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Blessed are you Adonai our God, ruler of the universe who separates holy from ordinary.
-Havdalah Liturgy
The Purpose:

Separation is a major theme in Jewish liturgy. We thank God for separating dark
from light in both the evening and morning prayers. We thank God for separating the
holy from the ordinary in the Havdalah service. And we thank God for separating
Shabbat from the rest of the week during the Kabalat Shabbat service. However, Jewish
liturgy is not only concerned with the theme of separation, but also with the idea of
connection—both among people and between God and people. Our liturgy reflects the
tensions between connection and separation which many people experience in their own
lives.

Our liturgy also reflects the tension between freedom and limitation. For
example, we recite Mi Chamocha which celebrates our freedom, and then directly after
we recite Hashkiveinu which acknowledges our limitations in the world and asks God to
protect us. Like the dichotomy between separation and connectedness, our tradition’s
concern over freedom and limitation mirrors many of the feelings we must deal with.

The themes of separation, connection, freedom and limitation are particularly
poignant in the maturation process of young adults. Often, the teenage years often focus
on the struggle between separation and connection, freedom and limitation. This
curriculum guide is designed to allow students (teens and parents) to study the Shabbat
liturgy together. Within this liturgy, the students will find these four themes: separation,

connection, freedom and limitation. Lastly, students will be able to see how these themes



play out in real life situations, allowing families to discuss teen issues through open and
honest conversations. The purpose of this curriculum, therefore, is to provide families
with the opportunity to study Shabbat liturgy, to discuss the issues of separation,
connection, limitation and freedom and finally to apply these themes to their own lives as

the teen approaches adulthood.

Why teach this to high school students and their families?

As a child enters his/her teen years, he/she is faced with a new variety of
challenges often stemming from the struggle between separation and connection and
between freedom and limitation. These themes are not new to the Jewish people or to
Jewish liturgy.

High school students are capable of discussing text in a way in which they could
not comprehend in elementary school or middle school. At this age, students are able to
analyze Jewish liturgy and participate in mature discussions about the themes found
within the liturgy. They are also old enough to grasp the connection between these
themes and their own lives. This maturity will lead to a discussion of how these themes
play out in their lives when interacting with friends and family.

Often, parents are also struggling with the ideas of separation, connection,
freedom and limitation in regards to their children and their relationship with their
children. Parents are often unsure when to limit their children and when to give them the
freedom to make their own choices. Just as it is important for the child to understand

how the parent is feeling, so too it is it important for the child to understand how the



parent feels. In order to do that, both parent and child must wrestle with his/her own

ideas of freedom and limitations.

What students will learn:

Shabbat liturgy can be accessed through the study of the tension between the themes of
separation and connection. *

The concepts of both separation and connection can be found in various blessings
throughout the Shabbat liturgy. But what do I mean by “separation”? Separation is the
idea of dividing or severing. In liturgy, it is the idea of grouping blessings into sections
and dividing that section from the section before and after. This type of separation is
found during every prayer service within the concept of the Chatzi Kaddish. This prayer
is designed to distinguish between sections within the tifilah. Ma’ariv Aravim and
Yotzer Or also speak of separation between dark and light (day and night.) Finally,
during Havdalah we understand the separation between the holy and the ordinary.

The notion of connection is also found within the same service. Connection is the
relationship or bond that is felt between two people or things. When two prayers have a
connection they are united in a similar theme or idea. During Friday evening tifilah we
recite L’cha Dodi which connects us to Shabbat by welcoming in the Shabbat bride.
Ahavat Olam is another prayer which acknowledges the connection, the bond, and the
love we have with God. During the Torah service we are reminded of the connection we
have with all other Jews since Jews all over the world are reading the same Torah portion

each week. The Amida reminds us of our intimate and personal connection with God.

* All italicized sentences are Enduring Understandings



Finally during Havdalah we are connected back to the beginning of Shabbat when
drinking the wine.

The concepts of separation and connection are direct opposites. However, both
themes are found within the Shabbat liturgy. When we pray we want to feel connected to
prayer, to God and to the world. Yet, at the same time we want to separate sections of
prayer, we want to separate the times of day and seasons and we want to separate the holy
from the ordinary. Jewish prayer is a constant struggle between the desire to feel

connected to something and the desire to categorize our life. It mirrors our own reality.

Shabbat liturgy can be accessed through the study of the tension between the themes of
limitation and freedom.

People throughout time have struggled to understand the concept of freedom. Do
people have the power to choose their own autonomy? Do people have the power to give
other people freedom? Or is it that God has the power to provide freedom to people?
Regardless of which of these you find most compelling, I believe it is universal that
people seek freedom.

The concept of freedom is most apparent during Mi Chamocha as we celebrate
our own freedom on a daily and weekly basis. The exodus from Egypt becomes one of
the central themes of our Shabbat prayer experience and is a constant reminder of our
freedom. In addition we are reminded of our own freedom during the Amida when
reciting a prayer of freedom. (It is interesting that this prayer of freedom is only found in

the Reform movement, a movement that stood with the black community during the civil



rights movement and continues to stand with people all over the world who struggle for
their freedom.)

Yet as people strive for freedom and independence, they also strive to have a
sense of limitations. As children learn and mature they begin to learn what they consider
to be right and wrong and then set limitations for themselves. These boundaries which
they build for themselves, are drawn from the subconscious. Limitations are also set by
family, friends, society and the government. Our environment sets social and legal
limitations in our lives. At the same time, we are also reminded of our own personal
limitations as human beings.

In the Amida we recite a prayer asking God to forgive us for all we have done
wrong. We are reminding ourselves of the internal struggle to do right with the
understanding that at times we lose that struggle. But on another level, tifilah teaches us
about our limitations as human beings. Both the Mi Sheberach and the Mourner’s
Kaddish remind us of our own human limitations. A teen might feel that his/her parents
set the limitation, however, t’filah makes it clear that God enforces our own human
limitations. When we ask for the things we need and thank God for all that we have
during the Amida, we are reminded that God has made us human and given us limits.

The struggle between freedom and limitation is a struggle that occurs on multiple
levels. First there is the pull between wanting independence to do and say whatever we
want and the understanding that we need our own internal limitations to this freedom. A
second understanding is between the freedom we long for as human beings and the
limitations we have as human beings. The struggle as interpreted either way is found

throughout the Shabbat liturgy.



Studying Shabbat liturgy can engage us in discussing real life issues.

Often when Shabbat liturgy is studied in a classroom it is in order to inform
students of the meaning behind what he/she is saying during t’filah. If the study goes
beyond that, it is to teach the student the history of these blessings and prayers.
However, I believe that there is more a student can learn while studying Shabbat liturgy.

The Shabbat liturgy is rich with the same themes teens and parents find within
their own life everyday. A teen is struggling with how to separate from his/her parents
while maintaining a connection with his/her family. Equally, a teen’s parent is struggling
with how much freedom to allow a child while still setting limits. The study of the
Shabbat liturgy creates a space for open and honest dialogue within the family.

At times the subject matter can become very sensitive. This is why the help of a
trained professional would be very helpful throughout this curriculum guide. Finally,
when the student attends weekly Shabbat tifilah, he/she can connect the prayers recited to
a particular discussion or concept which was discussed. Ideally, this weekly reminder

allows students to think about and wrestle with these issues their whole life.

Between the time when a son/daughter is a child and when he/she is an adult,
comes a time of struggle. The child must wrestle with how to separate and become
independent while still wanting to connect to the family. The child struggles with the
connection he/she feels with his/her peers while still wanting to make his/her own
independent decisions. At the same time the parent struggles with how to allow freedom
while still setting appropriate limitations. Shabbat liturgy is a place where Jewish parents

and Jewish children can begin to study those struggles within our own written text.



Throughout this course the parent will learn how the child feels about certain issues and
the child will learn how the parent feels about these same issues. The study of Shabbat
liturgy can lead to a healthier separation and build stronger relationships for both the

child and the parent as the child grows to be an individual adult.



GOALS

To provide students with an opportunity to access the plain meaning of prayers
said during Shabbat T’filah.

To offer students the opportunity to personalize the themes found in Shabbat
T filah.

To expose students to the tensions between separation and connection, limitation
and freedom in prayer.

To expose students to the tensions between separation and connection, limitation
and freedom in their own lives.

To provide parents and teens with a chance to understand and appreciate each
other’s ideas and points of view.

To offer students the opportunity to discuss real life issues with their families in a
safe Jewish environment.

To offer students the opportunity, through conversations with their families, to
begin addressing the conflict between separation and connection, limitation and
freedom in their own lives.



Note to the Teacher
I hope that the activities | have provided during this curriculum guide along with

the list of background readings allow you as the teacher to feel comfortable in teaching
this class. There are a few things which | would like to mention before you begin
teaching. They are as follows:

1.
2.

10.

11.

It is important to remember that the prayers we are studying are sacred.

It is also important to remember that families are dealing with personal family
development. They are choosing to share about themselves and their lives. We
are blessed to go through this process with them.

Because families are going to grow and change together, you as the teacher might
choose to speak with a family therapist before beginning to teach this class. The
teacher might also want to invite the family therapist to come to some of the
classes.

The curriculum guide is set up so that each theme is first learned before the
tensions are explored. Because of this, students may ask questions which you
want to save until later.

The prayers in this curriculum guide are taken from Reform siddurim. | do not
want this to prevent you from using this curriculum guide. If your congregation is
accustomed to different version, please feel free to substitute.

The units are in order from what | see as the least complicated concept to the most
complicated concept. Feel free to rearrange the units however you feel they
would best serve your students.

This curriculum guide is designed so that if you would like to only use one unit it
is possible. It is also possible to use the entire first half or second half alone for a
half a year class.

Some prayers will be taught in more than one lesson. Use this to your advantage
when teaching the class.

Your class may have certain issues which are pertinent to them in that moment.
Although, in the tension units, | have provided you with a variety of issues to
discuss and activities to do, | encourage you to discover what your class is
currently thinking about and add activities and topics to address these issues.
Throughout the curriculum guide, some prayers will be studied in depth and
others have a shorter text study. What do | mean by this?

a. In-depth text study: Begin this by studying the translation of the prayer.
The teacher should begin asking questions which will tease out the theme
of the unit. Also, for most of these prayers there is commentary attached
on this particular prayer. Use these commentaries to enhance your text
study.

b. Shorter text study: This should consist of reading through the prayer in
Hebrew and in English. Maybe asking one or two questions to tease out
the theme. Overall this should take about 5-10 minutes.

Within the units, all activity titles which cover one topic are in bold. If | have
provided more then one activity which can be used to cover the topic the title is
italicized.



Explanation of the Family Siddur
Throughout the year, families will put together their own family siddur. These
binders will allow families to write out what they are feeling about prayer, about
situations and about life. As the course progresses, families will be able to look back at

what they previously wrote and reflect on how they have grown as a family.

What is the “family siddur”

Each family will begin with an empty binder. During the introductory unit,
families will begin to understand what this siddur is and how to use it. After that, this
binder is theirs. During units two, three, five and six students will be given what looks
like a Talmud page. In the middle will be the prayer they have been studying. On the
left hand side is a place for the parent(s) to write what they think about both this prayer
and the discussion at the end of each lesson. On the right hand side the child will do the
same. On the bottom will be a place for the entire family to write together. Each of these
will then be placed in the family siddur.

Units four and seven will follow a different pattern. Although these pages will
look like the previous Talmud pages, the texts will vary and may include Biblical texts,
Mishnaic texts, Talmudic texts and modern situations.

At the end of the year, the students will be able to take home this wonderful piece
of work they have done as a family. They will have written down what they learned and
how they have grown throughout the year. It is a great assessment tool for both the
teacher and the student. | hope that you will take the templates | have made for the

various lessons; change them, add to them, and make them your own.
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Unit One: Introduction

Enduring Understandings:
Shabbat liturgy can be accessed through the study of the themes of separation,
connection, limitation and freedom.
Families with teenagers wrestle with the normal and important tensions of
separation, connection, limitation and freedom in their own lives.

Essential Questions
How can we begin sharing personal issues if we do not even know surface
information about each other?
How is this class going to affect the students’ life?

Goals
To provide the students with the opportunity to meet the other students in the
class.
To offer students a chance to begin to understand what is involved in this class.

Objectives:
By the end of this unit all students will be able to...
e State the name and at least one fact about each of the other students in the class.
e Explain what the “Family Siddur” is and how it will be used during this course.
e Give an explanation for why their family has chosen to participate in this class.

Activities:

Introductions:

The main idea behind this activity is becoming comfortable with the other
students and the teacher. The students should all get to know each other as well as to
begin to explore a little about themselves.

My Jewish Journey

Give each student a copy of the Jewish Journey Map from the book Jewish Lives, Jewish
Learning (it is provided in the resource section.) In the resource section you will also
find the original directions for how to use this map. Please read these instructions and
then read my instructions for this activity. The instructions in the book are much more
detailed but I have made a few changes for our purposes.

Ask the students to fill in their Jewish journeys. They should think of this map as
a road through their lives. They do not need to worry about putting people next to where
the map says “people” or events next to the word “events.” Allow students about 10
minutes to complete this activity.

Once everyone is done, ask them to place an “A” at the place or places where they
think they became an adult. Then put a “JA” where they think they became a Jewish
adult (it can be in the same place or a different place.) Then they should place a “JC”
next to all the places where they had a positive or negative interaction with a Jewish




community. Finally, they should place a “JL” next to a place when they had significant
positive or negative Jewish learning.

When this is done, ask each individual to find a person in the room whom they do
not know and talk with them. Ask them to share whatever part of their map they want to
share. The students should feel free to ask each other questions about their maps and ask
for more information. They do not need to share everything and it is ok if they do not
share any of it. Allow about 10 minutes for this.

Then ask the students to think about what the words separation, connection,
limitation and freedom mean. They can feel free to jot down some notes. Ask them to
place an “S” next to anything they think fits into separation, a “C” next to anything that
they think fits connection, an “L” next to anything that seems like limitation and an “F
next to anything that seems like freedom.

When they are done they should find another partner and discuss their map with
them. Finally, after about 10 minutes of this conversation the whole class should come
back together.

Ask each person to introduce themselves. If they would like to share one item
from their map with the class, encourage them to do so.

My First Jewish Memory

Continue by asking each person to think of the first Jewish memory that s/he has.
They should not say what they are thinking out loud. Give each individual a large post-it
(the kind that are the big paper easels but are now also made as post-its.) They should
draw or create an image of this first Jewish memory. They should be instructed to do this
without talking. These papers should then be hung on the wall. This is now your
“Jewish Memory Museum.”

Continuing in silence, ask the students to walk around the room and look at all the
different pictures. When all have returned to their own seats, they have seen what they
would like to see and are ready to continue. Now the group should walk around the
“museum” together. At each picture, allow the student who created it to share with the
class if they would like. Allow others to ask questions. Let the students know that they
have the choice not to share, not to take questions and if they do not want to answer a
certain question, they can also choose not to answer that question.

I am scared that...

This activity is a great way to get out in the open fears about learning and sharing
in this class. Give each participant a small piece of paper. Ask each person to complete
the sentence...”In this class | am afraid that...” The teacher should participate in this
activity and also fill out a sheet of paper.

Place all the completed papers in a tin or hat or bowl. Pass around the tin and ask
each person to take a piece of paper out. The students should read the statement out loud
and try to elaborate on what they read. The person should try to understand what the
person who wrote it was thinking. Explain that there are to be no comments about what
will be said. The teacher should go first. (For example: the teacher reads the first one
which might say: In this class | am afraid that | will have less Jewish knowledge than
anyone else. The teacher continues; | know that we will be studying a lot of Jewish



concepts and | did not have a strong Jewish background, so I am worried that I will be
lost.) Then the next participant, a student, picks out the next piece of paper and
continues.

When everyone has had a turn, ask the group to discuss some of the common
themes in this discussion.
-This activity is adapted from http://www.jafi.org.il/education/hadracha/games/2a.htmi#1

What is this course anyway?

This activity is about the details of this class. Begin by welcoming everyone for
their second class. Now that they all know each other a little, the class can begin their
study. Explain a little bit of the reasoning behind this class (which you can read more
about in the rationale section.)

Hand each person a binder (it should preferably be binders that have the clear
plastic on the front so that the students can add in their own piece of paper.) Explain that
this is going to be your family’s “Family Siddur.” Using the explanation about the
Family Siddur found in the beginning of this curriculum guide, explain a little about what
this binder will be.

Provide each family with a piece of paper, some markers and old magazines.
There are two ways that the front can be decorated:

1. Allow families to create a collage to describe their family and how they would
like to grow and change as a family.

2. Ask each family to create a family crest. To do this the family needs to draw a
crest on their paper and then divide the crest into either three or four parts. They
should pick out three or four basic ideas that are important to their family. Label
each of the sections according to what they have chosen. Then within each
section they should draw or write more about that theme and their family.

Once each family is done, allow them time to share with each other what they drew or put
together for their family.

Provide the families with time to ask the teacher any questions about the class or about
the Family Siddur.

Resources

For activity 1: Introduction
1. Schuster, Diane Tickton. Jewish Lives, Jewish Learning. New York: UAHC
Press, 2003. Pages 16-17

For activity 2: What is this course anyway?
None


http://www.jafi.org.il/education/hadracha/games/2a.html#1

Lesson Plan for Unit 1: Introductions

Goals:
e To provide the students with the opportunity to meet the other students in the
class.
e To offer the students the opportunity to begin to look at their whole life through a
Jewish lens.
e To give students the chance to begin thinking about separation, connection,
limitation and freedom in their own lives.

Objectives:
Students will be able to:

e State the name and at least one fact about each of the other students in the class.

e Name identify when the student became an adult, when they became a Jewish
adult as well as to explain one time in their life when they had a Jewish learning
experience and was part of the Jewish experience.

e To identify at least one fear regarding this course.

Time:

0:00-0:05: Setting up

0:05-0:45: Part I: My Jewish Journey
0:45-1:05: Part Il: My First Jewish Memory
1:05-1:25: Part I1l: | am Scared that...

Materials:

Jewish Journey Map

Pens

Paper

Large Poster Size Post-Its
Markers

Crayons

Small, pre-cut papers

The main idea behind this activity is becoming comfortable with the other
students and the teacher. The students should all get to know each other as well as to
begin to explore a little about themselves.

There are three separate parts to this activity. Hopefully you will have time to
complete all of them. If not, make sure the students can at least get through the first and
third activity.

PART I: My Jewish Journey

Give each student a copy of the Jewish Journey Map from the book Jewish Lives
Jewish Learning (it is provided in the resource section.) In the resource section you will
also find the original directions for how to use this map. Please read these instruction and




then read my instructions for this activity. The instructions in the book are much more
detailed but I have made a few changes for our purposes.

Ask the students to fill in their Jewish journeys. They should think of this map as
a road through their lives. They do not need to worry about putting people next to where
the map says “people” or events next to the word “events.” Allow students about 10
minutes to complete this activity.

Once everyone is done, ask them to place an “A” at the place or places where they
think they became an adult. Then put a “JA” where they think they became a Jewish
adult (it can be in the same place or a different place.) Then they should place a “JC”
next to all the places where they had a positive or negative interaction with a Jewish
community. Finally, they should place a “JL” next to a place when they had significant
positive or negative Jewish learning.

When this is done, ask each individual to find a person in the room that they do
not know and talk with them. Ask them to share whatever part of their map they want to
share. The students should feel free to ask each other questions about their maps and ask
for more information. They do not need to share everything and it is ok if they do not
share any of it. Allow about 10 minutes for this.

Then ask the students to think about what the words separation, connection,
limitation and freedom mean. They can feel free to jot down some notes. Ask them to
place an “S” next to anything they think fits into separation, a “C” next to anything that
they think fits connection, an “L” next to anything that seems like limitation and an “F
next to anything that seems like freedom.

When they are done they should find another partner and discuss their map with
them. Finally, after about 10 minutes of this conversation the whole class should come
back together.

Ask each person to introduce themselves. If they would like to share one item
from their map with the class, encourage them to do so.

PART II: My First Jewish Memory

Continue by asking each person to think of the first Jewish memory that they
have. They should not say what they are thinking out loud. Give each individual a large
post-it (the kind that are the big paper easels but are now also made as post-its.) They
should draw or create an image of this first Jewish memory. They should be instructed to
do this without talking. These papers should then be hung on the wall. This is now your
“Jewish Memory Museum.”

Continuing in silence, ask the students to walk around the room and look at all the
different pictures. When all have returned to their own seats, they have seen what they
would like to see and are ready to continue. Now the group should walk around the
“museum” together. At each picture, allow the student who created it to share with the
class if they would like. Allow others to ask questions. Let the students know that they
have the choice not to share, not to take questions and if they do not want to answer a
certain question, they can also choose not to answer that question.

PART II1: I Am Scared That...
This activity is a great way to get out in the open fears about learning and sharing
in this class. Give each participant a small piece of paper. Ask each person to complete



the sentence...”In this class | am afraid that...” The teacher should participate in this
activity and also fill out a sheet of paper.

Place all the completed papers in a tin or hat or bowl. Pass around the tin and ask
each person to take a piece of paper out. The students should read the statement out loud
and try to elaborate on what they read. The person should try to understand what the
person who wrote it was thinking. Explain that there are to be no comments about what
will be said. The teacher should go first. (For example: the teacher reads the first one
which might say: In this class | am afraid that | will have less Jewish knowledge then
anyone else. The teacher continues; | know that we will be studying a lot of Jewish
concepts and | did not have a strong Jewish background, so I am worried that I will be
lost.) Then the next participant, a student, picks out the next piece of paper and
continues.

When everyone has had a turn, ask the group to discuss some of the common
themes in this discussion.

-This activity is adapted from http://www.jafi.org.il/education/hadracha/games/2a.html#1
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16 ¢ JEWISH LIVES, JEWI LEARNING

_ adult Jewish growth and how rabbis, educators, and other Jewish profes-
' sionals had assisted them in their Jewish learning journeys. :

EXH
Jewish |
Jewish Lives, Jewish Learning: Mapping Jewish Journeys
A valuable consciousness-raising opporfunity presented itself when a syna-
gogue invited me to speak about my work on Jewish lives and learning. As
part of my presentation, I asked members of the audience to tell me—and
one another—about their growth and development as Jews, and, particular- pea

ly, what got them started on their Jewish journey. To facilitate the conversa-

tions, I devised a fifteen minute self-reflection activity that could be accom-

plished in one of two ways: participants could either make notes about

themselves and their lives (dates, places, people, key moments) on a

preprinted Jewish Journey Map Map (see Exhibit 1-1), or take a piece of

blank newsprint and draw their life story in whatever creative way they 8

wished. Most people chose to use the preprinted form, although some were £

delighted to spread paper out on the floor and draft more abstract and indi- - 8

vidualistic expressions of the accumulated experiences of their lives. o
After the reflection and drawing period, I instructed the participants to 3§

“code” their maps with four symbolic labels. “First,” I announced, “putan’A’ . ': ,

at the place or places on your map or picture that indicate when you became - |

an adult” (This statement brought some laughter, especially from people

) who said that despite their age, they weren’t sure they could be considered

adults.) Next I said, “Now put a JA’ for when you became a Jewish adult— . :

whatever that means to you.” Then I requested, “Put JC’ at all the places

where you had a significant (meaning either positive or negative) interac- ,

tion with a Jewish community and JI at places where you had good or bad '1 !

encounters with Jewish learning.” After everyone had completed these tasks, '

I invited them to hang their maps and drawings up on the walls so that we 3

could all visit the congregation’s new “gallery of Jewish life stories.” Once we A " . BIR TH

had all had a chance to look over the extraordinary range of Jewish journey M

pictures that emerges in any group of Jewish adults, our discussion of Jewish 7

lives and Jewish learning could authentically begin.

; All theology is autc
we often discover
And if we listen ¢
the cosmic Jewish ¢

Building a Shared Vocabulary Through Sharing Experiences

As with any new topic of discussion, the map-drawing activity generated a
vocabulary that group members could use to talk about the beginning of




EXHIBIT 1-1

Jewish Journey Map
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All theology is autobiography. As we tell our own stories
we often discover the divinity that is present in our lives.
And if we listen carefully, we hear our stories as part of
the cosmic Jewish stories.

Rabbi Laura Geller, 1997




Unit Two: Separation

Enduring Understandings:
The theme of separation in Shabbat liturgy can engage us in discussing real life
issues which occur in a family as a child grows.

Essential Questions
What are some of the different ideas of separation?
How can the theme of separation be found in our own lives?

Goals
To expose the student to a variety of notions of separation in both their own lives
and in prayer.
To provide students with an opportunity to access the plain meaning of each of
the prayers in this unit. (For example: Ma’ariv is about evening creation)
To offer students the opportunity to personalize the themes of the prayers.
For parents and teens to understand and appreciate each other’s ideas and how
they may be similar or different from their own.

Objectives:
By the end of this unit all students will be able to...
e Give a one sentence summary of each of the prayers studied in this unit.
e Define “separation”
e Connect prayers to their own lives through journals, discussions and projects.

Teens will be able to...
e |dentify what their parents and their family thinks about each of the prayers
studied during this unit.

Parents will be able to...
e |dentify what their child and their family thinks about each of the prayers studied
during this unit.

Activities:

The following are a list of prayers that could be studied in this unit. They are in
two different groups. GROUP ONE contains prayers which talk about things which are
separated in nature. GROUP TWO contains prayers which divide the service or separate
specific time. Under each prayer is listed at least one activity specific for that prayer.

** At the end of every lesson, give each family a “Talmud page” for the prayer they have
just studied. Allow them time to complete this page together as a family.



GROUP 1: Prayers which speak about separations.

In this group the meaning of the prayer is more important than where the prayer is
located in the service. Because these prayers discuss the idea of separation in nature and
between people, the teacher should facilitate a longer discussion regarding the meaning
of the prayer. This could take place as a text study with guiding questions or just a bit
more time discussing the text. Please use the resources provided in the resource section
for this unit to help you with this.

Activities:
Ma’ariv, Yotzer Or and Morning Blessing (between day and night)
(Talmud pages 1-3)

These three prayers discuss the separation between day and night. As a set
induction ask the students; when does the day end? or When does the night end? After
students brainstorm this and share with the group, conduct an in depth text study on one
or more of these three prayers.

Ask students to create either a “nightly ritual” or a “morning ritual.” A “ritual”
here is something that you do with your family every evening that has some significance
for the family. Brainstorm many different ideas for these rituals. Once they have a
significant list, ask them to pick one and begin writing a plan for this ritual. Ask students
to perform this ritual every night or morning for the following week. They might even
want to take notes in a journal in order to help them remember how they felt. Each
family will present at the beginning of the following lesson. They should be prepared to
explain the ritual, when they performed it, what happened, who was involved, how their
evening/day/week felt different adding this into their daily routine and if they think they
will continue this ritual.

Each family should choose one of the three Talmud pages which goes with this
activity.

L’cha Dodi
(Talmud page 4)

In welcoming the Shabbat Bride, L’cha Dodi separates both the holy from the
ordinary and also Shabbat from the rest of the week. In some congregations this is the
last prayer in the Kabbalat Shabbat service.

Teach your students the term Shomer Shabbat which refers to someone who
observes the traditional Shabbat mitzvot. Introduce the thirty-nine activities that are
prohibited on Shabbat. These can be found in Mishnah Shabbat 7:2 or in The First
Jewish Catalog by Siegel, Strassfeld and Strassfeld pg 105. Discuss the origin of these
prohibited acts and how they have been expanded to include technological developments,
such as electricity, the automobile, etc.

If your students as a whole are Shomer Shabbat (in a traditional sense) discuss
how this observance affects their lives. Does it separate you from you from the rest of
the American community? Do you feel that it helps separate the holy from the ordinary?
Do you feel that it helps separate the week from Shabbat?

If you teach in a liberal Jewish setting, consider inviting a guest speaker who is
Shomer Shabbat. Ask the guest to describe in what ways he/she feels separated from



American community? Does he/she feel that it separates the holy from the ordinary? Do
they feel that it helps them separate the week from Shabbat?

Invite students to try being Shomer Shabbat for one Shabbat. If they do not want
to do everything offer two alternatives; they can pick one observance that they want to
take on for a Shabbat or they can try to incorporate all of the observances into a shorter
amount of time (like only Friday evening, or Saturday from the time they get up until
dinner..etc.) At the end of the experience ask the families to answer the question: How
did the themes of separation play out in the time you spent on this “experiment?”

(This lesson adapted from Teaching Tifilah; page 89.)

Aleinu: See attached for the full lesson plan for this activity
(Talmud page 5)

The Aleinu is a prayer which states that the Jews were chosen above all other
people. For many this is problematic because it implies that Jews are different and better
than others. It suggests a divide between communities (the Jews and everyone else.)

Instead of beginning this lesson with a text study begin with the following
activity: Divide the group into three groups (for this activity it does not matter if families
are together or separated.) Provide each group with three versions of the Aleinu prayer:
the Artscroll version, the Mishkan T’filah version and the version in Kol
Haneshamah(the Reconstructionist prayer book.)

Assign each group one of these texts. (It is important to give each group all three
since they will most likely want to see what they are comparing their version to.) Ask
each group to prepare to debate and defend the following statement: “Our version of the
Alienu is the one that should be used in every prayer book throughout the world.”

After the debate, ask the students: How did the theme of separation play into your
arguments? Why might the Reform movement offer more than one option? Why do you
think the Reconstructionist movement also changed this prayer? What does each provide
that the other does not?

(Use the commentaries on the Aleinu here as a resource for this exercise.)

Morning Blessings (for being a Jew)
(Talmud page 6)

Although many are critical of prayers or texts which distinguish Jews from other
people or thank God for making us different, many also believe it is also important to
celebrate our family and family history as different and separate from those around us.
This can be an understanding as a celebration of Jewish history or a celebration of
personal family history. Thanking God for being a Jew not only allows us to thank God
for our unique history as Jews but also our unique family history.

Before coming, ask families to bring family photos, and documents which are
special to their lives. Begin the class by explaining what the morning blessings are,
where they came from and the way in which they are recited today. Then read this
blessing together and discuss its meaning.

Ask each family: What separates you and makes your family unique from other
families? Have each family make an album where they record significant Jewish events
in their lives. Provide the families with materials to make this aloum. Suggest to them
that they write poetry, create drawings, and add any documents and photographs that



they brought with them. They might also want to create a family coat of arms on the
front.
(This lesson adapted from Teaching T’filah: pages 77-78)

GROUP 2: Prayers which separate time or other prayers

Because these prayers separate time or divide the service, it is not as necessary to
focus as much time on the meaning of the prayers. Still, it is important to know what the
prayers mean. The teachers should read through the prayer, go over the translation with
the students, and then ask students to summarize the meaning of the prayer for
themselves.

Activities:
Spices blessing during Havdalah
(Talmud page 8)

Havdalah literally means separation. One of the blessings recited during the
Havdalah service is the blessing over the spices. Although some believe that the spices
were used to bring sweet smells back into a household which had not showered or
cleaned for a full day, others say it is to awaken our senses to a new week.

Explain this concept to students and then discuss:

1. Why would we want to awaken our senses at the end of Shabbat when the week is
considered ordinary?

2. What do you think the tradition is telling us by placing this idea at the beginning
of the week instead of at the beginning of Shabbat?

3. When are we supposed to awaken our senses to experience the holy?

After the discussion proceed with the following project:
For this activity you will need:
Clear Jars (empty baby jars or empty salt shakers.)
Round pieces of paper that fit into the jar
A variety of spices
Pens

Each family will be given a jar, several pieces of paper, and pens. As a family
they will be asked to brainstorm events or relationships in their own lives in which they
see the theme of separation. After they have a list ask them to discuss the following
questions as a family:

1. How is this relationship/event an example of something holy?

2. How does this relationship or did this event awaken your senses?

3. Why was this event so powerful?

After discussing, ask each family to pick three or four of the events and write each one on
the paper provided for them.

They will then pick out one spice and pour as much or as little of it into the jar as
they would like. Afterwards, they will place the piece of paper on top. Then pick out
another spice, pour it into the jar, write something else on another piece of paper, place



that in the jar and continue until the jar is completely full. If there are no holes on the top
of the jar, they should punch holes. They now have their own spice box for Havdalah.

Chatzi Kaddish Authentic Assessment
(Talmud page 7)

The Chatzi Kaddish splits apart the service. It is the divider between many
different sections of prayer. In our own life, lifecycle events serve as those same type of
markers and dividers.

As a set induction start by asking students to write down life cycle events in their
lives which have made the family stop and think about time (ex: grandfather’s 80"
birthday party, a Bar/Bat Mitzvah, a death, a birth...etc.) After the students have shared
with each other, read the prayer together, discuss its meaning and significance in the
service.

Ask students together as a family to design a new family lifecycle celebration.
Not only should they be able to identify a place of separation in the life of their family
but also they should be able to add prayer to this ceremony. This will be a marker for the
separation between time in their own family. They should come up with something new
which they have not done before and which would be significant in their own lives. Ask
them to share it with the group.

This activity can serve as the authentic assessment for the unit. Do this activity as
the second to last one in the unit. Here the students should be able to put together the
idea of separation, with prayers, and relate it to their lives through a ceremony they are
creating.

Havdalah Blessing Memorable Moment
(Talmud page 9) Authentic Assessment
This should be the last lesson in the unit.

Havdalah is a time when we separate the holy from the ordinary. Just like other
prayers in this grouping, the students should read the prayer, discuss its meaning and
significance to the service.

This activity should be done on Saturday evening just before Havdalah. Ask each
family before they come to choose a story which was either read to the teen when he/she
was a child or is a well known story. They should pick a story which contains the theme
of separation.

Based on the resources available to the teacher, the class should then continue in one of

two ways:

1. The students gather together somewhere in nature. It should be a place where
there are no city lights and no distractions. Either provide dinner or ask people to
each bring something for dinner.

Read the Havdalah blessing as a group. Discuss its meaning. Why is this
blessing said during Havdalah? What does it teach us about separation?

The family should then read through the story which they brought together as a
family. After reading it answer the questions:



1. Which prayer(s), out of all the prayers in this unit, does your children’s

book highlight? Encourage the students to look back at their Family Sidur.

2. How/why does this prayer/blessing portray the same ideas as the story you

chose?

When everyone is done, start the Havdalah service. Ask one or more families to
summarize their story and read what they wrote between each blessing so that by the
end everyone has read. When Havdalah is over, have dinner together outside. Invite
people to lay back and watch the stars.

2. The students gather together at a planetarium. Either provide dinner or ask people
to bring something for dinner.

Read the Havdalah blessing as a group. Discuss its meaning. Why is this
blessing said during Havdalah? What does it teach us about separation?

The family should then read through the story which they brought together as a
family. After reading it answer the questions:

3. Which prayer(s), out of all the prayers in this unit, does your children’s

book highlight? Encourage the students to look back at their Family Sidur.

4. How/why does this prayer/blessing portray the same ideas as the story you

chose?

When everyone is done, start the Havdalah service. Ask one or more families to
summarize their story and read what they wrote between each blessing so that by the
end everyone has read. Afterwards eat dinner and sit in the planetarium. If it is
possible, rent out the entire planetarium. This will allow you to have Havdalah inside
the planetarium and to see the stars while doing it.

Both activities could either end by looking at the stars or through a discussion. If there is
a discussion, ask the students:

1. How does the ceremony of Havdalah connect to the idea of separation?

2. Why is it that we wait for three stars in the sky in order to start Havdalah?

3. Which of the prayers that we studied in this unit do you feel connects the easiest
to the idea of separation? Why?

4. Looking back at your Family Sidur, which of the prayers that we studied in this
unit do you most connect with? Why?

5. Pick one prayer which we have studied in this unit. How did our study of this
prayer through the lens of separation change your outlook on the prayer? How
will this affect how you pray this prayer?

6. Pick one prayer which we have studied in this unit. How did our study of this
prayer through the lenses of separation change your outlook on your own life?
How will this affect how you pray this prayer?

Ask each family to fill out their Talmud page before they leave.

**The idea of going to a planetarium comes from a program done at Hillel and published
on the website www.hillel.org



http://www.hillel.org/

Resources
Activity 1: Ma’ariv, Yotzer Or, and Morning Blessing
1. Hoffman, Lawrence. My People’s Prayer Book Volume 1. Woodstock: Jewish
Light Publishing. 1997. Pages 41-54.
2. Hoffman, Lawrence. My People’s Prayer Book Volume 9. Woodstock: Jewish
Light Publishing. 2005. Pages 47-56.

Activity 2: L’cha Dodi
1. Hoffman, Lawrence. My People’s Prayer Book Volume 8. Woodstock: Jewish
Light Publishing, 2005. Pages 115-138
2. Neusner, Jacob. The Mishnah: A New Translation. New Haven: Yale University
Press, 1988. Page 187.

Activity 3: Aleinu

1. Hoffman, Lawrence. My People’s Prayer Book Volume 6. Woodstock: Jewish
Light Publishing. 2002. Pages 134-148.

2. Kol Haneshamah. Wyncote, Penn: The Reconstructionist Press, 1996. Pages 444-
445,

3. Mishkan T’filah. New York: Central Conference of American Rabbis, 2006.
Pages 284-289.

4. Scherman, Rabbi Nosson. The Complete Artscroll Siddur. New York: Mesorah
Publications, 1984. page 158-161.

Activity 4: Morning Blessings (for being a Jew)
1. Kadden, Bruce and Barbara Binder Kadden. Teaching Tefilah. New Jersey:
A.R.E. Publishing, 2004. Pages 77-78.

Activity 5: Blessing for the Spices
1. Shapiro, Mark Dov. Gates of Shabbat. New York: Central Conference of
American Rabbis. 1996. Page 65

Activity 6: Chatzi Kaddish
None

Activity 7: Havdalah Blessings

1. Friedman, Debbie. The World of Your Dreams. “Birchot Havdalah Hillel”

2. Website:
http://www.hillel.org/hillel/exchange.nsf/4631b84b253300e4852568da00675ff6/6
75FB14CCDD68CBD85256F9B007A9E71?0OpenDocument

3. Shapiro, Mark Dov. Gates of Shabbat. New York: Central Conference of
American Rabbis. 1996. Pages 62-70.
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http://www.hillel.org/hillel/exchange.nsf/4631b84b253300e4852568da00675ff6/675FB14CCDD68CBD85256F9B007A9E71?OpenDocument

Lesson Plan for Unit 2 (Separation): The Aleinu Prayer

Goals:
e To expose students to several versions of the Aleinu prayer
e To offer students the opportunity to decide which version of the Aleinu they agree
with the most.
e To connect the idea of separation with the Aleinu prayer
e To inspire students to make personal meanings of the Aleinu.

Objectives:
Students will be able to:
e Give a one sentence summary of the differences and similarities between the three
versions of Aleinu learned in this lesson.
e State which version of the Aleinu they most agree with and support this answer.
e Explain and analyze what their family thinks about the Aleinu prayer.
e Describe the type of separation presented in the Aleinu..

Time:

0:00-0:05: Setting up

0:05-0:20: Preparing for the debate
0:20-0:45: The Debate

0:45-1:00: The Discussion
1:00-1:15: The Talmud Page

Materials:

Packets containing three different versions of the Aleinu prayer
Talmud page for Aleinu

Pens/pencils

Activity:

The Aleinu is a prayer which states that the Jews were chosen above all other
people. For many this is problematic because it implies that Jews are different and better
then others. It suggests a divide between communities (the Jews and everyone else.)

See attached commentaries which come from the book My People’s Prayer Book Volume
6 pages 133-148.for more information.

PART I: Preparing for the debate (15 minutes)

Divide the group into three groups. It does not matter for this activity whether or
not families are together. Give each group a copy of three versions of the Aleinu prayer
(one from Artscroll, one from Mishkan T’filah, and one from Kol Haneshamah.) It is
important that each group receive all three versions.

Assign each group one version of the prayer. They should spend 15 minutes
reading the different versions and preparing for a debate in which they will have to
defend the statement: “Our version of the Aleinu is the one that should be used in every
prayer book throughout the world.”



PART II: The Debate

Set up the room with three podiums or three separate areas: one for each group.
Allow each group 5 minutes to give an opening statement. They should each be
proposing that their version of Aleinu serve as the only version written in all prayer books
everywhere.

After all the groups have presented, ask each group to present an answer to the
question: How does the theme of separation play into your argument? Allow each group
3 more minutes to answer.

Finally, ask people to get out of their characters. On a piece of paper, each person
should vote for one of the three Aleinu prayers, a new one which they would create or for
not praying any Aleinu in Shabbat T'filah at all.

PART IlI: A discussion
Bring everyone back together. They are now no longer in debating mode. Ask
the following discussion questions.  Feel free to add more as they come up in the
discussion.
1. Why might the Reform movement offer more then one option for the Aleinu?
2. Why do you think the Reconstructionist movement made a decision to change
this prayer?
What does each version provide that the others do not?
Which is the most focused on the idea of separation?
Do any make you feel uncomfortable? If so, why? If not, why not?
Do you ever feel like people are separated and made to feel better or worse
about themselves because they are being compared to another group?
7. Have you ever been in that situation?

o Uk w

PART IV: The Talmud Page

Unlike other lessons which provided the prayer inside the page, the Talmud page
for Aleinu simply provides the form with a square that states “paste Aleinu prayer here.”
This allows the family to either cut and paste one of the prewritten Aleinu prayers or to
create their own. Have each family fill the page out and then place it in their book.
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Second- or Deutero-Isaiah. He was active in the Babylonian exile (586-538 B.C.E.),
when various forms of Persian dualism, including Zoroastrianism, became the norm.
Our verse is thus polemical, emphasizing Judaism’s monotheistic faith, according to
which a single deity must be responsible for the opposites of light and darkness, peace
and trouble. This polemic served little function in later 'periods, where, if anything, it
was problematic, since it explicitly attributes the creation of trouble ro God, and for this
reason, was revised in the liturgy. Though deeply indebted to biblical precedents, the

liturgy is not enslaved to the Bible, which it regularly revises 1o fit the changed needs of
worshippers.

“You made all of them in wisdom. The earth was filled with your creatures. The
exalted ruler. . .” Two themes converge here: God the wise creator and God the king.
The first is a direct quotation from Ps. 104:24, “How numerous are your works,
Adonai! You made all of them in wisdom. The earth was filled with Your creatures.”
The whole psalm is recited in the Rosh Chodesh (New Moon) liturgy. The quotation
of this single verse may recall by extension the psalm as a whole and the vast range of
God’s beneficence: the earth, for instance (v. 5), which produces abundant vegetation,
including the grape “which makes the heart of people rejoice” (vv. 13-16), and the
vast ocean (vv. 25-26). This psalm rather than the creation stories from Genesis is
chosen because it connects creation and wisdom, and emphasizes God’s continuing
role in the universe.

The other attribute, God’s kingship, arises most prominently in Pss. 95-99, in the
Kabbalat Shabbar service. Bur it is everywhere in the liturgy, and presented here in
superlative terms, particularly within time: “The exalted ruler ever since (meuz) . . .
extolled for days immemorial.” The emphasis here is on the past, recollecting Ps. 93:3
("Your throne is firm ever since [me'az], You have existed from eternity”) because this
paragraph’s theme is creation; other instances (biblical and liturgical) prefer God’s cur-
rent or future kingship.

These two netions of God as creator and as king go back to ancient Semitic rradi-
tions of the king as a wise construcror of public buildings, as seen in Solomon, who
built a palace and Temple (1 Kgs. 6-7). As the supremely wise king, God too is a
“master builder,” and the world is God’s handiwork — as in Ps. 96:10, “Declare
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SECTION 2

among the nations, ‘God has become king’; He has indeed established the world so
it shall not torter.”

————

Susan L. EINBINDER

Jews of medieval Ashkenaz extended their conservative attitudes towards the liturgy towards
the piyyutim as well, and outfitted the Shina and Its Blessings with as little poetic change as
possible. By contrast, for Spanish Jewry, a more cosmopolitan and urbane elite, seeking ways
to express itself liturgically, the Yosser seemed especially suited to the types of individualistic
and humanistic composition that the Sefardi poets so excelled in writing.

From early times through the medieval period, the Sh¥z and Its Blessings had been one

of many favorite sites for inserting liturgical poetry (piyyutim). The pryyutim designated for

- this part of the liturgy were a composite arrangement of several poetic parts, linked to dif-

ferent parts of the various benedictions surrounding the Shinz, and known collectively as a
Yotser, after the theme word of the first benediction — “Blessed are You, Adonai, creator
(Yotser) of the lights.” A full set of inserts would occur only on Sabbaths and holidays, and
would number seven; weekday prayers might use only a few of the standard seven parts,
which were sufficiently independent as to able to appear independently of each other.

1.

Guf Hayorser (“the body of the Yotser”): The first and major component, which draws
on the theme of creation in a series of poetic tercets and choral verses, and concludes
with a reference to the Kdushah. It appears right here, at the section of the first bless-
ing which praises God as the source of light and creator of the heavenly bodies.

. Ofan: The second part, which is devoted to an elaborate description of the angelic

host, and takes its name from the ofanim, one of the angelic bands mentioned here.

. Morab The third poem, inserted before the conclusion of the Yosser benediction,

and used frequently to extend the light imagery in metaphorical ways.

. Abavah: The fourth unit, an elaboration of the second benediction before the

Shima, and illustrated especially beautifully in Spain.

. Zular. The fifth segment, placed in the benediction following the Shima, and receiv-

ing its name from the liturgical statement there to which it is attached, “There is no
God like You” (ein elobim zulatekha).

Mi kamokha: The sixth unit, given a name for its function, the linkage of the two
verse sections of the Mi kamokba.

G'ullah: The final poem, which comes just before the conclusion (chatimah) of the
final Shina benediction; in Spain, this poetic insert also received special attention.

+ Discussion and examples of all seven will follow in the commentary below.
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Davip ELLENSON

the traditional service by deleting repetitious passages and phrases, Reform versions
have usually included only the bare bones of the blessing, omitting, for instance, the
description of the angels (“Holy, holy, holy . . .”) and the lengthy sections of praise,
which seemed to be extrancous to the theme. In so doing, they followed the prayer book
of Saadiah Gaon (882-942), who had prescribed such a shortened version for individ-
uals worshipping alone. They also followed the theories of the preeminent academic
scholar of the nineteenth century, Leopold Zunz (1794-1886), who had identified this
as the original and pristine version of the prayer, to which the other material has been
later appended. His theory turned out to be incorrect, but the Reformers could hardly
have known it at the time, and by following the most scientific hypothesis on prayer
that they had available, they were able to remain faithful to the traditional idea and text
of the prayer book (based on precedents drawn from the Tradition itself), while short-
ening the service as well. ’

One of the first Reform prayer books to display this tendency was David
Einhorn’s Olath Tamid (1856), a forerunner of the North American Union Prayer
Book. Einhorn deleted the rhymes, alphabetical acrostics, and other elements that
Zunz had considered relatively late in origin. His text read, “We praise Thee, O Lord
our God, King of the Universe. At Thy word the light shineth forth, and by Thy
command darkness spreadeth its folds. Peace Thou establishest for all that Thou hast
called into being. In Thy mercy Thou sendest light to the earth and to them that
dwell thereon and renewest daily and without ceasing the face of Thy creation. Thy
handiwork proclaimeth Thy glory and the lights which Thou hast fashioned sing of
Thy greatness. And we, too, would extoll and praise Thee, at whose command the
light shineth forth.”

The major American Reform prayer books of the 1900s — the Union Prayer Book
(1895) and Gates of Prayer (1975) — and the British Siddur Lev Chadash (1995) still
mostly follow Einhorn’s text for this prayer, although Gares of Prayer offers an alterna-
tive Shabbat version which restores the alphabetical acrostic, among other things.

The tendency to abbreviate this part of the service has not been confined to the
Reform Movement alone. In keeping with the philosophy of its founder, Mordecai
Kaplan, by which God is seen as a natural force inherent in the universe, the 1958
Reconstructionist Festival Prayer Book entitles this section of the service, “God of
Nature,” and offers only a slightly lengthier version of this prayer than is found in other
liberal liturgies. In The Book of Blessings (1996), feminist liturgist Marcia Falk offers the
following succinct prayer as an expression of her own somewhat similar theological
views: “Let us bless the source of life, source of darkness and light, heart of harmony
and chaos, creativity and creation.”

Most European Reform liturgists, however, elected not to reduce the service at this
point — as in, for instance, the first Reform prayer books ever written, those produced by
the German Hamburg Temple in 1819 and 1841. The foremost Reformers of the nine-
teenth century, Rabbis Abraham Geiger (of Germany) and Isaac Mayer Wise (in
Cincinnati), were also exponents of this position. By maintaining the traditional blessing,
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they successfully portrayed Reform Judaism as a general trend for all “enlightened” Jews,

:s, Reform versions as opposed to a denominationally distinct Jewish movement. They hoped this moderate
1g, for instance, the stance would attract Jews who were modern, but who still retained emotional attachment
y sections of praise, ~ to the familiar service. )

wed the prayer book L ——.—

version for individ-
-eeminent academic

o had identified this

er material has been JOEL M. HOFFMAN

ormers could hardly ~ “forms,” not “creates,” because we reserve “creates” for borei, which appears next.

ypothesis on prayer  Birnbaum and FOP agree. The point is not so much the nuances of meaning that yotser

itional ideaand text .~ and borei convey, but rather thart three verbs are used with four objects, and we need to
itself), while short- assign English equivalents consistently.

“umining” Others, “giving light” and variations thereon. (“Enlighten” is tempting,
but wrong.) The more common “illuminate” would be appropriate, but is ambiguous,
suggesting both spiritual and physical light. “Illumine” is properly limited to the phys-
ical light of creation of which our blessing speaks.

ndency was David
rican Union Prayer
sther elements that

>raise Thee, O Lord
', and by Thy “Who dwell there” “Dwell,” not “live,” because “live” is ambiguous in that it also
) 1at Thou hast contrasts with “die” in a way that the Hebrew darim does not.

h d to them that
f Thy creation. Thy
st fashioned sing of
rhose command the

“In mercy” “With mercy” might be nice here, but “in mercy” creates a proper paral-
lel with “in goodness” that follows.

“Forever renewing daily the work of creation” At first glance redundant, as in Birnbaum’s
“every day, constantly,” GOP and SLC’s “continually, day by day,” or Artscroll’s “daily,
perpetually,” but more likely a daily process that never ceases: every day, God renews cre-
ation, and the process goes on forever.

> Union Prayer Book
Chadash (1995) still

yer offers an alterna-

“How numerous are your works” The Hebrew rabu can mean “many” or “great,” but

1g other things. . : . . o«
& o con ﬁnedg to the in the current context, the former is more likely, since the next phrase is, “You made all
een ¢ o . : o

.+« of them in wisdom.” (Birnbaum and Artscroll disagree, offering “great.”) GOP, SLC,
s founder, Mordecai =

“STH and SSS all use “manifold,” a poetic word from a much higher register than the
Hebrew rabu, which many worshippers today may not even understand. “Your works”
is the Hebrew mausebba, from the root ma aseh, rendered “the work [of creation],”

2 universe, the 1958
he service, “God of
han is found in other

Jarcia Falk offers the immediately priot, so we use the same. English equivalent here.

i similar theological - “The earth was Sfilled . . .”"Hebrew mal'ah. Most translations read, “The earth is full,”

1t, heart of harmony or “abounds with” (present tense). But the next sentence refers to God’s role me 2z, “ever
o osince,” 5o that we are left wondering, “since what?” The meaning of this phrase seems

ce the service at this ~ * intertwined with those around it. God “made” the many works of creation, so that the

:n, those produced by ~ © earth “wus filled” with creatures, all of whom “ever since” praised their creator.

¢ ers of the nine-

“Your creatures” From the root A. n.h, “buy,” not “create.” Words from the root kb

a ayer Wise (in  ' are often used for the world’s creatures relative to God. In the Avot, God is koneh hakol

ie traditional blessing,
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YOTSER

“creator’ of everything,” and the ancient Palestinian version from the Genizah, as well
as our Friday night liturgy, say koneh shamayim vauaress, “God ‘creares’ heaven and
carth.” K.n./ may originally have implied “having control over,” or “being legal master
of,” the way a shepherd is master of livéstock. The usual way of attaining legal control
was purchase, so the word gradually grew to mean “to buy,” but God could make us.
thercby acquiring us without buying us.

“For days immemorial, God immemorial” From the Hebrew mimor olam, eloher olurm,
Repeating “immemorial” captures the deliberate repetition of the Hebrew. Mimor olam.
literally, is “days eternal,” in the sense of forever in the past, up to now. “The dawn of
days” would be especially nice here, but would make it impossible to capture the
Hebrew word play in which o/zm appears twicc.

Acting as . . . actingon” A deliberate attempt to capture the Hebrew parallelism: four
attributes of God set in apposition, each comprising two words.
e

LAWRENCE A. HOFFMAN

“Who forms light and creates darkness” Each of the Shimd's blessings responds to a specific
philosophic topic that exercised thinkers in late antiquity, thereby commenting implicidy
on how Jewish belief differed from that of others at the time. Our benediction on creation
emphasizes light, in particular, because the ancients saw the universe divided into light and
darkness, two realms that they identified further with good and bad, or sometimes, spirit
and matter. An extreme form of this dualism led to the notion that there must be two gods,
or at least, an all-powerful god and a lesser power called a demiurge. The demiurge, or sec-
ond deity, was regarded as the source of darkness, materiality and evil. While Jews too asso-
ciated God primarily with the light of the universe, they stopped short of the radical dual-
ism that would have compromised the principle of monotheism. They therefore attributed
not just light but darkness also to God. But they were ambivalent about God’s role in “cre-
ating darkness,” so in the final line of the blcssing, the chatimah, they mention only,
“Blessed are You, Adonai, creator of the lights.”

“Makes peace and creates everything” The midrash says, “Great is peace; it is equal to
everything.” Some commentators conclude that we therefore mean, “By making peace.
God implicitly created everything.”

“The exalted ruler” The Yorser is sewn together from fragments of many different
prayers. There must originally have been an unlimited number of ways in which the
oral artist who led the prayer service might have rendered the theme of creation. Only
eventually did some unknown editor combine bits and pieces of some of them into the
form we now have. From here to the end of the paragraph, for instance, we sce a com-
position that emphasizes God’s praise bur has lictle to say about creation, the supposed
topic of the blessing to begin with. It also introduces poctic features like rhyme (sec the
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last line in Hebrew, adon uzeinu, tsur misgabeinu . . .) and the emphatic use of sound
from the letter “M” (hamelekh hamromam . . ).

Itis probable that early liturgy functioned not only cognitively, but affectively as well,
that is, it gave a message of content, but it ilso evoked trance-like behavior on the part
of worshippers, who used the affect of the language to have what we would call an out-
of-body experience. Living in a pre-Copernican universe, Jews believed that the earth
was the center of a cosmos that expanded outward in concentric rings of astral bodies
swirling endlessly around them, and producing what was called “the music of the
spheres.” The outermost spheres were the seven heavens, and in the final one, God sat
enthroned in a chariot. The angels lived endlessly in the light of God's chariot, praising
God by saying “Holy, Holy, Holy,” just as Isaiah had seen. The goal of worship was to
free one’s spiritual self, so to speak, and then to “trip” to the outer reaches of the cos-
mos, there to behold God and to join momentarily in the angelic praise. Toward that
end, language as a virtual mantra was introduced: Hence, our paragraph (from “The
exalted ruler” to “acting on our behalf”) which omits cognitive content almost entirely,
substituting instead rhyme and redundant praise of God.

The blessing therefore culminates later in Isaiah’s vision (sce below, “Holy, holy,
holy”). Inducing an out-of-body experience, it was hoped, would transport worshippers
to the final heaven where they could join the angels in their praise of God — a state of
bliss still reflected in our expression, “Being in seventh heaven!”

—_—

LAWRENCE KUSHNER
NEHEMIA POLEN

creation, then where did the light that God created on the first day come from? The

Talmud (Chag. 12a) offers a daring solution, one with far-reaching implications for

 Jewish spirituality. It suggests that the first light of creation was not optical but spiri-

tual, a light so dazzling that in it Adam and Eve were able to see from one end of space
to the other end of time:

Was the light really created on the first day [as we find in Genesis 1:3, “God said let there
be light, and there was light”]? It is written [further on): “God set them [the sun and the
moon] in the firmament of heaven” (Gen. 1:17), about which it says, “There was evening
and there was morning, a fourth day” (Gen. 1:19). This discrepancy is to be explained
according to Rabbi Eleazar. For Rabbi Eleazar said: In the light that the Holy One created
on the first day, one could see from one end of the world to the other; but as soon as the
Holy One beheld the generation of the flood and the generation of the tower of Babel, and
saw that their actions were corrupt, God arose and hid it from them, for it is said, “Light
is withheld from the wicked” (Job 38:15). Then, for whom did God reserve it> For the
righteous in the time to come (cf. Avot 2.16), for it is said, “God saw that the light was
good” (Gen. 1:4). “Good” is an allusion not to the light but to the righteous for whom it
is reserved, as it is said, “Say of the righteous that they are good” (Isa. 3:10). As soon as
God saw the light that was reserved for the righteous, God rejoiced, for it is said, “The
light of the righteous rejoices” (Prov. 13:9).
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The Zohar amplifies the legend.

Rabbi Isaac said: “The light created by God in the act of creation flared from one end of
the universe to the other and was hidden away, reserved for the righteous in the world to
come, as it is written, ‘Light is sown for the righteous’ (Psalm 97:11). Then the worlds
will be fragrant, and all will be one. But until the world to come arrives, it is stored and
hidden away.”

Rabbi Judah responded: “If the light were completely hidden, the world would not exist for
even a moment! Rather, it is hidden and sown like a seed that gives birth to other seeds and
fruit. Thereby the world is sustained. Every single day, a ray of that light shines into the
world, keeping everything alive; with that ray God feeds the world. And everywhere that
Torah is studied at night one thread-thin ray appears from that hidden light and flows down
upon those absorbed in it. Since the first day, the light has never been fully revealed, but it
is vital to the world, renewing each day the act of Creation.”

(Translation, Daniel Matt, The Essential Kabbalah)

If the light of the first day of creation, that light of ultimate awareness, in other words, -
were to fall into the hands of the wicked, they would use it to destroy the world. (It’s true. =
If we ourselves could see into the future, we'd make a terrible mess of things!) Yet, if God -
were to withdraw the light from creation entirely, deprive it of even the possibility of ulti- -
mate awareness, the universe would collapse, implode. So how did the Holy One solve the -

problem? God hid the light, but only for the righteous in the time to come.

Now if that be so, asks Elimelekh of Lizhensk (1717-1787) in his Noam -
Elimelekh, why do we say here, in the present tense, “Who forms light and creates -
darkness”? We would expect the blessing to use the past tense, “Who formed light -
and created darkness.” The explanation, he suggests, is that God —in an act of .
grace — is continually creating light. And thus, to the righteous the hidden light of *
creation, ultimate awareness, is revealed each and every day. It appears to them that
even as they are discovering light, God is continuously creating it for them. They

feel as if they are actually growing into newly fashioned levels of awareness, each
brighter than the one before.

As in so much of Chasidism, the vision here is not eschatological but psychological,
deeply personal and interior. The light is not a thing made in the past and hidden for
the future but continuously created with each act of righteousness. In this way, the holy
ones in each generation ascend into this hidden light and the Yorser blessing here invites
us to join them.

———

DANIEL LANDES
undertone by the congregation. One shquld carefully enunciate the words yozser or,
being careful to separate them from each other.
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SECTION 2
JUDITH PLASKOW

45:7, “1 form light and create darkness, I make peace and create evil” as “who forms
light and creates darkness, makes peace and creates everything,” the Rabbis introduce a
euphemism that avoids attributing evil to God. Of course, it is true that “everything”
includes woe and evil, but the word conjures — and is probably meant to conjure —
the plenitude of creation, rather than its destructive or negative aspects.

This alteration of Isaiah raises the question of truth in liturgy. Do we want a licurgy
that names the truths of our lives, however painful or difficult they may be, or do we
want a liturgy that elevates and empowers, that focuses on the wondrous aspects of cre-
ation alone? Are these goals in conflict, or can hearing truth itself be empowering? In
The Book of Blessings, Marcia Falk comes down on the side of truth. If God is all in all,
she argues, then the divine domain must include the “bad,” and the bad ought to be
named. Her blessing here says, “Let us bless the source of life / source of darkness and
light / heart of harmony and chaos, / creativity and creation.”

What does it mean, however, to pray to a God who is “heart of chaos”? The naming
of this truth — that if one God is responsible for the universe, then that God must be
responsible for evil — surely elicits feelings of protest as much as reverence. “Shall not
the judge of all the earth do right?” Abraham asks God, arguing over the intended
destruction of Sodom and Gemorrah (Gen. 18:25). We might pose analogous questions
in the context of and in relation to the liturgy as a whole. Shall not the king leave room
for his subjects? Shall not the father honor the independence of his children? Is it not
our obligation to struggle against the “bad” in the universe, whatever its origins? Thus
our prayer might need to be expanded in the direction of protest. The masculine and
hierarchical images of the prayer book in many ways capture the truth of our social and
religious structures. We can seek to change those images as a step toward change in the
structures, or we can name them as evil and woe and, in the context of a covenantal
relationship, protest against them.

“Our protector . . .” More than just male, God is portrayed as utterly exalted beyond
all human power to know, approach, or even speak his glory. This liturgical picture of
God is difficult to reconcile with the reciprocal notion of covenant, for all creation and
power are in God’s hands. Like the parent who resists the child’s necessary steps toward
independence, the “Lord act]s] as our strength . . . our protector . . . our salvation”; a
“protector acting on our behalf.” Such divine omnipotence leaves little sphere for
human action, and metaphors of sovereignty, lordship, kingship, and judicial and mil-
itary power convey an impression of arbitrary and autocratic rule that is quite at odds
with our notions of just government, and thus with a concept of God as just governor.

Feminist objections to such images stem from the sense that there is a reciprocal rela-
tionship between the symbols that a community uses for God and its social and insti-
tutional structures. Because the reality of God is ultimately so mysterious as to be
unknowable, we must attempt to express our experiences of encounter with God in the
vocabulary available to us. We draw our metaphors from what we value, and they rein-
force that value. In a community in which women are excluded from public religious
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life, imagining the ultimate power in the universe as male supports the notion that
maleness is the norm of Jewish humanity and that women are of lesser value.

Moreover, God as Lord and ruler or king is the pinnacle of a vast hierarchy that
extends from God “himself” to angels/men/women/children/animals, and finally the
earth. As hierarchical ruler, God becomes a model and authority for the many schemes
of dominance human beings create for themselves.
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BRETTLER (Binne)

VWith his word” The accent on God's
word echoes Psalm 33:6, “By the word

of Adonai the heavens were made,” but -

is modified significantly to emphasize
God’s continuing engagement in the
world. This is not a deity who, as
Genesis 1 may imply, created day and
night just once only and was then done.

2“Gates” The gates of heaven
through which the sun traveled, a
common ancient near eastern image
(see Dorft, “Opens gates with wisdom,”
p- 50).

2“Wisdom” That God’s
“will” reflects God’s
“wisdom” is a notion found
in Proverbs 3:19, “Adonai
founded the earth by

(p. 50)

“7-5¢

FRANKEL (A Woumax's VOICE)

2“Opens gates” Today we understand
that the diurnal rhythm of our days
results from the rotation of the earth.
But in pre-Copernican times, the onset
of evening was seen as an act of divine
will——and therefore not completely
predictable, even though night has
dutifully been following day from time
immemorial. Indeed, it was clearly
within God’s power to disrupt this
orderliness and plunge the world back
into primeval chaos—a world without
light, without distinctions (p. 54)

[For prayer instructions, see page 47.]

I. BLESSING ON CREATION: MA'ARIV ARAVIM
(“WHO BRINGS ON EVENING™)

"Blessed are You, Adonai our God, ruler of the world,

who brings on the evening with his word, Zopens

DORFF (THEOLOGY)

Y“Who brings on the evening
with bis word” With the first
chapter of Genesis in mind,
our prayer accentuates the
uniqueness of God’s use of
language to create worlds. We humans
do that morally, but God does so in a
physical sense as well. (. 50)

ELLENSON (MODERN LITURGIES)

Y“Who brings on the evening” The
Hamburg Temple Prayer Books (1819,
1841) contain only a vernacular
rendering of this prayer. David
Einhorn’s Olath Tamid (1858) follows
suit with his own text in the German
alone. By contrast, the more (p. 52)

gates with wisdom, changes one season into the
next with reason, and turns one time of year into the
next and arranges the stars in their trajectories in the.
sky as He sees fit, Screating day and night, rolling

GRAY (Otr TapMmunic HERITAGE)

Y“Brings on the evening [ma'ariv aravim]
with his word” Praising God for
bringing on evening follows from the
Torah’s account of creation, whereby
“there was evening [erev, the singular of
aravim] and morning” (Gen. 1:5). But
why the plural here, aravim, rather than
the singular erev, as in Genesis?
Abudarham links the choice to Exodus
12:6, where the word arbayim
(“ewilight”) s employcd
Grammatically, arbayim is the Hebrew
“dual” construction, used to (. 59
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surprisir
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that the
ship, anc
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explorin BRETTLER (BisLE)
(?Idf?;:; wisdom.” Biblically, this “wisdom” applies only to the creation of the world; in this
the even prayer, however, God’s continual cosmic involvement is emphasized. God sees to it that
the nigh the sun and stars follow their expected patterns.
g]oavgg Ltl(; 3“Creating day” This verse is replete with references to the first creation story, using
for mea words like “create,” “day,” “night,” “light,” “darkness,” and “distinguish,” bur
where d: recontextualized to highlight God’s perpetual care in continuing the work of creation
life will (see above, v. 1, “With his word”). This emphasis sounds polemical, arguing against
sometim the idea that the universe is like a clock that God created and wound, but then
gopd-by< abandoned.
Minchah
of the tw: 4“The living and eternal God” Precisely because God still manages the world (the
insight tk theme throughout—see comments above), God is “the living and eternal God.” The
Ma’:/zil\‘/ Qq prayer ends in the present tense, “who brings on the evening,” emphasizing one final
rures the time God’s ongoing activity.
translatio; ———
the praye
look for i
comment
book. C DORFF (THeoLOGY)
and teact 240 . , ” . . . .
examine | pens gates with wisdom” Until the discoveries of Copernicus (1473-1543),
points of Kepler (1571-1630), Galileo (1564-1642), and Newton (1642-1727), most people
gians, as v thought the sun circled a flat earth. There were exceptions of course: around 560 B.C.E-
Even 1 the Greek philosopher Anaximander suggested that the earth was cylindrical, and
book can Aristarchus of Samos (c. 310-230 B.C.E.) advanced the theory that the sun rested at
Welcominy the center of the sphere of fixed stars, and that the earth and the five known planets
People’s P revolved around the sun. But by and large—and certainly in the Bible—people trust¢
any denor
tion to 3, 50
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SECTION 1

their immediate observation that the earth seemed obviously to extend outward on a
flat plane, with the sun going around i, disappearing from sight at nighttime and
reappearing every morning. ‘

Similarly, the sky appeared to be a dome (rai'a) enclosing the earth, moon, sun,
and stars. Above the dome was water, which leaked through openings in the dome,
causing rain; sunny days occurred when the openings closed. Noah’s flood (says Gen.
7:11) came about because “the floodgates of the sky broke open,” and the prophet
Malachi (3:10) looked ahead to a happy time when God would “open the floodgates
of the sky and rain down blessings.”

