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Digest

The main point of the thesis is that the Midrash is mythical
literature, and that like all myths, it has two strands: It is a sym

bolic record of unconscious memories of childhood experiences with

parental love and authority; and it is a record of the deeper, universal

idealistic longings of its authors. These two strands are the bio

graphical" or "familial" and the "teleological." The former tells us

about man's recollections of his past; the latter, of his aspirations

for the future. the course of the thesis, I discuss the pertinent

contributions of Freud, Jung, Cassirer, Langer, and Fromm, to clarify

my treatment of Midrash as myth.

The primary source material is some 350 Midrashic and Talmudic

passages in Konowitz's anthology: Ma'amar Ha'Elohut. The images of God

in these passages are organized into basic psychological aid semantic

Chapter I is a discussion of the basic symbols in thesecategories.
images. Chapters II and III analyze the human motivations underlying
rabbinic images of God's authority and love. Overtones of childhood de
pendency and of the basic reactions, impressions and attitudes of the
child that become imbedded in the unconscious are discussed. The child's
need to cope with his parents' authority and to secure their love is
seen as the basis for much of the symbolic imagery of the Midrash.

Another contention, developed to sane length in Chapter IV is
that there is also much about the rabbinic imagery and symbolism that
cannot be explained in terms of unconscious recollections of childhood

God is not only a Divine Parent toward whom one re-channelsexperiences.
the feelings he first directed toward his earthly parents. God is also

In
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a source of ultimate ideals, supporting man in his efforts towards self
realization.

ing, our hope and anxiety”: (quote from Cassirer); material of a teleo

logical nature, that re-enters consciousness in symbolic form in the

Midrash.
In the fifth chapter I suggest that Mordecai Kaplan’s "trans-

naturalistic conception of God" is a logical outgrowth of the teleo-
The rabbis pictured God as both Per-logical eLan ent in the Midrash.

Kaplan weighs the latter more heavily. God insonality and Process.
the Midrash is both a Divine Parent and a Source of Salvation. Kaplan
redefines salvation in humanistic terms; but he has a plausible theology
just the same .

Joseph H. Levine

There is much that is important for our "wishing and will-
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CHAPTER I

A. INTRODUCTORY OBSERVATIONS

This paper is a study of the images of God. These images are
found in a body of literature: the rabbinic; For thatliterature.

BujAvfr approach this literaturereason this study is a literary one.

That goal is to unravel or to explore what thewith a goal in mind.

When we discuss feelings, emotional responses,rabbis felt about God.

In this sense aiypfetudy is a psy-we are in the realm of psychology.

It is a psychological study of elements of the rab-chological one.
binic literature.

One way of characterizing the rabbinic view of God is to say that

By this vtymean that the rabbisit is a composite or kaleidoscopic view.
What we have ofdid not confine themselves to any one view of God.

their writings in the Hagaddah is a reflection of their imagination
playing upon the subtleties of feeling that were aroused within them

The rabbis - viewed as artists - used the

world as their landscape; their canvas became all of the varied emo-

brush was what Braude has called the nx’Vn

impulse and the quest for the universal.
The rabbis did not try to analyse God rationally; though their

literature - (in this instance the rabbinic images of God) - is not
The language that is used is the language appropriate toirrational.

feelings: the language of poetry, allusion, apt metaphor and analogy.
The rabbinic images of God are analogical rather than logical studies.

tions one might experience toward a power both sacred and dear; their 
1

, the poetic

as they wondered about God.
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The rabbis drew upon their own inner imagination and focused on what
Mostly the rabbis saw God as thethey could see with the inner eye.

Heavenly Father, and Israel and mankind as His children. At other
times the rabbis visualized God as the Transcendant King, and men as
His earthly subjects. Because the rabbis were focusing on a God who
was very personal to them, and to whom they were very intimately re
lated, many of the rabbinic images contain a strong subjective element.

The experience of God for the rabbis was a living experience, and
thereby necessarily involved a considerable element of what Kaddushin

Certainly many of the images discussed in this paper present that
"non-communicable” facet; what Kaddushin further describes as the

We run into some problems when we study a highly symbolic and
creative literature such as the Midrash. In analysing the images we
apply an organizing principle which inevitably is superimposed in a

We encounter problems similarformal way upon an informal literature.
We always run the dan-to those encountered in an analysis of poetry.

ger of reading into the poem what the poet might or might not have
Yet the beauty of great poetry is in the many and variedmeant to say.

So it is with Midrash.responses it elicits from its readers.

It was difficult for the rabbis to come right out and say what

■immediate and incommunicable recognition of the ’right
ness of the look’ and 'feel of textures and consistencies 
and combinations.”* 3

"Any living experience...has an aspect to it which is 
purely private, incommunicable.... Is this not also 
what the rabbinic concept of God comes to? ... that is 
to say - non-expressible to oneself, non-communicable 
to others?....... ” 2

has called "non-communicable feelings"t
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they felt about God, just as it would be difficult for any of us to

put many of our feelings toward someone wtee we love very intimately

The rabbis didn't intentionally disguise their feelings,into words.
yet the light of God's activity was too glaring for a prolonged gaze.
The rabbis would avert their glance from things too wonderful and feel
ings too intense, and return to the kind of imagery drawn from every
day life that would enable us to experience some of their feelings

Because their feelings toward God were intimate andalong with them.
complex, the rabbis could only intimate, in a somewhat indirect or
poetic fashion, the meaning that God held for them in their lives.

The images of the Midrash are a kind of dream language, the unin
hibited expression of the deeper feelings of finite men letting their
minds and hearts play upon their relationship to an Almighty, Infinite

tfhat the rabbis tell us about God reveals in many ways theirPower.
The Midrash may be viewed, indeepest yearnings, fears, aspirations.

a similar light, as folkloristic literature, tapping the wellsprings
of the deeper hopes and motivations of the writers.

Though the relationship to God was a very highly personal one for
the rabbis, it was not totally an unshared or indescribable experience:

It is this latter element this paper focuses on: the personal
relationship to God when man addresses God or feels that God addresses

We must understand right along that because the rabbis did nothim.
philosophize about God, but had a living experience of Him, much of

Also becausetheir relationship was of a mystic "ineffable" nature.

"yet the rabbinic experience of God is not altogether 
ineffable ... there is the personal, relationship to God 
that enables man to address God."
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the rabbis were men, they felt at times that God was essentially incom
prehensible to them; and that consequently the personal relationship
to God was indescribable or incommunicable. Yet we are interested in
those writings which reveal their attempt to write or tell about their
experiences with God in an effort to share their feelings and to inspire
others towards a faith similar to their own.

What went into this personal relationship?We have to ask then:
What kind of a God did the rabbis picture? How did their own needs and
feelings affect this picture? How did they interpret God's reactions
towards them? How did they feel they could strengthen or enhance the

relationship?
As suggested on page 1, there are really two basic images of God

The Omnipotent King and the Lovingthat may be culled from the Midrash:
Father.

One assumption basic to this discussion, is that the rabbis pro
jected onto the screen of their relationship to God, all of the emotions

God at times could be fara child normally feels towards his parents.
removed, detached, stern, foreboding, inspiring fear and uncompromising

XC’31 0% 1 *7D ttexalted and elevatedobedience, the

■a merciful and gracious God". WaKing” or ]ljni Dim

shall have occasion to discuss later on the concepts of the authoritar

ian and humanistic conscience as presented largely by Erich Fromm, and

®^4ill hope to show there that the experience cf God as the stem ruler

has its roots in the authoritarian phase of conscience; and that con

versely, God when experienced as a gracious and compassionate deity, is

The child's feelings towards

I

=

a development of the humanistic conscience.
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his parents suggest a co-mingling of freely offered love and involuntary

obedience.

It will of course be seen, however, that God's authority, even when

exerted in the most forceful manner, is not an irrational, repressive

authority, but an authority based on the moral law. God is mostly not

concerned with man's obedience of Him per se, but of Israel’s loyalty

to what God represents, a code of behavior which in turn is designed to

build a more perfect human fellowship premised on love and mutualism.

W© will trace many of the subtelties of emotions Israel felt toward

God, and try to draw the parallel between these feelings and those a

Israel, for example,child expresses in relationship to his parents.

(in the rabbinic view) wondered, as a child may wonder, if God's love

for him was so deep and pervasive, that no matter what he might do to

provoke God or to incur His wrath, God would not reject him. Israel

might feel at times that God did not really love him, but only tacitly

approved of him or tolerated him when he conformed to God's wishes and

We can readily see how this parallels the child's feelingscommands.

towards his parents. A child may feel overwhelmed by his parents’
He may also realize that if hepower, and obey them out of fear.

angers them unduly, that they will subject him to a very uncomfortable
loneliness and to the punishment of rejection and the withdrawal of

He may feel in other words, that their love for him istheir love.
conditional and may be retracted if his behavior is not commensurate
with their expectations.

Yet on the other hand, a child may feel that he is precious to his
parents, essentially lovable, and that they could not bring themselves
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to reject him no matter how much he may

stepping the bounds of their controls. For Israels inr «’?•! jnj pin
"God has set a law, it cannot be overstepped, n

xin 'pxw r XDrtb

is still Israel* he is still the lovable child of God, ingratiated to

and beloved by the Almighty. Israel may be both the mioi it io |3

"The stubborn and rebellious son” and also n

Honi the Circle Maker, may»mdarling child,” and like

draw circles in the sand and not budge until God fulfills his wishes.

A child may indeed fed, at times, that he has control over his

parents, that they need him because his love means so much to them that

He may use his own love as athey could not endure life without him.

weapon and threaten to withdraw his affection should his parents pro

voke him unduly with unrestrained demonstrations of their power. So

it is sometimes as we shall see, with Israel and God. let the situation

is complicated by the fact that the reverse sort of picture is also

Often the child is afraid of losing his parents' love, and thistrue.

fear is utilized by the parents to achieve control over the child.

This tool when used by the parents, consciously or sub-consciously, is

all the more effective because it builds onto the child's innate feel

ing of dependency, his sense of helplessness and powerlessness.. It

The concept of de-is an emotion which has deep roots early in life.

pendency may help us explain some of the phenomena of the religious

though by no means does it exhaust the motives for religiousexperience,
I would go along with Gordon Allport tiien he says:experience.

God

"The peace that surpasses understanding" ...

and yet i,,

nNo matter how Israel sins, he

earn their rejection by over

may represent power, a source of security, or cosmic 
perfection. When we need love, God is love, *iien we need 
knowledge, God is Omniscient ... consolation he becomes 
timu- that, cnmaqcpc nndp-rs+.andintr"___ '

" the
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Two somewhat dissimilar views of parental authority may exist side

by side in the child’s mind. The seemingly dissimilar phases of the

rabbinic God-idea really form contrasting sides of one and the same

Because the rabbinic view of God is a composite view, it is hardcoin.
to study any one image of God in isolation. No Midrash can successfully
be viewed as a hermetically sealed, self-contained statement presenting

To draw a comparison with a symphony, inone and only one view of God.
each Midrash there are both major and minor motifs.
thoritarian God may seem to be represented in a particular Midrash, if
one looks hard enough, he is bound to find overtones of the compassionate
God.

tic” concepts of God may be interwoven. Kaddushin has analysed the com
plex, interrelated nature of rabbinic literature, forming what he calls
an

We study the parts of the rabbinic view so that they might help
us more fully understand the whole. The task of the first chapter is
to answer the basic questions What kind of a God did the rabbis pic-

Though there are the broad categories of a Stern Judge or Kingture?
and a Compassionate Father, (and these are appropriately the first two
images to be discussed), there are other subsidiary images to be illus-

The second and third chapters will then offer an analysis oftrated.

"organismic, coherent, system of value concepts”:

No matter how au-

▼alue concepts are integrated by being elenents in a 
dynamic, organismic process; each value concept in itself 
is an integrative agent; a value concept fuses everything 
in a Midrash (and in turn) each haggadic statement or 
unit has a way of unifying others (It is like the rela
tionship between forms developed by an art and materials 
■which the form shapes. An aesthetic fom overcomes diffi
culties impeding potential unification of dissimilar 
elements.” 6

In the very same Midrash, a number of related or even "antagonis-
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Chapter II first presents a brief studythese images in greater detail.
of the prophetic background of the rabbinic view of God, and then con-

What God demands, and Why He demands (scopesiders two related questions:
and basis of authority). This chapter also goes into the development of
conscience and the concept of childhood dependency, which are basic to the

Chapter III takes up the images ofconsideration of the Midrashic images.
the Authoritarian and Compassionate God, and asks “How does God demand

In other words - what are the sanctions (in theeither obedience or fear?"
instances of the authoritarian images of God) and the loving appeals- (in

Chapter IV is a further discussion of the sig-desired responses from man.
nificance of the images; the concepts of symbolism and the unconscious as

Chapter V forms ait affects a psychological approach to this literature.
kind of appendix and is a comment on a naturalistic concept of God as de
veloped in Reconstructionist thinking, and a study of this thought in con-
trast to the rabbinic view of God.

First then, the question is: What kind of a God did the rabbis portray
in the images we find in the rabbinic literature?

we may for conveience group these images into nine essential categories:
i

I

The Creator
The Lawgiver
The Lover
The Shephard
The Midrashim presented for consideration here are the more graphic or

the images of a loving God) which serve as God's methods for evoking the

The Benevolent Father
The Stem Judge or King
The Omnipotent Force in Nature 

History 
Conscience

representative of all those which might be conceivably grouped together under
7one particular category.
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B. IMAGES
T. The Benevolent' Father:
Images of the Benevolent Father appaer, as we would expect-,.

primarily in Midrashim which reveal the nature and extent- of God’* s
love for His people. The love of the Benevolent Father-is both
unconditional and highly protective. God, in one particular
Midrash, insists that Moses adopt- a similarly protective view
toward Israel, God's most precious child': "Be careful how you Sea!
with My child'." God warns Moses: "For he is dear to Me.... He is-
admittedly troublesome and rebellious, but I cannot reject him.

There are certain psychological overtones to this view of
God which we will not fully discuss here. But suffice it to say,
that God is seen by the rabbis- to experience a real conflict of
wishes: God' would like to reject- or punish Israel for his dis
obedience; but God is swayed by an even stronger attachment: to-
Israe 1. God experiences a conflict,, as it were-, between a father's
natural anger and a father's unbounded love. The seeming dichotomy

fully resolved'. Each of thein God's approach- to man is never
different views of God, as we contend frequently in this paper,
strikes flint on the bedrock of different basic human emotions.
In this view of God as the Benevolent Father, the sparks that-

and Israel are so intimately involved that their different lives become

S.
ii

are struck are sparks of a deep, involuntary, enduring-love. God’



10.

God becomes so deeply concerned withalmost fused into a single life.

One must know Israel andoccurs to Israel in the course of his history.

share in Israel's experiences in order to understand God. Conversely
God's nature becomes apparent only in His interactions with Israel. One

may appreciate the logic of Israel's history only through an appreciation
of God's involvement with His people. ^This whole question of the empa
thetic, almost mystic tie which unites God and Israel is a separate theme
to be explored at greater length in Chapter II, section C. )

The benevolent God assures His child that He will never leave him,
that He will always be there when Israel wants Him. This bond of devo
tion reaches toward an unsurpassed height of joyous involvement, beyond
the level expressed in the thought:

.on»^y leys wais n"apn jna’n iiiim
ioAnd because of Israel's preciousness, God subdues His anger.

The Stem Judge2.

other places, God is pictured in a different vein, as a God ofIn

Justice, capable of exerting extreme pressure to bring Israel to conform

Oftentimes God feels that His rebuke will have a salute His mandates.

tory effect on Israel's growth. God acts severely then, to discipline

We must be careful, however, to distinguish between twoHis children.

kinds of chastisements: the chastisement of love, which is designed to

purify Israel for his heroic

Israel's life experiences, that all that seems to matter to God is what

J D3 ’ 3 ’3 ’b 3X nm
9

God said to them: WI am imprisoned, as it were, in your midstjn
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historic task, in other words, sufferings of a servant people; and

punishment which is the result of God's normal impatience with a disobedi

ent child. We are primarily concerned here with the latter; in another place

we will discuss the former.

He

11

God in a way almost fosters man's dependency, reinforces for man his

sense of dependence upon God, causes man to be submissive in recognizing

Though this imagehis human limitations. God "puts man in his place".

is not so much a judgment on man, it is certainly ai image of an authori

tarian father indignant over man's pretentions to have more than human

powers.

One phase of God's judgeship is his impatience with human arrogance

R. Jose said in the name of R. Judah: "If a man completely 
repents so that his heart is uprooted, God forgives him." 

and so he says: 'these also shall I not forget1! Those 
which I shall not forget, these are the commandments (or 
good deeds) therefore it is said: 'Happy is the one for
given of sin.'

^13’ ^»''x ntayV nnx px n"apn tdx 
X3 1DJ xVl n"3pn iy nya ncy xV ,T)ny>

T’hiViyba »ti»x Tnan :tdxi nm V’njim

God said to him: 'You cannot stand (the test alone). 
(David) said to Him (God) 'I can stand.' He had only 
acted (in this way) for a short while when God tested 
him, and he could not stand the test God said to 
him: 'Didn't I tell you so?' H

n"3pn v^y T»py jid’Vp naivh oix ncy dxp 
i^x nansvn n^x oi ibix xm pi ^>nia 

idxj .nisan i^?x TB3®x x^» »3jxi ,ni3iyn 
«yt?s xi®j »nrx
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and pride.
of the court. This thought is echoed in another Midrash:

■>W. Zijv

This Midrash seems to suggest overtones of the concept of Original
Sin, but the discussion of this parallelism is not within our immediate

Adan here is the prototype of man struggling to be more thanprovince.

man, coming face to face with the limitations of his humanity. God's

God's relationship toauthority is absolute, and not to be contested.

His child is like that of a father who may be very intimate, but never

theless draws a definite line of authority beyond which the child may

In asking God to test him, Adamnot go in asserting his independence.

God humbles Adam on hisasked for more freedom than he could handle.

This theme is a subtle nuance in the Midrash,dependence upon God.

Interwoven here with thewhich may be explored at greater detail later.

^y nxinir ’b1?
.jiy j id

n
(pertains) to Adam.

n 
HH 

?lS*D

God expects contrition and reverent humility in the presence

O1X 10X1 . , ,D1X opo X^I 
oix xx»® Jiio ®’p^» p jiyoo 

s’? zii>»Dt?n oix niKi »in-»|iioi *jino Pnnn pin jo 
inix mwi Jiioyo n"3p.i

•The pride of man will be his downfall* - this 
How is it so? When Adam 

disobeyed God, and ate from the tree, God asked 
him to repent, and opened the way for him. But 

-Adan did not seek repentance. For Adan said: 
'Lest (perhaps) it be impossible.' .... Since 
Adam went outside the law, and began acting shame
fully aid blasphemously.... 'the pride of man is 
his downfall1, for he elevated himself above God 
(being unwilling) to do Teshuvah, and so God ,, 
lowered him, and drove him from Paradise...."

.1153 1DJ1’ nil V>B»1 11>’B»n DTK JI1X1 1
•i"sp.i 1’iix ^>y oix isyt? nyrs 
.isirn nry»» n"5pn vp»5 zp»xn p ^>dxi

.iui8 i> niiBi 
T'X .»DBX »K
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picture of God as Judge, is the picture of the Father who is reluctant

to allow his child to achieve full independence.

This next Midrash carries the concept of God as the Stern, Uncom

promising Judge to its logical extreme: the ultimate use of God’s discip

linary power in destroying the disobedient. Generally, the persuasive

tool which God uses is emotional rejection and the threat of withdrawing

His love as punishment for disobedience. This particular Midrash rep

resents something of an extreme picture of God, tfiich would hardly be

nomative, even for those images which treat the authoritative powers of

God:

Images of God as an Omnipotent Force in Nature:3.

omnipotent force in nature, guiding and chanelling the natural elements

in order to establish the kind of a world which would be most conducive

These images overlap or impinge uponto man's growth and happiness.

Looking upon theseimages that deal with God as Creator, or Stern Judge.

images another way, we could say that they might be included in a broad

category of images dealing with God as a benevolent force working on man's

But I have decided to analyze those Midrashim for the time beingbehalf.

There are a number of Midrashim with images that portray God as an

"In this vein God spoke to Israel: 'Should you be 
willing, and hearken, you will eat the good of the 
earth (Isaiah 1:19), and if not the sword (will 
consume you) as it is said: 'If you refuse and 
rebel, you will feast on the sword.' ...•*

’nn *3ixn oh»oy ox :^xio’> nM3pn on1? nox 
aio onyooi isxn ox ioxjo oa’as1? 3ion 

z3inn ’in ix^» oxi (o’-x n»yo») iVaxn fixn 
.i^>3Kh sin an»noi uxon ox idxjo
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within a separate category. Admittedly, the breakdown of categories as
■

it stands is somewhat arbitrary.

God is first of all seen as an omnipotent force coercing the re

luctant sun and moon to appear according to God's pre-established will.

There is a fixed order in nature, a regular hamony and design which

involves the cooperation of natural bodies responding to God's command.

God is seen as the power making for reliability and consistency in nature,

though He is also seen as a Being personally seeing to it that nature

does its woik:

In two other Midrashim, man's imagination is turned back to the

Creation, to the majestic, over-aweing work of God, effortlessly and

magnificently bringing an ordered world into being:

nor toil.

-

*jp xiniz 
o’a^iy m
^»ay x^n in . .

:iaix
ax

pm* *m 
>*1313 XinCB

In the 
... this

"Each day God sits in judgment over the course of the 
sun and moon, that they do not want to go out and 
light up the world What does God do to them? He 
sits upon them in judgment and sees to it that they 
light the world, though they be unwilling "

finely ax n"npn xin px 
j>315 mi 1C3 ■pa 

Px ,o’3i*Pn ax >1313 xin a"nx a*3ianan 
. . anx n’in o’nianan axi o’ji’^n ax xin n"npn

nan pp pin am* nMnpn oi’i m* ^>nn 
.a^iyV i*xn> axs1? pvpna pxv zn33^i 
pin an’^y ntzi* ?an^ any >i"npn an 

.pin Vyn aViy^» a’l’xai pxii’i

‘o’non aax *an pyii* 11a 
*a n*n *n-ai’aix *a»n a’a^iy 

.xna apym nrn aPyn 
. . naix xin ny*n* x>n 

"Recognize who it is you place your trust in!
One who created two worlds with two letters 
world and the world to come ... neither with effort 

• 16



15.

The world

is an ordered cosmos, moving according to a pre-established harmony,

springing into being ex nihilo by the fiat of an all powerful, Creator -

God, whose thrilling powers imbue man with awe, inspiration, and humility.

U. God Experienced as an Omnipotent Force in History

God is deeply involved in all history, but particularly in the

history of Israel. First, God helped inspire and shape Israel's history;

Second, whattherefore, God is naturally concerned with the outcome.

Israel finally becomes is the outcome of God's loving care. Then, too,

God is so intimately concerned with Israel that God finds His own personal

fulfillment enmeshed with Israel's fortunes.

