
Note for example, B. T. Shabbat 32a:

gpa* 021¥%  :A71a* 777 AvA3 paxt a7 ToX
«ss1?0* R7¥ O*DNY OIX

Yet, there are many texts that demonstrate prayers for rachamim once

someone is sick, Note B. T. Berachot 34b:

Y& n"n *3v g a"7 Yw 133 avng awyn "N
11°2 o2 1°9%y ©wpaY? RO1T 3 X3°3m van
«+.07207 1%y ©PIY NYYY APy ONIK AKC

Even on Shabbat when petitionary prayer is forbidden, still G-d's
rachamim is requested for the sick; via the Shabbat herself in B. T.
Shabbat 12a-b:

a1 .onng (paw) x*a a%iav  :px XD Can
*HSam %y 7*9y onat pIppa DX AT

1*%y onA* 2ipEa WK CRYC 'Y LKW
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Finally, at the end of an il1lness, recovery is attributed to G-d's
mercy (as indicated by the term Rachmana) in B. T. Berachot 54b:

xan 39 av*ax® Yy nsoxy whn a1Iiar van
7347 K320 73T AYY DX (3377 AKNII
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D. G-d's Rachamim to the Underprivileged

We discussed earlier that G-d is specifically merciful to the
poor and how that mercy often comes to them because of their living
near Jews. However, there is a text that grants the poor more status,

calling them "G-d's people." Take for example Tanhuma Hanidpas Mish-

patim 9:7

DRIV (KIT 7173 VIIPA 20 1DY (0*T3I¥A)
", ..0M7%Y 1°*3y1 12y 'noon3 2" (wp A°yoY)
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Another underprivileged group that is specially designated as
a recipient of G-d's rachamim is the slaves. Here, however, only

Hebrew slaves are mentioned. In B. T. Kiddushin 20a, in trying to de-

monstrate that a slave should be treated equally in terms of food and
Todging, the rabbis point out G-d's treatment of slaves as an example.
Here, as in many other cases which we have seen, G-d is called Rachmana:
"oy 19 370 9" XV3In7 A%21% RO VVPR...
xnn x%¢ anwpa 2¥Y 223Kkp23 oy (Toivw 9vnaT)
ANX 731P NB 221X X1A1 APl n® 221K Anx
Yy 1T AOR ©IN ] ANIT RINY jEC 1YY amw
11728 1X22 13ang %31 9y J©* X101 02312 ‘a3
«123¥7 J1I8 A31p2 I3y T3y A3Iea 92
At the beginning and end of 1ife, when human abilities are at
their weakest, again it is G-d's mercy that steps in to compensate.

In B. T. Berachot 60a, a list is given of proper prayers for a father

to say concerning his unborn child. It is deemed inappropriate to
phrase the prayers, "May it be Thy will...," for it is considered
vanity to attempt to influence G-d's will directly. It is not inap-
propriate however, to ask for His mercy:
90T 1137 *AC" XY NI3yD MUK ANCA...7302
AYYT 3°N37...8903 L.X1@ A?°SOn AY 0 "Tian
n*a0° XYC 0°2N7 07K @P3* D*I1EKIN 0°2°
Q'y3&2 73T KAYY ODAT ©UP2AY O'YITK 1Y AvIwD
2930 X0° X7¥ ©'DAN wWPaAT O°wIN Aw?E 1y 01
293 XA* XYw 027 @PAY TEQ Y1 D°QIN AUYED
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A simple statement concerning the other extreme of the cycle of
life, namely death, assures that G-d is merciful then too; more merci-

ful than humanity in Seder Eliahu Rabbah Chapter 4:

13 0YipnT GAK K IXKID 173 wIIPA oK
ess*302 M1 (NDA)

o Special Recipients of G-d's Rachamim

Special recipients of G-d's rachamim are rare. Further the two

that are mentioned are very unique individuals, Adam and the Messiah.
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Adam's special treatment is noted in Bereshit Rabbah 21:1:

*an) "apa o%iyn *2 7°on A ovpmd vt
Dy Nan*3 0ag 723 73 FEIA* A"K...(1:32
X17w 7?90 INX 01 17 NA2X JO¢ [1O9KTA DIX
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Here, were it not for G-d's mercy, Adam would not have been able to
have progeny, i.e., history would not exist as we know it. G-d's mercy
is also made especially manifest at the end of history, for the Messiah.

Note the following passage from Yalkut Shimoni Jeremiah 31:315:

"gpa" KPR  ?0%D¥® *3@ "13p0TR OnAT AD?
gian A*ag naywa n*wan 2o Wy a"apa onnw
n*ap X31* KIAT A¥yw3 "13pnK"...]7770K3 ntaa
.]7710Ki
This "special mercy" seems to be relegated only to the beginning
and end of history. It did not function in relation to others, even

more prominent figures, like Moses. Sifre Numbers Piskei 134 is a good

example:
*ax 0*2172 2173 0Y2aM OO0 A@D OR AR
&% A7IX 19y A9T230 YI'O OTYR O'KTI3T
ve.07% *32 K@Y T2INY 2P DDATA ]2 1D3Y YD
Moses was fated to die outside Canaan. Despite his honored place
in history, he could not ask G-d to change that which had been decreed.
G-d's mercy, as we have seen, intervenes into history only at its be-

ginning ani its end.



-61-

Notes for Chapter Five

See also Aggadat Bereshit, Chapter 73.
See also B. T. Avodah Zarah 4b where the *p173 is called a ]°D.

See also Tanhuma Hanidpas , Noah 7, Deuteronomy Rabbah 6:1

See also Sifrei Numbers Piska 137.