To explain the nighttime movement of the sun, people imagined an opening in the
dome on the west through which the sun slipped each evening. It then moved from
west to cast on top of the dome, which blocked its nocturnal journey from our sight,
until it slipped back into view through another opening in the dome to the east. The
“gates of heaven,” then, is not just a metaphor; it describes how our ancestors actually
conceived of the way the sun set and rose again.

We, of course, have a different understanding of how this happens, but still, hardly

anyone proposes rewriting this paragraph to reflect modern science. Liturgy’s purpose
is frequently metaphorically suggestive, rather than literally descriptive, of natural

processes. We maintain the traditional description of evening as a poetic metaphor of
what actually happens. This is a good example of an important liturgical principle: do
not commit the genetic fallacy. That is, do not limit the meaning of any piece of liturgy
or ritual to the purpose it originally served. Since ritual attracts new meanings over
time, the proper criterion for evaluating what to keep and what to change is the
significance of the particular liturgical phrase or ritual 10 us now, with all the new

- meanings that the 0/d form has taken on. If words or rituals become harmful to people,

they should be changed for moral reasons. Sometimes, t0o, we omit them because they
. have lost all meaning; but most of the time, as here, we reinterpret the old form in light
~of our current understandings, putting new wine into old bottles. “The gates of heaven”
IS a phrase equally as compelling as Homer’s “fingers of dawn,” neither of which actually
_ describes scientific reality, but both of which beautifully capture our feelings about the
* majesty of nature.

2“Seasons ... stars ... sky” People in antiquity knew a great deal about astronomy.
 tthout electric lights, they could actually see the stars. Also, they used the movement
_the heavens to set their calendar and navigate their ships. Consequently, our prayer
.. _nizes the setting of the sun as part of a larger order of seasons and stars. Stopping

Inark the sunset liturgically should help make us city folk aware of the broader orders
~Dature too! ‘

"f"a’"Rolling light from darkness and darkness from light” The ancient cosmology
-ribed above (see “Opens gates with wisdom”) explains the use of the word “rolls”:
- Is pictured as rolling the sun from east to west along the inside of the dome during
5 day and over the dome at night.
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MAARIY (WEEKDAY AND SHABBAT)

3“Lord of Hosts' is his name” The prayer refers directly to an aspect of God most
evident in nature, even for us, today. With all of our scientific advancements, we still
cannot change the timing of dawn and dusk, let alone the fluctuation of seasons and
the order of the stars. Thus, this prayer bespeaks something just as important for us to
acknowledge as for our ancestors: the human powerlessness to control the orders of
nature that depend on a power far beyond us, whom we name God.

In making these assertions, it is important to avoid the fallacy of residue theology,
which limits God to what human beings cannot do, so that the more we learn to do,
the less room there is for God. Jewish tradition is much wiser: it asserts that God is
present also in what human beings do. Thus God is manifest when doctors, who acr as
God's agents, bring healing. God is present also when we “crack a problem” or otherwise
become creative, inventive, or artistically imaginative. Still, God remains most
dramatically evident in life’s areas that we cannot control, like the eternal movement of
sun, seasons, and stars.

4“God will continually rule over us” The Hebrew of this line may mean, “God will
always rule over us” or “May God always rule over us.” The former is a statement of
faith; the latter a vision of hope, occasioned by the author’s recognition that without
God’s continual ordering of nature, humanity would be in deep trouble. Either way,
God is, as the phrase immediately before this one asserts, “a living and everlasting God,”
for only then could one trust or pray that the orders of nature will continue.

4“Blossed are You, Adonai ...” The mood of this entire prayer is not descriptive, but
expressive——of awe, praise, and thanksgiving. We certainly may and should examine
nature scientifically, but we must also appreciate the natural everyday wonders, which
existed long before we understood them. Understanding should not dull our
appreciation of still being as dependent on them as ever. That is the task of this prayer—
to call attention to what we might otherwise take for granted.

[P

ELLENSON (MODERN LITURGIES)

traditional Geiger and Wise retain the traditional Hebrew alongside a translation.
Virtually all twentieth-century Reform Siddurim reflect the model established by
Geiger and Wise. The prayer in question is familiar—indeed, basic—after all, and not
too long to prevent congregational recitation in the original.

The issue of Hebrew has a long history in modern prayer books. In America, a short
Sabbath service, all in English, appeared briefly in 1830, the product of the Reform
Society of Charleston. While it was short-lived, other rabbis—most notably Samuel
Holdheim of Berlin and David Einhorn of Baltimore and Philadelphia—in nineteenth-
century Europe and America preferred using as litdle Hebrew as possible. However, the
majority of rabbis still considered Hebrew desirable. When an 1845 German rabbinic
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SectioN 1

- conference asserted that Hebrew was not “legally required” for the expression of Jewish
- prayer, Zacharias Frankel—the father of a Positive-Historical Jewish religious stance
- that later evolved into the ideological foundation for Conservative Judaism in
America—walked out of the meeting in protest. Similarly, Abraham Geiger retained a
" strong attachment to Hebrew in Jewish liturgy, and Isaac Mayer Wise maintained that
Hebrew should be retained “because our brethren in all parts of the world are
. conversant with the Hebrew service, and no Israelite should feel himself a stranger in
- the House of the Lord.” Should Hebrew be abandoned as the principal language of
Jewish prayer, Wise warned that Judaism would hopelessly be divided into sects, and
- the religious unity of the Jewish people would disappear.
~ Almost universally, the issue has not been whether to include Hebrew. Rather, the
~questions have been how to include and whether to include transliteration as well so
~that non-Hebrew readers might use it. This latter issue has exercised many rabbis
“because some contend that the use of transliteration would serve as a “crutch” that
“would have the effect of discouraging congregants from mastering Hebrew itself. This
issue exercised the Conservative Movement when it issued its first official prayer book
n 1946. The prototype of their book, prepared by Conservative rabbi Morris Silverman
s in Hartford, had employed transliteration quite liberally. However, the committee
¢ charged with the official Conservative liturgy broke with Silverman, refusing to concede
~the need for transliteration. Conservative Judaism insists on the principled position
* that people should learn to daven in Hebrew, and it remains the preferred position of
* the movement today. However, as the later editions of the Conservative Sim Shalom
“indicate, there has been a practical need to modify this stance somewhat in light of the
“sociological reality of a Jewish world where many Conservative worshipers simply do
" ot know how to read Hebrew characters. Thus, Sim Shalom prints parts of the Torah
service, including the blessings over the Torah, and Kaddish in transliteration. (See
. olume 6, Tachanun and Concluding Prayers, pp. 155-156.) Indeed, even the Orthodox
- croll Siddur Kol Yaakov does so.
- Reform Judaism has generally omitted transliteration as well. However, because of
€ nontraditional nature of Reform worship, it was usually possible to conduct
. gregational readings in English and reserve the Hebrew parts for the rabbi, cantor,
T choir (which usually sang from transliterated sheet music in any event). The
Ithcoming American Reform Mishkan T filah was composed with the principle that
. Ty piece of Hebrew will appear with transliteration, precisely to empower worshipers
_be able to say the Hebrew themselves without relying on “experts” to do it for them.
‘second edition without transliteration will appear as well, so as to satisfy a minority
Reform rabbis who believe—as do many of their Conservative counterparts—that
_ sliteration impedes the learning of Hebrew and will set back the movement from
_ Pprogress it is currently making in instilling Hebrew literacy among Reform

¥

~ hipers.

; "’“Creating day and night, rolling ... ”In 1892, 1. S. Moses prepared a Union Prayer
?};‘7/? for the American Reform Movement. For reasons that are not altogether clear,
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MA’ARIV (WEEKDAY AND SHABBAT)

but probably having to do with the fact that it was deemed too traditional, it wa
quickly withdrawn from circulation and replaced by a Union Prayer Book that set th
hallmark of what we now call classical Reform. Among other things, classical Reforn
exercised extreme care not to say anything that might be seen as medieval in thought
The 1892 edition had included the statement that “God rolls back,” taking it a
metaphoric, even poetic. (For its original meaning in biblical cosmology, see Dorff
“Rolling,” p. 51.) Not so the series of Union Prayer Books that became the hallmark of
American Reform worship until the Gazes of Prayer (1975). The UPB series took out
all but the philosophically acceptable epithet of God as “Creator of day and night.”

4“The living and eternal God” The 1977 British Forms of Prayer, the 1995 British
Liberal Lev Chadas, and the 2001 German Geberbuch remove this line. Minhag America
(1857) omits this line as well.

4 “Blessed are You” Marcia Falk (Book of Blessings, 1996) labels this prayer “Blessing
of Creation,” but, typically for her, refuses to affirm a God who is totally “other” who
stands above and beyond us. Instead, she prefers her own hallmark blessing formula,

“Let us blCSS the source Of life, source of darkness and li ht, hcart of harmon and
g y
chaos, Cl'CathitY and creation.”

—_————

FRANKEL (A Woman’s Voice)

between day and night. It’s significant—given this sense of human vulnerability to the
forces of heaven—that we thank God for bringing on the evening, thereby asserting’
that daylight is the natural state of the world, and darkness a daily intervention.

How does this prayer depict the heavenly alternation of day and night? Not as the

dance of the planetary spheres nor a cosmic clock, nor a grand celestial drama——-bllf‘,yfr‘:s;é
rather as a domestic scene: God opens the gates (poteach sharim), changes the seasons-
(machalif et hazmanim), orders the stars in their courses (m5ader et hakokhavim b=
mishm’rotaeihem). Like an efficient baleh busteh (pronounced bah-I' BUS-¢’ [the U 0{ :
“BUS” rhymes with the OU of “could”], “homemaker”), God airs out the house each
day, letting in the cool night air; changes the sheets, makes the beds, puts things to-
rights. Each day God rolls up the blinds of night; each night, rolls them down agaifl.-
How comfortable it is to inhabit a world that is so well tended! :

———m
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SEcTION 1

GRAY (Otvr Tarmupic HERITAGE)

describe two of anything, so rather than “twilight,” it can be taken as implying two

- movements of the sun, each called erev: the first erev occurs when the sun passes its

zenith in the afternoon and begins to tilt toward the west, while the second erev is the

 actual setting of the sun. Our blessing, says Abudarham, praises God for bringing about

these two celestial movements every day.

2“Opens gates” Abudarham recalls patriarch Jacob’s famous dream of the ladder

- stretching from earth to heaven. Jacob calls the place where the dream occurred sha'ar
~ hashamayim, the “gate of heaven” (Gen. 28:17). The gates mentioned in our prayer

must therefore be similar gates—in effect, our own (not just Jacob’s) gates to heaven.

The plural “gates” is employed to parallel Psalm 78:23, which refers to daltayim, “doors

~of heaven,” in the plural.

2“With wisdom ... reason” The juxtaposition of God’s “wisdom” (chochmah) and
“reason” (rvunah) is based on Proverbs 3:19, where God is said to have established the
earth through wisdom, and the heavens through reason.

2“Turns one time of year into the next” Abudarham identifies the “changing” here
with the three times the day changes: evening, morning, and afternoon.

2“Their trajectories [mish'm’roteihem] ” The Talmud (Ber. 3a) teaches, “The night
has three watches [mishm’rot],” using the same word for “watch” that we have translated
as “trajectory.” Even though our blessing represents God as the silent and efficient
_nforcer of natural law, the Talmud pictures Him at the conclusion of each watch
itting and roaring like a lion ... over [the destruction of] his beautiful place [the

»

J:USHNER & POLEN (Chasipism)

. And the operative question for him, and us, is how to bring these doors into
" ment with God; or, in the language of the blessing, how can we open our own
‘eswith wisdom? The answer to his rhetorical question comes from Job 28:12, where
-1ead: vhachokhmah meayin timassei, “From where can wisdom be found?” But Meir
..t following a long tradition of kabbalistic interpretation, does not read the verse
}?lquestion, but as a statement. The word meayin, “from where,” can also be read as

.. ing “from ayin,” from “nothingness,” that is, from the “divine nothingness.” The
~ of wisdom is ayin, the divine nothingness, God. And, through making oneself
_» “nothing”—both in the pietistic sense of humility and in the mystical sense of
olution of self into the divine nothing (bitrul hayesh), one can attain true wisdom.
. -ugh entering the ocean of the divine, we return to our own origins; we go back to
-+ Inthe language of computers, we “restore the default configuration.”

55




MA’ARIY (WEEKDAY AND SHABBAT)

But Meir of Apt goes farther. He ¢
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f00ts mean “to barter,” “Arab,”
2 “Gates” Probably the gates of heaven,

2“One season into the next” Literally, “changes the seasons. ”

2“Time of year into the nexs” Literall

2“Sees fit” Or “wants.”

3 “Bringing” Commonly,
“bringing on the evening,”
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Unit 2
Prchiny <l

Lawocence

BRETTLER (Bmir)
Lkhabh Dodi The Bible has no

equivalent prayer; it does not view the
Sabbath as a bride and never uses the
rhyme scheme AAAB (or with the
refrain, AAABBB). The poem draws on
biblical language, however, changing it
where necessary to fit the rhyme
scheme, and using it creatively to mean
new things. (. 122)

DORFF (ThEOLOGY)
LGo Sforth my love to meet the bride” The

metaphor of marriage goes
back to the Prophets (Hos.
2:4, 18, 21-22; Isa. 54:5-8,
62:4--5), who see God as the
groom and Israel as God’s
bride. Rabbi Akiba (Avot
D'Rabbi Natan, 1) expands

: "s-(35

GRAY (Ovi Tasivnie HERITAGE)

! “Go forth my love to meer the bride” The
opening line of Lkhah Dodi j,

reminiscent of R. Chanina’s practice of

wrapping himself in his cloak close o
sunset on Friday and saying, “Come
and let us go out to greet the Shabba
Queen,” and of R. Yannai’s similar
practice of saying “Come O bride!
Come O bride!” (Shabbatr 119a; see
Volume 7, Shabbar ar Home, pp. 148,
152: Gray, “Shabbat Hamalkah™.

2“Observe’ and ‘remember’—rtwo
words as one” The first version (. /2

II. L’kHAH Dobpi (“Go FORTH MY LOVE..."):
THE DivINE UN1ION OF BRIDE AND GROOM

Go forth my love to meet the bride.
Shabbat's reception has arrived!

the metaphor by (. 122 2“Observe” and “remember”—two words as one,
Proclaimed by the Only, forgotten by none.
Adonaiis One. His name is One.

ELLENSON

(MODERN LITURGIES)

Y“Go forth my love” The
patent mysticism of Lkhah
Dodi was anathema to early Reform
rationalists. So was its blatant imagery
of a desolate Jerusalem awaiting re-
demptive restoration at the ¢ 123

FRANKEL (A WoMAN'S Voicr)

' “Go Jorth my love to meet the bride”
Shabbat here becomes a feminine
expression of the divine will manifest in
our lives. Such, of course, was the
intention of the kabbalist who wrote
this poem, Solomon Alkabetz, who was
intoxicated, as were his mystic ¢ 126/

‘Praised, and renowned, and glorified.

KIMELMAYN (Kapnaran)
LEhah Dodi Other kabbalistic Sabbath

songs are characterized by Aramaisms
and technical kabbalistic terminolog
but Lkhah Dodi is written in virtually
pure biblical Hebrew, along the model
of Spanish Hebrew poetry. The
masking of its kabbalistic message is 5
successful that only a kabbalist actuned

to its theology can unlock its meaning:

Much depends on prior understanding
of the kabbalistic system of sefrror (s
Koren, pp. 33-42).

BAl

Since the six introductory /-
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FRro»M THE KABBALISTS OF SAFED

3Go forth my love...

4To meet Shabbat, come, let us go

For she is the source from which
blessings flow.

From creation’s beginning a royal
veiled glow,

The last thought created, the first
sanctified.

5Go forth my love...

8Regal city, the king’s holy shrine

Rise up and leave your upheaval
behind.

Too long in the valley of tears have
you pined.

The Compassionate One will
compassion provide.

7Go forth my love...

8Shake off the ashes. Rise up from
them!

Wear glorious clothes, my people, my

gem.

Through the son of Yishai of
Bethlehem

Redeem my soul. Draw near to my
side.

9Go forth my love...

10Awake, awake! Your light is here.

Arise, shine out light bold and clear.

Wake up! Wake up! Sing verse to
hear.

Through you the presence of God
comes alive.

1"Go forth my love...

12Be not despondent. Be not cast
down.
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. Why be dejected; why face the

ground?
In a city rebuilt on its own ancient
mound,

\ The poor of my people find shelter

inside.

13Go forth my love...

= MShunned are all who would shun

you.

. Gone are those who'd overrun you.
- The joy of your God shines upon you
~ ' Like the joy of a groom and a bride.

5Gg forth my love...

. Spread out to the left and the right
- Proclaiming the Holy One’s might.

- We'll revel in our delight

- Through Peretz’s son magnified.

17Go forth my love...

[Worshipers rise and turn toward the

*_sanctuary door to welcome Shabbat They bow
.-in welcome at “"Come forth O bride; come forth

O bride!"]

f%’yBCome forth in peace her husband's
o pride,
~Joyful, happy, gratified.

“Into the midst of the faithful tribe,

~Come forth O bride; come forth 0
bride!

~ 9Go forth my love....

{Traditionally, mourners observing their period
20f shivah now join the community in Shabbat

- worship. As they enter the room they are
" greeted as follows.]

?May God comfort you with the rest
Of Zion and Jerusalem’s mourners.

SECTION 1

THR T2y 00
173 5y 100 i

192 NRIPP 2717 195
X1pn PXn Py
PER 30K
XPRVRT Y
artiRira2

192 PRIPY 117 %Y

[Worshipers rise and turn toward the
sanctuary door to welcore Shabbat. They bow
in welcome at "Come forth O bride; come forth

O bride!"]
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[Traditionally, mourners observing their period
of shivah now join the community in Shabbat
worship. As they enter the room they are
greeted as follows.]
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FRrROM THE KABBALISTS OF SAFED
BRETTLER (BisLr)

Y“My love” From Song of Songs 7:12, “Come, my love, let us go into the open.” In
medieval Safed, Lkhah Dodi was recited “in the open,” outside in the fields (see Koren,
“The Mystical Spirituality of Safed,” pp. 33—42).

2“Praised ... renowned” Stock biblical descriptions (see Deut. 26:19; Jer. 13:11,
33:9), but always in reference to Israel, never God, as here.

4“Come, let us go” Used twice in the Bible, in 1 Samuel 9:9, of secking a prophet,
and in Isaiah 2:5, of seeking God’s light.

4 “From creation’s beginning [merosh ... n'suchah)” A paraphrase of Proverbs 8:23.

10“Wake up!... Sing verse [uri ... daberi]” From the Song of Deborah (Jgs. 5:12),
-but radically recontextualized. Words addressed to Deborah are here addressed to
Jerusalem.

Y0“The presence of God comes alive [K'vod niglah]” A modification of Isaiah 40:5,
predicting the return from Babylonian exile, and used here for a still later hoped-for
restoration, perhaps modeled after the biblical one.

Yo “We'll revel in our delight [v’nism’chah v’nagilah)” Similar to Isaiah 25:9, Psalm
118:24, and Song of Songs 1:4; but the poet flips the verbal order for the sake of rhyme.

16 “Deretz’s son” Several biblical texts name Peretz as David’s ancestor.

18 “Faithful [s'gulah)” From Akkadian, meaning “private possession;” Deuteronomny
(7:6; 14:2; 26:18) describes Israel as am sgulah, God’s “private possession.”

20“God [Hamakom] comfort you” Before the Babylonian exile, even secular
inscriptions contained the tetragrammaton (the four-letter name of God, YHVH).
People started avoiding it in the Second Temple period, after which the Rabbis felt the
need to develop surrogates. This one, “the place,” may come from the fact that God
resides in a sacred place. It may also reflect Esther 4:14, where “from another place”
refers to divine intervention.

E

DORFF (Tueorocy)

defining the biblical book Song of Songs as a graphic depiction of their love. Separately
however, a second tradition emerged. Genesis Rabbah (11:8) tells us that every day of
the week was given a partner, except for Shabbat. God rectified the injustice by making
Israel the Sabbath’s husband, and the Sabbath Israel’s bride. Kabbalists expanded the
wedding imagery further by applying it to the sefiror (see Koren, “The Mystical
Spirituality of Safed,” pp. 33-42)
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2“Observe’ and ‘remember'—two words as one” The two versions of the Ten
Commandments bid us to “remember” the Sabbath day (Exod. 20:8) and to “observe”
it (Deut. 5:12), leading the Rabbis to declare that God uttered both commands at once.
This duality emphasizes the need to approach the Sabbath with both keva and
kavannah, observing the commandments governing the day but doing so with full
intention of remembering to make it holy.

2“Adonai is One. His Name is One” Since the Sabbath is “a foretaste of the world to

come” (Gen. Rab. 17:5 [17:7 in some editions]; Mekhilta to Exod. 31:13), this Shabbat
~ song emphasizes Jewish messianism. According to the prophet Zechariah (14:9), “On

that day [in messianic times] Adonai shall be one and his name shall be one”—that is,
all peoples on earth will recognize Adonai as God. We repeat this messianic line daily
to conclude Alenu (see Volume 6, Tachanun and Concluding Prayers, p. 133) and repeat
the idea in the Minchah service for Shabbat, where the middle section of the Shabbat

Amidah for Minchah begins: “You are one and your name is one” (see above, “More

~ revered than all othet gods” for comments on monotheism and henotheism).

©“Regal city ... rise up” Prophetic messianism promised a rebuilding of Jerusalem

* and an ingathering of the exiles. As an inhabitant of Safed, and knowing first hand
& exactly how downtrodden ]erusalem was, the poet describes its hoped-for renaissance
- in powerful, poetic terms.

"f"'-ELLENSON (MODERN LITURGIES)

~hands of a personal messiah, all of which made early modern Jews nervous lest their
liturgy imply they did not feel fully at home in their host countries.

~ As a result, the pioneering Hamburg Temple Prayer Books of 1819 and 1845
~teplaced Lkhah Dodi with a creative composition in German. Most nineteenth-century

ral prayer book authors followed suit in one way or another. In his earlier (and more
traditional) liturgy, Abraham Geiger included at least a truncated version (see below

Hor commentary on these selections), as did the 1940 Union Prayer Book (American

~ form), but earlier versions of that book (1895, 1924) had omitted it, following both
¢ Mayer Wise and David Einhorn, the two primary liturgical influences from the
" eteenth century here.
= Interestingly, in their 1885 Abodath Israel, one antecendent for American
. nservative liturgy, Benjamin Szold and Marcus Jastrow provided even a more
 breviated version of Lkhah Dodi than that presented by Geiger. They too had
esitations about the poem’s traditional theology. The full version was restored to
- erican Reform liturgy with its 1975 Gates of Prayer and then found its way into
. aeli (Haavodah Shebalev, 1982) and German (Seder Hatefillot, 2001) Reform. But
. abbreviated version still marks the 1977 British Reform (Forms of Prayer for Jewish
.07ship) as well as the British Liberal Movement's Lev Chadash.
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FROM THE KABBALISTS OF SAFED

Y“My love” In her Book of Blessings, feminist author Marcia Falk substitutes reor
(“friends,” feminine) in the first line and re’im (“friends,” masculine) in the second, for -
“my love.” In accord with her preference for non-hierarchical relationships, Falk
translates the refrain, “Let us go, friends, to greet the bride, let us welcome the -

Sabbath.”

2“Observe’ and ‘remember’” In his 1854 Siddur, Abraham Geiger selected five
stanzas of Lkhah Dodj, including this one, for inclusion. The other four were verses 4,
10, 12, and 18. In light of his omission of Lkhah Dod; altogether in his 1870 prayer -
book, and in view of the decision made by most nineteenth-century Reform prayer -
book authors to delete this prayer altogether, Geiger’s decision to include so many of -
the traditional stanzas in 1854 is notable. It reflects the role that Geiger then played as I
a community rabbi in Breslau who felt that Reform must proceed with caution lest it
be deemed too radical. The complete removal of Lkhah Dodi would have shocked the . ,
many Jews who regarded this prayer as a staple of Friday night worship. i
But he omitted verses 6, 8, 14, and 16. Geiger was clearly balancing his anti-
messianic and anti-nationalistic sensibilities against received and expected liturgical ~
practice. He obviously selected those stanzas that focus on the Sabbath itself, whil
eschewing those that expressed a belief in a personal messiah and the restoration of Zion
and Jerusalem. Where necessary (see below, “Awake awake!... Be not despondent”), h
employed “translation” as a means for obviating the manifest content of prayers he felt .
he had to include even though he disagteed with what they had to say.
Interestingly, several other Reform and liberal prayer books that have included
L'khah Dodi have followed Geiger’s 1854 pattern by offering their own abbreviated
versions. For example, early Conservative rabbis Szold and Jastrow—and the UPBo
1940, too—included stanzas 4, 6, and 18. This newly revised version of UPB at leas
included that much: its 1895 and 1921 predecessors had omitted the poem altogether.
In the contemporary period, virtually all liberal Siddurim—all Reconstructionis
and Conservative prayer books as well as most present-day Reform ones (like GOPand
Ha'avodah Shebalev)—include all the stanzas. Clearly, nineteenth-century liberal
opposition to classical notions of redemption and Jewish nationalism has been mutc’d
if not overturned altogether. T
The two current British non-Orthodox prayer books, Forms of Prayer for ]esz/J
Worship and Lev Chadash, are the exceptions to this rule. In each, only four stanzas (2: e
3, 10, and 18) have been included. -
Part of the poem’s popularity (and a good reason in itself to include it) is thc
plethora of popular “singable” melodies that are used for it. When UPB 1924
introduced it, the editors were careful to assign it to the choir. Congregations today
insist on singing it.

10,12 Yupake, awake!... Be not despondent” One of the most notable facets of Geiger -~
editorship was his decision to include these two stanzas in 1854. He apparently also.
felt the need to mute the meaning even of the stanzas he included, especially here! To
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SECTION 1

do so, he employed the time-honored method of creatively “translating” the Hebrew to
obviate its plain meaning. “Awake, awake” by itself was not necessarily troublesome,
since it contains reference to light, a favorite liberal image of the “Enlightenment” and,
therefore, universal overtones of redemption and hope. Still, the obvious reference was
to Jerusalem lying asleep and awaiting messianic light to dawn. “Be not despondent”
(v. 12) is an equally clear personification of Jerusalem in ruins. Seeing their common
theme, Geiger collapsed the two stanzas together and offered a paraphrase that removed
all references to Zion. Instead, he spoke of “God’s kingdom (Gottesreich)” being built
for all peoples and emphasized how “the love and unity of mankind (die Menschen)”
would one day emerge (see below, “A city rebuilt”).

124 city rebuilt” Like “Awake, awake” and “Be not despondent” (see above), Geiger
included this line in 1854 but avoided its particularistic meaning as a prayer for the
rebuilding of Zion and Jerusalem by paraphrasing it in universal terms. (Geiger went
the easier route of omitting the whole prayer from his 1870 prayer book.)

One hundred years after Geiger’s initial liturgy, Jewish nationalism was no longer a
scandal. In the wake of Hitler, almost all Jews were ardent Zionists. Conservative

Judaism had always been so, and its 1945 Rabbinical Assembly Siddur speaks clearly of
. Zionist dreams when it renders the line “Zion, my city, in thee shall find rest.” More
- recently, Falk’s Book of Blessings states directly, “Jerusalem will be rebuilt on its hill.”

The controversy surrounding references to Zion that so wracked nineteenth-century
liberal Judaism has long since passed.

Y “The joy of your God shines upon you” Seeing “God” as necessarily masculine in

- popular consciousness, Marcia Falk substitutes ziv hashekhinah alayich niglah, which
- she translates as “ Shekhinah’s radiance is revealed in you,” for the traditional “joy of
- your God.” Her choice also bespeaks her emphasis upon immanence, rather than the
*distance inherent in traditional transcendent imagery. Joy need not shine on us from

- without. It can be “revealed in” us.

18 “Ler husband’s pride” Falk substitutes ateret shekhinah, which she translares

‘?’?’,’;’f’;“crown of Shekhinah.” The 1985 Conservative Sim Shalom provides “soul mate, sweet

gift of the Lord.” By 1998, “the Lord” was too sexist, so the revised version translates
-“soul mate, sweet bride so adored.” The Reconstructionist Ko/ hanshamab answers the
-gender issue by using “divine crown.” Sexism was not perceived as an issue for British
‘Reform in 1977 (which, however, uses a poetic paraphrase for the whole poem). Nor,
~Quite obviously, did sexism matter for the various editions of the Union Prayer Book
1895, 1924, 1940). But the Chicago Sinai modern rendering of the book (2000),
- hich frequently alters the English to demonstrate gender sensitivity, nonetheless leaves
“crown of your husband” untouched. Current British Liberal licurgy (1995) selects
““ereation’s crown.”

. 20 “Mourners” The conclusion of the 1985 Sim Shalom (Conservative) offers the
following instruction: “Mourners do not observe public forms of mourning on Shabbat.

125



FROM THE KABBALISTS OF SAFED

On the Shabbat during the period of shivah, when mourners attend synagogue service
they are greeted after the singing of L'khah Dodi, by all other members of t
congregation, with these words....” The traditional greeting offered to mourners durin
the shivah period follows, with a literal translation, “May God comfort you togethe
with all the other mourners of Zion and Jerusalem.” The Israeli Masorti Vaani T frlla
includes this greeting as well, but so, already, did 1945 Conservative liturgy. Howeve
the Israeli Vzani Tfillati considers the classical greeting inappropriate for a world
which the Jewish State has been rebuilt. Consequently, it alters the Hebrew to reac
Hamakon ynakhem etchem btokh shar ha'avelim brziyon w'virushalayim: “May Go

- comfort you among the mourners who are in Zion and Jerusalem.” One should n
longer mourn for Zion and Jerusalem. These are no longer “dead.”

————

FRANKEL (A Woman's VoIce)

companions in Safed, with the notion of God as a multitude of divine selves, acting
upon the world in various ways. The self closest to our own experience is the shekhinah
God’s feminine dimension, here associated with Shabbat as a bride. Although God is
also depicted in masculine form—as a bridegroom—the mystic tone of the poem
suggests that we, as the People Israel, are guests at a heavenly wedding, witnessing the
union of two aspects of divine holiness.

Women are also present at this wedding, either at the synagogue on Friday night
or at home, where many Sabbath hymns likewise adopt this metaphor. Yet, until now
it was believed that Jewish men alone could fathom the deeper kabbalistic secrets only
hinted at in poems such as L4ah Dods. Women, traditionally seen as more earthbound

- to the world of materiality, and intellectually incapable of understanding esoteric
mysteries, were to be excluded from mystic study and practice. However, it has recently
come to light that between 1648 and 1720, many editions of Jewish prayer books
throughout the Ashkenazi world were printed with a Yiddish supplement intended
specifically for women, and that this supplement is infused with kabbalistic content.
Known as Seyder Tkhines and of anonymous authorship, this collection of Yiddish
prayers expressed the widespread belief that the coming of the messiah was at hand, if
only Jewish men and women would turn to God in prayer and devotion. This inclusive
outlook was short-lived, however. Following the devastating conversion of the false
messiah Shabbetai Zevi in 1666 and the scandal of religious heresies in its wake, Jewish
messianic hopes became suspect, and by 1720, Seyder Tkhines was no longer being
added to the standard Siddur. With its absence, we lost the widespread acceptance Of_
Jewish women as valued spiritual partners in hastening redemption. ;

Following is a stanza from a prayer from Seyder Tkhines, to be recited by a Jewish
woman after lighting the Shabbat candles.
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SEcTION 1

You have singled out

The Sabbath for rest,

So we may honor it

And rejoice in it,

And illuminate it

With candle light,

To serve you joyfully today
On Your holy Sabbath,
Which we are bound to honor
And keep in all things,

Like a king his queen

Or a bridegroom his bride,
Because in the words of our sages:

The Sabbath is queen and bride.

(Translated by Devra Kay, Seyder Tkhines: The Forgotten Book of Common Prayer for

Jewish Women [Philadelphia: Jewish Publication Society, 2004], p. 256.)

The speaker in this prayer, like those who recite Lkhah Dods, identifies herself with
king and bridegroom as she welcomes the Sabbath. She is not allowed to lead the

congregation in the public worship that formally initiates Shabbat, but she sees herself
: as empowered to invite in Shabbat anyway, on behalf of the People Israel.

° GRAY {OUR TaLMubpiCc HERITAGE)

. of the Ten Commandments (Exodus 20:8) says, “Remember the Sabbath day,” but the
. second version (Deuteronomy 5:15) says, “Observe the Sabbath day.” The Talmud
:{Shev. 20b) reconciles the two by saying that God proclaimed them simultaneously,
';Vf§0mething that “the [human] mouth cannot say, nor the ear bear to hear.”

: 4The source from which blessings flow” When properly observed, Shabbat bestows
blessing on Israel (Shab. 119a; see Volume 7, Shabbat at Home, p. 84: Gray, “Esher

* 4“From creation’s beginning a royal veiled glow ... the first sanctified” The last line is
“ually translated literally as “last in creation, first in God’s plan.” Baruch Halevt
stein paraphrases a midrash according to which the purpose of the creation of the
s of the week was to lead up to the creation of Shabbat. Shabbat is thus the ultimate
_ tpose behind the creation of the week; in that sense, although it was the last created,
~was first in God’s thoughts. Epstein further compares this to preparations for a
~ dding: first we prepare all the wedding necessities, and only then do we bring th.C
" e underneath the chuppah. As the ultimate purpose of the wedding preparations 1s
¢ entrance of the bride, so was the ultimate purpose of the creation of the week the
_trance of Shabbat.




Frox THE KABBALISTS OF SAFED

KIMELMAN (Ksuyia)

psalms correspond to the six days of the week, the end of Psalm 29 (the last of them)
marks the end of Friday. It should have immediately ushered us into Psalm 92, “A
musical song for the Sabbath day,” instead of L%khah Dodi. By coming between Psalm
29 (p. 29) and Psalm 92 (p. 139), Lkhah Dodi serves as the bridge between the end of
Friday and the beginning of Shabbat, thereby linking profane and holy time.

How is L'khah Dodi a bridge between the profane and the holy? Since the profane
represents the unredeemed, or not-yet-redeemed, and the holy the redeemed, the
question becomes, How does L#5ah Dodji create a bridge to redemption? To answer
this, much needs to be known about Lkhah Dodi. We can begin it here, but all the
comments that follow, regarding individual verses, bear on the subject.

The poem’s language speaks to us on four levels. Its explicit subjects are Shabbat
and Jerusalem, which address the dimensions of time and space. Its implicit subjects
are the People Israel and the realm of the sefiror (which mirrors the other three). The
goal is to bring all four under the canopy of the holy. Its redemptive vision is both
utopian (looking toward the end of time) and restorative (recapitulating the perfection
of Eden).

To impart this message, Lkhah Dodi weaves together strands of biblical verses,
rabbinic midrash, liturgical piyyut, Spanish Hebrew poetry, Renaissance meditative
poetry, and marriage madrigals into a kabbalistic lyric of redemption. A comparable
poem is Edmund Spenser’s “Epithalamion,” composed a generation later in 1595.

Poetically speaking, Lkhah Dodi has nine stanzas, corresponding to the nine lower
sefirot, and a repeating refrain corresponding to the tenth sefirab, Keter. As the refrain
energizes each stanza, so too, in the kabbalistic system, Keter energizes each sefirab.

Fach stanza contains four lines. Assigning letters to the closing sounds of each line
(a=ah, b = ee, and ¢ = ayikh), we can see a carefully laid out rhyme scheme. The refrain
(w. 1, 3, 5, etc., here) is az; verses 2, 4, 6, and 18 (stanzas 2, 3, and 9) are aaaa; verses
8,10, 12, and 16 (stanzas 4, 5, 6, and 8) are bbba; and verse 14 (stanza 7) is ccca.

The poem is attributed to Solomon Alkabetz. There is, however, no direct evidence
from the period that he or Cordovero actually recited it. It first appears in a Moroccan
document from 1577 and a prayer book from 1584. Nonetheless, other liturgical
poetry from their time—especially by Mordecai Dato, who studied with Cordovero
from 1555 to 1560—is so similar that there is no reason to suspect the traditional
attribution of authorship to Alkabetz. Moreover, all the ideology implicit in it had
already been applied by the kabbalists to the Shabbat reciration of the Song of Songs.

: “Go forth my love [1]” On one level the love expressed here is the love of Isracl for
God, the love of God for Israel, and the love of both for Shabbat, which is both the
sefirah Shekhinah and Israel’s bride.

On another level, the poem is about the love of groom and bride. Both levels
converge in the word Dodi, “my love,” for Dod is not just an earthly husband but the
divine groom too. Indeed, reversing the Hebrew letters of Dodi (DVDY = YDVD)
and exchanging the dalet for a heh (both common abbreviations for the divine name)
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SEcTION 1

results in YHVH: the divine name applied to Tiferet (the masculine principle in the
sefirotic realm).

Y“Go forth my love [2]” Both Israel (collectively and individually) and God are urged
to welcome Shabbat by approaching their brides. As the earthly husband greets his

carthly wife, so Tiferer greets Binah, the sefirah in the upper triad that corresponds to
Malkbut in the final triad below (also called Shekhinah). Both husbands also greet

" Shekhinah, the sefirotic equivalent of Shabbat. The two movements occur in tandem.

Both the human and sefirotic male (7iferet) are surrounded by two females, one lower
and one higher. The earthly husband is situated berween wife (lower) and Shekhinah
(higher). Tiferet is situated between Shekhinah (lower) and Binah (higher). It is the link
with the respective lower female that allows for merging with the upper one. Ultimately,
the souls of husband and wife will merge with Shekhinah, which itself merges with
Tiferet, which in turn merges with Binah. Ultimate redemption is this merging of all
into Binah. In the meantime, Shekhinab is the bride of both God and Israel. Her

~ temporal expression is Shabbat. There are three partners in the marriage metaphor for
-~ Shabbat: God, Shabbat, and Israel. Since the Hebrew “to sanctify” also means “to
" marry,” when God sanctified Shabbat and Israel, God took them as brides. Similarly,
- when Israel sanctifies Shabbat, Israel takes Shabbat as bride. Thus, Shabbat becomes
~ the rendezvous of God and Israel. On Shabbat both human and divine meet. The
© meeting that takes place with Shekhinah in this world takes place on a grander scale
- with Binab (known as Shabbat Hagadol, the Great Sabbath) in the world to come.
‘Hence, Shabbat is a foretaste of the world to come, Shabbar Hagadol.

The theme of union is reflected in the number of letters in the seven Hebrew words

- of the refrain, which add up to twenty-six, the numerical value of the tetragrammaton.
- These twenty-six letters are divided between two lines, the first with fifteen and the
f‘,{‘fsccond eleven, reflecting the unification of the divine name (YH =15, VH = 11;
“YH+VH = 15+11). |

Each time we verbalize the refrain, we perform—in love—the unification of the

“divine by bringing together what was once torn asunder. Nothing can be whole without
~having been rent.

2“Observe [shamor) and ‘remember [zakhor]’” Shabbat is really composed of three

“Shabbats. The Hebrew for masculine is zakbar, so zakhor represents the masculine.
“Shamor is then the feminine. The feminine shamor is identified with the Shabbat of
-Sabbath eve, represented by Malkhut and called “name” (shem). The masculine zakhor
 identified with the Shabbat of Sabbath day, represented by Tifere and called YHVH.

night precedes day, so shamor precedes zakhor. By observing Shabbat properly,
* rough incorporating both feminine and masculine, Malkhur and Tiferet unite with

~each other, bringing about redemption. This is the third Shabbat which occurs at the

-end of the Sabbath, represented by Binah. That is why in the last service of Shabbat,
fMinc/mh, the Amidab states: “You (Tiferet) are one (atah echad) and your name
'f(Malkbut) is one (vshimkba echad).” Unification makes Shabbat the day of redemption,
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as it says: “On that day YHVH (= Tiferer) shall be one and His name (= Malkhur) one”
(Zec. 14:8). The human parallel is the verse “Therefore a man should ... cleave to his
wife and become one flesh” (Gen. 2:24). When God is one and huinanity is one, thev
meet as one. Some rites even cite the Zohar (11, 135a-b) to expound this idea of

_oneness. It states: “The secret of Shabbar: she is Shabbat, united in the secrer of One
to draw down upon Her the secret of One.” Shabbat enables one and one to be one.

6 “Regal city” Jerusalem. The opening two stanzas and closing ninth (vv. 2, 4, 18)
spotlight Shabbart (sacred time), whereas the middle six (vv. 6, 8, 10, 12, 14, 16) feature
Jerusalem (sacred space). Though human beings perceive time and space as separate
dimensions, Kabbalah sees them as one continuum. Jerusalem is the sparialization of the
holy; Shabbat is its remporalization. Desacralizing Shabbat brings about the destruction
of Jerusalem and exile from the holiness of space. Sanctifying Shabbat brings about the
rebuilding of Jerusalem and restoration to the holiness of space. Lkhah Dodj thus allocates
exactly six stanzas to reversing a Jerusalem destroyed, for a Jerusalem in ruins is to spacc
what the six days of the week are to time. Jerusalem rebuilt, however, is to space what
Shabbat is to time. As Jerusalem is a holy day in space, Shabbat is a sancruary in time.

Y “Shunned” The last of five stanzas (vv. 6, 8, 10, 12, 14) all deal with Jerusalem,

’ Shekhinah, and the People Israel—they are interchangeable. Each stanza seeks a reversal

x of the lachrymose present, which it contrasts with redemption. Verse 6 commands,

o “Rise up.... Too long in the valley of tears have you pined.” Verse 8 beseeches, “Shake

off the ashes.... Wear glorious clothes.” Verse 10 pleads, “Awake, awake ... Arise,

shine.” Verse 12 continues, “Be not despondent,” and verse 14 predicts the riddance of

| all would-be despoilers, “who'd overrun you.” Taken together, the five stanzas spell out

| the remedy: “The Compassionate One will compassion provide. ... Through the son of

Yishai of Bethlehem ... Through [Jerusalem] the presence of God comes alive ... The

poor of my people find shelter inside.... The joy of your God shines upon you like

the joy of a groom and a bride.” The glory of God will thus be revealed to Jerusalem.

the soul, and (in the sefirotic realm) the Shekhinah, too, for Jerusalem rebuilt signifies

repair of the soul and the reconstitution of the divine name. To consummate the

; process, verse 14 reiterates the poem’s primary metaphor: God will rejoice over
i Jerusalem/soul/ Shekhinah as a groom over the bride.

Y “The joy of your God. ... like the joy of a groom and a bride” Genesis 1:27 explains.
“God created Adam in his image, in the image of God did He create it, male and female
did He create them.” As the original human being was both male and female, so too is
God. As the human image was divided into male and female, so is its divine counterpart
split into “King” and “Bride.” The unification of earthly husband and wife can prompt
a corresponding unification in God. Connubial life can thus be an insight into divine
reality.

1 “Left and right ... the Holy One ... Well revel ... Peretz” Here all four kabbalistic
dimensions of Shekbinah are addressed: (1) Jerusalem, (2) the Sabbath, (3) the People
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SECTION 1

Israel, and (4) the sefirah of Malkhusr. All four function as centers of their respective
domains. Jerusalem is the sacred center of the world; Shabbat is the sacred center of
the week; Israel is the sacred center of the nations. And Malkhut, which is portrayed as
the center of ten encircling sefirot, stands for all of the above: Jerusalem (spatially),
Shabbat (temporally), and the People Israel (humanely).

Expanding “left and right” is a spatial reference to the way the sefirot are arranged:

[Diagram 3]
Keter
(Crown)
Binah Chokhmah
(Understanding) (Wisdom)
Gevurah-Din Chesed
(Judgment) (Lovingkindness)
=Isaac (=Christianity) =Abraham (=Islam)
Tiferet
(Everlasting Beauty)
=Jacob (Israel) =“The Holy One”
Hod Netsach
(Majesty) (Endurance)
Y’sod
(Foundation)
Shekhinah
(Presence)

The sefirot are said to correspond to biblical personalities. Thus, Chesed (on the

?i’lght) is Abraham; Gwurab (on the left) is Isaac; Ziferet (in the middle) is Jacob—that

s, the People Israel. Israel (through Jacob) expands to the right and left of the sefirotic
' - ructure embracing the sefirot of Chesedand Gvurah respectively. By virtue of its link
. "th Abraham and thus his first-born, Ishmael, Chesed stands for Islam; similarly, by
Jf"lrtue of its link with Isaac and thus his first-born, Esau, Gvurab stands for Christianity.
;Cbesed and Gvurab are, as it were, the arms of the sefirotic structure and thus cannot
break through the restraining shoulders to get to the head, the uppermost sefirah of

Km’f Only Tiferet can do so by virtue of being located in the middle.

’ Peretz (verse 16) is the messiah who will repair the breach created by Adam and
Iestore things to their original state. Restoration of the pre-Adamic situation creates a
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world in which evil (the £7por) will be redeemed. As Isracl brings about redemption
through 77ferer, it spreads out to the lefr and right sides of the diagram, encompassing
the rest of the universe. Thus, all of humanity, epitomized by Islam and Christianity,
will return to the worship of God, for which. verse 16 says, “We'll revel in our delight.”

Appropriately, the Sabbaths of Islam (Friday) and of Christianity (Sunday) are the
first days to the right and to the left of the Sabbath of creation. In sum, the spatial
sanctity of Eretz Yisrael will expand throughout the world: the temporal sanctity of
Shabbat will radiate through the week; the human sanctity of Israel will extend to all
nations from right to left (sec J. Hoffman, “Left and right”); the divine sefiror will
reunite; and redemption will have occurred.

16 “Peretz” Peretz, the messiah who brings redemption, precedes his descendant King

David by ten gencrations. As David stands for the sefirah of Malkhut, Peretz stands for
Keter, ten sefiror above. Redemption radiates down from Peretz to David, encompassing
all ten sefirot.

18 “Come forth in peace” Stanza 9 (v. 18) brings everything to consummation. All
four dimensions of the feminine, the Sabbath, Jerusalem, the People Israel, and the
Shekhinah, are invited in/with/by means of shalom, for they are at once crown and
spouse of their consort, human and divine. “Come forth O bride” occurs twice: for
bride and queen, for just married and consummated; and for human and divine. Some
make this explicit by adding: “Come my bride, the Sabbath queen.”

R

KUSHNER & POLEN (Gnasmisy)

increments now progress by hundreds until we reach the last letter, zay, which is 400.

Perhaps the single most commonly noted gematria is the numerical equivalent for
the shem hamforash, the incffable name of God, the tetragrammaton: yod, hey, vav, and
hey. The numeric value of God’s most awesome name is thus 10+5+6+5, totaling 20.
And, while it strikes most moderns as arcane, it is difficult for even a beginning student
of Kabbalah to encounter this number without taking pause. It is, in other words. a
very significant number. Kabbalistic tradition furthermore often explains the broken
state of our present world as a manifestation of the brokenness of God’s ineffable name
into its first two letters (yod and hey: 10+5=15) and its last two letters (vav and ey
6+5=11). The messianic goal then would be to reunite the two broken halves. bringing
them back to the ultimate total of 26, and thereby repair the cosmos.

Professor Reuven Kimelman (see “Go forth my love [217), in his The Mystica!
Meaning of Lekhah Dodi and Kabbalar Shabbar, points out that the four Hebrew words
in the first line of the stanza (Lkhak dodi likrar kallah) have 15 Hebrew letrers, while
the three words of the second line (pnai shabbar wkablah) have 11, totaling 206, the
divine name. At last the unity is restored!

*

132




SECTION 1
g8 about redemption LANDES (HavAxkuan)
agram, encompassing
lam and Christianity,
| revel in our delight.”
ity (Sunday) are the
1. In sum, the spatial

temporal sanctity of
rrael will extend to all
the divine sefiror will

century modern Orthodoxy, zakhor is verbal expression, while shamor is physical

" demonstration. Since they were “uttered as one expression” at Sinai, they remain

- inseparable. Zakhor alone would bé a “mere ‘theoretical” observance of the Sabbath,”

while shamor alone would mean that Shabbat would “neither be taken to heart nor
accepted by the spirit” (commentary on the Siddur).

18 “Come forth in peace” As they say this line, some communities move, physically,
- to an antechamber or even outside, to greet the Shabbat Bride (Chaim ben Israel
« Benveniste, 1603-1673, Smyrna, Turkey: K'nesset Hag'dolah to Sh. A., O. Ch. 262).

: Our general custom is to stand for this stanza even if praying alone (Chaim
- Kanevsky, B’nei B'rak, Israel, contemporary authority). One faces west (Mishnah
_+ Berurah 262:10). According to Yechiel Michael Halevi Epstein (nineteenth and
" twentieth centuries, Lithuania; Arukh Hashulchan, O. Ch. 262:5), one faces the door
~ - of the room. Rabbi Moshe Feinstein ([grot Moshe, O. Ch. Vol. 5, #16) holds that if the
~door is not in the west, one should turn westward anyway. “People will do what they
“wish, and as long as the intent is to honor Shabbat, it is fine, but, in my humble
_opinion, turning specifically toward the door has no significance” (O. Ch. 263:45).
! \ " These practices derive from Shabbat 119a: “R. Chanina would wrap himself in his cloak
t ceurs twice: for ~and stand at sunset of Sabbath eve, proclaiming, ‘Come, let us go forth to welcome
d divine. Some  * Queen Shabbat!” R. Yannai put on his Sabbath cloak on Sabbath eve and exclaimed:
. : " ‘Come forth, O Bride, Come forth, O Bride!””
© "~ From this quotation, authorities also conclude that one should dress up in one’s
- Sabbath finery at this point ( 7zisz Eliezer vol. 14:34) and that Kabbalat Shabbat should
“be chanted bsimchah, “joyfully” (M kor Chayim Hashalem, Vol. 3: 112:6, by R. Chayim
‘David Halevi, Chief Sefardi Rabbi of Tel Aviv, mid- to late twentieth century).
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. 8“Come forth O bride; come forth O bride [bos kballah]” Repetition of boi khallah
is asign of affection (Barukh sheamar, commentary on the Siddur by R. Baruch Halevi
- stein, Pinsk, Russia, late nineteenth and early twentieth centuries).

o “May God comfort you” During shivah (pronounced shee-VAH, but, popularly,

, ,HIH-vah), the week of mourning that follows burial, mourners remain home and

“God’s ineffable name
> letters (vav and hey:
roken halves, bringir‘l:gf

nos.
), in his The Mystzmz

he four Hebrew words'

Hebrew letters, Whik -

¢ totaling 26, the.

orship services take place there with them. They are not present at synagogue services

,, j,"'ing Kabbalar Shabbat, either, because it is service of joy, and it is not yet Shabbat.

t Lkbah Dods, however, Shabbat has been accepted and they can no longer publicly

,,V',';k,play their mourning (Siddur Y'sodei Yeshurun—Shabba, p. 262; by Rabbi Gedalia
~ der, Canada, mid-to late twentieth century).

20 “God (hamakom)” Rabbi Meir Juzient (mid- to late twentieth century, Lithuania
_d Chicago) a master of Musar (pronounced moo-SAHR, but, popularly, MOO-
1), the traditional Jewish ethical literature rooted in Halakhah, explained that we
- God Hamakom (“The Place”) here because mourners have “no place.” Traditionally,
. ting shivah (the first seven days of their mourning period), they sit on the floor, and
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when they come to synagogue, it is customary for them not to sit in their regular seats
for all eleven months of mourning. Understanding the feelings of dismay occasioned
by having lost their bearings. we bless the mourners with the prayer that the source of
place should grant them a renewed place among family, community, and Israel
(conversation as | sat shivah for my father, Chicago, 1987).

PO

L. HOFFMAN (HisToRY)

It was composed by Solomon ben Moses Halevi Alkabetz (ca. 1505-1584), whose
grave in a haunting medieval cemetery in Safed is still clearly marked and visited. Along
with Joseph Caro, author of the Shulchan Arukh, Alkabetz is also credited with

initiating the custom of spending the entire night before the festival of Shavuot in Torah
study (7ikkun leil shavuot).

18 “Ior husband’s pride [ateret baalah]” The sexual metaphor is graphic. “Pride” is
literally “crown.” Shabbat (which is also the last of the sefiroz, God’s feminine part,
Shekhinah) is designated “crown.” As a crown circles the head of a king, so the feminine
aspect of God, Shekhinah, circles the divine phallus belonging to bazlah (“her
husband”). A

20“May God comfort you with the rest of Zion and Jerusalem’s mourners” The syntax
of the sentence leaves ambiguity as to whether the subject is “people who are part of
Zion and Jerusalem [who] are mourning, or people [who] are mourning for Zion and
Jerusalem” (see J. Hoffman). But a similarly worded prayer for comforting the sick is
given in the Talmud (Shab. 12b): not “May God (hamakom) comfort (ynachem) you
with the rest of Zion and Jerusalem’s mourners” but “May God (hamakom) show
compassion (yrachem) to you with the rest of Israel’s sick.” If our prayer for mourners
is based on the similarly structured sentence of the Talmud, as it seems to be, the sense
can only be “people [who] are mourning for Zion and Jerusalem.”

That is what we would have expected. “Mourners of Zion” is a technical term,
corresponding to a medieval movement of ascetics mourning the Temple’s destruction-
The trend went back to the years following the destruction itself, as can be seen by the
Talmud’s concern with people who mourn overly much. By the eighth or ninth century,
many of these people were Karaites, the geonic opponents who denied the oral law b)
among other things, darkening their homes on Friday night instead of celebrating with
Shabbat joy (oneg) (see L. Hoffman, “Introduction to the Liturgy of Kabbalar Shabbat:
Politics, Piety and Poetry,” p. 1-20; and below, “What may we use”). .

With Kabbalah, “mourning for Zion” was given a new twist. “Zion and Jerusalem
were identified with the tenth sefirah (also known as Malkhur and Shekhinah, the
feminine aspect of God). More than bemoaning the physical destruction ©
geographical sites, it meant mourning the alienation of God’s feminine aspect from her
male consort (the sefirah Tiferer).
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Our custom of welcoming mourners to the service just before Ma'ariv is probably
kabbalistic. Asking God to comfort them “along with the rest of Zion and Jerusalem’s
mourners” was tantamount to welcoming them into the worshiping congregation,
where everyone was a mourner of Zion, but where such mourning ceased with the
coming of Shabbat, because Shabbat as Shekhinah was reunited with Tiferer now, so
there was nothing to mourn for. On a personal level, mourners were shown that their
loss would not be permanent; their personal trauma was part and parcel of God’s own
sorrow, shared by every other Jew as well.

20 “God [hamakom]” Calling God hamakom is talmudic. But kabbalists emphasize
its numerological consequences: If YHVH is divided letter by letter (Y=10 + H=5 +
V=6 + H=5), and if each of these is squared (100 +25 +36 + 25), the gematria adds up
to MaKOM. In Hebrew-—DWPR—the “a” is a vowel but the “0” is the consonant vav.
Only consonants get counted. So we get M=40 + K=100 + V=6 + M=40.)

——

/j: J. HOFFMAN (TransLATION)

-+ liturgy’s crown, as it were. It is therefore especially appropriate, it seems to me, that it
- is this poem that celebrates the arrival of Shabbat.

I am particularly grateful to my students Ethan Franzel, Wendi Geffen, Elisa

" Koppel, Eric Lazar, and Julie Saxe, who created this poetic translation of Lkhah Dodi
. with me. As with Y'did Nefesh (Volume 7, Shabbat at Home, p. 135), we felt that the
. _poetic impact of Lkhah Dodi was more important than the literal meaning of the words.
“Accordingly, we set out to find an English translation that, at least in part, conveyed
“-not only the words of the poem but its poetry. Because the version presented here
“follows the poetry of the original so closely, it can be sung to any of the melodies
. composed for L'khah Dodi in the original Hebrew. It also mostly captures not just the
“poetry but also the meaning of the original.

In terms of rhythm, all the verses (except verses 7, 8, and 9) consist of four lines,

- each with four heavy syllables and no more than two light syllables between each heavy

syllable. The chorus consists of two such lines. In verses 7, 8, and 9, each line lacks one

‘heavy syllable. Our translation similarly follows this strict thythm. In terms of rhyme,

hc first three lines of each verse rhyme with each other, and the last lines of all the
" erses rhyme with each other. The rhyme that ends the last lines of all the verses also
. nds both lines of the chorus, and indeed all four lines of the last verse. Although we

aesorted occasionally to weak thymes, our translation follows the same rhyme scheme.

© We hope we have captured at least some of the lyric beauty of the original. We have
done our best to include the kabbalistic references in the poem, but many of these
. epend on technical terms in Hebrew that we felt could not be translated into English;
Wwe have noted our omissions in the notes. Additionally, in Hebrew, the first two lines
form a mystical reference to the unification of God (see Kimelman), a trick we could
.ot replicate.
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The first letter of each of the verses in Hebrew spells out the original author’s name.

If our verses spell anything, we have been unable to discern it.

"My love” Often translated “my beloved,” probably in at attempt to remove sexual
love from the liturgy.

YShabbar’s reception has arrived!” More accurately, “Let us welcome Shabbat,” or,
literally, “Let us accept the face of Shabbat.” To “accept the face” is a common idiom
in Hebrew, meaning “to welcome.” In Psalm 95 we saw similar language. We chose

“reception” here in keeping with the imagery of a wedding that pervades Lkhabh Dod;.

2 “Two words as one” There are two versions of the Ten Commandments in the
Torah. They are mostly the same, but in Exodus the command is to “remember” the
y y
Sabbath, while in Deuteronomy it is to “observe” it. Tradition holds that both words
y

were uttered simultaneously as part of the same command. The Hebrew literally reads
“as one speech act.”

2“Only” The Hebrew Myuchad, or “united,” reflects the kabbalistic notion that
God is composed of male and female parts, which must be united to form one complete
God. The Hebrew word for “united” (myuchad) is related to the Hebrew word for “one”
(ec/md) in much the same way that our English word “only” relates to the English word
“one.” Hence our choice of “Only” as a description of God here.

2 “Forgotten by none” We added this concept for euphony; it does not appear in the
original, which reads simply “proclaimed to us by the ‘united’ God.”

2 “Renowned” The Hebrew word for “renown” is actually the same as the word for

“name,” reflecting an ancient ontology that conflated the two concepts. Our translation
misses that play on words.

2 “Glorified” Hebrew: Tiferet, one of the ten sefirot.

4“Creation’s begznnzng Hebrew: meros/; mikedem, “from the beginning, from
kedem.” Kedem means “before,” but also “east,” and (according to Genesis 2:8) is where
God planted the Garden in Eden. In light of the rest of this verse, it is likely that kedem

here forms a play on words that refers to creation.

44 royal veiled glow” The Hebrew is simply #nsukbah, a word that has two relevant
meanings. The root letters #.5.£5 form the words for ¢ prmce " (nasikh) and * prmCC.Sq
(nsikha) but also the word for “mask” (massekha—rthe “n” assimilates to the following
s”). Our translation spells out the play on words, which suggests that Shabbat was both

“hidden” and ° prmcely (or, more accurate]y, princessly”). In the next verse. we wi
see that Jerusalem is a “kingly city.”

«! ~ . >3 . [1% 3 C
$<“The last thought created, the first sanctified” More literally, “the last created. th
first thought.”

I
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SEcTION 1

6“Regal city” Following the theme of “princess” above, in which Shabbat is
“princely,” the city is now “kingly.”

0 “Shrine” Literally, “city.”

6“Valley of tears” More literally, “valley of Bacca.” Bacca is a type of tree, but its

> name sounds like bakhah, the Hebrew word for “crying.” The reference is to Psalms
- 84:7. “Valley of weeping willows” is a tempting translation that unfortunately rhymes
~ with nothing.

6 “The Compassionate One will compassion provide” From Jeremiah 15:5, in which

. the author, after describing the horrors of the time when God will abandon Jerusalem,
* asks, “Who will be compassionate to you, Jerusalem?” Hebrew often prefers doubling
" of roots (as in “He dreamed a dream”) and that is what we get here:
“‘compassion you with compassion.” We try to double the word in English, too.

“He will

8“My gem” Added only for euphony.

8 “Yishai” Or “Jesse.” King David, who built Jerusalem and who, according to the

‘;liturgy, will rebuild it, is the son of Yishai.

10“Bold and clear” Added for euphony.

10 “Wrke up’ Wake up! Sing verse” The Hebrew for “awake” in the line above (hitor’ri)

and ‘wake up” here (i) come from the same root, as do their English translations.

. “Through you the presence of God comes alive” Adapted from Isaiah 60:1. The

:‘ riginal quote from Isaiah reads, “The presence of God shines upon you” while the
- ebrew in Lkhah Dodiis “The presence of God is revealed through you.” (The Hebrew
rd for “upon” and “through” is the same, making the two versions seem closer in

ebrew than in English.)
. Y2“Why be dejected; Why face the ground?” More literally, as in Birnbaum, “Why are

“udowncast? Why do you moan?”

2 4 city rebuilt on its own ancient mound” Its “ancient mound” is a ze/, a technical
(identical in English and in Hebrew, though more familiar in Hebrew) for a city
,atedly rebuilt on its older ruins so as to form a hill.

12 “The poor of my people find shelter inside” Isaiah 14:32. In the original poem, this
Pprecedes Jeremiah 30:18. We reversed the order to make the rhyme work.

e “Shunned are all who would shun you” This line sets the stage for a word play that
( meates the entire verse. The original reads, “Destroyed are those who would destroy
U7 But the words for “destroy” both times contain the sounds “sh” and “s” (m’shisah
. 3bosayzc/7) a use of sibilance that is continued in the following line, where the words
}0}’ are yasis and m’os. (“She sells sea shells by the sea shore” comes to mind.) We
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", try to capture the same word play in English with “shun” and “shine.”
Y “Overrun” Literally, “devour.”

Y4 “The joy of your God ... Like the joy of a groom and a bride” In the Heb ™
parallelism of the last two lmcs is complete. “The joy of your God shines upon y
the joy of a groom shines upon a bride” would better capture the close relatxo
but contains too many syllables. ;

16 L efs and right” Literally, “right and left.”

16 “Proclaiming the Holy One’s might” More hterally, ‘Proclaiming Adonals
but “glory” doesn’t thyme with “right” (or “left”). ’

16 “Wel] revel in our delight [nagilah v’ nism’chah]” From Isaiah 25:9, where, h
the verse reads, nagilah vnism'chah bishu'ato, making it clear that the delight h
occasioned by God’s deliverance, which Peretz, David’s descendant, will bring.

16 “Through Peretz’s son magnified” A continuation of the messianic allusion -
Isaiah 25:9 (see above, “We’ll revel in our delight”). In the original poem, this
comes first, so that the reference to Peretz precedes Isaiah 25:9. We reversed th
complete the rhyme scheme.

18 “Her husband’s pride” Literally, “her husband’s crown.” It is partic - :
unfortunate that we couldn’t keep the word “crown,” but we needed “pride” to rh
with all the other words ending in “-ide.”

18 “Faithful” Hebrew, sgulah, a word whose exact meaning (see Brettler) has b
lost.

18 “Tyibe” Literally, people.

20“God” Literally, “the place.” Hamakom (“The Place”) is one of God’s appellatio?

20Zion and Jerusalem’s mourners” Like the Hebrew, our English translation lea.
open two possibilities: people who are part of Zion and Jerusalem are mourning,

people are mourning for Zion and Jerusalem.
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C. And if it has a receptacle for pads, it is susceptible to uncleanness.
D. His kneepads (1) are susceptible to uncleanness imparted by pressure [to
- something upon which a Zab may lie or sit], (2) they go forth with them on the
Sabbath, and (3) they go into a courtyard with them.

E. His chair and its pads (1) are susceptible to uncleanness imparted by pres-
sure, (2) they do not go out with them on the Sabbath, and (3) they do not go in
with them into a courtyard.

E  An artificial arm is insusceptible to uncleanness, and they do not go out in

A

it.
69 A Boys go out in garlands, and princes with bells.

B. [And so is the rule] for any person, but sages spoke concerning prevailing
- conditions.

6:10 A. “They go out with (1) a locust’s egg, (2) a fox’s tooth, (3) a nail from the
gallows of an impaled convict, for purposes of healing,” the words of R. Meir.

