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INTRODUCTION

I. Overview

The ways in which a people describes its relationship
to God suggests many things about its conception of God
and its conception of itself, The Jewish tradition reflects
several different kinds of relationship to Cod, Sometimes
that relationship is described in political terms where
God is the king and Israel is the subject, Other times
the relationship is described in familial terms, with
God as husband and Israel as wife or God as parent and
Israel as child, The purpose of this discussion is to
focus on the latter relationship--God as parent and
Israel as child as it appears in the aggadah,

There are several important questions that this
enterprise must consider, What are the psychological and
social implications of this metaphor of God's relationship
to Israel? What is the nature of God's parenting? Is
this a monolithically masculine image of parenting as
it is commonly assumed to be? What do we learn about the
Jewish image of God through the vision of God as parent?
The other side of the metaphor suggests other sorts of
questions, What is the self image of Israel that emerges
through its view of itself as God's child? 1s the child
status a static position or does the child Israel grow in
its relationship to its parent, God?

This discussion focuses on the two sides of the
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parent-child relationship, In order to set the rabbinic
image of the relationship in its proper context, a brief
investigation of how the metaphor was used in the Bible
begins the study, Then, in chapter one, the rabbinic
image of God as parent is described, In chapter two, the
rabbinic image of Israel as child is explored, In the
conclusion, attention is directed to the significance of
this metaphor and the ways it might differ from other
metaphors of God's relationship to Israel,

It is important to keep in mind that any discussion
of religious metaphor is, at its roots, a discussion of
religious language, No metaphor can totally catch the
complex phenomenon of religious imagination, no form of
language can adequately describe the religious consciousness
of a people, Any metaphor is, by definition, symbolic; it
describes through implicit comparison or analogy,

The rabbinic use of the metaphor of God's relationship
to Israel as parent-child relationship teaches that Cod
acts toward Israel as if he were a parent, The Rabbis
did not want to suggest that God was the biological
parent of Israel, that God had in fact sired Israel or
given birth to Israel This was a form of anthropomorphism
unacceptable to the Rabbis,

Consider the passage from Kohelet Rabba 4:8:

"There is One and thermis not two," '"There
is CUne,"--this is the Holy Une, Praised be



He, as it is said about him: "The Lord our
God, the Lord is One," (Deut, 6:4) "There

is not two'"--that is, he has no partner in
his world, '"Also he has no child or
brother.," From where would he have a child?
Rather, God loved Israel and called them
'children' as it says: "You are children to
the Lord your God," (Deut, 14:1) And he
called them brothers' as it says, "For the
sake of my brothers and friends." (Ps, 122:8)1

This passapge explains that God is uniquely apart in the
world, He has no partmner, no spouse and no children, He
has no family at all, But God loved lsrael and therefore
called Israel his 'children', The appellation 'children',
then, is a sign of God's love, The metaphor of God's
relationship to Israel as a parent-child relationship
serves to describe the nature of God's love for Israel,

It suggests a way of describing what is in reality not
fully describable--the relationship of God to Israel and

Israel to God,
11, Methodology

The major problem in any research in rabbinic
literature is to find a way into the material, a process to
retrieve the sources that deal with a particular issue, Many
of the indexes to rabbinic literature are organized
around key words, but the problem of this enterprise was
to find a word that would lead to the sources dealing with
God as parent and Israel as child, First, the references

in Gross' Otzar haApgadah under Av and Banim u'vanot were




checked, Unfortunately, most of these entries dealt with
human fathers and human children so they were not very
useful, Next, the indexes to the English translations of

the Midrash Rabba, Midrash on Psalms, Pesikta de Rav Kahana

and Pesikta Rabbati were checked for entries like Cod as

father, From the texts that were suggested by this

method, several biblical verses emerged rather consistently,
These verses, and several others that seemed to indicate

the parent-child metaphor, were traced through Heineman's

Torah haKetuva v'haMasora,z Several secondary sources

suggested additional material: Moore's Judaism, Montefiore

and Loewe's Rabbinic Anthology, Marmorstein's The 0Old

Rabbiniec Doctrine of God and Schechter's Aspects of Rabbinic

Theoloryv,
I1I, The Biblical Background

The image of God as father has its roots in pre-
biblical sources, That God is the father of all humankind
or of certain individuals is a common Near Eastern idea,
Two major characteristics are illuminated by this ancient
metaphor: first, that God has unconditional and irrevocable
authority, and second, that God is tender and loving.3

Doth of these aspects of God as father are characteristic

of cthe biblical image, GCod as father has absolute

authority to order behavior and he expects obedience,

Hear, 0 heavens, and give ear, O earth;



for the Lord has spoken: "Sons I have
reared and brought up, but they have
rebelled against me, The ox knows its
owner, and the ass its master's crib;
but Israel does not know, my peoplz
does not understand,'" (1sa, 1:2-3)

The other aspect of the image is God as tender, loving father,

As a father pities his children so the kord
pities those who fear him, (Ps, 103:13)

The image of God as father often carries with it the

sense of God as creator,

Is he not your father who created you wh06
made you and established you? (Deut, 52:6)

The biblical image of God as father/creator differs from its
Near Eastern background, The biblical God as father/creator
is not the God as biological ancestor or progenitor that
we find in Accadian or Summerian sources.7 The biblical
God is not described as having sired Israel or individual
people.8

God is called 'father' in the Bible only fifteen
times.g Five of those instances describe God as father to

10

the king of Israel, One describes God as father to the

11 The other nine times God is understood as

12

fatherless,
father to Israel, The relative paucity of occurences

where God is actually called 'father' may explain why some



Christian biblical scholars choose to argue that the father~
child image is rare.l3 Their difficulty with the image
seems cither to be a discomfcrt with any suggestion of
God as the generative parent, or a suspicion, supported
by their ideology, that it was only in the New Testament
that the image became fully developed, These arguments
seem to ignore the fact that the image of God as

father exists more often than in those specific instances
where God is actually called 'father',

Before we turn to those passages which describe the
fathering relationship of God without the use of the term
'father', let us first examine those nine cases where God
is actually described as father of Israel, All of those
instances are found in prophetic literature except
Deuteronomy J2:6, There God as father is described as

the creator of lsrael, 1In Isaiah 63:16 the word 'father'

appears twice:

For you are our father, though Abraham does
not know us and lsrael does not acknowledge
us; you, O Lord, are our father, our cedeemer
of old is your name,

The context of this passage is a petition of Isaiah that God
should have compassion on Israel, Central to lhis claim is
that because God is Israel's father, he should restore
Isrzel to their former position as protected children, The

petition continues with an acknowledgement of Isrzel's sins
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which have caused God to hide from them, Then Isaiah

says:

Yet, G Lord, you are our father; we are the
clay and you are the potter; we are all the
works of your hand, Be not exceedingly
angry, 0 Lord, and remember not iniquity
forever., Behold, consider, we are all your
people, (Isa. 64:8-9)

It seems, then, that Isaiah understands God's parenting
to imply that God should not maintain his anger against
his children forever, One aspect of the biblical idea of
God as father is, therefore, that God as father should
accept his children when they return to him. The child's
sin does not break the relationship with the father,

We see this again in Jeremiah 3:4<5,

Have you not just called to me, "My father,
you are the friend of my youth--will he be
anpry forever, will he be indignant Lo the
end?" Behold, vou have spoken, but you
have done all the evil that you could,

Here Israel is described as imagining that God's fathering
relationship to them means that he cannot maintain his
anger against them forever, This anticipated protection
suggests to Israel that they will not be totally destroyed
for their sins. These descriptiomsof God as father serve
to point out the discrepancy between Israel being God's

child and vet ipnoring his will,



In Jeremiah 3:19 God says to lsracl:

1 thought how 1 would set you among my sons
and give you a pleasant land, a heritage most
beauteous of all nations, And I thoupght you
would call me 'my father' and would not turn
from following me,

Here we have an imape of what God's fathering means to God
according to the biblical author, It means that he has a
special relationshin to one people to which he egives a
special land and a special heritage, It also means he
expects acknowledgment in that his children would obey
him., The context of this passage is that God is inviting
Isracl to repent; he wants to welcome them back after

they have admitted their guilt, This passage suggests that
as a father, God loves his children and wants to be
compassionate to them, Note that the next verse turns to
the relationship between God and Israel as a husband-wife
relationship, This image is a major one in the prophetic
literature, We will discuss the differences between the
parent-child image and the husband-wife image in the
conclusion of the study,

God's parenting, then, implies that God has a special
relaticnship with Israel which is based on love and a desire
for reunion with the penitent child,

That God is Israel's father means that Israel has a

special responsibility to God,



A son honors his father, and a servant his
master, If, then, I am a father, where is
my honor? And if T am a master, where is

my fear? says the Lord of hosts to you,,,

(Mal, 1:6)

And again, in Malachi 2:10:

Have we not all one father? Has not one God
created us? Why then are we faithless to
one another, profaning the covenant of our
fathers?

Israel's responsibility as child is to honor their father
through being attentive to his commandments,
We also see proof of God's parenting even when the

word 'father' is absent, For example:

And you shall say to Pharoh: "Thus says the
Lord: 'Israel is my first born son, and I say
to you--Let my son go that he may serve me."
(Ex, 4:22, 23)

God chose Israel to be his first born son from among all

the peoples in the world, 1In the Bible God is, in the
creation stories and for the first twenty generations, the
universal God, The Bible then concentrates on God's relation
to Israel, but it does not generally deny that God is, of
course, the God of all humanity, One of the metaphors for
this special relationship between God and Israel is tChe

father-child relationship in which God chose Israel to be
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his son, It is important to emphasize that God's
fatherhood reflects a historical choice; it is not, as we
pointed out above, a biological relationship, The
historical referent for God's choice is the lsraelite
experience culminating in Egvpt and the exodus from Egypt,
Another example of God's parenting without the

'father' word is Jeremiah 31:20:

Is Ephraim my dear son? 1Is he my darling
child? For as often as 1 speak against him,
I do remember him still,

The biblical image of God as father shows us that
God loves Israel and expects 1lsrael to respond to that love
by observing his commandments and doing his bidding, It
also suggests that God will be merciful and forgiving
to his children when they sin,

While most of the parent-child images between God
and lsrael are father-child images, there is at least one
example where a mother-child image is used in relation to

God and Israel, 1t is found in Isaiah 49:15:

Caa & woman forcet her suckling child, that
she should have no compassion on the son of
her womb? Even these may forget, yet I
will not forget vou,

Here too, the dominant motif seems to be parental love and

compassion,
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NOTES T INTRODUCTION

1. There are several clear examples in which God acts as

&

o N & W

a parent to Israel even though he is not their real
father, This may be understood to reflect the symbolic
quality of God's parenting, One example, from Sh'mot
Rabba 46:6 describes Israel as an orphaned girl who is
raised by a2 good man, When she is about to marry, the
scribe who is writing her ketuba incuires as to her
father's name, She says to her guardian, "1 know of

no father but vou., The one who raises the child is
called 'father' not the one who begets the child,"

God, then, is the one who raises Israel, not the one who
has bepotten fsrzel, It is because of God's role as
'raiser' ( J7¢n) that he is called 'father',

Devarim Rabba 14 describes God as the onc who
cared for the babies of Israel during the Israelite
captivity in Egypt, Here too God is called the
'  f3¢n ', the one who raises the child, (aflee 195)

Both of these texts seem to point to the notion
that God's parenting is not to be taken literally to
mean that he is the begetter of Israel, This
distinction between the literal and symbolic sense of
the parent-child relationship is important to keep in
mind throughout the discussion that follows, Even though
God is described in parenting terms, it seems clear that
the Rabbis intend the metaphor to be taken syrhbolically,

Numbers 11:12; Deuteronomy 32:6,18; Isaiah 4o:4; 49:15;
Ezekiel 16:4,7; Hosea 1l:1; Psalm 2:7,.

The first characteristic is commonly known, while the
second is less expected, Regarding the second aspect,
consider the Sumero-Accadian hyvmn called '"Praver to
Every God":
Remove my transgressions and I will sine thv praise,
May thy heart, like the heart of a real mother,
be quieted toward me, Like a real mother and
a real father may it be quieted toward me,
See Pritchard, Ancient Near Eastern Texts, Princcton:
Princeton U, Press 1969 p, 6392,

cf. Mal, 1:6; Deut, 14:1 ff,

ek, P, 0835,

cf, Isa, 64:8; Mal, 2:10,

Sec “Hymn to the Moon God" in Pritchard, op. cit. p.385,

Even those instances in the Rible where God is snid to have
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11
12
13

14

12

'begotten' do not scem to be intended as literal begetting,
Sce Ps, 2:7 for cxemple, It appears to be an adoption
formula, SeeDe Vaux, Ancient lsrael, New York: McGraw-
Hill Book Co, 1961 p,51-2 and Jeremias, The Pravers of
Jesus, Studies in Biblical Theology, Second Series,
Napelville, I11: Alec R, Allemson, Inc, 1967 p.ll1,

Deut, 32:63 11 Sam, 7:14; 1 Chron, 17:13; Z2:10; 28:6;
Ps, 68:5; 89:26; Isa, 63:16 (twice); 64:8; Jer. 3:4;
3:19;. 31592 Mal. 1ih: 2210,

II Sam, 7:14; 1 Chron, 17:13; 22:10; 26:6; Ps, £Y:26,
Ps, 68:5,

The remainde of examples,

See De Vaux, op, cit, p. 51 and Vriezen, Outline of Uld
Testament Thenloey, Oxford: Blackwell 1955 n, las,

cf. Hos, 113%.,3.8,
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THE IMAGE CF GUD AS PARENT

1. Introduction

As we have seen, the image of God as parent and
Israel as child exists in the Bible, Before we explore
how the Rabbis use this metaphor, it is useful to speculate
on its psychological significance, The parent=-child
relationship seems to carry with it a sense of closeness,
security and love, This is highlighted in a passage from

Pesikta Rabbatil:

"Return, O Israel" It is like a prince who
came before his father for judgment, They
said to him:; "Plead before your father while
he is still in his palace, before he sits

on his dais znd releases the full force of his
judgment on you," So Hosea said to Israel:
"Return, O Israel, while your God ( 9

Cod as judge) is the Lord ( P‘QJWC God as
father); return in repentance while he gives
judgment from his merciful aspect, Because
the Holy One, Praised Be He is merciful,
gracious and wants repentance before he lets
forth the full range of his anger upon you,"

The contrast between God as parent (in this case, father)

and God as judge suggests there is a tension between the
judgmental and merciful attitudes of God toward lsrael,

As a parent, God is inclined to be merciful toward his child,
Isrzel, This image of parental love must have been very
comforting to the people; during moments of security it

supported them and during moments of suffering it allowed

them the comfort of believing that tnings might have been
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worse were it not for their parent's love, It is a
metaphor that allows for a wide range of experience, The
people understood parent-child relationships; it is an
image close to home, Parents love their children; they
also punish them for wrong-doing, Parents protect their
children, but there are limits to that protection, Parents
also expect certain things from their children., Therefore,
any discussion of the rabbinic image of God as parent
needs to be set in the context of what we know about the
rabbinic notion of the relationship of human parents to
their children, Only then can we understand where the
divine relation converges with and where it differs from
the human relationship,

It is important to note that the father in this
parable from Pesikta Rabbati is a royal father, the king,
We learn, therefore, that kings judge their children, but
we do not necessarily learn whether non-royal fathers do,
We find that God's relationship to Israel as a facher-
child relation is described in terms of a king-child
relationship in roughly half of our texts, Let us keep
this distinction in mind, and after we have examined all
the material we will speculate on the ways the common

parenting metaphor is modified by the royal one,
11, God as Father: The Beneficient Aspect

Let us begin by describing some evidence that the

Rabbis saw the father-child relationship in the interaction
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between God and lsrael, Commenting on the verse "My
beloved is mine and I am his'", the Rabbis explain in Shir
haShirim Rabba 3:34 "He is to me God and 1 am to Him a
nation,,,.He is to me a father, and I am to hinm a son,"
Their prooftext for these statements are, respectively,
"Because You are our father" (Is, 66:16), "Because You

are to Israel as a father" (Jer, 31:9), and "My [irst born
son is Israel" (Ex. 4:22), "You are children to God"

(Deut, l4:1), Another example from Avodah Zarah 3a
describes the other peoples coming before God to ask him
whether Israel fulfilled the whole Torah, When God begins
to testify that they did, the other peoples say, "But a
father cannot testify regarding his son'", God then finds
other witnesses, thereby acknowledging that he is indeed
their father, We can see from this example that one element
of the relationship of God as parent and Israel as child is
the special relationship that God has to Israel as opposed
to the other nations, This contention is developed in

the following example from Devarim Rabba 5:7, God is
compared to a king who had many sons but who loved the
youngest best, He also had one orchard that he loved more
than all his other orchards, So he gave his favorite
orchard to his favorite son, The youngest son is Israel
and the orchard is ['% , law, The text continues with
a discussion of Israel's responsibility to guard l'q
which we will discuss in another context, The significant

issue for us here is the assertion that while God has
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other sons, the other nations, Israel is in a unigque
relationship with God because he is the favorite son,
While other texts do describe God's relationship to the
world in parent-child images,z our enterprise here is to
concentrate on the rabbinic vision of God's relation to
Israel as it is depicted through the parent-child metaphor.3
The special status granted to Israel by virtue of
God's position as father of Israel is a common theme in the
Midrash, In one case from Sh'mot Rabba 30:9 God is
compared to a king who gives each of his legions one
slaughtered animal, while to his son Israel he shares that
which he had prepared for himself, In another case from
the sance source God gives to each of his servants one
portion of food while to his son Israel he gives all kinds
of food, We also find a similar description in Shir
heShirim Rabba 1:16 where God as a king pours one glass of
wine for each guest, but when it comes to his son he gives
21l the wine, An example from Pesikta de Rav Kahana 28:9
shows us the king's son busy with the king's guests at a
public festival, but after the public part of the celebration,
the king and his son, God and lsrael rejoice together alone.
Another example of this special status from Sh'mot Kabba
30:6 describes God as a king with an orchard which he gives
to his children when they reach maturity, Here Israel is
contrasted with the other nations which receive nothing,
In Shir haShirim Rabba 1:17, we have the image of God

providing for his son Israel directly, while he provides
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for others only indirectly, 1In each of these examples,
Israel is contrasted to other nations in so far as God is
Israel's father, Whether the parable speaks of son vs,
guest, son vs, legion or son vs, servant, the point is
the same: God is Israel's father and therefore God treats
Israel differently from the way he treats other peoples,
The Rabbis believed that it was important for God
that he be called father andthereby honored by Isracl, We
see in Sh'mot Rabba 32:5 that it was so important that
God performed all the miracles and all his mighty deeds
only so that Israel should call him 'father',
We learn from all these examples that the Kabbis
do use the father-child relationship as a metaplior of God's
relationship to Israel, 7The implicit and explicit
implication that immediately emerges frum this relztionship
is that God has a special relationship to Isracl, To
understand the connotations of this special relationship,
we now nced to turn to an investipgation of the role human
fathers have in relation to their children to determine
how this related to God in his father role,
We know from the legal literaturea that fathers are
required to circumcize their sons, redeem them, teach
them Torah, find them a wife, teach them a trade, &nd some
say, teach them to swim, Do we sce God in his role as
father fulfilling these responsibilities to his son Israel?
As one might predict, the image of God circumcizing

Israel novhere appears in our sample texts, Oue might



speculate that a description of God as father making a
covenant with Israel as son could be loosely interpreted

as an act of circumcision, but it is difficult to argue
this point, We do, however, see God redeeming Israel.

In Aggada Bereshit 5:3 we learn that all Israel is precious
to God as a first born son and that no matter how much
Pharaoh might have asked for, God would have paid it to
redeem Israel, Just as a father pays to redeem his first
born son, God would have paid to redeem his first born

son,

In Tanchuma Bamidbar 20, the Rabbis begin with the
verse:$ '\l)hc(; ?“\O . They picture God as saying to Israel:
"Because of loving ycu, I changed the measure of the
world, 1 wrote in my Torah that the ass would be redeemed
with the lamb, but 1 did not do this, Instead, I redecmed
the lamh at the expense of the ass," This is a reference
to Exodus 34:20: "The firstling of an ass you shall redeem
with a lamb,.." The lamb in our homily refers to Israel
while the ass refers to Egypt, and because God redeemed
1srael but did not redeem Egypt, it is as though God
changed what he had written in Torah, Both of these examples
are clearly connected to the redemption of the firsc
born son. 1ln the first case, the connection is made because
Israel is called God's 'first born son', The coniection
in the second case is made clear because the bibl.cal text
which serves as the point of departure is the text which is

the basis for fgﬂ “'qa . In both cases, God redecems
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Israel because he loves him, So we learn that one aspect
of God's parenting is redemption of his first born son,
Israel.