Every proud achievement of Israel's is God's proud achievement; He

suffers in their despair, feels the pain of their sorrows in a personal

way, protectively nurtures Israel's potentialities so that Israel will

grow into the people that tJod hopes he will become. The emotions that

is seen to feel as he lives through Israel's history along with himGod

the emotions that a father feels as he relives his own life throughare

life of his child, object of all his fondest hopes. Later I willthe

explore the underlying emotional framework of these images:

"How did Gcd create His world? Rab Jochanan said: 
'When an earthly king builds a palace, he first of 
all builds the lower levels and -then builds the 
upper levels, but God created the upper spheres 
and the lower spheres as one creation'..." 17

•»ny noxj® ,n"spn iv x»n 5xn©’5 nxs® nyir’ 5s 
^13*33 . . • X®13 Xin 513’33 . . . J1TS3 »53X 

.5x13 xin p5x33 5xns?’»3

Unlike a shipbuilder, who must in sequence lay cedar wood upon 
, x , x I8

beam, God creates the ship (world) and its pilots (man).
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Joseph saw with a

20

The discerning viewer (in this case Joseph)free of sorrow and tragedy.
realizes that God is a responsible^involved, caring Father helping His
child adjust to the reality of tragedy, but not shielding His child from
this reality.

The care that God feels for His people cannot be characterized simply

God's experience of Israel’s pain isIt is more than that.as empathy.

And the pain anda constituent part of the pain that Israel endures.

glory that Israel feels compose to a great extent God's agony and tri

In this sense God is present in Israel's history: an actor andumph.

participant as well as the author and directort

Israel's history follows ^course that involves both pain aid joy.
It is not God's wish to circumscribe His child's life so that it will be

^□3® Vxnz* pa*an noa nxai
□nay na’a® .onn, ns’av aipo

. . . onny na»3B ^xa»h> pi’ny onva *ixi . . . 
pan onoy st n"apn» idVd

"Each experience of salvation that comes to Israel is 
also experienced by God ... as it is said, 'I am with 
him in his suffering,1 as it were, God himself is 
saved. .. it is as if when Israel would be redeemed 
that God would find redemption..." 19

"Rabbi Eliezar ben Padath said:
God-given insight that the two Temples would in the 
future be built upon Benjamin's inherited portion, 
and that they were destined to be destroyed, and so 
he gave way to tears. And just as Joseph did not 
pacify his brothers except with tears, so God does 
not redeem Israel except through tears."

vnpn niia nxn *|oi» ijitb p ity^x »aa nax 
pa’aa 'tv npVna nui’b p’jiy jnvipnn n’a

X^B DB31 .*353 *plp J1X )J1*1 ,ain»^ pT’hyi 
u’x n"apn Ta n»aaa x^>x vnx jik iov o»»b 

. j ♦. n»aa t ino xVx Vxn;’ nx ^>xn
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21

After enduring Israel's sufferings with him, God is entitled to the

God can only fullyjoy of seeing Israel come through it all victorious.

attain His Godhood as Israel experiences the full vigor of His humanity.

Israel's disillusionment is the cause of God's unhappiness - Israel's

rejuvenation is an incentive for God to renew His hopes.

5. God as an Omnipotent Force in Man's Conscience:

Actually, it appears that the voice of God speaking to man as por

trayed in the Hagaddah is not unlike the voice of an all powerful and

concerned parent speaking to his child, cautioning him, challenging him,

even threatening him, and inspiring him.

God speaks to man:

God is very much aware of man's frailties, and anticipates that

there will be times when man will give way to his "evil inclination”

and appear in God's eyes to be quite different from the ideal image of

the child which God has formulated? the obedient, well disciplined child

who always conforms to His expectations.

"Come and see how precious is Israel in God's sight. 
For in every place where they were exiled, the 
Scheinah was with them. ... And God will be with 
them in the anticipated redemption to come ... to 
each you that God returned with them from exile..."

"I have made the evil inclination. Be careful lest it 
lead you to sin. But once it leads you to sin, be 
careful to repent ... for then I will forgive your 
sin.’ 22

x>® inrn t yin ax’ nx *3x ,a*xpn nax txi i*nt »in ix’ennBzo ,ix»on’.laiy xrx
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But in another Midrash we have a qualifying note:

The voice of conscience is not necessarily the stern, prohibiting

It is also the comforting voice, reassuring man that God has notvoice.

rejected him. In this Midrash, the Misquan may be taken symbolically to

God's intrusion into man's conscience needrepresent man's conscience.

not be brutal, but may be gentle and tender:

Whereas the activity of the conscience is generally thought of to

be punishing, repressive - while the general vocabulary of conscience is

usually thought of as guilt, shame, rebuke, God expresses Himself through

man's conscience in an opposite way: He is the loving, evocative, peace

ful voice in contrast to the expected voice of protest and admonishment.

God is compassionate, calls man back to himself when he has become es

tranged from the truer nature God has imbued in him. God is not pitted

against man; God does not win out while man becomes subordinated. Man

does not have to match himself against God, to try to out-do God in order

God is a cooperative agent,to achieve his freedom and independence.

desiring harmony, not arbitrary control.

:nvo iox 
no nyo®x

Does He speak mercifully?'
'• 23

^ip , nn ^ip sou n’m n®n 0333 pvon npinr or 
xin »«npa :hvd iox .n3*t®o ^ip #nx3 

^"x ?*n Vxn no nyn®x xin o’ema
.•mo »3x m1?® «nvo :nN3pn

MUpon the day the Misquan was built Moses entered and heard 
a still, pleasant voice ... Moses said: 'Does he speak 
harshly? Does He speak mercifully?' God said to him - 
'Moses,I speak peace'.
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Sigmund Freud, the founder of the psychoanalytic movement was con

vinced that God’s authority as man conceived it, was a repressive

In this Midrash a different concept of

religious authority is suggested: an authority that lovingly works on

man's behalf rather than in restless competition with him.

God speaks to man via his conscience in other w^rs, too. God ap

peals to the "better nature" of man to resolve conflicts that sever

God is that impulse inspiring us to realize that beneathrelationships.

the stratum of our disagreements with others, there is the substratum

of our affectionate regard for one another and need for communication

Human discord is distressing to God asand the interchange of love.

6. God as Creator

One of the most powerful and edifying images of God as Creator in

the Midrashic literature is the one where God debates with Himself on

the question of whether man should be created from the celestial or

This Midrash reminds us of those where man isterrestial elements.

rj’nisn m 73 
13»3B 

.11*31! 31X 
wan mo

"Come and see how distressing conflicts are before
God!" 25

well as self-defeating for man.
!n"3pn »3B^> npi^no nop nos nxn xis

.noso 3"nv aipo^ oix par niray 
nxi*r iy 1B30 o’iibs.i or px ii»sn 

i»spo 3i*x n»n® a’n’ ^3 xxio nnx pi 
... 11 333 rram

“And so our rabbis taught: Transgression between man 
and God, the Day of Atonement resolves ... those 
between man and man. Yom Kippur will not serve to 
atone until man placates his fellow man...." 26

authority, and that a belief in God fixed limits to the full unleashing
_ i + • 2U

of man's creative powers.
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challenged to ’’Equate the created object with the Creator's intent.”

finite life with the Infinite Reason and Intelligence operative in the

Man is gifted both with the nobler spark of the Divine, anduniverse.

with the biological, animal instincts — instincts of concern simply
Man must balance the conflicting tendenciesfor self-preservation.

within himself, what we might call broadly the hedonistic and the tele-
This is admittedly a more expansive view of the Midrash,ological.

■tfiich will have implications for a consideration of the view of God as

the edifying or teleogical process in human personality inspiring self-

realiz ation.

mix xnii *jx ox

While man is the crowning gLoiy of creation, but nature must obey

God's laws, not simply serve man's wishes:

"Were I to create him from the celestrial elements then 
the celestrial elements would predominate over the ter
restrial .TTand there would be no peace in the world. 
And were I to create him from the terrestrial... then 
the terrestrial would be in excess of the celestrial and 
there would be no peace in the world....but behold I 
will create him from the celestrial and the terrestrial., 
as it is written: "And God fashioned man" (that is from) 
the dust of the earth...."And he breathed into his nos
trils the spirit of life” (this springing from) the 
celestrial......." 27

God creates within man the tendency to reach upward linking his own

□ o’jv^n i*»oy o»3i»Vyn jo
»ax oxi jo^iya oiVr pxi ,nnx n’ia o’amnnn Vy 

^y o*jt o’ainnnn iMzay o’ainnnn jo mix xna 
»jx »nn x^x .oViya oi^r pxi ,nnx a»u o*n’Vn 

,onxn o’jmnnn joi o’av^yn jo mix xma 
nova i*bx3 ns*i n’mm jn . ijoixn jo isy

,o*3i»>yn jo - ,o»»n
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Representative of those numerous Midrashim which treat the ques

tion of whether God used any primordial matter, or whether creation

was ex nihilo is this one which asks'.What was it that went into the

creation of heaven and earth? One of the purposes of these Midrashim

is to develop the idea of creation as an act incomprehensible to man,

over

nature:

29

In another beautiful allusion to creation, God involves the angels

in the process of deciding whether or not man should be created:

One more Midrash remains to be cited in this section. God, in

this next Midrash, almost dares man to equal or surpass God’s unpre-
It often seems that man is dissatis-cedented and unparalleled powers.

o’db 
ri3^> 
3bxr 
3^»vn 
o’un

o*3X^D3 03xn jix hix33b n"3pn Vp*3P31 
. . . dim ncyjjonb 3bxi

’•You discover that everything God created during the 
six days of creation, he created simply for his own 
honor, and to do his will." 28.

"And when God desired to create the world, he said to 
the angels ’Let us make man.’* 30

n’pxna nrm ,3"3pn xur no xno nnx 
jns nipjr>i 13153b x>x m xb

a supreme example of the unbounded absolute power God possesses

xinv n"apn in 1®13*? nxn ?ix333 p’no 
3> poVini ]»njiib i’ni n^?DV3 ®3bi np^ 
)b ?hX333 Dipt) HT’Xb f3X3 — !*3

ixop3i o»an iy p3Ti np^> 13133 XD3 Jinhb
.T3X>3 3BX 1PJ31

*What were the heavens created out of? God would 
spread out his own garment and its light would radiate 
as it would move about and expand until He would say: 
’Enough. ’ And how did the earth come to be? From the 
snow beneath the throne of glory...God took from this 
snow and sprinkled it upon the waters, and the waters 
coagulated and were made into the dust of the earth...*
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fied with being simply man, and there aremanentswhen man would rather

This might be an elaboration of the child's wish to be likebe God.

father, to have his unrivalled power and heroic ability to do so many-
wonderful things. God invites man to test out human strength, and if
it be found that man has powers like God's, man may indeed become like

This Midrash addresses itself, or more correctly, echoes thisGod.

primordial wish in man, which rises to the surface in the Genesis epic

of man's attempt to be like God, to know right from wrong, and to gain

eternal life. It is a fertile theme and the reader's attention is di-

Fodor describes the emotional underpinnings of the myths that portray

man's quest to surmount his finitude and attain Divine status. It would

be too great a departure to discuss at this time the fascinating paral

lels in Greek mythology of the attempt of man, mythologically speaking,

to dethrone the gods and deify himself. It would also be another thesis

to unravel the mythological overtones in the Bible and Midrash which

spring from this latent quest of man to be like God. But this Midrash

converges on the theme, and for that reason it is especially interest

ing.

rected to an article by an Israeli psychiatrist, Alex Fodor, entitled
31 

"Genesis and the Fall of Man" where it is explored more completely.

>O0 . . . >X 1135 D’lBOD O»BW 
.i*oyi nail osn xioo mx j*o>po 
x*o odi lonsi x»o ooi 10030 x»o 
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»o >3 loxi 1000 >y ioix n>oi oi*>iidi 01510 
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God's creative powers are unrivalled, unequalled, unsurpassed.

7. God as Lawgiver

"There is no place without commandment and
God pervades

the cosmos with law, so that within these limits, man may profitably

Stating the basicutilize his endowments and the resources of nature.

theme of this next set of images a little mare simply: whom one loves,

As much as these images I am about to discuss deal withone limits.

law, which symbolizes authority, power, possibly suppression, they could
For it is abe included under the framework of God’s benevolence.

benevolent and concerned authority who looks out for the welfare of

life's journey:

Dinin’? ^Kir’V msnn jiki minn jik jit
is jnj k^»® oVua iai n*jn Kin ”n 

.>K*»r*^ mxo

"And so Scripture says: 'The heavens declare the 
glory of God.' ... Let us draw an analogy to a king, 
whom everyone praised because of his great might, 
wealth, and wisdom. ... this king took a curtain 
and set upon it all kinds of precious stones and 
pearls, and hanged it over his door, and said: 
'whosoever can do this, will be like me.' So God 
is the wisest of the wise, and he has the power and 
greatness and wealth and honor, and created the 
world with wisdom. ... He wanted to make his praise 
known to mankind, he took a curtain, placed upon it 
the sun and the moon and the stars and the planets. 
Why all this? To make known to man his mighty deeds. 
He (God) said tothem: 'Whosoever can do this kind of 
a thing will be like me'......... " 32

His children by providing them with guideposts to lead them on

.rnnm oik »ai> ?no^ -ja ^>a o»iana
• . .’aioa Kin ’in |Jiioa ^la’v *o ^a onb idki

The opening Midrash I cite reminds us of Leo Baeck's remark in 
33 the Essence of Judaism.

no commandment without a place in which to fulfill it."
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ox px nsVn ’nnpns ok mxi pa

God invites man to accept the restrictions which in turn£ enable
God has provided a kindman to reach a greater freedom and fulfillment.

of potential equilibrium or tendency toward harmony which man may make
There is a fund of purposefullnesshis own or appropriate for himself.

The Mitzvot have this conno-in the world from which man might draw.
tation of potential energy or constructive limitations designed for

To use another analogy,man may draw from a deep, richman’s benefit.
mine of precious ore, and refine this ore of its alloys so -that it

yields a pure metal to be hammered on the anvil of his own spirit:

nn5 nsin ts’d> ^xnt?’ nx n«spn nxn 
.Midi min

:psn ian 
.D’jnnn p®5 x5x

"Thou has established a purposeful equilibrium in 
your world. If a man has a dispute with his neigh
bor, and comes to court with him...as soon as the 
judgment is enacted, peace is established, and so 
it is that Thou art the One who established right
eous limits.* 36

□ T pi qix5 n5 r’ .TDViya mix?* naans nnx 
,on*Vjr pVspa pi , pnV noy oasa xnnn ,nn*sn 

naans nnx ’in ,diV«? nrnyn xxn’ pint? 1’0 
,a’nt?’n

"Our rabbis taught: On the view of the one who says; 
•If you walk in my ways.’ The use of the word "Ifv 
implies a persuasive appeal." 35

"God sowed the Torah and commandments for Israel in 
order to lead them to the life eternal, and He did 
not allow anything in the world to rest devoid of 
meaningful challenge to Israel." 3U
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nered at their expense. Conversely, the only real joy is that joy

which is the outcome of companionship in moral effort. The Mitzvot,

which are laws, are then pathways to freedom. God the Lawgiver, is

also the Author of Liberty. The family of man is bound in loving ties

and in emulation of the loving Father, who sets limits to promote

human love, and human love bespeaks of the wisdom of His limits.

8. God as Lover

The theme of God's love is amplified and embellished in this

next set of Midrashim, which cull again from the familiar realm of the

family circle:

’my mother.'

Israel holds a very special place in God's favor, while God loves

all His children; the love He feels for Israel is most sublime and in

tensive:

■God wanted to bestow a real privilege upon Israel, 
therefore He gave them a rich measure of Torah 
and commandments.n 37

"So endeared is God of Israel, that He could call 
them 'my daughter' ... but beyond this, He called 
them 'my sister,' but He did not rest with this, 
until He called them, 'my mother.' ....38

xVi , onn itipi bxir* ax n"3pn 3»an
□ mx xnp® ix tt x>i ,’Max anix xnpv rt 

. . • *dx

Man is entitled to enjoy the highest happiness, providing that 

his own happiness involve the well being of others, ant^nofP'be gar-
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losnx 33’n n«3pn i’x3 V»X3®’ os’ipx

Commenting on the verse in the Song ofSongs, "Many wgyers

God as Shepherd9.

Playing upon other themes and searching for other apt metaphors

to describe God's love, the Midrash alights on the comparison of God

A parent who loves his children very deeply seems to have an

God is able to hold up underunlimited amount of patience with them.

the strain of personally tending to the needs of each individual child

in the family of Israel, because His fondness for them makes the re-

This is relatedsponsibility of caring for them all the more joyful.

to the thought that God's intense love for Israel overrides the normal

’01
^»3X
X>X

the Midrash considers this the unique, inten- 
sive love between God and Israel.

*R. Shimon ben Yochai said: 'God said to Israel: 
I am the God of all those who live on earth, but 
I united my name only with you!"* 39

r^x3vP n"3pn 03> iox :*xni* p pyor *3 nox 
’or »rnn’ x> hx ,Piy »xs ^3 ^y »jx 3i^x 

□ ’□□io ’Tsiy ’,*Px xnpa *3’X .os’^y xbx 
.h>xni7’ »spx x^x nPrm

"Normally only someone who has just one sheep feeds 
it and gives it drink regularly, for it is a single 
one; but one who has a large flock cannot care for 
them; but often tires of them. But yet see the en
dearment with which God endeared Israel to Him, that 
He called them sheep." U2

cannot extinguish love,"

to the shepherd who tends his flock with patient love:
,3nx xinr uuiys np&oi iV’sxo 3nx nv P v’v 

,op ppTTp V13* 13’X .3333 JXX P P*P ’0 
.333.3 poy yi”no

"See how fortunate you are, Israel - how God has 
so endearingly singled you cut I" hO
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anger a parent might feel when a child abuses the trusting relationship

by overstepping his bounds. At times Israel

causes Him to minimize their faults, and to see only their virtues.

The love of God for Israel, typified in the image of God as a

Shepherd and Israel and His beloved flock reaches such a peak that the “

imagery spills over into other metaphors. The minds of the rabbis were

creative and fertile, and their emotional responses to God might be

compared to waters of a gigantic liver that reach the headwaters quickly

and overflow their banks. In at least one Midrash, the image of the

shepherd we have been considering becomes co-mingled with the view of

Israel as God's bethrothed lover. Israel says to Gods *Be my God,and

... Israel is at once visualized as the first

Shepherd God.

Yet another Midrash establishes the rationale for the image of

God as diepherd and Israel as His flock:

born son, the bethrothed lover, the tenderly cared for flock of the 
h3

I will be your people!*

(See above pages 5, 6).

may not deserve God's love, yet His overflowing acceptance of them

*3BO 0V3 13X33 1*3T 331130 005 iVX ?)X33 BOV 
1*3T 3*3p3 3*3 13 ,0*3X13 *3BD oV’Vsi 3033 
ftBDO 13113 .0**1303 01X13 01X113 . . ,VX1O*3
,D3*V3 ft*03 013ft .OftlX 33>3 13*0* ,03»V3

Tift 3 ftll’B ,13V ft*03 ftlxV&3 J101X 3013* *51 
1T3VX *31 ,13V ftft3 311ft ,13> ft3R3 0* ,13>

,13> ftft3 D»»B ,13V ft»O3 0*03 101X *31103 
0*0331 ,13V ftft3 0X1 »1>ft .13V ft*X13 11*

,1300 ft1033 D*1*0B ,1300 ft1033 0*X*33 0*101X
,1300 J11033 D*D’Dft 0*10*
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All of the rabbis want to have their voice in extolling God's

marvellous work on behalf of His children. God is the most marvellous

Father because He has raised the most outstanding children. God is the

finest Shepherd, because no outside element has been able to hann his

"The guardian of Israel sleepeth notflock or escape his watchful eye.

God's enduring task, all encompassing that whichnor slumbereth not."

is charged with greatest meaning for him is to bring up children who

have expressed their finer endowments, have lived up to His expectations,

have fulfilled IHis deepest hopes.

These nine then form the basic categories of images of God in

To summarize briefly, God is conceived of either as anthe Mid rash.

or as an Imma-All Wise 2G.ng, a Transcendant Bower beyond man's grasp,

nent Bresence working on man's behalf, sustaining man's efforts, creat

ing the climate and conditions for the unfolding of man's creative

God limits man out of His love,capacities for love and good will.

may at moments appear to judge harshly and according to uncompromising

standards, but beneath it all, God has an unreserved affection for His

people, causing Him to shower all kinds of affection upon them, ordain

ing a pre-established harmony in nature conducive to man's growth and

spiritual attainment.

i

"Why is Israel (likened to) sheep? For just as the 
shepherd is mindful of his flock, in the daytime be
cause of the sun's heat, and at night because of 
wolves, so God guards Israel. ... You have shewed 
wonderful things in Egypt...you poured out your 
warmth upon them ... your right hand swallowed them 
up ... the deep covered them ... R. Joshua said: You 
have don e wonderful things for us ... you have given 
us Torah ... R. Eliezar Ha Modai said: You have per
formed wondrous deeds for us ... you have given us 
life ... and the sages said: You hare raised up pro
phets from our midst ... pious ones, righteous ones, 
perfect ones you have raised up from our midst." hU
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Out of His love, God commands the sun to shine forth on the earth,

and the moon and stars to take their proper places in the orbit of the

God is that force making for reliability and responsibilityheavens.
Man may depend upon God.in nature. God has given man good laws, which

when followed, like signpcets upon a trail, will lead man to his ulti

mate destination: the achievement of the true heights of his humanity

and the reward of the deepest affection a father can bestow uponaa child.

Later on I will offer some comments on the psychological signifi

cance of these images, but it will be the next immediate task to develop

more elaborately the particulars of God's expectations and affections

for Israel, and the needs that Israel brings to the relaticnship that

cause Israel to view God in certain ways and not in others. We will see

that God's love can be so extreme that He extends himself into Israel

and interweaves His destiny with the destiny of people. Yet God may

become angry enough with Israel to turn His eyes away, and painfully re-

We will see later on that at moments Israel may approachtract His love.

God as an ashamed, disobedient child, a mature co-agent with God, a re

Israel tries out all of theluctant prophet-people, a joyous lover.

possible approaches toward winning God's love that a child utilizes to

win his parents' affection.

various channels whereby the parents of a child approach their relation

ship with their children.

I 
I

I I

Conversely, and this is the first thought to be more elaborately 
.<■ )

developed)/ God approaches His relationship to Israel through all the
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II - THE RELATIONSHIP BETWEEN GOD AND MAN

Part ,1
A. The Prophetic Background

The primary question raised in Chapter I was: What are the basic
images of God in the rabbinic literature? This chapter and the next ask
a further question: What do the images mean or how may they be inter
preted? What were the authors of the Midrash trying to tell us about the
way in which people react to life by portraying God in the ways in which
they chose to portray Him? If God is pictured as both demanding and lov
ing: What does He demand and how does He Love? What considerations qualify

God's demands and what are the conditions and limitations of His love? We

. But is the Covenant truly immutable? Will God's patience

Is Israel'srun out, His love become exasperated, His anger become unleashed?
love so precious to God that no matter how deeply Israel may vex God - He

In Chapter I, we suggested the parallel betweenwill not turn against him?
the nature of these questions and those of a child who tests out the extent
of his parents’ love for him. Our basic task here is to unravel and inter
pret the shades of meaning implied in the various images enumerated and
discussed briefly in Chapter I.

In this task of interpretation, we are consciously building up on
one certain premise: God is primary experienced as kindly or exacting. One
might challenge our selection of these two extremes or our breakdown all
of the various images into one or another of these two categories. Why do

Might not other groupings serve equally as well or be even morematerial?

appropriate?

t

we choose love and authority as the two primary headings in organizing our

presuppose that God and Israel are linked in an immutable Covenant, a
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Perhaps we would do better to approach the material from the stand

point of God's Immanence contrasted with His Transcendence, as indeed many

writers on rabbinic thought have done. For that matter, the various Mid-

rashim could be subsumed under the categories of "The Personal God” and "The

Admittedly, the choice is somewhat arbitrary, though not

as arbitrary as might first be supposed. The evidence for this categoriza

tion we have chosen to use may in part be supplied by a cursory glance at

the views of God suggested in the prophetic literature. The prophets pro

vided the foundation upon which the rabbis corAructed their own views. In

a general way the prophets also inclined toward one or another of the two

basic images of God we have been examining.