B. And sages say, “Even on a weekday it is prohibited [to go forth with such
‘objects],
C. “because of the ‘ways of the Amorite’ [which Israelites are not to adopt].”

1 A. A general rule did they state concerning the Sabbath:

I B. Whoever forgets the basic principle of the Sabbath and performed many
-acts of labor on many different Sabbath days is liable only for a single sin offering.
~ I C. He who knows the principle of the Sabbath and performed many acts
g: labor on many different Sabbaths is liable for the violation of each and every
“Sabbath.
-+ III D. He who knows that it is the Sabbath and performed many acts of labor
-On many different Sabbaths is liable for the violation of each and every generative
. egory of labor.
= E. He who performs many acts of labor of a single type is liable only for
single sin offering.

?2 A. The generative categories of acts of labor [prohibited on the Sabbath] are
" less one:

B (1) he who sews, (2) ploughs, (3) reaps, (4) binds sheaves, (5) threshes,
~ Winnows, (7) selects [fit from unfit produce or crops], (8) grinds, (9) sifts,
) kneads, (11) bakes;
€. (12) he who shears wool, (13) washes it, (14) beats it, (15) dyes it;
-D. (16) spins, (17) weaves,
E (18) makes two loops, (19) weaves two threads, (20) separates two threads:
£ (21) ties, (22) unties,
- (23) sews two stitches, (24) tears in order to sew two stitches;
-+ (25) he who traps a deer, (26) slaughters it, (27) flays it, (28) salts it,
cures its hide, (30) scrapes it, and (31) cuts it up;
- (32) he who writes two letters, (33) erases two letters in order to write two
- (34) he who builds, (35) tears down;
+ (36) he who puts out a fire, (37) kindles a fire;
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SECTION 2

\l“{}:’[‘T],]iR (Bisir)

2"The king over the kings of kings” The image of God as king is thoroughly biblical,
but attributing to God the status of being “king over the kings of kings” so that God is
far beyond mere earthly monarchs is a post-biblical innovation. Likewise, God as “the

Holy One, blessed be He” is rabbinic.

3 “Spreads out the sky and establishes the earth” Quoting a text that occurs twice in
late biblical writings: Isaiah 51:13 and Zechariah 12:1.

3 "Majestic abode [moshav y'karo] is in the sky above” Moshav, “abode” or “throne,”
is used biblically (Ps. 132:13) to situate God specifically in the Jerusalem Temple: “For
Adonai has chosen Zion; He has desired it for his throne.” Here the same term is used
to assure God’s presence even after that Temple is destroyed. The word used for that
presence (Shkhinah) is post-biblical, equivalent to the biblical kzvod.

4“There is none else” Deuteronomy 4:39, a fitting conclusion here to declare God’s
absolute monotheism. Contrast, however, Exodus 15:11 (see Volume 1, 7he Shina and
Its Blessings, p. 130), where we see early biblical allusions to the possibility of there being
other gods, who, however, are just not as mighty as our God.

>“Adonai our God, we therefore hope” The second paragraph of the e out
the implication of the first: if, as the first paragraph of the Alenu asserted, Adonai is the

_yole, all-powerful God, we might wonder why He is not recognized universally. So a

ost of prophetic images occurs here to demonstrate that He will be.

7 “Idols [gilulim/” A derogatory Hebrew term related to the word for “dung.” It is
favored by Ezekiel (30:13), who predicts their destruction. But not all prophets
imagined the ultimate triumph of Adonai as the sole deity. Micah 4:5, for example,
‘imagines, “Though all the peoples walk cach in the names of its gods, we will walk in
the name of Adonai our God forever and ever.”

> “Perfect the world” The use of [taken olam is post-biblical, but even here, it should
not be confused with the modern concept of tikkun olam as “improving the world,” to
which it is ecymologically related. 7ikkun olam is accomplished by individuals, whereas
the improvements envisioned here are initiated by God.

Al will call on your name” Because calling on Adonai’s name means invoking
Adonai in prayer, many biblical psalms and prayers begin with “Adonai.” According ro
Joel 3:5, only those who call upon God’s name will be saved.

STy turn all the wicked of the earth toward You” A more liberal view than several
psalms that see God destroying “all the wicked of the land” (75:9; 101:8; 119:1 19).

" “They will all accepr” The final theme is biblical: the kingship of God. From here

to the end of the praver, no fewer than six words appear from the root n2.L kb, “to reign.”

)
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CONCLUDING PRAYERS

36

establishes the earth, and his majestic
abode is in the sky above, and his
mighty dwelling place in the lofty
heights. *He is our God. There is none
else. He is truly our king. None is like
Him—as is written in his Torah: “Know
this day and reflect on it, because
Adonaiis our God in the sky above and
the earth below. There is none else.”

5Adonai our God, we therefore hope
soon to see your majestic glory; to
remove idols from the earth, so that
the false gods will be destroyed; to
perfect the world under the Almighty’s
kingdom, so that all will call on your
name; and to turn all the wicked of the
earth toward You. SMay all the
inhabitants of the world realize and
know-that to You every knee must bow
down, every tongue swear allegiance.
7 Adonai our God, before You they will
bow down and fall, and honor your
glorlous name, and they will all accept
the yoke of your kingdom, that You
might rule over them soon and forever;
8for the kingdom is yours, and to the
ends of eternity You will rule in glory,
as is written in your Torah, “Adonai
will rule forever.” And it has been said,
“Adonai will become king over the
entire earth. On that cTay Adonai shall
be One and his name shall be One.”
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SECTION 2

If even traditionalists in the early modern period judged the manifest content of |

he classical Alenu awkward, it is a small wonder that virtually all non-Orthodox ‘
liturgics of the last two centuries have felt similarly and seen fit to alter it somehow.
However, few of them have been content to offer a more acceprable ground for Jewish
distinctiveness like the Iralian rite mentioned above, which retained Jewish uniqueness,
but shifted its grounds to the Jewish commitment to God’s uniquely revealed laws.
Instead, they have found the very idea of Jewish particularism offensive, agreeing, no
doubt, with the assessment Petuchowski reported of them; they thought Alenu offered
an “invidious comparison” between Israel and the nations. Already the Hamburg
Temple Prayer Books of 1819 and 1841, as well as David Einhorn’s pioneer American
Oluth Tamid, just excised this prayer altogether as a concluding part of the service (their
usual answer to prayers that said what they disliked or that expanded the service overly
much).

The more liturgically conservative Abraham Geiger did otherwise. Wishing tc retain
the allegiance of even the traditionalists in his Frankfurt community (see above, “He is
merciful,” p. 40), Geiger retained the prayer in his two prayer books of 1854 and 1870.
While he did not feel comfortable omicting Alenu, he did feel the need o add some
mitigating conceptual frame for Israel’s unique status. He therefore omitted the
otfending “Who did not make us like the nations of the lands, and did not place us like
the families of the earth, who did not make our lot like theirs, or our destiny like all of
them.” Instead, his 1854 edition substituted a Hebrew sentence (but not in
jranslation!), “Who was revealed to our fathers and informed them of his will, and

stablished his covenant with them and bequeathed them his Torah,” while the 1870
edition of the Geiger prayer book stated, “We, who acknowledge his unity and are called
to dedicate ourselves to his Name and to his Service, we, in particular, are obligated to
praise the Lord of the universe, and to proclaim the greatness of the world’s creator.”

In America, Isaac Mayer Wise concurred with Geiger and omitted the same
offensive sentences from his version of Alenu. However, he offered nothing new in their
place. Instead, he rearranged the order of the traditional prayer and wrote, “It is our
duty to render praise to the Ruler of the universe, to proclaim the greatness of the
creator of nature. For He arched the heaven and established the earth. The habitation
of his glory is in heaven above and the majesty of his power is in the skies most exalted.
He is our Lord, and none beside Him.” Furthermore, in both his prayer books,
Geiger—though not Wise—simply omitted the sentence from the second paragraph
ot the Alenu that we translate “Remove idols from the earth, so that the false gods will
be destroyed.” Such negative sentiments regarding other religions were simply
unacceptable to him.

Twentieth-century Reform prayer books generally followed the patterns established
by Geiger and Wise. The Union Prayer Book (North American Reform) published a
vernacular rendition of the universalistic dimensions of the prayer while its successor
prayer book, Gates of Prayer (GOP), offered three alternative Hebrew versions of this
part of the prayer based upon the models and words supplied by Geiger and Wise. One
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CONCLUDING PRAYERS

8 Adonai will rule forever” From the Song of the Sea (Fxod. 15:18), one of the v
few explicit references in the Torah for God as king. As a Torah text, it is cited here-
particularly authoritative. But it is being read as a prophecy for the future, not, as in
original context, a thanksgiving song for the past.

8 Adonai will become king” Zechariah 14:9, a late prophetic text concerning
latter days. In theme, it echoes Deuteronomy 4:39, the concluding biblical verse of
first paragraph (“Adonai is our God.... There is none else”). It is the only biblical t
that seems based on Deuteronomy 6:4, the Shma, and may reflect the growin
importance of that passage in the late biblical period.

[

DORFF (THEOLOGY)

of the universe who also singled us out from all the nations of the earth, it follows her
that we can expect the world to be perfected under God’s reign. This is the first instan
of the phrase tikkun olam (pronounced tee-KOON oh-LAHM, “fixing the world”)"

Here, though, we pray that God, not we, will perfect the world; God will do so by
getting all nations to recognize his sovereignty. In the sixteenth century, Isaac Luria -
gave the phrase tikkun olam a different meaning, according to which human bein
who observe commandments thereby fix the brokenness of the world, and even “fix™.
God, who is broken too. Only recently has the phrase come to mean a Jewish mission

to fix the world through social action specifically.

8“Adonai shall be One and his name shall be One” This is the prophet Zecharial's

prediction of an ideal era when God is One. God is One already, of course, but on a
future day all peoples of the earth, not just the Jews, will recognize God’s unity. God’s
name will then be One in that everyone will acknowledge our God as their God. There

the prospects of harmony and peace.

—

ELLENSON (MODERN LITURGIES)

disturbing by the liturgists of liberal and Reform Judaism.” Indeed, even non-liberal

but early modern liturgists in countries like Italy found elements of the traditional
Alenu problematic, and a 1672 Italian prayer book even substituted the word “laws”
for “families,” thus reading, in effect, “who has not placed judgments on us as with
other families of the earth”: Jewish particilarism was thus muted to say that Jews were
distinguished from Christians by their unique commitment to Jewish law. Such

liturgical formulation anticipated the philosophical position that Moses Mendelssohn
would adopt a century later.
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SEcTION 2

' In contrast to all this renewed traditionalism in present-day Reform and

<constructionism, the Israeli Masorti Siddur, Vaan: I"fillati stands out as the first
Conservative liturgy to offer its worshipers a liberal alternative here. A complete
traditional Alenu is later followed by one that purges the phrase “who did not make our
ot like theirs, or our destiny like all of them.” Instead, following the Reconstructionist
rite, it substitutes, “who gave us teachings of truth and planted within us eternal life.”
This innovation is again a sign of the Israeli Conservative prayer book showing more
liturgical innovation than its American Conservative counterpart, Siddur Sim Shalom.

> -

FRANKEL (A WoMAN'S VOICE)

multitudes. An older version of this prayer offered a rationalization for this triumphalist
stance: “For they bow down to vanity and emptiness and pray to a god who does not
save, whereas we bend the knee, and bow in acknowledgment of the one true God.” In
this modern, multicultural world in which we live, we can no longer allow ourselves
such arrogance. We may acknowledge our difference, without privileging it.

As we move through this prayer, however, we come to understand that even this
essential differentness, so basic to our identity as Jews, so ancient and so familiar, is
illusory. There is, after all, only one God; “there is none else.” What a subversive
theological stance! For in essence, this prayer looks forward to the day when all

ference will be harmonized, when all religions will be gathered under one universal
t, when all of humanity will embrace the same God. Not solely the God of Israel,
but the God who rules over all of us, Only on that day will God truly be One.

For anyone who experiences exclusiveness as exclusion—Jews, for instance, who
have known powerlessness and been without sustenance, voice, and even hope—this
messianic future is truly redemptive. But for others, those for whom difference promises
special distinction, it will come at a price. Ultimate universalism brings a great leveling,
the subordination of human will to divine justice, the substitution of repentance for
retribution. Such a messianic era dissolves the culture of privilege.

But Jews too should find such a vision challenging because of what it means to the
culture of suffering. Jewish culture has long made of our misfortunes a badge of honor.
Without the maligned other, who are we? Without demons to blame for the evil in the
world, who will take the rap? Without good fences, how will we distinguish ourselves
from our neighbors? The Alenu asks us to liberate our self-image so that we are no
longer dependent on such demonized others, who will, after all, eventually, not be there
as “other.” Alenu thus has incredible power to transform our own lives, not just our
world. This prayer that signals the end of the service demands that we make a new
beginning when we leave the synagogue. Otherwise, our recitation of it is no different
than the worship of the “vanity and emptiness” that we attribute to those who give
allegiance to false gods.

*

)
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version is borrowed with slight modification from the 1967 British prayer book of the
Union of Liberal and Progressive Synagogues (Service of the Heart), which speaks, in
Hebrew, of “our destiny to proclaim his kingdom.” The 1995 Siddur Lev Chadash

adopts the wording of its British predecessor.

Often designated as a sign of a Reform “return to tradition” is che fact that many .
contemporary Reform prayer books have reinstated the traditional text of the Hebrey
Alenu in its entirety. These prayer books include GOP the Isracli Hazvodah Shebaley,
and the 1998 Dutch Siddur Tov L'hodor. They do not, however, all provide accurate .
translations of the Hebrew text. The GOP avoids the “invidious comparisons” of which
Petuchowski spoke, by providing the more positive message that God “has set us apart .
from the other families of the earth, giving us a destiny unique among nations.” -
Interestingly, even Siddur Sim Shalom (American Conservative), the most traditional of
the non-Orthodox prayer books surveyed here, adopts a similar tenor in its vernacular
rendering of the prayer, stating, “He made our lot unlike that of other people, assigning -

to us a unique destiny.”

Of course, as mentioned above, GOP also provides three “more palatable” Hebrew
options to the classical text, and the Dutch and Israeli prayer books follow suit by -

offering Hebrew alternatives based largely, though not exclusively, upon the wordings
provided by Geiger and Wise. In so doing, the sentiments of Reform prayer books

regarding the Alenu are basically alike, worldwide. Despite differing wording that

distinguishes one work from another, a common underlying ideological unity is
evident. All parties allow a version of the tradition rooted in the uniqueness of Israel’s

historical destiny, but offer options more in keeping with the classical Reform texts of
Geiger and Wise as well.

Given the strongly universalistic thrust that has always marked Reconstructionism,
it is no surprise to find its Ko/ Haneshamah commenting, “The traditional Aleny has
troubled Reconstructionist Jews because it implies the inferiority of other faiths and
peoples.” To obviate the problem, this 1996 Reconstructionist liturgy, like so many
Reform prayer books, provides alternatives. Nonetheless, in light of the strong
universalistic ideology that characterized Mordecai Kaplan, the founder of the
movement, it is remarkable that the current Reconstructionist prayer book now
provides the traditional text of Alenu, even as one of the options. The earlier 1963
Reconstructionist liturgy simply explained, “It is our duty to extol the Lord of

the universe...[because He] gave us true Torah and thereby planted everlasting life
within us.”

Obviously, no less than the Reform Movement’s GOP Kol Haneshamah displays its
own move toward traditionalism. But here too, the traditionalistic turn goes only so
far; it is balanced by the principles that governed the movement’s original critique of
tradition under Kaplan. Like GOP and even Siddur Sim Shalom, Kol Haneshamah
avoids a literal translation, saying instead, “The Source of all” has “sicuated us in quite

a different spot, and made our daily lot another kind from theirs, and given us a destiny
uncommon in the world.”
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SECTION 2 i

the underlying and ultimate divine reality. According to such a reading, the meaning
of the Alenu shifts from a yearning merely that everyone acknowledge God’s kingship.
Now it becomes a yearning that all people see through the apparent brokenness,
confusion, contradiction, and discord to the ultimate divine unity that is the true source
of reality. : ‘

*

LANDES (Haraknai) :

community in question (Arukh Hashulchan, O. Ch. 65:6, Yechiel Mikhel Halevi
Epstein, 1829-1908, Russia).

The proper “intention” (kavvanah) that should occupy the mind during Alenu is to
think, “There is no power aside from God; we share in the hope of perfecting the world
under the kingship of shaddai” (the Bach, Rabbi Joel Sirkes, 1570-1641, Poland).
According to the M’nachem Tzi’on (Rabbi Menachem Ben Zion Sacks, of blessed
memory; Jerusalem and Chicago, contemporary rabbinic master), shaddai is the name
of God that is simultaneously an acronym for She'omer Dai, “the One who says,
‘Enough.” God will reign when the world finally reaches the point where people agree
to limit their grasping and insatiable desires, by saying, “Enough!”

We say Alenu also at the end of circumcisions and burials, and as part of the Musaf
service on the High Holy Days.

" “We must praise [2]” Alenu was added here only in medieval times and presents a
second conclusion to the Shacharit service, the first being K'dushah Didra. It had been
composed, however, much earlier for Rosh Hashanah recitation, possibly by the fourth-
century Babylonian sage, Rava. The Rabbis considered its author to be Joshua, who
composed it while conquering Jericho, as a prayer of shevach (“praise”) for God’s
oneness (Pirke: Drabbi Eliezer). The sound of the chant accompanying it has led it to
be associated with the mitzvah of kiddush hashem (literally, “sanctification of [God’s]
name”), that is, martyrdom.

Martyrdom is demanded of the Jew in three circumstances: when called upon to
commit murder; to commit certain sexual offenses such as rape, adultery, or incest; or
to worship other gods (see Maimonides, V’odei Hatorah 5:1). Alenu deals with the
belief in one God, so has implications for the third instance, idolatry.

The obligation to choose martyrdom over idolatry is Mishnaic (San. 74a; Ber. 61b).
Rabbi Yishmael demands it only in public; in private, one should “transgress and not
be killed” (ya'avor vl yehareg ). Only in public must one accept martyrdom, as we learn
from Leviticus 22:32, “Do not profane my holy name, but racher I shall be sanctified
amongst the children of Israel.” His point is that privately the action of bowing to an
idol will not necessarily be taken to imply denial of the belief in God. Publicly, however,
actions speak louder than thoughts. Rabbi Eliezer, however, generalizes the obligation !
even in private, as derived from Deuteronomy 6:5, “You shall love Adonai your God

|
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CONCLUDING PRAYERS

GRAY (TaLMun)

shelo sam (“did not make”). A vay, the second letter of hoshi'a, is the first letter of
vaanachnu (“we bow down”). And, finally, the heh with which hoshi’z begins is from -

hu eloheinu (“He is our God”).

According to R. Joel Sirkes (1561-1640, Poland), Alenu s a theological summary
at the end of the service reminding us of God’s unity and the ultimate goals of
eradicating idolatry..We now say it at the end of every service, but some medieva] **
authorities relegated it to the evening service (Mazriv) alone. Its future-oriented and
eschatological focus seemed especially appropriate to the end of the day’s prayers, when -
we naturally anticipate the next day and should think confidently about God’s ultimate

triumph over idolatry.

3 “His majestic abode [moshav y'karo/” Jacob ben Asher (1269-1343) notes an
alternative wording, “his glorious seat” (kises kvodo). Six hundred years later, Barukh -
Halevi Epstein (1860-1942) favored this alternative, because reference to a “seat of

glory” is common in the Bible, but “his abode of majesty” is not, and he suspected early
Christians of introducing what we normally say (“his abode of majesty”). Nonetheless,
in practice, he accepted the wording that had been handed down to him (“his abode of
majesty”).

> “To perfect the world” “Perfecting the world” is now almost universally known as
tikkun olam. But this interpretation expands the concept beyond its original
boundaries. In the Mishnah (Git. 4-5) specific acts of rabbinic legislation are designed
to remedy equally specific social ills or legal injustices. These enactments are said to

have been promulgated for tikkun olam, meaning the repair of particular undesirable

situations. Alenu thus takes a concept that denoted only certain, but not all, rabbinic

enactments and expands it to mean God’s ultimate repair of the world. We commonly -

think of tikkun olam (“perfecting the world”) as a human project, but here it is
presented as God’s responsibility.

————

KUSHNER & POLEN (Chasipism)

the only God. But Chasidic tradition, as taught by such masters as Dov Baer of
Mezritch (1704-1772), Shneur Zalman of Liady (1747-1813), and Yitschak Isaac
Epstein of Homel (1780-1857), hears something else.

The Hebrew is ambiguous. Ein od, literally, means, not just “there is none else,” but
“there is nothing else.” This dramatically expands the theological assertion: Not only is
God the only God, but God is all there is; dnly God is real; besides God, there is literally
“nothing else”; in the Yiddish, a/s is Gozt. The technical term for such a radical monistic
theology is acosmism, the denial of the reality of the cosmos. God is the substratum,
the font of all being. If something is real, it can only be because it is a manifestation of

the underlying and
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SECTION 2

God’s glory (see also Bach, Joel Sirkes, 1561-1640, Poland), to O. Ch. 132). However,
the Gra (Vilna Gaon, 1720-1798) maintained that in Hebrew numerology, the word
yharo is the same as Yeshu (“Jesus™), so preferred the alternative reading.

> “Perfect the world under the Almighty’s kingdom” The fundamental concept of
rikkun olam, “improving the world,” is nowadays a popular slogan. Since it is employed
imprecisely, it is important to understand its halakhic origin. T7kkun olam originally
applied to a rakkanah (pronounced tah-kah-NAH), a legislative fiat intended for the
public good. More precisely, a rakkanah is a rabbinic enactment that is imposed when
the practical application of a biblical or rabbinic precept is perceived as unjust or no
longer eftective. The takkanah would override, restrict, or change existing practice. The
power to impose such zakkanor (plural) may seem heretical, but it is evidence of the
Rabbis faith in the efficacy of Jewish law, its need to be just, and the confidence that
(God has in the students and custodians of that law.

Tikkun olam is a takkanah intended to prevent social or political injustice. Hillel,
for example (M. Git. 4:4), instituted the prozbulas a tikkun olam. In order to save the
poor from the cycle of poverty and/or servitude, Deuteronomy 15:2 had mandated
that, with the advent of the sabbatical year, all existing debts be annulled. Fearing the
economic consequences of moneylenders who would hesitate making loans near the
end of the sabbatical cycle, the Torah had also warned (v. 9): “Take care that there not
be the malicious thought in your heart that the seventh, sabbatical, year is near, and
you are not generous toward your impoverished brother.” But people refrained from
lending money anyway, thus undoing the intent of the debt annulment. Hillel’s rikkun
olam allowed creditors to submit their outstanding debts in a deed called a prozbulto a
court of law, which is exempt from the obligation of debt annulment applicable only
to individuals. The court would then, in effect, collect the money for the lender.
Prozbul thus allowed those who wished to observe the Torah to lend money and refuse
to ask for its return after the sabbatical year. Others could lend money to the poor with
the assurance that it would be repaid. _

A second example is the ruling (M. Git. 4:6) that “we do not redeem captives for
more than their actual value, on account of tikkun olam.” The Rabbis viewed
redemption of prisoners as a mitzvah of the highest order. Allocation of funds for
redeeming captives superceded almost every other priority (B.B. 12a). Burt the
willingness of Jewish communities to rescue its members from captivity (and what went
with it—physical degradation and even sale into slavery) at almost any price would
lead to extortion and even an increase in captives being taken in anticipation of large
sums for their release (Maimonides, Hilkhot Matnot Oniyim 8:12). The Rabbis,
therefore, instituted a #kkun olam limiting the sums paid for redemption of captives.

In medieval times, tkkun olam expanded in meaning. A famous passage in Pirke
Avor (1:2) tells us, “The world stands on three things: Torah, worship, and kind deeds.”
In his commentary to the Mishnah, Maimonides explains, “By virtue of wisdom, which
1s “Torah,” positive personal behavior, which is “kind deeds,” and obscervance of the
commandments. which is ‘worship,” we achieve tikkun olam and the continued
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2“We bow down low” Originally, this came after the line that was censored out:
“They bow down to vanity and emptiness and pray to a god who does not save” (see
above, “Not place us like the families of the earth”). Communities that sti]] say that
line should wait slightly after “a god who does not save” (el lo moshi’a) before bowing,

At kor’im (one word for “bow”), we bend the knees; at umishtachavim (another
word for “bow”), we bow forward from the waist; at wmodim (“in grateful
acknowledgment”), we hold the posture; at lifnei melech (“before the king”), we stand
erect again. The Maharil (Jacob Moelin, 1355-1427, Germany) forbade bowing during

Alenu, because it was only custom, not a ralmudic dictate (Matteh Moshe, R. Moses
Eliakim Bria of Koznitz, 2:72). ‘
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SECTION 2

“im Vihu'ah, both of which have different numerical equivalents.

The charge resurfaced with Anton Margarita, a German Jew who had converted 1o
Catholicism in 1522 and later still to Protestantism. He recorded this accusation along
with others in 1530, in a book entitled The Entire Jewish Faith. A public disputation
with Joseph of Rosheim that year revealed the scurrilous nature of the charges, but the
book was reprinted many times and was used by Martin Luther in his own anti-Jewish
volume, On the Jews and Their Lies. No wonder the claim against Alenu would not go
away. Years later, for instance, Jacob ben Elijah of Venice again fought off the charge by
citing the traditional view that Joshua had composed Alenu in biblical days, "against
the Canaanites, who worshiped idols and bowed down low to vanity and emptiness
2,000 years before Jesus of Nazareth was born.”

By then, Jewish-Christian relations were becoming increasingly bitter, and
powetless Jews often held onto the negative interpretation as an act of quiet outrage.
To add to the problem, the offending word, varik, also means “spittle,” and some Jews
took up the custom of spitting on the floor when they got to it.

Eventually, communities began censoring out the line to avoid further incidents
with the authorities. Others just changed the verb, changing shelheim (“for they [bow
down low]”) to vhayu (“they used to [bow down low]”). In 1703 and then again in
1716 and 1750, the Prussian government actively made it illegal for Jews to include it.

In the Sefardi world, however, it was retained, probably because the offending
interpretation had never gotten as far as Spain, and accusations against Jews on account
of it were an Ashkenazi phenomenon. Sefardi Jews saw no reason to get rid of it.

On the current status of the offending line, see Landes.

3 “His majestic abode [moshav y'karo]” Licerally, “the seat of his glory.” The word
ykaro figures in another argument that Jews advanced against the claim that Alenu
vilified Jesus (see above, “[Who] did not place us like the families of the earth”).
Christians objected to the word varik (“emptiness”) because it is numerologically the
same as Yeshu, the Hebrew name for Jesus. Jews admitted the equivalence, but replied
that ykaro (“his glory”) adds up to the same thing. If Christians want to read secrer
meaning into Jewish prayers, let them commend Jews for alluding to Jesus as “his

[God’s] glory.”

i

J. HOFFMAN (TrRANSLATION)

“we bend the knee and bow and acknowledge.” As it stands now, the repetition of
“bowing” words seems to emphasize the bowing, and so we translate “bow down low.”
However, the line may originally have follewed the thought that others bow down to
false gods, and so the line we have may have been intended to convey something like
“any sort of bowing we do is always before God.”

2% The king over the kings of kings” Translated more or less literally. The “kings of
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CONCLUDING PRAYERS

i kings” may have been some emperors, and the idea was that God is king over ¢4
“King of kings of kings” would be more accurate, but is harder to read.

3 Ubode” Or, “throne.”

4 “There is none else” Or, “there is nothing else.” In its current context, “none” s
right choice, but a kabbalistic reinterpretation of this line claims that “He is God. Th
is nothing else [i.e., that’s all there is].” While the original Hebrew here a
immediately below support that reinterpretation, our English does not.

4 “Reflect on it” Literally, “Return to your heart.”

> “Idols” Birnbaum: “abominations.”

> “Perfect the world” The Hebrew for this
for “social action,” tikkun olam, which in turn is often tr
reflecting a modern understanding of the ancient root 4.

SAl” Literally, “all flesh.”

n.

S “Tongue swear allegiance” Literall
expression “swear to God” has its own connotations that woul

d falsify the Hebrew
meaning, .-

7 “Honor” Birnbaum: “give honor to.”

7 “Yoke” That is, “control.” The yoke is what an ox driver puts around the ox’s neck ©

ge to those who wrote the prayer. Modern readers may
gery because it is so vivid. “Subjugation of your kingdom”. -
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We rise for Aleynu. It is customary to bow at korim. Choose one of the following.

Aleynu leshabe’ah la’adon hakol
latet gedulah leyotzer bereyshit
shenatan lanu torat emet

vehayey olam nata betohenu.

Aleynu leshabe’ah la’adon hakol
latet gedulah leyotzer bereyshit.
bore hashamayim venoteyhem
roka ha’aretz vetze’etza’cha

noten neshamah la’am aleha

veru’ah laholehim ba.

227 1KY n3vh 'y

- - g

R 93t A N

T %! “T

neR iR 2% 1niy

~“Tr

Mn3 yvi ohiy »m

Continue on page 447,

730 112 03wt 'y

-y

DPURI3 93P AP ND

T N -T

DRI ooRwn R

om g -

TRIRY) TG vh

%Y oy? vl Im
3 It My

Continue on page 447.

793 nn? Yo1 MY ndvh why

"o uPy Xy ok wrh
TRIRT DinsTRD 1A K%Y MWD

T H sy

22 Wi o712 udtn oy Xvy
Eiehyia

4+ EYNU

It is up to us to offer praises to the
Source of all, to declare the great-
ness of the author of Creation, who

has made us different from the

other nations of the earth, and situ- ,

ated us in quite a different spot, and
made our daily lot another kind
from theirs, and given us a destiny
uncommoen in this world.

ALEYNU

We rise for Aleynu. It is customary to bow at “bend the knee.” For an alternative version
see page 126. For additional readings see pages 737-739, 748, 772-774, 776-777,
803-804.

Choose one of the following:

It is up to us to offer praises to the Source of all,
to declare the greatness of the author of Creation,
who gave us teachings of truth

and planted eternal life within us.

[

It 1s up to us to offer praises to the Source of all,

to declare the greatness of the author of Creation,

who created heaven’s heights and spread out its expanse,

who laid the earth’s foundation and brought forth its offspring,
giving life to all its peoples,

the breath of life to all who walk about.

COMMENTARY. This siddur offers several versions of the Aleynu. The first,
which appeared in the 1945 Reconstructionist siddur, emphasizes that the
gift of God’s Torah or teaching demands our committed response. The
second version, based on Isaiah 42:5 and fit into the Aleynu by Rabbi Max
D. Kline, emphasizes that our obligation to God flows from our role as
part of Creation. The traditional Aleynu that appears below the line has
troubled Reconstructionist Jews because it implies the inferiority of other
faiths and peoples. DAT
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Aleiny und Mourners Kaddish

'R %3’5}]

ALEINU 1

ALEINU Pshabei-ach ladon hakol, D90 WIND? nayd WJ’?}’
lateic gdulah I'yotzeir breishit, JPYUNDD DY NPT NN?
shelo asanu K'goyei haaratzor, ,3'113‘]23‘0 ’21).? WJlY,)y Nb\':) &
vlo samanu Kmishp'chot haadamah. INTIND NINYND MY NI ,,
Shelo sam chelkeinu kahem, ,DD;D 'DP?D D\;‘_) Nb\’) ' :
Vgoraleinu Kchol hamonam. DN NI S

OURS IS THE RESPONSIBILITY to praise the God of all,

to ascribe to the greatness of the Creator,

who has set us apart from the other families of earth, :
giving us a destiny unique among the nations. o

Vaanachnu kor'im D’”‘TID sz_“{] ‘
ishtachavim umodim, , 01903 D”Qﬂ\’,}lﬂ
" Melech mal’chei hamlachim D290 M TN N9 b
:dosh Baruch Hu. NN P2 WYTQTJ

We bend the knee and bm;v, ',l ‘
acknowledging the supreme Sovereign, i

the Holy One of Blessing.

Continue on page 286.

Historical choreography: Rabbinic practice includes at the word O korim, one bends the
knees; at ORI umishtachavim, one bows at the waist; and at T2 097 lifnei Melech, one
stands straight.

%J"'ZQ Aleinu, one of our oldest prayers, was composed tq introduce the sound of the shofar on
Rosh HaShanah, announcing God’s ultimate and universal rule. By the fourteenth century, this
prayer joined the final WP kaddish as a concluding note of hope for every service.

A Lawrence A. Hoffinan
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Aleinu and Mowrners Kaddish
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ALEINU Fhabei-ach laadon hakol,
lateit gdulah I'yotzeir breishit,
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shehu noteh shamayim v'yoseid aretz,
umoshav y'karo bashamayim mimaal,
ush’chinat uzo b’govhei mromim,

hu Eloheinu ein od.

LET Us ADORE the ever living God,
and render praise unto the One who spread out the heavens
and established the earth, whose glory is revealed in the heavens above
and whose greatness is manifest throughout the world.
You are our God; there is none else.

Vaanachnu kor'im

DY7ID NN

DTN DINPYIN
©2200 1390 T2p oY
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umishtachavim umodim,
lifnei Melech mal’chei hamlachim
HaKadosh Baruch Hu.

Therefore we bow in awe and thanksgiving
before the One who is Sovereign over all,
the Holy and Blessed One.

Continue on page 287,

We seek God as a partner in every significant act, we invest our deciding and doing with
direction, worth, hope, and in failure, the possibility of repair. Fugene Borowitz

Maybe God and perfection are at the end and not at the beginning. Maybe itisa growing world

and a growing humanity and a growing God, and perfection is to be achieved, and not something
to start with.  Henry Slominsky
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Aleinu and Mourners Kaddish

ALEINU I, CONTINUED

4 . wy
EHU noteh shamayim v'yoseid aretz, ,\{-)‘l:{ 1?’] D’JQY‘} n\_?‘l) Njnv.__)

umoshav y'karo bashamayim mimaal ‘7}"’_3’3 D’_‘@\?; 1-\‘1?" 3\?iD’1

ush’chinat uzo b'govhei m'romim. .D’)_Qi-\p ’D;?; R)} ﬂ;’:\?q

Hu Eloheinu cin od, Y PN WY N

emet Malkeinu efes zulato. jﬂ?’ﬂ OON 3);)?)_3 hplatys

Kakatuv b'Torato, v’yadata hayom oPn vy ,in‘}iﬂ? N2

vhasheivota el I'vavecha, ,:L;;l? 'Dl;t DJ\_’_)Q)

ki Adonai hu HaElohim DNIOND NN N 0D

bashamayim mimaal, Dy ORYa

val haaretz mitachat, cin od. TiYOPR L DNEND NIND O JIES

FOR YOU SPREAD OUT THE HEAVENS and establish the earth; Your majestic
abode is in the heavens above and Your mighty Presence is in the loftiest heights. You
are our God and there is none else. In truth You are our Sovereign without compare,

as is written in Your Torah: Know then this day and take it to heart that Adonai is
surely God in the heavens above and on the earth below. There is none else.

Al kein n'kaveh lach Adonai Eloheinu, ADION » q9 MY 12 DY
- lirot m'heirah biferet uzecha, JRY TONOND MR DN
" aavir gilulim min haaretz N0 Y OO PAYD?

ha-elilim karot yikareitun. YN NI OPINM
Ltakein ofam bmalchut Shaddai, OTY mobna oy pn?
v'chol b'nei vasar yikr’u vishmecha. :{')._3\‘:}3 ’IN-)P? -\‘?; ’); 7?]
Lhafnot eilecha kol rishei aretz. NI WYY 9D PIn nDoNT

We therefore hope in You, Adonai our God. may we soon behold the glory of Your
might: sweeping away the false gods of the earth that idolatry be utterly destroyed;
perfecting the world under the rule of God that all humanity invoke Your name; ‘
turning all the wicked of the earth toward You. e

Continue on page 288.

Ty ]’N Einod... Thereis noneeke ... The Kabbalah’s interpretation is “Adonai is God;
there is nothing (!) else,” the idea being, God is all there is!” God and the universe become the
same, interwoven in history. Joel Hoffman

-

opy Ned (MNNWY) (Shehu) noteh shamayim . . . For You spread out the heavens . . . Isaiah 51:13

OPD WD) Viyadata hayom . . . Know then this day . . . Deuteronomy 4:39
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* Then shall Your realm be established on e

The YRV Shina declares th
Human action can bring on

The Jewish idea of redem
full potential. Poetry as
which can imparr all

a brilliant line of poet

idea of redemption helps us to look beyond our lives
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; ﬂfemu wzd Moumer’s Kaddish

ALEINU I, CONTINUED

May WE GAIN wisdom in our lives, overﬂowing like a river with understanding;

our soul profound enough to cover the earth. Loved, each of us, for the peace we

bring to others. May our deeds exceed our speech, and may we never lify up our hand
but to conquer fear and doubt and despair.

Rise up like the sun, O God, over al| humani
lands between the seas. And [;
freedom, and of peace.

ty. Cause light to go forth over all the
ght up the universe with the joy of wholeness, of

MAY THE TIME not be distant, 0 God,
corruption and evil shall give way to integri
no longer enslave the mind, nor idolatry bl;
image, become one in spirit and one in frie

when all shall turn to You in love, when
ty and goodness, when superstition shall
nd the eye. O may all, created in Your
ndship, forever united in Your service.

arth, and the word of Your prophet fulfilled:
“Adonai will reign for ever and ever.”

Al kein w’kaveh I'cha Adonai Eloheiny,

APION 2 T2 M) 1 Sy
lirot m’heirah biferer uzecha,

Y DINOMA N9n mNTY2
1Y moona oy (P21
Adonai our God, how soon we ho

pe to behold the perfection of our world,
guided by a sacred Covenant drawn from human and divine meeting,

I'takein olam bmalchuyt Shaddai.

V’ne-emar, vhayah Adonaj ZZ nzt,:l ,“I)_D{;{_,J)
'Melech al kol haaretz, ‘{‘]}:{D b? by 12’3?
Bayom hahu yih’yeh Adonai echad 702}( 2” ﬂ’O’ NI O»a
ush’mo echad.

7DN ’m\fJ’l
Thus it has been said, Adonai w

ill be Sovereign over all the earth.
On that day, Adonai will be one

» and God’s Name will be one.

Continue on page 289.

¢ oneness of God. Yet that oneness s not apparent in the world,
eness and peace to all. Elyse D. Frishman

ption compels us to imagine a perfect world, a world that has reached its
ks the same of its language

s poetry at its best imagines a perfect language,
the nuances, meanings, and

music that it never quite achieves in our
everyday speech. When understood well, poetry and redemption can help us remake our world:

hain of our thought and language; and the
towards a world of possibility.  Adam Sp/

ry can place a new link in the
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Aleinu and Mourners Kaddish

ALEINU I, CONTINUED.

= woy

ru vyeidu kol yoshvei ceivel 23N OAYD DD W) v
ki I'cha tichea kol berech, 773 D2 yom 77 09
tishava kol lashon. NIW2DD yaun
Lfanecha Adonai Eloheinu yichr'u v'yipolu. 17‘9’] “’-)?’ %J’j‘J‘Jz;{ 22 :ng?
V’lichvod shimcha y'kar yiteinu. 1)}3’ -T‘-?’. :[)'3\') | ‘h:l?b]
Vikablu chulam et ol malchutecha, S0P DIy Iy 072 VIpn
viimloch aleihem m'heirah I'olam va-ed. ) DY) MNNn 0%y Tonm
Ki hamalchue shelcha hi, NN Y mdHRD 0D
ul’olmei ad timloch b’chavod, ,"ﬂ'l;;l T’bpﬂ Ty 7),_3?1”?1
kakatuv b'Toratecha: :LJ.TJ\T\; :m'@:;)
Adonai yimloch Polam va-ed. STY) 020D o »
V’ne-emar, v'hayah Adonai 22 nZD] ,-\7_32_;0]
'Melech al kol haaretz. N 92 Oy 49109
Bayom hahu yik'yeh Adonai echad TN M N 0P
ush’mo echad. NN 1)3\‘:)3
Let all who dwell on earth acknowledge
that unto You every knee must bend and every tongue swear loyalty.
" fore You, Adonai, our God, let them pay homage.

t them give glory to Your honored Name.
-et all accept the yoke of Your reign,
that You may rule over us soon and forever.
For Sovereignty is Yours .
and to all eternity You will reign in glory, o
as it is written in Your Torah: o
Adonai will reign forever and ever. .
Thus it has been said: .
Adonai will become Sovereign of all the earth. il
On that day Adonai will become One and God’s Name will be One. !
Kaddish begins on page 291.
YD 09) 9 9D Ki Loha (1) sichra, ... Unto You (Me) every knee must bend.. .. lsaiah 45:23
Vo0 ) Adonai yimloch . . . Adonai will reign . .. Exodus 15:18
202 0 D Vhayah Adonai IMelech . . . Adonai will become Sovereign . . . Zechariah 14:9
N OP2 Bayom habu ... On that day ... Zechariah 14:9
288




Aleinu and Mourner Kaddish

ALEINU I, CONTINUED

G(.)D, ANSWER US — we long for You!

Overcome Your silence, Lord of all words!

The downcast of a thousand years beg you: reveal Yourself
Spare us work-plays on enigmas.

Show us goodness, not craft; joy not magic,
Why do You tease our trust in You?

Mock our pride in You?

Truly, You hide from our craving for You. Oh, see:

our lustful passions disguise our need for You,
and Your silence — gebinnom,

I feel Your ear near to my bese
and know that Your strict rule
is kinder than my pity.

But at times bile spurts from horror,
through a thousand mouths: God is
And then I cannot speak my wordles
Deeper than my faith is the world’s
so that I'd give away all Your gifts to
for simply a light bright word given

hell on earth,
eching lips,

and screams

our prosecutor!

s words to anyone,
despair,

me and all my talens,
from You.

Kaddish beging on page 291,

O VPR Titkun olam (literally,
rabbinic legislation to remedy specific
about the same time, it represents acts
moral perfection of divine rule. Sixteen
action, shifting the tesponsibility for per

repairing the world”) orj

ginally (second century) stood for
social ills or legal injusti

ces. In the WYY Aleiny, composed

by God to replace this imperfect world with the legal and
-century kabbalistic thought applied the term to human

fecting the world onto us, Lawrence A. Hoffnan
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159 / SHACHARIS/WEEKDAY MORNING SERVICE ALEINU

(Cong.— Accept our prayers with marcy and favor.)
May the prayers and supplications of the entire Family of lerael be accepted
before their Father Who is in Heaven. Now respond: Amen, {Cong.— Amen.)
(Cong.— Blessed be the Name of HasiEm, from this time and forever.t)
May there be abundant peace from Heaven, and life, upon us and upon all
Israel. Now respond: Amen. (Cong.— Amen.)
(Cong.— My help is from HasHEM, Maker of heaven and earth.’)
Take three steps back. Bow left and say, ‘He Who makes peace ...
bow right and say, 'may He ...": bow forward and say, ‘and upon afl Israel ..."
»mauszgﬁiigfufggﬁpnaﬁnégi
He Who makes peace in His heights, may He make peace upon us, and upon
all Israel. Now respond: Amen. (Cong.— Amen.)

stand while reciting vy, K is our duty .-

au..ﬂ& It is our duty to praise the Master of all, to ascribe greatness to
the Molder of primeval creation, for He has not made us like

the nations of the lands, and has not emplaced us like the families of the
earth; for He has not assigned our portion like theirs nor our lot* like
all their multitudes. (For they bow* to vanity and emptiness and pray
Bow while recaing 10 @ god which helps not.?) But we bend our

‘But we bend our knees”  knees, bow, and acknowledge our thanks before
the King Who reigns over kings, the Holy One, Blessed is He. He
stretches out heaven and establishes earth’s foundation,* the seat of His
homage is in the heavens above and His powerful Presence is in the
loftiest heights. He is our God and there is none other. True is our
King, there is nothing beside Him, as it is written in His Torah: "You
@r¢ to know this day and take to your heart* that HASHEM is the only
God — in heaven above and on the earth below — there is none other. s

) Psalm 113:2 (2 121:2. (3) Lsaiah 45:20. {4) 51:73, {5} Deweronomy 4:39.

confidence that all humanity will eventually .. BIEYM EOW — For they bow ... The inclusion
recopnize His sovereignty and declare its  of this verse follows the original version of
obedience to His commandments. It should be Aleinu. In the year 1400, a baptized Jew, no
clear, however, that this does not imply a belief  doubt seeking to prove his loyalty to the Church,
or even 2 hope that they will convert to Judaism. spread the slander that this passage was meant to

Wy b nmne /158
On Tisha B'Av continue M) NI
(PP NK TCA DRENR 73R—Cong.)
o Sx 3 Yy iy ey Sapnn
7 TR TR (-TI1 —Coos) TR :IRKY KTRYA

.oy Y YR TR TV DY T —Cong.)
: . "oy ONNT) KW TR K Kpow KT
ANy S 93 Y wiy ohm Ky e s
(Y1 DY Y I DYR MY —Cons)

three back ; bow forward and say
and say ... Ny bow right and say ... ;i
ﬂﬁ.‘.ﬁ.w%ﬁaSPﬂgui%‘gggsga

S b3 Sy vy mivy npn ) Jﬂdﬂﬁzﬁwﬂﬁwﬂw_ -
Stand while recitng VY.
JTWKI3 PR N7 nn? 950 ijm :“uwu Wy
ninSymn Ay X9 NIRT ™M upy Ky
uumﬁuuﬁu 2271 DR RN O KW e
eyyr K b b mohsnm pr bagy “onOYn
nEY Dot OMORWRm YR WML S e
DY MYl KT LKA TN WATRT DI7Rn RYm .._.u”w
"33 WY NPows Sypn DRER N Wi LK TN
ARG oo b nRpK TV PR OANEOR K .Oomn
KN M 7D +9337 DR Dawm D DY) AN7IN3 299
571y i N0 YT 7] YYn Dpw DTN
a Gaonic responsum attributed to Rabbi Hai

desires o Joad us with blessings (Radak) Gaon, Rokeach and Kol Bo, this declaratian of

hua
v san — May He open our heart. This faith and dedication was composed by Josl
ﬂuwhﬂ.éa a major principle of the naturs of & 1 PTG L0 ordan, During the
Torah study. Though it is a rigorous and o g o s part of the na-r,IZu-
demanding intellecrual pursuit, it cannot be Missaf wervice, and at some point during

L A ot T A Ot 07 ) o

e o LY e ek o ot et

Rather, they will accept Him as the only God and
obey the universal Noachide laws that are
incumbent upon all nations (R’ Hirsch),

VT .. 0PN — Our portion ... our lot. God
does not punish gentile nations unal they have
reached the full quota of sin, beyond which He
no longer extends mercy. Then He brings
setribution upon them, often wiping them out.
Such powerful ancient empires as Egypt. Persia,
Greece, Rome. and Carthage have disappeared or
become inconsequential. God does not act this
way with regard to lsrsel, however. The world
survives whether or not there s 2 Roman
Empire, but the world could not survive without
Istael. Therefore, God punishes lsrael piecemeal,
3o that it may never be destroyed (Sisch
Yitzchak).

slur Christianity. He "proved’ his contention by
the coincidence that the numerical value of e
emptiness, is 316, the same as W0, the Hebrew
name of their messiah. The charge was refuted
time and again, particularly by Manssseh ben
Isreel, the seventeenth century scholar, but
sepeated persecutions and Church insistence,
backed by governmental enforcement, caused
the line to be dropped from most Ashkenaric
siddurim. While most congregations have not
returnéd it to the Aleinu prayer, some prominent
suthorities, among them Rabbi Yehoshua Leib
Diskin, insist that Aleinu be recited in its otiginal
form (World of Prayer; Siach Yitzchak),

TR 15 DT 0% DY — You are to know this
day and take to your heart. The masters of
Mussar explain that an abstract belief in God is

without pure motives, faith and love of
ﬂi”“ Divine _Wn..__v. 1f someone studies Hom.r
only for the sake of the prestige :!Eu?.u—:!
to outwit Jess accomplished scholars, he will not
succeed: his struggle for knowledge will be in
vain, Or if someone has attsined Torah
knowledge in & commendable way, but an
discards his faith, he will have lost the meit .o»
his study — and will have produced for futility
{Vilna Gaon).

— Who trusts in Hastem. In direct
H..uov:“.ﬂtcdmu the extent that someone trusts in

medieval times it began to find its way into the
ice,

mu“ﬂn“.oﬂw-nr Chain 133) explains that Aleinu
was added to the daily prayers to implant faith in
the Oneness of God's kingship, and the
conviction that He will ._ona m»ﬂ.« R.:.NH
detestable idolatry from the earth ...,

preventing Jews from being tempted to follow
the beliefs and lifestyles of the nations among
whom they dwell (see Iyun Tefillah and Emek

God, God will be his security (Chidd
HaRim).

»§ 1y / Adeimn
According to many early sources, among them

Brachah).
As xzvn-: surmise from its authorship and its
hei 1 at the Jush om:s-.%.:w
ignif is profound: Its first paragrap

byl proclaims the difference between Isteel’s
concept of God and that of the other natons.
The second paragrsph [R 7¥) expresses our
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guest speaker from the library commission, the -
7 ACLU, People for the American Way, or another
organization to speak about censorship today.
(6 and up)

20. Someone once remarked that if what has
happened to the Jews in history is a result of
being the chosen people, maybe God could
choose someone else next time. Conduct a poll
on the question of whether being Jewish is a
blessing or a burden. Students should interview
parents, other relatives, friends, Jewish profes-
sionals, and lay leaders in the community, etc.
Students should record comments, share them
with the class and put together a summary of
their findings for publication in the synagogue’s
bulletin or another forum. (6 and up)

TR R TPIRTIUT

AT e

21. Although the Aleinu would have us look
forward to the day when all people will serve one
God, it does not mean that everyone will become
Jewish. But it does mean that all people will abide
by a basic moral code. In groups, students should
Create a set of basic laws and guidelines for such a
society. Students should limit their lists to ten or
fewer rules. Share the rules with each other and
draw up a composite list. Introduce the students
to the idea of the Noachide laws, which are the
basic laws that everyone is expected to follow in
order to merit entering the world to come.
Compare the Noachide laws to the students’ lists.
Resource: “Noachide Laws” in Encyclopaedia
Judaica, vol. 12, cols. 1189-1 191. (6 and up)

22. The Aleinu contains the-seemingly contradic-
tory themes of particularism and universalism.
With the class, define these terms and ask
students to identify which phrases in the Aleinu
reflect each theme. Divide the class into two
groups and assign each group to explore one of
these themes. They should give examples of
Jewish teachings and prayers that reflect the
themes and analyze their importance to Judaism.
After each group presents its findings, discuss
whether they are contradictory or whether they
are compatible. Are they both necessary for
Judaism to survive and flourish? (9 and up)

der Radden Tecehivy Tedlak

Ad\'uﬂn Y

HEBREW

23. Ask students to identify the Hebrew word for
king, melech. Explain the concept of “root” in
Hebrew as three consonants that appear in the
same order in most forms of the word. Direct
students to read through the Aleinu and identify
all words with the root mem, lamed, kaf. (It occurs
eleven times.) Discuss the significance of this root
occurring so many times vis-a-vis the theme of
the prayer. (3 and up)

24. The Aleinu contains many names and terms
for God including: Adon HaKol/Lord of all, Yotzeir
B'reishit/Creator, Melech, Malchei HaMelachim/
King of the king of kings, HaKadosh Baruch Hu/
The Holy One Who is blessed, Eloheinu/our God,
Malkeinu/our King, Adonai/Lord, Shaddai/God
almighty. Have students find these names in the
prayer and learn to read them. Discuss why there
are so many different names and phrases referring
to God. What are some of the other terms for
God? What does each add to our understanding
of God? (6 and up)

25. With the students, identify and translate the
biblical passages contained in the Aleiny —
Deuteronorny 4:39, Exodus 15:18, Zechariah
14:9. (6 and up)

FAMILY

26. The conclusion of the Aleiny looks forward to
the day when all people will recognize the God of
the Jews as their God. This time is called the Mes-
sianic Age. What will this age be like? Encourage
families to imagine what it would be like to live
during that time. Ask each family to choose a
problem that exists in the world and come up
with a solution to that problem. Each family
should share its solution with the other families.
The group as a whole should then choose one or
two of the problems and begin to implement the
suggested solutions.

27. One of the themes of the Aleinu is Jewish

uniqueness. Have families make albums in which
they record significant Jewish events in their lives

CHAPTER NINE 77




with creative writing, photos, and mementos.
Provide each family with a blank book. On the
cover, each family may create a coat of arms
using its last name or other important character-
istics. Begin this session by having families recall
noteworthy experiences, about which they can
write. Encourage families to use a variety of forms
of creative expression in their books.

RESOURCES
BOOKS AND PERIODICALS

Encyclopaedia Judaica. Jerusalem: Keter Publishing
House Jerusalem Ltd., 1972.

- Gates of Prayer: The New Union Prayerbook. New
York: Central Conference of American Rabbis,
1975.

Gates of Wonder: A Prayerbook for Very Young
Children. New York: Central Conference of
American Rabbis, 1989.

Hertz, Joseph H. The Authorised Daily Prayer Book,
Revised Edition. New York: Bloch Publishing
Co., 1975,

Jacobs, Louis. The Book of Jewish Belief. New York:
Behrman House, Inc., 1984.
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Kol Haneshamah: Shabbat Eve. Wyncote, PA: The
+ Reconstructionist Press, 1989.

Petuchowski, Jakob J. Prayerbook Reform in Europe:
The Liturgy of European Liberal and Reform
Judaism. New York: The World Union for Pro-
gressive Judaism, Ltd., 1968.

Saltzman, Shulamit. “Movement of Prayer.” In The
Second Jewish Catalog, compiled and edited by
Sharon Strassfeld and Michael Strassfeld.
Philadelphia, PA: The Jewish Publication
Society of America, 1976.

Sasso, Sandy Eisenberg. God’s Paintbrush. Wood-
stock, VT: Jewish Lights Publishing, 1992.
Spector, Shmuel, ed. The Encyclopedia of Jewish Life
Before and During the Holocaust. Washington

Square, NY: New York University Press, 2001.

AUDIOVISUAL

Benson, Bruce. The Jazz Service. Oakland, CA:
Bensongs, 1986. Compact disc. Available from
Sounds Write Productions, Inc.

Friedman, Debbie. In The Beginning. San Diego,
CA: Sounds Write Productions, Inc., 1994,
Three compact disc set. Available from A.R.E.
Publishing, Inc.
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Blessing for
Spices

¢ See page 118

Blessing for Light

4 See page 118

‘»5 [y
% Havdalah

-

The leadsr holds up the spice box.

The added soul Shabbat confers is leaving now, and these spices
will console us at the moment of its passing. They remind us that -
the six days will pass, and Shabbat return. Their scent makes us
yearn for the sweetness of rest, and the dream of a world healed of
pain, pure and wholesome as on the first Shabbat, when God,
finding all things good, rested from the work of creation.

Ba-ruch a-ta, A-do-nai 7 LARK N2
E-lo-hei-nu, me-lech ha-o-lam, D2V 70 AnOK
bo-rei mi-nei ve-sa-mim. OMP2 "M K72

We praise You, Adonai our God, Ruler of the universe, who
creates varieties of fragrant spices.

The leader shakes the spices, smells them, and passes them on so that
everyone present may enjoy the fragrance.

Raise the Havdalah candle

The Havdalah candle is a unique candle. Its multiple wicks
remind us that all qualities can be joined together. We have the
power to create many different fires, some useful, others
destructive. Let us be on guard never to let this gift of fire devour
human life, sear cities and scorch fields, or foul the pure air we
breathe. Let the fire we kindle be holy; let it bring light and
warmth to all humanity.

Ba-ruch a-ta, A-do-nai ™ APK M3
E-lo-hei-nu, me-lech ha-o-lam, ,n';‘]yc[ -“7?3 '13’21'535
bo-rei me-o-rei ha-eish. WNU "'j‘le Yot

We praise You, Adonai our God, Ruler of the universe, Creator of
the lights of fire.

Cup the hands and extend them palms up toward the candle.



Separating from Shabbat
The Havdalah Service

“Havdalah” means “separation.” It refers to the beautifu] and visual cere-
mony which ends Shabbat and thereby “separates” it from the weekdays.
The Havdalah service consists of:
1. Introduction
2. Blessing for wine
3. Blessing for spices
4. Blessing for light
5. Blessing of separation (“havdalah”)
6. Conclusion
In order to conduct the Havdalah service, you will need a specially braided
Havdalah candle, wine (if wine is unavailable, any beverage other than water
may be used), and a spice box containing a variety of spices (for instance, cinna-
mon and cloves).
Everyone in the household should participate in Havdalah, although
where children are present, the Havdalah candle is often held during the service
by a child. It is customary to stand during Havdalah.

gggr:\,, fkk
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Havdalah

Introduction As Shabbat ends, the Havdalah candle is kindled.
(You may read one of the following.)

If we take joy in the fullness of its spiritual pleasure, Shabbat is a
taste of the messianic days. As Shabbat comes to an end and we
confront darkness, we kindle light and speak words of confidence.
We shall speak of salvation, deliverance from darkness; salvation,
triumph of the work of redemption.

&
Legend tells us: As night descended at the end of the world’s first
Shabbat, Adam and Eve feared and wept. Then God showed them
how to make fire and, by its light and warmth, to dispel the
darkness and its terrors.

Kindling flame is a symbol of our first labor upon the earth. As
Shabbat departs and the work week resumes, we kindle our own
fire. We begin to separate ourselves from Shabbat by lighting the
way into a new week with this candle.

.
hd

(The following biblical verses may be read or chanted
along with the English version of the text. It is customary to lift the cup of wine
high when the last sentence in the Hebrew or English is read
and then proceed directly to the blessing for wine.)

Hi-nei Eil ye-shu-a-ti, STV OX man
ev-tach, ve-lo ef-chad. DX KXOY nwax
Ki 0-zi ve-zim-rat Ya A-do-nai, ) m njnn Yy
va-ye-hi li li-shu-a. AV 5
U-she-av-tem ma-yim be-sa-son WY1 o onaxen
mi-ma-ai-nei ha-ye-shu-a. ' TV VRN
La-do-nai ha-ye-shu-a, RabAl/aly| "’;
al am-cha bir-cha-te-cha, se-la. 129 ,AN3713 Any-by

-



Separating from Shabbat <

(o= A-do-nai tse-va-ot i-ma-nu,
mis-gav la-nu E-lo-hei Ya-a-kov,
se-la. A-do-nai tse-va-ot,
ash-rei a-dam bo-tei-ach bach!
A-do-nai, ho-shi-a;
ha-me-lech ya-a-nei-nu
ve-yom kor-ei-nu.

La-ye-hu-dim ha-ye-ta o-ra

' ve-sim-cha, ve-sa-son vi-kar;
kein ti-he-yeh la-nu.
Kos ye-shu-ot e-sa,
u-ve-sheim A-do-nai e-ke-ra,

ApY NINJY 7

APY? oK wHa3wm
ATNIY 7 n5p

73 0P3 DX MWK
Aywin

MY 7m0
XD

TN AR oy
SR e nmmipn
232 MIn 12

XUK My ois
NIpPX 7 o

God is my deliverance; I will be confident and unafraid. God is
my strength, my song and my salvation.
In joy we shall drink from the wells of salvation. God will rescue

and bless our people.

The God of all creation is with us; the God of Israel is our refuge.

Happy are those who trust in God.

The Jews had light, joy, delight, and honor: so may it be for us. I
lift up the cup of deliverance and call upon the Holy One.

¥ - for Wine The leader raises the cup of wine.

Wine gladdens the heart. In our gladness, we see beyond the
injustice and violence which stain our world. Our eyes open to
unnoticed grace, blessings till now unseen, and the promise of

goodness we can bring to flower.

See page 118 Ba-ruch a-ta, A-do-nai
E-lo-hei-nu, me-lech ha-o-lam,
bo-rei pe-ri ha-ga-fen.

. B L

BAYY om oK
1937 ™18 X3

We praise You, Adonai our God, Ruler of the universe, who

Creates the fruit of the vine.

(The leader does not drink the wine until after the final blessing
when Havdalah is fully co

mplets.)

Blessing for
Spices

¢ See page 118

Blessing for Li

4 See page 118



Blessing for
Spices

4 See page 118

Blessing for Light

4 See page 118

+ Havdalah

The leader holds up the spice box.

The added soul Shabbat confers is leaving now, and these spices
will console us at the moment of its passing. They remind us that
the six days will pass, and Shabbat return. Their scent makes us
yearn for the sweetness of rest, and the dream of a world healed of
pain, pure and wholesome as on the first Shabbat, when God,
finding all things good, rested from the work of creation.

Ba-ruch a-ta, A-do-nai 7 LORX N2
E-lo-hei-nu, me-lech ha-o-lam, 02w 99n rphx
bo-rei mi-nei ve-sa-mim. DYl "M XA

We praise You, Adonai our God, Ruler of the universe, who
creates varieties of fragrant spices.

The leader shakes the spices, smells them, and passes them on so that
everyone present may enjoy the fragrance.

Raise the Havdalah candle

The Havdalah candle is a unique candle. Its multiple wicks
remind us that all qualities can be joined together. We have the
power to create many different fires, some useful, others
destructive. Let us be on guard never to let this gift of fire devour
human life, sear cities and scorch fields, or foul the pure air we
breathe. Let the fire we kindle be holy; let it bring light and
warmth to all humanity.

Ba-ruch a-ta, A-do-nai T LAnK N2
E-lo-hei-nu, me-lech ha-o-lam, ,D?‘IJJU '|l7'73 ,’IJ"!',J"DI;(
bo-rei me-o-rei ha-eish. WKT ™INB X712

We praise You, Adonai our God, Ruler of the universe, Creator of
the lights of fire.

Cup the hands and extend them palms up toward the candle.



Separating from Shabbat

'ssing of Havdalah is not for the close of Shabbat alone; o Conch
eparation it is for all the days. ‘
Havdalah means: separate yourself from the unholy;
strive for holiness. ;
Havdalah means: separate yourself from fraud and exploitation, $Seep
be fair and honest with all people. :
Havdalah means: separate yourself from indifference to the poor
and the deprived, the sick and the aged;
work to ease their despair and their loneliness.
Havdalah means: separate yourself from hatred and violence;
promote peace among people and nations.
May God give us understanding to reject the unholy and
to choose the way of holiness.
May the One who separates the holy from the profane
inspire us to perform these acts of Havdalah.

§ See page 118 Ba-ruch a-ta, A-do-nai ’7’,‘,1'[1315 ﬂﬁ;
E-lo-hei-nu, me-lech ha-o-lam, .07 99n N
' ha-mav-dil bein ko-desh le-chol, /219 wp 13 S™amn
bein o7 le-cho-shech, wn? AiK 13
bein Yis-ra-eil la-a-mim, OMmy? S 12 ,
bein yom ha-she-vi-i "yawn of 3 deep:
‘ le-shei-shet ye-mei ha-ma-a-seh. : wyni W NwYH
Ba-ruch a-ta, A-do-nai, , L AnK 2
ha-mav-dil bein ko-desh le-chol. 2% WP 13 S™ann

We praise You, Adonai our God, who separates the holy from the
ordinary, light from darkness, who has called the people of Israel
to a destiny and purpose separate and distinct, and who separates
between the seventh day and the six weekdays. We praise You,
Adonai, who separates between the holy and the ordinary.

Sip the wine.

3




Conclusion

4 See page 119

§ See page 120
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Extinguish the Havdalah candie in the remaining wine
while the following passages are sung or sard.

Ha-mav-dil bein ko-desh le-chol, ;2% WP 12 S™ann
cha-to-tei-nu hu yim-chol, ,[th'? X7 WJ’DNEF}
zar-ei-nu ve-chas-pei-nu 118031 1Yy
yar-beh ka-chol, ,‘DTID_ 3T
ve-cha-ko-cha-vim ba-lai-la. 12722 0x33M

May God who separates the sacred from profane, forgive our sins
and make us secure and as numerous as the sands on the shore of
the sea and as the stars of night.

Sha-vu-a tov... M bio) .}7'1:.“?

A good week. A week of peace.
May gladness reign and joy increase.

e
5

Ei-li-ya-hu ha-na-vi, N2 ATON
Ei-li-ya-hu ha-tish-bi; ;AURD MHX
Ei-li-ya-hu, Ei-li-ya-hu, . TN ITON
Ei-li-ya-hu ha-gil-a-di, Y9 AHK
Bi-me-hei-ra ve-ya-mei-nu, A1 1Ina
ya-vo ei-lei-nu; ;’IJ"?!;C X
im ma-shi-ach ben Da-vid, SV 13 Wn oy
im ma-shi-ach ben Da-vid. 17713 Pwn ny
Ei-li-ya-hu... LIMOX

Elijah the prophet, Elijah the Tishbite. Elijah of Gilead. Soon, in
our days, Elijah will come with the Messiah, the son of David.




Separating from Shabbat %

y tf\e origin of Havdalah?

Havualah is first mentioned in the Mishnah.? Looking back on such early rabbinic
material, Maimonides explained the logic of Havdalah by referring to the rabbis’
interpretation of the Shabbat commandment: “Remember the Sabbath day to keep it
holy.” (Exodus 20:8) According to Maimonides, the rabbis reasoned that “remember-
ing” Shabbat required “sanctifying” Shabbat and that this ought to take place both as
Shabbat arrived (with Friday evening Kiddush) and as it departed (with Saturday
evening’s Havdalah).? :

When should Havdalah be said?