Urbach, E., The Sages, p. 455.
See also B. T. Ta'anit 7b, 25b and Numbers Rabbah 10:5.

See also Exodus Rabbah 31:5.




CHAPTER SIX
CONCLUSIONS
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This study began with a survey of the usage of G©-n=-7 in the Bible.
From this survey we learned several things, not the least of which was
that the long-assumed notion that there is a conceptual linkage between
rechem and rachamim is to be dispelled. We found that there is no bibli-
cal usage of these two words that would verify such a connection. We
also determined that whereas "bowels" might indeed be a primary defini-
tion for rachamim, there is nothing biblical that would indicate that
this meaning is intended in any usage of rachamim regarding divine be-
havior. We then focused on the meaning of rachamim itself as it related
to G-d. We discovered, through a careful analysis of Nelson Gleuck's
study of chesed, that G-d's rachamim is granted almost exclusively to
Israel. In fact, the term rachamim was often found to be indicative of
the covenantal relationship between G-d and Israel. Rachamim is descrip-
tive of both G-d's "forgiving love" as well as His powers of redemption
within that relationship. Further, even though we say that, in the bibli-
cal writer's mind, rachamim was thought of as having existed from Creation,
it existed solely for the purpose of the expression of G-d's Tove to
Israel. As a result, rachamim apparantly lay dormant until the creation
of the people Israel.

In Chapter Two we began to deal primarily with G-d's rachamim as
it occurs in Rabbinic Literature. This chapter was an examination of
the various definitions that rachamim can have. Primarily, rachamim,
"mercy," is defined as a key attribute of G-d's personality, based upon
the rabbinic interpretation of biblical verses that describe G-d's char-
acter (e.g., Ex. 34:6-7, Ps. 145:8-9), Often, it is G-d Himself who
defines Himself as merciful in Rabbinic Literature. We also found that
rachamim is sometimes defined by other common terms such as tsedakah

and ahavah. Especially important regarding rachamim is the homiletic
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principle that wherever #17* is used for G-d's name, it is His mercy
that is being indicated. Ironically, whereas the rabbis were reluctant
to use rachamim itself or the form rachum as divine names, they often
employed their own term, Rachmana, as a divine epithet. As in biblical
Titerature, the term rachamim is often descriptive of the manner in
which G-d relates to Israel. The metaphor often utilized in this regard
is the Throne of Mercy and the Throne of Judgement. In a slightly more
universalistic sense, rachamim appears in Rabbinic Literature as an
essential element of Creation. Finally, we saw that G-d's rachamim is
often embodied in one angel or a group of angels in G-d's heavenly court.
When this is a single angel, it is most frequently Michael.

The third chapter dealt with the manner in which G-d's rachamim
is made manifest. Most often, the rabbis saw G-d's rachamim as expressed
through direct action of G-d Himself. Frequently, rachamim was mixed with
G-d's anger, although most often G-d expressed His mercy by itself. He
does this by healing the sick, granting that the rain fall (especially to
end a drought) and protecting women from unwanted pregnancy. Specifically
for Israel, G-d's rachamim is expressed by His giving them the command-
ments, His forgiveness of their sin and His redemption of them from ad-
verse conditions. G-d's rachamim is expressed both in this world and in
the world to come.

The fourth chapter concerned itself with how G-d's rachamim is in-
duced and who can induce it. We noted that Israel has several unique
means by which to induce rachamim. Among them are the performance of
certain commandments, fasting (especially to obtain rachamim in the form
of rain), the offering of sacrifices and by yearning for Zion. G-d's
rachamim for Israel can also be aroused merely by His taking note of

Israel's dire condition. Other inducements appear not to be restricted
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to Israel alone, but are open to humanity in general. These means of
inducing rachamim include the performance of righteous deeds, repent-
ance and prayer. MWe also mentioned that often rachamim for Israel is
not induced by Israel itself, but rather through intermediaries. These
jntermediaries include prophets, the rabbis themselves, the Torah and
aspects of Creation. The merit of the lives of the patriarchs can also
induce rachamim. This is referred to in the literature as zechut avot.

Chapter Five deliniates those who are eligible to receive G-d's
rachamim. We found that especially Israel, but also humanity in general,
may be granted G-d's rachamim. Wihtin both groups certain kinds of in-
dividuals are singled out as recipients. These are the righteous, the
wicked, the sick, the poor, the dead and the unborn child. A special
kind of rachamim seems to exist at the beginning of history, in order
to allow Adam to procreate, and at history's end, to allow for the
Messiah to fulfill his mission.

This study, by nature of its being a rabbinic thesis, has a 1imited
scope. It is the hope of this writer that some meaningful groundwork
has been laid here upon which future study can be based. The essential
focus of this study has been the exploration of G-d's rachamim. The
na.ure of humanity's rachamim as it is expressed one to the other still
needs to be investigated. There is also need of a comparative study
which would examine the differences and similarities between the view
of rachamim in the various major works of Rabbinic Literature. This
latter examination would hopefully yield a chronological picture of how
the connotative nature of rachamim has developed and changed.

A philological study of the root B-n-7 and its derivatives has
long been overdue. This is particularly true because of the prominence
of the word rachamim in both Biblical and Rabbinic Literature. A word

such as rachamim which occurs so frequently and in so many contexts,
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has attached to it a tapestry of meanings, connotations and nuances.
Understanding these various meanings enables us to know more about
those who employed this term in the texts that they wrote. The result
of such a study can serve as a window into the minds of those who went
before us, revealing both their vision of themselves and their vision
of G-d. It is the hope of this writer that this thesis has provided

a glimpse through that window.
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