The God of the Pre-Exilic prophets (particularly Amos and the First

Isaiah) is a God who demands absolute justice. This God is uncompromising

in His demands, and threatens a disobedient people with severe punishment.

Yet they are matched in intensityThese images are intense and graphic.

by the equally vivid and striking images of a compassionate and gracious

God suggested by the Exilic and Post-Exilic Prophets. God, to the mind of
these writers (particularly in the writings of the Book of Jeremiah that
may be dated after the seige of Jerusalem in £87 and in the writings of
Deutero-Isaiah) will redeem His people, and sympathetically enable them to
participate in the Golden Age of universal unprecedented joy and freedom.

"wordsWhereas the earlier prophets spoke
of admonition” levelled at a complacent and unjust people, Jeremiah spoke

Isaiah spoke of

1

Impersonal God."

of.l’iy 1315TK , 13 *131 **!B ,0’JMFyr  « ,0’T5« T»p»

"My precious one, Ephraim, the child of My delight, I yet remember him as 
1

I speak of him.® ♦rsa nhxi »n»na ,tn tdux 'nay
2"My servant whom I uphold, Mine elect, in whom My soul delighteth."
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Jeremiah and Deutero-Isaiah spoke "words of

Just as the earlier prophets
were convinced that God would withdraw His love because of Israel's dis
obedience (or failure to fulfill the conditions of the ethical Covenant),

The rabbis were conscious of the two basic images of God suggested
in the contrast between prophetic words of admonition and words of conso-

In BabaBathra lUb, the logical order of the prophetic books in thelation.
Canon is discussed. "Destruction" (
tion" and "consolation" (

God the Judge and
God the Lover. Each view struck roots deep in the soil of human needs and
aspirations, so no one view could ever totally predominate to the exclu-

The rabbis, like the prophets of the Exile and after,sion of the other.
sought for a comforting message to abate the suffering of their people,
particularly after the tragedy of 70 C.E. (the desturction of the Second
Temple) and 13$ C.E. (the ill-fated Bar Cochba Revolt). In such moments,
their natural sympathies predisposed them to view God as compassionate and

Yet like the pre-Exilic prophets, they also realizedforgiving by nature.
that God could be pressed just so far, that He also had a more demanding,
more uncompromising nature, and that His patience was not totally unbounded.
No matter how benevolent, God placed certain demands upon man, aid expected

In the end analysis, God was not, to thethose demands to be fulfilled.
rabbis, either a Stem Judge or a Benevolent Father. It would be more

Father.

O’DIBifl ) is linked with "consolation.* 
prophetic

The rabbis inherited and worked with both/views:

the latter prophets were equally convinced that God would ever "draw Israel 
3

with chords of affection.”

O*D1B3fl ’131 
2 consolation" in the name of a merciful God.

fl "I B5 in ) is linked with "destruc-

nearly correct to say that He was pictured as a loving, though exacting
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In the perspective of the early Tannaim, God could be characterized
by the nuy -ns and the attributesnib niio mn

of retribution aid goodness respectively. The later Tannaim changed the
wording somewhat, and viewed God from the vantage point of pi.1 mo
and '•the Attribute of Justice'* and the "Attribute□*DHin mo

of Mercy."

u
Often the two views are interwoven in one rabbinic image, because the
rabbis often actually felt both the emotions of awe and of love toward
God simultaneously. All of us, for that matter, are so constituted that

This tendency is
a continuation of our natural desire to seek both love and limits from our
parents.

Working then, with these two sets of needs - for both love and
limits - viewing the images of a loving and exacting Father in light of
these contrasting human needs, we may turn to a more detailed study of

iOur first consideration will be those imagessome illutrative Midrashim.
i, and to the rab-of God related to the prophetic Musin *nai

What human feelingsWe want to ask:binic concept of pin ma .

and responses prompted this view of God as an Exacting Ruler. Further on,

the consideration will be those images of God related to the prophetic

or the rabbinic concept of o’onin maD’oinjn »nai

The various Midrashim emphasizing one view over another are grouped sepa

rately for the convenience of the study.

As it is said: "And the Lord God called to Adam" (Gen. 3:9). 
The word God (Yahweh) refers to the attribute of mercy, 
as it is said: "God, God, gracious and compassionate Lord". 
(Exodus 3U:6) God caused His attribute of justice to take 
precedence over His attribute of Justice..." U

1
I

we will necessarily seek both love and limits from God.
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One generalization we might make is that those images of God which
suggest an Authoritarian Ruler in contrast to a Benevolent Father utilize

•J^D - ’’King".the basic term: Analogies are drawn from the
"The king of flesh and blood - the human ruler to

o»aVofl *oVd *jVo "The King of Kings" - the super-human Ruler. The

Divine Ruler has wrapped Himself with light as a garment and in this way

filled the world with light. God may take a great chain and link Himself

to Israel, much in the way that an earthly king would fasten a key to a

small palace by the use of a chain. God stretches out the constellations

and works of nature upon the horizon - similar to the way in which a human

king would display his most precious jewels on a great velvet curtain.

What God DemandsII B

Unquestioned Obedience1.

Once God has demonstrated His super-human powers, He expects un

God has presented His credentials, as it were, Hisquestioned obedience.

No one can equal or surpass God's power; therefore Hisright to rule men.

Israel may only have a dim idea of what heauthority must be unlimited.

Man,is to accomplish, but God, in His all-knowing way has the answer.

The way out of the dilemmaor Israel, is alone and confused in the world.

is to depend upon God, to trust in Him, and He will show the way.

I

5
God lights the way before Israel.

3 
si
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The first component or dimension of obedience then, is dependence.
Man must rely upon God, acknowledging that without God, man is helpless.
God is capable, conversely, of exerting authority over Israel, because of
Israel’s dependence upon Him.

■At times, for that matter, God's commands may seem unreasonable,

and Israel might tend to resist God's authority. Israel must, however,

accept on faith what God asks, and this unquestioning trust forms a second,

related component of obedience:

Accept the law, trust

b® io® by n®yj

A third phase of this
God has arranged the stars in their heavenly courses, arranged thepowers.

change of seasons, provided for the orderly succession of day and night.

Obedience is simply one way of man'sGod therefore deserves man's loyalty.

expressing his indebtedness to God for the various gifts in realm of nature

which God has provided for him. Even if man does not feel obligated to

God in other ways, even if he does not naturally feel warmly toward God,

he (man) ought to act lovingly toward God in return for God's life-sus

taining gifts.

1

31*0111 *n bxi n*®T 
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Closely related to the admiration Israel must feel, is the gratitude

God works to make the world a finer home for man.God expects from him.

Man's obedience to God is simply a symbol of his gratitude for all that

God has done.

We can see that these demands made upon Israel are very similar to
the kinds of demands a parent harbors in relation to his child. Generally,
a parent hopes that his child will rely upon him, be trusting, admiring,

It is only natural that the rabbis would project onto Godand grateful.

the concern for similar emotional responses from Israel, His most beloved
child.

Most parents would also hope, however, that there would be a rational
basis to their authority, that what they would ask of their children would,
after all, be reasonable, and would emerge out of the parents' concern for I

God, too, is concernedthe child's own well-being. with the effects of

The ultimate effect of obedience is holi-man's reliance on His authority.

ness, which we might broadly take to mean: the expansive feeling of inner

satisfaction that comes to the child when he realizes that he has lived up

The basis for God's use of His authority isto the highest within him.

Man is not to conformHis concern for the improvement of the social order.

to an arbitrary set of laws, but to obey those laws which are designed to

promote a certain kind of social harmony.

Let us examine each of these two related thoughts separately. First,

obedience is equated with holiness:

God said: "To whom will you liken Me?" If a man 
walks in darkness, and a man comes and lights his 
way, should he not profer to this man all good? 
And while you are sleeping at night I cause the 
light to ascend for you. Should you not profer 
all good to Me? Lift your eyes heavenward! '
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The second thought is that obedience is equated with responsibility

toward one 1s fellow man:
Each person is responsible for the well-being of society at large.

God cannot tolerate abusive acts between man and man. Stating the same
thought in a positive way, the people whom God elects stands for the values
He holds to be most sacred:

.1D1X>7

One of the most stirring and elevated Midrashim focusing on man’s

responsibility as a moral creature of God is the one in Genesis Rabbah,

where the angels remind God of the weaknesses of man, and the possibility,

that through man, God’s absolute order of righteousness and truth may be

God entrusts man with the responsibility of enhancing ratherimperiled.

God takes the risk, again confident thatthan destroying those values.

God is determined to place this trustHis child will justify His trust.

Before the angels may dispute further, God tells them that thein man.

Man will, according to the Divine hope,

To this point, we have tried to give the impression that man is
asked to obey God’s will, that is, to follow the ethical dictates of the

I

creation of man is a fait accompli:
10 

’’raise truth from the earth”.

.DiVe nnnixv 
a document of) 
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God said: The Torah in its entirety (is 
peace. Whom then shall I offer it to? 
which loves peace. '

God only interlinks His name with Israel, to be 
called "Your God’* when your camp is holy, and only 
in that hour„does He cause His Schecinah to dwell 
among you.
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By implication, God isMitzvot, for his own enlightened self-interest.

less concerned with the basis for the ethical life, the reasons why man

obeys, but more concerned with the content and result of the ethical im-

Though theYet this is only one side of the coin.peratives of religion.
reason why man obeys is not to please God, but to further his own well

being, the ethics of human society are nonetheless rooted in "Imitatio Dei”

What man does on earth is a reflection ofin an absolute Divine ethic.

what God wills in Heaven. Man is compassionate toward his fellow creatures-

first - because God demands it, and second - because this kind of obedience
contributes to the perfection of a more harmonious society. It is import
ant to dwell on this point here, because in a later chapter, we will have
occasion to treat the

But the point will have to be established, thattheir "God-centered1* nexus.
while we may draw certain linkages from present day humanistic and natural
istic religious outlooks to the ethical position of the rabbis, one may not
honestly attribute humanistic or naturalistic thinking to them.

God wantsThe following three rabbinic statements make one point.
man to obey Him because He demands it, not simply because man will be hap
pier if he obeys these rules:

•jx - pan Kin no

f

I
I

oim nnx «]x - oim Kin no 
pan nnx

i

If you despise another human being - know then whom 
it is you really despite - none other than the image 
of God. 11

Just as He is gracious and merciful, so be you gracious 
and merciful!

"humanistic" content of the ethical demands apart from
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2. Unreserved Affections
While on the one hand we unmistakably have a view of God that sees

Him imposing a fixed moral code upon man; yet on the other hand it is
equally true that we have the contrasting view: God also elicits a warm,

God lovingly persuades as often as He authoritative-affectionate response.

The people that is humbled by God's demonstration of His au-ly demands.

The obedient child is alsothority is also inspired by His endearing love.

God does not rely only on fear and acquiescence.the beloved child. He

Godhopes that man will respond lovingly even as he conforms obediently.
is concerned with right, ethical conduct, to be sure, but He is also anxious

to receive man's filial warmth and trusting devotion.

Various Midrashim dealing with the virtue of prophets and seers

allude to God's concern for a "loving conformity".

While the prophet is often someone who must sacrifice his own love

for the people in order to interpret God's authoritative ddicts, in a very

striking Midrash the prophet Isaiah is commended for his capacity to share

Isaiah sees Israel, as it were, throughGod's unreserved love for Israel.

God's eyes, or through the eyes of the Father: the child appears beloved

1U

■

Those who no longer act mercifully to one another 
assume the consequences: God no longer acts merci
fully towards them. 13

.ono voni ns»v n"apn «|x nvian |t> pom insr

and precious for all his faults:
Mjwii , *33 fl* ptx^ juax-pnx Mnx :n"»p,i

ino o’flbx in®D p Vy ,p*»rpn nxx®©
God said to him: "Isaiah - 'you loved rightfeoiisr^feJ^jnn 
you loved to vindicate My son - and ' you hated evil 1 - 
that is, you hated to make them appear culpable, there
fore God your Lord has annointed you.1* 1U
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Isaiah is visualized as a man of heroic temperament. He ex

presses an unbroken faith in Israel's capacities. Isaiah "loves right-

that is, he loves to make Israel appear righteous. Isaiah in

other words sees Israel through God’s eyes, and sees beyond his own pri

vate disillusionment with Israel's immediate failure to live up to his

expectations. in God's eyes is not

someone who judges man harshly, according to the strict scales of justice,

but someone who sees the deeper beauties of man's spirit. God realizes

that man may appear selfish and unworthy, but there is a precious spark
of goodness in him. The prophet is commended for this faith in man, a
faith that surpasses anger and the natural tendency to reject the misbe
having child. God, too, resolves His own frustration and bitterness,

His own ''Attribute of Justice" and inspires man to bring out his inner

loveliness and to nurture it. God and the prophet both inspire man to

still hope, that he will yet be forgiven; that Teshuvah is possible.

God's love for Israel, and in this Midrash, Isaiah's love for the

nation suggest that particular kind of parental love which is like the love

a mother has for her child: a love which makes few demands, a love which

is unconditional - and which is not withdrawn because the misbehavior of

(This concept will be dis-the child which hurts and angers the father.

cussed in greater detail in connection with Erich Fromm's treatment of

the authoritarian and humanistic conscience).

Conversely, man's way of expressing unreserved affection for God

is an unqualified acceptance of God's mandates: implied is the unquestion-

Once the child feels this love, it outweighsing love Israel must feel.

I

1

J

The one who "loves righteousness"

eousness,"

build a more worthy life and patiently and sympathetically reassure man

that he has not once and for all fallen from God's graces, that there is Sp



or absorbs whatever frustrations he might otherwise feel in reaction to

the father's limiting actions:

.nnorx

The relationship between God and man ought be of a certain nature;
it ought min deeper than the normal range of relationships. God in a way

expects extraordinary things from man: when it comes to his relationship

with God, nothing ought stand in the way of the honor the child owes to

the Father. Man is not entitled to react impulsively, spontaneously to

God, but to be in control of his feelings, sensitive to his reactions, so

that his affection is enduring and his devotion overrides any feelings of
anger or resentment that arise within him.

The ways in which relationship are to be developed and emotions be
tween God and man are to be wither expressed or suppressed follow the

A fatherchannels of the emotional reactions between parents and children.

may sanetime s feel that there are no bounds to his love for his child and

may feel puzzled if his child's love for him seems to be limited by the

child's own natural reactions of anger or resentment of the father's

There are other times when the father's love for the child isauthority.

clearly conditional or limited, and when the child's unreserved affection
There are times in other wordsfor the father is of secondary importance.

when the father is more dependent upon the child's love, just as there

father's love.

David said to God "If you deal graciously with me, 
I will sing (Thy praises); but if you do strict 
justice with me, I will sing; either way will I 
sing unto the Lord. lf>

*oy nriy nnx non ox ,n"3pn nil no* to 
•jV pai fo pa .nn’Px »oy nviy nnx coco o»i

are fluctuations in the degrees to which the child is dependent on the
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A child may also love his father because of all the care and concern
his father has lavished on him, though he does not inwardly feel grateful
or indebted or warmly toward his father. The son may so what he feels is
appropriate or expected; he may try to be consistent with his ideal image
of what a devoted son should be like, and in this way may mask some of his
real feelings of envy, resentment, competitiveness, hostility, etc.

The Midrash quoted above treats one phase of the parent-child rela
tionship projected onto the canvas of the God-man relationship. God feels,

or the rabbis believe that He must feel in this instance, that there have

been no bounds to His love for Israel, that there is nothing God would not

do to enhance Israel's happiness. Man's love for God then ought to be

Man ought to love out of gratitude, then, in a wayboundless and total.

similar to that which we pointed out earlier, when we showed how man must

obey God out of gratitude.

Self DenialII B 3

This leads us to a further emotional response expected from man:
God witholds or restrains His Attribute of Justice, Hisself-denial.

disciplinary faculties in order to perpetuate the love-contract between

God and Israel. In return God expects that no sacrifice would be too grett

for Israel to make; Israel ought go to any extreme to enhance God's honor

and prove his faithfulness as a son deserving of God's affections:

nsio.irs .jn»mxi»3 pania oix *331? ths prjrn x> 
nx3 nuxiiavoi . . .p»jnxn»> pisso nxs

•jxpn.n ajri» *5 idxjv , jn’h'ixi’^ p^p^po
. . . Ill 13*703 ^pl

Don't do what men normally do in relationship to those 
who they worship: Vihen good comes to them they honor 
their God, and when retribution comes to them, they 
curse him, but be among those who give thanks for the 
good as well as for the evil. 16
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Whosoever sacrifices his
This world

17

David was cited earlier as a prototype of the individual who accepts

what God causes to come his way. Akiba's martyrdom in the hands of the

Romans is viewed as a more dramatic and commendable act of self-sacrifice.

Moses is not permitted to question the contradiction in God’s justice,

how it could be that Akiba, devoted as he would be to God's Torah, would

let this martyrdom is "God'smeet this kind of a "reward” for his life.

inscrutable will" theologically, and psychologically, the suffering of the

hero is a reflection of the intensity of the bond that unites father and

son: the son will endure any kind of agony for the glorification of the

father:

'-L
18

He (Moses) said to 
You have shown me 
He said to him

He turned behind him and he 
that they were combing his flesh with prongs.

R. Joshua ben Levi said: 
inclination and acknowledges its (influence) - he is 
accredited with honoring God in two worUs: 
and the World to Come.

, Wy minni iix» nx bsitb ^5 p yvin* i"x
- o’o^iy »jva n*apn^ 1133 t^xb stjis.i v>y n^yo 

•xan o^iyai nrn aViya

jmn noa »|ioa i»Jiyp o* inx dix idx 
Tip ^3 Vy 1’Jiy® «|t>r p xa’pyi 

iy*rai :i»3#> lox Vo o*^>»ji ppi
n*ap.i »39> xai un ipTinxb titb b"x ’V i.ixin 

^*x use »3xin imiji »3Ji»xin ly"m :V3B> lox 
lira p^pic® nxii vnnx> irn li’iinx^ ittb 

iti min it o^iy i3iai :i’3B^ iox ,p>ipoa 
.’3®^ .ia»noa n>y p pin® :,i*V iox ?msv

God said to him (Moses): There will be a man who will 
live after some generations, and his name is Akiba 
ben Joseph, and he will be destined to interpret all 
of the particularities of the law. 
him (God): Master of the Universe! 
his erudition, show me his reward’ 
(Moses): Turn behind you.
saw that they were combing his flesh with prongs. He 
said to Him (God): Master of the world: Is this Torah 
and is this its reward? He said to him (Moses) Quiet 
In just this way it happened to occur to me.
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Whom God loveth — He repoves. This is known as the doctrine of

na.TK d»*hd* "chastisements of love" and pno* pa»2H "The
It is a concept to which a number of writers have given

The unreserved affection man feels for God is aconsiderable thought.

kind of intense love which the world resents. The lovers: God and Israel
want to maintain a closed circle, absorbed in one another’s love. Akiba

represents the quintessence of the lover of God who would gladly sacrifice

his life for God. Yet he suffers for this love. Man has the choice of

suffering, but of suffering together with God, or of being alone, utterly

alone, though safe. Man choose, if he is of a heroic nature, to suffer

with God, even to take the stigma of the shame of suffering off of God

and assume it himself. God does not create the suffering man feels in

It is the natural consequence of the intensity of

Moving to a somewhat different phase of the theme of self-sacrifice,

We might imagine that

God has elected Israel as His favorite son because of Israel's obedience

Is it that Israel is most desirable because of itsto the ethical code.

is it that Israel manifests an intrinsic

quality of humility before God?

Beyond this, Israel is towas to earn God's love by right conduct.

this "exquisite pain."
19 

the relationship.

value of pain."

o»oiy onxp noo ^inun Vsd d’stid otixo nno x1? 
oooxjr Jii 0’B’yoo ooxr wn - - - ano mv nuo

... OOJ1X 3ilH »3X *J5»0^ »3B>

It isn't because you've obeyed more laws than the 
others (God says to Israel) - but because you^umble 
yourselves before me, therefore I love you.

confonnist, obedient nature, or

We were led to believe earlier (see sections Al and 2) that Israel

we come across the mention of Israel's humility.
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exemplify a spirit of self-sacrifice and contrition that will be exemplary

to the other children of God, i.e., the nations. The same philosophy is
involved in tire meaning of Israel's sufferings. Israel is to "bear its

reproach without answering back* ( D’aiX p*H pjttnj ) be

cause it is this kind of exemplary conduct that befits God's most beloved

In fact Israel is most beloved of God because of God's awarenesschild.

that Israel, of all his children, could maintain such exemplary conduct.

No wonder then that Israel of all nations does not succumb even to the

severest of trials, and that his love for God provides him with an inner

Because the love is so intense that Israel willsource of strength. un

flinchingly sacrifice his all for God, the love grows deeper and deeper -

it accounts for Israel's closeness to God, just as in another sense Israel's

closeness to God is its source of strength. The more Israel draws upon the

relationship, the deeper the bond:

The basis formands absolute obedience, He also elicits unreserved love.

God's demands is His concern for man's growth and for the well-being of

God seems at times to have anIsrael and the human community at large.

implicit, unqualified trust in Israel, a confidence in Israel's inner

Commenting on the verse: “manywaters cannot quench 
love and rivers cannot drown it out" - the many waters - 
these are the nations of the world; - to "extinguish 
love" - this is the love between Israel and God, and 
"rivers cannot drown it out" - these are the kings of 
the nation.........21

It may be seen from the foregoing discussion that while God com-

ninnai aaxnn nx niaaV Pav x^ o»ai d»d :i"nn 
«x m::1? . . .xn"ix Px o*an o»o .amr x> 

n"aopn pa> >xiv» nanx it - nanxn 
. . ,yn"ix *a^o Px - jhbdx* xV



So

At other times God wants demonstrable proof ofworth and integrity.

Israel's fidelity to the moral code, and is satisfied with nothing short

of arbitrary, consistent obedience.

We will see that one reason why God selects out a particular nation,

and draws that nation close to Him, and reveals His will through this na

tion, is because God has limited powers, and needs man - His partner - to

complete the Divine plan. God is visualized by the rabbis as placing cer

tain demands upon man, anticipating certain affections from man, because

of elements in God's own need-pattern. We cannot say that the rabbis

viewed God anthropathically, that is - attributed to Him specific hurnan-

Sut many of their own needs, represenlike yearnings and inclinations.

tative human needs, found expression in the images of God which deal with

God is seen to need an extension of Himself inHis dependence upon man.

God desires an intensely closethe practical world of everyday affairs.

relationship to His partner because of His own nature and need to manifest

it, and because of His own limited powers. While each of these two thoughts

is treated separately, one is closely related to the other.

Why He 'DemandsII C

His Own Limited Powers1.

God needs an agent,Man is necessary to complete the Divine plan.