In other cases, God's redemption of Israel is
understood to be a function of his role as protective
father, These cases do not see lsrael as first born son,
but rather as son or daughter.5 One example of this from
Pesikta de Rav Kahana 12:11 describes God in terms of a
king whose son is captured, The king rescues his son
and proclaims that from that moment on, time will be
reckoned from the moment of his son's redemption, Here,
too, the redemption spoken of is the exodus from Lgypt,
The royval metaphor here suggests additional power; not
only is the king powerful enough to redeem his son, but he
also can reorder the calendar to record the significance
of that redemption, God's power to redeem, then, is a
function of his power to protect, An additional dimension
of God's parenting, then is his ability to protect his
child,

Does God teach his son Israel Torah? The Rabbis
answer to this guestion is emphatically yes, First of
all, God gives Israel Torah because Israel is his child,
In a text mentioned above,6 Cod is compared to a king who
had an orchard which he tended because he was its keeper,
When his children reached maturity, he gave it to his
children, asking them to look after it just as he did, God

prepared the Torah before the creation, and when Israel



responded, 'we will do and we will obey,' (Ex, 24:7) an
indication that they had reached maturity, God gave

the Torah to them, As we pointed out above, this is
contrasted to the heathen peoples who only received part
of the commandments, The image of the father giving the
son an orchard is an important one, one that we sce many
places. 1t suggests that a good father not only provides
his child with food, but also provides him with the
mechanism to grow his own food, An important aspect of
parenting, then, lies in preparing the child to assume some
measure of autonomy and self-sufficiency, 1In this
context, Torah is the analogue for the orchard, God's
giving Israel Torah suggests that God gives Israel the
mechanism to provide for their own needs through the
guidance offered in Torah, Torah therefore is understood
as a means to facilitate Israel's ability to provide for
itself,

In Shir haShirim 2:26, God is compared to a king
who dotes on his son, giving him everything that he asks
for, When the son says of precious stones 'Give mel',
the king responds, 'They are yours,' So when Israel said:
(Ex. 15:2)'2' NINS! 'S¥ ', the Rabbis understand that Israel
is requesting J3/¥., What is S$/¥ but Torah, the proof
being the phrase jA* N¥{ Si¥ '3 (Ps. 29:2) which the Rabbis
translate as, 'The Lord will give Torah to his people.’

It seems that part of being a father involves spoiling one's

son a little, pgiving him everything he asks for, Here
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again, the royal metaphor sdds a different dimension;
because the father is the king, he has in his power to
give his son precious stones, That a father spoils his
son in this regard is a tribute to the father's love-~he
wants to make his beloved son happy.

In another example from Sh'mot Rabba 30:9, God
is described as a king who provides for his son from that
which he had prepared for himself, This means that God
explained each precept of Torah separately to Israel,
explaining both the punishment for its transgression and the
reward for its fulfillment, This understanding comes
from the rabbinic rendering of the verse "His statutes and
ordirances to Israel'" to mean that God gave Israel God's
own statutes and ordinances, A good father, then, not only
provides for his son, but gives something of himself as
well, Other texts show God as a father giving all the
Mitzvot to Israel8 or God in his fathering role urging
Israel to observe all the commandments just as a father
cautions his child not to stumble and fall, The mitzvot
here in Sh'mot Rabba are understood as protection against
stumbling, a metaphor for sinning, So a good father not
only teaches his son Torah, but through this instruction
gives him religious and moral guidance as well, Not only
does God give Israel all the mitzvot, but also he gives
them in a2 special intimate way., Shir haShirim Rabba 1l:17
teaches that as a father feeds his son directly from his

own mouth, God provides meat for Israel directly from his
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own mouti, The meat that Cod gives Israel is wisdom,
knowledge and understanding, God gives these to Israel
directly, mouth to mouth as it were, Part of God's
function, then, of teaching Israel Torah also involves
providing spiritual food; Torah is as important as food
for sustenance, A good father teaches his son Torah as
these texts show and he teaches in such a way as to
provide moral guidance, spiritual sustance and through
this instruction, he himself acts as a role model for
his son,

A good father also provides for his son's education
in a more general way, We learn from Pesikta de Rav
Kahana 14:5 that just as a king gives his son to a tutor,
God assigns Moses to be Israel's tutor, 1t is important
to God that the education be conducted along certain
lines; the tutor must never treat the son with disrespect,
he must never call the son a 'moron', We learn from this
that part of the father's role in educating the son is to
endow him with a certain kind of seif-respect, and his
education should encourage this development, Here again,
the roval metaphor adds an important dimension, uniy a
king or a very wealthy man would send his son to 2 tutor,
but we might generalize from this Lo say that even a common
man should provide for the general educational needs of
his son, While one might speculate that it is only because
the son in this homily is a prince that he is not to be

treated with scorn, it seems plausible that self respect




is onec universal goal of the study of Torah,

The image of God as father teaching Israel Torah
differs in certain ways from the human paradigm of a father
teaching his son Torah, In an example mentioned aboveg
God gives Israel /'Q as a king gives his most
favorite orchard to his favorite son, It is not enough
for Israel to simply take /'? as a sun might simply
study the Torah which his father teaches, Rather, Israel
has to fulfil certain requirements to justifv the trust
placed in him through the educational process., Israel
must guard /'R because through this guarding, God is
exalted, As long as Israel exalts God by cherishing

I'q , God will do justice and his holiness will
remain within Israel, As soon as Israel guards justice
and law, God will redeem Israel immediately. It seems,
then, that the proper result of the process of God teaching
Israel Torah is for Israel to cherish Torah and theieby
exalt God, From Seder Eliahu Rabba 10:14 we discover
that Israel should model himself after his father, God
withholds nothing from his children, and he asks very
little; only that just as God examines himself and finds
his divine attributes, he expects his children to find
their proper human attributes, And these are, irom Psalm
15:2, to walk blamelessly, to do right and to speak truth,
Here again we see that a good father serves as a role model

for his son,




The underlying motive for Cod's giving Isracl Torah
is God's love for Israel--Israel has done nothing to
deserve it; Israel is simply God's son so God loves him,
And one expression of this love is that God provides
Torah and teaches it, While we will discuss God's parental
love in greater detail further on, let us give one last
example of the relationship between God's loving Israel
and God's giving Torah, 1In Shir haShirim Rabba 2:27 God
is compared to a king whose son has been sick, When the
son's tutor suggests that the time has arrived for the son
to go back to school, the king argues that the child is
still sick, still pale, He wants to give his son a little
extra time to relax and recupcrate, to eat and drink and
rest, God tells the tutor, the angels, that Israel is
still sick from slavery, So God provides food and drink
for them for three months until they recover, and then he
gives them Torah, A father, then, not only teaches his
son Torah, but he also provides for those basic neceds of
his child that are prerequisites for his being able to
learn,

Does God find Israel as wife? Most of our examples
of God preparing a marriage for his child relate to the
relationship between God ess father and Torah as daughter.g
We do occasionally find a description of God preparing a

10 vhich we will

marriage for his son, In several occasions
discuss in detail below, God is compared to a father who

builds and decorates a chuppah for his son, Elsewhere, in




Pesikta dc Rav Kahana 12:19 Cod is described as a king

who recognizes that his son is ready to marry, but he does
not have vessels for a wedding chest, The king realizes
that if he waits to give his son a wedding until new wedding
vessels can be prepared, that would delay his son's
happiness. On the other hand, if he only gives his son

old vessels, that would not be in the son's honor, So

he calls an artisan to repair the old vessels and make

them appear new. Similarly, when 1lsrael came out of Egypt,
God wanted to give them the Torah, But there were blind,
lame and deaf among them so that God wondered whether he
should give the Torah which is perfect to this generation
which was blemished, If God had waited for a new generation
to grow up, he would have been delaying Israel's nuptuals
with Torah; if not, he would have given the perfect Torah

to an imperfect blemished people, Instead, God healed

all who were blemished and then gave Israel the Torah,

In this parable, the son and his trousseau are one entity,
sO to speak, Israel is God's marriageable son while the
blemished within Israel are the old vessels, The point

that emerges is that not only is it a father's responsibility
to find a wife for his son, but also to make the necessary
arrangements for a proper marriage befitting the son's

honor to take place, It is important to notice that this

is for the son's honor, We normally accuse parents of

doing this for their own needs,

Does God teach Israel a trade? We have many
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instances where God provides for Israel, but a clear vision
of God teaching Israel a trade does not seem to be a part
of the rabbinic conception of God as father, We do have one
example from Pesikta de Rav Kahana 5:13 where God

delivers to Israel certain kinds of tools, God is compared
to a king, who, when his son reaches maturity, gives his
son a timepiece, This is a response to the biblical

text "This month wicth be for you" (Ex, 12:2) which the
Rabbis seem to understand as '"The reckoning of time shall
be up to you," By delivering this timepiece to Israel,

God gives lsrael control over the calendar, The text
continues with other examples, God is like a king with
locked treasuries, When his son comes of age, the king
gives the son the keys and therefore some contreol over

the treasuries, God is compared to a carpenter who gives
his son carpentry tools when the son reaches maturity, And
again, God is compared to a doctor who had a medicine
cabinet filled with medicine which he delivered to his son
when the latter came of age, It is probable that in each
case, the tools delivered are connected to Torah, the most
precious thing which God has to give to his son Israel. But
it is interesting that in certain of the examples, the
specific things delivered relate to the tools of a trade,
This implies that one aspect of parenting is to give the
child the tools by which he can fend for himself in the
world, God, as a good father, gives these tools to Israel,

Finally, does God teach Israel to swim? We have
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nowhere found specific reference to this final obligation
of father to son, But then, not all the sages agree that
this is part of a human father's responsibility,

The legal obligations described above that a father
has toward his sons show us only one aspect of the father-
son relationship, The legal literature does not legislate
the emotional quality of that relationship, nor does it
describe the obligations that a father has to his daughters

11

or a mother to her children, So now let us turn to

the non-legal relationship of parents to children to clarify
the rabbinic image of God as parent, It is important to
point out that one can have aggadic obligations which, while
they are not legal, are authoritative, as well as aggadic
recommendations whiclhh are meant to be taken seriously,

We begin with a text from Pesikta de Rav Kahana 19:4,

Rabbi Shmuel said: "It is the way of a father
to have compassion, as it says 'Like a
father has compassion on his children',

(Ps, 103:13) And it is the way of a mother
to comfort, as it says: 'As one whom his
mother comforts.' (Is, 66:13) The Holy Une,
Praised be He said: "1 will act like a father
and I will act like a mother, I will act
like a father: 'Like a father has compassion
on his children,' I will act like a mother:
'As one whom his mother comforts,'" And

God said: "I, even I, am the one who comforts
you," (Is, 51:12)

The Rabbis use the proof text from Isaiab to prove that God
acts as both father and mother, Their evidence for this is

that the word ''DJJlc’, '"I', appears twice in the verse,

Their translation would be: I am the father and i am the
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mother who comforts Israel, We learn from this passage
that just as human parents have compassion for and comfort
their children, so also does God, Compassion and comforting
would seem to be a function of loving, Just as human
parents love their children, so also does God, We see
from this that God's parenting is not passive; he does not
simply love his children~--he acts in such a way as to show
compassion and to give comfort, Parenting, then, is an
active relationship,

Somewhat similar imagery is use in Seder Eliahu
Rabba, Chapter 31, "1 testify by heaven and earth that 1
sit and hope for them (Israel) more than a father for his
son or a woman for her daughter that they do tshuvah,
repentance, and fulfil my words,” In this case, as in the
above, God compares himself to both the paternal and the
maternal parent, While the reason for his behavior is
not explained, it seems clear that it is becsause God loves
Israel that he hopes Israel will repent, By hoping that
Israel does tshuvah and fulfils his words, God is hoping
that his child Israel will grow up to be a good person, So
we see that the goal of parenting is to raise one's
children to be good people, A good person is clearly one
who observes God's commandments and repents for his sins,

God's love for Israel, then, seems to be the
dominant theme of the parent=-child metaphor, Consider the

following passage from Pesikta Rabbati 44,
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"Return, O Israel, unto the Lord your God,"
(Hosea 14:2) It 1s like the son of a king
who was far away from his father, the
distance of one hundred days' journey, His
friends said to him: "Return unto your
father," He said to them, "I cannot," His
father sent word to him, saying, "Go as far
as you are able according to your strength,
and 1 will po the rest of the wav to weet
you," So the Holy One, Pruised be Lc said
(to Israel): "Return to me and I will return
to you," (Mal 3:7)

The image of a king moving from his place to go to meet

his son is a very powerful one, The fact that the parenting

metaphor here is a royal one suggests the tremendous

significance of the father's love for the son, For who

else would a king offer to leave his kingdom and ewbark

on a journey to meet except one that he loves very much,

his own son, A gecod parent, then, cxerts energy to take

care of his child, Yet we also see that an aspect of

parenting is to encourage the child to work to get what

he wants, The king does not offer to go to the place

where his son is an bring him back, 1Instead, he encourages

the son to do as much &s he can, and his father will do the

rest, Good parenting, then, involves a balance between

protecting and comforting the child and encouraging the

child to work for the satisfaction of his own needs,

This image is sustained in another text coming from

12

the same source, Beginning with the same biblical text,
the Rabbis open by stating that even though God had no
alternative but to absent himself from Israel because of

Israel's sins, he still says: "Behold, I will return," It
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is compared to the son of a king who became sick, The
doctor said: "If he will take this medicine he will be
cured,” But the son was afraid to take the medicine, So
his father said to him "To prove there is nc danger, 1
will take some of your medicine," Similarly, God said to
Israel, "You are embarrassed to do tshuvah, to return in
repentance, Behold, 1 will return first," As it is
written: "Behold, I will return.," (Jer. 30:18) The
powerful image of the royal father taking the first
step is, at its roots, an image of love, This text
points out that one way that a parent manifests that love
for his child is by working toward healing him, In this
case, one might argue that the parent even takes risks
for his son; there are inherent dangers in taking some
of his son's medicine, The analogy between sickness and
sinning is a very interesting one; Israel's sinning is
described in terms of a sickness, And, like a good father,
God takes some risks to help his child become will again,
This image is developed in a passage from Pesikta
Rabbati 21, 1n it, the word"JJkLEs described as the

13 It is like a king who had sent his

language of love,
son to a distant land where the son learned the langqage
of the country, When the son returned home, the king
began to speak with him in the son's language, Similarly,
when Israel was in Egypt, they learned the language, so
when they stood at Mr, Simai, God began to speak with them

in Egyptian, The point is clear: God loved his son Israel
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50 much that he began to speak in the language Israel
could understand, This text points out the fact that
communication between parent and child is an important
aspect cof their relationship, A good parent not only
speaks with his child, but he sees to it that his child
understands,

This suggests that parenting involves a kind of
self-limitation, The parent cannot always stand on his
status if he is to properly raise his child, He needs to
come down to the child's level, as it were, Even God
imposes this kind of limit on himself, and it is through
this self-limitation that his relationship with Israel is
possible,

Communication is the theme of Shir haShirim Rabba
(6:5). Beginning with the verse: "His speech was sweet,"
(Song of Songs 5:16), the Rabbis draw a parallel to a king
who spoke against his son and frightened him so much that
his soul fled, When the king saw this, he embraced his
son and kissed him and said, "What's the matter? Aren't
you my only son? Aren't I you father?" 1In the same way,
when God began to speak to Israel at Mt, Sinai, immediately
the souls' of lsrael fled, The angels began to hug and
kiss them and said: "Don't be afraid! 'You are children
to your God,' (Deut, 14:1) God sweetened his words,
saying, "Aren't you my children? 1 am your God, You are
my people, and you are beloved to me," Even though a

good parent might become angry at his son and scold him,
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he communicates to his son that he still loves him, In

this parable, the very fact of the parent-child relationship

is taken as a sign of love, Because God loves his child,

even though he scolds him he sweetens his scolding by

proclaiming his parenthood, Parental communication serves

several ends, Not only does a good parent communicate

his love to his child, but also he communicates his

displeasure when the child is bad in such a way that the

child can deal with it, This communication has a purpose=--

to improve the child, not merely to punish him.lh
1n another example, this from Pesikta de Rav Kahana

17, the Rabbis explain why God mentions Israel five times

in Numbers &:19: "And 1 have given the Levites as a gift

to Aaron and his sons from among the people of Israel

to do the service for the people of Israel at the tent

of meeting, and to make atonement for the people of

Israel that there may be no plague among the people

of Israel in case the people of Israel should come near

the sanctuary," This constant mentioning of Israel is

described as an expression of how much God loves Israel,

It is compared to a king who, after he had given his son

to a tutor and had given the tutor specific instructions,

still continued to a2sk the tutor about his son, '"Has my

son eaten? Has my son had something to drink? Has my

son gone to school?" In the same way, God wants to mention

Israel all of the time, which is an indication of how great

is God's parental love, This text points to the fact thac



even in the royal metaphor, the king remains intimately
involved with his son's life, A good parent provides for
his son's education, but his involvement should not stop
there, He should follow his son's progress to make sure
that the child is receiving all that he needs, The
constant mentioning of Israel's name is an indication that
God is involved with the details of Israel's life,

One of the most definitive descriptions of God's
love for 1srael is found in Pesikta de Rav Kahana 1:3.15
While the context for this passage seems to be a polemic

16 it is interesting for our purposes

against Christianity,
as a description of Cod's parental love, The text begins
with the biblical verse Song of Songs 3:11: "With the
crown that Solomon's mother crowned him on the day of his
wedding," Since the Rabbis understand Song of Songs as

a description of the love between God=--the king of whom
peace is hisl?-- represented in the biblical text as
Solomon, and lsrael, the Rabbis must explain how God
could have a mother, The explanation is found through

a parable, It is compared to a king who so loved his

daughter that he called her 'my sister.,' At the beginning

God loved Israel so much that he called her 'my daughter'

as we learn from Psalm 45:11: "Hear oh daughter nnd consider,"

He loved her so that he could not help but cali her 'my
sister' as we learn from >ong of Songs 5:2: "My sister,
my beloved.," He could not stop calling her loving names

until he had called her 'my mother', as it says: (Is, 51:4)
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"Listen to me, oh my people and give ear to me, oh my
nation,"” 1In this biblical verse 'my nation' is written
defectively-ﬂnch:which could be translated 'oh my

mother', So the rabbinic rereading of the initial biblical
verse would be: '"The crown with which he crowned himself
by calling lsrael his mother," Her God's love for Israel
is simultaneously described as the intense love a father
has for his daughter and as the source of motivation for
God's speaking of Israel as daughter, We learn from this
that the intense love that a parent has for a child leads
the parent to clevate his child, to find a means for
expressing his love which in some senses even leads him

to raise the child to a status that demands honor and
respect, A person is obliged to honor his mother; this
text indicates that through loving his child, a parent also
honors him, The metaphor is striking; here we have a king
who not only elevates his daughter to the position where
she has somewhat equal status, but also to a position
where he honors her as well,

We have seen in some general ways what a pood parent
does for his child., He teaches, redeems, makes a marriage,
communicates with, scolds, and honors his child, to name
a few of the aspects of parenting that have emerged from
our discussion. What else does a good parent dJo for lhis
child, and by extention, does God do for Israel?

First, God protects Israel, From Tanchuma, KHetzavim 8,

we learn that God guards Israel like a father guards his



5

son, The proof for this contention is the Psalm verse
(121:4): "He who guards lsrael neither slumbers nor
sleeps," 1In Mechilta, Beshallach on Exodus 14:19, God
is compared to a man who is walking with his son in front
of him, Robbers appear, intent on capturing the boy, so
he puts his son behind him as a way of protecting him,
Then a wolf comes out behind him, so he puts his son in
front of him, When both wolves and robbers confront him,
he picks up his son., The boy complains of the sun's
neat, so the father covers him with his cloak, When the
son gets hungry, his father feeds him and when he gets
thirsty, he gives his son something to drink, The Rabbis
bring proof texts to demonstrate how God protects Israel in
the same wayvs, 1t is important to note how explicit the
parenting activities have become in this example, A
parent not only protects his son in general ways, but also
in quite specific ways, He puts himself between his child
and danger, He gives up his own security to protect his
child, He also feeds and provides drink for his son,

In Pesikta Rabbati 31 we have a similar image,
Here God is compared to & strong man who is crossing a
river with his son, The man holds his son's hand to
prevent him from being swept away, and when the flood
waters cover his son he continues to hold fast to his son,
With the water over his head, the boy calls to his father,
"It is no use for you to hold on to me if I a2m going to drown

in the water! Lift up your hand that 1 may stay alive!"
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Similarly, when David complained to God that the nations
were drowning Israel,l8 God lifted up his hand so Israel
could survive, Parental protection, then, takes specific
forms, It requires in some instances a strong parent who
exerts cffort to protect his son from all manner of threats
to him,

A very different expression of protection is found
in Mechilta, Bakodesh of Exodus 19:4, Beginning with the
verse: "And how I bore you on eagles' wings'", the Rabbis
ask in what way cagles are different from other birds,

All the other birds carry their young between their feet
because they are afraid of the eagle which flies above
them, The eagle on the other hand is only afraid of the
arrows of human beings, so it carries its voung on its
back, While this image carries with it certain difficulties20
it is clearly an image of protection, The rabbinic
interprecation of the biblical verse would seem to bhe: 1
bore you on eagles' wings as a means of protectine you
from harm, This image differs from our other examples of
protection in that it is an animal image, It seems to
suggest that one aspect of parental protection is an
almost instinctual sense that the parent rust protect

its young because the young are helpless to protect
themselves., Again we see the parent putting himscli
between his young and the source of danger; there is a

price for parenting and God can be counted on to pay it,
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God also provides for Israel, We have seen many
examples of the range of parental providing, Besides
providing Torah, God also provides food, drink and the means
for sustenance.21 A few other examples of this providence
will suffice. In Shir haShirim Rabba 7:5, God is compared
to a king who had an orchard which had all kinds of

22

fruit which he gave to his son, This is a motif we have

43 1y each case, the point of the

seen many times before,
parable is to explain some aspect of God's behavior toward
Israel, but it is important to notice the context of the
parable, Since so often the setting shows us the father

or the king providing, we can learn from it that God
provides for lsrael, It is imporcant to recognize that
there are many levels of parental providing suggested here,
On the most basic level, the parent provides food and

drink to the hungry or thirsty child, thereby satisfying

his basic immediate needs, But we have also seen that a
good parent provides his child with the opportunity to
eventually satisfy his own needs by giving him the training
or the mechanism through which he can grow his own food

or make his own living, So good parenting implies providing
on a multi-level way,

Up to this point we have described the beneficient
aspect of parenting. A good parent provides, protects,
teaches, acts with compassion, comforts, and expresses
his love through a range of different interactions, But

parents also scold, punish, judge and sometimes withhold



love from their children, What are the limits to God's
providence and love? This cuestion occupies a central

place in the rabbinic discussion of God as parent,

j&
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111, The Punishing Aspect