Just as most Reform Jews begin Shabbat when they start their Friday evening meal
and light the candles, Reform Jews can also perform Havdalah in accordance with
the rhythm of their own households. For some that will mean doing Havdalah after
the sun has set and when three stars appear in the sky to signify that night has fully
arrived.? Others may choose to do Havdalah toward the end of Saturday afternoon
whenever the special activities they associate with Shabbat have come to an end.

What is the purpose of the introductory biblical verses in Havdalah?

The verses found at the beginning of Havdalah are taken from the biblical books of
Isaiah, Psalms, and Esther. Each verse stresses the hope for deliverance or salvation,
and in this way complements the traditional expectation that the Messiah will arrive
for the redemption of the world right after Havdalah.

Even though one participant in the Havdalah service may begin the intro-
@ “ory verses on. his or her own, it is customary for everyone present to join in

3 the words from Esther 8:16, “The Jews had light, joy, delight, and honor.” The
g+ p then continues with the wish—“So may it be for us.”

Why is there a blessing for wine in this service?

To understand this practice, you need to recall the way in which wine is used on
Friday evening. The goal at that time is to transform a weekday into the holy day of
Shabbat, and wine is the vehicle by which a Jew accomplishes this process. That is
why the Friday evening Kiddush contains two blessings: the longer one, which es-
tablishes that the seventh day is to be sanctified, plus the shorter one over the wine
(-..borei peri hagafen), which is necessary because consuming the wine is the act which
actually initiates the sanctification of the day.

During Havdalah wine plays a similar role. It helps demarcate time—in this
case the movement from the holy time of Shabbat back into the regular weekdays. As
is the case on Friday evening, the wine blessing sets the stage for saying the blessing
over the day (...hamavdil bein kodesh lechol). When that is done, the wine can be drunk,
bringing the holy time of Shabbat to a close.
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< Havdalah

Why are there blessings for spices and light in this service?

Blessings for spices and light may be found in Havdalah to remind us of the ancient
domestic custom of bringing spices on burning coals into the room at the end of a
meal. Since the sages began their third Shabbat meal on Saturday afternoon, they
would delay concluding the meal until Shabbat was over and the coals for heating
the spices could be lit. The blessings then recited for the spices and the “light” (i.e.,
fire) that warmed them eventually became a part of Havdalah.

Another explanation for the use of spices:

Rabbinic legend offers an additional explanation for the use of spices. It suggests
that, as a result of the peace and quiet of Shabbat, every Jew receives an additional
soul (neshama yeteira). When this extra soul leaves at the end of Shabbat, the remain-
ing soul of the Jew suffers a letdown. The smell of the spices at Havdalah is an
attempt to buoy up the soul as it prepares for the coming week of work.”’

Another explanation for use of light:

Rabbinic legend also offers several further explanations for the use of light at Hav-
dalah. One source presents the blessing of light on Saturday night as a commemora-
tion of what happened to Adam when it grew dark at the end of the first Shabbat.
Because the first human being was afraid of the dark, God provided him with the
knowledge to strike two stones together and create fire® We remember the dis-
covery of fire with the blessing of light at Havdalah.

Another text draws on the fact that, after Havdalah is said on Saturday, the first
day of the next Jewish week begins. The text suggests that just as light was created on
the first day of the first week in the Torah, a blessing for light ought to be included in
Havdalah when the first day of all subsequent weeks arrives.”

Why is the Havdalah candle braided?

Since the blessing of light at Havdalah literally refers to God as “Creator of the lights
of fire,” the rabbis taught that the Havdalah candle should have at least two (if not
more) wicks.® The result was the braided candle in today’s Havdalah service. If such
a candle is not available, two ordinary candles may be held together, so long as their
separate wicks are brought together for one large flame.

Why do we look at our hands after the blessing for the light?

According to Jewish tradition, it is inappropriate to recite a blessing without follow-
ing through on what you have blessed. In order to avoid such a blessing in vain
(beracha levatala), it has become customary to “use” the light of the Havdalah candle
after the blessing for light has been said. We accomplish this by extending our
cupped hands toward the candle. The resulting interplay of light and shadow on our
hands constitutes the “use” of the light.

EPIRISN R




Separating from Shabbat

A
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\\'ow does the biblical prophet Elijah find his way into Havdalah?

oince Shabbat was understood to be a foretaste of the messianic era, over the centu-
ries Jews have always hoped that Elijah, who was believed to be the forerunner of the
Messiah, would arrive with the new week to announce the coming of a time that
would be “all Shabbat.”

Although Reform Jews have not literally subscribed to the notion of an in-
dividual Messiah descended from King David, the song “Eiliyahu Hanavi” (Elijah
the Prophet) is still sung here and at the Pesach Seder to express the desire for an era

when Elijah’s passion for justice becomes a universal human commitment. For us,
this would constitute the “coming of the Messiah.”
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Havdalah sounds wonderful. However, what if my observance of Shabbat is only
partial? Is it hypocritical to do Havdalah if I haven’t fully observed Shabbat up
until this point?

No, it isn’t. The premise of this
It changes and, hopefully,
Shabbat is always available

this guide, therefore, Havdalah may prove to be one of the most accessib

Shabbat. Even though it comes at the end of Shabbat, Havdalah may co
because it so magnificentl

communicating the ultim

guide is that the observance of Shabbat is not static.
deepens for all Jews. Most importantly, every aspect of
as an avenue for Jewish expression. For some readers of

le aspects of
mmeand itself
y combines rituals that appeal to each of the senses while
ate Jewish concern for wholeness and justice on our planet.
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Unit Three: Connection

Enduring Understandings:
The theme of connection in Shabbat liturgy can engage us in discussing real life
issues which occur in a family as a child grows.

Essential Questions
What are some of the different ideas of connection?
How can the theme of connection be found in our own lives?

Goals
To expose the student to a variety of notions of connection in both their own lives
and in prayer.
To provide students with an opportunity to access the plain meaning of each of
the prayers in this unit. (For example: Ma’ariv is about evening creation)
To offer students the opportunity to personalize the themes of the prayers.
For parents and teens to understand and appreciate each other’s ideas and how
they may be similar or different from their own.

Objectives:
By the end of this unit all students will be able to...
e Give a one sentence summary of each of the prayers studied in this unit.
e Define “connection”
e Connect prayers to their own lives through journals, discussions and projects.

Teens will be able to...
e |dentify what their parents and their family thinks about each of the prayers
studied during this unit.

Parents will be able to...

e |dentify what their child and their family thinks about each of the prayers studied
during this unit.

Activities:

The following are a list of prayers that could be studied in this unit. Some of
these prayers were studied in the previous unit. Although it will be difficult to avoid a
conversation about the differences or similarity between these studies, try to avoid
speaking about the tension between these themes at this point in the year. The class
should not spend a significant amount of time studying the meaning of prayers which
were already studied in the previous unit. Under each prayer is listed at least one activity
specific for that prayer.

*Each lesson should begin with a short text study about the prayer being studied.



L’cha Dodi (Shabbat bride and Shabbat)
(Talmud page 1)

In Kabbalah it is thought that when we sing L’cha Dodi on Friday evening, we
are welcoming the Shabbat Bride. The prayer was written by a Medieval poet, Rabbi
Shlomo Halevi Alkabetz, who designed this poem so that the first letter of each line
spells out his name.

“The theme of Shabbat as kallah is related to a midrash which states that each of
the six weekdays has a partner: the first day has the second, the third has the fourth and
the fifth has the sixth. When Shabbat complained that it didn’t have a partner, God
responded, ‘The community of Israel is your partner’ (B’reishit Rabbah 11:8).”
(Teaching T’filah page 88)

Split the families into 6 groups. Give each group one of the six psalms said during
Kabbalat Shabbat. (Psalms 95, 96, 97, 98, 99, 29) Ask each group to write one
paragraph to describe the various themes that can be found in the psalm they were
assigned. You can use the psalms sheets I have provided at the end of this unit.

After each group is finished, pair the group with the group who has the matching
psalm (so that 95 and 96 are together, 97 and 98 are together, and 99 and 29 are together.)
Ask each to share their paragraphs with their group and then answer the following
question: Why do you think these two psalms are paired up?

When everyone is finished, ask the whole group to come back together. Ask each
group to share their answers. Then individual families group together.

L’cha dodi is not paired with another psalm or prayer, but rather it is paired with
humans. Read through L’cha dodi together as a family and pick out themes in the prayer
that you see in your own life. You may want to distribute copies of L’cha Dodi from My
People’s Prayer Book which | have provided at the end of this unit.

After everyone is done, offer for families to share. At the end, make sure to
mention; we are not only connected to L’cha Dodi, but also there are themes of
connectiveness within the prayer.

Conclude by giving the families time to complete their Talmud Page.

Shma
(Talmud page 2)

The Shma is one of the most central prayers in the Jewish tradition. Because
almost every Jew knows the Shma, it connects Jews to other Jews throughout the world.
One of the biggest concepts that connects Klal Israel is the idea that no matter where you
pray, what you believe or what your politics are, Jews say Shma. This connects Jew to
Jews all over the world.

Although Jews throughout the world recite the Shma, not all have really thought
about what it means. The Shma is a prayer which can be meditated on. It is also a haiku.

Ask people to spread out around the room, sit in a chair or on the floor, and close
their eyes. Using Lawrence Kushner’s book The Book of Letters, break the word Shma
apart. (Shin, Mem, Ayin.) Read the meditation for each letter out loud to the students.
(These meditations are provided in the resources for this unit.) After each one is read
leave a moment of silent time. After reading all of the letter, ask the students to slowly
sing the Shma together, singing each word until you have no breath.




Ask the families to group back together. Talk with your family members about
how this exercise felt. Ask them to share with their family what they were thinking
about.

Finally, ask the families the follow questions:

1. What connects your family together?
2. Which of these do you think is universal to most families and which do you think

IS unique to your own family?

Provide each family with a poster board. Ask them to create a family poster
which answers the first question above. As part of their poster they should create a
family haiku about connection and what connects them to their family. As an entire
group, ask families to share if they would like.

Conclude this lesson by allowing the families time to complete the Talmud Page
for this lesson.

Amida (Avot V’imohot) See attached for the full lesson plan for this activity
(Talmud page 3)

In the first paragraph of the Amida, we say “God of Abraham, God of Isaac, God
of Jacob, God of Sara, God of Rebecca, God of Rachel and God of Leah.” This prayer
connects us to our Jewish ancestors. Begin with a text study of this section of the Amida.
(The text and commentary are included at the end of this unit.)

Begin by asking the families to (as a family) brainstorm questions a person would
ask to learn more about another family’s history. These questions should not be
answered yet. The teens should write down this list of questions. Then pair families
together (so that there are two families in each group.)

The teen of the family will pair with the parents of another family and begin
asking the questions which his/her own family listed. In other words, the teen is learning
about another family.

After everyone is done with this exercise, the teens should pair together and share
the information they acquired about the other family (so that each teen is now learning
about his/her own family through the other teen.)

At the same time, the parents should now pair up with the other parents in their
group. Most parents name their children after someone in their family. The parents
should discuss with the other parents how they came about naming their child. If their
child is named after someone, discuss if the child now displays some of the same
characteristics of the person they were named after. If they did not name their child after
someone, explain how they decided on their name and if it still applies to this child today.

The families should now come back together. As a family they should now put
together a “family history book.” This can be a notebook or a just a few pages bound by
string. Families can put stories, pictures, art, or anything else that would fit into a family
history book in this book. The students might also want to put a family tree on the cover
of this book. The book should end with an explanation or some form of illustration to tell
how the teen got his/her name.

Conclude this lesson by allowing the families time to complete the Talmud Page
for this lesson.



Hinei Mah Tov
(Talmud page 4)

How good it is that we are here together today. Here we emphasize the fact that
we are here together as a group.

Music is often something that can bring Jews together. For this activity the
teacher will need a variety of recordings of Hinei Mah Tov or be able to sing a variety of
versions.

Provide each student with paper and pen. As each version is played for the
students, ask them to reflect on how they feel after each version. Does this tune give you
the feeling of connectiveness? Why or why not?

Some suggested tunes are:

Version 66A in the UAHC chordster (written by unknown)

Version 66C in the UAHC chordster (written by unknown)

Version 66D in the UAHC chordster (written by unknown)

The version by Rick Recht which can be found on his CD entitled “Shabbat
Alive” (2001)

To the tune of “In the Jungle”

By Steven Dropkin

By Dan Nichols on the CD entitled “Kol HaShabbat” (2002)

The New Hinei Mah Tov on the CD entitled “Jeff Klepper Live in Concert”
(2002)

HPwnh e
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Afterwards, give students the time to share their answers as a family. Discuss how music
can help connect family members, people of the same religion, people of the same
generation...etc. Ask each family to pick one version which they all like and which
makes them feel more connected to Judaism and to each other.

Take survey at the end to which version most families felt connected to.
Remember this for the end of the class when they will participate in their own service.

Conclude this lesson by allowing the families time to complete the Talmud Page
for this lesson.

Blessing of the children
(Talmud page 5)

During Shabbat dinner, many families have the tradition of blessing their
children. There is a specific blessing which many families use, but often parents like to
add their own hopes and wishes for the child. This blessing reminds us on a weekly basis
of the bond and love between parent and child. It connects families together.

Begin this activity by listening to Parent’s Prayer by the group Mah Tovu. Hand
out the words to this prayer which can be found on the website:
http://www.mahtovu.com/TurnltLyrics.html#Parents (or in the resource section.)
Discuss the themes and messages that come out of this version of the prayer.



http://www.mahtovu.com/TurnItLyrics.html#Parents

Then hand out the prayer from Gates of Shabbat (which is provided at the end of
this unit) and discuss the themes which are found in this blessing. How are they different
from or similar to the previous version which was sung?

Ask the teens to write a blessing for their parents and the parents to write a
blessing for their teen. Ask them to take about 15 minutes alone to do this. Have them
think about what they appreciate about the other person or people, what they thank them
for, and what they hope for in their future. Give each person an envelope. Have them
put their blessing into the envelope and save it until Friday night.

All the students should give the appropriate person in their family the envelope
the following Shabbat. The next week ask students to report on how they felt when they
heard and read the letters.

Conclude this lesson by allowing the families time to complete the Talmud Page
for this lesson.

Morning Blessing (B’tzelim Elohim...we are ALL created in the image of God.)
(Talmud page 6)

This activity can be started at the beginning of the unit and completed as the last activity
of the unit.

During the morning blessings, we are reminded that all people are created in
God’s image. This is not only to remind us that we are connected to our family, to our
community and to all Jews, but also that we are connected to all humanity.

After having a short text study on this blessing, listen to “B’tzelim Elohim” by
Dan Nichols. What is the main idea we get from this song? What do you think the
message is?

We are not only connected to Jews and our family, but also connected to the
entire world. Ask the students to get together with their families. As a family brainstorm
some tikkun olam projects that would help other people. Hopefully these will be projects
that will help the students feel connected to other people. During this lesson ask them to
make a plan of what the family is going to do and how they are going to do it. It might
even be helpful to use the internet or city resources to call places and set up their projects
with them right there.

Over the course of the unit, ask the students to complete their tikkun olam projects
as a family. They can use the teacher as a resource or someone to check in with as
needed, but it should be something they do as a family either at home or at an
organization.

During the last lesson of the unit, the student should come together to discuss
their projects. Each family should present what they did and how they think it helped
connect them to their family and the larger community.

Conclude this lesson by allowing the families time to complete the Talmud Page
for this lesson.

Authentic Assessment:
After completing the last lesson, where the families present their tikkun olam
projects, students should do the following:




Have the individual students think about something they would like to still feel
connected to in five years (i.e. family, friends, a particular sport, a musical
instrument...etc.) ldentify which of the prayers they think connects to this idea the best.
Ask the students to come up with a five year plan for how they will make this happen.
Encourage them to think about how the prayer they connected this idea to will help in this
plan (i.e. they will be reminded of their plan every Shabbat when saying a certain prayer.)
Ask the students to turn in this assignment. Over the course of the week, the teacher
should read over all the papers to ensure that the students were able to connect the ideas
of prayer and connection to their own lives. Hand it back at the following class and ask
them to put it in their binders.

Resources

Activity 1: L’cha Dodi
1. Hoffman, Lawrence. My People’s Prayer Book Volume 8. Woodstock: Jewish
Lights Publishing. 2005. Pages 115-138.
2. Kadden, Bruce and Barbara Binder Kadden. Teaching Tefilah. A.R.E.
Publishing Inc. 2004. Page 88.
3. Kol Haneshamah. Wyncote, Penn: The Reconstructionist Press, 1996. Pages 40-
47.

Activity 2: Shma
1. Hoffman, Lawrence. My People’s Prayer Book Volume 1. Woodstock: Jewish
Lights Publishing, 1997. Pages 87-99.
2. Kushner, Lawrence. The Book of Letters. Woodstock: Jewish Lights Publishing,
1975. Pages 16-19, 72-73, 51-53 and 58-60

Activity 3: Avot V’imahot
1. Hoffman, Lawrence. My People’s Prayer Book Volume 2. Woodstock: Jewish
Lights Publishing, 1998. Pages 60-71.

Activity 4: Hinei Mah Tov
1. Eglash, Joel N. Complete Jewish Songbook, The: Shireinu. New York: URJ
Press. Version 66A-D.

Activity 4: Blessing of the children
1. Hoffman, Lawrence. My People’s Prayer Book Volume 7. Woodstock: Jewish
Lights Publishing, 2004. Pages 57-64.
2. Mah Tovu. “Parents' Prayer” From the CD Turn It
3. Shapiro, Mark Dov. Gates of Shabbat. New York: Central Conference of
American Rabbis. 1996. Pages 20-21.
4. Website: http://www.mahtovu.com/TurnltLyrics.html#Parents

Activity 5: Morning Blessing (B’tzelim Elohim)
“B’tzelim Elohim” by Dan Nichols.


http://www.mahtovu.com/TurnItLyrics.html#Parents

Lesson Plan for Unit 3 (Connection): The Amida (Avot V’imohot)

Goal:
e To help students explore their own family history
e To offer students the opportunity to learn how other people understand their
family history
e To connect the idea of connection with the Avot VV’imhot
e To connect the Avot VV’imohot with their own lives.

Objectives:
Students will be able to:
e Give a one sentence summary of the Avot V' imohot
e Give a short summary of their own family history
e |dentify what their family thinks about the Avot V’imohot prayer.
e |dentify one way the Avot V’imohot prayer deals with the idea of connection.

Time:

0:00-0:05 Settling in, setting up

0:05-0:20 Part I: Text Study

0:20-0:25 Part Il: Brainstorming

0:25-0:35 Part I11: Learning about each other
0:35-0:50 Part IV: Sharing

0:50-1:10 Part V: Family history book
1:10-1:15 Part VI: Talmud page

Materials:

Construction paper

String

Hole puncher

Magazines

Pictures

Markers/crayons

White paper

Pens

Various other art materials
Sheets with Avot v’ imohot on it.
Talmud page

Activity:

In the first paragraph of the Amida, we say “God of Abraham, God of Isaac, God
of Jacob, God of Sara, God of Rebecca, God of Rachel and God of Leah.” This prayer
connects us to our Jewish ancestors.

PART I: Text Study (15 minutes)



Begin with a text study of this section of the Avot VV’imihot using the sheets from
The People’s Prayer Book provided in the resource section. Begin the text study by
reading the prayer (these sheets do not include the women, so this is something you
should either add in or discuss why they are not in this version.)
Discussion questions:
1. Why do you think the prayer says God of Abraham, God of Isaac, God of
Jacob, God of Sara, God of Rebecca, God of Rachel and Leah instead of
saying God of Abraham, Isaac, Jacob, Sara, Rebecca, Rachel and Leah?
2. How do you think that the Amida expresses the idea of connectiveness?

The final piece to the text study is to read the commentary around the prayer on the
prayer sheets provided. It is not necessary to read all of them. Since the teacher knows
his/her students best, please choose whichever you would like to read with them.

PART II: The brainstorming (5 minutes)

Ask the families to gather as a family. Together brainstorm questions which a
person would ask in order to learn more about another family’s history. Do not answer
these questions, just write them down. Make sure that the teens are the ones who will
end up with this list.

PART IlI: Learning about each other. (10 minutes)

Each teen should pair with a different parent(s). The teens should now interview
the parents using the questions which they just brainstormed. They should take notes and
be prepared to present what they found later.

PART IV: Sharing (15 minutes)

For this part of the activity the teens will share what they learned about a family’s
history with the teen of that family. Teens will sit down together and share everything
the parents told them about their family history. The teen is now learning about their
own family history through the eyes of someone else.

At the same time the parent(s) should pair up with another parent(s). This can be
done either as parental units or as individual parents. Most parents name their children
after someone. If this is not true, there is usually some reason they picked the name. The
parent should discuss with the other parents how they came about naming their child and
if they are named after someone discuss if the child now displays some of the same
characteristics of the person they were named after. This is another way of sharing
family history and connecting past to the future.

PART V: The family history book (20 minutes)

The families should now come back together. They will be creating a “family
history book.” This can be set up as a note book or just a few pages bound together with
string. Families can put stories, pictures, art or anything else that they want into this
family history book.

The book should include:
A family tree
An explanation of how the teen was named and how this connects him/her to the past.



An understanding of how the Avot VV’imohot is a reminder of the theme of connection.

PART VI: The Talmud Page

Conclude the lesson by providing time for the families to put together their
Talmud page. They might want to make a copy of this page and add it to the family
history book or they might want to add their family history book to their Family Siddur.
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BRETTLER (BiBLE)
L'khah Dodi The Bible has no

equivalent prayer; it does not view the
Sabbath as a bride and never uses the
rhyme scheme AAAB (or with the
refrain, AAABBB). The poem draws on
biblical language, however, changing it
where necessary to fit the rhyme
scheme, and using it creatively to mean
new things. (. 122)

DORFF (Turorocy)

Y“Go forth my love to meet the bride” The
metaphor of marriage goes
back to the Prophets (Hos.
2:4, 18, 21-22; Isa. 54:5-8,
62:4-5), who see God as the
groom and Israel as God’s
bride. Rabbi Akiba (Avor
D’Rabbi Natan, 1) expands
the metaphor by (. 122

ELLENSON

(MobpeRrN LITURGIES)

Y“Go forth my love” The
patent mysticism of L'khah
Dodi was anathema to early Reform
rationalists. So was its blatant imagery
of a desolate Jerusalem awaiting re-
demptive restoration at the (. 7123

FRANKEL (A WoMaN's VOICE)

L“Go forth my love to meet the bride”

Shabbat here becomes a feminine
expression of the divine will manifest in
our lives. Such, of course, was the

intention of the kabbalist who wrote °

this poem, Solomon Alkabetz, who was
intoxicated, as were his mystic (. 126)
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II. L’kaAan Dobpr (*Go ForTH My LOVE..."):
THE DIVINE UNION OF BRIDE AND GROOM

1Go forth my love to meet the bride.
Shabbat's reception has arrived!

2"0bserve” and “remember”—two words as one,
Proclaimed by the Only, forgotten by none.
Adonai is One. His name is One.

Praised, and renowned, and glorified.

(GRAY (Ovr TaLmupic HERITAGE)

Y“Go forth my love to meet the bride” The
opening line of Lkhah Dodi i
reminiscent of R. Chanina’s practice of
wrapping himself in his cloak close to
sunset on Friday and saying, “Come " §
and let us go out to greet the Shabbay |
Queen,” and of R. Yannai's similar

practice of saying “Come O bridel" 1

Come O bride!” (Shabbat 119a; see
Volume 7, Shabbat at Home, pp. 148, &
152: Gray, “Shabbat Hamalkah’).

2“Observe’ and ‘remember'—twg-
words as one” The first version (. 127)

KIMELMAN (KaBBALAH)
L'khah Dodi Other kabbalistic Sabbath

songs are characterized by Aramaisms
and technical kabbalistic terminology,
but L'khah Dodi is written in virtually
pure biblical Hebrew, along the model
of Spanish Hebrew poetry. The
masking of its kabbalistic message is so
successful that only a kabbalist attuned
to its theology can unlock its meaning.
Much depends on prior understanding
of the kabbalistic system of sefirot (see
Koren, pp. 33-42).

Since the six introductory (. 128)
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LANDES (HaLAKHAH)

“Observe’ and ‘remem.
(shamor) refers to t
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KUSHNER & POLEN (Cuasipisy)

Lkhah Dodi Gematria is an ancient
system of assigning a numerical
equivalent to each Hebrew letter based
on its sequential place in the alphabet.
(It is the most popular, but by no means
the only, system of extracting additional
meaning from the letters and words of

- the holy language.) Thus, aleph, the

first letter, is 1; bet, the second letter, is

- 2; gimel, the third letter, 3; and so forth

until we get to yod, which is 10. From

then on, letters increase by tens until we
reach kuf, which is 100. The  (p. 132)

L. HOFFMAN (History)

L'KHAH DODI CONCLUDES THE KAB-
BALISTIC SECTION OF KABBALAT
SHABBAT. [T FOLLOWS IMMEDIATELY
UPON ANA B'KHO'ACH (THE MYSTICAL
MEDITATION ABOVE) AND IS MEANT TO
COINCIDE WITH SUNSET, SERVING AS A
WELCOME FOR SHABBAT.

L'khah Dodi This poem contains
multiple esoteric meanings (see
Kimelman). Probably the best-loved
composition in all of Jewish liturgy, it
appears in almost every rite. None other
than Heinrich Heine translated it into
German. (p. 134)
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LANDES (HALAKHAN)

“Observe’ and ‘remember’” “Observe”
(:bamor) refers to the thirty-nine
prohibited labor.
Remember” (zakhor) is the articulated
proclamanon of Shabbat’s sanctity via

(1) Kiddush at the beginning of the

Shabbat (“over wine, for the nature of

_:' Man is that he is stirred greatly when he

feasts  and  makes merry’—Sefer

Mitzvah 31) and (2)

For Rabbi Samson Rafael Hirsch,
(. 133)

s R TR

J. HOFFMAN (TRANSLATION)

L'khah Dodi | cannot resist a
personal note about the
almost unbelievable beauty
of L'khah Dodi, in my mind
the most perfect poem in
our liturgy. The structure of
the poem is flawless, ad-
hering to strict rhyme and
meter. The words themselves are
composed almost entirely of biblical
passages, sometimes rearranged for
variety, yet they convey outstanding
novel imagery and kabbalistic nuances
beyond compare. Further investigation
into the poem reveals not only an
acrostic of the author’s name but an
oblique numeric reference to the
unification of God (see Kimelman).
Any one of these qualities would be
enough to make L'khah Dodi a gem.
Their combination puts the poem ar

the apex of our liturgy—our (. 135)
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FRrOM THE KABBALISTS OF SAFED

3Go forth my love. ..

4To meet Shabbat, come, let us go

For she is the source from which
blessings flow.

From creation’s beginning a royal
veiled glow,

The last thought created, the first
sanctified.

5Go forth my love...

8Regal city, the king's holy shrine

Rise up and leave your upheaval
behind.

Too long in the valley of tears have
you pined.

The Compassionate One will
compassion provide.

7Go forth my love. ..

8Shake off the ashes. Rise up from
them!

Wear glorious clothes, my people, my
gem.

Through the son of Yishai of
Bethlehem

Redeem my soul. Draw near to my
side.

YGo forth my love...

0Awake, awake! Your light is here.

Arise, shine out light bold and clear.

Wake up! Wake up! Sing verse to
hear.

Through you the presence of God
comes alive.

"Go forth my love. ..

'2Be not despondent. Be not cast
down.
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Why be dejected; why face the

'~ ground?

" In a city rebuilt on its own ancient
. mound,

-~ The poor of my people find shelter
¢ inside.

13Go forth my love...

1+ MShunned are all who would shun
o you

- Gone are those who'd overrun you.
The joy of your God shines upon you
i Like the joy of a groom and a bride.

5Go forth my love...

- 18Spread out to the left and the right
- Proclaiming the Holy One’s might.
~We'll revel in our delight
- Through Peretz's son magnified.

Go forth my love...

F o [Worshipers rise and turn toward the

.+ sanctuary door to welcome Shabbat. They bow
_ in welcome at “Come forth O bride; come forth
O bride!"]

8Come forth in peace her husband's
“pride,

“ Joyful, happy, gratified.

- Into the midst of the faithful tribe,
ome forth O bride; come forth 0
bride!

~ "Go forth my love...

[Traditionally, mourners observing their period

of shivah now join the community in Shabbat

. worship.As they enter the room they are
greeted as follows.]

®May God comfort you with the rest
- of Zion and Jerusalem’s mourners.
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[Worshipers rise and turn toward the
sanctuary door to welcome Shabbat. They bow

in welcome at “Come forth O bride; come forth
O bride!”]
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[Traditionally, mourners observing their period
of shivah now join the community in Shabbat
worship.As they enter the room they are
greeted as follows.]
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FRrROM THE KABBALISTS OF SAFED
BRETTLER (Binir)

LMy love” From Song of Songs 7:12, “Come, my love, let us go into the open.” I
medicval Safed, Lkhah Dodi was recited “in the open,” outside in the fields (see Koren
“The Mystical Spirituality of Safed,” pp. 33-42).

2“Praised ... renowned” Stock biblical descriptions (see Deut. 26:19; Jer. 13:11
33:9), but always in reference to Isracl, never God, as here.

4 “Come, let us go” Used twice in the Bible, in 1 Samuel 9:9, of secking a prophet
and in Isaiah 2:5, of seeking Gods light.

4 “From creation’s beginning [merosh ... n’suchah)” A paraphrase of Proverbs 8:23.

Y0 “Wake up!... Sing verse [uri ... daberi)” From the Song of Deborah (Jgs. 5:12)
but radically recontextualized. Words addressed to Deborah are here addressed tc
Jerusalem.

U “The presence of God comes alive [K'vod niglah]” A modification of Isaiah 40:5,
predicting the return from Babylonian exile, and used here for a still later hoped-for
restoration, perhaps modeled after the biblical one.

16“We'll revel in our delight [V’ nism’chah v’'nagilah]” Similar to Isaiah 25:9, Psalm
118:24, and Song of Songs 1:4; but the poet flips the verbal order for the sake of rhyme.

16 “Peretz’s son” Several biblical texts name Peretz as David’s ancestor.

'8 “Faithful [ gulah]” From Akkadian, meaning “private possession;” Deuteronomy
(7:6; 14:2; 26:18) describes Isracl as am sgulah, God’s “private possession.”

20 “God [Hamakom] comfort you” Before the Babylonian exile, even secular
inscriptions contained the tetragrammaton (the four-letter name of God, YHVH).
People started avoiding it in the Second Temple period, after which the Rabbis felt the
need to develop surrogates. This one, “the place,” may come from the fact that God

resides in a sacred place. It may also reflect Esther 4:14, where “from another placc”

b

refers to divine intervention.

*

DORFF (THLOLOGY)

defining the biblical book Song of Songs as a graphic depiction of their love. Separately.

however, a second tradition emerged. Genesis Rabbah (11:8) tells us that every day of
the week was given a partner, except for Shabbat. God rectified the injustice by making
Israel the Sabbath’s husband, and the Sabbath Israel’s bride. Kabbalists expanded the

wedding imagery further by applying it to the sefirot (see Koren, “The Mysdcal

Spirituality of Safed,” pp. 33—42)
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SECTION 1

2“Observe’ and ‘remember'—two words as one” The two versions of the Ten
Commandments bid us to “remember” the Sabbath day (Exod. 20:8) and to “observe”
it (Deut. 5:12), leading the Rabbis to declarg: that God uttered both commands at once.
This duality emphasizes the need to approach the Sabbath with both keva and
kavannah, observing the commandments governing the day but doing so with full
intention of remembering to make it holy.

2%Adonai is One. His Name is One” Since the Sabbath is “a foretaste of the world to
come” (Gen. Rab. 17:5 {17:7 in some editions]; Mekbilta to Exod. 31:13), this Shabbat
'~ song emphasizes Jewish messianism. According to the prophet Zechariah (14:9), “On
» that day [in messianic times] Adonai shall be one and his name shall be one”—that is,
" all peoples on earth will recognize Adonai as God. We repeat this messianic line daily
.~ to conclude Alenu (see Volume 6, Tachanun and Concluding Prayers, p. 133) and repeat
... the idea in the Minchah service for Shabbat, where the middle section of the Shabbat
= Amidah for Minchah begins: “You are one and your name is one” (see above, “More
L revered than all other gods” for comments on monotheism and henotheism).

6“Regal city ... rise up” Prophetic messianism promised a rebuilding of Jerusalem
and an ingathering of the exiles. As an inhabitant of Safed, and knowing first hand
exactly how downtrodden Jerusalem was, the poet describes its hoped-for renaissance
in powerful, poetic terms.

—_———

ELLENSON (MODERN LITURGIES)

hands of a personal messiah, all of which made early modern Jews nervous lest their
liturgy imply they did not feel fully at home in their host countries.
. As a result, the pioneering Hamburg Temple Prayer Books of 1819 and 1845
1 replaced Lkhah Dodi with a creative composition in German. Most nineteenth-century
4. liberal prayer book authors followed suit in one way or another. In his earlier (and more
2 traditional) liturgy, Abraham Geiger included at least a truncated version (see below
4 for commentary on these selections), as did the 1940 Union Prayer Book (American
g ~‘1R€f0rm), but earlier versions of that book (1895, 1924) had omitted it, following both
Lsaac Mayer Wise and David Einhorn, the two primary liturgical influences from the
nineteenth century here.
- - Interestingly, in their 1885 Abodath Lrael, one antecendent for American
 Conservative liturgy, Benjamin Szold and Marcus Jastrow provided even a more
abbreviated version of Lkhah Dodi than that presented by Geiger. They too had
hCSitations about the poem’s traditional theology. The full version was restored to
American Reform liturgy with its 1975 Gates of Prayer and then found its way into
: ffiISracli (Ha'avodah Shebalev, 1982) and German (Seder Hatefillot, 2001) Reform. But
- A abbreviated version still marks the 1977 British Reform (Forms of Prayer for Jewish
;Wlmbip) as well as the British Liberal Movement’s Lev Chadash. ’

12‘;



FROM THE KABBALISTS OF SAFED

Y“My love” In her Book of Blessings, feminist author Marcia Falk substitutes reo
(“friends,” feminine) in the first line and 7¢’im (“friends,” masculine) in the second, for
“my love.” In accord with her preference for non-hierarchical relationships, Falk
translates the refrain, “Let us go, friends, to greet the bride, let us welcome the

Sabbath.”

2““Observe’ and ‘remember™ In his 1854 Siddur, Abraham Geiger selected five
stanzas of L'khah Dodi, including this one, for inclusion. The other four were verses 4,
10, 12, and 18. In light of his omission of L'k4ah Dod; altogether in his 1870 prayer
book, and in view of the decision made by most nineteenth-century Reform prayer
book authors to delete this prayer altogether, Geiger’s decision to include so many of
the traditional stanzas in 1854 is notable. It reflects the role that Geiger then played as
a community rabbi in Breslau who felt that Reform must proceed with caution lest it
be deemed too radical. The complete removal of Lkhah Dodi would have shocked the
many Jews who regarded this prayer as a staple of Friday night worship.

But he omitted verses 6, 8, 14, and 16. Geiger was clearly balancing his anti-
messianic and anti-nationalistic sensibilities against received and expected liturgical
practice. He obviously selected those stanzas that focus on the Sabbath itself, while
eschewing those that expressed a belief in a personal messiah and the restoration of Zion
and Jerusalem. Where necessary (see below, “Awake awake!... Be not despondent”), he
employed “translation” as a means for obviating the manifest content of prayers he felt
he had to include even though he disagreed with what they had to say.

Interestingly, several other Reform and liberal prayer books that have included
L'khah Dodi have followed Geiger’s 1854 pattern by offering their own abbreviated
versions. For example, early Conservative rabbis Szold and Jastrow—and the UPB of
1940, too—included stanzas 4, 6, and 18. This newly revised version of UPB at least -
included that much: its 1895 and 1921 predecessors had omitted the poem altogether.

In the contemporary period, virtually all liberal Siddurim—all Reconstructionist
and Conservative prayer books as well as most present-day Reform ones (like GOPand
Haavodah Shebalev)—include all the stanzas. Clearly, nineteenth-century liberal
opposition to classical notions of redemption and Jewish nationalism has been muted,
if not overturned altogether.

The two current British non-Orthodox prayer books, Forms of Prayer for Jewish
Worship and Lev Chadash, are the exceptions to this rule. In each, only four stanzas (2,
3, 10, and 18) have been included.

Part of the poem’s popularity (and a good reason in itself to include it) is the
plethora of popular “singable” melodies that are used for it. When UPB 1924
introduced it, the editors were careful to assign it to the choir. Congregations today
insist on singing it.

Y012 Aapake, awake!... Be not despondent” One of the most notable facets of Geigers

editorship was his decision to include these two stanzas in 1854. He apparently 3!;0
5 d . !

felt the need to mute the meaning even of the stanzas he included, especially here! 1
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SECTION 1

do so, he employed the time-honored method of creatively “translating” the Hebrew to
obviate its plain meaning. “Awake, awake” by itself was not necessarily troublesome,
since it contains reference to light, a favorite liberal image of the “Enlightenment” and,
therefore, universal overtones of redemption and hope. Still, the obvious reference was
to Jerusalem lying asleep and awaiting messianic light to dawn. “Be not despondent”
(v. 12) is an equally clear personification of Jerusalem in ruins. Seeing their common
theme, Geiger collapsed the two stanzas together and offered a paraphrase that removed
all references to Zion. Instead, he spoke of “God’s kingdom (Gortesreich)” being built
for all peoples and emphasized how “the love and unity of mankind (die Menschen)”
would one day emerge (see below, “A city rebuilt”).

124 city rebuils” Like “Awake, awake” and “Be not despondent” (sce above), Geiger
included this line in 1854 but avoided its particularistic meaning as a prayer for the
rebuilding of Zion and Jerusalem by paraphrasing it in universal terms. (Geiger went
the easier route of omitting the whole prayer from his 1870 prayer book.)

One hundred years after Geiger’s initial liturgy, Jewish nationalism was no longer a
scandal. In the wake of Hitler, almost all Jews were ardent Zionists. Conservative
Judaism had always been so, and its 1945 Rabbinical Assembly Siddur speaks clearly of
i Zionist dreams when it renders the line “Zion, my city, in thee shall find rest.” More
... recently, Falk’s Book of Blessings states directly, “Jerusalem will be rebuilt on its hill.”

- The controversy surrounding references to Zion that so wracked nineteenth-century
5 liberal Judaism has long since passed.

Y“The joy of your God shines upon you” Seeing “God” as necessarily masculine in
popular consciousness, Marcia Falk substitutes ziv hashekhinah alayich niglah, which
. she translates as “Shekhinah’s radiance is revealed in you,” for the traditional “joy of
your God.” Her choice also bespeaks her emphasis upon immanence, rather than the
- distance inherent in traditional transcendent imagery. Joy need not shine on us from
without. It can be “revealed in” us.

8“Her busband’s pride” Falk substitutes ateret shekhinah, which she translates
“crown of Shekhinah.” The 1985 Conservative Sim Shalom provides “soul mate, sweet
gift of the Lord.” By 1998, “the Lord” was too sexist, so the revised version translates
“soul mate, sweet bride so adored.” The Reconstructionist Ko/ han’shamab answers the
- gender issue by using “divine crown.” Sexism was not perceived as an issue for British
¥ Reform in 1977 (which, however, uses a poetic paraphrase for the whole poem). Nor,

- quite obviously, did sexism matter for the various editions of the Union Prayer Book
;/(1895, 1924, 1940). But the Chicago Sinai modern rendering of the book (2000),
= which frequently alters the English to demonstrate gender sensitivity, nonetheless leaves
v “crown of your husband” untouched. Current British Liberal licurgy (1995) selects
¢ “creation’s crown.”

7 20 “Mourners” The conclusion of the 1985 Sim Shalom (Conservative) offers the
following instruction: “Mourners do not observe public forms of mourning on Shabbat.
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On the Shabbat during the period of shivah, when mourners attend synagogue service
they are greeted after the singing of Lkhah Dodi, by all other members of
congregation, with these words....” The traditional greeting offered to mourners durir
the shivah period follows, with a literal translation, “May God comfort you togeth.
with all the other mourners of Zion and Jerusalem.” The Israeli Masorti Vazns THill
includes this greeting as well, but so, already, did 1945 Conservative liturgy. Howeve
the Israeli Vzansi T'fllati considers the classical greeting inappropriate for a world
which the Jewish State has been rebuilt. Consequently, it alters the Hebrew to rea
Hamakon ynakhem etchem brokh shar haavelim bziyon uwvirushalayim: “May Go
comfort you among the mourners who are in Zion and Jerusalem.” One should n
longer mourn for Zion and Jerusalem. These are no longer “dead.”

————

FRANKEL (A WoMmaN's Voick)

companions in Safed, with the notion of God as a multitude of divine selves, acting
upon the world in various ways. The self closest to our own experience is the shekhinah
God’s feminine dimension, here associated with Shabbat as a bride. Although God is
also depicted in masculine form—as a bridegroom—the mystic tone of the poem
suggests that we, as the People Israel, are guests at a heavenly wedding, witnessing the
union of two aspects of divine holiness.

Women are also present at this wedding, either at the synagogue on Friday night
or at home, where many Sabbath hymns likewise adopt this metaphor. Yet, until now
it was believed that Jewish men alone could fathom the deeper kabbalistic secrets only
hinted at in poems such as Lkhab Dod; Women, traditionally seen as more earthbound
to the world of materiality, and intellectually incapable of understanding esoteric
mysteries, were to be excluded from mystic study and practice. However, it has recently
come to light that between 1648 and 1720, many editions of Jewish prayer books
throughout the Ashkenazi world were printed with a Yiddish supplement intended
specifically for women, and that this supplement is infused with kabbalistic content.
Known as Seyder Thhines and of anonymous authorship, this collection of Yiddish
prayers expressed the widespread belief that the coming of the messiah was at hand, if
only Jewish men and women would turn to God in prayer and devotion. This inclusive
outlook was short-lived, however. Following the devastating conversion of the false
messiah Shabbetai Zevi in 1666 and the scandal of religious heresies in its wake, Jewish
messianic hopes became suspect, and by 1720, Seyder Tkhines was no longer being
added to the standard Siddur. With irs absence, we lost the widespread acceptance of
Jewish women as valued spiritual partners in hastening redemption.

Following is a stanza from a prayer from Seyder Thhines, to be recited by a Jewish
woman after lighting the Shabbat candles.

126




tend synagogue services,
other members of the
ered to mourners during
d comfort you together
i Masorti Vaani T fillat:
~vative liturgy. However,
propriate for a world in
ers the Hebrew to read,
Prushalayim: “May God
salem.” One should no

3'd »

: of divine selves, acting
> fice is the shekhinah,
(= Although God is
1y. < tone of the poem
wedding, witnessing the

1agogue on Friday night
netaphor. Yet, until now
'r kabbalistic secrets only
seen as more earthbound
"understanding esoteric
. However, it has recently
. of Jewish prayer books
sh supplement intended
with kabbalistic content.
1is collection of Yiddish
¢ messiah was at hand, if
| devotion. This inclusive
g conversion of the false
eresies in its wake, Jewish
ines was no longer being
videspread acceptance @

ption.

? recited by a ]CWiSh

SECTION 1

You have singled out

The Sabbath for rest,

So we may honor it

And rejoice in it,

And illuminate it

With candle light,

To serve you joyfully today

On Your holy Sabbath,

Which we are bound to honor
And keep in all things,

Like a king his queen

Or a bridegroom his bride,
Because in the words of our sages:
The Sabbath is queen and bride.

4 (Translated by Devra Kay, Seyder Tkhines: The Forgotten Book of Common Prayer for
. Jewish Women [Philadelphia: Jewish Publication Society, 2004, p. 256.)

K The speaker in this prayer, like those who recite Lkhah Dods, identifies herself with
*. king and bridegroom as she welcomes the Sabbath. She is not allowed to lead the
. congregation in the public worship that formally initiates Shabbat, but she sees herself

.+ as empowered to invite in Shabbat anyway, on behalf of the People Israel.

- GRAY (OuR TAaLMUumIC HERITAGE)

_of the Ten Commandments (Exodus 20:8) says, “Remember the Sabbath day,” but the
. second version (Deuteronomy 5:15) says, “Observe the Sabbath day.” The Talmud
i (Shev. 20b) reconciles the two by saying that God proclaimed them simultaneously,
‘ something that “the [human] mouth cannot say, nor the ear bear to hear.”

4“The source from which blessings flow” When properly observed, Shabbat bestows
 blessing on Israel (Shab. 119a; see Volume 7, Shabbas at Home, p. 84: Gray, “Eshet
Chayil’).

$“From creation’s beginning a royal veiled glow ... the first sanctified” The last line is
F usually translated literally as “last in creation, first in God’s plan.” Baruch Halevi
B Epstein paraphrases a midrash according to which the purpose of the creation of the
§5 days of the week was to lead up to the creation of Shabbat. Shabbat is thus the ultimate
Purpose behind the creation of the week; in that sense, although it was the last created,
It was first in God’s thoughts. Epstein further compares this to preparations for a
wedding: first we prepare all the wedding necessities, and only then do we bring rh.e
?’ﬁdc underneath the chuppah. As the ultimate purpose of the wedding preparations is
f}‘c entrance of the bride, so was the ultimate purpose of the creation of the week the
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KIMELMAN (K un

psalms correspond to the six days of the week, the end of Psalm 29 (the last of them)
marks the end of Friday. It should have immediately ushered us into Psalm 92, “A
musical song for the Sabbath day,” instead of Lkhah Dodi. By coming between Psalm
29 (p. 29) and Psalm 92 (p. 139), Lkhah Dod; serves as the bridge between the end of
Friday and the beginning of Shabbat, thereby linking profane and holy time.

How is Lkhah Dodi a bridge between the profane and the holy? Since the profane
represents the unredeemed, or not-yet-redeemed, and the boly the redeemed, the
question becomes, How does L'khah Dod; create a bridge to redemption? To answer
this, much needs to be known about Lkhah Dodi. We can begin it here, bur all the
comments that follow, regarding individual verses, bear on the subject.

The poem’s language speaks to us on four levels. Its explicit subjects are Shabbat
and Jerusalem, which address the dimensions of time and space. Its implicit subjects
arc the People Israel and the realm of the sefiror (which mirrors the other three). The

- goal is to bring all four under the canopy of the holy. Its redemptive vision is both

utopian (looking toward the end of time) and restorative (recapitulating the perfection
of Eden). :

To impart this message, Lkhah Dodi weaves together strands of biblical verses,
rabbinic midrash, liturgical piyyut, Spanish Hebrew poetry, Renaissance medirtative
poetry, and marriage madrigals into a kabbalistic lyric of redemption. A comparable
poem is Edmund Spenser’s “Epithalamion,” composed a generation later in 1595.

Poctically speaking, Lkhah Dodj has nine stanzas, corresponding to the nine lower
sefirot, and a repeating refrain corresponding to the tenth sefirah. Keter. As the refrain
energizes each stanza, 5o too, in the kabbalistic system, Keter energizes each sefirah.

Each stanza contains four lines. Assigning letters to the closing sounds of cach line
(a=ah, b = ee, and ¢ = ayikh), we can see a carefully laid out rhyme scheme. The retrain
(vv. 1, 3, 5, ctc., here) is aa; verses 2, 4, 6, and 18 (stanzas 2, 3, and 9) arc aaaq; verses
8, 10. 12, and 16 (stanzas 4, 5, 6, and 8) are bbba; and verse 14 (stanza 7) is ccca.

The poem is atuributed to Solomon Alkabetz. There is, however, no direct evidence
from the period that he or Cordovero actually recited it. It first appears in a Moroccan
document from 1577 and a prayer book from 1584. Nonctheless. other liturgical
poetry from their time—especially by Mordecai Dato, who studied with Cordovero
from 1555 to 1560—is so similar that there is no reason to suspect the traditional
attribution of authorship to Alkabetz. Moreover, all the ideology implicit in it had

“already been applied by the kabbalists to the Shabbat recitation of the Song of Songs.

! “Go forth my love [1]” On one level the love expressed here is the love of Isradl tor
God, the love of God for Israel. and the love of both for Shabbat, which is both the
sefirah Shekhinah and Israel’s bride.

On another level, the poem is about the Jove of groom and bride. Bodh Jevels
converge in the word Dodz, “my love.” for Dodi is not just an carthly husband but the
divine groom too. Indeed, reversing the Hebrew letters of Dodi (DVDY = YDVD!
and exchanging the daler for a heh (both common abbreviations for the divine nam¢!
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SEcTION 1

results in YHVH: the divine name applied to Tiferer (the masculine principle in the
sefirotic realm).

Y“Go forth my love [2]” Both Israel (collectively and individually) and God are urged
to welcome Shabbat by approaching their brides. As the earthly husband greets his
earthly wife, so Tiferer greets Binah, the sefirah in the upper triad that corresponds to
Malkhut in the final triad below (also called Shekhinah). Both husbands also greet
Shekhinah, the sefirotic equivalent of Shabbat. The two movements occur in tandem.
Both the human and sefirotic male (Tiferet) are surrounded by two females, one lower
and one higher. The earthly husband is situated between wife (lower) and Shekhinah
(higher). Tiferet is situated between Shekhinah (lower) and Binah (higher). It is the link
with the respective lower female that allows for merging with the upper one. Ultimately,
the souls of husband and wife will merge with Shekhinah, which itself merges with

Tiferet, which in turn merges with Binah. Ultimate redemption is this merging of all
into Binah. In the meantime, Shekhinah is the bride of both God and Israel. Her

_ temporal expression is Shabbat. There are three partners in the marriage metaphor for
~ Shabbar: God, Shabbat, and Israel. Since the Hebrew “to sanctify” also means “to
. marry,” when God sanctified Shabbat and Israel, God took them as brides. Similarly,
¢ when Israel sanctifies Shabbat, Israel takes Shabbat as bride. Thus, Shabbat becomes
[ the rendezvous of God and Israel. On Shabbat both human and divine meet. The
" meeting that takes place with Shekhinah in this world takes place on a grander scale
. with Binah (known as Shabbat Hagadol, the Great Sabbath) in the world to come.
-~ Hence, Shabbat is a foretaste of the world to come, Shabbat Hagadol.

The theme of union is reflected in the number of letters in the seven Hebrew words

... of the refrain, which add up to twenty-six, the numerical value of the tetragrammaton.
-~ These twenty-six letters are divided between two lines, the first with fifteen and the
. second eleven, reflecting the unification of the divine name (YH = 15, VH = 11;

‘ YH+VH =15+11).

Each time we verbalize the refrain, we perform—in love—the unification of the

¥ divine by bringing together what was once torn asunder. Nothing can be whole without
¢ having been rent.

$32]

2“Observe [shamor) and ‘remember [zakhor]’” Shabbat is really composed of three

¢ Shabbats. The Hebrew for masculine is zakhar, so zakhor represents the masculine.
<« Shamor is then the feminine. The feminine shamor is identified with the Shabbat of
' Sabbath eve, represented by Malkhut and called “name” (shem). The masculine zakhor

© isidentified with the Shabbat of Sabbath day, represented by Tifererand called YHVH.
" As night precedes day, so shamor precedes zakbor. By observing Shabbat properly,
4§ through incorporating both feminine and masculine, Malkhut and Tiferet unite with
| cach other, bringing about redemption. This is the third Shabbat which occurs at the
| = end of the Sabbath, represented by Binah. That is why in the last service of Shabbat,
Yo Minchah, the Amidab states: “You (Tiferet) are one (atah echad) and your name
F - ;;_/(Mallebut) is one (vshimkha echad).” Unification makes Shabbat the day of redemption,
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as it says: “On that day YHVH (= Tiferer) shall be one and His name (= Malkhur) one
(Zece. 14:8). The human parallel is the verse “Therefore a man should ... cleave to his
wife and become one flesh™ (Gen. 2:24). When God is one and humanity is one. thev

meet as one. Some rites even cite the Zohar (11, 135a-b) to expound this idea of

oneness. It states: “The secret of Shabbat: she is Shabbat. united in the scerer of One
to draw down upon Her the secret of One.” Shabbat enables one and one t be one.

©“Regal city” Jerusalem. The opening two stanzas and closing ninth (vv. 2, 4, 18)
spotlight Shabbat (sacred time), whereas the middle six (vv. 6. 8, 10, 12, 14, 16) featurc
Jerusalem (sacred space). Though human beings perceive time and space as separate
dimensions, Kabbalah sees them as one continuum. Jerusalem is the spatialization of the
holy; Shabbat is its temporalization. Desacralizing Shabbat brings about the destruction
of Jerusalem and exile from the holiness of space. Sanctifying Shabbat brings about the
rebuilding of Jerusalem and restoration to the holiness of space. Lkhah Dod; thus allocates
exactly six stanzas to reversing a Jerusalem destroyed, for a Jerusalem in ruins is to spacc
what the six days of the week are to time. Jerusalem rebuilt, however, is to space what
Shabbat is to time. As Jerusalem is a holy day in space, Shabbat is a sanctuary in time.

Y4 “Shunned” The last of five stanzas (vv. 6, 8, 10, 12, 14) all deal with Jerusalem,
Shekhinah, and the People Israel—they are interchangeable. Each stanza seeks a reversal
of the lachrymose present, which it contrasts with redemption. Verse 6 commands,
“Rise up.... Too long in the valley of tears have you pined.” Verse 8 besecches. “Shake
off the ashes.... Wear glorious clothes.” Verse 10 pleads, “Awake, awake ... Arisc,
shine.” Verse 12 continues, “Be not despondent,” and verse 14 predicts the riddance of
all would-be despoilers, “who'd overrun you.” Taken together, the five stanzas spell out
the remedy: “The Compassionate One will compassion provide.... Through the son of
Yishai of Bethlehem ... Through [Jerusalem] the presence of God comes alive ... The
poor of my people find shelter inside.... The joy of your God shines upon you like
the joy of a groom and a bride.” The glory of God will thus be revealed to Jerusalem.
the soul, and (in the sefirotic realm) the Spekhinah, roo, for Jerusalem rebuilt signifies
repair of the soul and the reconstitution of the divine name. To consummate the
process, verse 14 reiterates the poem’s primary metaphor: God will rejoice over
Jerusalem/soul/ Shekhinah as a groom over the bride.

"4 “The joy of your God ... like the joy of a groom and a bride” Genesis 1:27 explains.
“God created Adam in his image, in the image of God did He create it, male and female
did He create them.” As the original human being was both male and female, so oo is
God. As the human image was divided into male and female, so is its divine counterpart
splicinto “King” and “Bride.” The unification of earthly hushand and wife can promp
a corresponding unification in God. Connubial life can thus be an insight into divine
reality.

10 L eft and right ... the Holy One ... Well revel ... Pererz” Here all four kabbalistic
dimensions of Shekhinah are addressed: (1) Jerusalem, (2) the Sabbath, (3) the People
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SECTION 1

Isracl, and (4) the sefirah of Malkhut. All four function as centers of their respective

©  domains. Jerusalem is the sacred center of the world; Shabbat is the sacred center of

the week; Israel is the sacred center of the nations. And Malkhut, which is portrayed as
the center of ten encircling sefirot, stands for all of the above: Jerusalem (spatially),
Shabbat (temporally), and the People Israel (humanely).

Expanding “left and right” is a spatial reference to the way the sefiroz are arranged:

[Diagram 3]
Keter
(Crown)
Binah Chokbmah
(Understanding) (Wisdom)
Gevurah-Din Chesed
(Judgment) (Lovingkindness)
=Isaac (=Christianity) =Abraham (=Islam)
Tiferet
(Everlastmg Beauty)
—]acob (Israel) =“The Holy Onc
Hod Netsach
(Majesty) (Endurance)
Sod
(Foundation)
Shekbinah
(Presence)

The sefirot are said to correspond to biblical personalities. Thus, Chesed (on the

’,'l‘ight) is Abraham; G'vurah (on the left) is Isaac; Tiferet (in the middle) is Jacob—that

. is, the People Israel. Israel (through Jacob) expands to the right and left of the sefirotic

:structure embracing the sefirot of Chesed and Gvurab respectively. By virtue of its link
-with Abraham and thus his first-born, Ishmael, Chesed stands for Islam; similarly, by

virtue of its link with Isaac and thus his first-born, Esau, G vurab stands for Christianiry.

*i{"Cbesed and Gvurah are, as it were, the arms of the sefirotic structure and thus cannot
‘,;brcak through the restraining shoulders to get to the head, the uppermost sefirah of
];Kfté’r Only Tiferet can do so by virtue of being located in the middle.

Peretz (verse 16) is the messiah who will repair the breach created by Adam and

. Festore things to their original state. Restoration of the pre-Adamic situation creates a
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world in which evil (the £%ipor) will be redeemed. As Isracl brings abour redemption
through 77ferer, it spreads out to the left and right sides of the diagram, encompassing
the rest of the universe. Thus, all of humaniry, epitomized by Islam and Christianiuy,
will return to the worship of God. for which. verse 16 says. “Well revel in our delight.”

Appropriarcly. the Sabbaths of Islam (Friday) and of Christianity (Sunday} arc the
first days ro the right and to the left of the Sabbath of creation. In sum, the spatial
sanctity of Eretz Yisrael will expand throughout the world; the temporal sanctitv of
Shabbat will radiate through the week: the human sancrity of Israel will extend 1o all
nations from right to left (see J. Hoffman, “Left and right”); the divine sefirot will
reunite; and redemption will have occurred.

10 “Peretz” Peretz, the messiah who brings redemption, precedes his descendant King
David by ren gencrations. As David stands for the sefirah of Malkhut, Peretz stands for
Keter. ten sefiror above. Redemption radiates down from Peretz to David, encompassing
all ten sefirot.

" “Come forth in peace” Stanza 9 (v. 18) brings everything to consummation. All
four dimensions of the feminine, the Sabbath, Jerusalem, the People Israel, and the
Shekhinah, are invited in/with/by means of shalom, for they are at once crown and
spougse of their consort, human and divine. “Come forth O bride” occurs twice: for
bride and queen, for just married and consummated; and for human and divine. Some
make this explicit by adding: “Come my bride, the Sabbath queen.”

e o e

KUSHNER & POLEN (Ciasinisy

increments now progress by hundreds until we reach the last letter, za2s, which is 400.

Perhaps the single most commonly noted gematria is the numerical equivalent for
the shem hamlforash. the incffable name of God, the tetragrammaton: yod, hey, rap. and
hey. The numeric value of God's most awesome name is thus 10+5+6+5, totaling 20.
And, while it strikes most moderns as arcane. it is difficult for even a beginning student
of Kabbalah to encounter this number without taking pause. It is. in other words. a
very significant number. Kabbalistic tradition furthermore often explains the broken
state of our present world as a manifestation of the brokenness of God's ineffable name
into its first two letters (yod and hey: 10+5=15) and its last two leteers (a2 and frev:
6+5=11). The messianic goal then would be to reunite the two broken halves. bringing
them back to the ultimate total of 26, and thercby repair the cosmos.

Professor Reuven Kimelman (see “Go forth my love 1277), in his The 41'/_::\7-'?'”'-/
Meaning of Lekbab Dodi and Kabbalar Shabbar. points out that the four Hebrew words
in the first line of the stanza 1L khah dodi likrat kallah) have 15 Hebrew letrers, while
the three words of the second line (pnai shabbat nwkablah) have 11, totaling 20. the
divine name. At last the unity is restored!

L 4
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SEcTION 1

: LANDES (Haraknan)

- century modern Orthodoxy, zakhor is verbal expression, while shamor is physical
. demonstration. Since they were “uttered as one expression” at Sinai, they remain
 inseparable. Zakhor alone would be a “mere ‘theoretical’ observance of the Sabbath,”
- while shamor alone would mean that Shabbat would “neither be taken to heart nor
- accepted by the spirit” (commentary on the Siddur). ,
18“Come forth in peace” As they say this line, some communities move, physically,
4 to an antechamber or even outside, to greet the Shabbat Bride (Chaim ben Israel
- Benveniste, 1603-1673, Smyrna, Turkey: K’nesset Hag'dolah to Sh. A., O. Ch. 262).

. Our general custom is to stand for this stanza even if praying alone (Chaim
Kanevsky, B’nei B'rak, Israel, contemporary authority). One faces' west (Mishnah
‘Berurah 262:10). According to Yechiel Michael Halevi Epstein (nineteenth and
“twentieth centuries, Lithuania; Arukh Hashulchan, O. Ch. 262:5), one faces the door
- of the room. Rabbi Moshe Feinstein (Ig7ot Moshe, O. Ch. Vol. 5, #16) holds that if the
" door is not in the west, one should turn westward anyway. “People will do what they
ish, and as long as the intent is to honor Shabbat, it is fine, but, in my humble
~opinion, turning specifically toward the door has no significance” (O. Ch. 263:45).
. These practices derive from Shabbat 119a: “R. Chanina would wrap himself in his cloak
and stand at sunset of Sabbath eve, proclaiming, ‘Come, let us go forth to welcome
:* Queen Shabbat!” R. Yannai put on his Sabbath cloak on Sabbath eve and exclaimed:
Come forth, O Bride, Come forth, O Bride!”
.. From this quotation, authorities also conclude that one should dress up in one’s
§. - Sabbath finery at this point (7zitz Eliezer vol. 14:34) and that Kabbalat Shabbar should
% be chanted biimchab, “joyfully” (Mkor Chayim Hashalem, Vol. 3: 112:6, by R. Chayim
"+ David Halevi, Chief Sefardi Rabbi of Tel Aviv, mid- to late twentieth century).

e 189Come forth O bride; come forth O bride [bo’s khallah]” Repetition of bo’t khallah
S a sign of affection (Barukh sheamar, commentary on the Siddur by R. Baruch Halevi
pstein, Pinsk, Russia, late nineteenth and early twentieth centuries).

. 2“May God comfort you” During shivah (pronounced shee-VAH, but, popularly,
' SHIH-vah), the week of mourning that follows burial, mourners remain home and
vorship services take place there with them. They are not present at synagogue services
uring Kabbalar Shabbat, either, because it is service of joy, and it is not yet Shabbat.
After L'khah Dodi, however, Shabbat has been accepted and they can no longer publicly
isplay their mourning (Siddur Yodei Yeshurun—Shabbat, p. 262; by Rabbi Gedalia
‘Felder, Canada, mid-to late twentieth century),

e 0“God (hamakom)” Rabbi Meir Juzient (mid- to late twentieth century, Lithuania
i 3nd Chicago) a master of Musar (pronounced moo-SAHR, but, popularly, MOO-
%ahr), the traditional Jewish ethical literature rooted in Halakhah, explained that we
&l God Hamakom (“The Place”) here because mourners have “no place.” Traditionally,
ting shivah (the first seven days of their mourning period), they sit on the floor, and
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when they come to synagogue, it is customary for them not to sit in their regular sears
for all eleven months of mourning. Understanding the feelings of dismay occasioned
by having lost their bearings, we bless the mourners with the prayer that the source of
place should grant them a renewed place among family, community, and Isracl
(conversation as | sat shivah for my father, Chicago, 1987).

*

L. HOFFMAN (History)

It was composed by Solomon ben Moses Halevi Alkabetz (ca. 1505-1584), whose
grave in a haunting medieval cemetery in Safed is still clearly marked and visited. Along
with Joseph Caro, author of the Shulchan Arukb, Alkabetz is also credited with
initiating the custom of spending the entire night before the festival of Shavuot in Torah

study (Tikkun leil shavuos).

'8 “Her husband’s pride [ateret ba'alah)” The sexual metaphor is graphic. “Pride” is
literally “crown.” Shabbat (which is also the last of the sefirot, God’s feminine part,
Shekhinah) is designated “crown.” As a crown circles the head of a king, so the feminine
aspect of God, Shekhinah, circles the divine phallus belonging to bazlah (“her

i husband”). '

‘ 20 “May God comfort you with the rest of Zion and Jerusalem’s mourners” The syntax
of the sentence leaves ambiguity as to whether the subject is “people who are part of
Zion and Jerusalem [who] are mourning, or people [who] are mourning for Zion and
Jerusalem” (see J. Hoffman). But a similarly worded prayer for comforting the sick is
given in the Talmud (Shab. 12b): not “May God (hamakom) comfort (y'nachem) you
with the rest of Zion and Jerusalem’s mourners” but “May God (hamakom) show
compassion (yrachem) to you with the rest of Israel’s sick.” If our prayer for mourners
is based on the similarly structured sentence of the Talmud, as it seems to be, the sense
can only be “people [who] are mourning for Zion and Jerusalem.”

That is what we would have expected. “Mourners of Zion” is a technical term.
corresponding to a medieval movement of ascetics mourning the Temple’s destruction.
The trend went back to the years following the destruction itsclf, as can be seen by the
Talmud’s concern with people who mourn overly much. By the eighth or ninth century:
many of these people were Karaites, the geonic opponents who denied the oral law by

' among other things, darkening their homes on Friday night instead of celebrating with
Shabbat joy (oneg) (sce L. Hoffman, “Introduction to the Liturgy of Kabbalar Shabbhit
Politics, Piety and Poetry,” p. 1-20; and below, “What may we use”). .

With Kabbalah, “mourning for Zion” was given a new twist. “Zion and Jerusalem
were identified with the tenth sefirah (also known as Malkhur and Shekhinah, the
feminine aspect of God). More than bemoaning the physical destruction ©
geographical sites, it meant mourning the alienation of God’s feminine aspect trom her
male consort (the sefirah Tiferer).
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SECTION 1

Our custom of welcoming mourners to the service just before Mariv is probably
- kabbalistic. Asking God to comfort them “along with the rest of Zion and Jerusalem’s
mourners” was tantamount to welcoming them into the worshiping congregation,
where everyone was a mourner of Zion, but where such mourning ceased with the
coming of Shabbat, because Shabbat as Shekhinah was reunited with Tifere now, so
there was nothing to mourn for. On a personal level, mourners were shown that their
loss would not be permanent; their personal trauma was part and parcel of God’s own
.. sorrow, shared by every other Jew as well.