God needs to have some-a son, a gifted child to carry out His ambitions.

one like Israel with whom He can share His ideals, someone He can depend

- xip3 xrn pD**p jo?Jxnpj »d ’nbx ipyj

on to promote His cause:

As long as Israel exists, God is called the Lord of 
Israel. If Israel were to be uprooted - whose God 
would He be? 22
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Heaven and earth, and all the contents of God's creation await the

contribution of man - infusing creation with moral endeavor, cooperating

with God in fulfilling the potential beauty and harmony of nature and the

social order:

The very spheres are balanced by the fulcrum of man's moral

effort:

?d*a nrinnm D»A*i*byn T’oyo.1*3 npix.i

II c

His Own Inherent Nature2.

This theme has been developed
The tie of intimacy between God and man is an

Israel is »ainx

nbi ao As elucidated, God is almost

p
Israel's pain along with him as if it were His ovn. The relationship is

j

Liberated when Israel is liberated; enduring
30

"chosen treasure of God* ( 
28 

"captive within Israel".

- obijr bo invu np*y in in - 0*00*1 fix 
,□*0’ «a nnnoi .ninixo ?inoxbo noi *»noi 

.oix ?nnoxbo ida inoi .*003 nnoxbo nnoAAi
Heaven and earth seem to be the essential elements 
of Creation. Light was created to be the climax of 
creation. But it was not enough. God had to wait 
three more days, the third, fourth and fifth days, 
and then on the sixth, an was created - and man 
completes creation. 23

intrinsic intangible kind of closeness.
,26 

"my friend, my beloved."

It is God's nature to love Israel.
25 to some extent earlier.

Israel is that nation which forms one solidified 
).27

What sustains the celestrial and the terrestrial 
spheres? Man's ethical hand work! 2U

His Schecinah or "felt Presence" is evident in
29

Israel's life and history.
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*13*13 Sl*15n 13* XV ) that is grounded in an ineffable immediacy,

an indescribable attraction. God simply loves Israel because He loves him -
there is no simpler way of saying it. God would be hard pressed to ra
tionally explain what elements in Israel's makeup account for the fasci
nation Israel holds out for God. True, this is a far cry from the kind of

But right now we are looking in on the father and his
child in a moment of ecstasy, of absorption in one another, and Israel is

. seen as the pristine, pure devoted child whom God cannot help but love.
God in fact begs of the child* Love me, as I love you. "You have taken

Geddes McGregor, in his book "Aesthetic Experience in Religion"
focuses on the kind of mystical union reflected in this and similar images.

Now, I would maintain, that even in the most mystical kind of a
"Take meMidrashic statement where God says: *mx inp

along with it" that Israel and God are not totally absorbed into each
This kind of mysticother to the extent that each loses His individuality.

characteristic of the God-Israel relationship.
ecstatic happiness found in the relationship - Israel and God become fasci

nated with each other and with the opportunities and beauties of the love

absorption is not what I believe to be intended or even to be presumed as

But there is a certain

"Here is empathy in the fullest sense: One mind does not 
merely 'hold' or passively receive the delight of another 
in it ... but the great joy is in its reciprocity ... The 
mystic ... simply loves .... He loves God, being loved by 
God; and by an empathetic activity of the will he truly 
delights in God..."

inojr *mx inp - nnix *br mihn nn*n
The Torah was mine, and you took it, take Me along with 
it. 31

my Torah, take me too, to your heart."

one (

Midrashim, in which God says: "Obey Me and I'll love you" (See Chapter I, 

section A, part 2).
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There is a certain elenent ofthat grows up and flourishes between them.

that indescribable delight which is an end in itself and not a subject of

which the Mitzvot or ethical deeds, e.g., contract - Covenant relaticnship

God does not love Israel here because of what Israelis the predicate.

will do for God - make holiness real upon earth, build the better society,

Nor does God love Israel because of Israel’s utilitarian value asetc.

jpBKia nvjraa n*3pn Vv idjiva partner with God "in the

Often the real crux of th eGod-Israel re-on-going process of creation."

lationship is this Civenantal or utilitarian base. Yet the contract

Covenant aspect of the relationship is surpassed in Midrashim such as this

one with which we are dealing.

Yet as we continue to look in on the relationship between God and

Israel, we realize that it does not hinge simply on an ethereal, mystic

There is substance to the relationship, boundaries to the tie, ittie.

goes deeper than an instance of mutual fascination and absorption. When

two lovers are united in the "closed circle" - they are impervious to the

God hasGod realizes that Israel is part of the world.world around them.

to guide Israel in this world. He must not only love his child, he must

also instruct him, nurture his inner resources, and then publicly hold him

up for recognition.

God

God whispers in Israel1s ear
"Don't

Akiba also learned that it is God'sIt is God's nature to love.

33 
The more loves the more guidance and direction.

3h 
guides man cautiously and protectively.

fail me now - I've counted on you right along, I know ycxi'll justify my 
35 

confidence."

as he is about to enter the contest with the rest of the nations.

God takes an active role in the relationship, guiding man in the 
32 

paths of life.
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Moses learned that the renature to expect the deepest love in return.

inner tranquility, of the feeling ofward of this love is a feeling of

Over and over again we learn that thispeaceful companionship with God.

Abrahamis an earned companionship. God chooses his friends carefully.

Abraham wonders why God has to proveis one of the dear friends of God.

him - -Doesn't God realize that Abraham's feeling for him is so intense

that he would willingly sacrifice Isaac? God has another purpose in mind.

He wants the other children of men to know who has won the earned treasured

companionship with Him. Perhaps then other nations or individuals may fol

low Israel's example or the example of its heroes:

■-

-

*3 no>i 
7 Via npim 

. *ixn

xip’i n,w
idx non idiV lonixx

: i>
,11* 
JH5> 
*1>3 
TITO

- ?iV xip noVi *.i nx>o 
,onisx :ih» idx ?i^» 

X1HV3 01X3 XVx ?D*b,D
Xlip Xlfll 10’5.11 11’30 0,
aoi3x iox n,v noixs . . .’iso ,’iso 

i3’x» ii’so^ nose oix !,"v5i :nw3p.i
ipio .10X0 , 0J1X ^3X ,11’50 13^3 00

n*o xb ?13 jiio,> t*ix n’*o ni’^31
*5X1 *33 J1X 3’lpxv 101X OhXO 7*50b
jr’ii.o^ :.o"3po ^"X 3^3 100F^

10X50 75 ’0103 050 >, X^»O oVlJO MDIX^ 
.0J1X O’O^X XI* ’3 *0,1* 00, ’3

Why did God call to Abraham twice (to withold the 
attempted sacrifice of Isaac). Well, it's like a 
friend leading another friend on a distant journey 
and every so often calling back, twice! My friend, 
my friend J ...At that moment Abraham said to God: 
Master of the World! A Person normally tests out 
his friend if he doesn't know his inner intentions, but 
you - who prove the innermost feelings of man - did 
you have to put me through this? Wouldn't you know 
that no sooner would you ask me to sacrifice my son, 
that I would immediately sincerely respond to the test? 
God said to him: I had to let the other peoples know 
that I knew what I was doing in choosing you.........36
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Despite the fact that God has put Israel to tests, and has been

He feelsconcern.

tion. "God does not see me

"There was more than once when I could have antagonized or hurtmoments.
him so deeply that He might have cast me out once and for all. The only

way that I can explain thispeculiar fascination He has for me is that some

how, for all the times I’ve been disobedient, He just naturally loves me."

Israel disputes the contention th apod's choice is selective.

Out of His love, God is extraordinarily patient:

God makes some kind of a provision in the love-contract, so that

even when"the string is

broken.

>»pna

God made
38

Once more we are reminded of that plaintiff Midrash where God says

*My acceptance of my child is unequivocable.

I'm aware of them - it makes no difference at all - Youme of his faults.

On theapproach as viewed by man.
God knows whom he's choosing and testing through suffering:

I

jHJinb pt>3 n*3pn nt?K io5o 
.njuvjn i5ap5 *13

a kind of a "breach" in the firmament 
to receive back the sinful one in repentence.

selective in His choice of a favorite son, Israel is constantly unsure 

if He really merits all of this attention and loving

sometimes thaj&od is simply great-hearted and lavishes undeserved affec-

as I really am" Israel seems to be saying at

run out" Israel may be assured that ihe tie is not

From a detached point of view, certain ambivalences appear in God's 

one hand Israel's mettle is solid -

see, I just happen to love him."^^

.on*5y r:m n"apn "jinm
Out of His precious love for Israel, God subdues 
His anger for them. 37

You'll get nowhere by telling
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Rab Yochanan said:

Why? Which

Yet we have the feeling that Israel would be the natural choice

of God regardless of his endurance power, or consistent moral stamina.

We are led to believe that the choice is an emotional subjective choice

when we analyze those Midrashim where Israel is seen to be precious and

We must conclude that God is seen to experience bothinnately lovable.

God loves the conforming child - ^.oves him perhaps for who heemotions.

Israel stands by God -is - yet all the more intensely for what he does.

he makes God's purposes all the more evident; he validates or authenticates

God may have "gone out on a limb” in choosing Israel to beGod's choice.

No matter - Had he been most scrutinizing in his choice ofhis child.

candidates - God couldn't have done any better.

"Why do I act so lovingly to this child whom I have chosen? When

it comes to Israel does it make so little real difference how he behaves -

whereas for the other children of the human family - another standard of

To ask me why IWe come back to where we started.

stirring works of music.

■

act mercifully, God says is like asking a gifted composer why he creates 

I am a peaceful God - it's simply My nature.

judgment applies?"

jwaan j»x pnia x'int’2 nrn ixvn :pnr *ai in* 
P’bod 13’x® ?no^ .Q’yyiiBn a»^an nx piia i3*x 

?pnia xin m .iiaiB xinr nnx
□ ♦djb noa B’po xm i^*bxb a»aiia o’apapa 

jix xbx jix noao n"apn px na is’x
.jna* p*vx *n luxar D*p*nxn

When the potter examines the 
ceramic work, he doesn't test defective vessels. 

For they crack at the slightest touch.
does he test: solid jars that can stand a lot of 
abuse. So God does not test the evil ones but the 
righteous ones. hO



57
The only answer is a tautology: "I am what I am!”

In all of the various descriptions of God's demands, the rabbis

provide us with apt descriptions of what causes people to turn to God.

God is seen by the rabbis as demanding unquestioning obedience, and yet

unreserved love. We contend that this outlook stems from man's essen

tial need to look to God both for a father's discipline and a mother’s

unreserved love.

Fromm speaks of the two dimensions
of conscience: the authoritarian and the humanistic. His analysis of

these two dimensions relates to our analysis of the two basic motivations
underlying many rabbinic images of God: the need to obey (or its obverse:
the need to exert authority) and the need to give and receive love.

The Authoritarian and Humanistic Conscience3.
Basic to Fromm's analysis is a distinction between two kinds of

love: mother-love and father-love. We feel two influences in our con

science, Fromm maintains, the influence or recollection of our mother's

outgoing love, and the influence of our father's restraining authority.

When Fromm speaks of the authoritarian conscience, he has in mind our

When he speaks of the humanistic con-need for a father's discipline.

science, he draws upon our need for a mother's unconditioned love. Fromm

would say that we continue to feel these needs through life, and they af-
We tend to count on our mother's unstinting love,feet our images of God.

On the otherand to hope that God's love will be similarly unreserved.

hand we also have the memory (reawakened via the authoritarian conscience)

Support for this contention is taken in part from 
UU

Erich Fromm's: The Art of Loving.

When you ex- 
113 penence Me as peace-loving, you've recognized My true nature.

When I choose to 

act mercifully, it's bedause I’m naturally merciful.
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of our father's threat of retracting his love should we be dis

obedient. We then also come to count upon God to limit us.
We may find overtones in the Midrash of both the authori

tarian and the humanistic conscience. God is the "calm, pleasant,
voice of peace," and yet also at times the unyielding voice of au
thority. For Fromm this distinction has a two-fold importances it

tells us something basic about human needs, and it helps us understand

the history of religions: specifically the "matriarchal" and "patri-

To Fromm's way of thinking the "char-archal" elements of religion.

The historical

he is sayingdiscussion in Fromm's writings is besides the point:
that because we have expectations for both conditioned and uncon
ditioned love from our parents, we also have both expectations when
we turn to God:

acter of the love of God depends upon the respective weight of the 
45 

matriarchal and patriarchal elements of religion."

We can now return to an important parallel 
between the love for one's parents, and the 
love for God. The child starts out by being 
attached to his mother as the "ground of all 
being.- He feels helpless and needs the all
enveloping love of the mother. He then turns 
to the father as the new center of his af
fections , father being a
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Fromm of course believes that once this happens, God ceases to be

an outside force and is only a felt presence in maa's conscience. In the

ftidrashic images, God is yet beyond man, but man experiences him through

the authoritarian and humanistic dictates of his conscience.

Summary:

be brought together before proceeding further in our discussion. In the

opening pages of this chapter, we discussed the prophetic background of

the rabbinic view of God. There it was shown that the prophets provided

the rabbis with the nucleus of a two-fold idea of how God might be pic-

He was either authoritarian or lovingly persuasive in His approachtured.

We have seen that there are several dimensions or criteria toto man.

God's demands which form rabbinic elaborations on the basic prophetic view.

For example, gratitude and unswerving trust enter into both the demand for

unreserved affection and the demand for self-denial.

The essential viewpoint one reaches that the God whom the rabbis

Yet these powers are limited,pictured has far reaching powers over man.

just as the authority of the parents over the child is limited, first by

There are certain basic human needs which appear in grmbolic

Among these are the needs for a father's disciplineform in the Mid rash.

guiding principle for thought and action; in this stage 
he is motivated by the need to acquire father's praise, 
and to avoid his displeasure.. .in the stage of full ma
turity. .. .he has established the motherly and fatherly 
principles in himself (underlining mine)....In the 
history of the human race we see the same development.... 
to a mature stage....where man has incorporated the 
principles of love and justice into himself, where he 
has become one with God.......... H6

God's own needs, and by the disarming approach of man's appeal to his own 
U7 

weakness.

In conclusion, several strands developed in this chapter might now
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and a mother’s unreserved affection. The need for authority and the need
for love are constantly at woik in the unconscious mind of the rabbinic

This last thought will be more extensively developed in Chapterauthors.
TVs ’’The Psychological Significance of the Images."
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CHAPTER III THE RELATIONSHIP BETWEEN GOD AND MAN

Part II

Having offered these remarks and observations, we will now dis
cuss the methods whereby God wins His desired responses from It isman.

now appropriate to go into God's sanctions and appeals, understanding

that God draws upon man's needs for love and tendencies towards fear;

that God evokes lovingly as a mother who loves her child regardless of

his faults; that He commands authoritatively as a father who offers only

a provisional love, threatening the child with punishment and rejection.

We might first recall the observation offered some pages before: "In the

end analysis, God is not either a Stem Judge or a Loving Father. It

would be more nearly correct to say that, to the rabbis, God is a loving,

How He DemandsA.

1. Sanctions

offer of love and threat of withdrawal:a.

God's love is in one sense a qualified kind of love:

1

The lofty vantage point that Israel holds in God's favor is not

This knowl

edge that he may lose God's favor, fear of the withdrawal of God's

i.e., the faithsupport serves to motivate man to appropriate behavior:

In this instance,ful practice of the Mitzvot - God's ethical ordinances.

God 's voice isand in others like it, man or Israel obeys out of fear.

automati call y secured;it has to be maintained by a constant practice of 

behavior commensurate with the honor bestowed upon Israel.

though exacting Father."

When you live up to the designation of sons - you will 
be called sons; when you no longer act like sons, you 
will not be called sons.



66

experienced through the authoritarian conscience with its unequivocable

demands: "Obey me, or else!" Man obeys because he dreads the loss of

God's protective love. The need for God's love may be traced to the

childhood dependency on the parent who is the source of warmth and love

and whose praise engenders self-esteem. The loss of God's favor would

*

re-

As I have stressed, it

And it is similarly true, as I have stated, that no one view "wins 
out" - that both exist side by side, and at times interpenetrate to 
form one comprehensive view of a loving and demanding God, with 
variations accented in one Midrash cr another. But it would be 
dishonest to obscure "vengeful" or "authoritarian" images that 
plainly exist, that is, to pretend that God could not be conceived 
of an exercising uncompromising retributive justice, if in fact He 
is at times so pictured, vie must let the evidence speak for it
self, confiddnt that the intelligent reader will not be inclinced 
toward a narrow view of rabbinic thinking when he confronts "images 
of one specific nature or another, but will be able to see the 
woods beyond the trees.

which portray God 
buttal to the/centur; 
of a God of pure love.

be like the loss of the love object of one's childhood, a loss whose 

penalty is too great for man to afford the risks.

It is important to say here that we are not too comfortable with 
images of these types, vie have a half conscious bias toward viewing 
the God of Judaism as a God of pure lovingkindness and compassion. 
We somehow feel that if we admit that there are rabbinic statements 

od as an authoritarian judge that we will have no 
■ylnvidiou^fcontrast with the Christian doctrine 
--, We have to be aware of our feelings on this 

level and let the Midrash speak for itself, 
contains ample references to both views - that of a God of justice 
and a God of love.
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b. rewards for ethical conduct, repentance

He also obeys because the reward is great. Intensive as is the aliena

tion that man incurs by disobedience, equally intensive is the joy of

approval which is the reward of conformity to the ethical law:

God is anxious for man to both achieve the reward and avoid the

penalty. God then makes it possible for man to regain His approval sub-
The "gates of repentance" are always

n

The greatest reward of all is the reward of God's sustaining in

fluence, His own support in guiding man's footsteps and enabling Him to

God accepts each person at his ownreach the proper moral destination.

level, and instructs man according to the stage of spiritual growth each

Good deeds are rewarded by God inparticular individual has attained.

even a greater measure than the knowledge of Torah - in keeping with the

Theaid o’&yaidea that Torah ought lead to

Man simply has tovide man with the necessary skills to do good deeds.

reward of one good deed is the capacity to do another: *■ illJD

God will pro-

5
"good works".

sequent to encountering His anger.
3 open.

"npn 11’3® m»3?o naion nviyn Vat?
,3*3n db «i’oio

Lay hold of the commandments, and trust in Me, and I’ll 
give you your reward! 2

Man obeys then, because the penalty for disobedience is too severe.

In order to teach you that whosoever repents from his 
transgression, God grants hijj additional honor, and calls 
him by a name of endearment.

What ■seems most essential however is the desire to do good.

’3xv ’3 mo3i nixD3 o3’i* TODD :a"3pn nax 
!15® 05^ o^ra



68

be willing to take the initiative. These thoughts are eloquently ex

pressed in a Midrash on Exodus 33:19: "I will be gracious unto whom I

Once an individual tries toGod rewards man in other ways, too.

act compassionately, God helps him Man finds in these situations that

the love and kindness which he extends have an additional dimension and

stern demand, appeal to authoritarian consciencec.

Just as God may say at moments "Love Me, take Me to your heart"

"Obey Me and I'll love you," He may also arbitrarily order: ■Do asor
■

I've told you!"

.o’.n^x ’a irn o’ynn os’&yoo lain

will be gracious, and I will show mercy unto whom I will show mercy."

jno Vv jiinxixn n"apn nxnn nyv nnnxa
nnx nxix nxnw ny .o*p*nx^ D’apinu one nor 

, jnu »jx »o W ?xn,n »n ^v ,nr ^«x
• Qjn v^y »» ’ax pw ’m

Turn away from your evil deeds and repent instantane
ously, and know that I am the Lord your God.' 8

added strength:
,o’ovn jo v^y j»onno avna.n Vy onnon >or 

vVy o’onno j»x ni*nan ^y anno mxr Vai
For whoever acts compassionately towards* ^is bellow 
man, receives God's compassion. 7

At that moment He showed Moses all the treasures that are 
the reward of each and every one of the righteous for 
their deeds. Moses asked: "Whose treasure is this?'“ He 
answered: "The masters of the Torah." - And whose treas
ure is this? "Those who honor them." Then He showed 
Moses a treasure greater than all the rest. Moses said: 
"Master of the Universe: whose is this great treasure?" 
He said to him: "He who has good deeds, I will give him 
his reward from his own treasure: and he who has none of 
his own, freely I give him from this." 6
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God consistently applies a method and standard of judgment. The

child, Israel, cannot manipulate God. God uses man's fear of His author

ity as a method of exacting obedience.

Loving Appeal (offer of love contract)2.

I would like to proceed to give fuller treatment to some innuendoes
and themes introduced earlier. The thought of God loving man despite all
His faults, finding Israel essentially precious for all his shortcomings,
has been introduced before. This expression of unreserved love takes
several forms:

a.

In these Midrashim we are about to discuss, God is felt as the

voice of loving appeal. The humanistic conscience, to use a distinction

Here God is presented as a God of loving-the authoritarian conscience.

kindness, deeply and intimately involved and concerned with His child.

love is more like the love of the mother, who is impervious to the

Whereas the author!-child's limitations, and loves him unconditionally.

tarian conscience expresses itself more in terms of "Obey me, or else,"

the humanistic conscience or the manner of the loving appeal relied more

•I cannot help but love you - express your lovablenesson the feeling:

God invites rather than orders, stimulates in a

b.
c.
d.

God ’ s

an offer of unconditioned love, unreserved 
acceptance of man with all his faults

loving evocation or "togetherness" 
God's willingness to suffer with man 
God's efforts in sustaining man's efforts.

This thought is carried further:
.□’a® oj«x®> npao u’ki o’srb xn.i npaa

God vindicates those who repent, and does not do so 
to those who do not repent. 9

suggested by Erich Fromm : (seeuftbovd .pages; 57?'f.) . takes precedence over

through cooperation."
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friendly way more than he coerces in an arbitrary way. The God pictured

in authoritarian images compels and exerts pressure toward conformity

through an insistent demand, threat of punishment, primarily in the form

of emotional separation and rejection. The God portrayed in these next

images awakens motivations toward correct or desirable behavior through

a gentle outpouring of love.

a.

God's people are the

chosen treasure, a people fortunate

that he sees the

total individual who comes before him, and does not judge him simply on

God loves to vindicate His people,the basis of his surface behavior.

to prove that His assumption of their preciousness is correct. For this

reason when man comes before God - God moves from the "throne of judg

ment" to the throne of mercy"

No matter how the scales balance, God tips the scales in favor of

God is naturally inclined to view manman in the judgment situation.

offer of unconditional love, unreserved 
acceptance of man with all his faults

"upright" or

In order to vindicate his creatures and not to make them 
appear culpable... .In the case of Adam God motivated him 
throu^i His attribute of mercy.. .withholding His retribu
tive nature in order to run less a risk of finding Adam 
guilty. ill

ksid nnx pi .3»»n^ vmns pu^ pa1?
- pin mo> o’onnn mo ib o»ipn ixnavo prxnn

,,i»i3 fan

He glosses over their faults because of a bias to view them favorably.
13God admits that He is both "accuser" and "defender"

"perfect ones",

Recall again the images of God as a shephard, as Israel as the
10

flock idiom he loves and cares for.

his

God is impatient with those who suggest that
12

oy
11

to be endeared to him.
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favorably, and distorts the outward appearance of man’s guilt through His

15
God insists that the love he expresses is a free, spontaneous,

immediate kind of love:

In His unreserved, unconditional love for Israel, he may provoke
God continuously, and in an indulgent way God will not hold anything

We will see in the next chapter that man's awareness ofagainst him.