In our discussion up to this point, God's love for
Israel is a given; love seems to be the sine qua non of the
parenting relationship, But certainly there must be some
limits to the parent's love for his child, We get a hint
about those limits in the following passage from Pesikta
Rabbati 26, The context of the passage is God's calling
Jeremizh to be a prophet, Jeremiah responds that he is not
able to go out for the sake of Israel because he does not
know anything, "because 1 am still a child," (Jer, 1:6)
God answers him saying, "It is because you are a child that
I love you, as it is written: "When Israel was a child then
I loved him," (Hos, 1l:1) because they had not yet tasted
the taste of sin, When I redeemed Israel from Egypt, I
called him my child, When 1 think of the congregation of
Israel with love, 1 think of it as a child, as it is said:
'l remember the devotion of your youth,' (Jer, 2:2)"
This passage begins to suggest that this spontaneous
parental love might begin to change when the child sins,
As a parent, God wants to prevent Israel from sinning, so
he provides a prophet to give lsrael guidance, A eood
parent  then, recognizes that as the child grows up his
relationship to his parent will change and he therfore

provides a mechanism to remind the child not to du the

vrong thing,
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Consider the passape from Sifre, Piska 40, God
is compared to a human king who had many sons and servants,
They were sustained and supported under his control and the
keys to his treasuries were in his power, When they did
his will, he opened the treasuries and they ate and satisfied
themselves; when they did not do his will, he locked the
treasuries and they died of starvation, So also with
Israel, When Israel does God's will "The Lord will open to
you his good treasury the heavens, to give the rain of
your land in its season," (Deut, 28:12) When lsrael does
not do God's will, "and the anger of the Lord be kindled
against you and he shut up the heavens sao that there be
no rain and the land vield no fruit and you perish quickly
off the land which the Lord gives vou," (Deut, 11:17)
This statement focuses attention on the range of interaction
which God manifests toward his son, Whether Israel is
good or bad, God remains his father, but the quality of
the relationship is affected by Israel's behavior, God not
only loves his children, he also becomes angry at them,
God's anger can be harsh--in this case they die of starvation
when they do not do their father's will, So parents not only
provide for their children, but they sometimes withhold
important things from their children as a way of instructing
them as to the proper way to live, The threat of this kind
of withholding is in itself an important element of parental

discipline,
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A similar example can be found in Eicha Rabbati 1:1,
Here God is compared to a king who had a son, When the
son did his father's will, the king dressed him in fine
clothes, But when the son did not do his father's bidding,
the king dressed him in exiles' garments, When lsrael
does God's will, God dresses him well, as it says: "I
clothed you with richly woven work," (Ez, 16:10) And
wvhen Israel does not do God's will, God dresses him in the
clothes of the exiled, The proof for this contention is
the rabbinic interpretation of Lamentations 1:1: DAL’ ND'lc

??A . The Rabbis play on the word 337" and

understand it as?'i{g '?c;t 'garments of the exiled.' So
thev would translate the verse as "How she sits in the
garments of the exiled," This text points out several
important things, First, we see that a parent dresses
his child, That we are confronted here with a royal parable
adds an important dimension, A king has the power to dress
the prince in fine clothes; one might even argue that one
reason to dress the prince up is to show off the king's
wealth, So for a king to choose to dress his own son in
rags is an indication of extreme parental disaoproval &nd
anger, Here again we see the tension between the providing
and withholdine aspects of parenting, A parent provides to
a good child but withholds from a bad child, Second, we see
that even when the parent is most angry, even when the
parent punishes, he remains the parent. And even if he

only provides rags to cover his son, he is still providing
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something while withholding something else, Even though
God punishes Israel, he is still Israel's father, This
constancy of the parenting relationship is a key element
in the rabbinic notion of God as parent, Because God is
parent, Israel can alwavs acknowledpe his sins and return
in repentance and be elevated to his former status as protected
child, And because God is parent, even in the worst of
situations, the child can take comfort in knowing that his
father is still there and in some sense still providing
for him, The fact remains that even as Israel sat in the
clothes of the exiled, they were still sitting in clothes
provided by their father,

This contention is borne out in a variety of other
sources, Consider a passage from the supplement to Pesikta
de Rav Kahana labeled',o"]iﬁcﬁ ey i)N'. The biblical
starting point is: "The voice of them that wait for you, they

1lift up the voice," (Is, 52:8)

Rabbi Akiba said: There are norewho wait on
your behalf except the prophets who wait for
Israel's redemption, Even though the
prophets rebuked Israel, they turned and
brought good news and comfort, It is like a
king's daughter whose father appointed a
guardian for her, When she did the king's
will, she was allowed self governance, But
when she rebelled, self povernance was denied
her, Similarly, when Israel did God's will,
the prophets praised them and allowed them
self povernance, But when Israel rebelled, the
prophets rebuked them,

Here again we see the constancy of the parent-child relationship,



Even when Israel rebels, she is still considered God's
daughter, The text also points out some interesting
aspects of parenting, We see here, as we have seen before,
that a parent provides for his child, The royal metaphor
indicates that in the case of a king, he provides a guardian
for his children, But here we see that the goal of
parental providence or education seems to be to encourage
the child to achieve a measure of autonomy., This is particularly
impressive in that the child of the parable is a daughter,
and rhe goal toward which she is being trained is self-
governance, Parental punishment, then serves as a wav
to redirect the child on the proper path toward an
intelligent,responsible autonomy,

A similar theme emerges in Shir ha Shirim Rabba 6:6,
Here God is compared to a king who had an orchard in which
he planted all kinds of fruits and then gave the orchard
to his son, When the son did the king's bidding, the
king would find the best plants in the world and plant them
in his son's orchard. But when his son would not do his
bidding, the king would rip out the most beautiful plant
in the orchard, So when Israel does God's bidding, God
finds a righteous person from among the nations of the world
like Jethro or Rachav and brings them to Israel, Dut
when Israel does not do God's bidding, God takes a
righteous person out of the midst of Israel, Again we see
the tension between the providing aspect of parenting and

the withholding aspect., The parent encouraces some measure
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of autonomy on the part of the child by providing him the
means to support himself and he rewards the son by
helping him along in the process, But when the child's
independence cets out of control in that he does not
follow his parent's wishes, the parent punishes by
withholding the means by which the child can be independent,
Here again, both the providing and withholding aspects of
parenting demonstrate that even while withholding, the
parent remains parent, Even when Israel is bad, God is
still his father, This noint is made clearly in Vayikra
Rabba 10:2, Here God says to Isaiah: "My children are
troublesome and rebellious, If you are willing to be
insulted and beaten by them, you can be my messenger; if
not, you cannot be my messenger," From this we learn that
even when Israel is rebellious, God thinks of them as his
children. We also see that a proper parental response to
bad children is to provide a mechanism to mediate their
rebelliousness. It is because God is a good parent that
he wants to send a messenger to his children, A good
parent instructs his children as to what is right and
wrong, and when they do wrong, tries to encourage them to
stop, and if they do not, he punishes them,

There is some evidence that suggests the opposite
conclusion, that God only sees himself as father when Israel

behaves as son, that is, when Israel does God's will, While

we will discuss this more completely from 1srael's perspective

in the next chanter, it is important to mention it in this
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context, A primary statement of this tension can be found
in Baba Batra 10a, There we find a debate between Rabbi
Akiba and Turnus Rufus, a non-Jewish critic, Turnus

Rufus asked Rabbi Akiba: "If your God loves the poor, why
doesn't he support them?" Akiba's response was that the
poor are important because by supporting them, we can be
saved from Gehinom, Turnus Rufus argued that it was just
the opposite, He offered a parable to support his claim:
It is like a king who was angry at his slave so he threw
him into prison and ordered rhat no one should feed him or
give him something to drink, 1f a man were to feed him

or offer him drink, the king would certainly be angry at
the man, His proof that Israel are called slaves comes
from Leviticus 25:55: "For to me the children of Isracl are
slaves," Rabbi Akiba disagreed, He told another parable,
lie compared God to a king who was angry at his son and
therefore imprisoned him, ordering that no one should offer
him food or drink, In this situation, if a man were to come
and feed him, the king would really be happy and would send
the man a present, Akiba's proof text for his contention
that Israel are called children comes from Deuteronomy l4:1:
"You are children of the Lord your God," Turnus Rufus
responded that Israel are called both children and slaves,
children when they do God's will and slaves when they do
not, He pointed out: "And now you are not doing God's
will," Akiba still disagreed. He pointed to Isaiah 58:7:

"The fast that I regquire of you 'is it not to share your



bread with the hungry and bring the homeless poor into
your house?" The proof text indicates that because Jews
are commanded to feed the hungry, God must want them to
feed the poor just as the king in the parable really
wanted someone to feed his son, From Akiba's perspective,
then, God remains the father of Israel even if he is angry
with them for not obeving him, While in this instance, the
view represented by Turnus Rufus is here to be refuted,
we do find that his argument echoes through other passages,
Consider the passage from Sh'mot Rabba 24:1.
Commenting on the verse: "Is he not your father who acquired
you?" (Deut, 32:6) the Rabbis ask a question, If it says
‘vour father', why dces it say 'who acquired you' as one
might acquire a slave? The exnlanation offered is that when
Israel does God's will, God has mercy on them like a father
on his children, But when Israel does mot do God's will,
he rules them as though they were 5laves.24 This text,
then seems to come to the opposite conclusion to the one
described above, It seems to challenge our contention of
the constancy of the fathering relationship, Additional
evidence for this opnosite viewpoint can be found in

Pesikta Rabbati 27:

"Listen to your father," (Prov, 23:22) Your

father in heaven, of whom it was said, 'this

is my God' who benot you and would treat

vou as an only ch11d you do not listen,

He will treat you as a slave Do you thus’

requite the Lord, 0 foolish and unwise people?

Is he not your father who acquired you?" (Deut, 32:6)
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(The verse is here understood as: Is he not
vour father? Be care¢ful or he will treat vou
as one who acquired you,) When you do his
will, he is your father and you are his son,
But if you do not do his will of your own
choice he will force you under threcat of
pain as though you were a slave, as it is
said: "Is Israel a servant? 1Is he a home
born slave?" (Jer, 2:14) Therefore, listen
to him and it will be well with vou, Listen
to your father, '"Hear the word of the Lord,
oh house of Jacob." (Jer. 2:4)

This imape of Israel as God's slave when they do not do his
will forces us to ask whecther the slave motif is different

in substance from the son motif or only in form, It seems
that God's treatment of slaves is not substantially

different from his treatment of recalcitrant children, but

the form is different and it is an important difference, The
difference between owning a slave and being a parent is
considerable, The end product of the relationship is
different, The purpose of owning a slave is to have your
wishes carried out regardless of what it might do to the slave,
The end product of parenting is to raise a good child who

will do the parent's will because that will is the right thing
to do, The point of encouraging a son to do what is right

is that it is a part of his moral education,

While there is, therefore, evidence to support the
claim that God is father to Israel only so long as Israel
performs God's will, it seems that the weipht of material
indicates that the dominant wotif is the opposite--that God

is always father and Israel is always child., The majority



of the sources maintain that while God in hig f(athering
role does become angrv at his child, it is the anger of a
father toward a bad child which has as its goal the
redirection of the bad child's priorities,

Consider a passage from Pesikta Rabbati 2Y%/30:2,
Here God is compared to a king who loved his son and therefore
made him a goldeu necklace which he hung around his son's
neck, Then the son angered the father, so the king
ripped the necklace from his son's neck and instead, put
chains around his feet, The necklace is the letters of

25 yhen

Torah whnich God madeinto a necklace for Israel,
Israel abandoned Torah, God rearranged the letters so
that thev would symbolize punishment in the acrostic of
Lamentations, liere again we see the tension betwenn
parental providing and withholding, 1In ecach of theue
parental interactions, there is a purpose, The king gives
the precious necklace so the child will understand its
importance, and when the child does not understand, the
king takes it away and in punishment replaces it with
chains, Through this punishment  the child is intended to
learn what to value, Agsain we see the additional dimension
that the roval metaphor offers, Because the father is a king,
he has within his nower to give a tremendously valuable
necklace, When his scon ahuses it, the king as the power to
throw his son in chains,

The Rabbis believed that even as God punished lsrael,

he continued to display his paternal love, This is clear



from Pesikta Rabbati 23:1,

"Remember the Sabbath to keep it holy."

(Ex, 20:8) Here it is written 'Remember’
7105 and there (in Deut, 15:12)'Guard

or 'Take care' YiNE . Rabbi Yudan and

Rabbi Abu said in the name of Rabbi Simon

ben Lakish: It is like a parable of a king

who sent his son to the store after he had

given him a coin and a flask, The boy broke

the flask and lost the coin, His father pulled

his ear and plucked his hair, And then he

gave him another coin and flask a second time,

saying, '"Take care that you do not lose

these as you lost the others, Similarly,

after Israel lost the commandment beginning
3125 in the wilderness, God gave them

the one beginning yiNe . Therefore it

savs Y1205 58 Exodus and /AL in

Deuteronomy,

The interesting aspect of this text is the nature of parental
punishment described here, God as father entrusts something
of value to his son, When Israel misuses it, God punished
them--but gently=--and then returns a thing of ecual value,
The purpose of the punishment is to impress on the child
the need to take care of the thing of value, So one
purpose of punishment is education; the parent must teach
the child that he must pay attention to certain things, The
fact that the father gives the child these valuable things
a second time is an indication that the purpose of punishment
is to educate the child to change his behavior,

The purpose of parental punishment was an important
issue to the Rabbis; it was a way for them to deal with

the issue of theodicy, A passage from Siphre ?32?

suggests two exp].anal:ions of the purpose of pgtental punishment
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Rabbi Eliezer ben Yaakov said: "It is written: 'For the
Lord reproves him who he loves like a father the son in
whom he delights,' (Prov, 3:12) He interprets this to mean
that suffering this parental reproof causes a son to
cause his father delight, The implication of this statement
seems to be that punishment encourages the child to be good,
Rabbi Meir, on the other hand, starts with another verse:
"Know then in your heart that as a man disciplines his
son, the Lord you God disciplines you," (Deut, 6:5) He argues
that people know how bad thieir deeds have been and the
suffering f*hey merit for the serionsness of their offenses,
Rabbi Meir's claim, then, is that God does not give Israel
the punishment it deserves., The reason for this restraint
seems to be God's parental love,

The first opinion is mirrored in another nassage

from Yalkut Shimoni.28

"Take the rod." (Wumbers 17:17) This is
what is written: "Foolishness is bound up in
the heart of a child.," (Prov, 22:15) This

is Israel, as it says: "When Israel was a
child, then I loved him and 1 brought him

out of Epypt and called him my son,'" (Hos, 11:1)
Thev angered God all the time, And what will
cause them to be far from foolishness? '"But
the rod of correction shall drive it far

from him," (Prov, 22:15) Therefore, God said
to Moses: "They are rebellious, This child
sins and needs the scribe to hit him and

bring him to life, So it is written: "Take
the rod,"

God punishes Israel, according to this view, to bring

Israel life, 1t seems that what is really being said is



that when lsrael is punished, they repent, and therefore
merit continued life, A somewhat similar idea can be
found in Eicha Rabbati 1:60, Beginning with the verse,
"Zion stretched ou ther hand," (Lam, 1:16) the situation
is compared to a king who had a son whom he struck, When
the king hit his son, the son admitted that he had sinned,
Each time he was hit, the son admitted his guilt, until
finallv he spread out his whole hand for punishment, God
nunished Zion until she also spread out her whole hand,
Here the function of punishment seems to be to cause the
child to admit his guilt, So suffering makes the child
more attentive to doing what is right,

The second opinion, that of Rabbi Meir, is that God
tones down his punishing out of his parental love, This
concept represents a fundamental idea in the rabbinic
notion of God as father,

We have learned, then, that there are two aspects
to parental punishment. The purpose of parental punishment
seems to be that through punishment, the child acknowledges
his sins and repents, The end result of this process is
that the child becomes a better person, The second
aspect of parental punishment does not describe itsspurpose
but rather its quality. Parental punishment is considerably
less harsh than the sin of the child merits., Because the
parent loves his child, he punishes more gently than the
child deserves, It is clear that this notion of punishment

is an aspect of rabbinic orientation to theodicy, The



suffering that the neople of Israel underpo can be explained
in terms of their father God punishing them, On the one
hand, the people can believe that their suffering is for their
own good, It causes them to examine themselves for the
cause of the punishnent-=-their sinning--and it causes them
to repent from their sinning, On the other hand, there
is a certain comfort in understanding that their suffering
is more gentle than that thev really deserve to receive,
Their sense that God is their father helps them nut their
suffering into a useful persoective,

That God's position as father puts limits to his
manner of punishing Israel emerges from Sh'mot Rabba
46:4, A parable is told of a senator whose sons got mixed
up with bad company so he threw them out, When the sons
found themselves in trouble they asked some important
peonle to intercede with their father on their behalf, The
senator asked the important people on whose behalf they
were pleading for mercy and they responded: "For your
sons, that you should be reconciled with them," He replied
that he had no sons, that their mother was 2 harlot when
she bore them, But the important people argued with him
saving, "You cannot deny them, Everyone knows that they are
your sons, They resemble you!'" The senzator in the parable
is God and the important people are the prophets, The
children are israel who became involved with idol worship,
God said: "They are nut my children; when they do my will

they are my children, but when they do not, they are notl"
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The pronhets argues with God, "Thev are vour children,
Evervone knows it 'All who see them shall acknowledge
them, that they are a people whom the Lord has blessed,'
(Is, 61:9) Just as it is the way of a father to guard
his son, even though he sin, so must you be merciful to
them because you are their father,"

This last statement is very enlightening, It
would almost seem that God has no alternative but to be merciful
to Israel because of the nature of their relationship--God
is their father, By accenting the prophetic dictum, God
acknowledges that he is Israel's father and that he must
take them back when they return in repentance and they
beg for forgiveness, Here the prophets know what being a
good narent means; they have to remind God.

An interesting aspect of this text is the comparison
between God and a senator, One might argue that a
senator is either a gentile or certainly a very assimilated
Jew, It is very uncommon to find God compared to this
kind of a person, We also see in this text a very realistic
picture of what a parent might say at the height of his
anger at his children, While it might be uncharacteristic
to compare God to a parent who in his anger makes a
statement that begs to be refuted, it is possible to
speculate that because God's analogue in the parable is
the gentile or assimilated senator, it was easier for the
Rabbis to pnt words in his mouth that demanded refutation,

Again, here the prophets teach God what it means (o he a
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good parent, Notice how God plays the opposite role in
the following two cases,

In Pesachim 87 a&b, God tells Hosea, "Your children
have sinned." Hosea should have responded, "But they are
you children, favored children, the children of Abraham,
Isaac and Jacob!'" Instead he responded ''Master of the
Universe, the whole world is yours! Choose another nation!"
God was upset with Hosea's vresnonse, so he told Hosea
to take a harlot for a wife 2nd have children, 1f Hosea
would be ready to send his children away, then God would
send Israel away, When the time came that God told Hosea
to leave his wife, he pleaded, '"How can T do that? I have
children with her!" God responded, "If vou cannot leave
your wife who is a harlot and your children who are offspring
of harlotry so that you don't even know if they are yours,
how do you expect me to leave Israel, my favored children?"
Hosea realized his sin, and pleaded on behalf of lsrael
before God,

This text is a fascinating example of the constancy
of the parenting relationship, God does not want to give
Israel up even though they are bad, He wants Hosea to
plead for them so as to justify his continuing relationship
with them, He wants to be merciful to them, In this
example, as opposed to the one above, it is God who
understands what being a parent means; Hosea doesn't, until

he too becomes a father, In the previous text, God wanted
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to give up on his parenting role while here Hosea wants
him to, After Hosea becomes a father, he understands the
constancy of his love for his children, even though they
are of doubtful paternity, It seems that the text makes

a distinction between marriage bonds and parent=-child
bonds, Hosea is unable to give up his wife becauvse of his
children, We are left with the impression that he could
have given hexr up had there been no children, So while

marriage bonds seem to be breakable, parent-child bonds are

constant,

A similar example is found in Shabbat &0b,

"Rabbi Shmuel bar Nachmanl said in the name
of Rabbi Yonathan: As it is written: 'For
vou are our father though Abraham does not
acknowledge us and Israel does not know us;
vou oh Lord are our father our redeemer of
old is yourname,' (Is, 63:f6) In the future
to come, God will say to Abraham: 'Your
children have sinned,' He said before him,
'Master of the Universe, destroy them for the
holiness of your name.' God said, 'If I say
to Jacob who had trouble with his own
children, perhaps he will beg for mercy for
them., God said to Jacob, 'Your children have
sinned.' He said, "Master of the universe,
destrov them for the holiness of your name,'
God said, 'There is no reason in old men and
no counsel in children!’ He then said to
Isaac, "Your children have sinned,' Isaac

responded, 'Master of the Universe, ny children,

not your children? At the hour when thev
stood before vou at Mt, Sinai and said, 'We
will do and we will listen', vou called them
'My first born son,' (Ex, 4:22) But now, my
children, not your children? And how much
have they sinned? How manyv vears are in a
man's life? Take away twenty for wvhich you
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do not puﬂish,?9 there are fifty remaining,
Take away twenty-five, for the nights are
occupied with sleeping, you are left with
twenty-five, Take away twelve and a half

for praying, eating and personal cleanliness,
are you are left with twelve and a half, 1f
vou will suffer that, good; if not, consider
half on me and half on you, If you want to
say 'It shouldall be on me', I have offered
mvself as a sacrifice before you, The people
Israel open and say to Isaac, 'Because you
are our father,' Isaac responds to Israel,
'Instead of praising me, praise God,' Isaac
showed them God with their own eves and

they lifted up their eyes and said, 'You, oh
Lord, are our father, our redeemer of old is
vour name,'