20 “God [hamakom]” Calling God hamakom is talmudic. But kabbalists emphasize
its numerological consequences: If YHVH is divided letter by letter (Y=10 + H=5 +
V=6 + H=5), and if each of these is squared (100 +25 +36 + 25), the gematria adds up
[ . to MaKOM. In Hebrew—0DP?—the “a” is a vowel but the “0” is the consonant vay.
Only consonants get counted. So we get M=40 + K=100 + V=6 + M=40.)

C

. J. HOFFMAN (TraNsLATION)

L liturgy’s crown, as it were. It is therefore especially appropriate, it seems to me, that it
i . is this poem that celebrates the arrival of Shabbat.
I'am particularly grateful to my students Ethan Franzel, Wendi Geffen, Elisa
. Koppel, Eric Lazar, and Julie Saxe, who created this poetic translation of Lkbabh Dodi
£ with me. As with Y4id Nefesh (Volume 7, Shabbat at Home, p. 135), we felt that the

. poetic impact of Lkhah Dodi was more important than the literal meaning of the words.
£ Accordingly, we set out to find an English translation that, at least in part, conveyed

. not only the words of the poem but its poetry. Because the version presented here
follows the poetry of the original so closely, it can be sung to any of the melodies
composed for L'khah Dodi in the original Hebrew. It also mostly captures not just the
poetry but also the meaning of the original.

In terms of rhythm, all the verses (except verses 7, 8, and 9) consist of four lines,

. each with four heavy syllables and no more than two light syllables between each heavy
§ . syllable. The chorus consists of two such lines. In verses 7, 8, and 9, each line lacks one
: hcaVy syllable. Our translation similarly follows this strict thythm. In terms of thyme,
the first three lines of each verse rhyme with each other, and the last lines of all the
verses thyme with each other. The rhyme that ends the last lines of all the verses also
ends both lines of the chorus, and indeed all four lines of the last verse. Although we
tesorted occasionally to weak rhymes, our translation follows the same rhyme scheme.
~ We hope we have captured at least some of the lyric beauty of the original. We have
,ﬁone our best to include the kabbalistic references in the poem, but many of these
r‘ydﬁpend on technical terms in Hebrew that we felt could not be translated into English;
L5 We have noted our omissions in the notes. Additionally, in Hebrew, the first two lines
‘e _ﬂform a mystical reference to the unification of God (see Kimelman), a trick we could
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FROM THE KABBALISTS OF SAFED

The first letter of each of the verses in Hebrew spells out the original author’s name,

If our verses spell anything, we have been unable ro discern it..

"My love” Often translated “my beloved,” probably in at atrempt to remove sexua
love from the liturgy.

VShabbat’s reception has arvived!” More accurately, “Let us welcome Shabbat.” or,
licerally, “Let us accept the face of Shabbat.” To “accept the face” is a common idiom
in Hebrew, meaning “to welcome.” In Psalm 95 we saw similar language. We chose
“reception” here in keeping with the imagery of a wedding that pervades Lkhah Dodi

2“Two words as one” There are two versions of the Ten Commandments in the
Torah. They are mostly the same, but in Exodus the command is to “remember” the
Sabbath, while in Deuteronomy it is to “observe” ir. Tradition holds that both words

were uttered simultaneously as part of the same command. The Hebrew literally reads
“as one speech act.”

2“Only” The Hebrew Myuchad, or “united,” reflects the kabbalistic notion that
God is composed of male and female parts, which must be united to form one complete
God. The Hebrew word for “united” (myuchad) is related to the Hebrew word for “one’
(echad) in much the same way that our English word “only” relates to the English word
“one.” Hence our choice of “Only” as a description of God here.

% “Forgotten by none” We added this concept for euphony; it does not appear in the
original, which reads simply “proclaimed to us by the ‘united’ God.”

2 “Renowned” The Hebrew word for “renown” is actually the same as the word for
y

“name,” reflecting an ancient ontology that conflated the two concepts. Qur translation
misses that play on words.

2 “Glorified” Hebrew: Tiferet, one of the ten sefiror.

- Y “Creation’s beginning” Hebrew: merosh mikedem, “from the beginning. trom
kedem.” Kedem means “before,” but also “east,” and (according to Genesis 2:8) is where
God planted the Garden in Eden. In light of the rest of this verse, it is likely that keden

here forms a play on words that refers to creation.

44 royal veiled glow” The Hebrew is simply nSukhah, a word that has vwo refevant
meanings. The root letters n.5. b5 form the words for “prince” (nasikh) and “princgﬁ
(nsikha) bur also the word for “mask” (massekha—the “n” assimilates to the following
's"). Our translation spells out the play on words, which suggests that Shabbat was bofh
“hidden” and “princely” (or, more accurately, “princessly”). In the next verse, we will
see that Jerusalem is a “kingly ciry.”

P “The last thought created, the first sanctified” More literally, “the last creared. th

first thought.”
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SEcTiON 1

¢ “Regal ciry” Following the theme of “princess” above, in which Shabbat is

“princely,” the city is now “kingly.”
6 “Shrine” Literally, “city.”

8 “Valley of tears” More literally, “valley of Bacca.” Bacca is a type of tree, but its

name sounds like bakhah, the Hebrew word for “crying.” The reference is to Psalms

.84:7. “Valley of weeping willows” is a tempting translation that unfortunately rhymes
“with nothing.

6“The Compassionate One will compassion provide” From Jeremiah 15:5, in which

E - the author, after describing the horrors of the time when God will abandon Jerusalem,
. asks, “Who will be compassionate to you, Jerusalem?” Hebrew often prefers doubling
1" of roots (as in “He dreamed a dream”) and that is what we get here: “He will
"~ compassion you with compassion.” We try to double the word in English, too.

4

8 “My gem” Added only for euphony.

8 “Yishai” Or “Jesse.” King David, who built Jerusalem and who, according to the
Hiturgy, will rebuild it, is the son of Yishai.

10“Bold and clear” Added for euphony.

19 “Wake up! Wike up! Sing verse” The Hebrew for “awake” in the line above (hitor’ri)

B ?znd “wake up” here (#7i) come from the same root, as do their English translations.

21

Y0“Through you the presence of God comes alive” Adapted from Isaiah 60:1. The
. original quote from Isaiah reads, “The presence of God shines upon you” while the
i% Hebrew in L'khah Dodi is “The presence of God is revealed through you.” (The Hebrew
¢ word for “upon” and “through” is the same, making the two versions seem closer in

--chrcw than in English.)

'2Why be dejected: Why face the ground?” More literally, as in Birnbaum, “Why are
ou downcast? Why do you moan?”

g 2 a city rebuilt on its own ancient mound” Its “ancient mound” is a zel, a technical
5. ferm (identical in English and in Hebrew, though more familiar in Hebrew) for a city

-

f.‘fé?catcdly rebuilt on its older ruins so as to form a hill.

© 124, poor of my people find shelter inside” Isaiah 14:32. In the original poem, this

% line precedes Jeremiah 30:18. We reversed the order to make the rhyme work.

14 & » . .

o Shunned are all who would shun you” This line sets the stage for a word play that
&1 Permeates the entire verse. The original reads, “Destroyed are those who would destroy
" i “« » . . « gLy w » 2y er
JOU.” But the words for destroy” both times contain the sounds “sh” and “s” (m3hi5ah

: 'i"'.'_';?fl“fbﬂfdyicb), a use of sibilance that is continued in the following line, where the words
& Joy” are yasis and mbos. (“She sells sea shells by the sea shore” comes to mind.) We

13
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try to capture the same word play in English with “shun” and “shine.”

14 “Overrun” Literally, “devour.”

Y4 “The joy of your God ... Like the Jjoy of a groom and a bride” In the Hebye
parallelism of the last two lines is complete. “The joy of your God shines upon yq
the joy of a groom shines upon a bride” would better capture the close relatjo
but contains too many syllables.

16“Left and right” Literally, ‘right and left.”

18 “Proclaiming the Holy Ones might” More literally, “Proclaiming Adonai’s glory®
but “glory” doesn’t thyme with “right” (or “left”). B

16 “Wo'll revel in our delight [nagilah v’ nism’chah]” From Isaiah 25:9, where, ho

the verse reads, nagilab. vnism'chah bishu'ato, making it clear that the dclighth . musical psalm for the
occasioned by God’s deliverance, which Peretz, David’s descendant, will bring. Ais g00d to praise A
your name, O Most High, 3t
“love by morning, and

faithfulness, *on harps of
melodious lutes. > For your

) & me happy, and | celebrate
BHer busbands pride” Literally, “her husband’s crown.” It is particularly ©°% - your hands. 6 How great |

unfortunate that we couldn’t keep the word “crown,” but we needed “pride” to rhym © Adonail Your thoughts are
with all the other words ending in “-ide.” % " impleton will not kno

understand this: 8 When th
4 like weeds and all evildoers

they be destroyed foreve
exalted forever, Adonai. '¢
enemies, Adonai, surely yc
perish, all evildoers scatter
horn like a wild ox. ! am so
12My eyes shall see those w
me, as those who rise up a
evil will be heard by my ears
bloom like a date tree, thrive
cedar. '*Planted in God
blossom in our God's cour

18 “Through Peretz’s son magnified” A continuation of the messianic allusion frg
Isaiah 25:9 (see above, “We'll revel in our delight”). In the original poem, this Iij
comes first, so that the reference to Peretz precedes Isaiah 25:9. We reversed them 5]
complete the thyme scheme. ‘ i

18 “Faithful” Hebrew, sgulah, a word whose exact meaning (see Brettler) has bee
lost. ‘

'8 “Tribe” Literally, people. , ;
20“God” Literally, “the place.” Hamakom (“The Place”) is one of God’s appellations.

20Zion and Jerusalem’s mourners” Like the Hebrew, our English translation leaves:
open two possibilities: people who are part of Zion and Jerusalem are mourning, ot
people are mourning for Zion and Jerusalem.

T, ok o U

old age they will produ
invigorated, and fresh, '%to
Adonai is upright, my rock, i
no flaw,
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2vi‘im in the Temple on Shabbat, and Psalm 93

#was recited on Fridays (Tamid 7:4). Although

/ neither psalm appears in the earliest siddurim,

,/*' Maimonides claims that their recitation on erev
Shabbat is an ancient custom.

When Shabbat coincides with a festival or
with one of the intermediate days of a festival, or
if a festival is to begin on Motza’ay Shabbat
(Saturday evening) as Shabbat ends, it is tradition-
al to omit the first six psalms and L'cha Dodi, and
to begin the service with Psalm 92. This change,
which only occurs in the Ashkenazic tradition,
reflects an attempt to refrain from overshadowing
the festival. In the Sephardic tradition, the service
begins with Psalm 29 and only the first two and
last two stanzas of L'cha Dodi are sung.

While mourners remain at home during
shiva, mourning is suspended on Shabbat, and
mourners are encouraged to attend the syna-
gogue. Since Shabbat is considered to begin offi-
cially with the completion of L'cha Dodi, it is a
custom in some congregations for the mourners
to enter the synagogue at this point of the

service. As they enter, the leader, on behalf of the
congregation, greets them with the words: “May

God comfort you among the other mourners of

Zion and Jerusalem.” The Beit HaMikdash con-

tained a special gate for mourners.

INSIGHTS FROM
THE TRADITION

A. Medieval Jewish poets often used acrostics in
their poetry. Rabbi Shlomo Halevi Alkabetz wrote
L'cha Dodi so that the first letter of each verse
(except the last) spells out his name (Shlomo
Halevi). Another approach was to write each
word, phrase, or verse so that they begin with the
letters of the alphabet in order. Examples from
the liturgy are Ashrei, El Baruch, which is part of
the traditional Yotzer, and Ashamnu and Al Cheit
from the Yom Kippur Amidah. The Tanach also
contains acrostics, for example, Psalms 111, 112,
and 119; Proverbs 31:10-31; Lamentations 1.

B. The first verse of L'cha Dodi reads, “Shamor
V’zachor B'dibur Echad,” reflecting the rabbinic

F

88 KABBALAT SHABBAT
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understanding that God said “Shamor,” keep

* Shabbat (Deuteronomy 5:12) and “Zachor,”

remember Shabbat (Exodus 20:8) at the same
time. This teaching attempts to explain why the
mitzvah pertaining to Shabbat differs in the two
versions of the Ten Commandments.

C. The theme of Shabbat as kallah is related to a
midrash which states that each of the six weekdays
has a partner: the first day has the second, the
third has the fourth, and the fifth has the sixth.
When Shabbat complained that it didn’t have a
partner, God responded, “The community of
Israel is your partner” (B'reishit Rabbah 11:8). It
was once a custom to chant Song of Songs prior to
Shabbat, as if one were wooing the Sabbath bride
with these ancient songs of love.

D. The Talmud cites Psalm 29 as the source of
the tradition that the weekday Amidah contained
eighteen brachot and the Shabbat Amidah seven
brachot. These numbers correspond to the
number of times God’s name occurs in this psalm
and to the number of times the phrase “voice of
God” occurs; respectively (Brachot 28b-29a). This
connection explains its place in Kabbalat Shabbat
as a transition from the weekday to Shabbat, as
well as the custom of standing when reciting it.

E. Jewish mystics added the prayer Ana B’choach
following Psalm 29. Ascribed to the Talmudic
sage Nechunya ben Hakanah, it contains forty-
two words, the initial letters of which form the
secret forty-two letter name of God, which was
once used in place of YHVH (Kiddushin 71a). In
addition, the initials of each verse form seven
divine names corresponding to the seven voices
of God in Psalm 29.

F. Insome congregations it is customary during
Kabbalat Shabbat to read all or part of the second
chapter of Mishnah Shabbat, known by its
opening words “Bameh Madlikin” (With what
may we light?). First introduced into the service
in ninth century Babylonia, it is usually read
between Psalm 93 and the Bar’chu. However, it
was originally read at the conclusion of the
service, probably to lengthen it so that latecomers
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MARC BRETTLER
Hfar O Israel” Strange as it may
seem to us, the Shma (Deut.
6:4) is of no particular significance
within the Hebrew Bible. It did, how-
ever, rise to prominence in the early
post-biblical period, as we see from the
Nash papyrus (2nd—1st cent. (p. 88)

ELLiOT N. DORFF
“ ear O Israel”
The three para-
graphs that make up
the entire Shma do not
appear consecutively in
the Torah, and do not
even follow the (p. 88)

SusaN L. EINBINDER 2 Hear O Israel: Adonai is our God;
Adonai is One.

“ ear O Israel:

Adonai is our
God; Adonai is One”
The  persecutions,
expulsions and difficulties experi-
enced by the Jews of Ashkenaz and
France gave special meaning to the
Shma. Familiar with the rabbinic
story of R. Akiba, who was said to
have uttered these words when he
was tortured to death during the
Hadrianic persecutions following
the Bar Kokhba revolt, Ashkenazi
Jews adopted them as a kind of
martyrs creed. The Sh'ma thus
came to sum up and crown (p. 90

JOEL. M. HOFFMAN

2 AN 2 R Yoy
D27 IMI21 17123 oY 12°

1 (God, steadfast ruler ...)

3Blessed is the One the glory of
whose kingdomn is renowned forever:

LAWRENCE A. HOFFMAN

THE CENTRAL FEATURE IN THE SH'MA
AND ITS BLESSINGS IS THE SH’MA ITSELF,
THE FIRST SECTION OF WHICH
(DEUTERONOMY 6:4-9) IS CALLED
ACCEPTING THF YOKE OF THE
KingDom OF HEAVEN” (KABBALAT OL
MALKHUT SHAMAYIM). I7S FIRST  (p. 91)

LAWRENCE KUSHNER

(VQNJ 17’9 7?-’-"')1 NEHEMIA POLEN

“ A donai is One” The

theology of Shneur
Zalman of Liadi, the
Alter Rebbe of
Lubavitch Chasidism
(1745-1813, (.93

T
1)

DANIEL LANDES
“G od,  steadfast
ruler” When
recited privately, the
Shma is preceded with
El melekh ne'eman (“God, steadfast

ruler”), because the S/ma in roral has
245 words and the addition (. 95

JUDITH PLASKOW

“ A donai is One” As the first-
learned and most familiar

Jewish prayer, the Shma comes to the

tongue so effortlessly that it is easy to

lose sight of whart it is affirming,

What does it mean to assert (p. 98)

“Gad, steadfast ruler” Or perhaps, the affirmation, “God is a steadfast ruler.”

“Hear O Lsrael . . . Adonai is One” Biblically, Shma (“hear”) is more an intro-

duction than a verb of hearing, like the archaic “Hear ye, hear ye,” the collo-

(p. 91)
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SH’MA

MARC BRETTLER

B.C.E.) which contains the decalogue as well as Deuteronomy 6:4-5. The Septuagint,
the Greek translation of the Bible from Alexandria, as well as the Nash papyrus intro-
duce the Shina with a verse not found in the Hebrew, but intended to highlight the
Shmas growing importance: “These are the laws and the rule which Adonai commanded
Israel in the desert when they left Egypt.” '

The introduction (“Hear O Israel”) is a typical opening for a speech in
Deuteronomy, occurring not only here, but also in vv. 5:1, 9:1, 20:3, and 27:9, and
might have been one of the ways of introducing what some have called “a sermon.” This
particular sermon makes two points: “Adonai is our God” and “You shall love Adonai
your God.” There then follows a chain of implications: Internalizing these command-
ments and teaching them to your children, binding them upon your arms and head,
and writing them upon your doorposts.

———

ELLioT N. DORFF

order of the Torah’s books (since Numbers, the fourth book of the Torah, precedes
Deuteronomy, the fifth). Although all the parts of the Shina appear in the Torah, then,
the prayer as we have it is not biblical in origin, but rather a prayer created by the Rabbis.
Why then did the Rabbis choose these paragraphs, not others (the Ten Commandments,
say) for this central prayer? And why did they put these paragraphs in the order they did?
One reason they chose the first two paragraphs is undoubtedly because they contain
‘ verses requiring that “you should speak about these things when you lie down and when
, you stand up.” In context, “these things” refers to the entire covenant described in
’ Deuteronomy, which we are to speak of always. I prefer my own translation here
(“Speak of them” not “use them,” and “when you lie down and when you rise up,” not
“when you stand up”) because “when you lie down and when you rise up” is a “merism,”
a literary device by which the Torah specifies two ends of a spectrum and means every-
thing in between as well. Here, then, we are to think and speak about the words of the
Torah during every waking moment. (Another famous example of that literary device
is the opening verse of Genesis: “When God began to create the heaven and earth” —
meaning everything in between as well.) A narrow reading of these verses, however,
leads to the view that every night and every morning we should recite the paragraphs
where those verses are embedded, and this is undoubtedly one of the reasons motivat-
ing the Rabbis to use the first two paragraphs of the Shina as we have it.
That, though, only pushes the question back to the next level, namely, why did the
Rabbis choose to interpret these verses in that narrow way rather than in their broader
and probably more accurate meaning? And how are we to understand the choice of the
third paragraph, where this demand to speak of “them” day and night does not appear?
The Siddur serves as the handbook of theology for the Jewish masses. The Rabbis

deliberately chose these paragraphs primarily because they were convinced that these
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SECTION 4

paragraphs articulared the heart of Jewish faith. They say explicitly (M. Ber. 2:2) that
the first paragraph proclaims the sovereignty of God; the second, the duty to obey the
commandments; and the third, the obligation to heed the commandments specific to
the day time (because of the verse, “When you see it,” which, in the days before elec-
tricity, presupposed daylight). I agree with their understanding of the first two para-
graphs, although for a somewhat different reason than they provide, but 1 disagree
with their explanation of what the third paragraph was meant to add. After all, if you
are already obligated by the second paragraph to obey all the commandments, why do
you need the third paragraph to restate your duty to obey only part of them?

Understanding the point of the first two paragraphs demands attention to the
antecedents of their pronouns. In each, we are called upon to teach “them” to our chil-
dren. In the first paragraph, though, the verses preceding that command (which tell us
what we should teach) speak of our belief in one God and our duty to love and be loyal
to that One God. In the second paragraph, the obligation to teach our children is pre-
ceded by the demand that we obey the commandments. We must, then, teach our chil-
dren, and affirm ourselves, both Jewish beliefs and Jewish practices.

The third paragraph then establishes the educational system by which we are to
remember these assertions of faith and these demands of action: we are to use tassels,
an unusual dress, as a reminder system — a communal string around our fingers, as it
were. The Torah then explicitly spells out the educational process that a tassel will
enable: “When you see it, you shall remember all of Adonai’s commandments and do
them.” A concrete and odd object called a tassel will be a physical reminder of your
obligations to God; just seeing them will jar your memory of what you are to do. In
case you missed the rationale the first time, the paragraph repeats, “Thus you will
remember and do all of Adonai’s commandments.”

That paragraph also specifies the ultimate promise in doing so — that we will be holy
to our God. English is a Christian language: those who created it were Christian, and
to this day over 90% of those who speak it as their native tongue are Christian. It should
not be surprising, then, that English words, especially religious words — like “messiah,”

~ “savior,” “salvation,” and even “holy” — have Christian connotations. Although I am a

rabbi and have studied the Jewish tradition extensively, when I say “holy,” I still think

. of “the Holy Ghost.” The Hebrew word “kadosh,” however, means set apart from all
“F . others, as in the Hebrew word for betrothal, kiddushin, which declares that bride and
. groom set each other apart from all other potential mates. The Prophets take this
"~ human phenomenon of marriage as the model for the relationship between God and
- the People Israel. Being holy to God means being in a monogamous relationship

[Ogether-

The first paragraph of the Shma is phrased in the second person singular, while the

‘| second paragraph refers to some of the same commandments (teaching children, ¢fillin,

mzuzah) in the second person plural. Both individually and collectively, then, we affirm
the beliefs and obey the commandments articulated in the Shia, so as to merit the

£ 3 promise contained in the third paragraph of being God’s People.
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SusaN L. EINBINDER
the experience of religious martyrdom known technically now as tidushat hashem,
“sanctification of the name [of God].”

Ashkenaz Jewry at the end of the eleventh century and into the twelfth was a thriv-
ing community of urban centers; recent scholarship stresses the degree that Jewish atti-
tudes and behaviors reflect the general cultural “renaissance” that characterize the
period. The intellectual atmosphere gave rise to new critical attitudes towards inter-
preting texts — hence our great Jewish commentator, Rashi (Solomon ben Isaac of
France, 1040-1105) and the school of commentators he developed, known as the
Tosafists. It also spawned new types of writing, like the prose narrative, and a new
interest in the portrayal of individuals and their inner thoughts. At the same time,
however, religious extremism in the Christian culture found expression in a series of
crusading expeditions, and these too found their Jewish analogue in an extreme
response of martyrdom. The First Crusade, in particular, cut a path of destruction
through the major Jewish communities along the Rhine. Both Christian and Jewish
chroniclers describe the Christian decision to attack the Jews in the same way: “Behold
we travel to a distant land to do battle . . . to kill and to subjugate all those kingdoms
that do not believe in the Crucified. How much more so [should we kill and subju-
gate] the Jews, who killed and crucified him!” (translation, Robert Chazan, The
Destruction of European Jewry). To a degree even more remarkable for its lack of prece-
dent in Jewish history (medieval Jews did not even know the story of Masada), Jewish .
men, women and children chose martyrdom, either at their own hands or at the hands
of their slaughterers. Over and over, their rallying cry at death is the single verse of the
Shima. Like their Sefardic counterparts, and medieval Muslims, Ashkenazi Jews under-
stood the Christian concept of the divine Trinity as a case of polytheism; thus their

' insistence on God’s unity is a vehement repudiation of Christian doctrine.

Furthermore, three surviving Hebrew prose records narrate the ravages of the First
Crusade (1096) on the Rhine Jewish communities. For all of them, the martyrs’ procla-
mation of God’s unity in the Shina has a literary force as well, emerging from the mul-
titude of voices that compose a human community — men, women and children; rich
and poor; learned and unlearned; communal leaders and marginal characters; those who
fight valiantly, those whose defiance is passive, and even those who try to run away. All
of this human variety is “unified” itself in the moment it meets its God. The story of the
Jews of Worms makes this point vividly. Having sought shelter in the bishop’s chambers,
the Jews are attacked there by the Christian mob, and they choose willingly to die. Some
are killed by the mob and some take their own lives. The chronicle of Solomon ben
Simson continues: “Indeed fathers also fell with their children, for they were slaughtered
together. They slaughtered brethren, relatives, wives and children. Bridegrooms [slaugh-
tered] their intended and merciful mothers their own children. All of them accepted the
heavenly decree unreservedly. As they commended their souls to their Creator, they cried
out: “Hear O Israel! Adonai is our God; Adonai is One!” (Chazan translation).

————
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SEcTION 4

JOEL M. HOFFMAN

quial “listen up,” or the scholarly “N.B.” Accordingly, a more accurate translation might
begin, “Hear this,” “Listen up” or “Please note.” By the time it was introduced into the
liturgy, however, the first line of the $h¥4 had became a familiar quotation; so reasonable
steps should be taken to ensure that our translation remains familiar. So the usual “hear”
is retained, along with the archaic vocative “O Israel” that follows (as in FOR, GOP, SLC,
Birnbaum, SSS and Artscroll; KH uses simply “Israel.”) As for “Adonai is one,” KH has
“Adonai alone,” an accurate enough rendering of the meaning, but missing the affect of
the parallel structure in the Hebrew Adonai elobeinu, Adonai echad— which is captured
nicely in “Adonai is our God, Adonai is one.” Artscroll suggests “the one and only.”

“Blessed is the One . . .” Almost every aspect of this line is problematic. At a word-
for-word level, the sentence — literally, “Blessed name glory his-kingdom forever” — is
almost ungrammatical. The only possible grammatical reading (“Blessed is the One the
name of the glory of whose kingdom is everlasting”) is so convoluted that it is unlikely
to represent the original intention. Lawrence Hoffman suggests that we may have two
sentences here, barukh shem (“Blessed is the name [of God?]”) followed by kvod
malkhuzo l'olam va'ed, “The glory of his kingdom is everlasting.” Birnbaum notes that
Barukh shem kvod was “regularly used in the Temple,” again suggesting that we have
incorrectly punctuated the line by not breaking it up. Burt because current tradition and
practice presupposes a single sentence, we ignore this possibility; for ease of reading,
however, the sentence is rewritten.

Other translations include, “Praised be his glorious sovereignty throughout all time”
(8S); “Blessed be the name and glory of God’s realm, forever” (KH); and “Blessed be
the name of his glorious majesty forever and ever” (Birnbaum). We have retained “king-
dom,” because its connotations are far more majestic than are those of the rivals

E  “realm,” “sovereignty” or “majesty.”

We also face the particular problem that we do not know fully what “name” (shem)

connoted in antiquity. It surely meant more than it does today. A change in name was
E. a change in essence, for example (as with Abram/Abraham and Sarai/ Sarah), so declar-

ing God’s name to be blessed was tantamount to acknowledging God’s very being.

* LAWRENCE A. HOFFMAN

¥ VERSE (DEUT. 6'4), “HEAR O ISRAEL . . .” AND THE RESPONSE, “BLESSED IS . . .” STAND OUT
. LITURGICALLY AS AN APT SUMMARY OF JUDAISM'S BASIC MONOTHEISTIC PRINCIPLE AND THE
o HOPE FOR ALL HUMANITY THAT FLOWS FROM IT.

¥ Reform congregations say ‘Hear O Israel . . ." and ‘Blessed is . . ."standing” Halakhah pre-
o scribes sitting not standing for the Shima. The issue goes back to a debate berween Bet
* Hillel and Bet Shammai, in which Bet Hillel ruled (successfully) that the $hma should
~ be said in whatever position one happened to be when the time of its recitation arrived.
. In the ninth century, the Babylonian Gaon, Amram, enforced that position, as part of
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his religio-political attack on the Palestinians who still said the Shma standing. His suc-
cessful championing of the Hillelite perspective eventually entered the codes of Jewish
law, which justified the Hillelite-Amram position with a variety of ex post facto argu-
ments, that became standard Halakhah. When the Crusaders overran Palestine, destroy-
ing native Palestinian Jewish custom in the process, the Palestinian practice of standing
died too, so that Jews round the world now sat for the Shma as Amram had insisted.

Reform Jews, however, saw the Shina as central to their claim that Judaism’s unique-
ness lay in its discovery of ethical monotheism. Wanting to acknowledge the centrality
of the Shma, and recognizing that people generally stand for the prayers that matter
most, they began standing for the Shima despite the Halakhah. They justified their posi-
tion by arguing that the halakhic acz of sitting for the “watchword of Jewish faith” was

_inconsistent with the halakhic principle of accepting the yoke of heaven: how could one
not stand to proclaim God one?

Simultaneously, they began reciting the second line “Blessed be . . .” aloud as well,
whereas traditional practice insisted on saying it quietly. They reasoned (with the
Halakhah) that the second line was an accessory statement to the first, a verbal accep-
tance of God’s reign, and should likewise be recited with full intentionality, but (against
the Halakhah) that doing so could not be accomplished if it was recited quietly.

“God, steadfast ruler (El melekh ne'eman)” The phrase is cited in the midrash and the
Talmud, because the Hebrew initials of these three words spell amen. “Resh Lakish said,
‘If you say amen with all your might, the gates to the Garden of Eden will be open to
you.” What does amen mean? Rabbi Chanina said, ‘God steadfast ruler’” (Shab. 119b).
The Tosafot (12th-century France) explain, “Whenever you say amen, you should think,
“God steadfast ruler.” By the time of the Tosafot, however, the phrase had become asso-
ciated with the Shina as well, on account of a ninth-century midrashic teaching: “Let the
recitation of Shima not be light in your eyes, for its 248 words tally with the 248 parts of
a human body. God says, ‘If you guard the 248 words of the Sh¥a by reading them right,
I will guard your 248 anatomical parts.” Eleventh-century rabbis in Italy and France
noted, however, that the midrashist’s count was offt The Shma has only 245 words. They
therefore advocated adding El melekh ne'eman to make up the missing three. By the
twelfth century, the practice spread to Provence, where a visiting Spanish rabbi,
Zerachiah Halevi, encountered it. He brought it back to Spain with him, where he
encountered fierce opposition. Most Spanish authorities (including the Zohar) railed
against the custom, and by the sixteenth century, it was dying. Joseph Caro omitted it
from his Shulchan Arukh, and Moses Isserles, the chief Polish authority who made the
Shulchan Arukh decisive for Ashkenazi Jews too, mentions it only to caution against it.
Joel Sirkes of Poland (1561-1640) says, “The custom has ceased; we do not say ‘God
steadfast ruler.” Technically speaking, therefore, Neither the Spanish-Portuguese rite nor
the Ashkenazi rite officially includes it, but Sefardi custom did retain it, and the practice
is so widespread today despite the sources opposing it that we include it here.

“Hear O Israel” The Shma comprises three biblical passages: Deuteronomy 6:4~9 —
“accepting the yoke of the kingdom of heaven” (kabbalar ol malkbur shamayim;
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Deuteronomy 11:13-21 — “accepting the yoke of the commandments” (kabbalat ol
hamitzvo?); and Numbers 15:37-41 — “the section on tassels” (parashat tsitsit), where
ssitsit are described as a visible reminder that “I am Adonai your God,” precisely what
“Hear O Israel: Adonai is our God; Adonat is One” asserts.

Jews were saying the Shima twice daily as early as the first century (though possibly
without all three paragraphs, at first). ,

The first line is often written with a large ayin (the last letter of Shina), and a large
dalet (the last letter of echad). Tradition explains it as an attempt to spell out ed, “wit-
ness,” since the Shia is a testimony to the one true God. Others hold that the two
enlarged letters prevent heretical error, since the ayin might be confused with an alef
(which sounds similar), and the dalet might be read as a resh (which looks similar) —
giving us, “SHEma (written with alef) yisrael, Adonai eloheinu Adonai acher, “Maybe,
Israel, Adonai our God is another deity.” '

“Blessed is the One the glory of whose kingdom is renowned forever” Again, a doxology
(see above, “Blessed be Adonai who is blessed forever and ever”), this one patterned
after the end of the second book of Psalms (Ps. 72:19), “Blessed be his glorious name
forever” (Barukh shem k'vodo l'olam). It also follows a pattern laid down in Nehemiah
9:5: “The Levites said, ‘Arise and bless the Lord your God from everlasting to ever-
lasting; Blessed be your glorious name that is high above all blessing and praise.”

The added concept “kingdom” intrudes upon the syntax to make translation diffi-
cult, if not impossible. It may be, then, that this new element, a single word in Hebrew
(malkbuto) is a late addition. Originally, the invitation, “Hear O Israel,” evoked a
psalm-like doxology without it: “Blessed be his glorious name forever and ever” (Barukh
shem kvodo l'olam va'ed).

The accent on God’s ultimate reign on earth is usually viewed as a response to Roman
- rule. Jesus too preached “the coming of the kingdom” which must have been an impor-

% tant doctrine as early as the first century, and became more so, as the wars against Rome
§  were fought.

-~ This particular doxology was said in the Temple, following the high priest’s recitation
-~ of the ineffable name of God (M. Yoma 3:8), possibly as two sentences: “Blessed be the

’ name” (Barukh shem). “The glory of his kingdom is renowned forever” (Kvod malkhuto
& lolam vaed).

T
SRS ————
1N

¢ LAWRENCE KUSHNER

B Nememia Poven
& known also as Ball Hatanya — “author of The Tanya” the masterwork of Chabad

- Chasidism) maintains that nothing exists but God. This “acosmism” denies the reality of
 the cosmos. God is not only the basis of reality, God is the only reality; God is all there is.
- Creation is continuously brought into being through the divine word. If our eyes could
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truly see reality we would see no marterial world at all, bue insread, behold God's continu-
ous utterance of the Hebrew letters, the real matrix of all being.
In such a radical monism, the Shima, the declaration of God's unity, means effectively
that nothing exists besides God.
“In the heavens above and on the carth below, £7n 0d — there 1s nothing clse ibesides G-d™.”
This means that even the marterial carth, which appears to the eves of all to be actually exise-
ing is naughr and complete nothingness in relation to the Holy One, blessed be He.

As his cditor explains in the English translation: “The unity of God does not mean
only that there are no other gods, but that there is nothing apart from God, i.e., there
is no existence whatsoever apart from God's existence; the whole Creation is nullified
within God as the rays of the sun within the orb of the sun. This is the meaning of
yichuda ila'a (‘higher unity’).” .

But how do we reconcile the apparent contradiction berween this acosmic theory of
reality and the inescapable experience of living in an obviously material world? Anyone
can have a vision of the unity of all creation. It could be in a forest or by the shore of the
sea. It could be during the concluding service of Yom Kippur or ar the birth of a child.
The questions is how do we bring the awareness of that higher unity into the everyday
reality of #his world? That is the challenge of sacred living: to realize more unity — with
j patience and devotion, to make #his world resemble the one on High. And this is where
! Judaism parts company with the religions of the East. Judaism understands this yearn-
‘ ing as a sacred obligation, a requirement for holy living, a commandment.
| This is the problem that the Ba'al Hatanya teaches is solved with the second line of
é the Shima. the Barukh shem which is not in the biblical text itself, but was added by the

Rabbis as a congregational response. The Barukh shem, he says, is our atecempt to bring
back into this world the supernal uniry spoken of in the first line. We have a vision of
ultimate unity when we utter Shma Yisra'el Adonai Elobeinu Adonai echad (‘Hear O
Israel, Adonai is our God: Adonai is One”). And when we recite Barukh shem Frod
malkbuto [olam va'ed (“Blessed is the One the glory of whose kingdom is renowned for-
ever”), we try to bring that unity into everyday reality.
“We may now understand,” he suggests, “the statement in the Zohar (2:134a) thar the
verse Shina Yisra'elis yichuda ila'a (‘higher Unity’), and Baruch shem k'vod malkhuso ol
vaed is yichuda tara’a (‘lower unity’).” The Ba'al Hatanya's editor goes on to explain that
according to traditional rules of Hebrew grammar, the alphaber is divided into groups of
letrers, such that the letters in any single group are interchangeable with one another. The
letters alef, hay, vav, and yod fall into one group, permitting alefto be interchanged with
vav. The lewers aleph, chet, hay and ayin fall into another group., permitting chez to be
interchanged with ayin. In this way cchad (alef. chet, dafet) becomes vaed (vav, ayin, diaet'.
So the echad ot the Shina is the yichuda ilaa, the higher unity, scemingly unatrain-
able in this world. only a dim memory of a sacred moment. But the vaed of the Bari
| shem kvod is the yichuda rataa, the lower unity, our bringing the oneness of the Hob
[ One into our daily lives. Now we are ready to recite the Shina and its response.

—————
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SECTION 4

DANIEL LANDES

of these 3 make up 248, the number of positive mitzvor. In public recitation the
prayer leader repeats the last three words, .a-do-nai e-lobeikhem emet to produce the

desired total.

“Hear O Israel” The Shma is prior to the Amidah, not only in the time of its recita-
tion, but also in halakhic importance, as the Shima comprises two biblically ordained
laws while the Amidah, and perhaps even prayer itself, is only rabbinically commanded.
The habitual recital of the Shima (known as Kriyar Shma, and sometimes shortened to
“the k¥iyah”) renews and confirms the believer’s faith, and frames the day by explaining
how the world is to be perceived. There are actually two mirzvot here, one doctrinal and
one ritual.

The doctrinal mitzvab is the affirmation of God’s unity, as commanded in the first
verse (Deut. 6:4). By unity, we mean that God is incorporeal, indivisible and utterly
unique (Maimonides [1135-1204], Jacob Emden [1697~1776]) and that the God of
Israel will eventually be the God of the entire world (Rashi [1040-1105]).

The ritual mitzvah is the actual recitation which is also termed [yached et hashem, “to
unify the name [of Godl,” or [kabel ol malkhut shamayim, “to accept the yoke of the
kingdom of heaven.” This mitzvah applies passively to Bnai Noah (“descendants of
Noah,” that is, covenanted non-Jews) also, for they may not practice idolatry. But
unlike Jews, they are not required to affirm God’s unity actively. Maimonides calls this
the “great principle upon which everything is predicated.”

Shma requires kavvanah, meaning “direction” (literally), and by extension,
“intent.” An ongoing halakhic debate questions whether mitzvor in general require
kavvanah, or whether they “count” even if performed without it. But in any case,
this mitzvah which affirms God’s unity presupposes thoughtfulness, so must be
accompanied by kavvanat halev, “heartfelt intentionality.” If we fail to achieve this
full intentionality, we do not fulfill the mizzvah, and must wait a moment — so as
to avoid the semblance of affirming two gods—and then repeat the Shma with
proper intention. ’

Minimally, this k2vvanah must accompany the first sentence of SHma, the verse
that affirms God’s unity. The next line, Barukh shem, though post-biblical and
therefore recited silently, is also understood as a reflection upon God’s unity, so it
too requires kavvanah. Ritually speaking, people who do not understand Hebrew,

. and so cannot attain intentionality when they read it, may use any language that
- they “hear,” that is, “understand,” but should use the Hebrew names for God.
B From a doctrinal point of view also, an exact rendering into another language ful-
& fills the mizzvah, but a proper translation may be unavailable or even impossible in
b - practice. Halakhah thus prefers using the original liturgical Hebrew for doctrinal

purposes. One need not know the exact translation of the words, since all that is
required is a sense of the general content of what is being said, and the liturgical
context alone is assumed to provide that basic understanding, since one recognizes

4 - at least that this is the liturgical place where we affirm God’s unity. The presence
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of translation and commentaries on the Siddur page enhances kavvanah by pro-
viding fuller comprehension.

Kavvanah also demands vocal articulation and certain body language. The plain
sense of “Hear” implies saying Shna loudly enough to be heard, and kavvanah gener-
ates the requirement to say it ourselves, rather than to depend on “hearing” it from oth-
ers in the congregation, even the prayer leader. Ordinarily, “hearing a blessing from
another obligated person is the same as saying it oneself,” but the Shma differs, because
we require each person’s own active acceptance of the yoke of the kingdom of heaven.
Custom today actually demands shouting the first verse in a full voice. The loud shout
breaking through one’s regular whispered chant drives home this special intent of
affirming God’s unity, and satisfies the characterization of the Shma that we find in the
Tur (code of Jewish law, 14th cent.), where it is called a “proclamation” ordered by our

- King out of “reverence and trepidation.”

Doctrinally speaking, we need only recite the first verse with full kavvanah, but
ritually considered, we do so as part of a kriyah, a “recitation,” that includes three
biblical citations and the Barukh shem response. Opinions vary on how much of all
this is the necessary minimum to count as a k7yahb. Early authorities cite either the
first verse alone, the first paragraph, or the first two paragraphs. Maimonides
includes the third paragraph too, while most everyone else agrees that the third para-
graph was included liturgically in order to fulfill the daily commandment to remem-
ber the Exodus, but not, strictly speaking, as part of the mirzvah of reciting the
Shma. Some even hold that no specific paragraph is specified, and that any section
of Torah would do! The final halakhic decision is that the £7iyab requires all three
paragraphs.

Rabbi Joseph B. Soloveitchik (1903-1993) differentiates kriyat Shma from other
biblically ordained portions that are to be read, the priestly benediction, for instance.
These others must be read exactly as they appear in the Torah, so that if even one word
or letter is skipped, it is as if we have performed no mirzvab at all. With the Shina, how-
ever, even though we must say it as written, if we do not complete the portion, we still
fulfill the obligation of “reciting.” To be sure, we do not thereby do all we should: We
do not fulfill the complete obligation to recite the three portions. But we do fulfill the
mitzvah of kriyat Shma.

Bur Rabbi Soloveitchik differentiates ex post facto fulfillment (b4i'avad) from the
ab initio ideal (/'chatchilah). 1deally, the Shma should be recited with every word pro-
nounced properly. Successive words that share the same consonant at the end of the
first and the beginning of the second (like 6 %40l [vav'kha) should be separated clearly.
Words inadvertently slurred, misspoken or omitted should be corrected either on the
spot or by returning to the beginning of the verse and continuing again from there.
The portions should be read in the order of the Siddur, with its imposed hierarchy of
value: first, the mitzvor of affirming God’s unity, loving God and learning Torah; sec-
ond, accepting all mitzvor; and third, the mitzvah of rsitsit, specifically, as a reminder
of the other mizzvot. '
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Since the k7iyar Shima is bracketed by blessings, many authorities extend the biblical
obligation to include the blessings as well. Ordinary conversation is banned, for exam-
ple, in between the paragraphs of the Shima (unless it is undertaken out of fear that fail-
ure to initiate it will result in punishment ftom the person slighted, or if the conversa-
tion is a response to someone who deserves honor); so too it is disallowed between the
Shima and its blessings, or between the blessings themselves.

The integrity of the Shina and Its Blessings raises other issues too. Why, for example,
is there no introductory blessing of command, as we find with other ritual obligations:
Something like, “ . . . who has sanctified us with his commandments and has com-
manded us to recite the Shma"? Moreover, we saw above that the mirzvah of affirming
God’s unity (in the first sentence) requires kavvanat halev, deep intention of the heart.
There is, however, a simpler form of intentionality to consider: kavvanah larseiz, the
intention simply to fulfill the mitzvah in question. The Chazon Ish rules that if some-
one recites kriyat Shima in the proper liturgical order, even without the intention of ful-
filling the mitzvah, the obligation has nonetheless been fulfilled, since the very doing of
the mitzvah (that is, reciting the blessings with the biblical paragraphs embedded within
them) assumes that one had the prior purpose of fulfilling it, at least implicitly.
Regarding the absent blessing, then, we might say that the explicit formulation of com-
mand that a blessing would convey is implicitly present in the very saying of the Shma
within its liturgical structure.

Various customs are attached to the recitation of the first line.

1. It is said in a loud voice, initiated by the prayer leader, with all following together
as befits the coronation of the King.

2. Care is taken not to run words together, especially Yisra'el and A-do-nas, and A-do-
nai and echad,

3. Echad is recited with a slight elongation of the ches, and greater elongation of the
dalet, emphasizing that the last letter is not a res, since instead of echad (“one”) we
would have acher (“other”) as if to say that God is “the other deity.” The dalet, how-
ever, should not be pronounced with excessive force, lest it become gibberish, like
echadeh.

4. Shima Yisra'el is recited with the right hand covering the eyes, to achieve kavvanab.

5. We say it in awe and trepidation, with a sense of newly proclaiming God king, and
with the resolve that we would give up life rather than violate this belief.

Other than the doctrinal and the ritual mitzvor mentioned above, we find in the

¥ Shma also the following commandments: 1) Loving God (“You shall love A-do-nai
- your God” [Deut. 6:5]). This means directing one’s heart to the reality of God as our
£ ultimate source of joy. Desire for any material object or affirming any spiritual goal
~ that does not make love for God central violates this commandment. 2) Talmud

torah, “learning and teaching Torah” (“Instruct them to your children” [Deut. 6:7]).
Our obligation is first to our own children, but students become honorary children.
We should learn Torah all our life and teach Torah to all Jews. The community is
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obliged to establish schools that every Jew may learn the rexts and practices of our
people.

Some say the Shima while using the following words within it to remind them of the
Ten Commandments (not in order of the Decalogue itself):

From paragraph 1: “A-do-naj your God” = Ist commandment (“] am A-do-naj
your God”); “A-do-nai is One” = 2nd commandment (“You shall have no other
Gods before Me”); “You shall love” = 31d commandment (“Do not take A-do-naj’s
name in vain”); “Your house” = 10th commandment (“Do not covet your neighbors
house).”

From paragraph 2: “Gather your grain” = 8th commandment (“Do not steal™); “You
will quickly perish” = 6th commandment (“Do not murder”); “That your days and your
children’s days . . may be numerous” = 5th commandment (“Honor your father and
mother that your days may be numerous”).

From paragraph 3: “And not follow your mind and eyes” = 7th commandment (“Do
not commit adultery”); “Thus will you remember” = 4th commandment (“Remember
the Sabbath Day”); “I am A-do-nai your God” = 9th commandment (“Do not bear false
witness” — the Midrash explains, “God knows when we lie”).

“Blessed is the One . . .” Being post-biblical, Barukh shem is recited in an undertone,
after a short pause, with the intent of saying that God’s reign is eternal.
S

JUDITH PLASKOW

that God is One? On the simplest level, the Sha can be understood as a passionate
- rejection of polytheism. In the context of the commandment, “You shall have no other
gods besides Me,” it is a polemic against foreign worship. It is reminiscent of the famil-
lar midrash (which, like the Shima, is also often learned carly) that depicts Abraham
destroying his father’s idols because he knows instinctively thar there is only one deity.

Viewed in this way, the Shina supports a popular (although inaccurate) reading of
Jewish history, according to which Israel, from its very beginnings, brought to the world
the idea of one God who was creator and ruler of the universe.

This understanding of the Shina, however, does not address the issuc of God’s one-
ness. It defines “one” in opposition to “many,” but it never really specifies what it means
to say that God/Adonai/the One who is and will be is one. Is God’s oneness mere
numerical singularity? Does it signify simply that rather than many forces ruling the
universe, there is only one? A simple numerical definition of oneness i compatible with
idolacry, if it is just the worship of one finite God imaged as infinite — as if the chicf
deity of the Canaanite pantheon were suddenly elevared to the only one, the king of all
the earth.

We can, of course, say that we associate numerical uniqueness with our particular
God, Adonai, affirming here both 1) thar there is only one God, and 2) that Adonai is
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his (sic) name. On this view, however, attempts to name God in new ways or to broaden
the range of imagery used for God are experienced as assaults on monotheism. If God
is so singular as to necessitate identification with a particular image, other images must
be assumed to refer to other deities. )

There is another way to understand oneness, however, and that is as inclusiveness. In
Marcia Falk’s words, “The authentic expression of an authentic monotheism is not a
singularity of image but an embracing unity of a multiplicity of images.” Rather than
being the chief deity in the pantheon, God includes the qualities and characteristics of
the whole pantheon, with nothing remaining outside. God is all in all. This is the God
who “forms light and creates darkness, who makes peace and creates everything,”
because there can be no power other than or in opposition to God who could possibly
be responsible for evil. This is the God who is male and female, both and neither,
because there is no genderedness outside of God that is not made in God’s image. On
this understanding of oneness, extending the rarige of images we use for God challenges
us to find God in ever-new aspects of creation. Monotheism is about the capacity to
glimpse the One in and through the changing forms of the many, to see the whole in
and through its infinite images. “Hear O Israel”: despite the fractured, scattered, and
conflicted nature of our experience, there is a unity that embraces and contains our
diversity and that connects all things to each other.

>
>
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BRETTLER (BiaLr)

Abrabams God, Iiaac} God, and
Jacobs God” An infrequent biblical
formula, never found in biblica}
prayers, but central to God’s self-reve-
lation to Moses in Exod. 3:6, 15, 16,
and 4:5. Its prominence here reflects a
rabbinic theological doctrine known
as “merits of the ancestors” (zhhut
avot), according to which the right-
eous actions of the patriarchs continue
on to benefit their descendants, In
biblical thought, it is the promise
inherent in the covenant that contin-
ues through time, not the specific
meritorious deeds of Abraham, Isaac,

hasharz, literally, “the repetition by the
agent of the community”). This enables
those who do not know the prayers to
fulfill their obligation to pray by
answering “Amen” after each of the
reader’s blessings. But repeating the
Amidah that way takes time, and people
are tempted to talk or let their minds
wander during the repetition.

As a result, during the last several
Centuries, an alternative method for
reciting the Amidah has emerged: the
Hoeche Kidushah (pronounced HAY-
chee k-DOO-shah). This method

eliminates the need to repeat  (p. 63)

.

s kP o cntriiioce, P e DIV T
e 8" %mmww:m CrO-QmiN~ S D T, S e

ELLENSON (MODERN LiTvrcies)
“Our ancestors’ God” The word avor, as
Joel Hoffman notes; “in general, is
clearly inclusive” and should be trans.
lated as “ancestors,” not “fathers.” Older
non-Orthodox prayer books, however
(Einhorn’s Olath 1amid, the Union
Prayer Book, and Reconstructionjst and
Conservative liturgies prior to Ko/
Haneshamah and Siddur Sim . 65)

FALK (Femivism)

“Our ancestors’ God” As Joel Hoffman
notes, avot may also be read as “fathers”
or “patriarchs,” and (contrary to Hoff-

!.

! and Jacob. (. 62) man) [ believe these are closer in mean-
\' ing to the
{Jl . original in
)[ DORFF 1. Avor (“ANCESTORS™) MIN 7 e
,:}i %ZZT;Z:;H "Blessed are You, Adonai, our God and our than the

Y , , , gender-
) N the Amidsp  ancestors’ God: Abraham’s God, Isaac’s God, and neurral
é is  recited  Jacob’s God, great, mighty, and revered God, “ancestors.”
a silently and  sypreme God, who acts most piously, who is mas- A though
My ¢ hoe 0 o of everything, who remembers the piety of our  one would
g ';Pea“"d by ancestors, and who brings a redeemer to their /e to think
3 lt N %rayer descendants for the sake of his name in love. (- 67
, € a er
) = chazarat

HAUPTMAN (Tarmun)

Theoretically, we are in the section of
the Amidah that is called Shevach,
“Praise.” But the very first blessing
introduces the notion of a redeemer
who has not yet appeared and whose
task is still ahead. This means that even
in this opening section, God s being
petitioned for help. The second blessing
t00 seems on the face of it merely to be
describing God’s attributes of ongoing
activities, like sustaining life, healing
the sick, and giving life to the dead. But
here too, the entire blessing is a petition
that is just worded so as to give (p.68
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KUSHNER & POLEN (Cuasivisw)

Abraham; God, Laact God, and Jacobs
God . . . Abraham: protector” The Ami-
dah is an anthology of blessings designed
to walk us through a comprehensive
spiritual regimen: parents, divine power,
holiness, service, gratitude, peace. Much
has been written about the importance
of each theme and its place in the larger
sequence, but Nosson Sternhartz, the
amanuensis of Nachman of Bratslay, in
his Likkutei Halakhot (O. Ch., section
1), asks, why begin with parents, specifi-
cally Abraham? Could it perhaps be
because of some particularly “prayer-
ful” characteristic of the first Jewish
father? And does the unconditional,

selfless love

-

L. HOFFMAN (H1STORY)
THE FIRST THREE BL ESSINGS, KNOWN

TRADITIONALLY AS BLESSINGS OF PRAISE,
NOW COMMENCE.

THE FIRST OF THE THREE ESTABLISHES
OUR COVENANTAL CLAIM ON GOD, WHOM
WE APPROACH KNOWING THAT WE ARE
SPIRITUAL DESCENDANTS OF THE BIBLICAL
ANCESTORS WHO ESTABLISHED THE
COVENANT IN THE FIRST PLACE.

“Our God and our ancestors’ God” From
time to time, the question has arisen as
to whether converts may recite this
blessing, in that they are not de-
scended from Abraham as (presum-

ably) born

e Pt WININ TN) WX » nEN g o Fiss
sgmcthifﬁs 2PY? TION) PRY SIYN DN SN
about the e , T 3 eeTew TYLI= o
nare of - 1P2Y DN NIV N S 1D IND)

e’ 2 55D M) £330 DYTEN Yy Hormas

Weknow B33 9329 SN N*INI MAN >TON "Our ances-

[hat the wove s O e s s . 'l'. ey - tors Gt?d

patriarchs -'JDBJ 'm\v ])_”gb Others,

(. 69) TR ) il “fathers,”

not “ances-

LANDES (HALAKHAR)
“Blessed [Barukh] are You [atah], Ado-
nai” At Barukh, bend the knees. At
atah, bow from the waist with upper
body and head (but nor as far as the
t, for that would connote the arro-
Bance of a prideful piety). At Ado-nai
(God’s name), bend back up straight,
for it is writren: “The Lord [Ado-nai]
faises up those who are bowed down.”
The avor (literally, “fathers,” but
here, a5 evidenced by the old Yiddish
fabbinic-influenced translations that
tanslate avotainu as dic eltern or (p.70)
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tors.” The list of names makes it clear
that the author meant only the
“fathers,” but the word avor can mean
cither “patriarchs” in the technical
sense or “ancestors,” depending on the
context. Some versions (e.g., Gates of
Prayer [Reform), Siddur Lev Chadash
[Liberal, England]) insert imoteinu,
giving us “our God and our fathers’
and mothers’ God,” or “our patriarchs’
and matriarchs’ God.”

Others, “God of our ancestors,” but
this translation misses the parallel struc-
ture in the Hebrew: elobei-nu, “God-
[of]-us” and elohei avoteinu, (. 71)
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AMIDAI: BLESSINGS OF PRAISE

From Rosk Hashanah to Yorr Ki Dur, edd: [From Rosn Hasharch to Yorr Kip ur, add:
f L

2Remember us for life, our king who : Y s 2
delights in life, and write us in the \(DD pr = Db 1)"\3;(

book of life, for your sake, our living ~ .D»N7 1293 0an2) .o»N3a
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BRETTLER (Bisir)

“Greas, mighty, and revered God” From Deut. 10:17, but quoted in the late biblical
prayer of Neh. 9:32, and then used again here. Since there are other cases too where parts
of the Amidah are found in Deuteronomy and/or Nehemiah 9, it has been suggested that
some form of the Amidah goes back to the late biblical era; more likely, however, the sim-
ilarities occur because the Amidah stands in a continuum of developing prayer language
from the Bible to the Rabbis. In both Deuteronomy 10 and Nehemiah 9, “great, mighty,
and revered” occurs in a context referring to the patriarchs (Deut. 10:15) or the covenant
that God made with them (Neh. 9:32), so it was natural to include the phrase here.

According to biblical use, these attributes are listed in ascending order: gadol
(“great”) is a general term; gibor (“mighty”) applies to God and humans; nora (“revered”
or “aWC—inspiring”) is reserved for God. '

“Supreme God el elyon), who acts most piously, who is master of everything” A modi-
fication of the name through which Melchizedek blessed Abram (Gen. 14:19) —
“Supreme God [/ elyon], creator of heaven and earth” — and probably borrowed from
the Canaanite deity El. In its biblical context, “Supreme God” elevates God over other
deities, although by the time of the liturgy, this was no longer its sense, since by then a
“purely” monotheistic context was taken for granted.

The biblical phrase “creator of heaven and earth” is an example of a literary device
called a “merism,” that Is, two opposite terms that express totality by referring to the
opposites as well as everything in between. Our blessing changes the initial phrase from
Genesis into “master” (or “creator”) ‘of everything,” so as to avoid the possible misun-
derstanding that God has created only the heaven and earth. It also breaks the biblical
epithet apart by inserting “who acrs most piously” in the middle, a reference to God’s
chesed. Chesed is a biblical concept related to the idea of the covenant and denotes
actions of loyalty performed by a strong party for a weaker one.

In sum, this phrase “Supreme God, who acts most piously, who is master of every-
thing” is a remarkable example of how a pre-biblical phrase used of the Canaanite deity

s
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SECTION 2

El came to be applied to God by a biblical author and was then further reinterpreted
and modified in rabbinic liturgy.

“Who remembers the piety of our ancestors” It is assumed that, in a measure for measure
way, we are the recipients of God's chesed (“steadfast love”) because God was once the recip-
ient of the patriarchs’ chesed. We may therefore ask for God’s beneficence, in the Amidah that

follows, even if we believe that we do not deserve it through our own actions or merits.

“Remember us for life” The first of several insertions added during the ten days of
repentance (the period between Rosh Hashanah and Yom Kippur), a period with no
special significance in the Bible, but very important to the Rabbis. Its main theme is
God as judge; as such, God is depicted here as a king, since one of the king’s main roles
in antiquity was judicial. The notion of God’s controlling our destiny through a book
of life is biblical (Exod. 32:32-33; Isa. 4:3; Ps. 69:29; Mal. 3:16-18; Dan. 12:1), most
likely borrowed from Mesopotamia.

“Abrahams protector” More literally “shield.” God is often depicted as the psalmist’s
shield (e.g., Ps. 3:4), and “shield of Abraham” comes from Gen. 15:1, where God makes
a covenant with Abraham, saying, “I am a shield to you.” “Shield of Abraham” (magen
avraham) was probably a frozen epithet for God even before the blessing was composed,
since it is found in a prayer in a second-century B.C.E. extra-biblical work called Ben

Sirah (51:12): “Praise the shield of Abraham.”

e

DORFF (TueoLoay)

the entire Amidah, but preserves the communal recitation of the third blessing, the
Kdushah, a matter about which the Rabbis felt very strongly, because of the biblical
mandate that they read in Prov. 14:28: “The glory of the Sovereign is in the multitude
of people” — that is (as the Rabbis interpreted it), “Group sanctification honors God
more than individual prayer does” (Ber. 53a).

The way it works is that in the morning services (Shacharit), the congregation and can-
tor sing the first two blessings together and chant the third one (the KZushah) antiphonally,
with the congregation joining in for (1) Kadosh, kadosh, kadosh . . ., (2) Barukh kvod . >
(3) Yimiokh Adonai 'slam . . ., and (4) the final line (the chatimah), Barukb atah Adonai,
ha'el hakadosh. Everyone then continues silently to the end of the Amidab.

This method is consistent with the Rabbis’ instructions that we not interrupt the
flow that joins the first major rubric (the Sha and Its Blessings) to the following one
(the Amidah). Attuned as they were to the emotional — almost musical — quality of
the service, they ruled that nothing intercede between the blessing following the Shma
and the blessing that begins the Amidab, In the morning, therefore, congregations who
use the Hoeche Kdushah go directly from the end of the Shima and Its Blessings into a
communal singing of the first two blessings of the Amidah, as described.
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AMiIDaH: BLESSINGS OF PRAISE

The recitation of the Amidab for Minchab (the afternoon service) and Musaf (the
additional service) differ. Since no Shina precedes them, the concern to maintain con-
tinuity between the Shma and the Apmidah does not apply. In those services, then, if the
Hoeche Kdushab is applied, the leader usually begins alone; the congregation (1) join:
in for the Kdushah as described above, (2) recites the first two blessings (which it has
not yet said) silently, (3) skips the public K¥ushab (which it has already said) but says
the private and silent version of it including the third blessing, and (4) recites the rest
of the Amidab silently through to the end.

Proper recourse to the Hoeche Kdushah should be limited to congregations where
there is reason to believe that people know how to pray the Amidah on their own. It is
inappropriate also for Shacharit of Shabbat and Festivals, when there is no need to shorten
prayer 5o as to rush off to work. Conservative congregations often use it for Musaf, how-
ever, partly to save time and partly to offset the discomfort that many Conservative rab-
bis and congregants have with a public and cantorial rendering of the middle blessing of
Musaf; which requests (in the traditional liturgical text) the restoration of the sacrifices or
(in the revised version of Conservative prayer books) at least the recollection of them.

Shevach: Blessings of Praise

Though the Rabbis explain the logic behind the paragraphs of the Shina, they
nowhere do so regarding the Amidah. It is a fact, however, that every Amidah begins and
ends with the same two triads of blessings, while only the intermediary ones change.
Moreover, the very name for our prayer book —Siddur (meaning “order”) — suggests
that the Rabbis were conscious of sequence. 1 suggest three interpretations of why the
Rabbis chose these particular prayers in this particular order to begin every Amidab.

1. Temporal order: The first blessing speaks of our link to God in the past; the second,
of our hopes for salvation in the future; and the third, of how we experience God
as holy and awesome in the present.

2. The order of our relationships to God: The first (Avor = “ancestors”) describes God as
an old and familiar ancestral deity who shielded Abraham and who will remember
his love for our ancestors in loving and protecting us. The second (Gyuror =
“power”) describes a God who supports, sustains, and even revives us. The third
(Kdushah) speaks of God as separate and apart from us, as wholly other, and as
therefore deserving of respect and awe. The Amidab begins, then, by recognizing
God’s manifestation to us in all three of these ways.

3. ldentifying the players in the prayer to follow: The three blessings identify the parties
involved in prayer and the relationship among them. In the Avos, we are descen-
dants of the patriarchs (and matriarchs), not mere strangers who appear before God
with nothing to speak for us except our own merits; we come, rather, with chasdei
avot, our ancestors’ acts of loyalty and loving-kindness, that we hope God will
remember for our good. The third blessing acknowledges God as the mysterium
tremendum, the mystery before whom even the angels quake in fear, and whose
honor (kaved— literally, “heaviness”) fills the earth. Our reaction to this God,
though, is not just fear, but praise, as we pray that He reign in Zion forever. The



rice) and Musaf (the
’rn to maintain con-
services, then, if the
ngregation (1) joins
sssings (which it has
Iready said) but says
d (4) recites the rest

congregations where
th on their own. It is
is no need to shorten
ise it for Musaf, how-
ny Conservative rab-
he middle blessing of
on of the sacrifices or
ollection of them.

s ~€ the Shima, they

\idah begins and
nc. ury ones change.
3 “order”) — suggests
sretations of why the

:gin every Amidah.
the past; the second,

v we experience God

is”) describes God as
d who will remember
ie second (Gvurot =
revives us. The third
wholly other, and as
then, by recognizing

gs identify the parties
Avot, we are descen-
ho appear before God
e, rather, with chasdei
at we hope God will
50d as the mysterium
¢ " fear, and whose

Hn to this God,
\ 1. Zion forever. The

SECTION 2

first blessing identifies us; the third blessing acknowledges God; and the second
blessing describes our primary relationship together: God can and does use His
power to make it possible for us to live and thrive, perhaps even after death. Indeed,
while only the second blessing speaks specifically of God’s power, the other two refer
to it obliquely, thus indicating that it is that aspect of the relationship between God
and us that will be most invoked in the prayers that follow.

“Our ancestors’ God . . . master of everything” This God of our ancestors is “master of
everything” in the sense that He created and owns everything (the two meanings of the
Hebrew verb koneh), and thus has supreme power, enough even to bring to the descen-
dants of those ancestors a messianic redeemer. Jewish consciousness of time is not mea-
sured by moving repetitively from one day to the next, making each day identical to the
one before. It operates with eras, from the past through the present to the anticipated
redemptive future, providing roots to our present and hope for what is yet to come.
—_—

ELLENSON (MoDERN LITURGIES)

Shalom), followed Orthodox custom and said “our fathers.” Even the relatively modern
Service of the Heart, the British predecessor to Siddur Lev Chadash and the first of the
many liberal prayer books that have emerged since the 1970s, still offered “God of our
fathers” as its English translation. A

All contemporary liberal prayer books thereafter have rejected this option, preferring
“our ancestors” or sometimes the poetic “God of all generations.” Their unanimous com-
mitment to gender inclusivity in prayer stands in sharp contrast to Orthodox prayer books
like Artscroll and Birnbaum, which still say either “our forefathers” or “our fathers.”

The latest change in many books (the gender-sensitive edition of Gates of Prayer,
Kol Haneshamah, and Siddur Lev Chadash) is to add v'imoteinu, “and our mothers,” not
only in English but in Hebrew as well, followed by the names of the matriarchs, to
match the patriarchs.

The Israeli Reform Ha'vodah Shebalev and the new Israeli Conservative Movement
Siddur (1998), Vaiani T filats, have no translation from the Hebrew, of course, but treat
the Hebrew as the vernacular it is for Israeli worshipers. In a way, however, each does
provide a “translation.” Both prayer books divide the page in half and offer two options
to their worshipers. Alongside the traditional text (which appears in large print), there
appears, in the Israeli Reform text (in Hebrew), “God of our fathers and our mothers,
God of Abraham, Isaac, and Jacob, God of Sarah, Rebekah, Rachel, and Leah.” In
Vaani T'filati, the same egalitarian alternative is offered, though the text in the Con-
servative prayer book appears in the same-sized print as the traditional formula. The
former option bespeaks the traditionalism that distinguishes liberal Judaism in Israel,
while the latter choice indicates that the same forces that inform liberal Diaspora
Judaism are present in Israel as well.