God's need of him gives man a kind of tool to use in manipulating God.

gently, or that His love is unqualified and indiscriminate.

half aware that He would be justified in rejecting man, yet will not:

If the scales of balance happen to be evenly equated and 
the sins of a man stand in direct ratio to his merits, 
what does God do -snatches one of the sins off the scale 
and the balance is restored.

fli’ior jK3 jxo
Ai3iyn jo inx 3’n io® ■pin

1’31*0 0’31X0 *]3 
?nriy n*ap.i no 

.fll’130 »|3n 1’01

own earnest tendency to forgive, love and draw man closer:

When Moses stood before God and asked Him: Show me with 
what attribute it is that You conduct your world....God 
said to him - I do not hold man guilty, but I give (my 
love) freely to them. 16

Attempt to persuade God if you would, that He is acting indul-

God seems

nit X3 ’3X1.1 n"3pn ’3b5 idxi nvo io?® nmi 
at’xa X3 »3’xin !o^iy i3iai V"x pno 
3”n »3’x .T’apn ^x ?io5iy 3’nao .tax mo 

«0.1> Jfl13 *3X 030 X^»X ,01^3 n»13>

10X1 flii’ay j’®ii3 nriyi iinoi mix oix 
.xon x1? iVxo i^ ’ion nairn n®y’ n*apn

Man stands and acts shamefully and does a sequence of 
transgressions, and God simply says "let him repent, 
and it will appear as if he never sinned." 17
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10 X

b. loving evocation, tenderness
No Midrash more beautifully expresses this capacity of God - this

20

God and mana comraderie of those who seek peace.Jinx mux
share the great interest of the promotion of peace in the world, and this

intensifies the relationship:

This is al-God respects man deeply - this goes without saying.

most a protective respect, and extends especially to the unfortunate and 

Those who have none to comfort them may anticipate an abundant

form of loving evocation and tender appeal than the statement:

P’h»3y nxip’ x5p iy

:n5
• . ion

25 
lonely.

bands his people together in an
22

. ,19
Before he even calls me (God says} I am there to respond;

.13MD13 13O5xi OIX .1VJ3 plOBH J1X Oil 1?y*5x «1 
max .i3hiaia 1305x3 oix ncys min5 n"3pn inx

- ?m»y5 15 no5 nt oix !D»o5iyn 5s psi- :V3»5 
nnx j»x oxi f py »i»5 xia»i Tin ysri o»o» ixp 

.□5iy5 xs x5 15x3 i5 ’ixi lay px pixo 
an a»»x iix psni am »nxip3 asn 5y x5

God speaks to man in the language that he can understand, 
21 

uses the gentle language of appeal,

R. Eliezar expounded on the statement: Let us make man in 
our image, according to our likeness....God said (this) to 
the Torah...The Torah said to God...Master of the Universe: 
Why do you want to do this? This man will be finite, im
patient, prone to sin; and unless you love him uncondition
ally, he might as well not have been born. God said to 
the Torah: Why do you think I’ve been called a gracious 
and merciful God? 18

oi5» ,nrn o5iya n’wiy 5xic*c ioni npix 5s 
,o»anp o.t”3x5 5xi»’ pi o»5ii3 po*5pioi

All of the righteousness and lovingkindness that Israel 
does in the world contributes to peace...and this peace 
paves the way for the relationship of man and God. 23

2U
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share of God’s tender mercifulness.

has done, his transgressions fade into the background. Man is trans

formed in God's eyes, under the influence of His tender affection, into

For God to reject man would be to

reject a phase of Himself:
=

xm mor onix nrijr n"apnv ....033 *n

Israel becomes more than a son - he becomes a friend, a faithful

co-worker who is brought into a relationship where the respect and com-

raderie is so pervasive that the relationship is mere than a father-son

relationship - it is even a colleague relationship:

Call them not sons, but builders.

Yet any tangible ra-may illustrate by referring to man's humility.

God loves man tenderly, the lovetionale is subordinate and extraneous.

nourishes itself and seen from the perspective of these images is self-

sufficient.

God, in His tenderness, greets the returning way-

God comes dose to man, so close that man may experience Godward son.

as an intimate element within himself, serving as an uplifting and healing

influence:

.7*313 x^x 7*33 »ip»n ^x
28

Press God for a rationale for all of this intimate affection - He
29

a wholly worthwhile object of love.

When God thinks about man, it is to reflect on the good that man

As an expression of tender love, God has given Israel the Torah
30 

as a ’’healing balm.”

For He transforms them into a lovable worthy group, and 
lives among them. 27

26God will be their comforter.

»3*x ,naivn jinwi *i» *3X :n”apn iox 
qiVv 10X3 73^ .naiwna ia^ »V n*i3 i»rno 
I^XX X3 *3X *^XX X3*V *0 ^31 .311pVl plBI^

.mix xbidi
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come near31

God humbles Himself, suffers with man:c.

As the outlines of God's

more phase of God's character, seen by the rabbis come into view.as

God humbles Himself.

cessity refer to His attribute of humble involvement with man:

as it were, modifies his stature, to elevate man's worth by comparison.

God is not too great nor too far removed to experience man's suf

fering along with him: Quite to the contrary, He participates with man in

his suffering, as a father would live through his son's anguish along

with him.

God's visible presence the Schecinah becomes detached as it were

from God, so that man may feel that tangible, in an actual way he has a

companion in history to share his ideals, joys, and disillusionments:

When one tries to characterize God he must of ne-
32

a phase of the experience of intimacy:

Mat ’3xw r’aiD nnx *x n"apn w nax
jnr - l?nyxa o»iiv ^x-tv’r ora nyxa 

bia’aa ,o’xipn linn ,737 lain *axw oipao 
.pyxa tijib *ax

God feels Israel's pain as

"God

intimacy with man become clearer, one

n"apn ’jb^ ^xir* pa»an naa nxn xia 
. , . anay na*ar iVar aapa

Wherever the people was exiled, the Schecinah, so to 
speak was exiled with them. 3h

God said: My hands are ever extended... .1 restore people... 
in this context I have said: Peace, peace to those near 
and afar off. Whoever seeks intimacy with me I 
to him and heal him.
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35
"Their pain is my pain." 'Wherever Israel encounters calamity,

God is distraught:

God said:

After all, this is the father we're speaking of.be otherwise. God

awaited Israel's arrival into the world, helped bring Israel into the

world as a consecrated people. There is no intimacy that could be deeper

or more thorough.

37
The pathos and stirring beauty of these images is scarcely to be

God and Israel arematched - for their grandeur and sublime thought.

partners in more than one sense - they are not bound simply in a con-

They are not united simply in theirtract based on law and the Covenant.

Israel and God are

partners in a cosmic drama of sorrow - they have the principle roles in

God goes into exile with His people - thethe noblest of tragedies.

In a self-imposed ex-Schecinah is in Galut and suffers with Israel.

perience of anguish - God mitigates the sorrow of His people by sharing

i
I 
■

d
3

common interest in implementing that legal Covenant.

^3 inoxi *3’03 lay laannx® ’juv 
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God said to Moses: Certainly you must perceive that I 
share Israel's suffering; recognize by My act of speaking 
to you through the lowly thornbush, that I am not too 
proud to accompany Israel into the depths of despair.

This precious child that I warmly brought into the world 
at Sinai: when they said...We will hearken and we will 
obey...all of their sadness is his.

When calamity befalls Israel, and they seek Me - 
My honor safeguards them: Why: Because I am with them 
in their sorrow! 36

p»p3a oni mx aysav ny®3 n"apn nax
’□3« lay ?aya nni .anay ’1133 pannva va» 
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How could God help but feel this pain as His owi? How could it
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He becomes an intimately compassionate God.their anguish. Their pain
is His - and in that way their pain is lessened somewhat. Hardly could

it be seen more clearly - that the God of justice and the God of love

Through love - God's love for His people - the justice of theirare one.

suffering becomes apparent. Suddenly there is justice, meaning sense to

it all - God suffers too. The suffering of Israel is not simply a pun

ishment arbitrarily meted out by an authoritarian God. Neither is it the

result of the unbridled dominance of evil given license by an indifferent

It is all partand detached deity. There is purpose to Israel's grief.

of the cosmic drama of suffering - a stage along the way to the great

moment of glory in which Israel and God will be reunited in joy; when

Israel1smen will cooperate in harmony and trust, and evil will be no more.
suffering is both modified and ennobled as God suffers along with His people.
His suffering is

Rather there is profound dignity in theloss of dignity in its suffering.
way in which Israel meets the test, and humbly accepts God's "chastisements

(see below p. $_8;f.).
God sustains man's efforts to do the goodd.

A father helps his child along in life, tries to provide him

materially and emotionally with the resources for growth and achievement.

duce the child to new and broadening experiences ... to nurture his talents.

In a similar way, God guides man's growth; When man is bewildered er un-

When a problem becomes toocertain, God helps him out of his confusion.
deep for man to solve, God helps him with its

of love."

no loss to His dignity, neither then need Israel feel a

The kind father tries to provide the best possible home life - to intro-
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He paves the way, provides

points out to his child that he is uniquely endowed

and must cultivate his inner capacities. Theologically, Israel is holy.

Psychologically, Israel is the gifted child. God fosters the unfolding

When man fulfills his endownents, God himself is ful-

What endowments man has, God enriches.

When the child embarks on a path that may lead to frustration and

disillusionment, God keeps his faith that man will yet justify His hopes.

When man thinks good thoughts and does noble deeds, God recognizes that

his true character is shining through, and encourages man, builds onto

his finer motivations, bids him make the most of his life:

3PJI ipBX

good in man).

plished fact, 
go by the way 
thoughts. hh

Bring to me whatever is on your mind, I'll help you 
carry the burden. 38

Much of what I have been describing in this section may be sum

essay, "Mystery and Commandment."

39God turns man onto the path of life.
_ ,. . . liOa sense of direction;

Truthfully, God lights the way.

. Ht?yD^ 710*130 n"3pH H31D >130110 
n^yo nxvy x^i ojk31 mxo nw1? oix 
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A good thought God links to action (God brings out the 

No sooner does man contemplate doing a 
good deed than God attributes it to him as an accom- 

God helps man let less noble thoughts 
.God arouses and stimulates man's finer

When man takes the first step, God leads him on, sustains the 

awakened interest, unleashes the deeper dimensions of man's capabilities.

What man is lacking, God provides.

.pyo X3X1 ,*ys pjixi no ^3 ’^y ion

of this destiny.
hl filled.

marized by referring to sane remarks offered by Dr. Leo Baeck in his
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God is sometimes revealed to man as a protective power, the voice

of the comforting mother, offering unconditional love, protective se-

Man may be passive as he basks in the warmthcurity, unreserved warmth.

of this affection, satisfied with himself even as God is satisfied with

God is undemanding and man expects little from himself and seeshim.

little real challenge in life.

Yet there are other moments when man feels restless and dissatis

fied with himself, when he feels God compelling and propelling him on

ward to make more of his life and wrestle with his potentialities. Then

God is the demanding, exacting, even punishingman becomes active.

The way in which manGod loves, but this love must be earned.father.

the love is through obedient and sustained conformity to the moralearns

When man lookslaw - the way that leads to the perfection of society.

It is only when manbeyond himself, God is the commanding authority.

rests content with himself that God is only a loving and comforting

presence.

When man wants to be certain of his existence, when he 
therefore listens intently for the meaning of his life 
and life in general, and when he thus feels the presence 
of sonEthing lasting, of some reality beneath the sur
face, then he experiences the mystery: he becomes con
scious that he was created, brought into being, conscious 
of an undetectable, and at the same time protective power. 
He experiences that which embraces him and all else....

And when man looks beyond the present day, when he wishes 
to give his life direction and lead it toward a goal, 
when he thus grasps that which defines his life, and is 
clear about it, then he is always confronted with the 
commandment, the task - that which he is to realize...
The one is from God..the other to be achieved by man. 1|6
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How Man Interprets, Responds to the Actions of GodB.

Having discussed the various images of God that we discern upon

an analysis of the rabbinic texts relevant to our subject, our next task

was to ask the question: What is the basis, the method, and the rationale

underlying God's relationship to man? In other wo axis, how does the Au-

Why did God demand these particular responses (unquestioned obedience,

sponses (offer of either conditioned or unconditioned love, etc.) The

next question to be asked is How does man respond to or interpret God's

actions and demands? What feelings and human responses are aroused in

Israel and Israel receives overtures of warmth or threats of rejection?

In our discussion so far we have seen that God's approach to Israel

incorporates the many different emotions and desires characteristic of a

parent's relationship to a child. At times God's love is more like the

conditioned love of the father, at other times more like the uncondi-

At times God loves Israel withtioned unreserved love of the mother.

an overpowering love, loves Israel for all his faults, at other times

God loves only that ideal Israel perfected into the obedient and dutiful

child.

We have elaborated some of the psychological aspects of the father's

love and the mother's love, which impinge

exenplifying Midat Ha Rachamim.

that again, through Israel's

raanistic images of God, that is God, exemplifying Midat HaDin and God

The task at hand now is to reverse the

on the authoritarian and hu-

coin of the God-Israe^Aelationship, and to see

unreserved affection, etc.) and how did He go about achieving these re-

thoritarian Judge or the Benevolent Father, whichever the case may be, 

approach His relationship to man? What did the rabbis feel God demanded,
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response to God, reflected in the literature, we may see all of the

attitudes and emotions

These images are like a prism, refracting the various lights and shadows

of Israel’s hopes and fears. Israel is faced with God's authority. This

authority is overwhelming. God has many powers, and may use them harshly

to discipline His child. This induces fear, and Israel may express this

fear in several ways. God's authoritative demonstrations impress Israel

with a feeling of unworthiness, of utter dependence upon God and help

lessness . Beyond this Israel may feel that God needs to subordinate

him, to reinforce this impression of dependence. Israel may at times

take the blame for God's anger inward upon himself, insisting that he is

Or Israel may becomeinherently guilty and deserving of God's wrath.

philosophical and reason that the "punishment" which he seems to be re

ceiving is not really punishment, but simply a kind of ethical purifica

tion for tasks Israel also responds in diverse ways tothat lie ahead.

of God's love, and these responses will be developed indemonstrations

part 2 of this section.

1. God's authority

helplessness, dependence, unworthinessa.

Bible, in Ezekiel, we have a concept of "For the sake of
God must protect and enhance His own glory, and thereforeThy Name.

Moses,redeem Israel, whether Israel be worthy of God's redemption or not.

in the fo~l 1 nw-ing Midrash, plays upon God's need to protect His own stature

This particular Midrash is a petition for God to

In the
U7 w

an admission of guilt,

a child might normally feel toward his parents.

and reputation, and uses this persuasion as a kind of last resort when it 

is clear that Israel has not gained God's saving help in his own right.
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be forgiving though logically He ought not be forgiving. Israel, through

God is not immediately ready to forgive mar, Israel has to show

•Zion pleads before Gods "Why

must you be so conscious of my faults, and hold me to my commitment

Israel becomes all the"I may at times forgive, but I do not forget."

more conscious of God's deliberateness, firmness in exacting obedience

from His child.

Adam’s great weakness was not simply that he sinned, but that he

didn't realize hew dependent he was

Adam,

who suffers for this pride happens to run into Cain, who has just com-

Adam asks him:pleted his trial before God.

"Indeed, I had

Moses, tries to manipulate God by appealing to His own sense of honor.

T’oynw on5 njnvjv nnux n»i35 on jr*&3i 
nia i>»sp3

pledged at Sinai, concerning Yourself so deeply with any liberties I 
50 

might take with my share of this agreement?"

"Well, what happened?” and

on God's mercy and how important it

*idx 
.□♦jnai o*x»3j d»35d dbd 
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Moses said: Master of the World: Recall the Covenant to 
the Fathers, that you swore to them, that you would cause 
kings,prophets and priests to rise from their midst...Do 
this for your own sake, and allow the attribute of mercy 
to overrule the attribute of justice...." h8

no idea repentance was

was for him to acknowledge this dependence and ask forgiveness.

Cain happily says: "I repented, and I was

so importantI"

acquitted." Adam admits:

51

God how very afraid of God he is, to argue his unworthiness, to plead 

guilty, and to rely upon God's mercy.

To which God answers:
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b. man endeavors to control God

One way in which man may cope with his feelings of unworthiness

of Honi Ha Maagel - Honi the Circle Maker, who would draw a circle about

him in the ground, and refuse to budge, until God would relent and allow

In thq&ible, Moses'eloquent .cry:rain to fall. 1*1000 K3 ’3’ITD

"Blot me out then from your book" (Ex. 32:32) - represents an effort to

manipulate God to change His position. Other figures in Jewish history

and legend appear to express a similar^' or

arrogance toward God: from Abraham challenging God "Shall not the judge

of all the world do justice?" to the plaintif Kaddish of the Berditchever

Moses, in a particularly imaginative Midrash, reminds God thatRebbi.

He promised to be more gracious and compassionate. In this Midrash in

In reaction to feelings of unworthiness

and dependence, man attempts to extricate himself from the web of punish

ment and to free himself from the anticipated demonstration of God’s dis

ciplinary powers.

c.

authority. Another way in which man copes with his feelings of unworthi

ness and dependence is by resorting to

by protestations of his inadequacies.

inherent, unresolvable guilt

This parti mil ar response to God's authority, however (attempting 
z

more way in which man copes with God's

Deuteronomy Rabbah (commenting on Exodus 33:19 Moses endeavors to "catch 
52 

God up" or to force His hand.

a feeling of complete unworthiness,

to control God) is yet only one

O’OO ’oVo hosb "

and dependence is by trying to control God. A vivid example is recorded
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Man has no basis on which to plead his case before God.

therefore depend upon God's "Achilles hell" - His own tendency to put

aside His more just nature, and to In a sense, thisact graciously.
Thetheological doctrine of Grace.

utterly unworthy man, sinful as he is, having no good works upon which

to rely, may be saved by faith in a God of grace and mercy. Grace is a

God is kindreward by God where logically there should be no reward.

and compassionate where He expects the opposite from Himself. But God

may be swayed, He may redeem the utterly unworthy man though redemption

is not indicated. God may act contrary to His own nature, because con-

Realizing that such considerations of grace enter into the picture.

siderations affect God's judgment and blur His reasoning, man manipulates

God on the basis of this flaw in God's otherwise consistent application

of justice.

saving grace, is in itself a separate

1

desperately to be redeemed by a

Midrash introduces an element of a

^»xx pxt nnx 1X30 pm* »3i nax
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He must
%

Why man feels so guilty and unworthy in the first place, and so

R. Johhanan said: We learn that man has nothing to stand 
on when he comes before God. Even Moses, the foremost of 
the prophets, had to approach Sod in a posture of relying 
upon God's gracious qualities. Rabbi Levi said: Why is 
that Moses approached in the spirit of seeking God's grace? 
So God said before Moses: "And I will be gracious unto 
those to whom I shall be gracious?"....He (God) said to 
him: "However has good works upon which to rely and comes 
before Me, I will act mercifully unto him; and howsoever 
has nothing upon which to rely, and yet his fate is in My 
hands, and I will gracious... that is, I will give him of 
the immediate grace of my freely offered love. $3
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problem.

toward guilt; we harbor a certain uneasiness, a certain vague, unspeci-

experience of guilt and redemption.

At this point in our discussion, we will digress to introduce a

basic psychoanalytic concept which throws considerable light on the mean

ing of the experience of unworthiness as we have encountered this response

in the various Midrashim chosen for stucjy.

The psychological basis for the feeling of unworthiness is what

Sigmund BYeud called the Oedipal conflict. The general outlines of this

of Freud's more popular and better accepted theories, are

undoubtedly so familiar that I need not belabor the point of tracing the
outlines of To present a thumbnail sketch, however, Freudthis theory.

asserted that early in his childhood the young boy feels a certain erotic

tie with his mother. This urge creates a sense of restlessness, because

the father is more powerful than the son, and the son must subdue his hos

tility to his father, who possesses the mother as a sex object. Coupled

with this, the son feels guilty for this "immoral" love he feels towards

his mother.

certain residual element of the guilt we ex-We carry with us a

Thisperience over the Oedipal situation along with us through life.

guilt is one source of a feeling of impurity, of sinfulness and it reap-

in the religious protestations of unworthiness we find in thepears

foloristic literature of the major religions in one form or another.

Freud explored this feeling at considerable length.In Totem and Tabbo,

But we all apparently carry with us

notion, one

Generally, as each child matures, he frees himself of this 
v &

rivalry by identifying with the father.

fied anxiety about our own worthwhileness which accounts for the religious

a certain diffuse tendency
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It enters into a study of primitive tribes, many of whom build elaborate

magical-religious systems to compensate for this deeply rooted gni It.,= a
guilt over the incestuous wish of the child to rid himself of the father
to dethrone the father from his pinnacle of power, and to marry the

The feelings surrounding this Oedipal rivalry become intricate,mother.

and it is only natural to suppose that they leave a deep mark upon even
the better integrated members of any society.

The Oedipal situation is so basic to the human situation that we

that is enacted and re-enacted in every life. Freud providedmay assume
ample clinical evidence to back up this theory of erotic love for the

parent of the opposite sex, co-mingled with feelings of guilt over these

incestuous longings and intense hostilities toward the other parent.

Freud considered the guilt feelings which are the residual emotional scar

tissue of the Oedipal battle to be responsible for many of the neuroses

of human society, its more exaggerated forms, unresolved guilt of this

nature may be turned back in against the individual in the form of maso-

One of the function of primitivechistic or self-mutilating tendencies.

In Judaism, the Yom Kippur ritual, with its emphasis on fasting

and self-scrutinization in a way provides an outlet for human guilt feel

ings and the Confessionals serve as a valuable catharsis for these per-

religions was to provide an acceptable outlet for many of these masochis

tic tendencies in initiation rites and other religious ceremonies (see
55

Bronislow Malimowski Magic Science and Religion and other essays).

vasive energies of guilt, which unless alleviated, often turn back in 

upon the individual in the form of self-punishment. God is asked to 
56 

•‘Incline toward the Covenant, and not to focus upon man’s evil.”
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one

in Deuteronomy Rabbah which I have cited.

Teshuva or Repentance, forms another answer to the problem of

inadequacy and unworthiness. There are a great number of Midrashim which

deal with repentance, in its psychological and theological details. The

shuvah or Repentance are those which Konowitz list in chapters 36 and 37

of Maamar Haelohut. Essentially, God becones endeared to the one who

repents, holds the gates of repentance constantly open before man, moves

when necessary to the throne of mercy from the throne of justice, is more

about forgiving man that he may tip the scales in man's favor, or begin

removing sins from the scale of iniquity until they balance. All that is•f

necessary is that man realize how dependent he is upon God, and how import

ant it is to rely upon God’s mercy and to approach God with contrition.

In a gem of a book called Orot HaTeshuva, the late Rabbi Kook ex

plored something of a psychology of the doctrine of repentance. His

Rabbi Kook also helps us understand -the

The world seems foreboding and life treacherous and unbearableenated.

!

insists are relevant here, for he traces the emotional state of the 

individual who feels guilt stricken and the joy of reunion with God

once the guilt is removed.

concept of empathy in the mystic union Geddes MacGregor has spoken of.

Man seeks a reunification with the God-father from whom he has been ali-

Israel, unworthy as he feels, attempts to persuade God to forgive, though 

God might be expected to punish him.

more unworthy man feels, the more he feels the need to repent and rely 

on God's mercy. Representative of the many Midrashim dealing with Te-

The one and the same tendency oper

ate in the Yom Kippur liturgy and in Midrashim of the nature of this

desirous of clearing man than of finding him culpable. God is so earnest
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with the absence of God's rewarding affection.

God's ground and fulfills the pre-requisites of re-unification there is

The kind of guilt for which one seeks an outlet in repentance may

A number of Midrashim tracehold

this feeling of unresolvable, inherent guilt which makes Teshivah so im

portant emotionally, for the individual.