Here too the theme is the constancy of the fathering
relationshin, God wants Israel's sin to be negotiated down
so he can lighten their punishment. God wants to be merciful
toward 1srael because, on the most fundamental level, it

is the way of a father to be merciful toward his children,
Here, as above, God knows what it means to be a father. So
also does 1saac, Abraham and Jacob no not understand like
Hosea in the text above, A basic attribute of a parent

is being merciful toward his child and this conditions the
wav the parent punishes,

A classic statement of this theme can be found in
Pesikta de Rav Kahana 9:5, There God is described as
nreparing to arpue with Israel, This makes the other nations
glad because they are convinced that God will obliterate
Israel from the world, When God realizes the other nation's
glee, he decides to turn his case against Israel into an

occasion for good will, So God said: "Though your sins are
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other nations were astonished because there was no fierce
reproach, Theyv concluded, therefore: '"He has come to do
nothine but be indulgent with his children." This text
shows us Gnd being merciful to his children, but it adds

a new dimension to our image of parenting--God takes into
consideration 'what the neighbors think', It appears that
the motivation for God's merciful behavior toward Israel is
pot onlv that he is being indulgent with his children, but
also because he wants to ma'te a noint to the other nations,
The messape he wishes to convey is that Israel are his
children,

These text fortify our deseription of the second
aspect of parental punishment: because the parent loves his
children, he punishes more gently that the children deserve,
Parental punishment then is cateeorically different from
objective punishment, In the text above, Israel seems to have
merited destruction, or so the other nations would argue,
but instead God chooses to be indulgent with his children,
Thevy do not receive a punishment that they deserve,

We see this again in Midrash on Psalms 9:4, The verse:

"’af AN IY YININ “is understood to mean: A psalm on
the death ol a snn.30 The Rahbis interpret it to mean: On
the death that a fatlier decrees for his son, but after the
son returns in repentance, the father whitens his sins,
They are playing on the word‘,a{‘which can be translated as

‘white', The son here is lIsrael, the father of course, God,



56

God knows that Israel's sins merit the decree of death,

but he Jlightens their sins when they repent, makinge possible
a more gentle punishment, This text seems to indicate that
an aspect of the parenting role includes judgine the son

and ultimately determining that the son's sins merit his
death, But as we pointed out above, parenting implies being
merciful toward the child, and therefore punishing him in

a manner which is less harsh than he deserves,

The parenting role, then, seems to demand the
reduction of the child's punishment, Consider this passape
from Pesikta Rabbati 44, A parable is told concerning a
prince whose friend says to him, "In the future your father
will smite vou, He will imprison vou and deliver you to
slaves, And afterwards, you will rement and he will receive
you, If you listen to me and repent first, he will
receive you before all the punishment," So Hosea said to

i1 Afterwards

Israel: "In the future God will smite you,
you will come to him and plead with him, Listen to me

and repent first so that he will not punish you.," This

text adds 3 new dimension to our discussion about parental
nunishment, Here the emphasis is not on the tendency

of the parent to lighten his son's punishment but rather the
responsibility of the son to encourage his parent to be
lenient, that is, the responsibility of the son to repent
and therefore to enable the parent to avoid punishing him,

Here we see the two aspects of parental punishment merged,

By anticipating the punishment, the child may repent,



thereby fulfilling the purpose of parental punishment, And

this enables the parent to reduce his punishment, fulfilling

the second aspect of the nature of parental punishment,
Another text from the same source makes a related

point,

"Return, Oh Israel,) It is said of the
prophets Hosea and Eljjah that they were
cruel. God forbid! They were not cruel,
Would a cruel person save others? To what

is it compared? To a prince whom the king
judged to deserve death by burning, What

did the associate do? He said to the king,
"Keep him in prison, starve him and then burn
him," He thought to himself to delay the
execution until the king's anger would turn,
Similarly, when Elijah saw Israel co astray
after Ahab, he said: "It is better that there
be three years of famine rather than they
fall into the pit of destruction," It was
from love rhat Elijah did this,"

While the text does not explain exactly why the king's anpger
will abate, it seems probable that the implication is that

a father cannot sustain the intensity of his anger agailnst
his son over an extended period of time, The prince deserves
to be burnt to death; instead he suffers imprisonment and
starvation, It seems important in this text that the father
is a kinpg, We do not see clear examples of a common father
sentencing his eon to die; that power was only in the hands
of the king, So the royal metaphor enables a level of
intensity to be lent to the parenting role, A king does
have the power to order his own son's death, 1In this case

it seems as though he would have carried through with his
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threat had the associate not intexrvened, BPBuft it is ecually
possible to argue that the associate was playing off the
unstated parental concern of the king, knowing that he
really would not he gble to immediately carrv throueh with
his son's execution, 1Israel as well deserves total
destruction; instead, through the intercession of Elijah
nlaying on God's unstated parental concern Israel receives
only three vesrs of famine, Again we see that while
a father punishes his son, the punishment is considerably
less than that which the child deserves, A parent can
become angry but it is not his normal state. When his normal
state returns, he loves and forgives,

This is demonstrated in a passage from Eicha Rabbati
4:15, The Rabbis ask why Psalm 79:1 begins a song of Asaph,
when it continues: '"Oh God, the heathens have come into
your inheritance," Instead they argue, it should read 'the
crving of Asaph' or 'the dirge of Asaph' or perhaps the
'lament of Asaph', To explain this seeming contradiction,
they tell a parable, It is like a king who made a chuppah
for his son, He plastered it and decorated it, and then
his son got involved with bad company, Immediately the king
went up to the chuppah and tore it down, ripping the
curtains and breaking the reeds, The tutor took a broken
piece of rod and began to play on it, They said to him, "The
king has just destroyed his son's chuppah and you sit there
playing, Why?" He responded, "I am playing because the king

took out his anger on the son's chuppah but not on his son,"



61

Similarly they asked Asaph, "God destroved his Temple vet
vou sit there and make music?'" He answered, "I sing
because God poured out his anger on wood and stones and not
on Israell"

This passage gives one the impression that the
reason God took out his anger on the Temprle rather than on
Isracl is because lsrael is his son, While his son might
have deserved destruction, the parent's proclivitv to lessen
his anger provided another outlet for the anger, That the
father here is a king suggests the specizl cualitv of the
father's love, One might expect that a kineg would order
his slaves to build his son's chuppah, but his love for his
son was <o rreat that he carried out his resnonsibility to
prenare for his son's wedding himself,

We see the lessening of parental anger again in the
passage discussed above from Aggadat Berashit 5:3, There
we are told that God would have destroved Israel when
they made the polden calf but Moses interceded by reminding
God of his promise to Abraham, God's promise to Abraham,
then, isone reason that God does not execute his anger on

Tsrael, But another reason is given as well:“,'a!r_ NN atle /CJ.
“pale AINEY “ianleae 0t 9N lent P andl
"T will not execcute my anper.," (Hos, 11:9) Whe? Decause
Israel is my only son, as it says:"Efraim is a precious son
to me," (Jer. 3:19)
The father-child relationship, then, sets the stace

for the lessening of nunicshment, It also enables the
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parent to be easily reconciled with the son, This is clear
from Mechilta Beshallach 4 on verse 14:15, The context
is a discussion of why God split the sea for Israel, Several
solutions are offered: to fulfil his promise to Abraham,
because of the merit of Abraham ana because of the merit of
observing circumcision, Commenting on the situation of
Moses' pleadine before God to save the people, Rabbi
Abshalaom the Elder offers a parable, It is compared to a
man who is angrv at his son so he throws him out of his house,
His friend comes to beg the man to allow his son to return,
The man responds: '"You are only asking for my son, but I
am already reconciled with him," Similarly God said to
Moses, 'Why are you pleading regarding my children? I am
already reconciled with them.“32
Here it seems that almost as soon as the father
becomes angry at his son, he is reconciled with him, 5o
parental ancer is controlled through the ease of reconciliation,
Moses' task is not to convince God to take Israel back
because God has already forgiven them, but rather to lead
them forward,
We have described the nature of parental punishment
as it emerges through these examples, 1ts purpose is
ultimately to educate the child as to what is right and what
is wrone and to cause him to change his behavior, Its
style is to be more gentle than the sins of the child merit,
But we have also been discussing a correlary to parental
punishment--parental anpger, Punishing is a response to the

child's wrong doing; enger is an aspect of that response,
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We bave pointed out that at the height of his anger, a
person might throw his child out of the house, but we have
seen how parental anger has a tendency to abate over time,
In this last text, we have seen that sometimes the anger
disanpates almost immediately, The Rabbis recognized

that even while parents love their children, they could get
intensely angry at them, but a pood parent learns to
moderate his anger or work it out on an object other than
his child,

Several other different kinds of images emerpge in the
context of parental anger, One appears in Aggadat Berashit
5:1. There it says: "Just as a man's son, if he sins
while he is a little baby, the father will not discard him
because he is little, But if he is grown and acts with
knowledpe, if he sins his father will discard him,"
Likewise with Israel, If they sin accidentally, God
remembers that they are but a little child, The implication
of this statement is that because Israel is a little child,
they are not responsible for their actions and therefore
their father will not punish them, The text is as
interesting for what it leaves out as for what it includes,
The human parallel describes not only the protection of the
little child but the punishment of the grown up child, Yet

in connection with Israel, only its status as a baby is

described, Surely there must be the intention to suggest that

as Israel becomes an adult and therefore responsible for

his actions, God's relationship to him changes as does the
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kind of resvonse to Israel's sin, We will discuss this
below in Chanter Two, but it is interesting to note that
this text does not articulate this theme in relationship
to Israel. We learn from this that it is difficult
to be anpry at vour child if the child is a baby,
A different image can be found in Devarim Rabba
7:11, Reflecting on the death of Moses, God tells a parable.
't is like a king who had a son who was always making his
father so angry that he wanted to kill his son, Ffach
time, the boy's mother would intercede for the son and the
boy would be saved, When the mother died, the king cried
not only for his wife, but also for his son who now would
have no one to protect him, The mother in the parable is
Moses who continuallv interceded with God on behalf of
lsrael, This parable suggests, contrary to many others, that
God needs someone to intercede on behalf of Israel because
God is afraid of the extent of his own anger at his son
Israel, 1t is also interesting in that it describes the
different role of mother and father in relationshio to the
child, Here the mother is pictured as the protective
parent acting to calm her husband down. Good parenting, it
seems, provides a balance between anger and protection,
Another text, this from Sh'mot Rabba 30:5, shows us
that the observance of the commandments help to assuage God's

anger,

"'You shall not afflict any widow or fatherless



child,' (Ex, 22:21) Rabbi Jose said: Why

does God love orphans and widows? Because
their eyes are raised to none but Him, as

it says: "A father of the fatherless, and

a judge of the widows," (Ps, 68:6) hence

he who robs them is like one who robs God,
their father in heaven, who becomes incensed
against him, as it says'" 'Myv wrath shall wax
hot and I will kill vou.' (Ex, 22:23) It

can be compared to a nrincess who sinned
against her father and was driven from home,
leaving her children with her father;

whenever he looked upon them, he imagined his
daughter stood before him, with the result
that he would punish anyone who dared touch
them, Israel likewise was in Zion, where God
dwelt in their midst, as it says: "This is

my resting place forever," (Ps, 132:14) When
they sinned, he thrust them away, while Zion
too cast her children on them, as it savs: '"We
are become orphans and fatheriess, our mothers
are as widows.," (Lam, 5:3) When he beholds
Israel fulfilling commandments, he repents of
what he has done to Zion and tries to find
some redeeming feature in her, as it says:

"I return unto Zion, and will dwell in the midst
of Jerusalem," (Zech, 8:3)

It seems that the widow of the parable is Zion, and her
children, for the purposes of the biblical text, are Israel,
Israel's observance of the mitzvot encouraces God to
reevaluate his anger toward Zion and therefore toward them,
Here it is God in his fathering role who is predisposed to
protect Istvael because Israel reminds him of Zion, his
daughter, Ap2in we see that good parenting involves a
balance between anger and protection, We also sec that the
child, in this case the grandchildren, have a responsibility
to bring about this mediation=--through observing the father's
commandment s,

Our major contention, borne out by the majority of
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our sources, is that there is a constancy to the parent=-
child relationshin of God and Tsrael, We turn to one more
text to document this, Shir ha Shirim Rabba 8:14, The
Rabbis begin with the text: "My vinevards, my very own, is
for myself." (Song of Songs 8:12) It is likened to a king
who is angry at his son so he delivers him to his slave

for punishment, After the slave beats him, he tries to
convince him not to listen to his father, The son responds,
"Wou fool! It is because I didn't listen to my father that
I an here in the first place!" Likewise, when Isracl's
sins caused the Temple to be destroyed and their being
exiled, Nebuchadnezzar told them not to listen to the Torah
of their father, but instead to worship idols, TIsrael
renlied: "You fool! It is because we worshipoped idols

that we are here in the first place,'" At that moment

God said, 'lly vineyard belongsto me.' The thrust of this
parable is that Israel, God's children, belong to God and
no one else, This text emphasizes the purpose of parental
punishment--the son in this parable understands why he is
being punished and has learned not to repeat his mistake,
There is a sense in which a child really comes to he his
parent's child totally when he understands the purpose of
his parent's punjshment,

A corollary of the theme of the constancy of the
father-child relationship is that God wants to be acknowledged
as father, In Pesikta de Rav Kahana 3, God is compared to
a man who carries his child to market and buys him everything

he wants, When his son asks someone, '"Where is my father?"
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the father mets angry and droos him, This text adds a new
dimension to our understanding of parenting, Not only

does a parent provide for his child, but he wants to be
acknowledped as the provider, We see this again in

Pesikta Rabbati 21 where God is compared to a king whose
son is born while he is away, When the king returns, his
son goes to a reception for him and asks of the other high
officials, "Are you my fathcer?" The king says to him,

"Why do vou lonk at these others? You have no prrofit from
them, I am your father," So, apain, an aspecting of
parenting is to provide to the child, to enable him to
profit in some wav because of the parent-child relationship,
The parental reward for providing for the child is the
acknowledgement and implicitly the thanks that should come
from the child, On a very basic level, the parent wants his
love for his child to be returned,

Another example, from Sh'mot Rabba 46:3, raises an
important connected point, Children often only acknowledge
their parent when they are in trouble, It describes a
parable of the son of a doctor who calls a quack doctor
'my father', But when the son gets sick, he calls his
real father to take care of him, His father, is spite of
his anper at his son for acknowledging a guack docror as
father, immediately leels merciful toward his son and goes
to him, But he says to his son, "You only recognize me as
your father in times of tronble," Even in times of anger,

a parent feels merciful toward his child, We see that one
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canse of parental anger is the lack of acknowledeement

from the child, Similarly, Israel only ackpowledges

God when Israel is in trouble, Even though God realizes
this and it angers him, he still responds when Israel is

in trouble, Parental love seems to he the stronger force

in the strnggle between love and anger, This position,
however, is contested in Sh'mot Rabba 46:5. Here God says
to Israel: '"You only call me father when you are in

trouble, but I do not want to show myself as father to those
who do not do my will.," In this last text God seems to

be describing a view of parenting which suppests that
children have to earn their parent's concern, Whether

or not God wants to show himself as father to those who

do not do his will, it seems that it most cases he does,

The parental proclivity to resrond to the child's needs

seem to be stronger than the rational experience of only
responding when he is acknowledged as parent, Apain, we
have described how parental response carries with a range of
different behavior from comfort to punishment, But the
desired end result in each experience seems to be a better,

more responsible child,
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IV, Some Conflicting Aspects

The final image that supports our claim of the
constancy of God's fathering relationshin is the image of
God mourning over his dead child, The classic statement

3 1n it

of this image can be found in Eicha Rabbari 1:1,
God asks the angels how a human king mourns, As they outline
each mourning custom, God says that he will do the same,
While the text never specifies for whom God is mourning,

the imnlication is clearly that he is mourning for his

child, The picture of God turning over his l‘md"M and
walking without shoes>> and finally, sitting alone 2and
cryine is a very oowerful image, The effect of it is to
emphasize God's fathering relationship in perhaps its most
fundamental dimensions, mourning over his dead child,

A similar image emerges in the Petikta to Eicha
Rabbati 2, There the Rabbis compare God to a king who hzs
twelve sons, Two die, but he consoles himself with the
other ten, Eventually they all die, and he is left mourning
for them, The final proof text is Lamentations 1:1,
interpreted to read, "How he sits solitary!"

The image is clarified in another text from the
seme source.iﬁ Here God is compared to a king who had two
sons, lie became anery at the first, so he heat him and
exiled him, saying '"Woe unto him that he is banished from

such comforc!'" Then he became angry at the second, and

apgain he beat him and exiled him, This time he said, "It is

my fault, I must have brought them up badly!" When God
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exiled the Ten Tribes, God szid, '"Woe to them that they
strayed from me," (Hos, 7:13) But when he exiled Judah
and Benjamin, God said, '"Woe is me for my hurt.," (Jer, 10:19)
This source shows us an imnortant movement=-first the
exile is described as totally Israel's fault, but then God
accepts some responsibility for it because he raised his
children badly, Here we see God in his fathering role
punishing his sons, feeling responsible for their wrongdoing,
and finallv missingthem when thev are gone, The imane of
God sharing responsibility for his sons' transecressions
is a powerful fathering image.

This text is different from the first two in that
it is clearly God who exiled his children, The other texts
speak of the king's children dying, but the responsibility
for their death is not attributed to the father, Here
the father's punishing of his children is severe, leading
him to exile them, We also learn an important thine about
parenting from this examnle, Ultimately, the parent is
responsible for the wav the child erows up or at least the
nidrent Lakes the rvesponsibility upon himself, Tsrael's
sinning reflects back to God's inadequacy as a father, God
himself admits "1 must have brought them up badly!"

In Petikta of Eicha Rabbati 24, we see God in the same
circumstance, Heve he said to the angels, '"Let us go
and see what the enemies have done to my house, When God

saw the Temple, he bepan to cry and said, "Wee to me for the

sake of my house!'" My children, where are they? 1 warned
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them, but thev did not repent," Then God compared himself
to 2 man whose only son, for whom he had built a chuppah,
died under the chuppah, The image of God comparing
himself to a father in this ultimate state of loss over
his son describes his fathering relationshin to the exiled
Israel, The text continues with God telling the ansels

to go and call Abraham, Isaac, Jacob and Moses because
they all know how to cry, That God can experience this
profound sense of loss is a tribute to his role as father,

It is interesting to pcint out that God's calling
Abraham, Isaac and Jacob and gathering the angels seems to
be a way of creating a community to help him mourn, Just
as a human parent mourns for his child within a community,
God seems to need a community to help him mourn,

Here apain, while it is obviously God who allowed
the Temple to be destroyed and the people exiled, it is not
emphasized in the text, The parable describes a king's
son who dies under the chuppah, not who is killed by his
father, In the next example, the father is described as
responsible for the son's death,

Finally, it is interesting to note in passing that in
this example as in several others already discussed, the
Temple is described as a chuppah, God, therefore, provides
for the marriage of his son by causing the Temnle to be
built,

We see this agpain in the Petikta to Eicha Rabbati 2.37

"Rabbi Shimon ben Lakish said, "It is compared
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to a king who had two sons, He became angry
at the first so he took a stick and beat him
until he writhed in aeony and died, Then

he began to mourn over him, He became angry
at the second so he took a stick and beat

him until he writed in agony and died, He
said, '"Novw 1 don't have the strength to mourn
over them, so call the mourning women to
mourn over them,' When the Ten Tribes were
exiled, he began to mourn, 'Hear this word
which I take up over vou in lamentation, oh
house of Israel.,' (Amos 5:1) When Judah and
Benjamin were exiled, God said, as it were,
'Now I no longer have strength to mourn over
them, as it is written: 'Thus says the Lord of
Hosts: Consider and call for the mourning women
to come; send for the skillful women to come;
let them burry and wail over us that our eves
will run over with tears and our evelids rus
with water, For a sound of wajling is heard
from Zion: How we are ruined! We are shamed
because we have left the land because they
have cast Jown our dwellings,' ‘'Over them'
is not written here, rather, 'over us'=--mine
and theirs, 'Their eves Fill with tears' is
not written here, rather 'our eves'--mine

and theirs, 'Their evelids rush with water'
is not written here, rather, 'our evelids'--
mine and theirs,"

The sipnificant idea that comes out of this passase is that
God not only mourns over his children but he mourns for
himself, 1In a sense, God seems to die with his children,
Even though it is God who punishes and God who exiles, he
empathizes with his children's exile to the point of sharing
their pain, Being a parent involves a certain identification
with one's child, in evil 2s in good, It is perfectly

clear from this that God's fathering relationshin with

Israel is a constant relationship that does not end when

the child Israel is bad; instead it is maintained even after

the child is exiled and symbolically dead,
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As we pointed out abave, the significant addition
in this example is that the father himself kills his sons,
Winile the human parallel is exile and not death, the
image in the parable of the king killing bis own sons
indicates how seriously the Rabbis understood the
punishment of exile, That God seems to die with his
children after he exiled them, or svmbolically kilied them,
might suggest for a rarent to be so ancry at his child as
to kiil him is to somehow kill himself as well, 17
parents are ultimately responsible for the way their
children turn out, as we saw above, then children so bad
as to deserve death carries the implication that the
parents also die with their children,
Berachot 3:1 conveys a similar idea, Tne context
of the passage is God's lamenting the destruction of the
Temple,
"At the time when Israel enters svnagopues and
houses of study and respond, 'May his great
name be blessed', The Holv One, Praised be
He nods his head and says: Happy is the king
who is thusly praised in his house, Woe
to the father who exiled his children and
woe to the children who were exiled from
the table of their father,"
Here again we see the connection between the child's exile
and the father's sense of loss, God seems to share Israel's
pain in some way, PBoth the exiled child and the father
who exiles deserve pity. God has not forsaken Israel at

all even though he has punished them., Instead he reacts like

a father bereft of hig son,



Elsevhere in Eicha Rabbati (3:7) we have another
examnle of God missing his child Israel, Here God is
compared to a king who went out to battle with his sons
on his side, They quarreled, so the next day the king went
out to battle alone, lie said, '"Would that my sons would
be with me even though we guarrel!" 1In a similar way, at
the time when Israel goes out to battle God is with them,
But when thev anger God, he does not go with them and
they lose the battle and leave the land, Even though it
is because God did not fight on their side that Israel
was exiled, God still says, "Would that Israel were with