65
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“Who remembers the piety of our ancestors.” Isaac Mayer Wise found the rabbinic doc-
trine of zkhut avor (“the merir of the ancestors”) morally repugnant because it assumed
that God rewards us on account of the good deeds performed by our ancestors. As a fol-
lower of the moral philosophy of Immanuel Kant, Wise believed that individuals could
acquire merit only by their own autonomous moral stands. Bur Wise also clung fer-
vently to the idea of covenant as the “immovable center” of Judaism. He held thart the
covenant between God and Israel js eternal, calling each generation and every individ-
ual Jew to strive to fulfill its conditions. Wise therefore substitured 6} ( “covenant”) for
“piety” and arrived ar “and rememberest Thy covenant with our ancestors.” He thereby
managed to retain the rhythm of the traditional Hebrew while transforming its mean-
ing to accord with his own principles.

On a different note, gender-inclusive prayer books like Siddur Lev Chadash and Kol
Haneshamab have added imabor (“matriarchs”) to zvor (“patriarchs”) in the Hebrew, lest
Hebrew readers mistakenly think zvor is “fathers” alone, rather than the more inclusive
“ancestors,” as we render it here.

“Redeemer” Since most liberal Jews have affirmed the ideal of 2 messianic era instead
of the traditional belief in a personal messiah, all liberal liturgies of the past two hun-
dred years have found this word problematic. A few, like the 1819 and 1841 editions of
the Hamburg Temple Prayer Book, retained the traditional word goel (“redeemer”) for
the Hebrew, but translated it Erlosung, German for “redemption.” Their pattern is often
followed to this day, namely, to leave the Hebrew text intact, while employing creative
translations that remove or mute meanings that their authors find objectionable.

Others, however, too numerous to cite, reject this approach, preferring (at least
here) to have the Hebrew say exactly what the translation does. They therefore substi-
tute gullah (“redcmption”) for goel (“redeemer”) and translate accordingly, making
Hebrew and English cqually consistent with their belief. Interestingly, both Israeli non-
Orthodox prayer books, Haavodah Shebaley and Vaani T filati, have opted for gullah
as opposed to go/ in the texts of their liturgjes.

Abrabams protector” In response to the modern demand for gender equality, most lib-
eral liturgies nowadays (Israel’s Haavodah Shebaley, one of two optional versions of Vauzn/
T'filari, the British Liberal Siddur ey Chadash, North American Reform’s gender-sensitive
Gates of Prayer, the Reconstructionist Ko/ Haneshamah) add the name of Sarah to that of
Abraham. Some (Hazvodab Shebalev) couple magen Avvabam with poked Sarah (“who
remembers Sarah”), a reference to Gen. 21:1, “And Adonai remembered (pakad ) Sarah.”
This option achieves the symmetry of using biblical prototypes for both Abraham and Sarah,
since magen Avraham reflects Gen. 14:20, where, however, magen is not just “shield” but the
more aggressive “the One who delivers your enemies into your hand.” Others, however. pre-
fer ezrar Sarah, which they translate as “protector” or “help” of Sarah. They avoid poked
(“remember”) because the root meaning of poked is “to visit” and need not imply “visit in
memory.” It can also mean to visit for the sake of giving an order (hence, pakid, modern
Hebrew for a clerk who takes orders), or to punish, or even to have sexual relations.
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SECTION 2

FALK (Feminism)

the Rabbis saw God as the protector of a// our ancestors, the text itself, which goes on
to enumerate the 4voz by name, including only the forefathers in the list, contradicts
this reading. Sadly, there is not much evidence that the Rabbis gave thought to the fore-
mothers when they composed or said these prayers; there is almost no mention of the
foremothers by name anywhere in the liturgy.

Today, of course, many congregations add the names of the patriarchs’ wives — Sarah,
Rebekah, Rachel, and Leah — into this part of the Amidab, an insertion that is sanctioned
by all the non-Orthodox branches of Judaism. Despite more than ample authorization,
however, many congregations still resist this first step toward recording the presence of
Jewish women in history. This resistance is a telling sign of the tenacity with which patri-
archal attitudes can pervade communal consciousness, such that the invisibility of women
is taken to be normative, and even minimal attempts to address absences in the liturgy are
regarded as intolerable. It tells us that, indeed, we need to go far beyond the token gesture
of making four of our foremothers an optional reference in our prayers; we need to go
beyond even making their inclusion mandatory. We need to bring women’s lives Sully into
the foreground of our awareness in order to begin to correct the imbalance in our liturgy
and, ultimately, to move toward the creation of a genuinely inclusive community.

Toward this end, I believe it is imperative that we begin to include the words of Jew-
ish women in our synagogue prayers. For example, in my own prayer book (7he Book
of Blessings), I have incorporated the poems of Yiddish and Hebrew women poets into
the body of the Amidah, where they serve as a form of ovor (supplementary liturgical
poems). The first section of that Amidab includes the twentieth-century Yiddish poet
Malka Heifetz Tussman’s kb Bin Froy, “1 Am Woman,” which offers a sweeping account
of the history of Jewish women reimagined in a personal voice. Opening each stanza
with the words “I am . . .,” Tussman claims her identity in a sequence of historical
images, from “the exalted Rachel / whose love lit the way for Rabbi Akiba” to the twen-
tieth-century Zionist pioneer, the “pampered girl / who set herself behind a plow / to
force the gray desert into green life.” To complete the catalogue, Tussman offers an
image from her own life; referring to her experience as a teacher of Yiddish, she writes:
“I am the one who stubbornly / carries around a strange alphabet / to impart to chil-
dren’s ears.” The poem concludes with this affirmation: “I am all these and many more.
1 And everywhere, always, I am woman” (translations mine).

- The recitation of Tussman’s poem — or other writings by Jewish women — as part
‘of communal prayer can be a powerful experience for both women and men. Saying or
Mfearing these words read aloud, Jewish women may, for the first time, recognize them-
selves — or, at least, some reflection of their lives — within the tradition. Jewish men,
100, can benefit by this more inclusive vision of Jewish history. Though it may sound
jarring, at first, for a man to hear (or himself say) words like “I am woman,” the effect
Fban be both edifying and liberating. Attempting to read oneself into the voice of the
*  other” gives men an opportunity to experience what women have had to do as a mat-
. - terof course. At the same time, it can be affirming to women to hear men in the con-
... Bregation willing to speak in a female voice.
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Of course, the poem 745 Bin Froy will not speak to everyone — any more than any
words speak to everyone; and this is as true for rabbinic texts as for those we introduce
today. Bringing new voices into our prayers often serves to highlight the need for even
more — not less — liturgical variation; adding women’s poetry into the Amidah is just
one example of how to keep the liturgy evolving and alive.

If we really intend the Avor section o refer to our “ancestors,” and if we want the
whole community to feel connected to ancestral sources, we ought to begin by recall-
ing 4/ the biblical foremothers——including Bilhah and Zilpah, the concubines who
bore four of Jacob’s sons — and proceed from there to retracing the trail of their for-
gotten female descendants. We must do whatever we can to retrieve the lost stories of
all the generations of foremothers and foresisters — including, of course, our own — jf
Jewish women’s history is to be appreciated as a significant part of our heritage and if
Jewish women today are to find points of nexus with the tradition.

—_—

HAUPTMAN (TaLwD)

the impression of being praise. When we say that God heals the sick, supports the
fallen, or frees the captive, we are implicitly saying that this is what we expect God to
continue to do. We even slip into the paragraph the fact that God gives life (or can give
life) to the dead, clearly a statement about the future,

Abrabams God, Laact God, and Jacobs God” This is God’s means of self-identification
in the Bible, most notably upon appearing to Moses to discuss the imminent fulfill-
ment of the promise to take the Jewish People out of Egypt and bring them to the
Land of Israel. We invoke the patriarchs to remind God of that divine promise, since
it was to these three men that the promise was made. Bu, in addition, since God is
all-powerful, we imply that God should remember the kind deeds (or chesed) for which
they were responsible, credit that kindness to their children’s children, their descen-
dants (that is, us), and redeem them. If these descendants do not quite measure up on
their own to merit God’s intervention in history, then their forefathers can make up
for their shortcomings.

Merit is apparently calculated collectively and cumulatively over time.

Ancestors” Though translated here as “ancestors,” the word avor generally denotes
“fathers” to modern readers. Perhaps, therefore, we should amend the blessing o sav
what it originally meant: forefathers, The question is, however, should we add the
names of the /mabor, the foremothers, to the blessing? Can we not also turn to God and
claim special treatment because of the merit stored up by them? It might be that our
blessing has in mind a series of acts that only the fathers did (like attempting to save
Sodom from destruction). Bur it js more likely that the special piety in question is
something more general: the way (we presume) that the apor and the imahor (the fore-
tathers and the foremothers) lived their lives. Surely Sarah, Rebekah, Rachel, and 1.cah
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SECTION 2

also believed in God and did whatever God asked them to do. A reference to both
would be a good way to express the totality of the Jewish People back then.

When our blessing was written, mentioning only the forefathers may have been suf-
ficient because their wives were automatically included as members of the ancient
household, who, like children and slaves, were cared for by the head of household.
However, to make the same point today it is necessary to list the counterparts of the
avot, Sarah, Rebekah, Rachel, and Leah. If we are asking God to be kind to us today

because of the merit of our progenitors, then mentioning the matriarchs is critical.

“Who brings a redeemer to their descendants Jor the sake of his name in love” Stylisti-
cally, the first blessing builds to a crescendo as the phrases grow longer and longer. At
first God’s attributes are described in single words, like “great” and “mighty”; then we
get an entire phrase, “Supreme God”; and finally, the blessing climaxes with the lengthy
claim, “who brings a redeemer to their descendants for the sake of his name in love.” As
we see from later paragraphs, the reference here is to a messiah from the house of David
who will lead the People back to Israel.

e

KUSHNER & POLEN (CHasipism)

(and matriarchs), according to the Talmud (Ber. 26b), established the three daily serv-
ices: Abraham “arose early” (Gen. 22:3), and so he initiated Shacharit; Isaac “walked in
the afternoon” (Gen. 24:63) and began the Minchah prayers; and Jacob “came upon a
place as the sun set” (Gen. 28:11) and was the first to pray Maariv. But this only raises
a larger problem. How could our fathers and mothers have known how to pray if the
Torah had not yet been given? The answer, suggests Rabbi Nosson, was that even before
the Torah was revealed at Sinai, there was divine chesed or love, which is the basis of
Torah and therefore of creation itself, And our “parents,” Abraham and Sarah and their
children and grandchildren, were therefore able to “pray” directly through loving serv-
ice. And the core of this “service” was chesed chinam, or “freely given love,” love with-
out any thought of return. _

According to a similar tradition, not only was Abraham the first to begin to teach
the world about the unity of God, but he is the very foundation of the world. In Gen.
‘if 2:4 we read, “These are the generations of the heavens and the earth when He [God]
- created them” (bhibaram). And according to Midrash Genesis Rabbah 12:9, the
. Hebrew letters that make up bhibaram ON3IMA can be rearranged to spell “6’Avraham”
DN, or, “with Abraham.” In such a way, Abraham and his service of “freely given

love” are the very basis of creation itself!
" Indeed, in Gen. 12:2, God blesses Abraham by saying, “Be a blessing.” What this
# " means, says Nosson, is not merely that Abraham will bless other people, but that Abra-

E o ham’s name will be used to literally conclude the first blessing of the Amidah, “Blessed

<& & are You, Adonai, Abrabam} protector.” So, this one, who knew of chesed chinam, “freely
. Bven love,” even before the Torah and who was also the first to understand that there
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was only one God, is therefore the one in whose name we commence the Amidah. And
when we, Abraham and Sarah’s progeny, rise to recite the Amidah, our great, great-
grandfather stands with us as we too invoke the source of all prayer: unconditioned,
freely given love.

i —_—

LANDES (HALAKRDAN)

! grandparenss, thereby implicitly including the foremothers as well) are connected to all
Israel, by lineage (yichus), which is a central and prized halakhic category of status. What
is maintained here is that all Jews share equally in that status. Indeed, Maimonides insists
that the righteous convert shares it t0o, because such a person is literally, not just figura-
tively, a child of Abraham. As a meta-halakhic category, this passage on the avot refers to
the concept of z%hur avor, “the merit of the ancestors,” matriarchs as well as patriarchs,
which constitutes a legal source of defense of Israel, on high.

“Blessed [Barukh] are You [atah], Ado-nai, Abrabam; protector” At “Blessed are You”
[Barukh atah], bow, and at Ado-nai, stand erect — as before, in the opening line of the
blessing (see “Blessed are You, Ado-nai” above). We thus bow at both the beginning and
end of the introductory blessing,
——

L. HOFFMAN (History)

Maimonides says they should, “for Abraham is also your father.” He acknowledges fur-
ther that becoming the spiritual offspring of Abraham does not demean life prior to
conversion. “Do not think poorly of your own beginnings,” he cautions. “We may be
descended from Abraham, Isaac, and Jacob, but you are descended from the Creator, as
Isaiah writes, ‘One shall say: I am the Lord’s; and another shall use the name Jacob”

(Isa. 44:5).

Abraham} God, Laacs God, and Jacob God, "Why is the word “God” repeated three
times? We might more easily have said, “The God of Abraham, Isaac, and Jacob.” The
most common explanation is that each patriarch knew God personally. The Shma is
philosophical, while the Amidahis personal — a conversation with God about our lives.

“Great, mighty, and revered” The adjectives are roughly synonymous, so seem redun-
dant, but David Abudarham (fourteenth century, Spain) says we need all three because
God’s power (the subject of this blessing) is known differently by each of the three dif-
ferent categories of creation in which medieval Jews believed: the angels, the heavenly
bodies, and earth-bound human beings.

Humans know God’s power through the last attribute, nora (“awesome”), implying
the miracles that God performs. The problem for us is that most of us do not believe
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SECTION 2

in miracles any more. The Amidah will therefore return to the topic of miracles in the
second to last blessing, indicating that miracles need not be extraordinary, like burning
bushes or falling manna. Miracles may equally be everyday things where God’s presence
is manifest: “miracles that are with us on each day . . . wonders and goodness at every
time” (see below, Blessing 18, “Grateful Acknowledgment”).

“For the sake of his name in love” The theological point of the prayer is that God will
send us a redeemer not necessarily because we deserve it, but because our ancestors did.
But if God will save us for the sake of our ancestors, why add, “For the sake of his name
in love”? Maimonides actually omits the phrase, so as to give more credit to our ancestors.
——

J. HOFFMAN (TRANSLATION)

“God [of] our ancestors.” Using “God of our ancestors” would require “God of us,” but
that is not English.

“Great, mighty [gibor], and revered God [el], supreme God [el]” “God” here is el
whereas until now we have had elobim. El seems to denote “god” (with a lowercase “g”)
and elohim is “God.” Both words come from the same root, elokim probably being the
plural of e/, with the Hebrew letter Aeb stuck in the middle. It was not uncommon to
insert the letter Aek to symbolize the change of a name from a non-Jewish to a Jewish
one. Abraham and Sarah too (originally Abram and Sarai) have their names changed by
the insertion of a beh.

For gibor, Kol Haneshamah (Reconstructionist) uses “heroic,” which is a nice
thought based loosely on the Hebrew, but probably inaccurate as translation.

“Who acts most piously . . . who remembers the piety of our ancestors” A radical depar-

- ture from the usual translations, such as Birnbaum (Orthodox), “who bestow[s] lov-

ingkindness,” or Ko/ Haneshamah (Reconstructionist), “imparting deeds of kindness.”

At issue is the verb g.7./ and the noun chesed, Taken separately they mean, respectively,
. something like “reward” and “pious deeds,” but together these seem to form a techni-

cal term in rabbinic thought, having something to do with rewarding pious deeds.

: Accordjng to the Mishnah (Pe’ah, 1:1), gmilut chasadim is one of the things “without
- Measure.” It also appears on one of the lists of the three things on which the world
ydepcnds (Avot 1:2). Gomel chasadim likely means one who does gmilut chasadim, but
-we lack a term for that in English. Terms like “pious,” “honorable,” “charitable,” “with

ovingkindness,” “in mercy,” and “magnanimous” all approximate the original intent,
but in isolation fail to convey the idea entirely.
Whatever the case, it cannot be accidental that the very next thought in the prayer

15 that God “remembers the chesed of our ancestors.” Our translation should capture the
connection by using the same word in English in both cases.
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KUSHNER & POLEN (Cuasiisa)

Birkat Banim (“Blessing of Children”)
Professor Isadore Twersky of Harvard
University, the Talner rebbe of Boston,
once cited Maimonides’ son, Avraham
Maimuni, saying that when Isaac
blesses Jacob (Gen. 27:28): “And may
God give you of dew of heaven, of fat
of earth...” the word “And” implies
that something has already been spoken
before the recorded words of the
blessing. The actual words of blessing,
he concludes, therefore are always
preceded by something ineffable. (. 63)

[For sons, say]:

[For daughters, say]:

: LaN DES (HaLAKHAN)

- Birkat Banim (“Blessing of Children”)
To show complete devotion, parents are

. fﬂ Put both hands on their children,

 Just as the kohanim (“priests”) do when
2 ﬂlc}' bless the people (Birkat Kohanim,
:lhc “Priestly Blessing” in the Amidah;
% Volume 2, The Amidab, pp-
g };-'176-183). Parents say the blessing as a
§  ntinuation of the patriarchal blessing
b 10 Genesis 48:20, for, as kohanim, they
190 transmir blessings from God. In
fome Communities, children kiss their
2 -f?fcnts' hands upon the (. 64)
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[For both sons and daughters, continue]:
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J. HOFFMAN (Trassiation)

Birkat Banim (“Blessing of Children”)
The Hebrew word banim means

* “children.” Because it also means
‘sons,” some people add banor
(“daughters”) here, making this the
“blessing of sons and daughters.” We
prefer to group them together in
English as we do in Hebrew, referring
collectively to the “blessing of
children.”

Other examples where banim
clearly means “children” and not “sons”
include the Avor (Volume 2, The
Amidah, pp. 60-61), where we translate

“banim of their banim” as
“descendants” and certainly
not “male descendants.”

1-2“Make”
“put.”

3May Adonai bless you
and keep you” See Volume 5,
Birkhot Hashachar: Morning
Blessings, pp. 122-123,
where we discuss the poetic
impact of the original
Hebrew.

Literally,
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BRETTLER (BiniLg)

' “Ephraim and Manasseh” From Genesis
48:20, where Jacob blesses Joseph's two
sons. The patriarchs—or at least Judah,
or Reuben, Jacob’s firse-born—might
seem more likely sources of blessing for
us. We get Ephraim and Manasseh
instead, because the Bible introduces
their blessing with the promise, “By you
shall Israel invoke blessings....”

2“Sarah, Rebekah, Rachel, and Leah”
Unlike the three patriarchs, the four
matriarchs are never mentioned
together in the Bible. /Imabor
(matriarchs) as a category is
post-biblical. This blessing is
otherwise odd as well, in
that at least two of the four
matriarchs  (Sarah

Rachel) did not

and
(. 60)

DORFF (Tneovocy)

'“2“May God make you
like...” Together or separate-
ly, parents put their hands
on each child’s head, and
then recite the appropriate
line for sons or daughters followed by
the Priestly Blessing (see Volume 2, The
Amidah, pp. 176-183). Some families
bless children immediately (. 60)

ELLENSON (MODERN LITURGIES)

Birkat Banim (“Blessing of Children”)
In keeping with the often heralded
‘return to tradition” that marks so
much of contemporary liberal Judaism
worldwide, the Priestly Blessing applied
to children at home has begun to

reappear  in  present-day (p. 61)

Al = e e

o

PO

e A e S T s

FRANKEL (A Woman's Voice)

power.

For some families, however, these §
blessings evoke pain: the physical (. 63 {

B. BIRKAT BANIM (“BLESSING OF CHILDREN")

[For sons, say]:

"May God make you like Ephraim and Manasseh.

[For daughters, say):

?May God make you like Sarah, Rebekah, Rachel, °
and Leah.

[For both sons and daughters, continuej:

IMay Adonai bless you and keep you.

GRAY (TaLsmen)

Birkat Banim (“Blessing of Children”)
Blessing children arose naturally as a
sign of shlom bayit (“peace in the
home”), the hallmark of Shabbat. The
citation of Ephraim and Manasseh,
Joseph’s two sons, is particularly
poignant. Sold by his brothers into
slavery, Joseph had not seen his facher
for years. Genesis ends with them
finally being reunited and Jacob joyfully
blessing not only Joseph, but Joseph's
children as well, the grandchildren
whom he never expected to meet. (. 63)

oy e

& KusHNER & Pol
Birkat Banim (“Blessing of Children”) § ]
The sources of these three blessings— 3
Jacob’s blessing over his grandsons, §
Ephraim and Manasseh; an invocation &
of the matriarchs, Sarah, Rebekah, §
Rachel, and Leah; and Birkar Kohanim, §
the magical Priestly Blessing—are
among the oldest words in our liturgy. "_I
Even today, when recited by parents,
these words take on fresh currency and

Birkat Banim (“E
Professor Isadore
University, the Ta
once cited Maimq
Maimuni, sayin
blesses Jacob (Ge
God give you of «
of earth...” the

that something ha
before the recor
blessing. The actu
he concludes, tl
preceded by somet

l
JIXY

[For both s

LANDES (HavLAKiAH)
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WELCOMING SHABBAT

*May Adonai shine his face toward
you and treat you graciously.

®May Adonai lift his face toward you |
and grant you peace. ‘

BRETTLER (BisLr)

enjoy particularly good fortune. The blessing is, therefore, late in origin and modeled 48

after the corresponding male biblical version (*May God make you like Ephraim and §
Manasseh”). 3

3 “May Adonai bless you” According to the Torah, this blessing (from Num. 6:24-26) %
was to be recited by “Aaron and his sons” (Num. 6:23)—that is, by priests—though §
when and where are not specified. It is here democratized to a familial, non-priestly. ¥
setting. The paraphrase of this blessing in Psalm 67:2, “May God be gracious to us and .
bless us; may He shine his face at us,” as well as elsewhere (e.g., Pss. 4; 6; 119:130-135; 4
Mal. 1:6-2:9), suggests that it was widely known in the biblical period. It is compacely 1§
structured, with each verse longer than the one before it, as if to suggest the growing . §
outpouring of divine blessings. We know of several Mesopotamian parallels, and 2
slightly shorter version, written on silver (probably an amulet) in the seventh or sixth -
century B.C.E., was found in a burial trove in Jerusalem,

*“May Adonai shine his face” These verses are strikingly anthropomorphic: Adonai
shines his face on and lifts it toward the blessing’s recipient. Biblical texts are §
comfortable with anthropomorphisms, and even rabbinic culture, which is often
thought to reject them, frequently views God in human form. j

5 “May Adonai. .. grant you peace” Shalom, usually translated as “peace,” is better
understood—both in its original context, and (especially) in its familial setting here— E |
in the sense of “(personal) well-being.”

——

DORFF {THEOLOGY)

after candle lighting; others do it when they return home from synagogue but before
sitting down for dinner; yet others do it after reciting Esher Chayil (“A Worthy
Woman”—see p. 74). Sometimes the mother blesses the children immediately after
lighting candles, and the facher does so after reciting Eshet Chayil, When children

marry, it is permissible, even desirable, for parents to bless their children-in-law too.
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SECTION 1

fulfill the promise of Genesis 48:20: “So shall Israel be blessed.” The intent was clearly
to provide models for children to emulate. For daughters, the model is the matriarchs.
Some object that praying for our children to be like ancient worthies pressures them
unduly to strive to be better than they are. But the formula asks nothing from the
children alone; rather, God is to make them as worthy as our ancestors, Also, they need
not be perfect, like God, byt only as meritorious as our ancestors, who, though
estimable, were hardly faulcless, Most importantly, providing a model toward which to
aspire may become a selt-fulfilling prophecy. Telling children, for example, “You are
the kind of person who cares for others” (when that is not obviously true) helps them
see themselves differently; liking what they see, they may strive to become what they
have been told they already are.

3 “May Adonai. .. ” Because we are commanded o emulate God, our understand-
ing of what God is being asked to do here has consequences for human behavior. (For
a fuller discussion, see my commentary in Volume 5, Birkpor Hashachar [Morning
Blessings], pp. 122, 129-130.) '

1. [In general,] may Adonai give you all life’s good and keep you from the bad.

(Consequence: we should strive to bring people blessing, not trouble.)
2. [When your relationship with God s good,] may Adonai smile on you and give

even beyond what they deserve.)

3. [When your relationship with God s bad,] may God face you [rather than turn
his back on you] and make peace with you. (Consequence: when we quarrel
with others, we should look them in the face and make peace.) '

On ordinary weekday nights, dinner may be so rushed that familjes do not even
cat together; but with everyone at home together, Shabbat, as it were, stops the world.
So while blessing our children js always in order, it is especially apt on Friday evening,

Pausing to put our lives in perspective, we better appreciate the blessing of children,
whom we bless in recurn,

>—0_

ELLENSON (MopERrN LiTeraies)

Reform liturgy. We find it first in American Reform’s Gures of the House (1977) and
British Reform’s Forms of Prayer for Jewish Worship (1977); then, some time later, in On
the Doorposts of Your House (1 994), the American. Reform Movement's revision of Guzes
of the House; and in the British Liberal Lev Chadash (1995). In all these publications,
parents are invited to bless their children at the Shabbat table.

As we see here, the norma] introductory formula asks that sons be blessed in the

61




WELCOMING SHABBAT

. name of Ephraim and Manasseh, and girls in the name of Sarah, Rebekah, Rachel, and;; &£ FRANKEL (A Womax

N\

62

Leah. There seems to have been some hesitation to imagine our own children blessed @
exactly like the biblical worthies, however, since Lev Chadash omits this introductory |
.”) and;ﬁ: b
mentioning neither matriarchs nor patriarchs. Similarly, American Reform volumes; 4
which include the preamble, alter the English to ask only that “God inspire you to live:
in the tradition [!] of [the matriarchs and patriarchs].” The notion of “tradition” plays.
a role in other books too, as in Lev Chadash, which urges, “A noble heritage has been. ;

formulae altogether, jumping directly to the blessing (“May God bless you...

entrusted to us; let us guard it well.”

Marcia Falk (7he Book of Blessings) expressly objects to the “specificity” of a formulgg; -
that seems “restrictive rather than expansive.” Preferring that parents wish only thar " S8
she recasts the blessing “to provide il

their own child become “her or his best self,”

affirmation for the child and to foster awareness in the giver of the blessing.” In place =8

of the standard blessing, she proposes,
all that you are.”

The American Conservative Movement (Siddur Sim Shalom, 1998) adds further '

specificity, but gendered differently for boys and for girls:

May you be blessed by God as were Ephraim and Menasheh,
who understood that wherever they lived

their Jewishness was the essence of their lives,

who loved and honored their elders and teachers,

and who cherished one another -

without pettiness or envy,

accepting in humility the blessings that were theirs.

May God bless you

with the strength and vision of Sarah,

with the wisdom and foresight of Rebecca,

with the courage and compassion of Rachel

with the gentleness and graciousness of Leah,

and their faith in the promise of our people’s heritage.

For its public synagogue ritual,
transliteration,
the home service for Shabbat eve, including such staples as the blessing for candle
lighting and Shalom Aleikhem, comes with transliteration. The blessing of children is
an exception. There, parents are expected to know by heart or to be able to read in
Hebrew the Priestly Blessing. '

this Conservative Movement liturgy provides no

“Be who you are—and may you be blessed in &%

because the editors assume competence in Hebrew. But virtually all of -
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SECTION 1

TRANKEL (N WoMmaN's Vorcr)

emotional loss of children, the sting of barrenness, the lack or loss of a partner.
In some families, children are not blessed but tolerated or abused. In others, parents
are not permitted to bless but are blamed or rebuffed. Despite the risks of having
children, the tradition teaches us that the blessings beckon more urgently than che risks.
And so we bless our children with the words of our ancient forebears, who knew plenty
of heartache from their own offspring.

+

GRAY (Taruen)

A suggestion of such a blessing may be seen in the Talmud (Shab. 23b), where Rav
Huna says, “Anyone who customarily kindles Shabbat light will have children who are
Torah scholars.” Medieval authorities expressly connect Shabbat light to the blessing of
children. Abraham b. Azriel of Bohemia (Sefer Arugar Habosem, twelfth century), for
instance, thought the two Shabbat candles symbolize husband and wife, who hope to
merit giving birth to a son and daughter. This same link was elaborated nearly halfa
century later in the commentary to the Torah portion Yitro, by Bachya ben Asher
(thirteenth century, Spain). When a woman lights Shabbat candles, Bachya says, she
should pray for children enlightened in Torah. Such a prayer is particularly efficacious
“jen, because God hears prayer more readily when it is offered in the contexr of

forming another mitzvah (in this case, candle lighting). Jonah Gerondi too (Epistle
Concerning Repentance, “Day 7”: thirteenth century, Spain) directed women to pray for
children who are successful in Torah as they kindle Shabbat lights.

35 “May Adona. .. grant you peace” This threefold Priestly Blessing with which God
commanded Aaron and his sons to bless the Israelites (Num. 6:22-27) constitutes
God's own example of an efficacious blessing, so it is particularly apt for Shabbat, when
God too observed the primal day of rest (Gen. 2:2-3). In particular, the Priestly
Blessing closes with the prayer that God’s face be lifted and provide peace, an allusion
to shlom bayit (Shab. 23b).

.

KUsnyer & PoLEy (CHASIDISM)

Each blessing begins with something inchoate that can only be inferred or intuited
because it is so subtle and sublime. Isaac says earlier in the Genesis story (27:4), “.. that
my soul may bless you....” This reminds us that the main idea of blessing must come
trom the soul. As Twersky said, the blessings from parent to child are simply too delicate
tor words.

3 63




WELCOMING SHABBAT

3 Johannes Pedersen, in his monumental, four-volume work, Israel: Its Life and 31
| Culture (Oxford University Press, Branner Ogkorat, Copenhagen, 1926, vols. I-11, &
198-200), offers a similar and extraordinary insight into the nature of blessing: “The 4
act of blessing another,” he says, “means to communicate to [someone] strength of soy, =
but one can communicate to [another] only of the strength one has in oneself, [One] 2§
who blesses another gives [that person)] something of his [or her] own soul. ... The : &

of the other....”
Thus, in the case of parents blessing children at the Sabbath table, the core of every

blessing is the soul-pride, the sweetness, the naches (pronounced NAH-kh’s) the parenc-
has received from his or her child over the past week. And, in addition to the formulaicg
“...like Ephraim and Manasseh” etc., parents effectively return the naches in words of

blessing. The litmus test of the blessing is that it should make the child smile.

Several commentators have attempted to explain why, of all the possible ego i
models, Ephraim and Manasseh are mentioned by name in the blessing of children. %
Rabbi Yehuda Aryeh Lieb of Ger (d. 1905), author of Stat Emer (1, p- 282; 5661),
suggests that the reason is that these two sons of Joseph were effectively moved up one ‘4
generation and treated as children, And this, in turn, reminds us of the direct
relationship grandchildren enjoy with their grandparents, Through this grandchild- -_
grandparent bond, we (all) possess an unmedijated relationship with our ancestors.
Thus, the blessing evokes a direct line to all previous generations. Others have noted
that Ephraim and Manasseh, as the first ones born in exile, are symbols of Jewish - f
survival in alien lands. And still others haye suggested that Ephraim and Manasseh are
mentioned by name because they are the very first set of brothers in the Hebrew Bible -

who get along with one another.

—_—

LANDES (HALAKHAH)

conclusion of the blessings, imbued with the idea of kvod av v'em, “honor due to father .

and mother,” and love for the spirit of God that has hovered on their parents’ fingers,
At the time of blessing, parents should consider the fact that during the week it is

natural to become upset with children’s misbehavior. This blessing should awaken
parental commitment to avoid any further “curse” to their children from this point

onward.

e, S

C. SHALOM

'Myeace to you, an
high, from the
kings, the Holy One

2Come in peace, an
high, from the king
the Holy One blesse

3Bless me with peace
on high, from the king
the Holy One blessec

4Go in peace, angel
high, from the king o
the Holy One blessed




Parents' Prayer
Based on Genesis 48:20
By Mah Tovu

It has become a treasured custom around the Shabbat dinner table for parents to bless
their children. Our inspiration for this is our patriarch Joseph, who blessed his
grandsons Ephraim and Menasheh. Today, we pray that our sons and daughters will gain
strength from the loving words we bestow upon them.

Here with you beside me, | feel so greatly blessed
This moment means much more than | can say

A time to be together, a time for us to rest

Shabbat is here, the time has come to celebrate the day
So I hold you close, my hands upon your head

And from me to you, my child, these words are said

Chorus:  Y’sim-cha E-lo-him k’Eph-ra-im v’chi-M’na-sheh
May God give you life and strength like Joseph’s sons
Y’si-mech E-lo-him k’Sa-ra Riv-kah Ra-chel v’Le-ah
May God make you like our mothers, like our blessed ones

As | watch you growing, | smile through my tears
Sometimes | wish you’d stay forever small

But then I see you blossom, and | befriend the passing years
I love you now, I’ll love you then - | love to see it all

So | lift my voice to offer you this prayer

For every step along the way, | will be there

Chorus

From the website: http://www.mahtovu.com/TurnltLyrics.html#Parents



http://www.mahtovu.com/TurnItLyrics.html#Parents
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Birkat Hamishpacha
Family Blessing

Place your hands on your child’s head or shoulders
or hold your child’s hands and recite the following blessings.

{You can also supplement the prayers written here
with your own words or a silent prayer.)

For a boy:

Ye-sim-cha E-lo-him ke-ef-ra-yim

D7IBX3 DMOK Antpn
ve-chi-me-na-sheh.

MM
May God inspire you to live in the tradition of Ephraim and
Manasseh, who carried forwarg the life of our people.

For a girl:

Ye-si-meich E-lo-him
ke-sa-ra, riv-ka, ra-cheil, ve-lei-a.

DoKX ot
AN2Y.5m) 3 mws

May God inspire you to live in the tradition of Sarah and
Rebekah, Rachel and Leah, who carried forward the life of our

After the separate Prayers for boys or girls, continye for both:
Ye-va-re-che-cha A-do-nai na
ve-yish-me-re-cha. RImIAl 740
Ya-eir A-do-nai pa-nay ™ P AK
ei~le-cha vi-chy-ne-kg.

Yi-sa A-do-nai pa-nav ei-le-cha

AT K
T2X ™9 7 K
ve-ya-seim le-cha sha-lom.

ooy 75 on
May God bless you and guard you. May the light of God shine

upon you, and may God be gracious to you. May the presence of
God be with you and give you peace.

(The service continues onpage 22.)
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* Birkat Hamishpacha

Where does the custom of blessing children originate?

The Torah presents several instances of children being blessed. For example, Isaac
blesses his sons, Jacob and Esau, and Jacob blesses his twelve sons (Genesis 27, 49),
Jacob also blesses his grandsons Ephraim and Manasseh, and the words he uses in

Genesis 48:20 provide the customary wording of the blessing used for sons at the
Shabbat table.

The blessing for girls incorp

oOrates the names of the matriarchs whoge actions in
the Book of Genesis helped shap

e the earliest experiences of our people.

What are the component parts of the Shabbat evening blessing?

1. The blessing begins with Separate prayers for boys and girls.

2. The threefold “priestly blessing” follows, It is taken from the Book of Numbers
(6:24-26), : :

n the children during
the blessing, ‘

However you proceed, remember that the family blessing adds something
beautiful to your family’s experience of Shabbat.

table (see page 82).
Finally, rather than us; i
sharing some of their ow




Unit Four: Tension between Separation and Connection
Family and Friends

Enduring Understandings:
e Shabbat liturgy can be accessed through the study of the tension between the
themes of separation and connection.
e Families with teenagers wrestle with the normal and important tensions between
separation and connection in their own lives.

Essential Questions

e Where do we see the tension between separation and connection in Shabbat
Liturgy?

e How do we see the tension between separation and connection play out in our
own lives?

e How do we resolve the tension between wanting to be separate and wanting to
connect in our own lives?

e What can we do to become more aware of the tensions in our own lives?

e What conversations can we have to resolve this conflict?

e How can we better understand this tension in the lives of our family members?

Goals

e To expose the student to the tension between separation and connection in prayer.

e To provide students the opportunity to understand how the conflict between
separation and connection plays out in their own lives.

e To offer students the opportunity to discuss with their families real life issues.

e For parents and teens to understand and appreciate each other’s ideas and how
they may be similar to or different from their own.

e To offer students the opportunity, through conversations with their families, to
begin to address the conflict between separation and connection in their own
lives.

Objectives:
By the end of this unit all students will be able to...

e |dentify at least one prayer where the tension between separation and connection
is found.

e |dentify at least one situation in their own life where the tension between
separation and connection is found.

e Express how they feel, in light of what Judaism says, about life issues (i.e. peer
pressure, going to college...etc.)

Teens will be able to...
e |dentify what their parents think about each of the real life issues studied in this
unit.
Parents will be able to...



e ldentify what their child thinks about each of the real life issues studied in this
unit.
Activities:

Although it is not essential to teach this unit in the following order, 1 would
suggest beginning with the first activity listed. This activity examines prayer(s) which
were studied earlier in the year. This activity will serve as a smooth transition from
studying prayers to studying real life issues.

Your class might have certain issues which are more important for your students
at this moment in time. Although I have provided a list of topics and activities which fit
in this unit, it may arise that other topics are more pressing for your class. You should
feel free to use their concerns to help make this class more personalized for them.

In Prayer
(Talmud page 1)

This lesson is a good way to both synthesize all that was learned in the past two
units and also to transition between the units which teach prayer and this unit which
focuses on teen issues.

Begin by explaining that at this point the students have learned to identify the
themes of separation and connection in a variety of prayers and blessings. Give the
students about 10 minutes to look through their family Siddurim in order to remind
themselves of the different prayers which have been studied.

Ask each family to pick one prayer in which they see both the theme of separation
and the theme of connection. The three prayers which were studied under both themes
earlier in the class are: L’cha Dodi, Morning Blessings and the Havdalah service.
Students do not need to pick one of these three, but these can help those who are having
trouble identifying a prayer or blessing.

Each family is to write a short teaching in which they identify the prayer, identify
how both themes are seen in this prayer, how the themes complement each other, where
the tension is seen, and finally, add in their own personal understanding of the prayer and
these ideas. (You might want to write all the requirements on the board for the students.)
Give each family about 30 minutes to work on this. At the end of the class, give the
students the opportunity to share.

End class with a brainstorming activity. As a whole class they should make a list
of places or times when they have seen this tension play out in their own lives. If
possible relate these back to the ideas that were given earlier by the class.

Although I have provided a list of topics and activities below, there may be some
topics which arise through this brainstorming process. Do not be afraid to use one or
more of these topics in addition to or in exchange for any of the topics below.

Conclude this lesson with the Talmud Page for this lesson.

In Family: Honoring parents: See attached for the full lesson plan for this activity
(Talmud page 2)

During this activity students should begin to understand the tension between
separation and connection while honoring their parents. How do teens honor their



parents and yet have their own independence? What does a child do when their parents
are telling them to do something which they see as wrong?

Set Induction: Ask the students to brainstorm their answers to the following
questions on a piece of paper. What does the word “honor” mean? After a few minutes,
ask them to answer the question: What does the word “parent” mean? Again, give them a
few minutes to write their answers. Allow students to share their answers if they wish.
This might also spark a discussion about the answers to both. (If you would like more
questions regarding the ideas of honor and parents, please refer to the background
information | have provided from the JGirl Guide pages 26-27.)

The commandment to honor your mother and father is found within the ten
commandments. The first five commandments refer the relationship between God and
humans. The second five refer to the relationship of human to human. Before continuing
on with this activity the teacher should read the material included from the JGirl Guide
(page 19-20)

Continue with a text study. Using the worksheet provided ask students to break
into chavruta. Read through the text from Niddah 31a. They should then discuss the
questions: how does God play into the commandment of honoring your mother and
father? What does the text say? What do you believe? After about 10 minutes, ask the
whole group to come back together and give them an opportunity to share their thoughts.
(You can read more about this in the background reading | have provided from the
JGirl’s Guide pages 19-20.)

Continue by separating the teens from their parents. In the teen group, discuss a
time when each of them felt they knew they should honor their parents but yet, did not or
could not. Did they feel the tension within them of wanting to feel separate from their
parents and yet be connected? Was the connection they were desiring to their parents or
to their peers? (This might be a good time to ask a social worker or other professional to
come in.) Finish the discussion by asking the teens to replay the incident but in a way
that they both honor their parents and honor their need to separate from their parents.
They can write it out on a piece of paper or discuss it with their friends.

In the parent group, discuss a time when they felt their child knew they should
honor their parents but did not. Did they feel the tension within themselves of wanting to
let their child feel separated and yet still wanting to connect? Do they feel as their child
grows up that they are becoming more and more separate from the family? Are there
ways they feel their child is becoming more and more connected? (Here also, you may
want to have a social worker or professional come in to have this conversation with the
parents.) Finish the discussion by brainstorming ways in which the parents can help their
children make the right decisions for themselves in this time of their life. They can write
these down or discuss it with someone else.

Ask the families to come back together and complete the Talmud page. This is
the first Talmud page in which the situation is in English. Although there are a variety of
answers, the book where this story came from offers the following real life answer:

“The young man owed his father respect and honor, but only to a point. Once the
guilty father had crossed the line of decent and moral behavior, the son was not obligated
to follow him; indeed, he was duty-bound to disobey. The son’s loyalty was misplaced,
S0, too, was his sense of duty. Judge Shapero took this into account when he pronounced
sentence upon the young man, imposing a large fine and probation instead of a prison



term. More than to punish the young man, he wanted to teach him and his father a lesson
neither would forget” (Drugs, Sex and Integrity page 46)
You as the teacher may do whatever you want with the “real” answer.

My own personal note: As the teacher for this class, you may want to be aware
that not everyone in your class has the ideal parent/child relationship. The following
comes from the JGirl Guide page 31:

“When Honoring Parents Is a Problem: There are times when you cannot honor
your parents. If you are being emotionally, physically or sexually abused by a parent,
how could you possibly honor him or her? Protecting your parents from being found out
by your teachers, relatives and friends because you feel you must honor them is not going
to help anyone. No child deserves to be abused and it is imperative to reach out for
help.”

This book is written for a teenage girl to read, but it is important that you as the
teacher understand that this is a very real possibility for any of the families you work
with.

In Friendships: Peer pressure: Friends:
(Talmud page 3)

Peer pressure essentially comes from friends. So before a class can discuss peer
pressure, they must discuss who their friends are and what characteristics make them
their friends. Following this conversation we can begin to discuss peer pressure.

Set Induction: Ask the students (teens and parents separately) to think about their
closest friend(s). Make a list of 20 characteristics you find in that friend or friends. After
about 5 minutes, ask the students to share a few of these characteristics.

Continue by conducting a text study of Ruth 1:1-19. This can be done in
whichever way you feel is best for your class, but you should highlight the friendship and
love between Ruth and Naomi. You might find some background information helpful for
this. Provided in the resources is a translation of Ruth 1:1-19, two chapters from the
book Reading Ruth, and a few pages from the JGirl’s Guide.

Continue by matching up teens with different parents. Every group should have
at least one parent and one teen (who is not related to any of the parents.) Before
beginning the next activity stress the trust that has formed in the past few months during
this class. Tell the students that for the next part of this activity there needs to be
complete confidentiality. Ask the teens to interview the parents about times when they
have felt peer pressure in their lives. The teens can create their own list of questions, but
some questions they should or could be asked are:

Was there a time in your life when you gave into peer pressure?

What happened?

Who/what did you feel connected to during this event?

Who/what were you trying to separate from?

How did you feel about it after?

How would you redo that event?

If you had one piece of advice for a teen today regarding how to deal with peer
pressure, what would it be?

NogakrowhE



These questions can be expanded upon, but the point is to have a discussion about peer
pressure and how to deal with it. The point is also to ask an adult for any advice they
would give.

There is no big group discussion at the end of this lesson. | think it is best to
allow the answers (especially to the last question) have time to really sink in. Ask the
families to come back together and complete the Talmud page together.

In the future: Leaving for College:
(Talmud page 4)

Leaving for college is a big event in a teen’s life. It can also be the most
significant example of a time when the tension between separation and connection plays
out. Teens want to remain connected to their families and friends. However, they want
to separate and become their own person.

Set Induction: Ask the group: What is your biggest fear as you leave for college?
Or what is your biggest fear as your child leaves for college? For this conversation it
does not make a difference if the group is all together or if they are split into two smaller
groups. Ask the students to try to relate the themes of separation and connection into
their discussion.

For this activity you will need to ask the students to bring in a shoe box. They
might also want to bring a few pictures from home that they don’t mind cutting up, some
Jewish artifacts, and quotes that they like. You will need to provide modpodge (special
paste that can be placed on top of pictures), scissors, pens, paper, a Tanakh, and various
other books.

Ask the families to put together a box that the teen will take to college. They
should try to find quotes from the various books, a siddur, or from Tanakh that they
would like to copy, cut out and put on their box. They can also do this with the pictures
they found. Design the outside of the box as a keepsake to bring to college. Inside the
box they should place Jewish items which they think are important to take with the teen
to college. Some of these items may be a prayer book, ritual items for various holidays,
email and phone numbers of youth group friends...etc. (For a more extensive list of
items that could be placed in this box, refer to the attached information from Jewish U
pages 6-7.) Since most families will not have brought everything that they would like to
place in this box, suggest they make a list of items to put in later. If the teen is not a
senior, they might want to keep the list in the box for now and continue adding to it until
the teen is leaves for school.

Finish this lesson by completing the Talmud page

In media: Media pressures
(Talmud page 5)

Before beginning this activity, you should read the JGirl’s Guide pages 91-95
(which is provided in the resources.) Although this book is talking about girls
specifically, these ideas apply to boys and girls of this age.

This activity contains three stations. You should split your class into three groups
(teen boys, teen girls, parents.) Each group should rotate to all the stations by the time



the activity is over. For all the activities and for the closing activity you will need a
variety of magazines.

The stations are as follows:
Station 1: The pressure to look beautiful

For this activity you will need a blank piece of paper divided into four boxes.
Ask the students to write down five words or phrases to define the word “beauty” in one
of the boxes. Once they are done continue on with no discussion.

For the next part of this activity you will need to have pre-taped commercials for
clothing. Don’t be afraid to use commercials for lingerie like Victoria Secret and others.
Also, try to include commercials for men’s clothing. After watching a few of these
commercials, ask students to make a list of five words that describe these women or men
in the commercial in one of the boxes on the same piece of paper. Give the students a
few minutes to do this and then ask them to put their lists aside for later

Now ask the students to turn back to the page in their Family Siddur in which
their family studied the blessing from Nisim B’chol Yom which states we are all created
in the image of God.  Ask the students to take a few minutes to reread what they and
their family wrote. Ask students to share any thoughts about what they wrote.
Afterwards, using the same piece of paper, they should write down five words or phrases
about beauty based on their discussion (in one of the four boxes.)

Ask them to write down five words or phrases to describe what they find beautiful
about themselves. You may want to ask the parents to describe what they find beautiful
about their children. The activity could work either way, it is your choice.

Ask the students to connect lines to various definitions on the sheet which relate
to each other. Then turn the piece of paper over and write their own new definition of
what the word beauty means.

Station 2: The pressure to smoke/drink

Later in the year the students will study what Judaism says about consuming too
much alcohol and what Judaism says about smoking. They will also study how to make
the choice to limit themselves. However, here they are studying how the media makes
them feel pressured into drinking and smoking in order to feel connected to society.

Before beginning this section read the website:
http://www.aap.org/family/mediaimpact.htm. This will give you more information on the
subject and some other possible ideas. You might want to also give this website to the
families to engage in some home activities.

Begin by asking students to find a partner. Each pair should read the article by
Bill Walsh which can be found in the resource section. While reading they should
discuss the following question: Where do you see the tension between separation and
connection in this article? What was this man going through? How did the media play a
part in this tension?

After a few minutes ask the pairs to come back together and discuss how they saw
the themes within this article.

Ask each person to write an article for a paper about the pressure in the media to
smoke and drink. Ask them to relate it to the tension between separation and connection.
As part of the article, ask the teens to make a plan on how they will resist this pressure



http://www.aap.org/family/mediaimpact.htm

and ask the parents to write a plan for how they will help their children resist the
pressure.

Station 3: The pressure to wear the right clothing

Give each student the handout with four men on it. This comes from the CCAR
Passover Haggadah, however, don’t tell the students this. You might also want to ask the
students not to reveal where this is from if they already know. The original, which is also
included in the resources, labels these four characters as the four sons and states which
one is which. Make sure to give the students the one that does not have the answers. Ask
the students to spend about five minutes brainstorming words to describe these people.
Next to each picture they should list the words they thought of. They should put about 5-
10 words for each person on the page.

After everyone is finished, ask each student to say one word about each of the
men. You may want to write the list on the board so that everyone can see the entire list.
When everyone has had a chance to speak, reveal where this comes from. Discuss: How
did the person’s clothes shape how you described the person? How many of your
descriptive words were about physical appearance and how many were about character?
How do we associate what people wear with who they are as a person?

For the next part you will need a copy of the movie The Breakfast Club. While
you as the teacher might have seen this movie, many teens today have not.
(Sad...right?) Therefore, you may want to give them a short background on the film.
Find the scene where all of the students are sitting in the library talking. Ask the students
to discuss how the people making the movie portrayed each character’s personality
through their clothing. Discuss this with the whole group.

Conclusion:

Ask all the families to come together. They should look through magazines and
find a piece of media which portrays the tension between separation and connection for
this family. It may be a picture, an article, a advertisement...etc. They should cut this
out and glue it to their Talmud page. Then complete the page.

Performance Task:

Most of this unit has been focused on the teen’s life. The following activity
should be done as individuals. The parents should focus their project on their own life.
For this activity you will need paper, markers, magazines, scissors and glue. Ask each
student to create a collage or piece of art which answers the question: at what time do |
see the tension between separation and connection play out in my own life? Give each
student about 15 minutes to do this.

Then ask the students to get together with their families. Each person in the group
should share their creations.



Finally, the whole group should come together. Each person in the group should
share the collage of someone else in their group with the whole group. At the end all
students should hand in their collage to the teacher. Over the course of the week, the
teacher should look over all the collages to ensure that the students were able to
understand how the tension between separation and connection unfold in their own lives.

This activity has several components. First, the individual has a chance to put the
ideas in his/her head on paper and create something about themselves. Then they get to
share it with their family. By allowing different members of the family explain each
other’s collages, it shows the instructor that the family is able to understand how each
person thinks and feels about the subjects. Lastly, by handing it in, the teacher can
evaluate how the student is doing.

Resources

For activity 1: In Prayer
None

For activity 2: In Family
1. Adelman, Penina, Ali Feldman and Shulamit Reinharz. The JGirl’s Guide.
Woodstock: Jewish Lights Publishing, 2005. Pages 19-20, 26-27, 28-32.
2. Polish, Daniel F, Daniel B. Syme, and Bernard M. Zlotowitz. Drugs, Sex and
Integrity. New York: UAHC Press, 1991. Pages 43, 46, 47-51.

For Activity 3: In Friendship
1. Adelman, Penina, Ali Feldman and Shulamit Reinharz. The JGirl’s Guide.
Woodstock: Jewish Lights Publishing, 2005. Pages 5-6.
2. Kates, Judith A, Gail Twersky Reimer. Reading Ruth. New York: Ballantine
Books, 1994. Pages 5-6, 33-54.

For Activity 4: Leaving for College
1. Aaron, Scott. Jewish U: A Contemporary Guide for the Jewish College Student.
New York: UAHC Press, 2002. Pages 3-8.

For Activity 5: In Media
1. Adelman, Penina, Ali Feldman and Shulamit Reinharz. The JGirl’s Guide.

Woodstock: Jewish Lights Publishing, 2005. Pages 91-95.

The Breakfast Club. 1985

Website: http://www.aap.org/family/mediaimpact.htm.

4. Walsh, Bill. “Great American Smokeout: Me, the Media and Addition” Media
Literacy Review. As found on the website:
http://interact.uoregon.edu/MediaL it/mlr/readings/articles/smokeout.html

5. Zion, Noam and David Dishon. The Family Participation Haggadah: A Different
Night. Israel: The Shalom Hartman Institute, 1997.
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Lesson Plan for Unit 4 (Tension between Separation and Connection):
In Family: Honoring Your Parents

Goal:

e To provide students the opportunity to understand the tension between separation
and connection which is inherent in the commandment to honor your mother and
father.

e To expose students to texts which speak about God as part of the relationship
between parents and child.

e To offer students the opportunity to rethink a past situation where the student did
not honor their mother/father or when their child did not honor them.

e To understand the struggle a teen goes through to have his/her own independence
and yet to honor their parents.

Objectives:

Students will be able to:

Time:

Give a one sentence definition of the word “honor.”

Give a one sentence definition of the word “parent.”

Explain what role God plays in the relationship between child and parent
according to Jewish tradition.

Identify how they personally see the role of God in the relationship between them
and their family members.

Identify the struggle between separation and connection in the issue of how to
honor your parents.

Identify at least one time when this struggle played out in the student’s life, how it
was dealt with then and how the student would deal with it now.

0:00-0:05: Setting up/settling in

0:05-0:15: Set induction

0:15-0:40: Part I: How does God fit into this relationship?
0:40-1:00: Part II: It is not easy to honor your parents.
1:00-1:10: Part I1l: Talmud page

Materials:

Paper
Pens

Text study sheets

Activity:

SET INDUCTION: (10 minutes)

Give each person a pen and paper. Ask them to write down their own definition

for the word “honor.” Give them a few minutes to do this. Then, without discussing, ask



them to define the word “parent.” Again, give them a few minutes. The point of this
exercise is for students to explore their preconceived ideas about these two concepts.

Ask students to share their answers if they would like. Ask follow up questions
about their definitions. Allow other students to also discuss people’s answers. (If you
would like more questions to help with this conversation please refer to the information
in the resources section which comes from JGirl’s Guide pages 26-27.)

PART I: How does God fit into this relationship? (25 minutes)

The commandment to honor your mother and father is found within the ten
commandments. The first five commandments refer to the relationship between God and
humans. The second five refer to the relationship of human to human. Before continuing
on with this activity the teacher should read the material included from the JGirl Guide
(page 19-20)

Continue with a text study. Using the worksheet provided ask students to break
into groups of three or four. Read through the texts (Babylonian Talmud: Niddah 31a.)
They should then break into chavrutah and discuss these questions:

1. How does God play into the commandment of honoring your mother and

father?

2. What does the text say?

3. What do you believe?

After about 15 minutes, ask the whole group to come back together. Give them an
opportunity to share their thoughts. (You can read more about this in the background
reading | have provided from the JGirl’s Guide pages 19-20.)

PART II: It is not easy to honor your parents. (20 minutes)

For the following activity the parents and teens should be in two separate groups.
Although it is not necessary, it might be helpful to invite a social worker or other
professional to help facilitate these discussions.

Teens:
Discuss a time when each of them felt they knew they should honor their parents
but did not or could not. Some questions to consider:
1. Did they feel the tension within themselves of wanting to feel separate from
their parents and yet connected to them?
2. Did they want to connect more to their parents or their peers?

Allow each student the opportunity to think of a time in his/her life when s/he had this
experience. Finish the discussion by asking the teens to replay the incident in their head
but in a way that they both honor their parents and honor their need to separate from their
parents? Allow them time to write out their answers for themselves. (not to be collected)

Parents:
Discuss a time when they felt their child knew they should honor their parents but
did not. Some questions to consider:



1. Did they feel the tension within themselves of wanting to let their child feel
separate and yet still wanting to connect?

2. Do they feel as their child grows up that the child is becoming more separate from
the family?

3. Are there ways they feel their child is also becoming more connected to the
family as he/she grows.

Finish the discussion by brainstorming ways in which the parents can help their children
make the right decisions for themselves in this time of their life. This should be a parent
group discussion.

PART III: Talmud page (10 minutes)
Ask the families to come back together and complete the Talmud page. This is
the first Talmud page in which the situation is in English.

Although there are a variety of answers to the question posed on the Talmud page, the
book where this story came from offers the following real life answer:

“The young man owed his father respect and honor, but only to a point. Once the
guilty father had crossed the line of decent and moral behavior, the son was not obligated
to follow him; indeed, he was duty-bound to disobey. The son’s loyalty was misplaced,;
S0, too, was his sense of duty. Judge Shapero took this into account when he pronounced
sentence upon the young man, imposing a large find and probation instead of a prison
term. More than to punish the young man, he wanted to teach him and his father a lesson
neither would forget” (Drugs, Sex and Integrity page 46)

You as the teacher may do whatever you want with the “real” answer.

My own personal note: As the teacher for this class, you may want to be aware that not
everyone in your class has the ideal parent/child relationship. The following comes from
the JGirl Guide page 31:

“When Honoring Parents Is a Problem: There are times when you cannot honor
your parents. If you are being emotionally, physically or sexually abused by a parent,
how could you possibly honor him or her? Protecting your parents from being found out
by your teachers, relatives and friends because you feel you must honor them is not going
to help anyone. No child deserves to be abused and it is imperative to reach out for
help.”

This book is written for a teenage girl to read, and so the author is speaking
directly to the child. However, it is important that you as the teacher understand that this
is a very real possibility for any of the families you work with.



Praver Which Has Both The Theme of Separation and Connection

PARENTS' COMMENTARY

TEEN'S COMMENTARY

PASTE BLESSING/PRAYER HERE

FAMILY'S COMMENTARY




In Family: Honoring Your Parents

PARENTS COMMENTARY TEEN'S COMMENTARY

In all his years on the bench, Judge Shapero had never had a case like this. A high
school computer whiz admitted stealing hundreds of dollars worth of long distance
phone calls. It seemed like an open-and-shut case, but the computer genius pleaded not
guilty, telling Judge Shapero: “I am fulfilling a more important obligation-honoring my
parents.” It turned out that the whole scheme was the idea of his father, who, lacking
computer skills, enlisted his son as an accomplice.

Judge Shapero was outraged at the defendant’s response. Before handing down
a stiff legal penalty, however, the judge decided to determine if Jewish tradition actually
sanctioned blind allegiance to a parent’s illegal demands.

How would vou deal with this situation?

FAMILY'S COMMENTARY




In Friendship: Peer Pressure

PARENTS' COMMENTARY TEEN'S COMMENTARY

Ruth 1:16-17
32 TINNN Y2 TAY7 XAVYION TN T MNM W0
SIYN TRON) MY TPy vbN PO TN TbN Y9M IWNIN
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PP TN
And Ruth said, Do not entreat me to leave you, or to keep from following you; for
wherever you go, I will go; and where you lodge, I will lodge; your people shall be
my people, and your God my God; Where you die, will I die, and there will I be
buried; the Lord do so to me, and more also, if even death parts me from you.

FAMILY'S COMMENTARY




In the Future: Leaving for College

PARENTS' COMMENTARY

TEEN'S COMMENTARY

D9IY-TY) NHYR NI TONY-IDY N

“The Eternal One shall guard your coming and your going from this time forth and for

ever.” (Psalm 121:7)

God within and beyond me, Your presence pervades the world. Wherever I go, You are
near to me. “If I take up the wings of the morning and dwell on the ocean’s farthest
shore, even there Your hand will lead me, Your strong hand will hold me.” (Psalm 139:9-

10)

Now that I begin a new journey, I turn to You in confidence and trust, for You have

always been a light to my path.

FAMILY'S COMMENTARY




In Media: Pressure in the Media

PARENTS' COMMENTARY

TEEN'S COMMENTARY

Paste Picture, Article, or Ad Here

FAMILY'S COMMENTARY




Text Study for Unit Four: Family

Niddah 31a

Our Rabbis taught: There are three partners in man, the Holy One,
blessed be He, his father and his mother. His father supplies the semen
of the white substance out of which are formed the child's bones, sinews,
nails, the brain in his head and the white in his eye; his mother supplies
the semen of the red substance out of which is formed his skin, flesh,
hair, blood and the black of his eye; and the Holy One, blessed be He,
gives him the spirit and the breath, beauty of features, eyesight, the
power of hearing and the ability to speak and to walk, understanding
and discernment.

Taken from the website:
http://www.come-and-hear.com/niddah/niddah_31.html#chapter_iv
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THE FIFTH COMMANDMENT )

The commandment to honor your parents is taken very seriously
in Judaism. The fifth of the Ten Commandments is Kabed et avikha
ve'et imekha (Honor your father and your mother) (Exodus 20:12).
The first five commandments all have to do with relations between
God and humans; the second five have to do with relations
between humans and humans. One might think that the com-
mand to honor one’s parents would be part of the latter, but it
isn’t. Honoring your parents is included in the first category
because God is considered to be the third partner, with the par-
ents, in making children. When you honor your parents, there-
fore, you also honor God (Babylonian Talmud, Kiddushin 30b and
Niddah 31a). This is hard for young people to do. The Jerusalem
Talmud (Peah 1:1) says, “Honoring a father and mother is the
most difficult mitzvah.”

Every form of Judaism considers the family unit to be essential in
supporting the Jewish People. In traditional Judaism, parents are
considered to be the earthly embodiment of what God is to humans:
As God is the Power that creates us, the Power to which we owe grat-
itude for our lives, so too are our parents on the earthly plane. If we
dishonor our parents, we dishonor God, the Source of our existence.

Because you and your parents have different needs, it is crucial
to search for ways to enable both of you to deal with change. As you
progress from being a child to becoming an adult, you change the
way you see your parents. As a child you probably saw your parents
mostly as providers. As an adult you will be able to see them as peo-
ple who gave you life. You will begin to recognize the respect and
honor that they deserve.

As you are changing your view of your parents, they are chang-
ing their view of you. They will start to see you as an individual,
someone who is still dependent on them yet learning how to be

-
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selt-sufficient. In this chapter you will find ways to show your grati-
tude and appreciation.

JEWISH MOTHERS

MEeTy’
Ima (Mother) and Imahot (Matriarchs)

Each of us has a personal mother, a woman who gave birth to us and
raised us. Some of us may have more than one mother—one who
gave birth to us and one who raised us. Eve, the first mother on
earth, was called em kol chai (mother of all that is alive). As Jews, we
also have four ancestral mothers, the women who gave birth to the
Jewish people. They are Sarah, Rebecca, Rachel, and Leah. The
Midrash sometimes includes two other women—aBilhah and Zilpah,
who were the wives of Jacob and the mothers of Jewish tribes as well
(see, e.g., Numbers Rabbah 12:17).

)\ Here s a family tree of the matriarchs and patriarchs.

Abraham = Sarah

Ishmael Isaac = Rebecca
Rachel I'__—_l
Leah
Bilhah [ & Jacob Esau
Zilpah

12 tribes  Dinah

Following are descriptions of the four matriarchs. In Hebrew
the word for “matriarch” is the same as the word for biological
mother, ima.

Sarah Imeynu (Sarah, O

Sarah’s name means “prin
the founder of monotheis:
ter. (Such marriages were
Abraham on his mission |
land to start a new peopl
One God.

Sarah is known for sp
ered her. When she could
have a child with their ma
voice of Sarah” (Genesis 1

Meanwhile, God final
When she heard this, Sara
am grown old shall I ha
(Genesis 18:12). She gave |
brother’s rival. Sarah thou
so she convinced Abraharr
wilderness.

Later, Sarah woke up «
Isaac had left the house ez
command, was preparing
the end, however, an a
According to a midrash,
home, Sarah had died—fr
being sacrificed.

Rivka Imeynu (Rebecca, (

Abraham sent his servant
Isaac in Mesopotamia, tt
camels, jewelry, and othe:
find. He devised the follc
finest wife for his master’s
the village well. When a gi;
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PARENTS TODAY

THINK ABOUT IT:

Before looking at Jewish sources on honoring parents, let’s con-

sider what honor means.

* Who in society is honored?

* Consider the following people and whether or how they are
honored: the queen of England, when she makes a state visit
to another country; the president of the United States; your
favorite pop star; a firefighter who saves all the people in a
house that is on fire.

* What does a person have to do to be honored?

* Should a person be honored for just being him- or herself?

* Is there anyone at school whom you honor?

* Whom else, besides your parents, do you honor in your life?

* How can you honor someone?

* When the Torah commands people to honor their parents,
does it refer to loving them, or only to obligations, such as
helping them with chores and being polite, or feeding and
clothing them when they can’t do this for themselves? Is it
equivalent to respect?

* What do your parents mean to you? How can you show
them how you feel?

* What word would you use to describe the ideal relationship
between a child and a parent?

Let’s also consider what parents means. Today, there are tradi-

tional families that include a mother, a father, and children, and
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there are nontraditional families such as grandparents and chil-
dren; single parents and children; adoptive parents and adoptive
children; foster parents and foster children; stepfather, mother,
and children; father, stepmother, and children; and same-sex par-
ents and children. Whenever you see parents in this chapter, it
means adults in the parental role; they are not necessarily the bio-
logical parents of the child. According to halakhah, the legal code
of traditional Judaism, people who assume a parental role with a
child whose biological parents are not able to take care of him or

her are to be honored just like biological parents. //

M’KORO%,

Look at these selections from Jewish sources and consider how they
do or do not affect you today.

“Honor your father and your mother.” —Exodus 20:12

S L SR

“Honoring your parents is the most difficult mitzvah.”
—]Jerusalem Talmud, Peah 1:1

e

/;}od accounts honor shown to parents as though it were
shown to God, and, conversely, the neglect of honoring
parents is regarded as an insult to God.” —Mechilta on
Exodus QO:li\

To these positive commandments, Maimonides adds three neg-
ative ones: not to curse your father or mother, not to strike your
father or mother, and not to rebel against the authority of your
father or mother (Sefer Hamitzvot, Book 2, Nos. 318, 319, and 195).
A separate but related mitzvah is to show deference to the elderly
(Leviticus 19:32).
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WRITEY

Keep a journal for a week in which you record all your interactions
with your parents, writing down what took place. How does the
mitzvah of kibud av va’em enter into it? Discuss what happened with
your parents. Come up with ways in which you could improve in
honoring and respecting your parents.