In a si mi 1 ar vein, when God comes to create man, He has to make a

He has to realize that man will be weak, subjectcompromise with himself.

"empathatic delight" and of what Rabbi

a tyrannical grip over the individual.

a return of what MacGregor calls

When man meets God on

Kook describes in the following way:

53 nyoxoi i»Vx oinnai ,vjb nsi3 iKcn or bixi 
Kirn? iy ,nVi»i nosoa i»B3i ,xonn nsa rpis m 

nnnn jix isipa r»3iai n’xonn aiiayna iinnra 
T>in Kin, ,nx>.i3n ipdjV ixd na’yan ,nmpn 

a*n>ir , Ji’^jr ion ,ionn raw mu »inri ,xBinai 
33i> x^anai pin ,iaxnBi pi.i xi.ii an»ip jik i*^x 

Kina ,.1x2113 nnv bbsi isaa ox in» ,»a’3D jm
, isxa ’b5 i> nx3.i iaxy nt rxi bib iaipa r*3ia 

.ji’nax Jiia^ai »a»3B ’3nii 33iy i5 I’ma
Man places his sin against him (it takes on an inde
pendent force) and becomes profoundly disturbed and 
regrets that he was ensnared in the snare of sinful
ness, and his soul gradually catches hold and ascends, 
until he is liberated from the tyranny of sinfulness 
(guilt) and feels in himself a pure freedom.. .and he 
becomes increasingly healed, and the rays of the light 
of the sun of grace a higher grace (literally loving-- 

kindness) send forth their rays to him, and he goes 
forth and becomes more fortunate, he goes and is filled 
with gladness and inner fullness; together with his 
humility and with his broken hearted spirit that he 
feels within him; he feels a surging happiness in pro
portion to his (new found) state, which increases or 
heightens his spiritual ecstasy, and his feeling of 
true integrity and wholeness. 57

Man may not, for example, "believe in himself" until the day of
HQ

his death.
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Man's tendency to guilt ia so inherent in his constitutional

structure that Abraham must advise God:

The pathos of man's pleas of inadequacy finally moves God, and

He responds to the tears of a contrite and desperate defendant:

d. purification for tasks ahead

At times Israel interprets the disciplinary actions of God, not

as the necessary consequence of his inherent, unresolvable guilt, but as

a means of ethical chastisement or purification for tasks that lie ahead.

In this vein, God does not send sorrow or suffering Israel's way to rein

force an impression of unworthiness of guilt, but to strengthen the

people's moral fibre to withstand the tribulations of becoming a chosen,

This kind of chastisement, what I have referred to be-servant people.

"chastisements of love" is not inter-5«7 0*110*fore as nanx
indication of inadequacy but as evidence of God'spreted by man as an

It is God's confidence that Israel reallyhigh esteem for His people.

His emissaries, an assignment

to sin, and that the world will only exist on the strength of God's 
59 

mercifulness.

has the mettle and courage to serve as

hjix o5iy ox ,o>iy jxa px rpao nnx oovo ox
. D&VO )X0 pX Vp3D

"If you want absolute justice, you'll have no world; 
if it is a world you want, you must relent on your 
expectations for justice." 60
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Israel said to God: If it is true that once Esau shed 
two tears, Your were filled with compassion for him, 
then (seeing that) Our tears constantly pour forth 
day and night, should You not all the more forgive us...
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•which inevitably involves hardship and self-sacrifice, that causes
God to invest Israel with this sacred responsibility. This theme brings
to mind a Midrash whidi was cited before but which relates to this con

text:

out that the potter necessarily tests only the more perfect vessels.

So it is that God purifies Israel in this way. The spirit of the people

is tested through the various hardships it must endure at the haids of

the other nations.

The rabbis tired of interpreting suffering in negative - as indica
tive of the rejection by the Father.
couraged to understand that life and growth involve hardship and pain,
and adverse happenings need not be interpreted as symbolic of his own
defects. The people becomes less willing to succomb to despair and self

castigation, and in a nobler way philosophizes about its experiences with

Israel recognizes the truth of the Proverb:pain and suffering.

1010 fiinain n»*n *311 "The ways of life afford the reproof of suffer-

In the future the value and truth of Israel'sProverbs 6:23.

Having withstood the chastise-patience under trial will become evident.

The turning toward the future is a way of extrication

By a belief in anotherfrom the limited perspective of the present.

courage within itself to endure the

It is that the world is at fault - mankind collectively isevil doing.

hardships of the present.

true that God's chosen child has failed him and disappointed Him by its

This Midrash is the well known one where the thought is brought
62

ing."

Instead the child (Israel) is en-

guilty of moral irresponsibility, and on a cosmic scale, the ground must

ments accompanying its historic role; the people has earned another 
63 worldly reward.

worldly reward, the people finds more
It is not that Israel is at fault, nor is it
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yet be paved before Israel may perform the role assigned to him. Israel

is to lead man, as the prophet - people to a recognition of the wide

spread human responsibility all

more perfect world. 1
partner of the Holy One, in this sacred ethical task.a Leadership in

volves at times agony and loneliness. Israel's long range responsibili

ties not its weakness is accounted for its immediate unhappiness. But

Israel’s role is not simply to achieve happiness, but to perfect the

character of mankind. By sacrificing his

in order to prove his worthiness, Israel teaches mankind the value of

pain and self-sacrifice related to the promise of larger goals.

God's love2.B.

I am uniquely worthy to receive God's lovea.

Israel has been catipulted to the depths of despair Immersed in

feelings of loneliness, guilt and despair - reflecting on his own un

worthiness for the enormous tasks placed upon his shoulders, unqualified

for the sacred and overwhelming privileges and responsibilities with which

From tho’e, Israel drew back several paces, and re-he has been charged.

fleeting on his peril, philosophically dared to believe that all the suf

fering he was experiencing was not an outgrowth of his sinfulness and

historic cosmic plan which involved moments of

At first, Israel,sadness and anguish.

Moving from there theonly despair and fear in the presence of God.

people ventured to surmise that God still loved Israel, though history

The more the rabbis contemplated God'sseemed to indicate the opposite.

love for Israel, the more air they gave for a new doctrine to breath.

Their feelings that God must be concerned, dramatically and consistently

G

own pleasure and enduring pain

men must share in the building of the

as pictured by the rabbis felt

frailty, but part of an

Israel shares the leadership with God as
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concerned with Israel's fate and future led them to underscore and re

emphasize the deeper dimensions ofGod's love for Israel. As feelings of

defeat and fear vanished

concept of a loving God and an endeared and beloved people moved ever

closer to the foreground.

might recede a little and the other advance somewhat.

cious and caring God.

The first response, perhaps the most natural one, that Israel

experiences is the feeling of being uniquely worthy to receive God's

love. God and Israel have experienced so very much together, have lived
through so many vicissitudes of history from the *3*0 1.T TDJD that

it is only natural that Israel should be elected by God and honored to

be the particular recipient of His affections. Israel, as alluded to be-

fore, is one of God's "prized possessions." God can

In fact, the Schecinah onlybecome sanctified only in Israel's midst.

Israel, chosen from alldwells a® *5n«3

the nations, may be likened to the finer fruits of an orchard, worthy of

65

God is the master 
Moses is a member

To provide a com

plete picture of Israel's response to God's actions, we turn to those

or receded gradually into the background, the

being tended and nurtured by the Keeper. Israel is the people whom God 
6U

finds "pleasant to praise Him."

At times both ideas existed side by side, one

Beyond this, Israel is the very "life force" of the world:

>3® ,n"3pn nt n*an 5® ojjvn on®
- o*on^ 15®D3 n®o nr n*a p , 15® o^iyn

lamx ^xn®*3 inn p n"3pn nni no

"in the tents of Shem".

For they are the life force of the world, 
of the house...and all the world is his. 
of the household...and Israel may be compared to the wheat 
(that must be carefully gleaned). What did God say to Moses: 
Pay attention to count Israel carefully.

images in the Midrash where a beloved people warmly responds to a gra-
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earth. precious seed to plant that will sprout from

the soil and blossom forth with all its radiance and rich foliage to pro

vide a calming restful shade and abundant fruit fro the tired and hungry

of all nations.

b. undeserved greatheartedness of God

So extensive and pervasive is God's love that Israel may wonder if

at times God is justified in expressing so much affection to His people.

Israel may feel that God is overly indulgent, that it is simply His nature

to be gracious, and that Israel is not nearly as meritorious as God would

make him out to be. God constantly provides man with renewed opportuni

ties to perfect his God frees man oflife and improve upon his behavior.

the weight of past misdeeds, allows him to begin anew each day as if the

previous day's shortcomings were stricken from the records

"Were it not for the fact that God to begin with approaches us

(under his justice) for one hour."

*|X ,nnx *|X
Arid

from within His attribute of mercy, unquestionably we could not hold up
67

Yet he must have a

nanji voxi oox Vaa *>xx
.a*»n nnxw ni’jns ’ixi na»*n x’.n 

. .l1? pa’wn corn xa. ix ,5**n xpt *? ^3 you soul ascends each mght,'and receives the 
reckoning and judgment, and is found guilty, yet God 
returns the gift of life, with the rising of the sun, 
life returns. 66

God creates all the conditions to support and enhance life on

precious to God.
^">69

thim.\

God is pictured analogically as an employer who does not withhold 

the wages of his workmen even when they fail to work faithfully for him. 

The rationale for this greatheartedness is simply that Israel is inherently 

Were Israel the lowliest people, God would still befriend
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God’s desire that I growc.

God’s love means something else too. It means that God is con

cerned with Israel’s growth. We have encountered nuances of this theme

earlier. God has given Israel multiple commandments to fulfill, so that

Israel could become a productive people, earning the satisfaction of

Israel is to be a light to the nations; God has in turn providedservice.

The critical Midrash in this connection is the one wherein God

entrusts man with the responsibility of balancing the scales of civiliza

tion. Creation stands even balanced at the close of the first days of
God's If God creates man from the celestial elements,creative work.

these elements would predominate and thereby disrupt the essential har-

And were God to allow the terrestrial or earthlymony of the spheres.

to have the additional advantage, by making man

primarily a biological entity, the implicit harmony of creation would be

God solves the problem, as alluded to earlier, bysimilarly imperiled.

creating man both of the biological elements of the earth and yet endows

man with the Heavenly wisdom and reason, that when properly used, enable

him to become the crowning glory of creation, to fulfill God’s fondest

intentions for all of life.

Israel with the light of the law so that Israel may better guide mankind 
70 

upon its pathways.

elements to prevail or

n>yo>o avia yaax ia xaa .oxaa napaa aar 
Mix xaaa *a»an n"ap»a aux .T^d\»d nyaaxa 

jn naaa nao - n’jrVyn id maiai o^xa 
□»ja»>yn jo inix »ax xaaa ox - - oninm 
aa*xa an xan o’aannnn jo ,nn aa*xa *n xan 
joa |D anax xaaa *jx »an x^x ;»n

l,a*n* xdb* xb oxi ,nao» xon» ox - o’aannn.a
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God's desire that man grow persuades God to entrust man with the

most sacred responsibilities: to link heaven with earth as it were, to

make a unified substance out of the heaven and the earth by linking God's

seal thrown to earth with the impression of the seal on high.

d. partnership relation

Israel is assigned these tasks in the partnership relationship,

As developed earlier, God andthe relationship of a Covenanted people.

Man is . God forges a chain,ji’vxts nvyos nM3pn in uw

similar to a chain a king might forge, and with this chain of love,

forges His own name to that of Israel's.

73

□ XV
□ X 

^□"1373

njisB i^ n’nv -f^vo
bids nn*3D *ax ox T>on iox 

zjpv*?v 13 ysip *j»in xVx xinx 
:n"3pn idx tb .

,>xiv*3 iov n"3pn «|n’v 
.naop pno^B iv 

t x*n x’nv 
— nnaio jpv^vn xnn msx

j»yp3 p pv nio3 ^xiv» nx n»jo ’jx
.□ns ^iiin *dv jix «|nvo »3»m xVx

God said:..."I will create him in the Image and Likeness 
from above, and (invest) him with the biological powers 
of procreation....Were I to create him (solely) from the 
upper spheres, he would live and not die; from the lower 
spheres, he would die and not live; but I create him here
with from the celestial and the terrestrial elements; if 
he sins, he will die, and if he doesn't sin, he will live!"

Israel are partners in what might be a never-ceasing process of creation.

Israel is
72 

to make the fashioned object "close to the intention of the fashioner.”

...God has identified His name with Israel's. One 
might draw a comparison to a king who had a key to a 
small palace. The king said: "If I leave it as it is, 
it will become lost. I had better link it to a chain, 
so that if it becomes lost, it will be together with 
the chain." So God said: "If I leave Israel the way 
they are, they will become swallowed up by the nations, 
so I had best link my great name together with them!"
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secration to God. Yet we might well imagine that the chain i^forged only

at one end and open at the other. More links, links of love and concern

need to be forged by Israel to make the chain reach the full distance -

to span heaven and earth. The more Israel tries to fulfill God's hope

the stronger the chain becomes.

lationship is through intense participation with God, through a fervent

and total sharing of God's goals. God links His name to Israel's when

Israel indeed seems to be the one child Wio most closely lives up to the

moral challenges God places before all mankind:

God’s participation with Israel, leading Israel throughout the

many years seeing this people safely pass through imperil-

God realizes and chooses to become

closely identified with this one child, to become sanctified throu^i

them.

Earlier I spoke of the Oedipal conflict, and the rivalry that

This rivalry I pointed out, is indevelops between father and son.

This interlinking of God's name with that of Israel's is symbolic 

of the depth of the Covenant relationship - it symbolizes Israel's con-

desert for so

nn* «]x pan xtn no ,01m nnx «|M aim mn na 
. . . id«? 5b*di >|nhVD >13*551 . . ,jun

Just as He is merciful, so be you merciful.. .and as it 
were, He becomes a partner with you, and causes His name 
to rest with you. 7h

The way for man to achieve the fulfillment of the contractual re-

ing experiences, provides the evidence that God and Israel have the most
75 intimate kind of relationship.

childhood development regarded generally as a rivalry for one love ob

ject: the motherfErich Fromm correctly qualifies the Freudian theory by 

illustrating the fact that there may be other quests and aspirations 
76

involved in the Oedipal struggle other than sexual drives.
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There is the quest for power and independence. The son contests with

the father who presents a threat to his freedom.

God, in many Midrashim we have studied, presents a threat to Israel

and curbs or subordinates Israel's aspirations and intentions to His own.

great ethical challenge. Yet this challenge and task impose self-sacri

fices on Israel. The premise of the joint undertaking in which God and

Israel are involved is that God's authority is not to be challenged, and

that man is ever responsible to him and accountable to him for all of his

actions.

Here, the Oedipal struggle seems to reach a resolution. God and

Israel are not antagonists but partners in a cosmic drama. Love replaces

hostility and rivalry. This is a natural process, for Freud himself spoke

of identi fication as the most successful way of resolving the Oedipal

rivalry. The son takes into himself as his own ideal of conduct the

father and all the father represents. The son then wants to be like

the father, not to do away with him. Here, too, Father and Son, God and

Israel, become linked in a bond of unity and love. On a historical level

people and God as the father surro-

Israel no longer fears God as such butgate resolve their antagonism.

Israel isnoble vision and magnificent enterprise.

obeys out cf love and comraderie.
own

God does not often do this brutally, simply to demonstrate the scope of 

His power, but exerts a rational authority in order to involve man in a

merciful and ethical, not because God demands this arbitrarily, but Israel

It becomes consistent with Israel's

as well as an emotional, Israel as a

his leadership responsibilities with dignity and stature, 

ship to the Father is one of joy and is supremely rewarding.

image of himself to act mercifully toward his fellowman and to assume

The relation

shares with God in a
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influence eternally worth

Beyond this:

The endearment of God and Israel becomes as constant and reliable

as the processes of nature. The bond becomes assumed, implicit, inherent

in the order of things. The relationship is in every way exemplary.

God and Israel hold up before man a vision of how intensive and fulfill-

Once more, the nationsing a relationship between Father and son may be.

of the world may constantly refer to this relationship and use it as a

point of departure for enhancing all human relationships. God is Eternal,

ho is His love.

Summary of Chapters I - III

We have considered a representative number of Midrashim which

Our discussion is built on the premisesuggest various images of God.

that as the rabbis portrayed God, they also portrayed human emotions and

God, to the rabbis, demands obedience and evokesresponses to life.

The rabbis felt this to be true because of their own needs forlove.

The rabbis felt that God used certain sanc-

We have tried to trace the nature of those

sanctions and appeals.

One closing Midrash illustrates the depth of this bond and the 

joy that it brings to both participants, God and Israel.

Hpanon nai -jV n»nx
I will become for you an 
searching for.

a warm response to His love.

We have also tried to distinguish sane of the

nxnar fiai nryx 
77 

My actions on your behalf will be apparent forever.

comfort and for challenge.

tions to exact obedience to His authority, and certain appeals to elicit
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(Israel) to those

sanctions and appeals.

We have found that when God was felt to demand unquestioned

obedience,that the method He would utilize to achieve this obedience

might be the threat of the withdrawal of His love. Man's response to

this threat might be

When the rabbis felt that God requested love rather than obedience, their

images portrayed God in a different light: tenderly evoking unreserved

affection, suffering with the people, sustaining their efforts to do good.

In such moments, Israel was seen to place a different meaning on God's

might reluctantly obey out of fear, or lovingly cooperate out of trust.

In this next chapter, we turn our attention largely to man's

concern for ultimate ideals, and the view of God as a Source of our

higher ideals. We will see that the unconscious embodies more than the
Formemory of childhood experiences with parental love and authority.

this reason the Midrash, as symbolic literature, utilizing the resources

of the unconscious, necessarily addresses itself to concerns which extend

Our effort willbeyond man's relationship to God as a Heavenly Parent.

comprehensive view of the meaning of the images of

We will move beyond the vantage point of childhoodGod in the Midrash.

of the Midrash as

We will contrast some of our new found information with the basicmyth.

have already reached.

various responses and interpretations offered by man

understandings of the Midrashic symbolism we

be to reach a more

emotional attitudes to the "teleological perspective"

a protestation of helplessness,guilt, dependency.

actions: to interpret God's concern as an indication that man (Israel)

might be uniquely worthy to receive God's love. In other words, Israel
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CHAPTER IV

Part A - The Nature of Myth and Midrash

1. the familial background - Freud

The Midrash is essentially a mythological type of literature. It

has two essential features that interest us here: one is it shows the

effects of the early experiences of the child within his fanily, primarily

his relationship to his parents, his efforts to deal with their authority

and win their love. These effects are by and large unconscious; that is,

they become part of that total storehouse of memories which we draw on in

later life.

conscious.

Prince suggests that within the unconscious we also store other

memories — those of our early appreciations of some of the contradictions

We will see later on as we discuss more about the unconsciousof life.

that it also consists of

- the "inherent" questions about the meaning andseems to hold in common,

We will conclude fromageless and universal.purpose of life that are

ideals of its authors.

THE PSYCHOLOGICAL SIGNIFICANCE 
OF THE IMAGES

'•.. .We should not overlook the fact that many mental 
experiences are of the inner as well as of the outer 
life. To the former belong the hopes and aspirations, 
the regrets, fears and doubts...and wrestlings with 
self, the wishes, the loves, the hates, all that we 
are not willing to give out to the world, and that 
we would forget and sooner not admit even to ourselves 
...." 1

Morton Prince provides us with an apt description of the un-

some memories and impressions that all mankind

our study of Midrash that it has another essential feature besides the 

"familialH - the Midrash also reflects the universal aspirations and
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For example, the

child has certain experiences with authority. He has to come to terms

with his parents ’ control over him. The child also has certain expert -

Freud saw the relationship between the feel

ings and attitudes we have towards our parents and the feelings and atti

tudes we have towards our parents and the feelings and attitudes we ex

press towards God. One of Freud's students, Ernest Jones, has summarized

some of Freud's thinking on this subject:

2

Basically we would not accept this conclusion in toto because it

Freud's thinking on this subject does not explainis too narrow a view.

We wouldreproductions of the child's attitudes towards his parents.

the unconscious.

many of the images of God in the Midrash which we could not call "direct
N

suggest that there are images of a "teleological" nature in the Midrash. 

The symbolism of these teleological images is not that of parent-child 

relationships. For an explanation of these images, for a total view of 

must turn to the contributions of other

"....The outstanding conclusion that emerges from this 
investigation (of folklore, anthropology and religion) 
is that the religious life represents a dramatization 
on a cosmic plane of all the emotions, fears, longings 
which arose in the child's relations with his parents.... 
The varying emotional attitudes... .notably those of 
dependence, fear, love and reverence are all direct 
reproductions of the child's attitude towards his parents... 
the earthly father is replaced by the Heavenly Father..."

ences with love - in expressing love towards his parents and in respond

ing to their love for him.

First, however, we will consider some observations of Sigmund 

Freud, who traces the origin of myths to our childhood feelings towards 

our parents. Freud recognized that there are certain primary experiences 

which the child has, certain basic problems he faces.

the Midrashic symbolism, we 

writers who have also thought a great deal about the nature of myths and
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But before leaving Freud, let us consider his contribution a

Certainly, it does tell us much, though it doeslittle more carefully.

Freud's categories are helpful in explain-not tell us the whole story.

Certainly, there are coniing the Midrash, though not all inclusive.

siderable traces of the influence of childhood reactions to parental

For this reason, it would be helplove and authority in the Midrash.

ful to expland first on Freud's views.

As we progress through life, according to Freud, our early im-

view.

titudes linger in the

of many of our basic energies and instincts and

In our dreams,

a kind of a code: when we decipher the code
These two basic moti

vating forces have to do with the way

to authority.

Freud felt that we are

be aggressive.
with them.

of love towards them may
in which our parents cope

reactions both
make us more angry with them.

We alsoto our love and to our agression.
to their love and totendencies, and our responsecies and agressive

which remembers much of what we think we have forgotten.

relaxed, and many of these unconscious

two basic driving forces motivating all behavior.

in which we seek love and respond

But they are not altogether forgotten.

unconscious which is the repository or storehouse

Our parents love us

we realize that there are
"royal road to the unconscious."

pressicns and attitudes toward our parents disappear from our immediate

These impressions and at-

all basically loving and yet also we may 

and yet may become angxy with us.

Certain of the ways

a kind of second mind

some of the barriers of memory are

feelings appear in symbolic form. Myths, too, along with dreams are a 

The symbolism in myths and dreams is

■^e may love our parents and yet be angry

with our overtures

We remember our parents'

remember their loving tenden-
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We remember or store all of these impressions in ourtheir authority.

There are times when these feelings 'break through" theunconscious .

web of the unconscious.

If we dream about God, or write myths aboutour parents onto God.ward

the images of God in our dreams or in our myths may tell us a greatGod,

It is in this light that weabout how we felt towards our parents.deal

"the earthly father is replaced bymay understand Jones' observation:

Though it is an observation we must qualify.the heavenly father."