8 g
nd Again we see the constancy

me even though they anger me,
of the father-child relationship, Even though Israel angers
God and God finally punishes Israel severelv, God still

misses his son, wishes they were together and ultimately still

loves him,

V, Conclusion

It is obvious from the discussion of God mourning
for his exiled children that the Rabbis understood that
God's fathering role in relationship to lsrael was not
alwavs a pleasant role, While the common thread in all of
God's fathering is love, the love sometimes is manifest
through punishment or expressed as the love for a dead child,
A classic statement of the difficulty of God's fathering

i.s found in Seder FEliahu Zuta, Chapter 8, The text hegins



with what seems to be a kind of folk wisdom which asserts
that until a man is married and has children, he is happy,
without sadness or sighing, and he has satisfaction in his
home, But when he marries and has children and his
children do not behave properly, he no longer has neace of
mind, The text then turns to God, '"So have we done to the
One who lights up our eves! Until he created man on the
earth he had peace of mind, From the time he created man
on the earth, they 2ngered him, Like children, they
made their father impatient with their wavs and their
deeds, They caused sadness and sighing to enter his heart,
as it were, and he has no contentment in the whole world,"
The text goes on to document how Israel worshinned idols
and anvered God, The overall impression that one 7ets from
the text is that being a father is not an easy nrorosition,
and all the more so if your child is Israel,

The Rabbis balanced this sense nf the difficulty
of the fathering role with a positive sense of the relationship
between God as father and Israel as son, For example,
Sh'mot Rabba 34:4, commenting on the verse '"They shall make
an ark" (Ex, 25:10) attempts to explain the phrase "And
let them make me a sanctuary that I may dwell in their midst,"
(Ex, 25:8) After asserting that Israel is God's children
and God is Israel's father, the texts points out that it is
an honor for the children to be with their father and it
is an honor to the father to be with the children, Proof

for this statement is found in Proverbs 17:6, "Children's
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children are the crown of old men and the plory of children
are their fathers," Therefore, we are told, they are

to build a house for the father that he may come and dwell
with his sons, This house, of course, is the sanctuary,
Another example which focuses on honor can be found in

the Mexkilta, Piska Chapter 1,

"You will find that there were three types
of prophets, One insisted upon the honor
due to father as well as the honor due to
the son; one insisted on the honor due the
father but not the honor due to the son; and
one insisted on the honor due the son but
not due the father,"

The first case refers to the nrophet Jeremiah, Bv his
statement "We have transgressed and have rebelled; you

have not pardonned'" (Lam, 3:42) the Rabbis interpret that
he admits Israel deserved to be punished and vet is arguing
that God ought to have pardonned them, By admitting Israel
deserved to be punished he is taking God's side and
therefore honoring God; by arguing that God ought to have
pardonned lsrael, he is taking Israel's side and therefore
honoring the son. The text goes on to say that because

he honored them both, his prophecy was doubled, The second
case refers to Elijah, About him it is said, "And, he
said, "1 have been jealous for the Lord of hosts for the
children of Israel have forsaken your covenant,,," (I
Kings 19:10) This indicates to the Rabbis that he was

only interested in God's honor, not that of Tsrael, God's
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response to this is to inform FElijah that he is oot npleased
with his prophecy. The proof text for this is I Kings
19:15-16 where Elijah's appointing a new prophet to take
his place is here understood as evidence of hie falling
from God's favor, The third case refers to Jonah, 1t is
said, "But Jonah rose up to flee unto Tarshish from the
presence of the Lord," (Jonah 1:3) This is understood to
reflect his concern for 1srael but not his concern for
God, Later it is written: "And the word of the Lovd came
to Jonah the second time,'" (ibid, 3:1) The text cantinues
by pointing out that while God spoke to him a seconu time,
he did not speak with him a third time, This is nnderstood
as a sien nf disnleasure that Jonah was not attentive to
the honor of the father,

Several interesting things emerge from this fexr,
The first is that Elijah seems to be penalized more than
Jonah, indicating the regard ascribed to the honor of
the son, lsrael, While both are clearly negatively compared
to Jeremiah who insisted upon the honor due to hoth father
and son, focusing on honor due the father as opposed to that
due the son seens to be more wrong than focisine on the son
as opposed to the farher, Perhaps the most important
image that emerces from this text is the sense tharc the
father-son relatinnship of CGod and lsrael demands Lhat both
be honored, The imnlication ultimateiv seems to be that
they both have a responsibility to honor the otner; Israel

miust honor God as father and God must honor lsraei 2s son,
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And all others must equally scknowledge and honor God and
Israel,

In this discussion of honoring father and son as
in our earlier discussion, the imape of God as parent is
fundamentally grounded in God's love, It is because God
loves Israel that God could reward a Jeremiah for arguing
with him to pardon Israel, 1t is because God Joves Israel
that he would punish an Elijah for not being attentive to
his son's honor. And it is because he loves Israel that he
could reward a Jonah for honoring Israel even thoush he
does not honor God, It is because God loves Israel that
he acts as a human father would toward his child, It
is hecause he loves Israel that he punishes Israel in the
wav a father punishes his child, God's relation to Israel
as a parent-child relation is, then most fundamentally,
an expression of God's love.

Before we conclude our discussion of God as father,
we need to return to an issue which has emerpged through
the discussion: the difference between the king-child
image and the father-child jmapge, 1t wonld seem that these
are verv Jdifferent images and therefore different (hings are
beine said about God and Israel when each one is used, But
instead we find that the choice of image seems to he a
rather arbitrarv one, For example, in Eicha Rabbati 1:60 there
is an image of a king who strikes his son, while in Midrash
on Psalms 78:9, God is al<o compared to A man who strikes his

son, Tt does seem, however, that once the choice of image
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is made, certain differentkinds of imapery follow, The
kine-child metaphor allows for a wide range of imares
expressing power and wealth, The kine father has rhe

wealth to eive his child vinevards or gnld neckleaces or

to dress his child in rich garments, The king f{ather has

the power to po into battle to rescue his child, to distribute
food to his lecions and to sentence his son to be burnt

to death, While the common father also nrovides for his

son and has power to protect and punish his son, it is clear
that the form these activities take will he less orandinse
than with his kinglv counterpart, So, for example, in

Pesikta de Rav Kahana 3, there is an image of a man who
carries his son on his shoulders to the market place,
Evervthine that the son wants, his father buys for him, Compare
this to the passape in Siphre 40 where a king opens his
treasuries for his sons, We would not expect a king to

take his son to market; neither would we expect any but a

rich man or a king to have treasuries which he could onen

for his sons,

In certain cases, however, even these distinctions
break down., Pesikta Rabbati 23:1 describes a king who sent
his son to the store with a coin and a flask, We normally
would not think of a prince going to the store to do an
errand for his father,

On the whole, then, there does not seem to be a
functional difference between the metanhor of God as king

father and God as common father, There does seem to be a
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the texts that describe God as king father introduce their
comparison by means of a JE”, a parable, The common
introduction is: 'to what is it compared? To a kine who
had a son,..' The texts that speak of God as father
sometimes employ this parable form but often use more
straight forward description, For example, Yalkut Shimoni
onlsaiah 51 reads: "It is the way of a father to be merciful
and the way of a mother to comfort,,,God said: 1 will act
as father and mother,,," Or, from Tanchuma Netzavim 8:

"He (God) guards Israel like a father guard the son,”

If there is in fact no functional difference between
the king=-son imarce and the father-son image, why did the
Rabbis employ both? The king image seems to reflect an
attempt on the part of the Rabbis to elevate the image
of God as father to the most unique kind of father that they
knew, the king, When God as father is not described as
king father, he is often described as a person with special
skill, such as a doctor or anm artisan or a very strong man,
On the other hand, the use cf common father images describes
an experience that cuts across class lines and that all
people can identify with,

It is verv possible that the significance of the
difference between Cod as king father and God as common
father is to be found in the literary structure ot the
Midrash, It would be interesting to determine which sages

spoke in terms of king-son and which in terms of rather-son
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to discover whether the difference is one of literary
form reflecting different historical periods or different
veopraphical areas, But that is the material for another

study,

VI, God as Morther

Do the Rabbis describe God as mother to Israel? Tt
is pot surprising to discover that this is not a dominant
theme in rabbinic literature, We have 2lready seen seversl
examples where God is described as both father and mother
to Israel39 but the image of God as primarily the maternal
rarent does not appear with any significant frequency,

We do have several examples which sugeest the image
of God as mother, Although these are incowplete references
they are worthy of atteantion, The first is the passage from

Shir haShirim Rabba 8:1:

"I would lead yon and bring you into the house
of my mother," (Song of Songs 8:2) I will
lead you from the upper regions into the

lower regjions. "I will bring you to the house
nf my mother," This is Sinai, Rabbij
Berechiah said: Why is Sinai called the house
of mv mother? Because there (Israel) became
like 2 new born child,"

The passapge is rather complex, The first sentence is generally
understood to refer to God's bringing the Torah into the
world, It is the second part that is most interesting to

us, Apparently, it is Israel who says to God "I will bring
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'my mother', then who is the mother? It seems that Sinai

is God's house, so by extension, God must be Israel's

mother, 1If the experience at Sinai is understood metaphorically
as the experience of Israel's birth, "becanse there 1srael

became like 2 new born child" K6 the unstaterd element seems

]
to be God 2s the mother who facilitates that birth, 1If

our interpretation is correct, we learn one aspect of

God as maternal narent is to be the ground from which the
people Israel are born, This analogy is also sugnesced in
another incomplete metaphor, that of Shir haShirim kabba
7:1, Commenting on the verse: "Your navel is a ruunded
bowl" (Song of Songs 7:2) the Rabbis interpret navel as the
Sanhedrin, '"Just as an embryo, all the time that it is

in its mother's womb cannot survive without its umbilical
cord, neither can Israel do anything without the Sanhedrin,"
Here again, part of the metaphor seems to be missin:, 1If
Israel is the embrvo and the Sanhedrin is the umbii:cal
cord, in whose womh are they located? Tt seems plausible

to argue that this is a reference to God's womb, and
therefore, God is the mother, The analogy again suacgests
that God as the maternal parent provides the enviromment for
Israel to he born &nd to develop, Her umbilical cord, the
Sanhedrin, is part of her, which provides the growing fetus
the necessary life support to be born. So God as mother

provides to Israel that which is necessary to emerge as a

child,
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We also find some clearer exsmples of God deseribed
in maternal images, One, taken from the Petikta of
Eicha Rabbati 20, begins, "1 have watched over vou and 7J
will be like a bird," (Ps, 102:7) "God said: 1 have watched
and 1 cause my Shekhina to dwell in the Temple for ever."

Then it continues:

"T will be like a bird," What is this hird?
When vou take her youne, she sits alone,
Similarly, God said, "I have burned my house,
destroved myv city, and exiled my children
among the pacans and I sit 211 alone--Woe!

The image of God sitting alone and mourning the destruction
of the Temple and the exile of Israel is a familioar one.40
What is important here is that God is described throneh the
comparison to the mother bird as a maternal parent, 1In

a sense we are confronted with two opposite images, The
first is that of a mother bird whose youny are stolen from
her and she is desolate, The second is that of a narent
who actively exiled his/her children and vet is desolate,
The sense that God is at the same time the one who exiled
Israel and the one from whom hisg/ber young were taken
reflects the complexity of the Rabbhid understandine af

the exile, Gnd willed it beecause Israel had sinned, but

in a sense it was acainst God's will, The image of Cod es
maternal parent that emerges heve is almost one thal sugpests

she cannot adeguately protect her young from being stolen

from ber; itis a considerably more passive imave of parenting
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than the one which emerpes in Pesiktah to Eicha Rahbati
2, for example, God as mother, then, seems to carry with
it less of a sense of powerful control than God as
father in the same context,
Gn two occasions, the Rabbis use the verse from lsaish
49:15 "Can a woman foreet her sucking child that she
should not have compassion on the son of her womb?" to

desceribe God's relationship to Israel, The first one, Pesikta

4]

Rabbatri 311 veada:

"Then Zion said: The Lord has forsaken me,"
(Is, 49:14) What is written above? "Sing,

0 Heavens, and be jovful 6 C earth,., for

the Lord has comforted his neonle and has
compassion on his afflicted,”" (Is, 49:13)
When Zion saw that 'his neople' and 'his
afflicted' were mentioned, but Zion and
Jerusalem were not mentiecned, she began

to say "The Lord has forsaken me, the Lord
has forgotten me!" Immediately God answered
her: "Just as a woman cannot forpget her
sucking child, so I cannot forpet youl'

'""Can a woman forget her sucking child that
she should not have compassion on the son

of her womb?" Zion then asked: How is it
possihle? There is no end to the evils I
have done, I caused your holv Temple to be
destroyed and T killed the prophets, Rabbi
RBerechiah Berabbi the Priest said: The Holy
Une, Praised by He said: I will forget your
evil deeds and not forget vour pood deeds,
"These I will forpet, but 'Anochi' I will
not foreet," Your saying (of the golden
calf) "These are your Gods, o lsrael" (Ex,
32:4) T have gorgotten but (vour response ta)
"I am the Lord your God" (Ex. 20:2) I will
not forget,

While God is not primarily described in terms of feminine

imapes here, God uses a comparison to a mother who cannot




forget her child to his/her relationship to Zion, The
significance of the maternal image seems to be that there
is a special bond of love between a mother and a child
which makes it impossible for the mother not to have
compassion on her child, The nature of maternal parenting
here is the dominating influence of maternal love that
enables the mother to overlook the bad and only remember
the good, Fathers love their children too, but here
through the metaphor of mother love, the image is more
intense,

The second one, from Berachot 32b, is very similar,
There, when the community of Israel said to God, "You have
forgotten me " God responds, '"Can a woman forget her
sucking child?" The Rabbis play on the uord‘ﬂé]xgﬁﬂch in
the biblical text is translated as 'sucking child' and
reinterpret it to mean 'sacrifices', 5o God is in effect
saying, "Can I forget the sacrifices vou made to me in the
wilderness?" The text continues very miuch like the earlier
one, with God forgetting the people's response to the
golden calf but remembering their response at Sinai., Apgain,
the biblical image sugpests that the nature of maternal
parenting is that the mother loves her child in a most
intense manner hecanse of their rhysical relationshin, and
that this love almost forces the mother to have compassion
on her child, Mother-love is seen in much of Western
culture as overriding all else, even justice, It is

interesting that the rabbinic reinterpretation of this
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imaee is also a physical imase--israel eives God sacrifices
and that physical offering sustains God's compassion toward
Israel, Taken tosether, these texts suggest that maternal
love is unbreakable and in a2 certain sense, indiscriminant,
It does not matter what the child does; the mother cannot
forget the child that she suckled,

Already we see some very basic differences in the
image of God as mother from that of God as father, The
maternal images are rooted in the physical relationship
between mather and child, God's maternal relationship to
lsrael is described in terms of being a womb for Israel
or suckling Israel, These explicit nhysical images are
missing from the rabbinic description of God as father,

We see this c¢learly in Pesikta de Rav Kahana 12:2,

"He delivered me (drew out for me) bhecause
he delighted in me," (Ps, 18:20) Rabbi
Yachanan said: She drew out her breast to
eive me Torah,"

The passage seems to mean: God drew out the Torah for me

as a2 mother draws out her breast for her child, This is

a fascinating image, Again we see the image of God nursing
Israel; the milk that is provided is Torah, God as mother
sustains and nourishes her child Israel with Torah, We

see a new image of God's nourishing here--not only does

God provide nourishment for Israel and not only does God
provide for Israel from what belongs to Godaz--but God

provides from her bodv, as it were, Torah is God's milk,
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Aeain we see the close physical connection involved in
the imape of God as mother,
We have a reflection of this image in the opening

rassage of Berashit Rabba,

"Rabbi Hoshia the Great opened: '"Then 1
was by him as a nursling and 1 was daily
all delieght." (Prov, B8:30) What is Amon?
'A tutor! 'Covered! 'Hidden! And some
say, 'Great,' 'Amon means 'tutor', Even
as vou read in the scriptures: As an

NIC carried the suckling child,"
(Num, 11:12)

The word ‘,NTC'in the Numbers verse seems to mean 'nursing
father', This is a difficult text to analyze because it
is exnressed in a kind of shorthand, But it seems that
we are presented here with the image of God carrving the
nursing Israel, Here we have a view of God describing him
in a masculine term -~ 'NTC:doing what we would describe as
a maternal thing--carrying a child who is nursing, Apain
it is a physical image--it suppests God nursing Israel,
That it is described in a masculine word might sueceest that
the rabbis saw men as capable of nursine children or that
God as mother/father was canable of interacting with
Israel in hoth masculine and feminine, naternal snj maternal
wavs, The parenting imapge here is one of carrving and
nursing, protectine and nourishing,

Our final clear image of God as maternal poavrent is

found in Midrash on Psz2lns 20:1
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"Far the leader: a psalm of David, The Lord
will answer vou in the dav of trounhle." (Ps,
20:1=2) Elsewhere Scripture savs: "He will call
on me and 1 will answer him: 1 will be with
him in trouble," (Ps, 91:15) The liolv One,
Praised be He said: When tronble comes unon

the children of Isracl, and thev call on me,
let them but share mv olorv with them and 1 will
answer them immediately, as it savs, "He shall
call nnon me and I will answer him," What

is meant by "I will be with him in trouble'"?
Rabbi Yudan said: It is compaved to a pregnant
woman who was angry with her mother, Even

as the woman was giving birth, she made her
mother ¢o up into an upner chamber, And

2s the woman helow groansd with pain, the
mother above, hearing her voice, crosned with
her, The neichbors asked: '"Wheat is yvour nature
that vou ave crying? Are vou giving birth with
her?" She answered: My daughter is in pain,
How can 1 bear her cries? 1 am groaning

with her for my daughter's aneuish is also
mine," Similarly, when the Temple was
destroved, a sound of weepine and wailing was
heard in the whole world, as it is said: "In
that day the Lovrd, the God of hosts, called

to weeping and mournine,'" (Js, 22:12)

Thereupon the angels asked: Can such things

be in vour nresence? Isn't it written of you:
Glory and Honor are in his presence; strength
and gladness are in his place.," (Chron, 16:27)
God replied: Is mv Temple not destroved, my
children thrown in chains; shouldn't 7 be in
anenish? Is it not written: "I will he with
him in anguish"? (Ps, 91:1)

]
4
1
.