Now make a list of things that you know upset your parents,
then list ways you can rectify the situation. Following are three
examples:

1. When I don’t do my homework. Make a conscious effort to do
homework without being nagged.

2. When I spend too much time on the phone or instant messag-
ing. Set time limits and plan activities.

3. When I fight with my sibling(s). Try to work out disagreements
without raising my voice. ’

Finally, list ten things your parents do for you:

[—

. 'They brought me into this world (or adopted me).

e L L S
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Ways | Can Honor My Parents

. Clean my room
2. Take out the garbage \mthout belng asked
3. Help with preparation of dinner and deanup afterwards
4. Make them breakfast in bed
5. Write a letter or poem of appreciation
6. Help my sister or brother with homework
- 7. Take clear and polite phone messages for them
8. Speak' to them in an appreciative and respectful manner
9. Wish them a good day before | leave for school
10. lnvute them to play a board game or cards

Getting to Know Your Parents

The better you know your parents, the easier it can be to honor
and respect them. Here are questions to get you going on a fasci-
nating interview with your parents. There are probably many
events, people, and travels they have experienced about which you
know nothing or very little. Your parents had a whole life before
you came into it.

Set aside time to find out about this, if they are willing. Plan on
one to two hours, and make sure you won’t have any interruptions.
Take notes or have a tape recorder going. You may even want to
videotape your parents as you interview them. Include ways in
which they honored their parents. How have times changed?
However you decide to document the interview, make sure you
keep it in a safe place. This interview will be a piece of family his-
tory that you might want to take out again and again. Eventually,
you might want to show it to your children. You might even be start-
ing a family tradition!

Interview Questions: You don’t have to stick to these questions;
they are just ideas to get you started. You might also want to use
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family photos and special keepsakes that are important to your par- * Prepare a Shabbat n
ents to get them talking. anonymously.
: : * Set aside a {zedakah |
* Where were they born? If outside the North America, what box once a week (it
was their immigration experience like? Shabbat begins).
* Did they go to high school, college, graduate school? e * Organize a cleanup
* What are their occupations? What do their jobs entail? the street and dispo

* What are their hobbies and interests?
® Who are their best friends? Who were their friends while

they were growing up? , ‘ DISCUS??

* What is unique about them? ) _
Think about the meaning

¢ What do they like best about being a Jewish woman or man? dictionary if that would h

* 1 ?
What part of Judaism most appeals to them: commanded to honor ou

¢ Did they have a bat or bar mitzvah, and what was it like? ey

e What do they think is the reason to have a bat mitzvah?
* What do they want you to get out of your experience as a

: SRR
bat mitzvah? e

WHEN HONORI

* What historical events have they lived through, and what are

their thoughts about them? There are times when yo

being emotionally, physic
: » could you possibly honor
Do IT? r being found out by your

you feel you must honor
One good way to improve your relationship with your parents is to

engage in fulfilling a mitzvah with them, such as the mitzvah of
tzedakah (charity). Tzedakah can be a way to work together for a
cause that goes far beyond you and your parents. Here are some
suggestions for family tzedakah projects:

child deserves to be abus
help.

If you are being abus¢
for you to consider. Find ¢

a teacher, the parent of a
Find a safe place for shel
* Volunteer at a soup kitchen. 4 Jewish Family and Childr.
* Sort through old clothes and give them to needy families.
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* Prepare a Shabbat meal for a needy family and deliver it
anonymously.
® Set aside a {zedakah box for one cause and put coins in the

box once a week (it is traditional to do this just before
Shabbat begins).

® Organize a cleanup of your neighborhood. Pick up trash in
the street and dispose of it properly.

Think about the meaning of love and honor. Look them up in the
dictionary if that would help. Discuss with your parents why we are
commanded to honor our parents but are not commanded to love
them.

WHEN HONORING PARENTS IS A PROBLEM

There are times when you cannot honor your parents. If you are
being emotionally, physically, or sexually abused by a parent, how
could you possibly honor him or her? Protecting your parents from
being found out by your teachers, relatives, and friends because
you feel you must honor them is not going to help anyone. No
child deserves to be abused, and it is imperative to reach out for
help.

If you are being abused and need help, here are some options
for you to consider. Find an adult you can trust to talk about it with:
a teacher, the parent of a friend, a rabbi, a counselor, or a doctor.
Find a safe place for shelter if you need to leave your home. Call
Jewish Family and Children’s Services in your community.
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4
FINAL WORDS

Someday you might be a parent. If that happens, how do you think
you'll look back on this time in your life?

The struggles you are experiencing are important—and even
valuable. Together with your parents, you are working on the task
of growing up. This work takes into account their experiences as
teens along with yours. Your parents brought you into the world
and are raising you. If you were adopted or do not live with your
birth parents, the adults who care for you brought you into their
lives and are raising you. Up until now you have been their respon-
sibility completely; that is changing. You are gaining responsibility
and authority over your own life, but it doesn’t happen in one day.
You will work for many years to become a fulfilled, productive
adult, a person who can make a living by honest work and give
something back to the world. You and your parents are preparing

for the time when you leave their care and go out into the world
on your own.

al
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 OBEDIENCE TO PARENTS:
When Is It Permissible to Disobey?

A T RN L SR ey T T

|n all his years on the bench, Judge Shapero

had never had a case like this. A high school
computer whiz admitted stealing hundreds of
dollars worth of long distance phone calls. It
seemed like an open-and-shut case, but the com-
puter genius pleaded not guilty, telling Judge
Shapero: “1 am fulfilling a more important obli-
gation—honoring my parents.” It turned out
that the whole scheme was the idea of his father,
who, lacking computer skills, enlisted his son
as an accomplice.

Judge Shapero was outraged at the defen-
dant’s response. Before handing down a stff
legal penalty, however, the judge decided to
determine if Jewish tradition actually sanctioned
blind allegiance to a parent’s illegal demands.
The judge phoned Rabbi Cook for an opinion.

JEWISH SOURCES

The rabbis taught that three partners create a
human being: God, the father, and the mother.
(Talmud)

That is the principle upon which the Jewish
understanding of the parent-child relationship
rests. Children must respect their parents, who

are considered partners with God in the rearing
of children: “The Holy One, blessed be He,
says, ‘I ascribe [merit] to . . . [the parents] as
though I myself had come to dwell among them,
and they had honored me.’” The idea of honor-
ing parents, as we all know, is one of the Ten
Commandments:

Honor your father and your mother, that you
may long endure on the land which the Lord
your God is giving you. (Exodus 20:12)

Honor your father and your mother, as the
Lord your God has commanded you, that you
may long endure, and that you may fare well,
in the land that the Lord your God is giving
you. " (Deuteronomy 5:16)

When the verse in Deuteronomy is discussed
in the Talmud, the rabbis explain the words
“that you may long endure, and that you may
fare well” in economic terms: “. . . a person
enjoys the interest in this world and the principal
in the world to come.”

Elsewhere in the Torah, we are commanded,
“You shall revere everyone his mother and his
father.” (Lev. 19:3) “Honoring” parents is
equated with revering God (“Revere only the

= 43
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JUDGE SHAPERO'S DECISION

The young man owed his father respect and
honor, but only to a point. Once the guilty father
had crossed the line of decent and moral behav-
lor, the son was not obligated to follow him;
indeed, he was duty-bound to disobey. The son’s
loyalty was misplaced; so, too, was his sense of
duty.

Judge Shapero took this into account when
he pronounced sentence upon the young man,
imposing a large fine and probation instead of
a prison term. More than to punish the young
man, he wanted to teach him and his father a
lesson neither would forget.




CHAPTER

o

INDEPENDENCE V. DEPENDENCE:
Are Parents Always Right?

R ebecca was angry that ‘Thursday afternoon
at Hebrew school, and she didn’t bother

to hide it. She screamed at her parents from
the temple’s public telephone, accusing them
of being unfair, uncaring, and cruel.

Rabbi Cohen overheard Rebecca’s side of the
phone conversation and was disturbed by the
scene. When Rebecca slammed down the phone,
he asked if she would like to speak with him.
Reluctantly she agreed to step into his office.

The rabbi asked Rebecca what was troubling

her. Words came rushing out in no logical order.
What Rabbi Cohen could piece together went
something like this: Rebecca was captain of her
soccer team, which in three days, next Sunday
morning, was to compete in a championship
match. Her parents insisted that she attend reli-
gious school, so, rather than being on the field,

she would be at the temple, learning things she
- didn’t care about and that made little sense to
her. Finally, she asked, “Rabbi, do my parents
have any right to force me to be here against
my will?”

What gives our parents the right to make us
do whatever they want? Rabbi Cohen spoke to
Rebecca for a long time, explaining Jewish
teachings about what it means to be a parent

and how parents should treat their children.
Then he answered her question. Can you guess
what he said? You will find his explanation at
the end of the chapter. First, consider some
Jewish thoughts about the nature of parenthood
and the responsibilities of parents. ‘

Judaism regards parenthood as a mitzvah.
In the very first commandment of the Torah
God says to Adam and Eve: “Be fruitful, and
multiply, and replenish the earth, and subdue
it. . . .” (Gen. 1:28) In other words, the Torah
teaches that it is a Jewish obligation to have
children. ‘

Jewish tradition looks upon children as the
greatest joy in a parent’s life. The Psalmist says,
“Lo, children are a heritage of the Lord; the
fruit of the womb is a reward.” (127:3) When
the Psalmist describes a person living in com-
plete happiness, he promises, “Your wife shall
be like a fruitful vine . . .. your [children] like
olive saplings around your table.” (128:3) In
the Book of Proverbs we are reminded, “Chil-
dren’s children are the crown of old men. . .
(17:6) At numerous points and in various ways,
rabbinic literature tells us that the Jewish people
received the Torah only for the purpose of giv-
ing it to their children. One midrash tells that,

= 47



when God offered the Torah to the Jewish peo-
ple at Mount Sinai, God demanded that they
produce guarantors—witnesses who would
guarantee that they would take it seriously. The
people offered Abraham, Isaac, and Jacob. God
said, not good enough. They offered King Da-
vid, but God did not accept him either. Finally,
the Jewish people offered as guarantors their
children and the generations of children who
came after them. God accepted, saying, “Your
children are good guarantors. For their sake
will I give you the Torah.”

The Talmud teaches that “the world is held
in place by the breath of little children studying
Torah.” And in the Book of Isaiah we read:
“All your children shall be taught of the Lord,
and great shall be the peace of your children.”
(54:13)

Parents who have strong relationships with
their children are considered blessed. The Ge-
mara conveys this idea in a beautiful story told
by Rabbi Isaac to Rabbi Nachman: “To what
may your request for a blessing be compared?
'To a man who was traveling through the desert.
He was hungry, tired, and thirsty when he came
upon a tree, the fruits of which were sweet, its
shade pleasant, and a stream of water flowing
beneath it. He ate of its fruits, drank of the
water, and rested under its shade. When he
was about to continue his journey, he said: ‘Tree,
O tree, with what shall I bless you? Shall I say
~ to you, may your fruits be sweet? They are al-
ready sweet. That your shade be pleasant? It
is already pleasant. That a stream of water flow
beneath you? A stream of water already flows
beneath you. Therefore 1 say, May it be God’s
will that all the shoots taken from you be like
you.” So it is with you. With what shall I bless
you? With the knowledge of Torah? With
riches? You already have knowledge of the To-
rah and riches. So I say, ‘May it be God’s will
that your offspring be like you.’”

Having children is a mitzvah, but it is only
the beginning. Child rearing entails responsibili-
ties. The rabbis taught, for example, that a fa-
ther has specific obligations to his son: to ar-
range to circumcise him; if he is the firstborn
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to his mother—to provide for the ceremony of
pidyon haben; to teach him Torah; to find a wife
for him; and to teach him a craft. Rabbi Judah
said, “He who does not teach his son a craft
teaches him to be a robber.” (Talmud) All of
these obligations of a father to a son have an
underlying purpose—to save life. Torah assures
spiritual life; trade assures one’s physical life
and allows one to earn self-esteem; marriage
saves one from a life of promiscuity and unhap-
piness. Some say a father must also teach his
son to swim. At least one scholar suggests that
Jews were active in commerce and often traveled
in merchant ships around the Mediterranean.
At times, they were attacked by pirates and
hurled into the sea. Thus, knowing how to swim
could certainly have helped save their lives.

Both parents have responsibility for shaping
the character of their children. In the Ve'ahavta,
we say, “You shall teach them diligently to your
children.” (Deut. 6:7) The same ideas are re-
peated throughout the Torah. For instance, we
read, “Make them known to your children and
your children’s children: the day you stood be-
fore the Lord your God . . . when the Lord
said to me, ‘Gather the people to Me that I
may let them hear My words, in order that they
may learn to revere me as long as they live on
earth, and may so teach their children.” ” (Deut.
4:9-10)

‘The rabbinic authors of the Talmud described
religious rituals in terms of parents teaching
children, so as to involve the young ones. The
custom of having a seder on Pesach derives from
the commandment, “You shall tell your [child]
in that day, saying: ‘It is because of that which
the Lord did for me when I came forth out of
Egypt’” (Exod. 13:8) The seder is described
almost entirely in terms of parents helping their
children understand and encouraging them to
rejoice.

Children are encouraged to blow the shofar
and may even be taught to blow the shofar on
Shabbat and weekday holidays. Children should
be taught to observe the fast of Yom Kippur.
Of course, if their health demands it, they may
eat on Yom Kippur, for one should not afflict
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children on the Day of Atonement by making
them fast or denying them food. But one should
prepare them for their adult responsibilities.
“One trains them a year or two before in order
that they may become used to religious obser-
vance.” (Talmud)

Parents have responsibility for the intellectual
and moral growth of their children, to make
sure that their children learn Torah. Reform
Judaism teaches that parents also are required
to see that their children receive a quality secular
education. There is evidence that in ancient days
fathers took it upon themselves to teach their
sons, while private teachers educated their
daughters. The Talmud, and later Jewish com-
mentaries, devoted attention to what a proper
curriculum should include, specifying Scrip-
ture, Mishnah, and Gemara.

Jewish tradition sets standards for respectable
behavior. We read in the Book of Proverbs:
“A foolish son is vexation to his father, and
bitterness to her that bore him” (17:25); “A wise
son makes a glad father; but a foolish son is
the grief of his mother.” (10:1) The Haggadah
identifies four different sons according to their
character traits, a recognition that people have
the capacity to be simple or foolish, wise or
wicked—and that parents have differing respon-
sibilities to different types of children.

Jewish sources also recognize the difficulties
parents often encounter in disciplining their
children. Here are some examples: “A bad son
in a man’s house is worse than . . . [a] war.”
The Torah and the Talmud teach that a stub-
born and rebellious son, one who curses his
parents, strikes them (Exod. 21:15), or one who
is a glutton or a drunkard is subject to severe
punishment. The Torah describes how the par-
ents of such a son had a communal obligation
to bring him to the city elders for discipline.
On the other hand, parents are advised to for-
give a stubborn and rebellious child. Parents,
therefore, have the responsibility both to teach
and to discipline their children.

Does Judaism sanction physical punishment
of children? Proverbs 23:13 says: “Do not with-
hold discipline from your child; if you beat him

with a rod he will not die.” And elsewhere it
states, “He that spares the rod hates his son;
but he that loves him chastens him at times.”
(Prov. 13:24) A midrash teaches: “If one refrains
from punishing a child, he will end up by becom-
ing utterly depraved.” Once children have
grown up, says the Talmud, parents can no
longer discipline them or exert the same kind
of influence.

The rabbis were also aware that it is possible
for parents to be too severe in disciplining their
children: “Do not terrorize your household.”
The ideal form of discipline involves being both
firm and loving. Thus, teaches the Talmud, the
right course is to “push away with the left hand
and draw them near with the right hand.”

Today we take a dim view of corporal punish-
ment of children, knowing how easily it can
lead to life-threatening child abuse. The rabbis
did not encourage violence in the home; they
wanted only to emphasize that love alone, with-
out discipline, could not shape children into
responsible adults.

WHAT DID RABBI COHEN DECIDE?

The issue in Rebecca’s case was not that her
parents acted without reason or care. While it
seemed to Rebecca that they were dismissing
her interests, they were in fact demonstrating
their love for her by ensuring that she receive
a good Jewish education, as required by our
tradition. Their concern for her character devel-
opment grows from an attitude that stresses a
parent’s obligation to meet the totality of a
child’s needs—physical, intellectual, and spiri-
tual.

Could Rebecca’s parents have acted more
gently? Rabbi Cohen said, “Yes, they could
have.” Could they have tried to reason with her
instead of just forcing her to go along with their
wishes? Again, Rabbi Cohen said yes. Was it
possible that Rebecca could miss a day of reli-
gious school to participate in the championship
game? Rebecca was really surprised when he
said yes a third time. “But . . .”—and he said
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this but with a lot of emphasis—he wanted Re-
becca to understand that her parents behaved
as they did not because they didn’t love her
but precisely because they loved her so much
and were concerned about her long-term happi-
ness and well-being. Still, it seemed all right
to him if she missed a day to pursue an interest
that was of utmost importance to her. Why not
just do a little makeup work? In fact, Rabbi
Cohen said he would be willing to call her par-
ents and tell them that himself.

INDEPENDENCE V. DEPENDENCE » 51

Rebecca felt better after her session with
Rabbi Cohen. Her parents did care about her
after all.

HAVE YOU EVER FELT LIKE REBECCA?

Share a time in your life when you were furious
with your parents, when you felt that a decision
they made was unfair. Are you still angry? Does
their decision now make more sense? Why?
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MEET 7
David and Jonathan

A sincere friendship is based on intimacy, privacy, honor, respect,
continual cultivation, giving and taking, and all-around care for
one another. In the Bible, the story of David and Jonathan exem-
plifies the Jewish ideal of friendship. Jonathan was the son of King
Saul. When Saul realized that David, a humble shepherd, was a far
better warrior than he and was destined to be the next king of
Israel, he became jealous and decided to kill David. Jonathan had
to make a choice between his father and David, who was his friend.
He sacrificed his relationship with his father and chose loyalty to
his friend (1 Samuel 18:1-4). Jonathan helped David to flee and
thus saved his life.

What does it mean that they were such good friends? Did
Jonathan call on David every 10 minutes? Did they spend all of
their free time together? Did Jonathan constantly shower David
with compliments? No. They were called good friends because they
loved each other and would have done anything for one another.
When he learned of Jonathan’s death, David said, “Jonathan, my
brother, you were most dear to me” (2 Samuel 1:26).

Naomi and Ruth

In the biblical period of the Judges there was a famine in Israel.
One wealthy and prominent family in Bethlehem, from the tribe of
Judah, was able to escape. Elimelech, his wife, Naomi, and his two
sons, Chilion and Machlon, packed up and took off to the land of
Moab.

When they arrived in Moab, life improved. Elimelech contin-
ued with his business, Naomi was delighted in their new home, and
the boys -assimilated to their environments. Chilion married a
Moabite woman named Ruth, and Machlon married a Moabite
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woman named Orpah. Life was good for Elimelech and his family:
they had a large house, plenty of food, and good health.

Then things took a turn for the worse. Elimelech, Machlon,
and Chilion all died. Naomi’s daughters-in-law remained with her
throughout the period of mourning. Soon Naomi decided that it
was time for her to return to her old home in Bethlehem. At first
both her daughters-in-law insisted that they would return with her,
but when Naomi explained that she had nothing to offer them,
Orpah went back to her own family. :

Ruth, however, insisted on staying with her mother-in-law.
When Naomi told Ruth she was free to go home, Ruth said, “Do
not urge me to leave you, to go back from following you—for wher-
ever you go, I will go; where you lodge, I will lodge. Your people are
my people, and your God is my God. Where you will die, I will die,
and there I will be buried” (Ruth 1:16-17).

It must have been very difficult for Ruth to leave her homeland
and journey to another land with an entirely different religion. For
Ruth was not only being loyal to Naomi. By saying, “Your people
are my people and your God is my God,” she became Jewish.

, When they arrived in Israel, a wealthy and kind landowner
3 named Boaz, a cousin of Naomi’s, allowed Ruth to gather barley in
his fields during the harvest. (This is a right guaranteed by the
Torah to the poor, to widows, and to orphans.) Ruth worked in the
sweltering sun every day, and one day Boaz invited her to eat with
him. When Naomi noticed his growing interest in her daughter-in-
law, she encouraged Ruth to let him know she was available for
marriage.

Ruth did so, and Boaz and Ruth married and had a son named
Oved, who was the grandfather of King David, the greatest king of
Israel. According to Jewish tradition, Ruth and Boaz merited such
a remarkable descendant because of their caring behavior, toward
each other and toward others. A simple but beautiful explanation
of the purpose of the Book of Ruth was given by Rabbi Zeira, who
said: “This scroll tells us nothing either of ritual purity or impurity,
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Hz the days when the chieftains ruled, there

‘was a famine in the land; and a man of

Bethlehem in Judah, with his wife and two
sons, went to reside in the country of Moab.
’The man’s name was Elimelech, his wife’s
name was Naomi, and his two sons were
named Mahlon and Chilion—Ephrathites of
Bethlehem in Judah. They came to the
country of Moab and remained there.
3Elimelech, Naomi’s husband, died; and
she was left with her two sons. ‘They married
Moabite women, one named Orpah and the
other Ruth, and they lived there about ten
years. Then those two—Mahlon and Chil-
jon—also died; so the woman was left with-
out her two sons and without her husband.
SShe started out with her daughters-in-law
to return from the country of Moab; for in
the country of Moab she had heard that the
Lorp had taken note of His people and

given them food. "Accompanied by her two

daughters-in-law, she left the place where
she had been living; and they set out on the
road back to the land of Judah.

But Naomi said to her two daughters-in-
law, “Turn back, each of you to her mother’s
house. May the Lorp deal kindly with you,
as you have dealt with the dead and with
me! *May the Lorp grant that each of you
find security in the house of a husband!”
And she kissed them farewell. They broke
into weeping '°and said to her, “No, we will
return with you to your people.”

"But Naomi replied, “Turn back, my
daughters! Why should you go with me?

This translation of the Book of Ruth is reprinted from The Five
Megilloth and Jonah (Philadelphia: .Tesum Publication Society,
GMWV. Many of the contributors to this volume quote other
published translations or have consulted other translations in
preparing their own; the sources each author has used are
identified in a footnote at the beginning of her selection.
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6 The Book of Ruth

Have 1 any more sons in my body, who
might be husbands for you? '*Turn back, my
daughters, for I am too old to be married.
Even if I thought there was hope for me,
even if 1 were married tonight and I also
bore sons, ’should you wait for them to
grow up? Should you on their account debar
yourselves from marriagez Oh no, my
daughters! My lot is far more TQQ, than
yours, for the hand of the Lorp has struck
out against me.”

4They broke into weeping again, and
Orpah kissed her mother-in-law farewell.
But Ruth clung to her. '*So she said, “See,
your sister-in-law has returned to her people
and her gods. Go follow your sister-in-law.”
1But Ruth replied, “Do not urge me to
leave you, to turn back and not follow you.
For wherever you go, I will go; wherever you
lodge, 1 will lodge; your people shall be my
people, and your God my God. "Where
you die, I will die, and there I will be
buried. Thus and more may the Lorp do to
me if anything but death parts me from
you.” *When [Naomi] saw how determined
she was to go with her, she ceased to argue
with her; and the two went on until they
reached Bethlehem.

When they arrived in Bethlehem, the
whole city buzzed with excitement over
them. The women said, “Can this be Na-
omi?” 2“Do not call me Naomi,” she re-
plied. “Call me Mara, for Shaddai has made
my lot very bitter. >'I went away full, and
the Lorp has brought me back empty. How
can you call me Naomi, when the Lorp has
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dealt harshly with me, when Shaddai has
brought misfortune upon me!”
2Thus Naomi returned from the country

The Book of Ruth u-—j 7
rRUTH
1.22
w3 mRapn b

of Moab; she returned with her daughter-in-
law, Ruth the Moabite. They arrived in Beth-
lehem at the beginning of the barley harvest.

N Now Naomi had a kinsman on her hus-
band’s side, 2 man of substance, of the fam-
ily of Elimelech, whose name was Boaz.

2Ruth the Moabite said to Naomi, “I
would like to go to the fields and glean
among the ears of grain, behind someone
who may show me kindness.” “Yes, daugh-
ter, go,” she replied; %and off she went. She
came and gleaned in a field, behind the
reapers; and as luck would have it, it was
the piece of land belonging to Boaz, who
was of Elimelech’s family.

4Presently Boaz arrived from Bethlehem.
He greeted the reapers, “The Lorp be with
you!” And they responded, “The Lorp bless
you!” 5Boaz said to the servant who was in
charge of the reapers, “Whose girl is that?”
The servant in charge of the reapers replied,
“She is a Moabite girl who came back with
Naomi from the country of Moab. "She said,
‘Please let me glean and gather among the
sheaves behind the reapers.” She has been on
her feet ever since she came this morning.
She has rested but little in the hut.”

®Boaz said to Ruth, “Listen to me, daugh-
ter. Don't go to glean in another field. Don
go elsewhere, but stay here close to my girls.
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ship bertween Ruth and Naomi is their persistent commitment to each
other through shifting circumstances. Interpreting the story with-what
they have learned as psychotherapists, they in turn reflect on what Ruth
teaches them about crucial patterns in therapeutic relationships between
women.

This section closes with an edited transcript of a shiur, an oral reflec-

tion on classical Jewish texts, which Avivah Zornberg presented in one
of the many classes for Jewish women she teaches in Jerusalem. Works
from the Western philosophical and literary tradition as well as tradi-
tional Jewish commentaries figure prominently as Zornberg explores the
meaning of Ruth’s improbable choice of Naomi as the central figure in
her life. Following clues suggested by close readings in rabbinic midrash
and medieval commentaries, she opens up the Bible’s language to star-
tling possibilities. She rejects the clichéd literary view of Ruth as a
charming idyll and instead unveils a stark existential drama of suffering
countered by the determined, even willful lovingkindness of Ruth. By
taking seriously Naomi’s praise of her daughters-in-law for their kind-
ness “to the living and the dead,” Zornberg reveals a “concealed alterna-
tive,” a level of passion and life-affirming courage in defiance of death,
in Ruth’s gesture of “clinging.”

Ruth, Naomi, and Orpah
A Parable of Friendship

GLORrRIA GOLDREICH
Qw

They walk across the desert, a trio so light of step that their sandaled
feet leave no impression on the shifting ocher sands. Their gait is mea-
sured and graceful. They are used to walking together, to accommodat-
ing their steps, each to the others. The two younger women keep a few
paces ahead; their long gray desert cloaks cast a gossamer veil of shadow
onto which the older woman glides.

They speak softly, in the lilting tones of intimacy. Often, they speak
in half sentences. They understand each other so well that a crypic
code of dangling phrases suffices. Now and mmm:r they drift into a
dreamy, companionable silence. This has long been their habit—an ex-
change of words and then a retreat into separate fortresses of thoughts
and memories. They are careful, at such times, not to invade each oth-
er’s privacy with unbidden question or intrusive statement.

A rare, salt-scented breeze stirs the heavy air and they turn their eyes
skyward. A snow-white egret scissors its wide-winged way toward the
salt marshes of the Dead Sea.

“How beautiful. Do you see it, Ruth?” The older woman’s eyes fol-
low the bird in its flight.

“Yes, I see it, Naomi. Orpah?”

“I see it, Ruth.”

The author used Rushin The Five Megilloth (London, Jerusalem, New York: Soncino Press,
15t printing, 1946).
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The names are small jewels upon their tongues, glittering, audible
fragments of affection, each syllable finely polished by their love. Rush.
Orpah. Naomi. They know the meanings of those names and it bemuses
them that they were so well chosen, as though their parents, holding
the infant females, could predict the women they would become. Na-
omi means pleasant. Ruth signifies friendship. And Orpah, Naomi has
told them, is derived from the Arabic and means “rich with hair.”

It is true that calm and pleasantness are Naomi’s mantle. That calm,
that pleasantness, settles in a patina of beauty across the life-worn skin
of her aging face. It translates into the wisdom, the persuasive reason-
ableness of her words. It has made her—the mother of their husbands,
gentle youths who died so young—their teacher and their friend. Their
friendly rteacher, their teaching friend. Saddened by her own widow-
hood, Naomi did not surrender to bitterness. She mourned Elimelech,
her husband, yet her ways remained as her name, the ways of pleasant-
ness.

And yes, Orpah’s curling chestnut-colored hair falls in heavy thick-
ness to her waist. Her brows are soft furry slashes above her deepset
violet eyes, the color of the hills of her native Moab at the twilight
hour. Long silken hairs shimmer upon the tawny skin of her arms and
legs, tuft the secret places of her body. Ruth and Naomi love Orpah’s
hair. They have brushed it and plaited it into intricate coronets. They
have fashioned it into curls piled high upon her head so that she stag-
gered playfully beneath the weight of her coiffure. Their laughter spilled
out then, as though they were small girls caught in paroxysms of mer-
riment. That is how grown women laugh, in the fastness of their
relationship—without embarrassment, unencumbered by fear of judg-
ment, secure with each other and within themselves.

Ruth, too, is true to her name. Friendship is the essence of her being,
loyalty burns in her dark eyes, caring tenderness ignites her touch. She
is passionate in her friendships, fiercely protective of those she loves.
She takes her friends into her heart. She would share with them her
soul’s yearnings, her imagination’s flight. And Naomi and Orpah, sister-
in-law and mother-in<law, have been the dearest of her friends, her
companions in laughter and melancholy. They have comforted her and
she, in turn, has held them in her arms, felt the hot tears of their sor-
row upon her skin.

She recognizes that her feelings for each of them are different. She
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and Orpah are young. They are widowed and childless, yet each month
the flow of their blood reminds them that the potential for creating
new life dwells within their bodies. Their menstrual surge reassures
them. Their husbands, Mahlon and Chilion, are dead, but their own
lives stretch before them. They speak softly of this to each other, fearful
that their words might wound Naomi, discomfited by their own desires.

But when they speak, that discomfort is abated. Shared confidences re-

lieve their anxiety, anneal their sadness.

They are both daughters of Moab and they sing the songs of their
girlhood, dance toward each other in graceful partnership, exchange
reminiscences. Theirs is a friendship of mutuality, of easy rapport and
spontaneous affection.

But of Naomi, Ruth asks questions, probes for answers and insights.
She will learn from Naomi, her mother-in-law turned friend. In all
things Naomi has gone before her, and she offers the lessons of her life
with gentle generosity. Orpah too, listens to Naomi, but it is Ruth who
is the diligent student, the earnest observer. Naomi is her mentor; she
guides her into womanhood. Naomi taught her that even in mourning,
according to the beliefs of her people Israel, there is dignity and
purpose—a set plan in death as there is in life. It is from Naomi that
she learns the small secrets of survival, the intricacies of relationships.
These are things that an older woman teaches her young friends—the
wisdom that one generation wills to another. |

Friendship was Ruth’s talent. Naomi honed it into genius.

The egret alights upon the low-hanging branch of a terebinth tree
and the three women watch it from the distance. Soon it will soar
again, shearing its way through the cobalt sky, shadowing the pale sand
on its journey home.

“We draw near to the Sea of Salt,” Naomi says, and her daughters-
in-law nod but do not speak. They know Naomi is reminding them
that they stand berween Moab and Judah, equidistant between their
homeland and her own. They avert their eyes because they do not want
to see the sadness in Naomi’s face as she remembers that ten years
carlier she had passed this way. She was wife and mother then, accom-
panied by her strong, proud husband and two young sons. They were
on a journey of hope, fleeing the famine in Judah to find sustenance in
the fields of Moab.

That famine has ended. Travelers to Moab brought them that news
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only days ago, and Naomi decided at once to retrace her steps. But now
she is widowed and bereft of her sons, with only the friendship of
Orpah and Ruth to sustain her.

Ruth reaches out to Orpah, touches her hand, but Orpah’s gaze is
fixed on the egret, now in swift flight, fast becoming a slash of white
in the distance. Orpah has never seen the Sea of Salt, where the white
bird will nest. She is a daughter of the flat fields of Moab. She loves the
low hills of her homeland. Caves and mountains frighten her. And Ju-
dah is a land of caves and mountains, of rock-bound fields and thistled
paths. Chilion spoke of them as he played with her hair, as he ringed
his fingers with the red-gold tendrils, his voice like his mother’s, dreamy
and pleasant.

Naomi smiles at them. q ,

“My brides,” she begins. Always she has called them that, recalling
their beauty on their wedding days, their courage in taking the young
men from Judah as husbands. “I want you to return to the homes of
your mothers.” She speaks with quiet authority yet they all recognize
‘that her only power over them is her affection.

Ruth, ever the querying student, wonders why Naomi speaks of her
mother’s dwelling place rather than the tent of her father. The answer
comes to her when Naomi takes Orpah’s hand in her own and places

her arm about Ruth’s shoulders. Of course, Naomi would have them .

make their home among women, because they have grown used to soft
voices and gentle hands. They have lived, the three widows, as a family
of women, sharing friends who understand the pangs of loss, the fear
of loneliness, the solace of silence. They need the comfort of their
mothers’ soft breasts, their sisters’ sweet voices. Later, when the wounds
of grief are healed, they will find rest in the homes of the men who, one
day, will become their husbands.

Of this Naomi assures them, in her pleasant musical voice, and then,
drawing them close, she kisses them. Her lips taste the saline streaks of
their sorrow. They are both weeping, and she knows that they will not
be comforted. ,

Ruth and Orpah speak in unison, their words grief-strangled but
their meaning clear.

“No. We will return with you to your people.”

She laughs, a2 wounding, mocking sound that startles them, and

when she speaks there is a hint of anger in her tone. They are aware,

]
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for the first time, of a strain of envy, a muted wrath. But because they
know her so well, they realize that she does not begrudge them their
youth but mourns the loss of her own. They recognize that her anger
is directed not at them but at an arbitrary God who has left her wid-
owed and childless, an aging woman who will never again love a hus-
band or bear children.

She confirms this as she speaks to them with love and concern. They
must return to their own land and build new lives. There is generosity
in her plea, the generosity of her long affection for them. It does not
matter that if they leave her, she will have to continue the long and ar-
duous journey alone. Such is her devotion to them that their future
takes precedence over her present. Such is her friendship for them.

They are silent. Always they have been obedient to her, relying on
her wisdom, according her the deference of their love. Slowly, reluc-
tantly, Orpah moves forward. She who watched the soaring egret with
awe, submits to that wisdom.

She kisses Naomi; her lips flutter like a butterfly across her mother-in-
law’s sun-parched skin. But she does not kiss Ruth. She does not look at
her. She fears that Ruth sees her departure as betrayal. She fears that if she
meets Ruth’s eyes (the dark eyes that burn with friendship), that if Ruth
touches her hand with that caring tenderness she knows so well, she will
not have the courage to turn and make her way alone, back to Moab and
her mother’s tent. And she knows too, that Ruth will not leave Naomi.
Ruth is wedded to Naomi’s friendship and her wisdom. Orpah has often
had the sense that a single soul inhabits the bodies of both Ruth and
Naomi.

Nagmi’s hand touches Orpah’s face, her fingers trace her features. A
blessing, a gesture of farewell. Ruth stands very still. She will not in-
trude upon Orpah’s decision. She will not burden her with her grief.
Slowly, slowly, Orpah retraces her steps, never once looking back.

Naomi watches until Orpah’s slight form can no longer be seen and
turns again to Ruth. She has obligations to Mahlon’s widow. She wants
to advise her well, even if that advice tears at her heart. The long years
of her life have taught her that true love, true friendship, means setting
the other before one’s self. And so, again, she urges Ruth to follow after
Orpah, to return to the familiar landscape of her life, the religion of her
birth.

Ruth listens patiently. In all things Naomi has been right, but in this
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entreaty Ruth knows her to be wrong. She cannot and will not obey.
She has crossed a new threshold of friendship and speaks to Naomi
with a new confidence, an absolute certainty. The words fall from her
tongue with silver fluency, each phrase heart-forged.

“Do not ask me to leave you. Always I will follow you. Where you

go, I will go. Your home will be my home. Your people will be my peo-

ple and your God, my God. Where you die, I will die, and there I will
be buried. Only death will part you from me.”

Certainty burnishes Ruth’s strong voice. Her words defy further argu-
ment. And now it is Naomi who submits, who accepts the younger
woman’s decision. Hand in hand they continue on their journey, two
continuing where three had begun. They feel Orpah’s absence but they
do not speak of her.

They arrive at last in the town of Bethlehem, where Naomi is re-
membered, but the misforrunes of her life have so altered her that the
friends of her young womanhood are briefly bewildered.

“Naomi? Is it really you, Naomi?” they call to her. It is the time of
“the barley harvest and their arms are laden with sheaves of grain.

The ways of pleasantness desert her. She is surrounded by reminders
of her vanished happiness, when Elimelech walked by her side and
Mahlon and Chilion played in the garden of her large house. Her very
name offends her.

“Do not call me Naomi,” she says harshly and her fingers cut into
Ruth’s palm. “Call me Mara—bitterness—because my life has been
bitter. When I left here I was full of love but I return empty-hearted
and alone.”

Her words wound Ruth. Naomi is not alone; Ruth is with her. And
how can Naomi’s heart be empty when Ruth’s own heart brims with
love for her? But with the wounding comes the balm of forgiveness.
Ruth knows (because Naomi has taught her) that in friendship, one
must look away, accept small hurts and probe the source of pain. The
source of Naomi’s pain is her tetrible bereavement, her fear of a solitary
and poverty-haunted old age. She has, for the moment, forgotten Ruth,
but then she is not infallible. Ruth accepts her as she is, as, indeed, Na-
omi has always accepted Ruth. Naomi relaxes her grip; she holds Ruth’s
hand gently, as though in apology.

It strikes Ruth that their positions have been reversed. Naomi was a
stranger in Moab; now Ruth is a stranger in Judah. There is a new bal-
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ance to their friendship. Ruth feels a sense of excitement, of anticipa-
tion. Sadness leaves her. Naomi will teach her the customs of this land.
Naomi will advise her.

And Naomi does advise her. It is Naomi who assents to Ruth’s deci-
sion to go into the fields and glean after the reapers. Perhaps Naomi
speaks vaguely of a particular field owned by Boaz, a close relation of
Elimelech. In any case, it is to that field that Ruth goes, her skin honey-
colored by the sun-drenched days of her travels, her slender body en-
folded in the loose blue shift favored by the women of Moab.

The day is hot but Naomi has pulled Ruth’s dark hair back and
twisted it into a knot that settles moistly at the nape of her neck. They
thought of Orpah then, with her richness of hair, but they had not spo-
ken of her, so careful are they of each other’s feelings. ,

At midday Boaz comes to the field and, as he greets his workers, he
sees Ruth. He asks about the beautiful stranger and is told she is the
Moabite maiden, the widow of his near kinsman Mahlon, who returned
to Judah with Naomi.

Her story is familiar to him. All of Bethlehem has heard of the won-
drous companionship of Ruth and Naomi. The townspeople have pon-
dered its mystery, bemused by a friendship that spans the generations,
that unites the woman of one land with the woman of another. Its rar-
ity intrigues. .

When Ruth approaches him, Boaz is moved by her dignity and
beauty.

“Please stay and glean in my field,” he pleads, as though it is she who
grants him the favor. “My men will protect and serve you.”

His kindness overwhelms Ruth, even bewilders her. But Boaz is swift
to explain that he has heard of Ruth’s fidelity to Naomi, her tenderness
toward the older woman. He would emulate her kindness. The friend-
ship between the two women, the pedagogy of their simple actions, has
served as an example to him, has taught him to behave with similar
generosity, similar caring. As Ruth and Naomi care for each other, so he
will care for Ruth. He offers her the freedom of the field, the bounty
of his reaper’s table.

Ruth carries her gleanings to Naomi. She tells her of Boaz’s words
and Naomi nods. She is not surprised.

“This man is close kin to us,” she says.

Ruth thrills at the words. 70 us. Not to Naomi alone. With this
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simple phrase, Naomi acknowledges that she and Ruth are truly one—
melded—mutually caring, mutually responsible.

Naomi advises Ruth to continue gleaning in the fields of Boaz. Pos-
sessed of the foresight of her age, she perceives possibilities which do
not occur to the young Ruth.

The corn is harvested and the days of the barley harvest pass. The
gentle winds of spring welcome the wheat harvest. The community is
energized by the joy of the season, aglow with the fecundity of the land.
Young gitls in white garments dance, cradling the first fruits of the har-
vest, and slender youths watch them with shining eyes. And each day,
Ruth goes to glean in the fields of Boaz while Naomi watches and
waits. At last she learns that on a particular evening, Boaz will winnow
his barley on the threshing floor. She smiles. Her patience has been re-
warded. She calls Ruth to her side.

“My daughter.” She no longer calls Ruth her “bride.” Ruth is truly
daughter to her even as she feels herself mother to Ruth—unblooded
bur linked by heart and mind. “I want your life to be more restful.” She

“speaks in the cryptic language of women who ease harsh reality with eu-
phemism. It will not do to say that she wants Ruth to be free of worries
about food and clothing and shelter, that she does not want her to
stoop to glean in the corner of the field reserved for the poor.

And Ruth understands that Naomi is sharing ancient secrets with her,
inviting her into a womanly intrigue, a delicious and delicate complic-
ity. She listens as Naomi tells her to bathe, to anoint herself with fra-
grant oils, to dress in her most beautiful robe, and then to make her
way to the threshing floor. Naomi is specific in her instructions. She is,
after all, an older woman, with knowledge of the desires of men, expe-
rienced in subtlety and nuance. She is a wise and loving conspirator.

She tells Ruth that she must conceal herself until Boaz’s work is done
and he is sated with food and drink and lies down to rest. And Ruth
agrees, accepting the authority of her teaching friend, the soft-voiced
woman who calls her “daughter.” :

Beautifully dressed and sweetly perfumed, she waits in a shadowed
corner of the threshing floor and watches as Boaz eats and drinks, as
laughter lights his eyes and merriment ripples at his lips, as at last he
falls into the sleep of exhaustion amid the fragrant husks.

And then, as Naomi has directed her, she moves quietly toward him,
uncovers his feet, and lies down against them. He wakes at midnight,
cons-i of her scent, her touch.
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“Who are you?” Hope triggers his question.

“Ruth. Your kinswoman.” She whispers into the velvet darkness.
“Spread your cloak over me.” As birds shelter their mates beneath their
wings, so would she have him shelter her.

He smiles, and his voice in reply quivers with pleasure. He blesses
her and praises her.

“You have shown as much kindness in the end as in the beginning.”

He speaks of the kindness she has shown to Naomi, the loyalty and
affection that caused her to accompany Naomi to Bethlehem and to
sustain her with her gleanings. It is that kindness, that compassion, that
fire him with love for Ruth, who sits at his feet, her lovely face silvered
by the drifting harvest moon. He recognizes that she is not 2 woman of
shallow perception. Even as she made the aging Naomi the friend of her
heart, so she has chosen the mature Boaz over the younger men of the
community. Her choices are intermingled—friendship taught her the
ways of love.

Boaz spreads his garment over her in pledge of his protection. He
promises that he will seek out the man whose relationship to the family
of Elimelech gives him rights over Ruth and he will ask him to release
her into Boaz’s care.

They pass the night together, speaking softly as the darkness recedes.
At their parting, in the milky light of dawn, he places portions of barley
within her mantle, enough grain for both her and Naomi. Boaz recog-
nizes that as he sustains the one, so must he sustain the other.

Ruth dashes across the fields, jeweled with the dew of daybreak, to
Naomi, who asks the same question that Boaz asked at the midnight
hour: “Who are you?” They would both pierce Ruth’s innermost self,
have her reveal herself to them, gift them i:r her ro:an and
love.

Ruth tells Naomi of her exchange with Boaz and Naomi is satisfied.
Her plan has succeeded. Her womanly wisdom has triumphed. Surely,
Ruth and Boaz will marry. He is a man of action and will allow no im-
pediment to their love. Of this she assures Ruth, as the bright sun of
spring bathes Bethlehem in its golden light.

And, indeed, Boaz arranges a release from the other kinsman, in
keeping with the customs of Isracl. He proclaims then that he will
marry Ruth, and the people of the town cheer his decision. Ruth and
Naomi, hand in hand, wearing the hooded gray cloaks of their journey,

listen to the acclaim that greets the words of Boaz. -
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“Let your bride be like Rachel and Leah, those who built the house

of Israel,” an elderly woman calls and Ruth and Naomi drift into rev-
erie.

They remember a starlit evening early in their shared widowhood,
when caring companionship soothed their sorrow. Languidly, Ruth
wove Orpah’s hair into braids and ringlets while Naomi told them the
story of Rachel and Leah, the wives of her ancestor Jacob, the two sis-
ters who bravely left the house of their father to follow their husband
to his homeland.

“They were sisters,” Naomi had said, her eyes resting on the up-

turned faces of the young women who had married her sons, “as you
are, my daughters, my brides.”
. Do Ruth and Naomi feel Orpah’s absence at this moment of sweet
triumph? Perhaps. But they imagine her at peace in the fields of Moab
and they wish her well. They are as generous in their hopes for her as
they are generous in their hopes for each other. They do not blame her
because she lacked Ruth’s tenacity. The scope of their friendship is both
accepting and forgiving, allowing for loss and &w»wmcmzﬂannv as all
true friendships must.

Boaz and Ruth marry, and when Ruth bears Boaz a son the entire
community rejoices. The women circle Naomi and exult over the birth

of the child. Ruth’s infant.son will protect Naomi during the days of

her old age. He will ensure her posterity. His name will be famous in
Israel. \

“He is the child of Ruth, who is better to you than seven sons,” a
woman calls to Naomi. Naomi nods in agreement. The woman has not
cxaggerated the magnitude of Ruth’s friendship.

She kneels beside Ruth, who is still weak from the ordeal of child-
birth, gently takes the infant from her and holds him to her own
bosom. With this gesture she claims the child as her own. Ruth is his
mother but she will be his nurse, her final act of friendship.

The assembled women recognize that Ruth and Naomi will share in
the raising of the child, whom they call Obed. :

“A son has been born to Naomi,” they sing laughingly.

Ruth and Naomi smile, recalling the words she spoke when she en-
treated Ruth to return to Moab. “Do I have sons in my womb that may
be your husbands?” she had asked.

Yet, Obed is indeed Naomis son. As surely as he was conceived
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within Ruth’s womb, so was-he conceived within the womb of Naomi’s
wisdom. It was the bond between the two women, as much as the love
of the man for his wife, that gave him life. He is son to them both, the
bereft and childless women whoselong shadows curtained the desert
floor, now become joyous mothers at home in the heart of a loving
family. He is the reward of their friendship, the inheritor of their ralent
for love.

Travelers to Moab, the same travelers who brought Naomi news of
the end of the famine in Judah, bring Orpah the news of Obed’s birth.
They recognize her because of the beauty and thickness of the chestnut
hair that falls to her waist. They remark upon the wistful sadness of her
eyes, although she too has remarried and is the mother of an infant son.

She hugs the news of Obed’s birth to her heart and remembers the
touch of Naomi’s life-worn skin upon her lips. Always, she will be
haunted by melancholy because she parted from Ruth without kiss or
embrace; always she will feel the loss of the gentle friendship that sus-
tained her in the days of her sorrow.

“Naomi. Ruth.” The names of her friends soothe her. Their joy is
her joy, their delight, her delight, their lives entwined forever with her

~own.




Friendship

RuTtH ANNA PuTNAM

Qw

Friendship is the greatest human good; yet loyalty to a friend may con-
flict with loyalty to one’s country or with the demands of morality.
Thus the potential for tragedy appears to lie at the very core of friend-
ship. As we examine one of the great stories of friendship in the Bible,
the Book of Ruth, we need to ask whether Ruth’s decision to go with
Naomi to the land of Judah reveals that problematic core.

Consider, first, how amazing it is that these two women—Ruth and
Naomi—were friends at all. If there had been no famine in Judah,
Elimelech would not have taken his family to Moab. Even given the
famine, he might not have done so. Others remained in Bethlehem, in-
cluding relatives of Elimelech. But Elimelech left with his wife and sons
and “sojourned” in the plains of Moab. They sojourned; that is, they
did not intend to settle there permanently. Nevertheless, during their
prolonged stay, Elimelech died and his sons married local girls. Had
they not done so, Naomi might never have known a Moabite womarn
well enough to develop a deep and lasting friendship.

Or, again, Naomi might have reacted with anger to these marriages,
might have refused to acknowledge these strangers as daughters-in-law.
Instead, Ruth’s and Orpah’s behavior suggests that Naomi not only ac-
cepted these Moabite brides but befriended them. It is important to
realize that Ruth would never have loved Naomi if Naomi had not
acted in ways that ran counter to her tradition. It would be a mistake

The author used Ruthin The Five Megilloth (London, Jerusalem, New York: Soncino Press,
1st printing, 1946).
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to see Naomi as a woman who was forced. (by fear or by the prevailing
morality) to follow her husband into Moab and to accept her sons’
marriages, but who regretted and resented being forced to act in ways
that she, as a pious Jew, regarded as sinful. That conception fails to
explain the love Ruth felt for Naomi. A young Moabite woman might
be expected to be polite, obedient, considerate, even kind toward her
mother-in-law, but one would not expect a deep attachment. Had
Naomi been rich and Ruth destitute, we could ateribute Ruth's
choice to economic necessity, but the facts were otherwise. Ruth

chose Naomi out of a deep love, a love kindled by Naomi’s charac-

ter. Ruth was an extraordinary. human being, but Naomi was her
model.

Naomi accompanied Elimelech to the fields of Moab as a loving
wife, not merely an obedient wife or one who feared starvation were she
to remain behind. She chose to leave her home as Ruth would later
choose to leave hers. Again, when her sons married Moabite women,
she accepted her daughters-in-law not because she was dependent on
the goodwill of her sons but because her relationships with her sons
mattered to her; she knew that those relationships could be maintained
and would continue to grow only if they included the new daughters-
in-law. So she suppressed whatever misgivings she had. She welcomed
Orpah and Ruth, and together they established relationships based on
respect and trust. Finally, slowly and carefully, ajways mindful of their
feelings, Naomi began to introduce these young women to Judaism.

~ And then tragedy struck: both sons died.

Only then did Naomi hear that the famine in Judah had ended. Did
the famine really last more than ten years? Would we not read more of
a disaster of such proportions? Is it not more plausible that Naomi was
able to hear this news only when ties of loyalty no longer held her in
Moab? To be sure, she still had two daughters-in-law, but she knew very
well that these young women would be better off without her. Once

their old mother-in-law had returned to Judah, the young widows could

return to their parents and, being young, childless, and, presumably,
of good families, would probably find new husbands among the Moab-
ites. Naomi’s decision to return to her homeland now that she could
do so without betraying any trust, without abandoning husband or
sons, reinforced the model she provided for Ruth, the model of some-
one who put love for a human being over love for her country, not be-
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cause she did not love her country, but because she put personal loyalty
first. ,

So the three women left their home and the daughters-in-law accom-
panied Naomi. After a while she suggested gently, lovingly, that it was
time for them to return to their mothers’ houses. She knew that, in re-
turning, they would return to Moabite ways, worship the Moabite de-
ity, yet she did not believe that this would be, for them, a sin; “The
Lord deal kindly with you,” she said. Surely, she would not have blessed
them had she thought their behavior would offend the Lord. The
daughters-in-law demurred, but she urged them on. She painted for
them a picture of the lonely life they would lead with her in Judah;
there, as destitute strangers without family, their chances of finding hus-
bands would be almost nil. And so, with tears and kisses, Orpah turned
back; but Ruth clung to Naomi. And now Naomi made the choice very
clear to Ruth; Orpah, she said, has “returned to her people and to her
god”; she has, that is, returned to the circle of her family, to people
with whom she will find it easy to establish lasting relationships, to a
way of life that is second nature to her, to the morality in which she

was raised, and to forms of worship that are, for her, rich with meaning.’

All this, and all the emotional attachments that go with it, from famil-
iar surroundings (“where you lodge, there will 1 lodge”) to burial in
one’s native land (“where you die, will I die, and there will 1 be
buried”), Ruth was prepared to give up for Naomi.

While Ruth’s sacrifice has been read as motivated by the desire to em-
brace a higher morality and the One God, this reading fails to reveal
the moral ambiguities of the situation. The text does not describe the
Moabites as idolaters nor does it suggest that Moabite morality was in-
ferior to that of the Jews during the time of the Judges. The Moabites
treated the family of Elimelech well; they allowed these Jews to live
among them and even to marry their daughters. Neither justice nor
mercy require more. Neither justice nor mercy required Ruth to accom-
pany Naomi.

Reading the text in this way enables us to understand Ruth as a per-
son who chooses her friend gver her country. Nevertheless, while the
book presents a model of the lengths to which a loyal friend will go, it
does not reveal the potential for tragedy hidden within every deep
friendship. No doubt Ruth grieved to leave her people, no doubt her
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parents grieved to see her leave, but this kind of grief is not the stuff
of tragedy. To find tragedy we must turn to the other great friendship
in the Bible, that between Ruth’s great-grandson David and King Saul’s
son Jonathan.

This too was an unlikely friendship, this friendship between the son
of a king and the shepherd who would be the next king. The events
leading up to the moment when Jonathan’s “soul was knit with the soul
of David” and he “loved him as his own soul” are strangely tangled.
David had been called to the king’s palace to soothe him with his lyre
playing, but he had not met Jonathan on any of these occasions. Later,
after David defeated the Philistine champion; Goliath, he was once
again brought before the king. Oddly, Saul seemed not to recognize
that the young warrior was also the sweet singer who had comforted
him in his distress. This was the moment when Jonathan and David

~met and became friends, when Jonathan shared his clothes with the

shepherd, who no doubt had nothing suitable to wear at court, and
when “they made a covenant because he loved him as his own soul”
(1 Samuel 18:3). Is it not odd that they “made a covenant”? There was
nothing like that in the case of Ruth and Naomi. Why did these young
men need a covenant? Did they already understand that the situation
was fraught with the potential for misunderstanding and mistruse?
What was the content of this covenant? We are never told.

Things went badly almost immediately. David became a successful
leader of Saul’s army, and the people acclaimed him as more valiant
than Saul. Although Saul and Jonathan did not know that the aging
prophet Samuel had actually anointed David—that ceremony had been
carried out in privacy, with only David’s family present—Saul seems to
have suspected that David was destined to be his successor. For Saul be-
gan to hate David, tried to kill him, and failing that schemed to bring
about his death indirectly. Jonathan, in contrast, far from being jealous
when the people praised David, rejoiced in his friend’s triumphs. What-
ever good happened to David delighted Jonathan, and he watched with
growing concern his father’s alienation from the young hero. When Saul
suggested that Jonathan kill David, Jonathan not only warned David
but remonstrated with his father and brought about a reconciliation.
However, David excelled in yet another barttle, and Saul once again
could see him only as a rival; far from being soothed by his lyre playing,
Saul because so enraged that he threw his spear at David. Although
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Jonathan could not believe that his father really meant to kill David—
surely, he thought, this episode was due to a temporary de-
rangement—he agreed to test Saul’s intentions and to warn David if the
latter’s fears were justified, as they turned out to be.

Now Jonathan had to choose. He had to choose not merely between
his father and his friend, not merely between his king and his friend,
but between his country and his friend. For Jonathan must have known
that David would not simply go into exile. He must have anticipated
that “every one that was in distress, and every one that was in debt, and
every one that was discontented” would join David (1 Samuel 22:2),
that David would become, in effect, the leader of a guerrilla band. Jon-
athan must have foreseen that Saul would pursue David and that there
would be a civil war. Jonathan might even have worried thar David
would join the enemies of Israel and fight his own people. Might it not
be better if this potential troublemaker were to die quickly and quietly?
Yet Jonathan knew that David had served his king and country well and
had made no moves to exploit his popularity. Under the terms of their
agreement, not to warn David would be to lure him back to the court,
where death awaited him. Jonathan had to choose between certain
death for his friend and a high probability of civil war, a war in which
many would die. When one adds to this the fact that the king was Jon-

- athan’s father, that by warning David he would disobey, would fail to
honor, his father, one begins to understand the agony that Jonathan
must have experienced during the long and lonely night _unmoR he went
to warn David.

And yet, have I not exaggerated the problem? To be sure, one is sup-
posed to honor oné’s parents, but this duty is overridden by the obliga-
tion to save an innocent life. Moreover, does one not honor one’s father
more by preventing him from sinning? Still, these considerations do not
resolve everything. There is the real possibility of civil war and the ques-
tion of what Jonathan ought to do after delivering the warning. Since
it does not seem to have been in Jonathan’s power both to warn David
and to avert civil war, he had two alternatives: If he returned to the
court, he would risk Saul’s anger and might be killed. If he remained
with David, he would not only save a life but would declare himself an
enemy of the king. As we know, Jonathan warned David, then they
wept together, fearing they would never see each other again; finally
David went on his lonely way, and Jonathan returned to the court. The
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very fact that Jonathan returned to his father, that he did not at any
time join David’s little army is evidence that he was aware of the moral
complexities of his situation. We know that at some time after the
events just recounted it became clear to Jonathan, if it had not been
clear before, that David would be the next king of Israel. Jonathan
sought out David, the guerrilla leader, and told him, “You shall be king
over Israel, and I shall be next to you, and my father Saul knows this
also” (1 Samuel 23:17). Did Jonathan hope that by renouncing the

.throne, he might make peace between David and Saul? If so, he still did

not understand what motivated Saul’s fierce anger. Once again David
and Jonathan made a covenant, and once again Jonathan went home.

Aristotle, the classical philosopher who wrote most adequately about
friendship, claimed that true friendship is possible only between equals.
These biblical stories force us to examine that claim. So far the friend-
ship between Ruth and Naomi as well as that between Jonathan and
David have seemed rather one-sided. Ruth and Jonathan acted, David
and Naomi appeared to be the passive recipients of their overflowing
love. These appearances are misleading, as the completed stories will
show. David was prepared to risk as much or more for the sake of Jon-
athan as Jonathan had risked for him. David was twice given the oppor-
tunity to kill Saul with impunity, yet he refused both times. He would
not, he said, raise his hand against the hcnn_m anointed (1 Samuel
24:4-6, and 26:8-9). But David knew that vn. David, was also the
Lord’s anointed, that Saul was relentlessly seeking to kill him. He might
well have thought, as his friends did, that God had delivered Saul into
his hand. What prompted David’s refusal was the following reflection.
If Jonathan had not warned David, David would not now be leading an
outlaw band, and Saul would not be making war on him and finding
himself suddenly weaponless in David’s power. If David were to kill
Saul, Jonathan might consider himself responsible for his father’s death.
David could not impose this burden on Jonathan, not even to save his
own life. No doubt, David took as great a risk in refraining from killing
Saul as Jonathan took in warning David and, later, meeting him in the
forest. Each friend, we may say, risked his life twice for the sake of the
other; in love and in courage they were equals. Indeed, David shared
both Jonathan’s love for Saul and his agony, lamenting their joint death
in these words, “Saul and Jonathan were lovely and pleasant in their
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lives, and in death they were not divided. ... I am distressed for you,
my brother Jonathan” (2 Samuel 1:23, 25).

It is a lictle more complicated to show that the friendship of Ruth
and Naomi also involved equal giving and receiving. Ruth had been
gleaning in Boaz’s fields throughout the months of the harvest; she had
stayed close to Boaz’s female servants, thus protecting herself from un-
wanted male attention. As we find out later, this behavior was under-
stood by Boaz as a further kindness. By not attracting the attention of
a young man, by not getting married to a stranger, Ruth had made cer-
tain that she would continue to be in a position to provide for Naomi.
A husband without family ties to Naomi might well have said, “What
is this old woman to me?”

Slowly Naomi’s feelings, which seem to have been numbed by grief,
returned; she became concerned for Ruth’s welfare, sensing that the
younger woman needed a husband for comfort, for security, and for the
sake of reputation. We do not know why Naomi did not go to consult
with Boaz. Perhaps the very fact that she considered Boaz the most suit-
able, perhaps the only suitable, husband for Ruth, made it impossible
to consult him as an older male relative. We do not know whether Boaz
was married or a widower; we do not know whether he had any chil-
dren. We do know that Boaz was a relative and that he had shown
much kindness to Ruth. Naomi may have wondered why this man did
not propose marriage to the young Moabitess; did he fail to see the
beautiful woman under the dust and grime of the gleaner? Perhaps, if
he were to meet her in different circumstances, he might think she
would make a lovely wife. And Ruth would be able to trust him to pro-
vide for Naomi, so she would have no reason to reject his proposal.

So, Naomi, the old woman, wanting to show kindness to Ruth, pro-
posed a scheme fraught with risk. Ruth was to go to the harvest party,
dressed in her best clothes, washed and perfumed, yet she was not to
make herself known to Boaz until after he had laid himself down for
the night; she was to come to him as if she were a seductress. The risks
in such behavior were clearly enormous; if she were seen by anyone, her
reputation would be stained forever. Even if she were to escape prema-
ture detection, Boaz might react with anger and contempt, or he might
avail himself of the sexual favors she seemed to offer. One wonders how
Naomi could have been so certain that Boaz would not harm Ruth or
ruin her reputation; one wonders how she persuaded Ruth to carry out
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this dangerous scheme. Perhaps what prompted Ruth to accept the plan
was the realization that she would not be able, in the long run, to pro-
vide adequately for Naomi and herself. Perhaps she persuaded herself
that, since Naomi would not ask her to do anything wrong, Naomi
must be certain that Boaz would deal kindly and honorably with her.
Still, how sure could Naomi be? What thoughts went through her mind
during the long night while Ruth was away at the threshing floor? Was
Ruth wily enough to remain undetected until she chose to reveal her-
self? Was Boaz indeed as upright as Naomi believed him ro be? Might
he misjudge Ruth’s intentions or be offended by the sheer presumption
of these women? Fortunately, both Ruth and Boaz followed the script
perfectly, and soon thereafter they were married. Ruth gave birth to a
son, and even Naomi learned to smile again. Who can argue with suc-
cess?

But success does not prove that the relationship between Ruth and
Naomi was based on equality. To be sure, both women were widows
and of the same social class, but because Ruth was young and healthy
while Naomi was old, broken perhaps in body as well as in spirit, Ruth
made all the hard choices, did all the hard work, and took all the risks.
Are we to infer that true friendship does not require equality or that
this is, after all, not a case of true friendship?

The friendship of Jonathan and David enables us to avoid the con-
clusion that friendship does not require equaljty. David and Jonathan
were unequal in just the ways Ruth and Naomi were equal, and vice
versa. Jonathan was a king’s son, heir presumptive to the throne; David
was a poor shepherd, later a brilliant young general, and finally an out-
law. Yet the biblical text asserts explicitly thar theirs was a deep and true
friendship, in spite of the social inequality. What mattered was that
each made hard choices and took risks for the other. But that seems to
be exactly what Naomi and Ruth did not do. Must we conclude then
that they were not friends? To lay this doubt to rest, one needs to recall
that the very first friendships mentioned in the Bible are those between
God and a human being. Abraham is referred to as God’s friend, and

God is said to speak to Moses “as a man speaks to his friend” (Exodus

33:11). Of course, there is no equality between God and human beings;
all the giving appears to come from Him and all the receiving to be

~ours. Yet human beings have always given to God, whether in sacrifice

or in prayer or in good deeds, and have taken it for granted that God
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receives these gifts. How can we say, then, that Naomi gave nothing to
Ruth or that Ruth did not accept what was given to her? Naomi, by ac-
cepting Ruth and Orpah as daughters-in-law, by treating them with re-
spect and love rather than disdain and resentment, taught Ruth to be
the kind of friend she was to become. Again, when Naomi warned
Ruth against accompanying her to the land of Judah, when she was pre-
pared to give up her last tenuous connection to her dead son for the
sake of an easier life for Ruth, was she not offering up everything she
had? Finally, though the risk in going to the threshing floor appeared
to be all Ruth’s, must we not recognize that if the plan had failed Ruth
might have had no choice but to return to Moab, that is, to leave Na-
omi utterly alone? What we learn, I think, is thar friendship indeed in-
volves an equal giving and receiving, but that the equality need not be
apparent at first glance.

What more concerning friendship can we learn from these biblical
texts? I ask this question as a Jewish woman but also as a philosopher.
As a Jewish woman I am pleased that the Bible teaches us that true
friendship is possible between women, thereby denying Aristotle’s claim
that it is possible only between men. Yet I am also struck by the fact
that we are forced to infer the feelings of Ruth and Naomi from what
they do and say; we are never told that their souls “are knit together”
as were the souls of David and Jonathan. It is almost as if the modesty
required of women forbids the narrator from revealing a woman's deep-
est self.

Finally, as a philosopher, I want to return to the theme with which
I began this essay. Does friendship put one at risk of moral conflict or
of tragedy? What one notices in reading these two accounts is the cen-
trality of leaving and returning home. Naomi must leave home to make
her friendship with Ruth possible, and she must return home for that
friendship to develop fully. Jonathan must leave home to perform his
most spectacular acts of friendship but must return home to resolve the
moral ambiguity implicit in his actions. Ruth must leave home and not
return—must find a new home—to be the friend she is. Even David
must leave home to meer Jonathan, though his leaving home, unlike
that of the others, is not morally ambiguous.