Now certainly something of what Freud had to say is of real im-

We would agree that theportance to us in our present considerations.

that to a very real degree the
contrasted with a Stern

much of what we would definitely
teleological concerns

which we

It was one of Freud's outstanding 

motivated by unconscious drives, and that 

of these unconscious

the unconscious are of real importance to us.

contributions to conclude that

within the two categories of a Loving Father as 

or Aggressive Judge. For that matter Freud's overall observations about

drives and memories of eaily childhood experiences.

include in the psychological underpin

nings of myth and Midrash: all of those various

will expand upon presently. Much of what Freud said goes a

in the human personality is also of real importance to us: we can see 

impressions the rabbis had of God fall

We "project" some of these early feelings to-

rabbis saw God through a certain kind of prism or lens* that prism or 

lens was in part made up of certain unconscious longings, hopes and fears, 

that were in the first place engendered by the child's reactions to his 

parents. What Freud had to say about agressive and loving tendencies

a great part of our behavior is 

much of our symbolic literature taps the wellsprings
Yet Freud ruled out
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But his ob-

As we

One of the most compelling concerns of the rabbis was that of

achieving selfhood. Many Midrashim contain images clustering around the

concern for self-realization: not simply freedom from parental control.

We may summarize this discussion of Freud's thinking before pro

ceeding further to consider the concepts of Carl Jung, one of Freud's

followers, whose terminology relates to our consideration of the teleo

logical element in the Midrash. Freud held essentially that the feelings

we hold towards God are by and large projections on an unconscious level

We would hold that this viewof our early feelings towards our parents.

is limited and does not sufficiently explain the kinds of images and sym

bolic forms in the Midrash which relate man to himself, the cosmos and

Jung’s concepts may provide us with sane ad-his end purposes in life.

understanding of that phase of rabbinic

imagery which extends into other realms beyond the relationships of the

repercussions.

2.

the collective unconscious.

turn for two concepts highly useful to

sion: the concept of arch types that appear in myths, and the concept of

long way in explaining much of the imagery of the Midrash, 

servations do not provide us with a comprehensive enough picture, 

said before, we also need to account for images of God that all n Ha to 

other concerns and aspirations: man's concern for discovering ultimate 

values and purposes in his life:

ditional tools to clarify our

that we

It is to Carl Gustav Jung, one of Freud's disciples and critics

us in our present discus-

“What we see imbedded in human nature we see in completed 
form, by way of analogy, in God: supreme power, unity, 
selfhood...." 3

child within the family constellation and their emotional, unconscious
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are

of these shared, group re

sponses expressed symbolically.

We have

many reflections of this concern in primitive religions.

have conceptualized God or pictured God in essentially similar ways.

Eventually certain fixed ways of picturing God became permanent deposits

in the mind of the Jew, and a writer centuries later, at the time of

the creation of a Midrash, will instinctively draw upon the Jewish arch-

typal conception of God.

etc.

Israel, and of certain events: "The Assembly at Sinai,

etc.

This archtype stems from a more 

or less universal concern for the productivity of the soil.

primary images of God we discussed in the first chapter:

lent Father, Stern Judge, Shephard, Lawgiver, Omnipotent Force in Nature,

There are also arch types... of the prophet, Torah, the peoplehood of

" the "Merit of the

To explain the meaning of Jung's archtypes, we might 

draw an analogy to deposits made in a bank.

To use Jung's terminology, we also have many “archtypal" images 

in the Midrash.

basically shared, group responses.

Mythical literature is replete with examples

For exanple, we have the archtype of 

the Mother goddess or of Mother Earth.

Fathers,"

•J...Not only are archtypes the product of universal ex
periences.. .frequently repeated...but they also function 
as hi^ily charged autonomous centers of energy that pro
duce in each generation the repetition of these sane 
experiences. Thus, the humen mind today tends to con
ceive of the world in much the same terms as human minds 
of past generations did because they have the same arch
types..." U

Basic archtypes in the structure of rabbinic thinking are those

God as Benevo-

First, with regard to a_rch_typee: Jung believed that there 

certain responses to life which are

perience among any people (in our case among the Jewish people) writers

Over the centuries of ex-
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Ira Progoff, one of Jung's interpreters, suggests that basically

Jung was thinking of a stratum of "psychic materials" existent prior to

the fact of an individual's life.

In the Mid rash, there are the kind of images of God which strike

roots deep in the soil of this "large amorphous, creative area" in the

of originality in the metaphors, similes and allusions of the Midrash to

recognize the impact of the collective unconscious of the authors upon

decisive role in the hanging of

Haman.

Archtypes exist within the racial memory or col

lective unconscious of a people.

The theory of archtypes is closely related to Jung's concept of the 

collective unconscious.

their literary creations.

Let us take for example a series of related Midrashim which we

Jung intended the word "unconscious"
6

bush."

works of His creation.

choice of the thornbush for the theophany to Moses through the "burning 

attached to God's choice of one of the

find scattered through the rabbinic literature which seem to suggest one 

tendency on God's parts to link Himself with the humblest and lowliest

There is a central significance behind God's

lower forms of plant life to play a

Basic to this stream of thought too is God s decision to humble

"....The collective unconscious is the inherited, racial 
foundation of the whole structure of personality.. .it 
is the storehouse of latent memory traces inherited 
from man's ancestral past....what a person learns as a 
result of experience is substantially influenced by the 
collective unconscious which exercises a guiding or 
selective influence over the behavior of the person from 
the very beginning of life...'The fom of the world into 
which he is born is already inborn in him as a virtual 
image'...." $

to'tnean the large, amorphous creative area deep within the person."

mind of the rabbis. We have only to examine to the ingenious elements

This same significance is
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iJinajn IjiVkoph Israel

glory. In a very real way, God's concern for humility is a thread within

the collective unconscious of the Midrashic writers.

We suggested before that there is more underlying the images of

God in the Midrash than projections of unconscious responses and attitudes

toward parents. We suggested that there are teleological concerns voiced

in the Midrash. Jung's study of archtypes leads us to surmise that there

There are archtypes of Godare certain archtypal images in the Midrash.

ideals are imbedded in the collective unconscious of the Jew, and find

Paraphrasing a statement made earlier:expression through the Midrash.

the Midrash is not only a "royal road11 to the personal unconscious striv-

conscious of the rabbis, where many group shared memories and ideals are

Freud's understanding is that energies diverted from childhoodlodged.

are reexpression we have in myths.

scious.

the humble, suffering people, will yet be the triumphant emissaries of 

God, and so Israel's abasement is yet related to God's assertion of His

wishes and fantasies, fears and longings become submerged into the uncon

scious only to re-enter consciousness partially in the symbolic forms of

Jung's understanding is that myths

part of the collective uncon-positories of impulses and ideals that are

the moon for attempting to occupy the principle place in the spheres.

We might also by extension consider those Midrashim which speak of God's 

desire to receive the humblest of His people first into His good graces, 

to suffer with Israel, because

and there are arch types of ideals that God symbolizes. Many of these

ings of the rabbis, but it is also a "royal road" to the collective un-
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3. We now turn to a brief consideration of

developed by Susanne Langer. These observations have more to do with

On the whole, her interpretations lend them

selves more to the "teleological" interpretation of Midrash than to what

But the purpose of including

sane of her observations is to generally expand our understanding of the

relationship between the unconscious and symbolism on the different levels

In Susanne Langer's book, Philosophy in a New Key, another ex

tremely important insight is developed, an insight which helps us under

stand more clearly the relationship of unconscious reactions to the Mid-

rashic literature. Langer speaks of the unconscious “hyposthetization

These two tendencies lead to the prevalent use of

The use of metaphors becomes an unconscious device.metaphors in myth.

The same is true of the use of allegory, metaphorical imagery in dreams

The Midrash is replete with poeticand the poetic foimulation of ideas.

formulations and metaphorical imagery.

Langer says that when we look at poetic language or dream language,

the Midrash) that we see a certain

significant feeling, or event

a

a few of the concepts

we might broadly call the "familial."

large sweeping impression or

we have been discussing.

on which this relationship occurs.

or any figurative writing (such as

of impressions" and of the "artistic tendency to conceive of the experi- 
7ence as a whole."

tendency to grasp the total impression of a

or relationship, and that the symbols which appear in this kind of litera

ture are a kind of code or abbreviation, a cryptic way of summing up

life search or emotional yearning that has

the general nature of the relationship between the unconscious and sym

bolic literature. We would not place Langer in either camp of writers
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let us say that we reach the peak of a mountain and have a commanding

concentration, we may focus or gaze on certain particular aspects of the

When we walk away, however, we may again have a generalizedlandscape.

Langer expresses this idea

and the

iables to work with.
sometime after he has ccn eluded working on the problem, he may have cer

tain fleeting impressions of the general outlines of his thinking, and 

may be at a loss to be specific, until the chain of association starts 

working and he recollects the particulars of his algebraic structure.

theoreticallyt she says that in figurative 

author to separate the form of

picture in our mind of the total impression of the landscape.

Or to give another example, let us say that a mathematician is

On approaching his

writing there is no opportunity for the

his impressions from the content. Beyond this, the form and content of 

■sacred" status of tha'0mage is of an idea that

concerned with equating certain allegoric variables.

problem, he may at first simply have a feeling for the nature of the total 

problem, then refine his thinking so that he selects out the correct var- 

If someone asks him to recapitulate his thinking

an image may take on a

is particularly captivating to the authors

"It is characteristic of figurative images that their 
al 1 egori cal status is not recognized.. .In spontaneous 
envisagement there is no duality of form and content... 
the power of 'conception' of having ideas is man's 
peculiar asset, and awareness of this power is an ex
citing sense of human strength. Nothing is more thrill
ing than the dawn of a new conception.. .the symbols that 
embody basic ideas of life and death, of man and the 
world, are naturally sacred...." 9

of the general contours of the forests and valleys beneath. After some

many variations. The reason why so many ideas are "crowded together" in 

a symbol is that the symbol is a ’spontaneous envisagement" of some total

experience or insight. To give an example of what we believe Langer means,

view of the landscape beneath. At first we will have a total impression
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We can well imagine the thrill that would overtake

some

of

There is a certain transition that

takes place in history as man's mythology grows and becomes refined or

more sophisticated. Eventually the images in myths become not only the

products of individual imagination and insight, but also become images

visaged by men in a given society; the picture of this deity is not the

work of one man's imagination, but the "product of social insight...the

In the rabbinic images, God becomes thesymbolism of religion

envisagement of vital life-forces in Judaism; God becomes a symbol for

Further, there are images ofthe most cherished ideals of our people.

God in the Midrash which suggest universally shared reactions, pursuits

This tendency to symbolizeof all men that operate in all religions.

characteristic feature of more elevated mythologies!

a rabbi as he 

would hit upon some particularly apt metaphor to express God's power, or 

striking analogy to convey the sense of wonder and awe that we feel 

when surrounded by the beauties of nature.

In the development of her ideas, Langer illustrates this process 

spontaneous envisagement" which plays such an important role in sym

bolic literature. First, she contends that the material of myth (and we 

might therefore say also of Midrash) is the familiar symbolism that we
10 find in dreams: image and fantasy.

envisagement of a vital factor in life...projected onto reality by the 
11 

n

of ideals that are socially shared, A particular kind of deity is en-

universal quests is a

"The great step is taken...when not only social forces, 
persons, customs, laws, traditions » but also cosmic 
forces surrounding mankind are expressed...when not 
only relationships of an individual to society, but of 
mankind to nature are conceived through the spontaneous 
metaphor of poetic fantasy..." 12
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ex

Having new traced some of the findings of several people who have

thought about the nature of myths, we are ready to proceed to draw to

gether the various strands of our total discussion in this paper. Our

method of organization here is to take the two categories of the "famil

ial" and "teleological" influences of myth and to apply them to the Midrash.

Part B - The Psychological Views in the Midrash

1. the familial dimension

There are two dimensions to the psychological view of the Midrash:

the soil of Freud's thinking about the importance of childhood reactions

The second has its roots in our basicto parental love and authority.

Whereas the Freudian aspects

view of God.

This process is one of 

real importance to us in our understanding of rabbinic images of God.

his ideals. Let us now expand on each of these two essential conclusions, 

with some observations first on the "familial dimension" of the Midrashic

Langer’s contribution to our analysis lies in her skillful 

position of the unconscious processes encouraging the writers of sym

bolic literature to choose the language of metaphor arri allusion, a kind 

of language so prevalent in the Midrash. The primary unconscious process

Langer is concerned with is that which she calls "spontaneous envisage- 

ment" or the "hyposthetization of impressions."

concern to appropriately direct our ideals.

of myth take us primarily to the roots of our concern for appropriately 

directing our feelings, the aspects of myth that Jung and Langer write 

about strike at the core of man's relaticnship to himself, to nature, to

the familial and the teleological. The first dimension strikes roots in
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certain underlying human responses ard attitudes which

that they were two-fold: in the first place responses to parental tuthor-

in early life experiences of this two-fold nature decidedly colors the

rabbinic images and symbols.

Reactions to God's authority in the Midrash stem in large measure

from the vast resources of imagery connected with the child's attempt to

Responses to God'scope with his parents' exertion of control over him.

love are embellished to a considerable degree with the imagery of a

child's response to his parents' affections for him. The memories con

nected with these influential experiences in early life re-enter the

Midrash, in symbolic form, by way of the unconscious mind of the rabbinic

authors.

when one writes about God, while unconsciously expressing the emotions

earlier directed towards one's parents.

the fact that for

God is pictured in different ways in the Midrash, and tried to account 

for the diversity of these images.

Our analysis in Chapters I - III led us to the conclusion that 

the rabbinic view of God is to

The various rabbinic images of God

of one total rabbinic view which is composed of two essential strata, 

independent entity, conscious of 

will later have to see both

We might consider each stratum as an

are chippings off the bedrock

that there are

a comprehensive view, we

We suggested then and suggest now

attempt to locate and pinpoint these underlying human responses we saw

I

ity, and responses to parental love. The memory of certain experiences

we have been concerned with the literary result that occurs

account for the kinds of images of God we find in the Midrash. In our

some extent an outgrowth of the unconscious 

portrayal of childhood emotional experiences. We first observed that
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strata as layers of one rock.

Phrasing the same idea in

fendant.

diet.

shifts somewhat in details, though the overall outlines remain the same:

the picture of the Judge is replaced by the picture of a stem, unyield-

ence.

often bewildered. The child or subject may become despondent, and relin

quish the attempt to gain God's approval.

Man may despair, in other words, of wrestling with God in a futile

attempt to wrest from Him a blessing too dear, an approval too elusive.

He may as a con-

authoritative God:

If we examine the rock more closely in 

other words, we notice that its different crystals and materials suggest 

one basic composition.

many miniature reproductions, i.e.,

ing Father who threatens His children with severe punishment for disobedi-

no pleasing Him."

or Judge who decides the fate of each human subject or de

In either case, man, the subject or defendant is rather helpless,

He mqy walk away limping, disconsolate, overpowered.

sequence, resent God's exhibition of His authority, and blame God for the 

despondency he feels. He may say to himself: "What's the use, there is

Or, he may blame himself: "It's no wonder He rejects

I deserve His punishment."

13131
.0>V ,D»VJD.1 >3 |131

This Divine Judge marshalls the evidence and issues the ver-

me, I always bring it on myself.

This first scene of the composite portrait then (of which we have 

individual Midrashim) is that of an

He decides whether man is guilty or innocent. This same scene

a somewhat different way, we might say 

that the various rabbinic images of God are miniatures of one basic por

trait, which is composed of two contrasting, though complementary scenes. 

One scene of this composite portrait includes the picture of an authori

tative Ruler
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Before Him man stands as

the Shephard of His flock, tenderly caring for each of His creatures,

indulgently at times. This God and Father tenderly guides man in his

search for meaning in life; guides him also over the difficult obstacles.

This God gently stands upon the heists man attain "after the toil of

clinbing" confident all the time in man's ability to scale life's peaks.

Putting it another way, this God leads compassionately, helping

He does not rebuke man when he loses hismand men to march forward.

pant atm ^xThis God is the sens-

, encouraging man in the effort towarding a feeling of

• God returns man's loving embrace, gives Him willingly

to

grow to be more conscious of his God-given gifts, but

God is

, thisconceive of to express this nnnn
God cannotlittle bit triumphant.

IS)Ki 1DJT recognizing his

essential powerlessness, humbled, penitent, guilt-stricken, frightened 

into obedience, painfully conscious of his human limitations.

JHpai

His fondest blessings. Man may walk away limping from the struggle

man emerges whole,

stance or loses his way.

At times the rabbis may feel even a

enthralled with God's goodness to him. God is ,’31J1X
»ox , »jrnnx 

there are no limits to the ecstatic rapturous images which the rabbis may

nin>x nipai .

This scene pictures a loving and gracious Father and Kindly Ruler:

man's essential frailties, yet does not ask too much of man, may even act

Yet there is a contrasting scene in the portrait, one that is so 

striking that it often stands out more vividly than the first, and yet 

often blends in with the first.

man to trod through the brush that obscures his path. He does not com-

personally involving Himself in their sufferings. This God recognizes
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bring Himself after all to reject God is entrapped in His own needsman.

for man 1s love:

Sometimes the rabbis see each part of the composite portrait in

isolation.

More often they feel the entire texture of

the rock, and grasp the nature of its total, unified composition. More

often it is one portrait they see with the mind's eye. Their rich imagi

nation enables them to distinguish the striking hues and contrasts in this

rather their brush, the , the poetic

sensitivity, added different colors and hues and contrasts. But the pic

ture emerges as a unified creation, the bedrock is solid and consistent.

God is Stern and Good, Benevolent and Challenging, Authoritative and Com

passionate.

2. the teleological dimension

This over sill contention, - that rabbinic images are composite por

traits of two essential emotional responses the child feels towarctehis

parents - which take on a different form when re-directed towards God -

Yeythere is another, equallyis one essential contention of this paper.

important conclusion tha t we would draw: rabbinic images of God are also

suggestions of the values and ideals which were most cherished by the

rabbis themselves.

Reconstructionism in the appendix: Chapter V.

God is not only a Divine Parent, but in a manner of 

speaking - the Source of those ultimate values man strives to attain. 

The reader is asked to bear this sentence in mind when we consider the 

relationship of Midrashic view of God to the "naturalistic theology" of

portrait, or

Sometimes they pick up the rock and see only crystals of anger, 

or crystals of sublime love.

the "
□ 3’3*3 *3 *3K *inOK f >13*33 . This gives mai

upper hand." He is not only dependent on God; God also needs him. 

True, man had better not try to "get away" with too much, but neither had 

God press man too fair.
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By way of introduction to this section, we might consider an ob

servation offered by Ernest Cassirer in his books Language and Myth.

Cassirer suggests, in a mode of thinking we have encountered before in

the writings of Susanne Langer, that in myths there is a certain concen

tration of interest upon one particular idea or feeling, one situation

This is evident in the Midrash, Each Midrash usually takesor event.

one particular event or situation, idea or feeling as a point of depart-

Cassirer makes thisure for imparting a more general religious truth.

important observation:

consideration.

There are questions in the

There are

that I suffer while others less worthy,
They hold suchalso flood into the minds of the rabbis.
would be committing a grave

ii

with all my faults?

God and not suffer for it?

ihat ought I do

overs of a child’s reactions to his parents.

Midrash not only of the nature of -

in the vast mag-

Does God love me

with my life?

nificent world of nature? What will happen to 
prosper? Questions of this nature 

an important

literature is extremely important for our

ings and attitudes in the Midrash that do not have the ring of carry-

Is God essentially merciful or

uncompromising? May I disobey

that enter the rabbinic mind:other kinds of questions

How is it that I feel so insignificant i

me when I die? Why is it

The manner of this concentration always depends upon the 
direction of the subject's interest, and is determined 
not so much by the content of the experience as by the 
teleological perspective from which it is viewed. What
ever is important for our wishing and willing, our hope 
and anxiety, for acting and doing: that receives the 
stamp of verbal "meaning." (underlining mine). 13

Cassirer’s point about the teleological perspective of symbolic

There are feel

mistake were we to suppose that all of the

place in the overall rabbinic view that we
rabbinic images of God spring
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There

certain overall emphases and tendencies in Midrashic lore to vieware

, the world in ways other than those which might be traced to

the intrusion of child-like preoccupations into the literature.

For exanple, there is a certain tendency in the Midrash to view

all of the works of nature as strokes of the Divine Artist’s brush on the

cosmic canvas. There is a tendency to view suffering as a purification

dency on the part of the rabbis to feel that it is in the veiy acceptance

and affirmation of whatever life brings, whether good or evil, that life

in fact becomes good. There is an inherent predisposition to feel that

regardless of the extent of man's sinfulness, that he may be restored to

thoughts and main concerns in rabbinic thinking that reflect what Cassirer

own teleological perspectives, its own major ideals and concept of man's

ultimate purposes.

We may surmise then, that God could be pictured not only as a

consciously or unconsciously re-directs

God also came

We

have already in one way or

simply from the memory of feelings engendered by our parents' exercise 
of authority and love.

^ivine Parent toward whom one

God, man

dividual and lifting him in an

an other touched upon all of these three views

almost mystic way "out of himself."

The rabbis constantly searched for ideals, and 

the rabbinic images of God trace the landmarks on that search.

has called the "teleological perspective" of myths. The Midrash has its

for leadership responsibilities that lie ahead. There is a certain ten-

God's favor if he repents. There are in other words certain guiding

many of the feelings first directed towards his parents.

to represent what the rabbis felt most strongly about, what they fou^it 

most courageously forj God symbolized their highest ideals. God could 

also be an unknown or felt Presence, captivating and inspiring the in-
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of God on

’•God'1 came to exemplify what the rabbis felt most

strongly about in the realm of values and ideals. We are concerned here

with the symbolism of the Midrash for the light that it throws on the

nature of rabbinic ideals and values.

One thought is that ‘’’God11 came to suggest a way of talking about

those things the rabbis cherished most in life. Another way of saying

this is that God came to be looked upon as the esource of love, wisdom,

justice, mercy, brotherliness, good will, charity, and all other noble

pursuits in life. These are the pursuits the rabbis placed greatest per

sonal emphasis upon.

The rabbis felt it important to tie together their feelings about the im

portant virtues in life with their feelings about God. As Kaddushin puts

its ■The rabbinic experience of God is a phenomenon associated with the

We will now illustrate a few Midrashim which reflect this concern

Generally, the concern for ultimate values is ex-for ultimate values.

14

God is not onlyoo-'b 13 *3 x 
0 *0573 57 

, showing man the way upon which he should go.

Together these values constitute the "good life."

. We might direct our attention for a while longer, however, 

this one thought:

man to bring eut the best within him:

but also a fii min

organismic interpretation of value concepts."

pressed in terms of a concern for the future.
□ □a 11*370 »3xi...inix i^p*o :n"apn 1DX 
j3xo i^po ,n>oon i^io i^io iox3® ,i*ji7^ 
io*nn ]Ti 13D i>io i^io iDxi x".i3i noin 

.050 1ipl7 *3X K3.1 D>17>1 1*07 1110 >1®5D
.U73 3^ O5> »hh31 CJ51V30 J3XH 3^ J1X *fl11*0ni

God said: Clear the pathway, lift up the stumbling 
block from the road of my people, and in the future 
world, I will uproot such obstacles from before you.

God holds before man a certain ideal of conduct which inspires
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man

.nbyob npipn iVr p3ip »xr

The ideal of what you may attain in "engraved” above. 16

Stirring within him, deep’down inside of him, there is a certain

essential human striving in man to perfect himself. This may express

God helps man become holy:

17

Man strives to be the more perfect

assists man for essentially two reasons:

spiritual growth and self-realization; 2) God is limited in the degree to

which He can be effective by the extent to which

This last thought is brought out in the following Midrashic statement:

IK

to it in terms of your failure to sanctify Me J

mix pripo oyo loxy ovpo oik 
..ibyobo 101X J’VIpD ODObO

.□3*nbx *n *3X nip »3 van o’tnp x"i 
»3»nn »mx onx o»o*ipo ox xbx ioix 13’x 

,’3X nip »o b"n ,mpo *3»x ixb oxi mpn 
o’vipo px psi *mx o’ripo p3 *3X ’hmpa 

,»nix

This feeling 

may also express itself in terms of a desire to be pure, to be holy unto 

God, to be sanctified.

man cooperates with Him.