Here the imape of God is the imare of the mother upstairs,
who, although she has been thrown out by her daugher, cannot
help but empathize with her dauthter's pain, The childbirth
image in An interesting one, Althoneh the text does not

say it explicitly, we are given the feeling that one

reason the mother emphathizes so completely with the
danghter is that she understnads the pain completely

because she once experienced it herself, Similarliy, God
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experiences the pain of the exile, It seems that the proper
answer to the neighbors' question is: it is the nature
of the mother to experience the daughter's pain, The imape
of the maternal parent then ig more than one who
empathizes with the daughter; it is rather one who experiences
the same pain, God as mother shares Israel's aneuish,
While this is not an image of physical connectedness as
in the mother nursing or the mother giving birth, it is
closely cannected to it=--God as mother here does nat give
birth, but she shares her daughter's labor pains, At the
time we would most expect distance between the mother and
daughter--a time when the daughter was anpry at her
mother--the materna]l bond is too close to sever, The
rabbinic imase of God as mother sugrests a connection
between God and Israel which cannot be broken,

The rabbinic image of God as mother to Israel,
therefore, suppests several things, First, God ie ihe
eround out which Tsrael develops, God pravides the necessary
ingredients for Israel to be born and to srow un, God
nrovides milk (Torah) for sustenance, the Sanhedrin to
norish Israel, Second, the process of God's giving bLarth
to lsrael creates a relationship which can never he broken,
Becavse God experienced the profound nhysical closeness to
Israel, that closeness implies the ability to experience Israel's
anguish, No matter what Israel might do to God, God's love
that is 2 result of her maternal experience can never he

challenged, Third, God's maternal imaee is not an image
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of overpowerine nrotection, God as mother cannot prevent
her children {rom being taken from her, God, it seems,
cannot prevent Israel from sinning and therefore meriting
exile, But the maternal love does not end when the
chiildren are exiled; instead God sits forlorn without her
children,

The maternal image of God deepens the metaphor of
God's parentine, As a father, God provides, protects,
teaches =2ud nunishes his child, As 2 mother  God provides
the necessary environment for her child to grow and
develop, As father, God loves his children but the love
has a ccrtain element of distance, The father judges his
child and sowmetimes punishes his child quite harshly, The
mother does not have that distance from her child,
Because of the physical experience of giving birth to her
child, the mother is intimately connected with the child,
That connection creates an intense love that cannot he

challenged,
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ISRALEL A5 CHILD

1. Introduction

A classic statement of Tsrael's status as God's child

is found in Avet 3:14:

Rahbi Akiba used to say: "How heloved is man
that he was created in God's image, How much
more heloved that jt was announced to him

that he was crcated in God's image! How
belnved is Tsrael that thev are called God's
children, How much more belaved that it wns
announced to them that they are called Gad's
children, as it sayvs: 'You are children to the
Lord von God,' (Neut, 14:1) How belnved is
Tsrael that precious tool was given to them,
How much more heloved that it was announced

to them that the precious tool with wiich the
world was created was given to then, =« it

is written: 'For I have oiven vou 2 gnail
doctrine; do not forsake mv Torah,'" (Frov, 4:2)

This statement tells us several important things, First, we
learn that the fact that Israel is called '"God's children'

is an indication of God's love for them, Second, another
manifestation of that love is that Cthey are given Torah,
Third, we learn that this love ismade known to lsrael; Israel
is conscions of its position as God's child, We learn that
Israel is in a special position; not only are they created
in God's imnge by virtue of the fact that they sre subsumed
under the categoryv of'ﬂ?k, but they are in a special
relationship to God in that they are called 'God's children'.
5o the child status distinguisbed them from other peonle,

While we discussed the notion that Israel bas a2 special
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status by wvirtue of the fact rhat it is described as God's

child above, it is important to pav more attention to it

here, In Pesikta de Rav Kahana 28:9, God is described as

a king who has a celebration, For seven diayvs of the festival,

the king's son was involved with the puests, After the seven

days, the king said to his son: "I know that for all the

days of the festival you were busy with the cuests, Now

vou and T will celebrate one day ourselves," The king

continued by telling his son that he did not reguive much

from him for their special festival, only one chicken and one

liter of meat, Here we see that Israel's position as son

separates and distinpguishes him from the other nations, It

enables him to share a snpecial intimacy with God as manifest

through their private celebration, But it also indicates that

the status as son carries with it certain expectations, The

son has the responsibility to busy himself with the king's guests,

which here are reference to the special sacrifices that Israel

muast brine for the other nations on the festival of Sukkot.1

The son also has a specific responsibility to his father--in

tiiis case to brine his own sacrifices as his father rioquested,
We see the two-sided nature of the special status of

Israel as son again in Devarim Rabba 5:2, 1Israel is here

described as the favorite son of the kine, the younpest <on,

Because he is the favorite, God gives him his [avorite

orchard, As we have seen above, the image of being given

an orchard seems to imply that the son has the responsibility

to tend the orchard; through tending it we mipght imagine that



96

the son develons the means to nrovide (or himself throueh
what his father has given him, 1In this case the reference is
made clear; of all that God has created he loves "the law'
hest, so lw gave it to the pronle he loves the best_ By
virtue nf the sneecial status Tsrael has as son, Tsrasl has

the responsibility to puard the law, and to the extent that
Israel guards the law, God is exalted, In so far as God js
exalted throuslti Israel's guarding the law, God will do justice
and his holiness will dwell within Tsrael, As spon 25 Taracl
riards dastice and the law, God will redeen them completelv,
As it is said: "Thus savs the Lord: Keep justice and <o
righteousness, for soon wmyv salvation will come and vy
deliverance he reveale " The point of the text is (amiliarg
Israel's specinal status, in this case as younpest ayvl favorite
som, is a reflection of God's love, And along with this
snecial status comes special resnonsibility: to do justly and
to unhold the law, If we take seriously the analogv to
tending the orchard, then tending the law seems to imply that
1srael develops the means to provide for itself, In this
case, becanse the starting point for the text is the bhiblical
verse: '"You shall appoint judges and officers in all your
towns which the Lord vour God gives vou, according to vour
tribes; and thev shall judee the npeonle with righteous
judgment " (Dent, 16:18) we see that God's gift of the law
does enable Tsrael to cultivate justice among its own people,
Israel becomes responsible to judge itself,

The orchard image appears again in Shir haShirim Rabba 7:5,
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Here tao, the king oives his san an orchard, The son is told
that his responsibilityv to the king is to deliver the first
fruits of the orchard so that the king can taste them, In
a similar wav, Israel's responsibility to Cod is to bring him
their first born sons and to go up to Jerusalem durine the
festivals with all the males to show them to God, The
analogyv between the first fruits of the orchard and the first
male children is clear; hoth essentially belong to God, Again
we see the dual narure of Israel's status as son; they are
eiven special favors=--the orchard, their own children, and
they are piven special responsibility,

In Pesikta de Rav Kahana 21:3 we acain ..ee the special

status af 1srael vis a vis the other natjions,

"For with you is the fountain of 1life; in vour
light do we see light," (Ps, 36:10) Resh
Lakish said: It is like a king who had

a son, When the king invited puests, he said
to his son: My son, do you want to dine with
the cuests? The answer was: No, Then the king
asked: With whom do you want to dine? The son
answered: With you, Similarly, God said to
Israel: My children, do vou wish to dine with
the nations? They answered: Master of the
Universe, "Incline not my heart to any evil
thing, to gather gleanings of wickedness,"”

(Ps, fﬁ1:4) God said: 1Is it because they are
gleanings that vou do not want to dine with
them? They said: Master of the Universe, 'Let
me not eat even of their delicacies," (ibid)

We do not: even want delicious and beautiful
rortions of theirs, What do we want? ,Delicious
and generous portions which are yours,

The king's son is clearly in a different position from that of

the puests, By virtue of his relationship to the king, he
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is given a chinice, He chooses to reflect his close relationship
with the king throuch an intimate setting, eating alone with
him, It is apparent from the text that eating with the guests
would imply a diminishing of that intimate relationship; the
Psalms text points out that eating the food of the other
nations is a kind of wickedness, 1Israel as God's son is fed
by God in a setting that acknowledges the special relationship
that Israel has to God, 1Israzel chooses to acknowledre this
special relationship with God not because the food of the other
nations is not delicious, but because it ig not from God in
the same sense that they want their portion to be, Being
son here means that they are provided for from that which
helongs to God in a special and intimate setting which
distingnishes them from other peonles, Becanse the food of the
other nations is associated with wickedness, Israel's choice
to acknowledge his sonship and separate himself from the
other nations is a moral choice,

In what ways are lsrael distinguished from other nations?
We learn from Pesikta de Rav Kahana 1:3.j through a play on
words that lsrael are sons distinguished to God through
circumcision, the prohibition against shaving the ccrners of
the beard, and the wearing of tsitsit.& It is in the nature
of a son to he different to the father than other people, In
Israel's case, this implies that Israel has the responsibility
to distinguish himself from other peonles to merit bheing called
'son' The path for this responsibility to be realized is,

obviously, throurh observing Mitzvot, These are all visible
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signs., Throuph these signs Isvael shows that thev are God's
sons,

Other evidence that the special status as son involves
a religious dimension can be found in Shir haShirim Rabba 1,
There, Tsrael is talking to the other nations and savs of
themselves: to what can we be compared? To a prince who went
out to the dumpinp pgrounds of the city and the sun beat
down and darkened his face, He reentered the city and with
a little bit of washing, he washed the darkness off his body
and his [ormer beauty was restored, Similarly, Israel says:
"The worship of idols might have tanned us, but vou were
false even in the wombs of vour mothers! When you were still
in vou mother's wombs, you worshipped idols, How? Wihen
A woman was prepnant, she would enter a heathen temple and
worship and her son inside her would do the same!"

Because Israel is God's son, the quality of his
sinning is different from that of other nations, His sin,
described in the parable metaphorically as being tanned by
the sun, washes off, The other nations, by virtue of
their parentage, ceannot wash off their sin, The parable itself,
by means of the term ' IAA:QJ' suceests that their sin
can be 'whitened', an action that we have seen that God as
father often does for his son, Here the son does it himself
but it is clear that he can whiten his sins because he is
God's son, So Israel's beinpg God's son implies two things:
that they are differeat from other peonles and that their

sins mark them only temporarily, When Israel sins hiv idolatry,
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it is snrface ond occasional, hence reparable. Their essential
status, their former beauty which can be restored through
repentance, is their close relationship with their father,
Israel is intimately linked with God by this familial tie,

We see this again in Tanchamz 58:19, In this case we
have an example of a man whose son served him in egladness,
The son served his father in gladness because he knew that
if he upset his father a little, his father would nat he
mery at bim hecanse he loved his son, This is contrasted
with a =»entile slave, who serves the spme man in (e, He
knew, that if he upset the man, he would be angry at the slave
hecause there is no nrotection of love, Therefore, the
vations of the world serve God in fear, while Israel serves
God in eladness, From this we Jearn thart it is the son's
responsibility to serve his father, but the guality of that
service is conditioned by the recognition of the father's love.
Tsrael might sin 2 little, but God will not hecome ancrv at
Israel because God loves him, Beine a son chanves the nature
of small transeressions,

ecause God loves Isvael, Israel shondld not v afraid
to God's judpment, In Midrash on Psalms 118:10, this point is

erphasized,

"The Lord is to me to help me," (Ps, 118:7)
To what is it compared? To the children of

4 man whom they bring to the dais for
ijudement | and thev are frightened about the
judegment . Thev said to the children: Don't
be afraid of the judement; instead strensthen
vour hearts, Similarly, Israel in the future
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will stand about o be iudeed in front nf God an
thevy will be afraid of the judgment, The
angels will sayv to them: Don't be afraid of
the judement, TDon't vou recognize the iudge?
He is a fellow townsman, as it savs: '"He

shall bnild mv citv and set mv exjles f[ree,"
(Is, 45:13) Thev returned and said o them:
Non't be afraid of the judegment. DNan't vou
recopnize the indoe? He jis vour relatjve, as
it savs: "The children of Israel are a people
n2~r to him" (related to him) (Ps, 148:14)

And more than that  he is vour brother, s it
save: "“For the sake of mv hrother and friend,"
(Pa, 122:8) And more then that  he is vour

r

father, as it savs: "Is be not your "<rher who
acouired you?'" (NDeut, 37:6)

The development in this passege is sianificant, God is first
described as lIsrael's neighbor, then as Israel's relative,

then as brother, and lastly, 'and more than that', as God's

)
father, Immediatelv we see how significant the status of
child is in terms being protected; it is considerably

more important than anv of these other categories, What is
the nature of the protection? 1t seems that if Israel is
nfraid of rthe judgment, they must have done somethiny to he
afraid of--they apparently have sinned, But because they are
God's children, they have no need to fear, While the text
does not s~y whether in fact they receive no punishment or a
lighter punishment than they deserve, the point is clear:

they are protected from the judgment they deserve by virtue
of their status as God's children, It is interestin’ to point
out here that part of the role of being 'child' seems to

involve being iudeed by the father, Note that this is not a

king=child parable; it is a recular father-child relationshin
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that seems to he described here, So parents judpe anpd give
punishment for failings and children stand under their
judgment, But children have some protection against normal
judgment,

From Israel's perspective, their status as God's
children enables them to preferential treatment, We see
this in Lamentations Rabba 1:38, There Israel complains
that God enahles the Epyptians to be buried, but he does
not bury them, They refer to Psalm 79:3: "Thev have poured
ont their blond like water round about Jerusalem, and there
was none to bury them." This, Israel complains to God, is
not according toyour law, They g0 on to point out that the
earth swallowed un the Egyptians,s and this constitutes
burial, The passage is very interestine in that it shows us
Israel compiaining because they are nnt being treatc’ like
children, and they feel that this is unjust, Their
experience of themselves is that they see themselves in a
special relationship to God which shonld enable the to some
kind of preferential treatment, Thev perceive themselves to
he different from the Egyptians who are described in the text
asses', They are God's children, and they are demanding
that God acknowledge that, If God buries the Epvptians, they
reason, a1l the more reason he should bury our dead hecause
we are his children, Again we see the distinction hetween
Israel and another nation--Isracl are called 'children';
Egyptians called 'asses', We also see the exnectaticn of a

special kind of trestment, Implicitly, lsrael is =aying to

9
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Cod: it is a father's responsibilitv to burv his children, You
must bury our dead for we are your children'

What is the image of Israel as child which has emerged
up to this point? First, the fact of Israel's status as
God's child is an indication of God's love for Isrsel, Second,
that love is translated in a variety of wavs, Israel
experiences God's love in that they receive Torah, sustenance,
and the means to provide for themselves, God's love enables
Israel to the nrotection that children receive, Hv virtue of
their child status, they are not riven the full punishment§
and they are not punished to the extent that they deserve
to be, They are also physically protected by God, We saw
this abovv? in Pesikta Rabbati 31 where Israel was compared to
A4 boy who was crossing a river with his father, When the
waters threatened to drown him, even holding on to his father's
hand was not enough to save him, so he yelled to his father
“"Lift up vour hand," The son was saved, Similarly, David
cried to God: '"The nations are drowning us!' so God lifted his
hand and they were saved, Israel is protected in another
way as well, God provides intermediaries to intercede on his
son's behalf, This is clear from Tanchuma, Hiazinu 2, Moses
pleads for Israel hefore God, and when he is about to die, he
arrsnges other intermediaries to intercede on their behalf,
Israel needs intermediaries and God provides them, Israel
said to Tsaiah, "Even though God called us his children, our
souls fled when he spoke to us at Sinai," They asked him to

do what Moses did and he their intermediary, The rtext is
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interestine in that their acknowledoement of their child
status would seem to imply that they did not need an
intermediary; that thev could communicate with their father
directly, It srems, however, that thev chonse te hawe an
intermediary even thoush their status snoeests that rhey do not
have to have one, In any case, because they ave God's
children, he provides that intermediary, 5o their status
15 child affords them all manner of protection; nhvsical | moral
2mil even rrotection from their father himself,

We hinve also Tearned that an indication of Goid's love
reflected in their status as child is their snecial
position vis a vis the other natjons, Thev are separated and
distinenished o God unlike any othier neaple, Thie includes
the discinerion which we mentioned above; their sins ore
temporary while their other nations's sins are a perranent
condition, Because of this special status, they alsn erpect
special treatment from their father,

Lastlv, we have learned that their status as Cod's child
carries with it special responsibility, They are expected
to serve their father, throngh sacrifices, through Mitzvot
and through nsing the pifts that God has given them to provide
for themselves,

God's Tove for Israel is the primary conditinn of
Israel's position as child, Israel wants God to dwell with
them becanse it is 2n honor for children to be with their

8

father. So we learn in Exodus Rabba 34:4° that Isracl builds

God a bhouse, the tabernacle; so he can cowe and duel) with his
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children, Out of love the children create a place for their
father; out of love the father dwells in that place Lo bhe

with his children,
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11. Israel as Problem Child

As we indicated above, one implication of the child
status of Israel is that Israel has special responsihilities
to their father, The Rabbis were acutely aware that Israel
often did not fulfil their responsibilities to their father,
and therefore were bad children, The notion that Israel has
been a bad child or a problem child is of major importance
in interpreting the image of Israel as child,

1t seems that the proclivity to be bad is part of the
condition of being a child, according to the Rabbis, '"Being
bad" mostly centers around ignoring the wishes of the parent
or making the parent angrv, We have seen this in the Yalkut
Shimoni text mentioned above.g Cormenting on the Proverbs
verse: "Foolishness is tied up in the heart of a child"
(Prov, 22:15) the child is understood to refer to Israel
because Israel is always making God angry, 1t would seem from
this that foolishness is the natural condition of the child,
that children naturally do things which make their parents
angry, According to the text, the child needs to bhe punished
in order to be nroperlv directed and eventually to live a
good life, Their father provides for their punishment  as
we discussed abhove, and because the poal of that punishment is
ta reorient their l1ife in the proper direction, we can say
that the punishment is a punishment which comes from their
father's love, The important point to emphasize here is that

foolishness and rebellion, terms for doing that vhich will
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anger one's parent, seems to he the natura) conditiop of the
child, This natural condition suggests that the child,
almost by definition, needs punishment to point out the right
way to live, So the child needs a punisher as well; the
child needs his parent for moral instruction,

Rebellion on the part of Israel means ignoring God's

commandments, We see this in Exodus Rabhba 30:5:

'""Pabhi Samuel savs: The Holy (ne, nraised be

He,k pave 1n3nct10n= having both A liphter and

A more serions side, For t\t'!mn1t1 '"He whn
smites his father! God s=2id: n1f Ham, the
father of Canaan, who did not smite but only
1ooked (at his father) was condemned to b]averv
both him and his descendants, how much more so
he who hoth curses and sm1tnqr To whom does
this refer? To the Ten Trihes who refused

ro hear the voke of God so Sennacherib came and
captured them, It is like a kine who had ten
sona2 that rebelled against him and nullified his
edicts. so he said to them: 'As you have
nullified my edicts, I w111 call thev fly to
take veneeance on vou Similarly, the ten
tribes rebelled aua1nst God and d\sreoarded the
Torah, as it says: 'They bave denied the Lord
and said: It is not He,' (Jer, 5:12) there God
broaght the flv as it says: 'That the Lord shall
hiss for the fly.,' (Tsa, 7:18)--this is Sennacherib,
When Israel disreoardvd the commandmonta, it is
ns if they curse their parents, for God is

our father, as it says: 'But now, 0 Lord, You
are our father' (Isa, 64:7) and the Torah is
our mother, for it says: 'Forsake not the
teaching, of vour mother,' (Prov, 1:8) She
brouecht ns up at Sinai, as it savs: 'I have
taupht vou in the way of wisdom,' (Prov, 4:11)

For Tsrael to disrepgard God's commandments is almost to curse
their parents, God and Torah, It is interesting to note that
Torah here has the status of Israel's mother because Torah
brought Israel up, Since Torah is given bv God, God acts as

mother through the Torah that God has given, Cursing one's
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parents is a very serious offense, as the text points out,
Israel is punished severely for thics offense; they are
captured by a fereign ruler, The punishment for being a
bad child, for ignorinp the father's commandments 2nd the
mother's teachings, is a severe one, The juxtaposition of the
roval image of parenting in the parable and the general
command against cursing one's parents in the conclusion is
interesting, In the parable, the king's edicts are iegnored
by his son, So, with the total power of a king, he calls
upon a foreign ruler to capture his sons, The second imace
is a more simple statement: to disregard the commandments is
to curse your father and mother,

Cursine one's parents and ignoring the commandments
are closely related in the image of Israel as child., The fact
that Israel does not acknowledge their father is a comnon
correlary of the 'problem child' motif, We see this most

clearly in the beginning of the third chapter of Pesikta de

Rav Kahana:

"Rabbi Levi said: What parable apnlies to
Israel? The parable cof a man who had ~ son
whom he placed on his shoulder and tnok to

the market, When the son saw somethinre he
wanted, he said to his father: 'Buv it for
me,' and his father bought it, This happened
one . two, three times, Then the son saw someone
vhom he asked: 'Have vou seen my father? 'The
mun said to his son: "You fool. You are on my
shoulders. Evervthing you want I buy for vou,
vet vou sav to this man, 'Have vou seen my
father!' What did the father do?7 He threw
hie san from Lis shoulders 2wl a dne cave and
hit the son, Kimilarly, when Isrsel cnme out
of Eeypt ) the linly One encompassed them with
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seven clowds af =lorv, as it is sajd: "He
encireled him, e cared for him,' (Deut,

§2:10) Thev asked for manuna, he gave it; for
anail, he pave it, After he pave all that
thev asked, they begin to think and said: 'Is
the Larid among us or not7' (Ex17:7) The Holy
One s8aid to them: 'You wonder whether T am
amone you or not?  As von live I will make

virr acknowledge me!  Here is a dop to hite voul'
Aad who was the doe? Amalek, for it savs:

(In the next wverse) '"Then came Amalel !
Therefure it is said: "Rememher,' (Deut, 25:17)

Israecl i< aspoiledchild in the classic sense of rhe vword, His
father sives him evervibing that he could possible want | but
he does not scknowledge his father, In this text, he seems
to take for vranted that all of his needs will be met | but
he does not know who is providing for them, He anvers his
father by nublicly not recognizing him, and the purrose of
the punishment is to force the child to recognize who his
father is and what his father has done for him, On his own,
the son can not do much, He goes to market because he is
carried there bv his father; israel comes out of Esvpt
hecause of God's efforts, LEvervthineg he wants his father
buys for him; 2)1 of Israel's needs are provided for by God,
The condition of childhood seems to imply that alone the
child is helpless; he needs his father to provide for him
in every sense, The resronsibijity that comes with that
condition is to acknowledge the one who is nroviding--the
father,

This is emphasized in Pesikta Rabbati 21_10 Here

Israel is compared to a prince who was born while his father
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back and held a reception, The son went to the reception
looking for his father, When the son saw a duke he stared
at him; when he saw a governor, he stared at him  saying
each time: This is he! This is he! The king watched him and
said, "My son, why do you look at these? You have no benefit
from them! You are my son and I am your father!'" Similarly,
when God came Jown on Pt, Sinai, Israel looked at the angel
Gabriel and Michael saving, 'This is He! This is He]' God
said to Israel, '"Why are you looking at them? You h2ave no
rrofit from them! You are my children and T am vou father!"
Israel here clearly does not recognize their ifather,
Fvery important person seems tn be their father, The royal
image is especially powerful here; their father is the king,
the most powerful person in the kingdom, vet the son can not
distinguish him from lesser officials, the duke and the
povernor, The most significant element of the passage is
that it tells us that to be a son means to pet some kind
of profit from the father, In a royal imagce, the potential
profit is erormous; the son stands in line to inherit all the
king's wealth, To be Gnd's son also means the profit is
enormous; Israel is about to receive God's preatest treasure=--
the Torzh, Ope other important element which emerpges from
the text is the fact that even though the son's father, the
king, was absent during much of his growing up, he still had
a father who presumably provided for him in ahsentia, The

fzct that the son did not recoenize his father does not mean
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that he had not been benefitine from the relationship all
along, Similarly, all the time Israel was in Egypt, to
follow the metaphor, God was still their father, albeit an
absent one perhaps, So they had heen protected and provided
for all aleong,

Connected to the important notion that Israel does
not alwavs recognize God, is the idea that Israel only
recognizes God as their father when they ave in tronble,
While we discussed these texts above from the persnective
of God, it is important to lonk at them acain from Israel's
vantage point, The clearest example is from Exodus Rabba
46:4, There Israel is compared to the son of a doctor who
met a enack doctor and addressed him as 'my father', Yet
immediatelv after the boy becomes ill, he calls his own
father to help him, When the son sees that he is really
in trouble, he recognizes that he needs his father, We learn
from this that while under usual circumstances the son
believes he can function without his father, he really cannot;
sons need their fathers even when they refuse to acknowledge
that need, 1In the case of the doctor, the son needs the
skill that only his real father can provide, Tsrael called

idols 'my fathpr'll but when theyv perceive themselves in

£
serions trouble, thev call God, This text also points out
that even while the son has not shown his father proper
respect, he still counts on his father to be with him in time

of trouble, This is an extraordinary image of parental forgiveness,

In Exodus Rabba 46:5, the same phenomenon occurs, There God
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complains to Israel that thev only acknowiedge him »s father
wvhen they are in trouble, But here God tells them that he
will only show himself as father to those who do his will,
Even though God's response is different in these twn examples,
the reality of Israel's perception is the same. In hoth
cases, Israel only acknowledges God when they are in trouble,
As son, their orientation is to ignore their father until they
need him,

This same theme egmerpges in Exodus Rabba 46: 3, Beginninn
with the verse "A son honors his father and a seryont his
master ' (Mal, 1:6) God complains that Israel has neijther
honored him as their father nor feared him as their master,
Rather, only when theyv see themselves in trouble do they call
God their father, It is quite clear that a son hes rthe
responsibility to honor his father; by only acknowledring
God in time of trouble, Israel is most certainly not honoring
their father, The text points to a very important issue
‘n the discussion of Israel as a problem child, TJTf Israel
Jdoes not acknowledee God as their father, will God continue
to acknowledege Israel as his child? In this text, Tsrael is
neither hehaving properly as a child=--thev do net honor their
father , nor behaving properlv as a slave--they do not fear
their master, There seem to he both these elements in ITsrael's
relation toGod, son and slave,

If Jsrael is had, do they lose the status of son? This
is the most serious ¢uestion in the entive discussion of

israel as son, 17 we answer in the affirmative, then the child
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status of Isvael ia a conditional status, Il we answer in
the neeative then whatever Israel does, they remain God's
child, and therefore continue to reap the henefit of that
relationshipn, The major statement fonnd concerning rhis

contraversv comes from Kiddashin 36h,

"There is a dispute between Abawe and Rabba
over how to interpret the verse: '"You are
sons,.." (Deut, 14:1) That is wanted for

what was taueht: "You are sons of the Lord
vour aod . whien von bhehave as sons, von are
calied sons; if vou do not behave as sons, you
are not called sons: this is Rahbi Judah's
view, Rabhi Meir said: 1iIn both cases vou are
called s=ons, for it is said: ''they Aare
snttish children" (Jer, 4:22) and it is also
said: "They are children in whom there is no
Fajth", (Neut, 32:20) It s also said, "A
ceed of evil doers, sons that deal corruptly
(I=a, 1:4) and it is also said: "And it shali
come to nass that  in the place where it was
said into them, 'You are not myv people’ it shall
be said unto them, 'You are the sons of the
Jiving God, "Why all this additional quotations?
Should yon renly, they are only called sons when
thev are foolish, but not when they lack faith,
then come and hear: 'Thev are sons in whom there
is no faith,' And should vou say, when they
have no faith they are called sons but not when
thev serve idols, then come and hear: 'a seed

of evil doers, sons that act corruptly.' And
should vou say, thev are sons that act corruptly,
but not good sons, then come and hear: 'And it
shall come to pass that, in the place where it
was said unto them, you are not my neorle, it
shall be said untn them, vou are the sons of

the living God,"

"

For Rabbi Judal, Israel is only called sons when they behave
as sons, that is, when they are obedient to their father,
Rabbi Meir arpues that this is not true; Israel is called sons

no matter what thev do, whether they are foolish, lacking in
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high, What seems to be at issve is lsrael's position vis a vis
God, For Rabbi Judah, Israel can so disrupt that relationship
that they lose their protected status and, bv implicatjon,
God's love, For Rabbi Meir, nothing they can do will

challenge the primacy of their relationship to God as that of

a son to a father, 1t is important to point ont that the

text only speaks about what Israel is called, not what they are
in fact, 1t is a subtle distinction, but a real one, Arain
we are reminded of the imnortance of symbolic¢ lanpuage in the
relationship of Israel to God,

This debate continues in other sources. We find
essentially the same argument hetween Rabbi Meir and Rabbi
Judah in Siphre 133, There as above, Rabbi Meir's position
seems to he the more convincing, In the Jerusalem Talmud,
Chapter 1, Halacha 8, Israel is called son when they do God's
will, but when they do not do God's will they are not called
son, But from Siphre 137, we learn that the verse from
Deuteronomy 32:20 "Thev are children in whom there is no
faith" nraves that thev are children of God even when they have
no faith, In Midrash Tannaim on Deuteronomv 14:1, Rabbi
teir savs: "Deloved is israel for whether they do God's will
or not they are still called children," When Israel does
Gad's will, he argnes, they inify God's name, He continues
bv pointing out that while the angels are also called God's
childrenlz, Israel is still in a preferred position because
they are called God's 'first born son',13 This text makes

it quite clear that Israel's position as God's son is an
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to be pood sons because through doing God's will they unify

his name, God will be angry at his children if thev do not

do his will, but thev are his children nontheless, Sifre, in
another placela, records more of the debate bhetween Rabbi

Judah and Rabbi Meir, Commenting on the verse from Neuteronomy
32:19, "The Lord saw it and spurned them, hecause ol the
provacation of his sons and daugliters,' Rabbi Meir said:

"If at the time that they anger him they are called children,
all the mnre so when they do not anger him!"

This tension is focused even more clearly in the son/
slave contrast that we discussed in Chapter Gne, The debate
between Rabbi Akiba, Rabbi Meir's teacher, and the gentile
Turnus Rufus in Baba Batra 10a centers around Turnus Rufus'
claim that when Israel is good thev are called sons and when
Israel is bad they are called slaves, Rabbi Akiba counters
by arguinpg that Israel is always called son, 1In Pesiltta

Rabbati 27 we learn that if Israel does God's will, God will

»
treat him 75 an only child, but if they do not do God's will,
God will treat them like a2 slave, Further, we learn that if
Israel does not do God's will of their own choice, he will
force them to do it as thouph rhey were a slave. From Exodus
Rabba 24:1 ) we learn that if lsrael is worthy, God is their
father, If they do God's will, he will do theirs, And,
similar to the text above, we are told here that if TIsrael

does God's will, rhey will he treated 2s a son, while if they

do not, they will be treated as a slave, Just as a slave does
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his master's will whether he Tikes it or not, so Jsracl will
do God's will whether they like it or not,

These last two examples seem to support the position
advanced by Turnus Rufus as opposed to that of KRabhi Akibha,
While we see that there is evidence for the contention that
Israel is only God's child as long as thev hehave as children
should, it still seems that the weicht of opinion suveests
that Israel is always God's child, Therefore, when Tsrael is
bad, they fall vnder the catavory of 'nroblem child', As
bad children, they deserve punishment hut ir is the
puni shment that is meted out by a father to his child,

From Israel's point of wview, their child=-starus
shonld alwavs ease ihe nunishment, Frow Gad's perspoctive
however, when Isracl does not behave, justice demanda that
they be tre:dated like non-children,

What is the nature of that punishment? From Sinhre
Chapter 40 God is compared to a king whose sons served him
awd they wvere nrovided for from the riches of the king's
treasuries, When they did his hiddine he opened his treasuries
and they ate ond were satisficd; when they did not o his
will, be lackel his treasuries and they starved te death, 1n
this case, Israel remains God's children even when thev do not
do his will, hot their punisheent is euite severe, One might
ask whether there really is anv difference here between seeing
Israel as a son who can be so badly punished and seeing Israel

as a slave, 1f God can let his children starve to death, of

wvhat value is the child status? This text seems to indicate
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the most extreme form of punisament that rthe father ean mete
out to his child; it is a rather unigue position, MHost other
examples show the child being severelv nunished, hut there
is usually some sense that once the child renents, they can
reestablish their favored position to theiv father, lere
we see that fathers can he harsh, But although God lets
individual Jews starve he does not do so to the whole peopnle,
A different examnle is found in Eicha Rabbati 1:1,
There Israel is compared to the son of a king, When the son
is good, the king dresses him in bheautiful garments, hut
vhen he is bad, the king dresses him in the pgarments of the
vxiled, While the punishment is severe, it seems clear that
it is only a temporarv condition which can he changed as soon
as the son heecins to obey hisc father, Here tshuvah is
emphasized rather than punishment, In both these exanles,
we again see that it is the condition of the son Lo Le
dependent on the father, All the more dependent in the royal
relationshin we have described here, The son feeds himself
through that which the father provides; the son is dressed
in the clothes that the father provides for him, In the roval
relationship, this dependencv is more exagperated; the
nrince can aspire to he dressed in 'richly woven work'ls,

16 For him

in 'purple gsarments' or 'embroidered garments,'
to end up with the rags of exiled garments reflects the extreme
displeasure of his roval father, In both these examples it is

important to note that the son brings about his own punishment,

There is no sense whatsoever of the father, the kin<g, being
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arbitrary about these mwmishments, The son conscionsly, it
seems, did not do his father's bidding and therefore has
earned these punishments,

Consider the passage from Lamentations Rabba 2:2,

"He has cast down from heaven to earth the
splendor of Israel,'" (Lam, 2:1) Rabbj Huna

and Rabbi Acha in the name of Rabbi Hanina

the son of Rabbi Abahu, It is like a king who
had = son who cried, so the kine picked him

un and vt hinm on his lap, The boyv continued

to cry, so the king held him in his arms,  The
son continued to crv, so the king nut him on his
shonlders, The boy messed on him and immediately
the father threw him to the pronnd, And the
throwing Jdown was not like the lifting up!

The lifting up was veryv gradual, while the
throwine, down was all at once. Similarly, "And
1 taupht Ephraim to wall  takine them hy their
arms," (Hos., 71:3) And, after that, "7 will
male Enhraim ride,,.." (here understood as T

@i11 earry Enhraim) (Hos, 10:11) And  after
that, "He has cast down from hraven to earth

the splendor of Israel."

This text points oui several things, First we sec fhe
nrotected status of the son, He cries, and his father, the
kine, picks him up to comfort him, That this is a royal
parable makes it more significant, Who else would a king

nick up in his own arms but one he Joves very much, his own
son., But the son takes advantave of his father's love and
messes on him! The imace of the son here is that of a spoiled
child; he cries and cries and refuses to be comforted, And,
to add insult to injury, he abuses his own father, There are

limits to the father's patience, so he throws his son on the

oround, ronghly, Similarly, Israel misused God's patient love,



119

and thev too were thrown down, Throueh this treatment —the
con learns that he cannot abuse his father, 5o the
nunishment of the son has a purpose; the son learns not to
abuse his {ather's love,

In Shir haShirim Rabba 8:14, we sec the purpose of
punishment, There Israel is compared to a king's son who
is delivered over to a slave for punishment, When the slave
tells the prince in the middle of his beating him that he
should no longer listen to his father, the nrince resnonds:
"You fool! It is hecause I did not listen to my father that
I am here in the first placel'" When the Temple was destroyed
and Isrnel was exiled as a result of their sins, hebochadnezzar
told them not to listen to Cod's Torah and instead tn worship
the imaces he had made, Israel responded: "You fooll It is
because we worshipred idols in the first place that we were
punished!"

So the child understands why he is being punished, He
admits his cuilt, We are left with the sense that in the
future, the child will have learned that he should obey his
father, We also see that there is a difference between sinning
and refusing to acknowledece one's sinfulness, It seems that
the refusal to acknowledge one's sinfulness is the more serious
offense,

Midrash on Psalms 78:9 points out that Israel longs for

God's control,

"And thoush thev still again tried God, they
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set bounds for the Holv One of Israel,"
(Ps, 78:40) Rahbi Hanina said: 1t is like a
man who said, 'l mvself will strike my son',
Similarly, Israel said to the Holy One Praised
he He: 'Master of the Universe, don't 01ve us
to a human heing to rule us, Inktead vou
indge us, Thus, 'Thev set boundq fnr the Holv
One of Iﬂfaol' means Israyl loneed for the
control of the loly Une,

Not only do we learn from this that children need control,
but we also le2rn that at least in the case of Israel, they
recoenize that thev need the conftrol of their father, God,
There is a sense from this text that Israel recognizes that
the punishment that they will get from God is different from
that which thev receive from human rulers, Perhaps what is
heing intimated here is that hecause God is their father and
he lowves them, trhe punishwent theyv will receive is a

puni shment that comes from love,

We have learned several important Lhings from this
material; taken together, we can understand Israel's self
image a5 the child of God, First, it is in the nature of a

ild to rebel avainst his father, that is, to be bad, Children
necd cantrol, They need punishment in ovder to dirvect them
roward properv hehzvior and a proper orientation to the world,
When the child is bad, when he disregards his pavent| he in
effect curses him and he deserves the npunischment that is meted
out to him, To be a child means to profit from the father,
and yet the child is nften spoiled and refnses to acknowledge
his dependency on his father, A son often recognizes his

father unly in times of trouble, and while it is the son's



responsibility to honor his Tarther, Le aften does pat honor
hWim, Finally, the status of child is an unconditional status;
it is difficult to point to anvthine which can ultimatelyv
interfere with the concstancy of the father's love for his
child, Still, there are limits to what the father wil]
accept, and his punishing the child is taken for granted,

Be seeing themselves as God's child, then, Israel
first of all is affirming their sense that their relationship
with God js a constant relationshin defined bv God's 1nve,
lsrael recognizes that their suffering is brought about by
their own rebellion against their father and their failure
to acknowledge him except in times of trouble., They also
recoenize that thev have responsibilities toward God! to
obey him and to honor him, Finally, thev recognize that
ultimately all that thev receive come from God and that without

him thev have no identity,



111, Israel »s Dauphter

In the previous sections of this chapter, Israel is
described either snecifically as son or with 2n unspecific
cender term like 'child' or 'children', We now turn to those
occasions where Israel is described as a female child, a
daugnter of God,

The clearest example of the difference between the
descrintion of Tsrael as daushter from thatr of son is found

in Shir haShirim Rabba 1:37,

"Rabbi Berechiah in the name of Rabbi Shmuel

bar Nachman said: Israel is compared to a
female, What is a female? One who inhevrits

one tenth of her father's nropertv and poes

out, So Isrzel inherited the land of the

seven nations which is one tenth of the seventy
natinns, Becnuse Israel inherited like a

female, they said 'shira' (song) in the feminine,
as it is said: "Then Moses and the peonle of
l1srael sang this song (shira zot) to the Lord.,."
(Ex., 15:1) But in the future to come they will
inherit in the future like a male who inherits
all the pronerty of his father, So it is
written: "From the east side to the west, Judah
one portion, Dan, one portion, Asher, one
portion, and so on for each one," (paranhrase
of Ez, 48:1ff.) They smeak in the masculine,

as it is said: "Sing unto the Lord a new song
(shir hadash)." (Ps, 96:1) 'Shira' is not
written here but 'shir' is "

Several things emerge from thie text, First, we learn that
children inherit from their fathers, Second, we learn that
sons inherit more than daughters, An implication of this
second point seems to be that sons are more valued than

daughters, It would seem therefore that when Israel is
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described as 'doughter' her relationship to her father is
different from those occasions when Israel is described as
son., We mirht suspect that her description as daughter
indicates a position of less value or at Jeast less status
in this world than those times when Israel is described as
son, The transformation suggested in the passage is
interesting; in this world Israel interacts with God as
daughter, but in the future Israel will interact with God as
son, This seems to indicate a view of development and
nrogress,

What are the imnlications of viewing Israel as
daughter? Shir haShirim Rabba 2:27 sugeests some interesting
posihilities, The parable told here is rather peculiar, God
is comnared to a king who has an only daurhter whose conversation
he loves to hear, So the king organizes a public sports
event where he has his daughter attacked, She begins to cry,
"Father, save me!'" lle says to her, "If I didn't do this to
vou, vou would not have called out to mel" So the Rabbis
anderstand that if Isvael was not oppressed in Egypt, they
would never have called out to Cod, TPt God heard itheir
nravers in Eevpt and so he hrought them out. The suggestion
that God =vraneed Israel's sufferineg in Eevpt is a way to
explain their sufferipe; it serves as 2 hyperholic theodicy,
Is it sienificant that the child in the parable is a daughter?
One might argue that the c¢hild here is particularly yulnerable,
She does nnt even attempt to fight bhack, Her onlv recourse is

to appeal to her fathier, Even thouech the whole situation
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is a '"set {l;r" ae it were, she seems to he particalacly
viilnerable, We might conclude Frow this then, that the image
of Isracl as dauphter indicates a nosition of weaknegs, It

is not, ns we sneculated abuve, that she s Tess valveed than
Iasrael as s=on; it §¢ clear that her father, the king,

dgrranved the whole situation because Lie loved her and loved

to hear her talk, which suggests that she is valued, TInstead,
it i¢ that che is especially valinerable and dependent on her
Father, and he prateets her, Tt alsn seems tn he related

to the nrevions theme that Israel only calls God 'father!

vhen thev are in trouble,

The sugpestion that the image of Israel as davghter is
an iwaee of weakness is born ont in Shir haShirvis 1, Plaving
on the wnrd'?hh'xji ‘which in rthe bihlical text means '1 have
connared you' the Rabbis translate 'l have quieted vou' or
'TI have told vou to be silent,' Here Israel is covnared to
the daughter of a king who is captured, and at the moment
that her father is ready to rescue her, she motions to her
captors that she will follow them, Her father savs: '"Don't
vou think I can vescue you? Be guiet!'" The pavallel is
Israel enciveled by the Egvntians at the Red Sea, .nust as
Israel signals to the Egyptians that she belongs to fhem, God
says, "Do vou think 1 can't rescue you? Re quiet!" The
biblical proof text concludes: "The Lord will fight for you
and you shall hold vour peace," (Ex. 14:4) Here too Israel

seems particularly vialnerable, Not only is she not capable

of defending herself, but she also seems to have little faith




in her father's ability to rescue her, While we have seen
Israel as son in a position of having little faith and being
totally dependent on his father, there seems to be an
escalation of Tsrael's wvulperability in these daughter images,
As daughter Israel seems to have no power on her own; it does
not even occur to her to try to protect herself, Again, she
is protected by her father,

In Shir haShirim Rabba 6:18, Israel is compared to the
daughter of a king who was working in the fields. When the
king nassed bv and recognized her, he sent someone to take her
from the fields and bring her back in a carriage, When her
friends saw this, they were astonished and said, 'Yesterday
vou were working in the fields and today you sit in a carriage
with the kine!" She responded, "Just as you are astonished
about me, 1 am astonished about myself!'" Similarly, when
Israel was in Epypt they worked with straw and bricks and
they were loathed and scorned by the Egyptians, But when
thev were made free people and redeemed and made primates of
all who enter the world, the other nations were astonished
and said, "Yesterdav vou worked with straw and bricks and
todav you are free and the primates of the world!" And Israel
said to them, "Just as you are surprised, so are we." This
text is esnrecially interestine in that Israel does not seem
to know that she is God's daughter; she is as surprised about
her change in status as the other nations are, When we compare
this to Pesikta Rahbati 21, discussed above,]8 where the

kineg's son knows that he is a prince but does not recognize
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his father, we immediately seo the difference; hore Tarael
does not even know that she is 3 princess, The terms in
which Israel is described are relatively na2ssive ones: shae

is recognized by the king and then <he is elevated o her
rightfinl sratus, but throuch her exneriences <he dnes not
initiate any kind of change, Ferhaps nmost interestine is the
Fact that her rightful status as the king's dauchter enables
her to be made the chief of all whn enter the world--her

new position is an extremely imnortant one,

In Pesikta de¢ Rav Kahana ong)i)y) ;} ]”CJ N, vhich
we have discussed ahovelg, Israel is compared to a king's
daughter for whom her father appointed a gnardian, When
che did the kine's hidding, she was allowed self-enrornance,
Pt when sie rebelled, self-movernance was taken qwav from
her, When Israel did God's will, the prophets praised her,
but when Israel rebelled, the prophets rebuked her, This
text is reminiscent of all the father-son texts we fiscussed
2bove where God punishes his son when he dnes not ohev his
father's will, Like these others, here again we see the
constancy of the father-child relationship; even when Israel
rebels  she is stjll considered God's daughter, Ruatr because
Israel is 2 daughter here, the text sugeests some interesting
nbsevvations, The function of the puardian, the prophets,
seems to be to encourage the pirl to be able to govern herself,
The goal of this educational relationship is some kind of
autonomy, The girl child is expected to be able to make

choices herself and to choose tao nbev her father. The function
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of this education, tlien, 8 moral autonomy, This is a startling
image of the development of a girl child because we do not
expect it, 5She is expected to erow up from her position as
nassive child into a pasition of moral choice,

The notion of development here is the theme of
Shir haShirim Rabba 3:15.20 While moral development s the

topic of the next section, we will discuss this text in this

context because Israel is described as 2 daughter,

“"He made himself a palanmuin," (Song of Sones 1:9)

Rahbi Azrariah in the name of Rabbi Judah ben Simon

interpreted the verse as applving to the
tabernacle, 'A palancuin': this refers to the
tabernacle, Said Rabbi Judah ben Illai: It

is as if a kine had a voung daughter, and
befare she prew up and reached maturttv he

used to see her in the market and spea% to her
in publie, in an alleywav or a courty"rd_

After she prew up and reached maturitv, the king
said, "It is not becomning for my daU“hter that
1 should speak with her in public Make her
thervefore a pavillion and when I need to spealk
with her I will do so within the pavillion,"