Distinguish yourselves! If you sanctify yourselves, I 
will attribute it unto you as if you sanctified Me.... 
and if you fail to sanctify yourselves...! will react 
+n i + in nf vour failure to sanctify Me! 18

A person strives to perfect himself with an initial effort; 
God motivates him all the mare. When one tries to perfect 
himself on earth, God sustains his efforts from on high.

n"apn V® «|inp .

1) God is concerned with man's

itself, as we have indicated, in a concern for the future.

God

^3i jo vby porno nvun by omon >5®
.o’ovn jo vby porno px ovian by omo I3»xo

Whosoever acts compassionately towards his fellow 
receives God's compassion. 15



125

One

us.

We are not only anxious about being ali
enated from God in the sense in which one may be alienated from his
parents; we are also concerned with the feeling of emptiness that may

over us when we are disappointed with the way we have been conduct-come

ing our lives. In the sense to say that God disapproves us might be the

same as saying that we have failed to bring oututhe God-like within us

and our own growth and the spiritual progress of mankind suffer for it.

We may at such moments, feel at odds with ourselves. Our uneasi

ness may stem from a feeling of discord quite apart from the displeasure

such moments may be for a feeling of spiritual unity, and not for "Father's

In the "Concept of Sin According to Freud and the Midrash,w

Abba Gordon speaks of this search for inner unity:

19

is as if we were out before a beautiful mountain with the sun
We

Within

We

thought is that as we go through life, we are not simply concerned with 

the possibility that our parents may reject us or be dissatisfied with

We are concerned that we may be dissatisfied with ourselves, that we not 

fulfill our deeper endownents.

approval."

These Midrashim bring some thoughts to mind about the origins of 

our "teleological perspective" that we find voiced in the Midrash.

the "I" from the "not I." Right (in a religious sense) 
is the longing for fundamental unity... .man experiencing 
himself as a unified being....As long as this unification 
is not achieved...man feels depressed, guilty, sinful...."

setting over the mountain; with easel, brush and canvas before us. 

see before us the objective scene of the sunset over the mountain.

We also have a mental pic-

a child feels while reacting to his parents' authority. Our search in

our grasp are the tools we have to paint with.

ture or outline of what the finished work of art might look like.

"The feelings of guilt, remorse, wonderment and depression 
afflict man's soul. These four conflicts are actually 
one conflict. ..intertwined in the personal separation of
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When we succeed in

We feel similar

We hope to correct the imbalance, to

The two emotions of joysquare the ledger, to make things right again.

over fulfillment, creative or ethical fulfillment and the feeling of dis

pleasure over failure are so closely related that it is difficult to speak

of one without referring to the other.

Summary of Part B.

Though feelings of possible alienation from our parents influence

us, these feelings alone do not account for all our hopes and longings.

Other hopes and longings of a teleological nature, concerns about being

alienated from oneself, from nature, from one's hitler ideals work their

Or stating it positively, we do notway into the rabbinic literature.

simply seek from God what we earlier sought from our parents, and the

Midrashic images of God cannot be reduced to projections of child-like

We seek from God com-needs for affection and responses to authority.

to bring out the finestpanionship in a struggle to realize ourselves,

within us.

edification.

emotions when we act selfishly or unthinkingly in our relationships with 

those whose friendship we prize.

God does not simply love us and limit us. He inspires us and 
directs us in our search not only for emotional securityX°r spiritual

eagerly anticipate the feeling of inner expansiveness and self-satisfac

tion that might be ours if we capture the rays of the sunset in the true 

artistic manner in which we hope to capture them.

satisfactorily capturing the image of the sunset over the mountain, we 

feel an inner glow of serenity and pride. When we paint stores that are 

disproportionate or asymmetrical, we become displeased with ourselves. 

The initial inner harmony and self-repose is shattered.
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We do not want to stand still. It is not only that we want to

move forward; we also realize that it is really impossible to stand still -

we fall backwards if we try. We are concerned with our moral and spirit

ual self-perfection. This concern cannot be reduced to a threat of ali

enation from our parents' affections, or a fear of parental punishment.

guilt for having failed to listen to the call of moral duty, guilt for

having failed to develop certain natural endowments, guilt for having

missed some opportunity for alleviating human pain or contributing to

the overall well being of society. We are concerned with being alienated

from the finer part of our own spiritual make-up, and this sense in becom

ing separated from God. We have to conclude that the rabbis were as deeply-

affected by this concern for self-realization and spiritual growth as much

as they were affected by unconscious reactions to parental influences and

controls.

If we consider the Midrash as a mythological literature which re

flects the unconscious longings and hopes of its authors, we have to

conclude that only sane of these longings had to do with adjusting to

Other of these longings had more to doparental affections and demands.

Midrashically, it is

hoped that God's a’nmn mo
will take the initiative in achieving hisYet it

own nvnip
nwnpof the The concern forpeople.

often suggests a particu-

Yet itlar inner struggle of the author.

It is true that a given Midrashic image

is also true that if often

with ultimate goals and purposes for existence.

will prevail over His c ’1*1 JI mo .

is also hoped that man

, and in this way help to sanctify God in the midst 

is a teleological concern.

What causes us to feel alienated or "punished” is a feeling of personal
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Mary of these

Yet they also sug

gest certain universal human quests.

That destination might be characterized

as a

One closing Midrash will serve to illustrate this point. God is

■To tha people which

1’33 ail «n *TID^ 1’33 ^>3For it is said:

Manof the word □ ’33

builds towards

law." In the words of the Psalmist:

Man builds his spiritual life,

more

Man'screated in the Divine image.

suggests the ideals by which the author guides his life, 

ideals have been foremost in the history of Judaism.

Yet in the rabbinic view: "Sons" is an improper rendition
23 

"Builders" would be more correct.

quarrying from the bedrock from which he has essentially been hewn:

or distrust of

object”

"All of your children are educated in God's ways, and great peace obtains 
22 

among them."

gift of peace.
i 21loves peace."

was out of His deeper love that God made man 

obligation is to make the "fashioned

Man is a son, and responds

Each Midrashic image of God is a 

sign upon the highway pointing to a destination all men since the begin

ning of time have tried to reach.

than simply the responses to life engendered by his trust

his parents, but engendered also by what Baeck has called "the conscious- 
26

ness of being created.” . = ’

It was m.t, Cf Hi. Keener Im that God «de nan conscious thatfe was

envisaged as pondering an important problem: To whom shall He give the

□ i^>® jnnut® hbik1?

more like the intent of the Fashioner.

feeling of being at home in the world, of being at peace with one

self and with one's God.

peace,building upon "the abiding foundations of God's

"Religion is a response, deeper and more inclusive than 
speech or thought, to the reality apprehended as Divine. 
In the more elevated religions, the Divine is identified 
with the ultimate in man's universe." 20

npisn npyo .i*ni "The
, 2Uwork of righteousness will be peace."
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to God with the emotions of a child. But man is a builder, and responds

to God with the teleological concern to build a better life and a better

world.
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CHAPTER V

In myths, men survey the past and dream of the future. Mary of

I in myths. Some of these memories and hopes are very personal, others

share with our people (Israel), others we share with all men. Whenwe

man remembers his past, he tends to think of those experiences in his

childhood responsible for making him the person he is today. But man

also thinks of tomorrow, his own tomorrow, and the tomorrow of all
mankind. When he thinks ahead towards the future, man tends to reflect

those ideals which might be responsible for making of him a betteron

individual, and of mankinds a better human fellowship. Both memories
and ideals decisively shape the symbolism of the Midrash. It was in

this sense that we described rabbinic images of God in terms of bio

graphical and teleological elements.

We have considered the Midrashic impression of what man remembers

and what he aspires towards; those phases of his personal biography and

place that man cannot help but react strongly, though unconsciously, to

ably these reactions will make their presence felt in his symbolic liter-

Man's impression, in other words, of how far he can manipulateature.

God’s authority, or control His exercise of power, is an impression 

based on his childhood experiences in coping with his parents' authority.

CONTRAST OF THE MIDRASHIC VIEW WITH THE 
"TRANS-NATURALISTIC" GCD-IDEA IN RECON
STRUCTIONIST THEOLOGY

some of the significant experiences of his childhood; and that inescap-

our most graphic memories and fondest hopes are symbolically embedded

his broader idealism which shape his views of God. We said in the first
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dependent earlier upon his parents.

reassur
ance of his parents’ love.

more to the literature than can be explained in

terms of early childhood experiences. We contend that in the Midrashic

myth, we see man not simply regressing to an earlier childhood level

where he obeys God out of fear, or loves God as a Father; but we see

man reaching toward the future, concerned with ultimate goals, pre-occu-

is no longer the helpless child turning to God, uncertain of whether he

will be punished for disobedience or rewarded for his good deeds. We

see man concerned with values such as mutualism, integrity, freedom,

because of their intrinsic worth. We see him striving to actualize

these ideals because there is a certain spiritual dimension to his per

sonality motivating him to ferret out evil, or to turn the evil into

the good, or to turn his sufferings into means of growth.

Recall those Midrashim where man interprets suffering as a test

Certainly, oneThese are noble images, mature images.

The child is saying:behavior

"Go

However, in our consideration of the Midrashic images, we ob

served that there is

or of Munfulfilled dependency needs."

of his courage.

ahead and punish me, it will give me the upper hand in future claims 

against you,” and so the child (now the people Israel) is still rebelling 

against his dependency upon his parents and regressing to the stage where 

he tried to control his parents by using their rejection of him as a

could bend over backwards to find within them traces of "regressive”

Man may need constant reassurance 

of God's love in much the same way in which he needed constant

Man is dependent upon God in certain of the same ways in which he was

pied with the destiny of civilization. In his teleological moods, man
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means towards his own ends.

the mark.

I

one re-inforcing the other. The outer thread, covering the stronger,

inner, central thread is composed of the unconscious projection of child-

posed of those broader teleological concerns that in the final analysis

is really responsible for enabling the rabbis to move out from shore,

withstand strong currents and even tidal waves of persecution and un

certainty, and finally to reach the calmer, surer waters of a belief

in the worthwhileness of life and a reverence for that which is sacred

within man.

with what it tells us about man's reactions to his parents' love and

power. When we examine the Midrashic images in light of their teleo-

Being,

But this kind of an interpretation misses

It may explain something of what is going on; but it leaves 

more unexplained.

Summarizing our thinking on this subject, we contend that the 

Midrash, as myth, has its biographical and teleological components. 

The cable that tows the rabbis out from the shore of everyday experience 

to the ocean beyond (the experience of God and the Godly) has two threads:

logical content, we reach a very important conclusion, one that has 

vital bearing on a major religious problem of todays Is God a personal 

supernatural Individual, or is God the suma Heavenly Father, a

In a sense, it is a reducto ad asburditum of the 

cteper, mature human capacity to reconcile oneself with the realities of 

evil and suffering and pain, to surmount these tragedies and meet life 

with courage in the face of it all.

We contend that the inner "teleological" thread is the stronger

hood needs, impulses and reactions. But the inner cable itself is com-

and more basic part of the cable; and for tha t reason we concern our

selves more with what the Midrash tells us about man's ideals and less
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total of those forces and processes making for the creative fulfillment

of human personality? We raise this question because one school of

Jewish religious thought, Reconstructionism, maintains that God is Pro

cess and not Being.

then compare Reconstructionist symbolizations of God with our Midrashic

symboliz aticn s. Our treatment of the Reconstructionist God-Idea will be

somewhat cryptic, and for a fuller analysis we refer the reader to two

books by Professor Mordecai Kaplan, the founder of the Reconstructionist

The Meaning of God in Modern Jewish Religion, The Jewish Reconmovements

structionist Foundation, New York, 19h7) and Judaism Without Supernatur

al! an (Reconstructionist Press, 1958).

Dr. Kaplan uses certain key words in his writings. God is the

’’Power that Makes for Salvation” or for the

God represents the sum total of those powers at work in nature, in his

tory, and in human personality that lead to self-realization and social

cooperation.

tion, God reveals

Kaplan is concerned with those human and social "tendencies and 

relationships that augment the unity and value of life” and thus point 

In place of the traditional meaning of Revela-

"God, not merely as a metaphysical being, but as the 
object of worship and prayer, is the Power that makes 
for salvation of man through the community which or
ganizes its entire social order around the purpose of 
man's salvation.” 2

1 
"Regeneration of Human Nature."

3 
to the reality of God."

in Himself human efforts toward cooperation, in the

Because we find that much in the Midrashic symbolism 

lends support to this way of thinking, we pause to trace the major out

lines of Reconstructionist observations about God as Prodess. We may
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Kaplan and other Reconstructionist thinkers are careful to dis-

ship.” God is not only experienced by man in his personal efforts to

when Kaplan says that God is beyond man, he does not mean that God is

Supernatural (performing miracles, personally rewarding good and punish-

is "Trans-Natural" - that is, he exists beyond man as the possibility

of all that man may attain.

and sponsor of personality."

a finite power is that we no longer look upon Him as the source of all

suffering and pain and senseless tragedy, which are realistically the

We do not rely uponof either natural law or human error.consequences

i

efforts of the individual to lead a more worthwhile, creative, and 

ethically desirable way of life:

What happens when we

tinguish between a totally naturalistic or humanistic concept of God 

(God reduced to man or nature) and the "object of man's prayer and wor-

Man may relate to God in a very personal way, as the"veiy source 

conceive of God as

"...God is the personification of Godhood, which is 
the sum of those forces and relationships which 
operate in the entire cosmos and which in man leads 
to his salvation which is experienced in at-homeness 
in the world. Among these cosmic forces are organiza
bility, polarity (selfhood and interaction) and crea
tivity. The uniformity of natural law manifests it
self in the ethical trait of reliability, of universal 
interaction in responsibility, and universal creativity 
in human growth and progress,..." h

Transnaturalism is that extension of naturalism 
which takes into account much that mechanistic or 
positivist science is incapable of dealing with. 
Transnaturalism reaches out into the domain where 
mind, purpose, personality, ideals, values, and 
meanings dwell..." £

attain reliability and inner unity, but God exists beyond man. let

ing evil) or that God may be conceived of as having personality. God
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miracles but assume responsibility for our own lives.

traditional religious ideas with our expanding view of the universe and

of man's place within it. The view of God as a Personal Transcendent

Authority who intervenes in the order of nature to create miracles, re

ward the pious and punish the evil-doers, arose out of an environment

Kaplan contends that with the

rise of the modern, scientific world outlook we msy no longer view God

In reconciling religion and

reason, we recognize that supernatural sanctions of other worldly re

ligion have gone by the ways and we emerge instead with the conviction

that "there is something Divine in human personality, in that it is the

It is in light of this theory that Kaplan reinterprets many of

the traditional theological notions that occupy prominent places in

rabbinic thinking )and that inevitably affect the symbolism of the

He translates the traditional doctrine of the "SovereigntyMidrash).

of God" partially into terms of the sovereign role of certain innate

human tendencies at work in human personality, responsible for man's

Teshuvah and Atonement are not simply the re

Prayer is not only addressing God,

also talking with ourselves about the meaning that God holdsbut it is

for us in our lives $ communicating to ourselves, through the medium of

I

ii

instrument -through which the creative life of the world effects the evo- 
6

lution of the human race."

winning of God's favor, but the attainment of renewed self-expression 
8 

and heightened social cooperation.

Kaplan's theology 

is rooted in some concepts of natural law, and in effort to reconcile

as a personal, Supernatural Authority.

and a world view at odds with our own.

spiritual evolution. Man creates a "Heirarchy of purposes'* and a 

"Kingdom of ideals."?
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9

drive toward self-perfection and social harmony. Reverence for God is

Kaplan generalizes about the process going on within man and

within society propelling man and society toward a religious evaluation

of human personality and toward a recognition of the sacredness of the

individual human being. There is sone thing universal about the tendency

to revere the sacred within man. God conceived in a trans-natural way,

is responsible for the expression of this important tendency which makes

for the regeneration of human nature and the social order.

It is hoped that in this brief survey of the thought behind the

Reconstructionist God-Idea, that we have offered a general feeling for

this kind of "trans-naturalistic" thinking. We may now proceed to con

trast this way of looking at God with the ways in which God is viewed

There is little of the Midrashic feeling for thein the rabbinic lore.

biographical aspects of man's images of God in Kaplan's thinking. But

transnaturalistic concept of God.

the heart of their listeners and readers.

Process because their concern was not so

towards God.
Butoften in terms of "Our Father,"

i 
i

of the ancient idiom, our convictions about our most sacred human ideals.

In place of Yirat Chet and Yirat Shamayim, Kaplan would introduce the

And so when they spoke of God,

"The Beloved One of Israel," etc.

poetry, they were not philosophers.

to express their ideas which would arouse the imagination and capture

It would be difficult for

the rabbis to speak of God as 

much in defining God's nature as in expressing the emotions they felt

or wrote about God, it was

we would contend that the teleology of the Midrash paves the way for a

The rabbis, we must remember, rere essentially poets, writing

They used a vocabulary and idiom

coupled with reverence for the sacred within man.
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sincere devotion to those ideals

which promote human self-realization and social harmony.

The rabbis did not speak of God as Process for another reason too.

Civilization has to reach a certain point, and scientific reasoning has

to progress to a certain point before people can start talking about a

This view of God as Process is

only possible when we see the world as an ordered, unified cosmos, obey

ing natural laws. The rabbis did not have that kind of a world view.

They had begun to think in these terms, but it was only with the rise of

modern science, the Copernican Revolution, and the rise of modern physics

and astronomy that this idea of the world as an ordered cosmos obeying

natural law really took hold and began to seriously affect basic theo

logical notions.

But while the rabbis did not have the logical tools we have to

work with, or the world view that we have, they nevertheless realized

that God was primarily the Source of man's salvation, and they defined

God is concernedsalvation as self-perfection and social cooperation.

God sanctifies those who sanctify themselves.

God is

concerned with the

of man to their fulfilment,"

that loves peace, He finds interpersonal discord unbearable.

religious evaluation of human personality: "Just

with the unfolding of human personality; this is equated with Kedushah:

Godself-sanctification.

is concerned with social cooperation; He gives the Torah to the nation

"Process that Makes for Regeneration."

when we examine the content of the Midrashic statements, beyond the 

imagery in which the message is couched, we see that God expects of man 

what the Trans Naturalist God expects:

as He is merciful, so be you merciful." God "links the good thoughts 

"supports man's ethical efforts," helps
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The essential distinction to be kept in mind is that the rabbis

spoke the language of the heart, they were writing poetry and myth, they

ou^it to do with his life (his

teleological perspective) are earlier sketches of the blueprint for the

religious life conceived of by trans naturalist thinkers of today. The

metaphors and allusions and images used by the rabbis differ from the

various key words which Kaplan uses in describing God. But implicit

within many Midrashic passages of a teleological nature is the image of

God as the Power making for the perfection of human nature and the social

order. That power is described in more personal terms; but the relation

ship of the rabbis to God is not only characterized as a relationship of

sons to the Father; the relationship is one of moral agents to a Source

If this were not the case,of ethical inspiration at work in human life.

we would have images exclusively of a biographical or •familial” nature,

and we would be hard pressed to discover in the Midrash overtones of the

’’teleological perspective” with which it is pervaded.

One cannot truthfully say then, that there is no basis or ground-

One may only

This con-

all of these and many related Midrashic statements, we would firxi 

overtones of an image of God as the Process making for the creative 

■fulfillment of human personality.

that the rabbis reached about what man

ing for Kaplan's views in the traditionalist images of God.

say that the rabbis pictured God both as a Person, and in terms of Pro- 

see God uniquely as Process.cess; and that Kaplan prefers to

cem emerges from an awareness of the contradictions between the view of

man bfting "the fashioned object closer to the intent of the Fashioner." 

^n

were trying to be inspirational and not philosophical. The conclusions
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God as having personality and

of na tural order.

In conclusion we might say: there are certain basic elements to

any God idea.

Kaplan believes this and

the rabbis believed this. After all, man believes in God in the first

place and turns to God in prayer for basically the same reasons, whether

he is living in the 2nd century C.£. or the 20th century. Whether we

think in terms of classic theology ar a more modern trans naturalistic

vein, our myths and writings, whether ancient or modern, will express

very similar strivings.

One basic reason for discussing symbolism is to arrive at a sym

bolism which is satisfying and honest for us, as men of a modern age.

This does not necessarily imply rejection of all of the ancient symbo-

effort to look beneath the symbolism oflism.

any period and ask: "What are these men trying to say to us about life's

Mordecai Kaplan uses a vocabularypurposes and about the human soul?"

which is different from that of the rabbis - but he is giving us much

There is something sacred in human personality; man

God, whether Person or Process, is generally still the 

Source of Salvation and the Object of Worship.

He must also concur that Kaplan

is not developing a view antagonistic to rabbinic thinking - it is simply 

that his view underscores

our modern conceptions of the world, and 

Whether one accepts Kaplan's ideas or not, he must 

admit that the contradiction is real.

us, holds us responsible; helps us 

beauty of the Midrashic images is in their emotional appeal: the rabbis

one aspect of rabbinic thinking and applies 

this aspect to modern Jewish religious thought.

What it does imply is an

the same message:

is born to be free; life has purpose; the evil may be harnessed and di

verted into good; there issome meaning to life with all of its suffering 

and tragedy; we are not utterly alone; God cooperates with us, inspires 

fulfill our ideals. The power and



11*2

Kaplan uses the

vocabulary of philosophy and science and therefore at times we find it

to his ideas. But we do not always stay on the poetic
Pindaric heights of symbolism, rich imagery, and myth. If so, we would

are, however, certain moments of intellectual honesty, of grappling with

the truth, of inner examination of our beliefs, when we recognize the

power and force of Kaplan's images. When we realize that in our own

lives, God is in fact primarily that Power enabling us to assume re

sponsibility for our existence, helping us to unleash our own inner

creative resources, we are inclined more toward a trans naturalistic

Perhaps we might nurture the magnificent foliageconception of God.

and branches of traditional religious imagery with the sap of trans

One way of approaching God is incom-naturalistic theological honesty.

Midrashically we might feel edified by theplete without the other.

image of God as Master of the Universe, mindful, intellectually, that

"God's seal is truth."

I 
I

wrote poetically, they spoke "from heart to heart."

hard to "warm up"

rest content with the Midrash alone, and Kaplan would go unread. There
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FOOTNOTES - CHAPTER V

1.

2.

Kaplan, Meaning of God, p. 214.3.

4. Taken from the writer's correspondence with Dr. Kaplan.

Kaplan, Judaism Without Supernaturalism, p. 10.

6. Kaplan, Meaning of God, p. 89.

Ibid., p. 86.7.

8. see p. 178 f. "Repentance as the remaking of human nature."

Taken from the writer's correspondence with Dr. Kaplan.9.

I 
i 
I

I
I I
■t

- Kaplan, Mordecai, The Meaning of God in Modern Jewish Religion. 
New Yoik, The Jewish Reconstructionist Foundation, 1947, 2nd. 
edit.; see chapters 2 and 4.

Ibid.,

Kaplan, Judaism Without Supernaturalism. New York, The Recon
structionist Press, 1958, p. 52.
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