So it is written: "When Israel was a child,

rhen T Toved him,'" (Hos, 11:1) In Eevpt, the
Israelites saw God in the open, as it is said:
"For the Lord will pass throueh ro smite the
Egvptians," (Ex, 12:23) At the Red Sea, they
epw him in the open, 2s jt says: "And Israel
saw the vreat work (htmaﬂv *hand*) .0 {Ex,
14:131) and the children pointed to him with the
finger and said: "This is my Cod and T will
elorify him, " (Ex, 15:2) At Sinai thev saw him
face .o face, as it says: "And he eaid: The Lord
came from Sinai " (Deut, 33:2) But after
Terael had stood before M, Sinai and received
the Torah ond said, "ALl the Loxd has spoken we
vill do and we will obev" (Ex, 24:7) and they
had become completely God's people, the Holy
Cue, Prajsed be e, said: 'Tt is not hicoming
for mv peeple that T shonld speak with them in
the open, Let them therefors make for me a
tahernacle, and vheovever 1 rvecuire to speak with
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“1'v"-‘, T shall ennale with thiea Tram the midst

of the tabernsele' S0 it savs:Y"Tut when
rioses went in before the Lord that he might
speak with him, ete," (Ex, 134:34)

This text describes how God's relationship to his dauchter
Israel changes a3s she grows up, When she is little he speaks
with her evervwhere, but when she reaches nuberty, his
relatiooshin with her changes, Puberty is clearlv 2 metanhor
for receivine the Torah, an image we will discnss in detai)

in th(’ next sr-r.‘ticm_ Isreel is a d-:-l'lf_'hl.‘or witn eraws un,

When she becomes mature, her relationship to her father becomes
more limited, but in 2 certain sense, more intimate, It is

not seemly for the father to sreak with his mature dinchter

in public; one senses that that might be construed as somehow
sexually insppropriate, Her relationshin with him must be more
defined, The significant thing to note, however, is that

as daughter, she can speak with her roval father, When it

is no lonuer appropriate for her to speal with him “n publie,
he creates the opportunity for her te sreak with him in another
setting, We see the specizalness of their relationship; the
facility for their communication must be established, so in

the parable, the king has a pavillion bnilt for the expnress
purpose of enabling that communication, Similarly, God has
Tsrael build him a tabernacle to enable their communication

to continue, The status of dauehter, then, involves 2
closeness with the father and a sense that communication

between dauchter and father is an important asnect of the
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relationship, We also see that as danghrer, Israel's need
for conmunication is nrovided for by her father,

The image of Israel as daughter, then, sugrests
several things, First, we see that there are differonces
hetween Israel as daughter and Israel as son. As danghter,
while she does inherit from her father, it is a partial kind
of inheriting, As son, Israel inherits all the property of
his father, Yet in hoth cases, Israel is provided for by their
father, Both as dauphter and as son, Israel is layed by their
father. 1In both cases Israel is protected, Yet in the case
nf the daughter, there is some sense of extreme vulnerability;
Israel seems somewhat more passive as daughter than as son,
Yet: at the same time, we are told that the coal for the
daughter ie to achieve some kind of inderendence and moral
autonomy; she is trained to learn to choose to ohev her
father, Finally, we see that the underpinning of bath Israel
as daughter and Israel as son is God's love for hies child,
There is a recognition that conmunication is an imnmortant
means to that end, BRecause Israel as a daughter is beloved
to God, God wants to facilitate comunication with her,

ITn sum, the imace of Israel as dauchter does not seem
ta be radica2lly different from that of Israel as seon,

Perhaps the rephases are different It the nnderlvine conditions

are the same,
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1V, The Develiprmental Image

The image of child carvies within it the fact that the
child grows up, Chilhood is but one stage in the development
af 2 human heine, When Israel is conceived of as a child,
does that also imnly that Israel will grow up? If so, at
what stase does Israel hecome an adult? The relationship
between n human narent and a child changes as the child grows
un: does rive relationship between God and Israel chenge 23
Israel grows un?

We have alreadv seen many examples of Isvael as a
child at different stapes of development, We saw Israel as an
embrvo in Shir haShirim Rabba 7:6 and lsrael as a new born
infant in Shir haShirim Rahba 6:1, The second fext is
junteresting in that lsrael became 2 new born baby at Sinai,
In this case, the giving of the Law, the act through which
Israel was transformed from 2 rabble of unconnected individuals
into a prople, was like 2 day of birth for Israel. Accordiug
to this text, it was through receiving the law that Israel
came to life,

Because Israel is an infant, he is tveated in a special

wav,

"When Iscael was g child, then T loved him,"
(Hns, 11:1) This is what the Scripture says:
"And he said to him before the eves of all
Israel: Be strong and of good courage,'" (Deut,
31:7) And Moses said (to Joshua): The people
that 1 deliver to vou are still baby goats;
thev are still infants, Do not be strict with
them about what thev do because even their
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Master is not stwjct with them ahout what they
do, Thus it is said: "When Tsrael wz2s a child,
then I loved him and I called him out of

Egypt 'my son'," Rabbi Judah said: 1 don't
have this permission but 1 do have permission
ro en5fr them in the side of the shepherd's
tent, You find that when they stood by the
sea, they rebelled, as it is said: "Thev rehelled
at the sea, at the Red Sea," (Ps, 106:7) The
angels sajd: "They rebelled and ancered vou and
vet vou are qujet!'" God said to them,k "They
are children] You shouldn't he strict with
children! What is the wav of a baby? He

comes out dirty from his mother's womb and they
wash him," Even Tsrael "I washed off vour
blood from vou and annointed von with oil, 1
clothed yvou with embroidered cloth and shod wvou
with leather '22

Because they are still children, thev are to be treated gently,
Even God does not hecome anpgrv at them for their transeressions
because it is expected that children will make mistakes, Tt
is in the nature of a haby to be dirty and to need washing;
it is in the nature nf a baby to transgress and to need
pentle attention,

In what way are the people still chjldren? This is
explained in one of the parallel passages, Avot de Rav Nathan,

version 1. section 17, "In that hour Moses said to Joshua:

»
'Joshua, this people which I am handing over to vou, not goats
but kids T hand over to you, not sheep but lambs I hand owver
o vou, for thev have not vet had much practice in the
commAandment s and thev are not yet voats and sheep,”" A child,
then, is one who does not have nractice in the commandments,

who does not know how to follow the rules, This is consonant

with the legal tradition concerning maturity: when a hoy
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reaches the ave nf mainrity, thirteen vesrs and one day ) he
is obliged to observe all of the commandnents, The clear
sueeestion from these texts is that while Israel is now
just children, they will grow np to 2 tipe when they dn hove
practice in the commamiments, they will grow up into a
dif{erent stave, Their kev to the movement from one stage to
another sevms to he their relationship to the Law and to the
comnandment s |

The nation that habios and voungsters <should not he
puni shed for transeression also appeavs in Ageadat Bevaghit
5:17. There we learn that "When a man's son is an infant, if
he sins, his father does not discard him because he is little;
but after he has prown and he has the ability to reason i€
he sins his father discards him," The text continues to paint
out that Israel is still a baby, Cleariyv, lhwwever, the
implication is: at some point Israel will grow up and have

the abilitv to reason and then Israel's sin¢ will be a serious

makter,

We see this again in Exodus Rabba 41:9,

" .vhom vou have brought out of the land of
Eeypt " (Ex, 32:12) Why is the going out of
Eevpt mentioned bhere? Rabbi Avin in the

name of Rabhi Simon bhen Yehotzadak said: To
what can this he compaved? To a king who bhad

n harren field, He said to the tenant farmer:
Go and cuitivate this and make it into an
orchard, The farmer went and cultivated it

and planted an orchard, The orchard grew and
he made wine which soured, When the king saw
that the wine had soured, he said te the
farmer: Go and cut it down! What do I nreed
with an orchard that makes vinegar? The farmer
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respondoed: My Lovd king, how mitch prodnce came
from the orchard before it evisted? And now
vou want to cut it down? If vou say: because
it produced sour wine, it is because it is
voung that it produced vinepar instead of
onood wine, Similarly, when Israel did the
same dJeed, God wanted to destroy then, But
Moses said: Master of the Universe, didn't vou
bring them from Egypt, from a ﬂlace of idol
wqrsh1ﬂ9 And now thev are voung, K Aas it is
said: "When Israel was a child, then I loved
him," (Hos, 11:1) Be patient a little and 20
with them and they will do pood deeds before
you, But Moses besought the Lord his God and
said: 'O Lord, why does your wrath burn hot
apainst vour ppoole whom vou have brought forth
out of the land of Egynt with ereat power and
an outstretched arm? Why should the Epyptians
say  'With evil intent he hrought them forth,
to slay them,,.' Turn from vour fierce wrath
and repent of this evil apainst vour peonle,’
(Ex, 32:11-12) Rabbi Hanina bar Aba said: Let
there be regret before you, God said to
Moses: What you say--repent of this evil against
vour peonle--bv vour life I will  as it is said:
"And the Lord repented of the evil which he
thoneht to do to his neople," (Ibid, 32:14)

It is interesting to notice here that it is Moses who reminds
God what a parent is supposed to do, God is angry and wants
to destroy Israel because of their sins, but Moses points out
that the neople are still children and as children they should
not be punished, TIsrael as children needs Cod to be patient
with them and to be with them until they learn to do good
deeds, Just as one shonld expect that the first croprs from a
new field will vield sonr wine, deeds from 2 child will not
be gnod deeds,

In Skir haShirim Rabba 8:8 we have the image of Israel
as a girl child, although not necessarily as God's daughter,

Commenting on the verse '"We have a little sicter" (Song of Songs



f:8), the text tells us that the litele sister ie Tarael,
It continues: "What is a Jittle one? Cne that all that he
does vou Jdo not hit him, why? Because he is little, Similarly,
all that Tsrael dirties with their sins 211 during the vear,
Yom Kippur cames and atones for them," This image i«
considerably different from the others in that Tsrael's sins
are wasbhed away hv Yom Kiprur, But again we have the sense
that because Israel is a child, his sins do not merit the

same kind of nunishment that they would marit if Tsrac]l were
older, 1IL is interesting to note that the Rabbis <eem to have
no difficulty in switching the sex of the child almost
arbitrarily,

The image of lsrael as a girl child, but 2gain, not
recessarily a Jdoughter of God, figures in the Mechilta on
Exodus 12:6,

.

""And you shall keep it until the fourteenth
dav of the same month,'" Why did the scripture
require the purchase of the paschal 1anh to
take place four davs before its slaughter?
Rabbi Matia ben Heresh used to sav: Behold it
savs: ""Now when I passed by you and looked upon
von and behold, the time wus the time of love,"
(Ez, 16:8) This means the time has arrived
for the fulfillment of the nath which the Holy
One Praised be lie; had sworn unto Abraham, to
deliver his children, TPut as yet they had no
relicious duties to perform by which to merit
redemntion, as it further says: '"Your breasts
were fashioned and vour hair was prown, vet vou
were naked and bare” (ibid) which means bare
of any relipgious deeds, Therefore the lioly One,
Praised he He, aqqronﬂd them two duties, the
duty of the ﬂaqchal sacrifice and the duty of
circumeision, which they should perform so as
Lo be worthy of redemption, For thus it is said:
"And when I passed by you and saw you wallowing
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in vour blood, 1 said to you, In vour hlood,
live!" (ibid 6) And again it is said: 'As

for you also, because of the blond of the
cnvenant I sent forth vour nrisoners out of

the pit from wherein there is no water,"

(Zech 9:11) For this reason, Scripture recuired
that the nurchase of the paschal lamb take

nlace four davs before its slauphter, For one
¢cannot obtain rewards except for deeds,"

The issue heing addressed here is: whv was Israel vredeemed
from Eevpt? Did Israel merit rerdemption by some action or did
God gratuitously choose to redeem Israel? This section argnes
that Israel did nothing to merit redemption, The time
came when God had promised to fulfil his oath to Abraham to
redeem his npeople, but the people had no religious duties,
Hitzvot, whicrh thev were doing so as to meril redemrtion,
Therefore, God gave them two commandments ton fulfil: the
purchasing of the naschal lamb and circumcision, Bv doing
these commandments, Israel would be worthy of redermntion,
This explains why Scrinture required the purchase nf the paschal
1amb several davs before its slauchter--so that throveh this
nurchase, the peonle conld ohserve a commandment hefore the
tirnie of the Exadns from Egvnt,

The imapes used to describe Israel's condition ave the
images of roberty,  The nhyvsical siens of puberty described
i the Brelivl text (16:4<8) are tranyslated into metanhnrs

for religious maturity, The child is physically mature, she

has breasts and puhic hair, but she is reliciously naked, nsaked

of Mitzvol, This #s1lepory is central to the develonmental
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imacis of thr ehild] rhe sjens of nhvsical matnrity ave connected
to signs of relifginus maturitv--mitzvot, This cquadion is
enphasized over and over again, In Shiv haShirim Rabba,

hreasts are consistently wmlerstood in reference to fulfilldag

-y

mitzvet, In onv instance,” !

‘oses and Aaron, the everplars

of Torah, ave described as the breasts of Isracl, In another
Pwamrlv.za the verse "We have a little sister'" is taken to
refer to the patriarch Abraham., The text goes on Lo exnlain
that althouneh Abraham was 1ittle, he ocenprial himself with
relicions abservance and pood deeds, Tt contimes with an
vxplanation of the verse: "And she had no breasts'--that means
that es vet Abraham was under no oblication to observe the
commandments, MHere apain, the sieons of physical maturity are
tnderscood as metaphors fov religious and moral watinvicy,

In Shir haShirim Rabba 30:6, God is compared to a
king who had an orch2rd which he kent, When his children came
of age, he gave it to them, instructing them to ecunard it as
he had gnoerded it, The orchard is the Torah, and when Tsrael
responded "We will do and we will obev", God gave tlicni the
Torah, The siesnal of Israel's reaching maturity, then, is
their saying "we will do and we will chev'", TIn other words,
when they agreed to follow the Torahb, thev reached maturity,
This image enriches the image where lsrael came to )ife at
Here o the text indicates that they became a mature

Sinai

person at Sinai,
In the Shir haShirim Rabba text that we discussed abm.ve,zl5
(3:15) we see the same imapge., When Israel said 'we will do and

we will obev' K they became a complete people, an ﬂNJ} antle.
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Before Israel reached maturity before thev hecame a complete
people, God would talk to them in public, but after they
reached maturity 6 God had them build a tabernacle so he

could speak with them in a manner befitting their status,

The thrust of this homily seems to be that a mature nation
needs a formalized structure, the tabernacle, to insure a
continuing relationship with God, There is still an intimacy
bhetween God and the pow mature Israel, but jt is an intimacy
mediated hv 1ow,

In conclusion, we see that there is a vision of
development jmplied in the image of Israel as child, The child
Israel begins as an infant who cannot take responsibility
for himself, As the child grows up, his relationshin with
his pavent chances, At first, the parent is lenient with
him because he is still a child, As the child grows, he is
expected to observe the parent's commandments, and the
implication is that if the child fails to observe the commandments,
the parent will no longer be gentle with him, The dominant
image that emerges is that the child Israel is mature when
he is capable of observing the mitzvot, Maturityv, K then,

consists of ohservine the Mitzvot,




138

Wntes to Chapter T7

1. The text continues: '"As Rabbi Phinehas said: All those
seventy bullocks which Israel offer during Sukkot on hehalf
of the eavth's seventv nations are offered so the world
will not bhe depopulated because of them (in nunishment {or
their sins,)"

2. The word {Atf'J}' is sometines trﬂnslﬂzod_'tn he occunied
in deeds' but we read with Braude‘Jq:Jf}.--'gleanings'.

3. There is a parallel passaye in Sh'mot Rabbha 52:4,

2 N L)
4, The word nlay comes from Sonw of Sonps 3:11: ﬂ"3Ath Al laaray'le3
which is internreted as l'_)"_3,~n AN'IA .

. Ex, 15:12

We see this aeain in Pesikta Rabbati 44 and Midrash on
Psalms 9:4,

7. Discussed in Ch, 1, p, 35 .
8, Discussed in Ch, 1, n, 753 ,

9, From Yalkat Shimoni €0QA[C with 2 naralliel nossove in
OI\AJ\ ‘A, discussed above in Ch, 1, », 50,

10, Discussed above in Ch, 1, p, 67 .
11, Jer, 2:27

12, Job 110

13, Ex, 4:32

. From Siphre, N'azinu,

135, Bz,-16310

16, These are terms which are emploved in the discussion in
Eicha Rabbati 1:1,

17. The Midrash works on the basis of a word play." jan S-Ic_w' RIZ)
hecnmes']ALJCfo Mlene . {

18, Discussed in Ch, .2, p, 67 .

19, Discussed in Ch, 1, p, 42 ,

20, This text has several parallels: Yalkut Shimoni Noe e and
|ai.,\,;\:;s; B'midbar Rabba 12:4 and Pesikta de Rav Kahana 2,
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This 3¢ a comfesine imaee, Firom narallel passaces it seems
to he a reference to Sone of Songs 1:8,

This text is from Yalkut Shimoni £)> ‘A . It has several

parallels: Avot de Rav Natan 1:17; Siphre, Wetzavim 315

Yalkut Shimoni [cNYAA (IC and j;*‘\/\ ;X Siphre B'midbar
A'dy and ("4 > Sh'mot Rabha'4; Tanchuma, Pinchas and

Shir haShirim Rabba 1,

Shir haShirim Rabba 8

Shir haShirim Rabba &:1

NDiscussed in Ch, 2, p. 127
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CONCLUSTON

The metanhor of God as parent and Israel as child
¢nables the Rahbis to express two basic tensions in the God-
Israel relationship, The first reflects the tension in
God's relationship to Israel; the second, the tension in
Israel's relationship to Gad,

The major image of God's parenting which we have found
in the ageadah is God as father, Like human fathers God
loves his children and expresses that love hv protecting,
providing for, teaching and ultimately enabling his child to
develop into a responsible person, But, as with human
fathers, God expects certain things from his children, He
expects to he obeved, acknowledged and honored, When the
chjld is bad and does not fulfil his responsibilities, God
punishes him, A father's punishment is teliological; its
nurpose is not only to punish but also to instruct the child
in the rieht way to live,

God is also described in mothering imapes, Like
human mothers, Cod loves her children in an intense, all

encompassing way, No matter what a child does, according to

the Rabbis, a mother will continue to love her child, So we

3
see two poles in the rarental image of God=--father love which
is similtaneously praicctive and demanding, and mother love
which is accepting and all-embracing,

How ean one God at the same time be father and mother

to Israel? It seems clear that this imeee is a refection of
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the basic dialectic nature of the aggadah, If God were to

be totally father, and therefore forever punishing his child
1srael, Israel could not be sustained, 1f God were totally
mather, and therefore forever loving and accepting her child,
Isrzel would never learn frow his mistakes, So there must

be a movement hetween the two poles of the dialectic, One
could argue that the father image of God already reflects

a middle point on the dialectic, The father never nnnishes

as nueh as the child deserves; his love wmediatos his punishine,
But a father's luve seens Lo be teliolopieal; Lhevre is an

element in Lis providing, nrotecting, teaching that sugpests

2y
that these are means toward an end, This end is the child's
growing up to hecome o eoad persen, A mather's love seems o
be an end 0 Tteedf, She simnly unconditiontlly loves her
child, Both of these aspects of narenting are crucial to the
image of God as parent, The diajectic nature of the image
enables God to bhe demanding vet loving, punishing vet protecting,
challenging vet comforting,

The sccond Lension illuminated hy the pavent-child
metaphor is in sowe sense the orposite side of the first one,
It relates to the imane of Israel as child, On the one hand,
the child needs ta he nrotected and nrovided for hecanse he
cannat take care of himself, On the other hand, it is in the
nature of a child to grow up #nd become self=-supporting,
Therxefore, at the same time that a good parent provides flor

his child, he shonld also encourage the child to lTearn to
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nrovide for himselfl,

1s Tsrael renllv ewnected to grow up and become an
autonomous person? From Israel's nersnective, the voa2l of
childhood is to hecome an adult, From God's perspective,
Israel will slways he his child, DBoth of these are
simultancously possible because of the dialectic nature of
the agpadah, 1srael moves toward adult responsibilitv in
the context nf his relationship with his parent, He needs
protection as he necds to learn to protect himself; he needs
antonomy 25 he needs his parent's puidance,

The parent-child image encourages us to see the relationship
between God and Israel as moving between the two poles of the
dialectic, God is mother and father in relation to Israel;
Israel is child and developing adult in relationshin to God,

How does the imame of God as parent and Israel as
child differ from the image of God as hushand and Israel as
vwife? Perhans the wmajor difference is that marriace is 2
contractual relationship while the parent-child hond is a more
rrimarv relationship, Faithfulness is the cnre issue of the
marriage metaphor, When the wife Israel is unfaithful, she
becomes estranpged from her husband, While the ageadnh never
sneaks of her as heing in fact divorced, the possibility always
exicts that her infidelity will lead to the complete dissolution
of the marriage Lond, The parent-child relationshin cannot
be dissolved; the reality of mother-mediated father love is

ts constancy, Whatever Israel does, God remains his parent,

-u
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He mav be punished very havshly  buat it is nltimately the
puni shment of a parent, desiegned to better the child,

A second difference in these two imaves lies in the
fact that the narent-child imaoe allows for movement hetween
male and female images, God is mather and father; Israel is
son and daughter, The fluidity of the masculine and feminine
images 2llows for an interplav of different roles and emotions,
In the hushand-wife image, God nlavs a masculine rnle to a
feminine partner,

The comnon thrust of these imaces relates to their
structural similarities, 1In both cases, God plays the dominant
role to a weaker Israel, Power ultimately lies, for the
Rabbis, in the father and in the husband,

1t would he 2 interesting enterprice to exanine the
apgadic material that relates to the range of diffevent
familial metaphors which describe God's relationship ta Israel
in order to better define their similarities and differences,
It seems clear that one cannot adeguately exnlore one
metanhor without seeing jt in the full context in which it was
set,

Our investipgation has vielded some interesting results,
It should sensitize us to the complexity of the imape of God,
Cod is not manolithically masculire in the Jewish tradition;
God moves back and forth through the range of interaction that
we would commonly label as paternal and maternal, It should

encourage us to reexamine our notions of masculinity and

femininity, of mothering and fathering

.
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