[ am using “home” to represent the moral ways in which one has
been taught to walk. Of course, the biblical narrator did not use “leav-

-
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ing home” as a metaphor; I am using it as a metaphor for stepping out-
side one’s moral tradition, in particular for being forced to do that by
loyalty to a specific human being. Such a step is always fraught with
moral danger. We learn to be moral by learning the standards and ideals
of the community in which we are raised; leaving it, we are liable to
flounder. Yet we recognize the existence of moral requirements that
transcend and sometimes transgress particular communal standards,
The Bible recognizes the communal nature of morality as well as the
moral inadequacy of most communities, and it recognizes that a human
being can step outside her or his tradition and make a radical choice.
The communal nature of morality is acknowledged when Ruth, in the
very act of choosing Naomi, also chooses Naomi's people and Naom{’s
God. She does not become a person without a country, without a way
in which to walk; on the contrary, she chooses: “Where [how] you go,
there [so] will I go.” Because Ruth is never a woman without a country
her story fails to reveal the difficulties of making a radical moral choice;
once again we must turn to the story of David and Jonathan,

David’s original leaving home, to join Saul’s court, is not morally
problematic; he does not leave the moral ways of his people. He does
just what a valiant young warrior would do and what a future king
ought to do. How else could he learn how to be a king? Nor did Jon-
athan transgress his people’s law when he warned David of Saul’s mur-
derous intentions or, later, when he renounced his claims to the throne.
Yet after he had delivered his warning, Jonathan, unlike Ruth, stood for
a moment alone, outside any tradition, for he had to decide whether to
remain with David or to ‘return home. Unlike Ruth, Jonathan did not
have the opportunity to choose a new home. Had he chosen David, he
would have become an outlaw, a person without a country, without a
people, and without a law. Jonathan never betrayed David, but neither
did he leave his people.

Jonathan returned to Saul, and in the end they died together fighting
the enemies of Israel. What are we to make of this? I take my clue from
David’s lament: “And in death they were not divided.” Returning and
remaining at Saul's side was Jonathan’s way of choosing his people and
his God. He could not give them up for David’s people and God, as
Ruth had given up her people and god for Naomi's, for David had no
people and God other than Saul’s, other than those to which Jonathan
returned. Though we are never rold by the narrator that Jonathan loved
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Saul, surely this too is acknowledged in David’s lament. So we come to
understand that Jonathan’s death was a tragedy for David but that, for
Jonathan, it might have been a greater tragedy to outlive Saul.

I have used the friendship of Jonathan and David to throw light
upon the story of Ruth and Naomi. I have used both stories to reflect
upon friendship, upon giving and receiving and taking risks, and in
particular upon the danger of conflicting loyalties and the potential for
tragedy. I was inspired to do this by the chapter on betrayal in Judith
Shklar's book Ordinary Vices. There she responded to E. M. Forster’s
saying that if he had to choose between his friend and his country, he
hoped he would have the courage to choose his friend. Forster realizes
the anguish he would experience; the courage he thinks would be re-
quired is the moral courage to brave the condemnation of his country-
men. Shklar rejects Forster’s thoughtless assumption that one should
always choose the friend, but she agrees that the potential tragedy at the
heart of friendship is the, moral anguish suffered by one who must
choose between loyalty to a friend and another equally stringent moral
obligation. Jonathan suffered such anguish in choosing between David
and Saul, and found, in the end, a way to choose both. His choice was
wiser, more complicated, and, therefore, more morally adequate than
simply choosing his friend or simply choosing his country. Though he
chose between good and evil, he did not choose berween David and
Saul.

In contrast, Ruth does not choose between good and evil; she does
not suffer moral anguish. The courage required for her choice is not the
moral courage envisaged by Forster; it is the simple courage to share the
hardships of her friends life. One is tempted to say that Ruch’s story
reveals the potential for joy at the heart of friendship, as Jonathan’s
story reveals the potential for tragedy. Yet, in the end, I do nort think
that joy and tragedy wait at the core; rather they come into friendship
from the outside. Just as tragedy is introduced into the friendship of
Jonathan and David by Saul, so joy is introduced into the lives of Ruth
and Naomi not by them but by Boaz. Friendships, we learn, do not ex-
ist in a social vacuum. Ruth chose Naomi but chose also a people, a
moral way. Because Boaz, too, walked in that way, “joy comes in the
morning” (Psalm 30).

Feminine Plurals

RoBerTA APFEL AND Li1SE GRONDAHL

Qw

-The Book of Ruth is unique as a place in which to study a special category of re-
lationship. It provides us with an example of two women who, though they might
have reasons to fear one another, instead choose to share each other’s plight. The
improbable relationship of Ruth and Naomi pérmits each of them to forge a new
life and to transcend famine, death, and loss. Our joint interest in these two
women and their unusual relationship has led us along three paths. We begin this
essqy where our conversations about the book began—in our supervisory rela-
tionship—and outline the ways in which the story of Ruth and Naomi informed
our discussions of psychotherapy, supervision, and psychiatry, Next we look at the
story as psychiatrists, using our professional experience to better understand the two
women at its center and the dynamics of their relationship. Finally, we return to
our own interactions, with patients in particular, and suggest how the story of Ruth
and Naomi has inspired and contributed to our rethinking of certain long-term
therapeutic relationships.

L

We are two women psychiatrists who met as supervisor (RJA) and su-
pervisee (LMG) and realized early on our many differences—in age and
experience, religious background, spiritual practice, and nationality. As

The authors used the Anchor Bible translation of the Book of Ruth (Garden City,

N.Y.: Doubleday, 1975) and the Serendipity Bibie for Groups (Littleton, CO:

Serendipity House, 1988). They also used Ruth in The Pentateuch, Samson Raphael
Hirsch edition (New York: Judaica Press, 1990).
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Avwwawwww, Mom!

Mazal Tov! You are getting ready for college! What an exciting time! New Lech L’Ch as
places, new faces, new ideas, new adventures! It is probably a bit stressful too

though. After all, you have been in school for twelve years preparing for this Prepal'ing to

event. Ever since you were little, you knew this time was coming, and now

here it is. It’s natural to have some apprehensions and questions amidst the mave Your
excitement. Not just you, by the way, but your parents and family too.

It’s natural for them to be a bit stressed as well. You are about to leave home, Parents'

which means that you are growing up and becoming an adult. Even if you

have older siblings who have already left the nest, your folks and family are Home

still going to have to adjust to you leaving. ‘

It is not unusual for parents to do some different and abnormal things  What fo pack, who to call, who
until you actually move to campus, like take long melancholy walks down {5 (ee what to finis.h, and what
memory lane with you and remind you of every ““adorable” thing you ever fo leave unfinished before you
did as a child. Or they may become a bit more critical of you and end each
y  disagreement with something like “Do you think you'll get away with that in leave for college

college?”” You may find them suddenly not so sure if they should be telling
you what to do as they normally would or wondering about whether you
need a curfew anymore. And they may offer you lots of unsolicited advice
about what to expect from college and about being on your own. If you
received this book as a gift, then someone in your life probably decided you
could also use some advice on figuring out what kind of Jew you want to be
at college. These behaviors may seem bizarre or even embarrassing now, but
it will just take some time for all of you to adjust. After all, these are the
people who have cared for you since infancy and who have prepared you for
this day when you will leave home. So while all of this strange intimacy is
going on, it's also a good time to think about what Jewishly you might want
to take with you from your childhood home into your new adulthood.

No, really Grandma, this book is much bermer
tHan moneyl—oRr, So whar?

Chances are that if you received this book as a gift, your eyebrows went up a
bit. It probably wasn’t at the top of your wish list. After all, you are heading
off to college. You are probably thinking about what to major in, where you




are going to live, who you'll become friends with, who you will date, what
kind of fun there is to have on campus. You might have gone to religious
school, become bar or bat mitzvah, done the High Holy Day thing, gone to
family séders, and of course celebrated Chanukah. Maybe you belonged to a
Jewish youth group, went to a Jewish summer camp, or traveled to Israel.
Or maybe you haven't done any of these things. Either way, at this moment,
being Jewish on campus is probably not the highest thing on your list of
concerns right now. This book is about helping you find ways to move it up
the priority list—maybe not to the top, but onto the desktop menu at least.
You've been Jewish all of your life so far, and you will be Jewish all of your
adult life. Just as college is the time when you prepare your mind for the
adult world, it's also the right time to prepare your heart and soul for
adulthood as well.

Why me? Who is this book for?

The vast majority of incoming Jewish college students in North America are
Reform, Conservative, Reconstructionist, or unaffiliated with any
denomination. This means that they were not raised to be what could be
called strictly or traditionally observant, but attended a Reform, Conservative,
or Reconstructionist synagogue for their religious education and observance or
grew up not attending any synagogue at all. Of course not everyone fits neatly
into denominational categories. Some of these students may have gone to a
Jewish community center summer camp or belonged to a community youth
group like B'nai Brith Youth Organization, while others may have been
actively involved in movement-sponsored youth activities like NFTY, USY, and
summer camps. A small percentage of these students attended a Jewish day
school as well. Unaffiliated students may also have gone to a Jewish
community youth group or camp, but they have had litle or no formal
synagogue affiliation or education nor have they experienced much Jewishly
at‘hom‘e. These Jewish students do not define themselves as traditional,
meaning that they do not believe that they are traditionally observant of
Jewish law as determined in its strictest forms through only Orthodox rabbis,
but rather embrace a Conservative, Reform, or Reconstructionist theology and
practice or perhaps a combination of those three. With the exception of a
few schools, these Jewish students are currently the dominant Jewish group
on American college campuses.

Traditionally observant students tend to seek schools where there are
other traditional folks like themselves. This is because they tend to embrace a



more ritually observant daily lifestyle, and they need a like-minded
community that can support those needs. For instance, they might eat only
kosher food, so they need a campus that can provide it for them. They might
want to attend daily prayer services, so they need a community that can
provide a minyan. They might not be comfortable driving on Shabbat, so they
need a campus with a Shabbat community within walking distance for
services and meals. .

Other Jewish students may observe a more flexible but equally
meaningful style of Jewish observance, so their options in choosing
campuses are more open. These students may choose a campus with a
significant Jewish community, but not necessarily a traditionally religious one,
because they wish to be able to express their Judaism more socially and
culturally. Some may even choose to attend campuses with little to no Jewish
campus life. This does not mean that they do not feel Jewishly connected,
just that they do not feel the need to seek out a Jewish community in their
educational environment.

Does any of this sound familiar to you? If so, this book is for you. While
this book touches on issues related to traditional observance, this is not a
book about being a traditionally observant Jew on campus.

Take a moment and ask yourself what your thoughts are on being a
Jewish college student. How important is it for you to be a part of a Jewish
community in college? How are you making that decision? What do you
know about the Jewish community on your chosen campus? Have you asked
anyone at the school about it? Did you visit the Hillel or Jewish student union
when you went on your campus tour? Do you know if any of the various
movement-affiliated college groups are represented on campus? If you have
not explored this aspect of campus life, it may be worth doing so before you
go. Even if you have no interest right now in being Jewishly involved or
identified, just find out some basic details in case you ever need to know.
As time goes by, you may surprise yourself by feeling the need to get in
touch with other Jews on your campus.

Have Torah, will mavell

One of the most fascinating things about Judaism is the portability of our
religion and culture. We can literally carry almost everything we need to be
Jewishly connected in the trunk of our car! This is because Jews have
historically been a transient people. We have wandered the world for
centuries, often having to leave what had been a safe and secure home on
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The following are some of the Jewish

student organizations:

Kesher is part of the Reform

Movement. It is the college

education department of

the Union of American

Hebrew Congregations. For

more information, go to

http:/fwww.keshernet.com

or e-mail at Kesher@uahc.org‘

e Koach is the college-outreach
branch of the Conservative/
Masorti Movement, the United
Synagogue of Conservative
Judaism. For more information,
go to http://www.koach.org.

e Kedma is an international student
organization for the Orthodox
Movement. For more information,
go to hitp://www.kedma.org or
e-mail at Kedma@netscape.net.

e For resources or information
related to the Reconstructionist
Movement, go to www.jrf.og.

An easy way to get the 411 on your
campus’s Jewish community is to surf
onto the campus profile section of
www.hillel.org. if your school is not
listed there with information or a link
) @ campus Jewish website, then just
your campus’s office of student
rs and ask for information on
religious life on campus. If no one in
student affairs knows about jewish
life on campus, then there may not
be much to know about. Go back
to the Hillel website and contact the
Hillel at the closest listed campus

to yours. They should be able to

tell you what, if anything, is available
at your camptus. o

litle notice. We therefore became adept at developing rituals and cultures
that could travel with us. College students are also a transient lot, often
moving to a different living space each year and usually owning little beyond
the clothes and personal possessions that they bring to school with them.
As you pack for school, you probably are referring to a list of items the school
suggests for incoming students. You may also be getting packing advice from
siblings, friends, and other folks who have already been to college. However,
you probably have not gotten much advice on what Jewish things you should
pack for the big move, so here is a short list of items that you might be glad
to have one day in the future.

This list is flexible and should be personalized according to your
individual needs. All of the items you bring should reflect your own personal
family practice and history. The appropriate use of all of these items will be
covered in later chapters in this book.

e Personal prayer items. Chances are that you will be at school for at least
one important holiday each year where you will be glad you have these
things, not to mention perhaps on a Shabbat or two. They can be items
that you use personally or have used in the past, or they can be items
given or left to you by family that you cherish even if you don’t use them
regularly. These might include a kippah (yarmulke), a tallit, or t'fillin.

e Keepsakes and mementos. Think about taking a Star of David or other
piece of Jewish jewelry that gives you a good feeling when you are
wearing it. Items like these can go far in helping you feel at home in a
new environment.

® Your own prayerbook. Perhaps you were given a prayerbook at your bat
or bar mitzvah or confirmation. Perhaps your home congregation has its
own prayerbook. Either way, while you're away at school you might
appreciate having a prayerbook you're comfortable and familiar with.
If you don't already own one, the rabbi, cantor, or educator of your home
congregation can help you obtain a prayerbook.

® A Jewish calendar. You can get these from your synagogue or campus
Hillel usually for free or even on-line with a quick search for “Jewish
calendar.” }

e Ritual items for special celebrations. These include a Kiddush cup,
candlesticks, a challah cover, seder plate, and chanukiyah (Chanukah
menorah). You may be surprised at how meaningful and useful these items
can be even if you live in a dorm.



A mezuzah from home or a new one especially for your room door.
(See chapter 2 for how to hang it.)

¢ A copy of the Torah or Tanach. The Tanach, the Jewish Bible, contains only

. e N The Five Books of Moses, by Evereti
the Torah (the Five Books of Moses) and two other sections—N'vi-im,  Fox (New York: Schocken Books,

Prophets, and K'tuvim, Writings. Bibles that include the New Testament are $1997); and Etz Hayim (Philadelphia:
=3Ps, 2001). A complete version. of the

- Tanach, with both Hebrew and

¢ English text, is also pubhshed by the
: ewxsh Pubhcahon Socnety .

not Jewish bibles.

o A bencher, a small book of traditional home rituals and songs that are sung
on Shabbat and holidays.

e If you play an instrument like the guitar, or just like to sing, there are many

- Some wonderful books containing
nformation on Shabbat ﬂtuals and
'ngs are:

'1shman, Elyse C. B:rkon L’Shabbat

collections of Jewish music that you can play when the mood strikes you.
e A tzedakah box for keeping your charity money.
o A list of phone numbers and e-mail addresses for friends from youth group
and camp who are also going off to college. A handy form is included at
the end of this book!

pzro, Mark Dov Cates of Shabbat:

’ Rabbi P ReMEMbER ME? A Guide for Obserwng Shabbat.

i
The kid who belched whenever he said “baruch”’?

Before you close your boxes and load them into the car, make a few
personal Jewish stops and calls. Go see your rabbi, youth group advisor,
a favorite religious school teacher, or anyone who has been a part of your
Jewish growth. Even if you didn't have a particularly close connection to
anyone like that, find those you liked as a kid and seek them out for some
Jewish advice. Tell them that you are off to college, and ask if they have any
advice at all for you. You may be surprised at what they offer you.
Remember, they knew you as a Jewish child and have watched you grow into

a Jewish adult. They may have some insights that you haven't considered.
Ask the same of your parents, grandparents, or other family members who
have been influential in your personal Jewish growth. They may have some
family advice, history, or wisdom that has served them well and could do the
same for you. Don't be surprised if a dialogue is opened about dating Jews;
we'll cover that issue in chapter 5. Remember that we are a people that has
survived for over three thousand years, that we have wandered the world and
adapted to it pretty successfully. You are not the first to move on with your

life, and you won't be the last. Others may offer insights you will appreciate,

so take advantage of them.
When Abraham was told by God to go and start the Jewish people, God
told him, in chapter 12 of the Book of Genesis, Lech I'cha, "“Go out. Leave

oth'are wordw a look!




your home, your birthplace, and your parent’s house so that | will bless you
and make you great.” Imagine that your parents, your family, your rabbi, your
teachers, and your friends are all standing at the door of the home you grew
up in, blessing you with the same words, Lech I'cha, “Go and grow and
create your own home and life, and make your name great.” In leaving for
college, you are about to embark on your adult life. Do well, study hard, be a
mensch, and you too shall be a blessing to yourself, to all who have helped
you come this far, and to the Jewish people.
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MEET,
Gabriela Brimmer (1947-2000)

Gabriela was a Mexican-Jewish woman born to two Holocaust sur-
vivors. Born with cerebral palsy, she was unable to speak or move
her arms and legs. The only parts she could use to communicate
with were her expressive face and her left big toe. She used to type
out everything she wanted to say on a typewriter on the floor.

She had a lifelong companion named Florencia Morales, who
was her primary caregiver, interpreter, and mentor. With her help
Gaby was able to attend a mainstream high school and the
University of Mexico and to write her memoir, Gaby: A True Story,
which was a sensation in Mexico and abroad. With Florencia she
adopted a baby girl, whom they named Alma Florencia Brimmer.
Gabriela Brimmer died in Mexico at the age of 53. Florencia and
Alma still live in Mexico City together.

Gaby’s memoir was adapted for Hollywood and made into a
1987 film (also called Gaby: A True Story) starring Liv Ullman and
directed by Luis Mandoki. It is currently being translated into
English by Trudy Balch and Avital Bloch.

- The struggles Brimmer faced in being accepted by society as
much more than “someone with cerebral palsy” demonstrate how
difficult it is for people to see beyond the way a person looks.

Discuss, "

Television shows, advertisements, magazines, movies, music videos,
radio shows, and websites bombard you every day with the same
message: “Buy this, and you’ll be happy! Look like this, and you’ll
be popular! Act like this, and you’ll be successful!”

Of course they don'’t say this outright; they do research to fig-
ure out what is the best way to persuade you to buy their product.
When is the last time you bought something or wanted to buy it
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because you saw your favorite singer on TV wearing it, using it, eat-
ing it, or driving it?

You need to be media savwy and know when you are being
manipulated to buy something or to behave in a certain way. Is the
typical Cosmo Girl, Seventeen, or Elle Girl model a normal female body
type? Most women do not reach 510" and weigh less than 120 Ibs.
All those pictures in the inagazines beckoning you to “buy these
clothes and you’'ll look just like them™ are false advertising. Most of
us will never look that way no matter what clothes we wear, what
makeup we put on, what music we listen to, what movies we see (and
why should we want to? Beauty, remember, is in the eye of the
beholder!).

One author holds that many girls divide themselves into “false”
and “true” selves:

With puberty, girls face enormous cultural pressure to
split into false selves. The pressure comes from schools,
magazines, music, television, advertisements and movies.
It comes from peers. It comes from parents, from mothers
who also suffered from the emphasis on being thin. Girls
can be true to themselves and risk abandonment by their
peers or they can reject their true selves and be socially
acceptable. Most girls choose to be socially accepted and
split into two selves, one that is authentic and one that is
culturally scripted. In public they become who they are
supposed to be. —Mary Pipher, Reviving Ophelia

What if you could see right through a person’s clothes to their
soul? How do you think it would change your impression of them?
Remember Joseph and his coat of many colors? Look at the story
in Genesis 37. How much did the way Joseph look affect his life?
Was he the person evervone could see on the outside, or was he dif-
ferent insider
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WRITE]

- Write about your own struggle with “inner” and “outer” selves. Is

there a quality that people do not see in you that you would like
them to see?

Describe this quality of which only you are aware. Do you know
other people with this quality? Is there a way in which you could make
it easier for the people you care about to see this quality in you?

If you like, write a poem or a story about this quality.

Pirkel BANOT,

“Got new hat and shoes yesterday and 1 can see it would take but
very little to make me give up my life to style, but I hope that such
shall never be the case. I do not intend to give my life for ‘a cap and
bells” but I wish it were so easy for me to decide what I shall give my
life up to.” —Bella Weretnikow, 17, April 19, 1896

AR AR R T B R

“Tues., 1 Aug. 1944. I'm awfully scared that everyone who
knows me as I always am will discover that I have another side, a
finer and better side. I'm afraid they’ll laugh at me.” —Anne
Frank, in her last journal entry; she was 15 years old

B R R e

“Flowers are very pretty, bodies of water are very pretty too. I
think Ashanti is beautiful ... I don’t know her because she’s famous
and stuff, but she is really pretty. I think to be beautiful you have to
show it in your actions, being honest, trustworthy, faithful, loving,
understanding—all that I find beautiful.” —Laura, 13

R P TR

“Different people have different ways of being beautiful. Some
people may have external beauty and others may have beauty in



-
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the way they think or act. It’s up to each individual to create their
own beauty.” —Jesse, 15

 BoDY IMAGE

Judaism recognizes the pitfalls of low self-esteem. In the Bible,
when the scouts were sent to the land of Israel, they came back and
said, “We looked like grasshoppers to ourselves, and so we must
have looked to them” (Numbers 13:33). If you think you are worth-
less and weak, others will also perceive you as such. It is VEry easy to
fall into this “grasshopper mentality” during your teens because of
the emotional, physical, and intellectual changes that are taking
place within you.

You may not realize that you are falling prey to low self-esteem.
Your outer appearance may feel awkward and uncomfortable. You
forget what it means to be valued for your uniqueness. Excellence
comes to mean “most attractive.”

Body image has a great deal to do with self-esteem. People with
negative body image have a greater likelihood of developing eating
disorders and are more likely to suffer from feelings of depression,
1solation, low self-esteem, and obsession with weight loss. Let’s look
at the two sides of the body image coin.

With a negative body image, you are convinced that only other
people are attractive and your body size or shape is a sign of per-
sonal failure; you feel ashamed, self-conscious, and anxious about
your body; and you feel uncomfortable and awkward in your body.

With a positive body image, you have a clear, true perception of
your shape—you see the various parts of your body as they really
are; you celebrate and appreciate your natural body shape and you
understand that a person’s physical appearance says very little
about their character and value as a person; and you feel comfort-
able and confident in your body.
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WRITE]

Use the following questions to get you started as you write in your
journal.

* How do you see yourself when you look in the mirror or
when you picture yourself in your mind?

* What do you believe about your own appearance? Include
your memories, assumptions, and things others have told
you about your appearance.

* How do you feel about your body, including your height,
shape, and weight?

* How do you sense and control your body as you move?

Do IT§

Try to remember 10 things you love about yourself, especially when
you don’t! '

Girl power—What | love about myself:

L P N e vt 0o

10.
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Great American Smokeout:
Me, the Media, and Addiction

Bill Walsh, Contributing Writer
E-Mail: WillWalsh@aol

Thursday is The Great American Smokeout, and like millions of other addicts, I'm going
to try to stop smoking for at least 24 hours. It's tough.

As | wish I'd never begun, I'm thinking about what got me to START in the first place. It
would be easy to blame the tobacco companies and their advertising, but it's much more
subtle than that. The media in general - ALL media - is a real co-conspirator in getting
me hooked. | was just dumb enough to fall for it.

I remember when | started smoking exactly. Sure, there had been isolated cigarettes as a
pre-high schooler, but those were just fooling around, few and far between. We were just
experimenting with smoking, trying to see what the big deal was, what the whole thing
was about. It wasn't REALLY smoking - at least not as a habit. In fact, I doubt if | even
inhaled back then.

No, smoking as a habit began for me in college. (This is so embarrassing, | wonder if |
should even tell you about it. It's downright stupid. But it's the truth.) I was the first kid in
my family to go away to college, and | was feeling pretty mature. Actually, the first
reading assignment in the Introductory Psychology course was to read something by
Freud, so as | sat there in my dormitory room - a college student - reading Sigmund
Freud, no less - | was feeling VERY grown-up. The only thing missing, | thought, was a
cigarette.

I kid you not. It was the IMAGE of being an adult - the FEELING of being mature - that
suckered me into going out and buying my first real pack of cigarettes. | was "hooked" on
the propaganda long before | was hooked on the nicotine. The cigarette companies had
sold me an image, a belief that smoking made you grown-up. And | bought it.


mailto:WillWalsh@aol

Today cigarette companies spend six billion dollars a year advertising their cigarettes. Or
perhaps | should say that they spend the money spreading their propaganda. Although
advertisements for smoking have been severely restricted, the ads still show young, sexy
people having fun. The smokers and their lives look so attractive - whether it's the rugged
Marlboro Man on horseback or the swimsuit-clad young people cavorting on the beach
with Newports. Always active. Always enjoyable. Always so desirable.

Looking back, I can't point to any one ad or even brand which made smoking look so
attractive to me. It was more like a whole culture - Doctors on TV smoked and secret
agents did, too. Winston tasted good like a cigarette should. There were literally millions
of suggestions, hints, images which were planted in my fertile adolescent mind like little
time bombs. Smoking was adult. Smoking was good. It was fun. It tasted good.

And so I got hooked.

It's not ENTIRELY the media’s fault, mind you. | can't blame them entirely. Millions of
people my age never started smoking. Millions more have given it up since then. I've
tried myself, dozens of times.

The problem is that - despite the media advertising of cigarettes being a convenient
scapegoat - the relationship between advertising and consumer behavior is neither clear
nor direct. After all, marijuana and heroin are not advertised at all, but they still are
enjoying booming sales these days. It would be easy to blame Joe Camel and the
Marlboro Man for my addiction. Too easy. The fault is more widespread than that.

Although I cannot blame cigarette advertising per se for putting me here in Marlboro
Country, I certainly think that cigarette advertising should be banned. OK, maybe (with a
nod to the First Amendment) we should just let them say, "If you're an addict and need to
buy some nicotine, we certainly hope that you'll buy OUR brand of poison.” But that's it.
No pretty girls, no rugged cowboys, no images of maturity to suck in adolescents.

Cigarettes kill 400,000 people per year - 10 times more than illegal drugs. I want to do
what I can to stop it.

Some of us grew up in a society which was drenched with media images that smoking
was cool, mature, and sophisticated. It's a testament to the power of media that so many
of us accepted that. In reality, smoking is just stupid.

Blaming the media for leading me down the road to addiction doesn't help ME with MY
problem, certainly (that's something I've got to struggle with myself). But one idea of the
Great American Smokeout is that maybe we (all of us - smokers included) can at least
warn others about the very powerful media forces which continue to urge us to smoke.

http://interact.uoregon.edu/MediaLit/mir/readings/articles/smokeout.html
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Unit Five: Limitations

Enduring Understandings:
The theme of limitation in Shabbat liturgy can engage us in discussing real life
issues which occur in a family as a child grows.

Essential Questions
What are some of the different ideas of limitations?
Where can the theme of limitation be found in our own lives?

Goals
To expose the student to a variety of notions of limitation in both their own lives
and in prayer.
To provide students with an opportunity to access the plain meaning of each of
the prayers in this unit. (For example: Ma’ariv is about evening creation)
To offer students the opportunity to personalize the themes of the prayers.
For parents and teens to understand and appreciate each other’s ideas and how
they may be similar to or different from their own.

Objectives:
By the end of this unit all students will be able to...
e Give a one sentence summary of each of the prayers studied in this unit.
e Define the concept of “limitation”
e Connect prayers to their own lives through journals, discussions and projects.

Teens will be able to...
e |dentify what their parents and their family thinks about each of the prayers
studied during this unit.

Parents will be able to...
e |dentify what their child and their family thinks about each of the prayers studied
during this unit.

Activities:
Although this unit is centered around the idea that we must learn to use our conscience as
a limitation for our own actions, the idea of limitation stems from feeling limited as
human beings. Although God created us with the understanding to know right from
wrong, God also made limitations in the world for things we cannot fix. The following
prayers and blessings are limitations which highlight this notion.

Modim Memorable Moment
(Talmud page 1)

During the Amida we read the Modim prayer which states “Let us thank You and
praise You-for our lives which are in Your hand, for our souls which are in Your care, for
Your miracles that we experience every day and for Your wondrous deeds and favors at




every time of day...” Do we really believe that we are so limited in our control of our
own life? Do we believe that God has our lives in God’s hands and our soul’s in God’s
care?

If possible this lesson should be done at a ropes course. If this is not possible, |
will give other ways to do the same activity

Set Induction: Can you think of a time when your lives were completely in
someone else’s hands? What was the situation? How did you feel? Discuss these
thoughts with the whole group.

Continue with a text study of Modim. Use the attached materials from My
People’s Prayer Book Volume 2: pages 164-175. This can either be done as an entire
group or in chavrutah.

Continue this lesson by following the instructions of the rope course facilitator.
You, as the teacher, will be able to discuss with this person what the goal of the activity is
before you begin so that he/she can choose the right activities for you. By the end of this
activity the students should understand how it physically feels to put their life in
someone’s hands.

If it is not possible to do this activity on a rope course, continue outdoors and do a
variety of trust activities such as trust falls.

At the end of the activity convene the group back together. Discuss with the
following questions:

How did it feel to have your life in someone else’s hands?

Do you believe that our life is in God’s hands?

If so, how are we limited as humans in our own lives?

What other times in your life do you feel that you are limited in what you can
do?

HPwnh e

Conclude by filling out the Talmud page as a family.

Morning Blessings:
(Talmud Page 2)

Although sections of Nisim B’chol Yom (daily miracles) have been studied
earlier in this course, this is the first time these blessings will be studied as an entire
group. These blessings are statements to thank God for various things. They are
blessings of praise. However, they are labeled “miracles.” Are these things we just do
not have control over as human beings? Are these things actually miracles? What is the
difference?

Set Induction: Ask each person to think about a miracle in his/her life which is
either a part of his/her life continuously or happened once in his/her life. (i.e. waking up
every morning, surviving a car accident...etc.) After a few minutes ask the students to
share their answers. After each person shares his/her answer ask the question: why do
you consider this a miracle?

Continue with a text study. Hand out the text sheets with the morning blessings
provided in the resources for this unit. Ask someone in the group to read the first
blessing. Ask the question: Is this a way we are limited as human beings or is this a
miracle? After discussing this answer, continue on to the next blessing and ask the same



questions. Continue doing this for all of Nisim B’chol Yom until you have finished
reading all of the blessings.

Families should group together and discuss within their family the following
question: Do you believe that humans are limited by God in what they can do or do you
believe that God performs miracles? (Some people might believe something in between.)

The Talmud for this activity is blank. Each family should cut and paste in the
blessing from Nisim B’chol Yom they find relates the most to the theme of limitation and
then comment on it.

Asher Yatzar: See attached for the full lesson plan for this activity
(we do not have total control over our the way our body works)
(Talmud Page 3)

This blessing states that if even one of our vessels or arteries were to break we
would not work completely. This blessing is said in traditional settings after a person
uses the bathroom. The question here is in our limitation as human beings to control
what happens in and to our bodies.

Begin with a text study of the prayer Asher Yatzar. Use The People’s Prayer
Book pages 108-117, the translation from Gates of Prayer page 284, and the readings
from Mishkan T'filah (pages 194-195) provided in the resource section to help. During
the text study, answer the questions:

1. The prayer speaks of “pathways and openings.” What do you think that

phrase is referring to?

2. How do the different interpretations understand God’s power over our body?

3. How would it feel to read a prayer every morning that states God has control

over our bodies?

After the text study, hand out a sheet with the information from the Teri Schiavo
case. (I have chosen this because it is the most current well known case right now. If,
while you are teaching this class, there is another more current case of euthanasia, please
use that case instead.) As a group read the information on this case. Then split the class
into two groups. They will prepare for a debate. One group will use the prayer Asher
Yatzar and the text provided from Samuel | and Il. They will argue that Teri Schiavo’s
husband should be able to shut the machines off. The second group will argue for her
parents. They will use text provided for them from Deuteronomy and Job.

Give each group enough time to prepare for the debate. Then ask the groups to
each come before the judge and present their case. They can argue back and forth but
first allow each of them to state their case.

After the debate ask the students to discuss the case and how they personally feel
about it and about what Judaism says about it. Allow the class to discuss either the
specific Teri Schiavo case or just the idea in general.

Before asking the families to fill in their Talmud Page, read pages 3-4 from the
book The Book of Jewish Values. This story is entitled “On Hearing a Siren.” Simply
read this to the class as a closing thought and then ask the families to fill in their Talmud
Page.




Elohi N’tzor (guard my speech from evil)
(Talmud Page 4)

When we recite this prayer, at the end of the Amida, we are asking God to help
guard us from saying something bad about another. Although some would disagree with
the idea that God has control of what we say, this prayer implies that we can ask God to
help us with this. How much control do we really have about what we say?

Each family is now an “investigation team.” Each team is to investigate and try to
answer the following question: How much control do people have over what they say.”
They will have 20 minutes as a family to look through all the evidence and make a
reasonable argument for their findings. The evidence is as follows:

1. The prayer Elohi N’tzor as found in Mishkan T’filah

2. The People’s Prayer Book pages 185-189.

3. Page 126 from The JGirl’s Guide which lists four Biblical texts

4. The Chassidic story about the feathers
All of these resources can be found at the end of this unit.

After the 20 minutes are over, ask the group to come back together and have each
family present on what they found. Continue with an all class discussion.

Finish the activity by allowing each family to fill out their Talmud Page.

Mi Sheberach
(Talmud page 2)

People become sick and as humans there is a limit to what we can do about it.
We might develop new medicines and techniques to treat the ill, but we wonder how
much God really controls what is going on. However, people believe (and some studies
have shown) that prayer can help those who are sick.

Set Induction: Discuss the question: Have you ever been so sick that you felt you
had no control over your health? OR Did you ever know anyone who was so sick that
you felt even the doctors had no control of the situation? How did you feel emotionally?
Whom do you think was in control?

Invite a rabbi, a nurse and a physician in to the class. If one of the students in
your class has one of these professions, you, as the teacher, should make the decision
whether or not to use their expertise for this lesson or to invite other people who are not
in the class.

Ask each of the panelists to talk for a few minutes about the role of prayer in the
healing process of a sick patient. After they are done, allow the students to ask the
panelists questions based on their presentation. Remind the students (either before or
after the speakers) that the theme of this unit is limitation; both the limitations placed on
us and the limitations we place on our selves.

For the next part of the activity each person should find a partner. Label one
partner A and the other B. Role play the following situation: Person A and person B are
friends. Person A does not believe in God. Person A asks person B: if we as human
beings are limited in what we can do about a person who is sick, why do we pray?
Person B should answer however he/she feels appropriate. After they have discussed it
for a little longer, ask the students to switch roles.

Conclude by allowing the families to complete the Talmud page for this activity.

(Adapted from a Lesson in Teaching T’filah page 57.)



Mourner’s Kaddish
(Talmud Page 6)

The fact that each person is going to die is something that no one has any control
over. Although many would say we, as humans, can control when and how we die, the
fact that we will all die is something we cannot prevent.

This activity is shorter than previous activities. The goal here is to understand the
text and the concept, not necessarily how it plays out in our own lives. Although
everyone who is participating in this class will die, they have not personally experienced
dying yet. And although most people know someone close to them who has died, the
actual dying is not something they know personally.

Split the group into groups of four people. For this, it is not necessary to group
families together. It might actually be beneficial to split them apart. Begin by asking
each group to read and study together the pages from The People’s Prayer Book Volume
6 page 149-161. They should read each commentators words carefully and discuss its
meaning.

Once they are done, hand them a packed of readings from Mishkan T’filah pages
291-295. Ask the group to read all of them and answer the question: How do these
readings help the person praying deal with our limitations as human beings in regards to
dying?

When everyone is done, ask the group to come together and discuss what they
talked about in their smaller groups and what they are feeling about the subject.

Performance Task:

Provide each person with a piece of paper and a pen. Before beginning this
activity ask each family to look over what they wrote in their Family Siddur during this
past unit. Once they are done, ask each person to write down five things in their life
which they have limited control over. They can be things that were already discussed or
new things. Leave a lot of space between items. Under each item they should write
down at least one prayer or blessing where this can be seen. Finally, ask the students to
write a reflection on how their own personal life is affected by this limitation.

At the end ask the families to discuss what they each wrote and then hand it in to
the teacher. Over the course of the week, the teacher should read over all the papers to
ensure that the students were able to connect the ideas of prayer and limitation to their
own lives.

Resources

Activity 1: Modim
1. Hoffman, Lawrence. My People’s Prayer Book Volume 2. Woodstock: Jewish
Lights Publishing, 1998. Pages 164-175.

Activity 2: Nisim B’chol Yom
1. Mishkan T’filah. New York: Central Conference of American Rabbis, 2006.
Pages 198-203.



Activity 3: Asher Yatzar

1.

2.

3.

4.

Hoffman, Lawrence. My People’s Prayer Book Volume 5. Woodstock: Jewish
Lights Publishing, 2001. Pages 108-117.

Kahn, Robert I. Gates of Prayer: The New Union Prayerbook. New York:
Central Conference of American Rabbis, 1975. Page 284.

Mishkan T’filah. New York: Central Conference of American Rabbis, 2006.
Pages 194-195.

Telushkin, Rabbi Joseph. The Book of Jewish Values: A Day-By-Day Guide To
Ethical Living. New York: Bell Tower, 2000. Pages 3-4.

Activity 4: Elohi N’tzor

1.

2.

3.

Adelman, Penina, Ali Feldman and Shulamit Reinharz. The JGirl’s Guide.
Woodstock: Jewish Lights Publishing, 2005. Page 126.

Hoffman, Lawrence. My People’s Prayer Book Volume 2. Woodstock: Jewish
Lights Publishing, 1998. Pages 185-189.

Mishkan T’filah. New York: Central Conference of American Rabbis, 2006.
Pages 196-197.

Activity 6: Mourner’s Kaddish

1.

2.

Hoffman, Lawrence. My People’s Prayer Book Volume 6. Woodstock: Jewish
Lights Publishing, 2002. Pages 149-161.

Mishkan T’filah. New York: Central Conference of American Rabbis, 2006.
Pages 291-295.



Lesson Plan for Unit 5 (Limitation): Asher Yatzar

Goals:

To offer students the opportunity to question how much control a person has over
his/her own body.

To provide students with a real case in which a person was not able to control
his/her own body any longer.

To connect the idea of limitation with the Asher Yatzar prayer

To engage students in the dilemmas surrounding euthanasia.

Objectives:
Students will be able to:

Time:

Give a one sentence summary the Asher Yatzar prayer.

To explain the Teri Schaivo case.

To explain what Judaism and Jewish text state about both the positive and
negative sides to euthanasia.

To state how they personally feel about euthanasia and control over our own
bodies as well as what their family feels about this issue.

0:00-0:05: Setting up

0:05-0:25: The text study

0:25-0:35: The Teri Schiavo situation
0:35-0:55: Preparing for the debate
0:55-1:10: The debate

1:10-1:20: What I really think
1:20-1:25: One last story

1:25-1:40: Talmud page

Materials:
The People’s Prayer Book Volume 5 pages 108-117

Gates of Prayer page 284

Mishkan T’filah pages 194-195

Information about the Teri Schiavo case which are provided in the resource section
Texts for debate which have been provided in the resource section
The Book of Jewish Values pages 3-4

Activity:

This blessing states that if even one of our vessels or arteries were to break we

would not work completely. This blessing is said in traditional settings after a person
uses the bathroom. The question here is in our limitation as human beings to control
what happens in and to our bodies.

PART I: The text study



Begin with a text study, either as an entire group or in chavruta, of the prayer
Asher Yatzar. Use The People’s Prayer Book Volume 5 pages 108-117, the translation
from Gates of Prayer page 284, and the readings from Mishkan T’filah (pages 194-195)
provided in the resource section to help. During the text study, answer the questions:
1. The prayer speaks of “pathways and openings.” What do you think that
phrase is referring to?
2. How do the different interpretations understand God’s power over our body?
3. How does it feel to read a prayer every morning that states God has control
over our bodies?

PART IlI: Teri Schiavo

After the text study, hand out a sheet with the information from the Teri Schiavo
case. (I have chosen this because it is the most current well known case right now. If,
while you are teaching this class, there is another more current case of euthanasia, please
use that case instead.) As a group read the information on this case.

PART Il1: Preparing for the debate

Then split the class into two groups. They will prepare for a debate.

Group one:
One group will use the prayer Asher Yatzar and the text provided from Samuel |

and Il. They will argue that Teri Schiavo’s husband should be able to shut the machines
off. They should be prepared to use the texts in order to prove their case.

Group two:
The second group will argue for Teri Schiavo’s parents. They will be provided

texts from Deuteronomy as well as the Book of Job in order to help them argue their
point. They will also be given an explanation of the idea of pikuach nefesh, saving a life.
They should also be prepared to use their texts to prove their case.

Give each group about 15 minutes to prepare for the debate.

PART IV: The debate

Either the teacher or a guest from outside the class should serve as the judge here.
Each side will be given about 5 minutes to stand before the “judge” and present their
case. After each group has gone, the other group will have time to reply to what the other
group has said. Continue this for about 10 minutes or until everyone has said what they
would like to say, whichever comes first.

PART V: What do I really think
Ask the students to discuss the case and how they personally feel about it.
Discussion questions:
1. If they remember when it was taking place, ask them to discuss how they felt
when the country was talking about this case?



2. If they don’t remember when it was taking place, how did they feel when they
read her case?

3. How did looking at Jewish text change or reaffirm what you believed should
happen in this case?

4. Where do you see the theme of limitation in this case and in the concept in
general?

PART VI: One last story
After the discussion is over, read pages 3-4 from The Book of Jewish Values.

This story is entitled “On Hearing a Siren.” Simply read this to the class as a closing
thought and then ask the families to fill in their Talmud Page.

PART VII: Talmud page
Conclude the lesson by providing time for the families to put together their

Talmud page.
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KUSHNER & POLEN (Cuasioism)

“We gratefully acknowledge” Yakov
Yitzchak, the Chozeh (“Seer”) of Lublin
(d. 1815), reminds us of how easy it is
to forget that everything issues from
God — whether apparently ordinary or
miraculous; whether through other
human beings or directly from God,
everything issues from Heaven. And
once we acknowledge this, once we
understand how everything is therefore
good, then it’s ours forever. As we read
in Psalm 136, “Give thanks to God, for
it is good, for God'’s love is eternal.” If
you acknowledge how good it is, then
you can have it all the time.

Com-
menting on
Deut. 8:7,
“For  the
Lord your
God is
bringing
you into a

good land,
a land with b}n
streams and
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i LANDES (HatAkuan)

“We gratefully acknowledge” As servants
are obliged to thank their master, we
too (who have made requests) are
required to thank God (Ber. 34a). This
is an essential element of prayer (Mai-
monides, “Laws of Prayer” 1:2).

At Modim (the first word), bow the

#®  back and head (but not the knees), in a

motion described as bending “like a
reed”; at the sixth word, Ado-nai, rise
back up again.

In the prayer leader’s repetition, the

§  congregation sotto voce recites  (p. 174)
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L. HOFFMAN (History)

FOLLOWING THE DAILY OFFERINGS IN THE
TEMPLE, THOSE ON HAND WOULD PROS-
TRATE THEMSELVES AS A TOKEN OF THEIR
GRATITUDE MIXED WITH ACKNOWLEDG-
MENT OF GOD’S REALITY. THAT ACT HAS
BECOME A BLESSING IN ITS OWN RIGHT,
BLESSING 18, WHICH VIRTUALLY CON-
CLUDES THE AMIDAH ON A NOTE OF
GRATEFUL ACKNOWLEDGMENT.

——

J. HOFFMAN (TRANSLATION)

“We gratefully acknowledge” The Hebrew
modim implies both gratitude and
acknowledg-
ment. We
have no such

English and
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to use two
words.

M0 ‘:v “Rock of

“rock of our

NRY DYDY life” The

Hebrew is

ambiguous.
The difference is subtle: God is either
the rock of our lives individually or
the rock of our collective life.

“Shield of our salvation” Or “saving
shield,” but we prefer to preserve the
parallel structure found in the Hebrew.

“By rendering” Literally, “and render.”

“Our lives, which are in your hands”
The Hebrew idiom puts our lives in

God’s “hands” as well.

“The universe” Hebrew, breishit, lit-
erally, “in the beginning.” The (. 174)
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BRETTLER (Bisir)
‘We grarefully acknowledge” This para-
graph breaks the stylistic continuity of

the Amidah, which has been typified.-

since Blessing 4 with opening petitions
framed in the imperative — a pattern
that will continue in the next and last
blessing, “Grant peace.” It is a reason-
able conjecture that the Amidah may
once have ended with this blessing.

Alternatively, it may have been a sep-
arate prayer altogether. Its introduction,
modim anachnu lakh, “We gratefully
acknowledge” (from 1 Chron. 29:13), is
an appropriate beginning for a prayer
that then might have been followed by a
request. The

ELLENS().\' (MODERN LITURGIES)
“For the miracles . . .” This insertion has
proved problematic in many ways.

1. As a nineteenth-century rationalist
and universalist, Isaac Mayer Wise
expurgated the introductory lines as
being both supernaturalistic and
chauvinistic.

2. Though there scemed nothing wrong
with saying, “in those days (5 770

FALK (Frainism)

“We gratefully acknowledge ... For me,
the traditional blessing of “Grateful
Acknowledgment” has always been the

. most satis-

Hebrew 18, Hopaan NTI fying por-

(p- 169) (“GRATEFUL ACKNOWLEDGMENT") tion of the

Amidab. As

"We gratefully acknowledge that You are . child

DORFF Adonai our God and our ancestors Qod for 8Ver  praying in

(TuEoLOGY) and ever. 2You are the rock of our lives and the synagogue,

“Whose shield of our salvation from generation to gener- I would say

rameisgood ation. SWe gratefully acknowledge You by ren-  the open-

“’2‘[ 2 dering your praises, for our lives, which are in N8 ?{“CC

)] ¥ = 5 s,

;{1:;52‘5 your hands, and for our souls, which are " ° N
edgmenr 45 €ntrusted to You, and for your miracles that are

befitting”

We owe God thanks for many things
in our lives. On weekdays, “grateful
acknowledgment” refers back to the
intermediary petitions, as we thank
God for the portion of those bless-
ings that we already have. On holi-
days, we thank God for the gift of
sacred time. On all days, we recog-
nize and appreciate the daily miracles
in our lives, which we should not
take for granted, noticing them only
when we feel their absence. We are
dutybound to recognize the many
boons we enjoy each day, even when
we might wish for more. (p. 170

HAUPTMAN (TaLmep)

“We gratefully acknowledge” Incredibly
enough, this blessing expresses grati-
tude in advance for God’s beneficence.
A Jew is so sure that God will grant his
or her requests that immediately upon
articulating them the petitioner already
acknowledges God for bestowing them.
But what is it that we are being so grate-
ful for? ,

This is the middle blessing of the last
set of three, all of which are known col-
lectively as Hodaah, the “Blessings of
Thanksgiving.” The previous blessing

asks for ‘a return of the 1 17¥
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Anapan: BLESSINGS OF TIHANKSGIVING

with us on each day, and for the
wonders and goodness at every

time, evening, morning, and after- -
noon. *You are good, for your mercy
never ceases. °You are merciful, for

- B2wpe Ien

your kindness never ends. 5You
have always been our hope.

The Modim D'rabbanan—

[To be recited in an undertone, while the
prayer leader repeats this blessing:

"We gratefully acknowledge that
You are Adonai our God and our
ancestors’ God, God of all flesh, our
creator and creator of the universe.
8We offer blessings and grateful
acknowledgments to your great and
holy name, for having given us life
and having sustained us. *—So give
us life and sustain us and gather our
exiles to your holy courts to keep
your laws and perform your will, to
serve You whole-heartedly; and for
our acknowledging You with grati-
tude. 19Blessed is the God of grate-
ful acknowledgment.]

{On Chanukah, add:

"For the miracles and for the
redemption and for the mighty acts
and for the triumphs and for the wars
you brought about for our ancestors
in those days at this time of year—
2in the days of the Hasmonean,
Mattathias ben Yohanan, the high
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¢ The Modim D'rabbanan—

[To be recited in an undertone, while the
prayer leader repeats this blessing:
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priest, and his sons, when the evil
government of Greece rose up
against your People Israel to make
them forget your Torah and to make
them leave the laws of your will: 13In
your great mercy You rose up with
them in their time of trouble and
fought in their fight, judged their
cause just, and avenged them with a
vengeance. '“You delivered the
mighty into the hands of the weak,
the many into the hands of the few,
the unclean into the hands of the
pure, the evil into the hands of the
righteous, and the arrogant into the
hands of those who engage in your
Torah. ¥ For You, You made a great
and holy name in your world; and for
your People lIsrael, You brought
about a great triumph and redemp-
§ tion on that very day. And then
% your children came to the Holy of
- Holies, and emptied your temple, and
- purified your holy place, and lit can-
dles in your holy courts, and estab-
. lished these eight days of Chanukah
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AMIDAH: BLESSINGS OF THANKSGIVING

{On Purim, add:

YFor the miracles and for the

redemption and for the mighty acts = ''T i~ - )
’ o - IR DY) MDDy

and for the triumphs and for the wars
You brought about for our ancestors

in those days at this time of year— |

18in the days of Mordecai and Esther
in the capital city of Shushan, when
the evil Haman rose up against them
and sought to destroy, to kill, and to
wipe out all the Jews, young and old,
women and children, in one day, on
the thirteenth day of the twelfth
month (which is Adar), and to plunder
their wealth: 9In your great mercy
You brought his advice to naught and
frustrated his plan. 2You turned his
scheme around on him, so that he and
his sons were hanged from a tree.]

2'For all of these your name will be
blessed and exalted, our king, for-
ever to the ends of time.
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SECTION 2

[From Rosh Hashanah to Yom Kippur, add: [From Rosh Hashanah to Yorn Kippur, add:

22 And write down all of the children
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of your covenant for good life ] T : = :
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LAl that lives will gratefully
acknowledge You forever and praise
your name in truth, God, our salva-
tion and our help, forever. 2 Blessed
are You, Adonai, whose name is
good and to whom grateful acknowl-
edgment is befitting.

pic RN Cn B =ik aTa M) b
TN TIANG YT D7)
Y N DY
q0Y 2D N NANR N2

DTIND N I

“§ © BRETTLER (Binir)

§  verb modim, meaning acknowledging or praising God, is a central idea of Psalms, which

¥ uses the word sixty-seven times, more than half of the times it is used in the whole Bible.

§  Puising is fundamental to prayer, which should not be seen as predominantly peti-

§  tionary — as we see from Ps. 92:2: “It is good to praise Adonai, and to sing hymns to Your
- name, O Most High.”

; Stylistically, the blessing is structured by what is called an #nclusio, meaning that it

~ opens and closes with a form of the same word: “We acknowledge” and “acknowledg-
- ment.” As the second to last blessing, its content symmetrically balances the second
. blessing, which focused on God’s power.

; “Eor the miracles” The Chanukah section is based on events from 164 B.C.E., after
" the books of the Bible were written. The Purim story is biblical, however, and quite
~ remarkable in the way it is retold here, since it focuses on God, who is addressed
 throughout as “You,” whereas God is curiously missing from the entire biblical book of
~ Esther. Greek-speaking Jews inserted God’s presence in their Greek translations, and
& similar editorializing has occurred here.

“Our God and our ancestors’ God” The well-known Priestly Blessing of Num.
6:24-26 is structurally compact, with each verse longer than the one before it, as if
to suggest the growing outpouring of divine blessings. The context in Numbers does
not indicate how, when, or where the blessing was used, but we know that it was
popular in antiquity. There are several significant Mesopotamian parallels, and a ver-
§ sion of the Bible’s wording, from the seventh or sixth century B.C.E. and written on
§ silver, was found in a burial trove in Jerusalem; it presumably functioned as an
\ﬁ"‘amulet. Biblical rexts both before the exile (Psalms 4 and 6) and after the exile (Ps.
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AMIDAIE BLESSINGS OF THANKSGIVING

119:130-135 and Mal. 1:6-2:9) know of it. No wonder it was incorporated into the
Amidah as well. .

The blessing is strikingly anthropomorphic: Adonai shines and lifts his face on
the recipient of the blessing. Bur biblical texts are quite comfortable with anthropo-
morphisms, and even rabbinic culture, which is often thought to reject them, very
frequently views God in distinctly anthropomorphic form.

———

DORFF (Turorocy)

Second, this blessing affirms Jewish tradition’s insistence that God’s primary char-
acteristic is goodness. God is just and can punish us, sometimes even without apparent
justification; but in the end we have the unshaken faith that God s good. Were that not
so, it would make no sense whatsoever to ask God to respond to the needs we have.
God’s underlying goodness implies that however bad our circumstances, we can and
should pray for manifestations of God’s fundamental goodness.

———

ELLENSON (Mobern LITURGIES)

at this time of year,” Ha'zvodah Shebalev and Siddur Sim Shalom adopted a variant text
from the first known Jewish prayer book, Seder Rav Amram Gaon (c. 860), which read,
“in other times, and in our day,” so as to make the blessing reflect God’s current mira-
cles in history as well; they then composed a parallel prayer for Israeli Independence
Day, to affirm that its founding ranks as an event equal to Chanukah and Purim.

3. Thanking God expressly “for the wars” has been difficult. Some (the Reconstruc-
tionist Daily Prayer Book) followed the convenient precedent of Sefardi tradition.
which omits the phrase. Others (Ha'avodah Shebalev and Kol Haneshamah) substi-
tute the euphemism 7 hamor (“consolations”) for milchamor (“wars™). Gates of Prayer
and Conservative liturgies (both Weekday Prayer Book and Siddur Sim Shalom) pre-
serve the Hebrew but, because they find its sentiment offensive, leave it untranslated.

4. Referring to Mattathias ben Yohanan as a “high priest” is historically inaccurate. Since
he was just an ordinary priest, the old Reconstructionist Daily Prayer Book deleted the
word for “high” (gadol). Its successor, Kol Haneshamah, however, joins the rest of the
Jewish world in its unconcern for historical detail and restores the traditional text.

5. Liberal licurgies have shunned what they deem “invidious comparisons” such as
those entailed in thanking God for delivering “the unclean into the hands of the
pure, the evil into hands of the righteous, and the arrogant into the hands of those
who engage in Torah.” Isaac Mayer Wise and David Einhorn removed “the unclean
into the hands of the pure,” and the Reconstructionist Daily Prayer Book removed
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SECTION 2

the rest as well. Gates of Prayer and Conservative liturgy (Weekday Prayer Book and

irporated into the 1 Siddur Sim Shalom) either preserve the Hebrew, but translate metaphorically (e.g.,
: » “You delivered the strong into the hands of the pure of heart” —Siddur Sim

1 lifts his face on ; Shalom), or omit translation altogether.

le with anthropo- § 6. Mostof all, perhaps, liberal Jews have not taken kindly to the blatant vindictiveness

reject them, very that recollects the death of Haman, “You turned his scheme around on him, so that

he and his sons were hanged from a tree” (Esther 9:25). Most editors removed the
line, following the lead of Isaac Mayer Wise. Some, however, have replaced it with
a more congenial passage from the Scroll of Esther.

————

»d’s primary char-
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FALK (FeminisM)
modim anachnu lakh, and then drift off, away from the text of the Siddur and into a
. §  silent reverie, in which I called to mind what I was grateful for. At the end of this period
) ~§ of reflection — which may have lasted several minutes or only a few seconds; it is hard
§  to know, since time took on a different quality during it—1I would feel renewed and
‘B (darc I say ir?) uplifted. My heart would feel lighter, my head clearer, even if only a lictle
§  bit. This experience of gratitude was the closest I came, as a child, to finding spirituality
& in the synagogue.
3 I would like to be able to say that my childhood experiences have been surpassed by
£ other encounters with prayer in my adult life; but the truth is that, as an adule, 1 have
" hardly ever had what I would call a spiritual experience in synagogue, although I have cer-
~ tainly had spiritual moments in other settings. As a strongly self-identified Jew — some-
~ one passionately concerned with the survival of Jewish civilization, language, and
~ Peoplehood — it saddens me that I cannot experience in the synagogue the depths of
~ knowing and being that have come to me in a multitude of other places — at the edge of
~ a pond or the middle of a forest, alone or in the midst of family or friends, even in the
- presence of strangers.
. This inability to locate my true self in synagogue — or to encounter the divine pres-
b ence there — would be of limited relevance to this discussion were it not for the fact
& that (as I have discovered repeatedly over the past two decades, while leading workshops
" and teaching classes on theology and prayer) I am not alone in this experience. I have
heard some version of this lament so many times, in so many different voices, that I
* have come to believe there is a real problem with Jewish liturgical life — a problem that
~ belongs to, and needs to be addressed by, the communizy not by isolated individuals.
- The much spoken-about current crisis of “Jewish continuity” does not, finally, seem dif-
¢ ficult to understand. If the liturgical realm is any indication, people are leaving Judaism
. because it doesn’t give them what they deeply want and need, it doesnt address their
. spiritual yearnings, it is not meaningful to them.
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AMIDAH: BLESSINGS OF THANKSGIVING

At the risk of being presumpruous, I'd like to offer a brief explanation and an
even briefer beginning of a solution to this problem. As a people, we have done a
great deal with words; we are a lot less practiced in the art of silence. Despite — or
perhaps because of — our emphasis on the verbal, words often aren’t working the
way we want them to. We want to be inclusive, yet our words often exclude; we want
to empower, yet our words often suppress; we want to heal, but our words cause
pain. The synagogue, in particular, is a place where words have failed — a place
where many of us feel unheard and unseen, neither spoken to nor spoken for — so
that, finally, the synagogue is a place where we are alienated, angered, and — most
devastating — bored.

I think it is time to take another path. It is time we learn to listen — to the self and
to the other, to the world and to the greater whole of being. It is time to learn the power
of silence.

As a poet — that is, as someone who cannot imagine herself without language
and, in particular, without Hebrew, the language of the Jewish soul — I know that
words are meaningless without silence. Just as dark exists only in relation to light,
black ink is given shape and sense by the white space surrounding it. And speech —
which is black ink rendered into sound by the human voice — is incomprehensible
without the silences indicated by the white page. I believe that, in our prayer, it is
time we tip the balance away from where it has been — away from the black ink and
toward the white page, away from the voice and deeper into the depths of the human
heart.

On Shabbat and holy days, the morning liturgy leading up to the Shina contains a
prayer known as Nishmat kol chai, “The breath of all that lives,” which states, “Even
were our mouths filled with song as the sea [is filled with water] and our tongues [filled
with] joyous praise as the multitude of waves,” it would not be enough: we would still
not be able to convey all we are grateful for. Hyperbolic and wordy — seeming to
delight in its own verbal inventiveness — this poetic prayer might be seen as encourag-
ing us to lavish praise on God’s creation and to thank God ever more profusely. Bur it
is equally possible to interpret it differently — not as a model of verbal devotion but as
an acknowledgment of the ultimate inadequacy of words. Perhaps this prayer comes to
teach us that when words cannot convey the fullness of our emotions — in particular,
of our gratitude — they ought to be set aside.

Here in the penultimate benediction of the Amidah, we have an opportunity 0
reflect upon the state of gratitude itself and to enter into it personally. What better way
to do so than with silence? If the Amidah was, for the Rabbis, the ultimate prayer, then
this moment of silent gratitude might become the prayer within the prayer, the true
avodah shebaley, “service of the heart.”

———
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HAUPTMAN (TaLmup)

sacrificial cult to the Temple, and the following one for peace for God’s People Israel. In
contrast to these ultimate ideals, this blessing addresses life itself, the way the human body,
in all of its complexity, needs miraculously to keep functioning smoothly from day to day.

“Gather our exiles to your holy courts” Our prayer occurs in two versions, one for recita-
tion when praying the entite Amidab silently, and one for recitation by the congregation
when the prayer leader repeats the Amidah aloud and reaches this point in the service. The
text of this alternative paragraph is both similar to and different from the original one. It
begins with a theological statement, acknowledging God as creator of the universe. It then
thanks God for creating us in the past and requests continued existence in the future. But
then it turns surprisingly to the topic of gathering in the exiles to God’s holy precincts. The
version that the individual says silently is all about life’s daily needs; the version that is said
during the public repetition begins with those needs but insists on viewing them against a
. backdrop of collective concerns: the ultimate fate of the Jewish People in the end of days.

The Talmud (Sotah 40a) informs us that there were several versions of this prayer
extant, and the Rabbis had difficulty deciding which of them to accept and which to
reject. In the end, it was decided to accept them all. What we have here, then, is a com-
posite prayer, in which the competitive versions are all woven together.

Since this is the only time during the repetition of the Amidab that the passive listener

tion. The answer seems to be that this is the most personal and basic prayer of all: only if we
are granted the ordinary gifts of daily living can we then go on to worship God, perform
good deeds, and bring about peace in the world. The function of this blessing is to remind
us that we are dependent for our very existence on someone outside ourselves. The world
may revolve around us, and we may have an effect on it, but we do not sustain ourselves.
And we can make a somewhat similar statement about God: before gathering the
- People Israel from the four corners of the earth, and before restoring the worship service to
~ Jerusalem, God needs to be certain that the individual can sustain his and her life systems.
- We bow at the opening words modim anachnu lakh, “We gratefully acknowledge,”
- just as we do in the Alenu when reciting the very same words, va’znachnu . . . umodim,
“We . . . gratefully acknowledge.” In both cases, acknowledgment entails a sense of

B humility for having received the largesse of a gracious benefactor.

“For the miracles” There are two prayers here, one for Purim and another for
i Chanukah, both very similar in style and in content. Both are about divine interven-
§ . tion in support of the Jewish People. The Chanukah version is recited on all eight days
b of Chanukah. It stands out because it portrays the miracle of Chanukah very differently
. from the way Chanukah is portrayed in the well-known “cruse of oil” story, even
§ . though both versions were composed at about the same period of time.

. As it is presented here, the miracle is that God delivered the “many into the hands of
~ the few” and “the mighty into the hands of the weak,” unlikely occurrences but not ones
i that violate the laws of nature. This is precisely akin to the parallel prayer for Purim,
P which records the complete reversal of human plans by divine intervention. The light-
I ing of oil lamps is mentioned in passing, but only as one of several activities that engaged

is asked to recite a prayer, we might wonder why this blessing is singled out for special atten- -
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AMIDAH: BLESSINGS OF THANKSGIVING

the Hasmoneans as they went about the task of rededicating the Temple. The military
victory, achieved with the help of God, takes center stage in this synopsis of the events.
The more familiar story that we all like to tell about Chanukah comes from the Tal-
mud (Shabbat 21b). That is where we find the story of a single cruse of oil that burned
miraculously for eight days, as the main event of the story of Chanukah. The military vic-
tory is completely overlooked, as if it never occurred. Like the burning bush that contin-
ued aflame but was not consumed, so too the oil that burns for cight days without being
depleted ranks as a miracle in the familiar sense of the laws of nature being contravened.
Apparently, as late as the ralmudic period, there was still no single and standard
interpretation of the real “miracle” of Chanukah. Both stories became canonized for
Jewish use, one of them as the official talmudic tale of what Chanukah is all about, and
the other as the Siddur’s recollection of what happened. We therefore need not choose
between the two. They are both part of our collective Jewish memory.
—_—

KUSHNER & POLEN (Cnasibism)

fountains issuing from both valleys and mountains,” the Chozeh goes on to explain that
the water of the streams and springs and fountains is a metaphor for God’s love and favor.
And thus when we recognize how everything issues from God, then that divine kindness
will be ours, not only in the valleys, when times are easy, but also on the mountains, even
when life is difficult — all the time. The experience then of gratitude — and subsequent
expression of thanksgiving — transforms everything into an enduring gift.

—_—

LANDES (HaLskuam)

the parallel passage given in the margin, known as the Modim D¥abbanan, while the
prayer leader in full voice recites the regular prayer that the congregation has said silently.

At the concluding line (the chatimah), Barukh atah Ado-nai (“Blessed are You, Ado-
nai”), bow again, as at the beginning of the Amidah, from the knees (see above, “Blessed
are You, Ado-nai”).

J. HOFFMAN (TraxsLATION) ,
word b7eishit begins the story of creation and is probably used here to represent all of
creation, that is, “the universe.”

"We offer blessing and grateful acknowledgment to your . .. name” The Hebrew is sim-

« . . » . 3 g « 5 [
ply, “Blessing and praise to your name!” similar to the English “All praise to your name:
But this won't work with “grateful acknowledgment,” so we reword the sentence.

“Your holy courts” Artscroll (Orthodox) takes this as a reference to the Temple court-
yard, so translates it as “Courtyards of your Sanctuary.”
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SECTION 2

“Whole-heartedly” Birnbaum (Orthodox), “with perfect heart.” The ancient notion
of “heart” differs from our modern-day understanding. For the Rabbis, “heart” encom-
passed both emotion and intellect; unfortunately, we have no term for that combina-
tion in English. See p. 100ff of Volume 1, The Shima and Its Blessings, for more.

“For our acknowledging You with gratitude” This is most odd. It appears to be a con-
tinuation of the previous thought, that is, “we offer blessings . . . to your great and holy
name for having given us life . . . ; for our acknowledging . . .” — a sort of “thank you
for letting us thank you.”

“Fought in their fight . . .” The Hebrew supplies an object for each verb, taken from
the same root as the verb. We offer a similar repetition to mimic the emphatic nature
of the original text.

“On that very day [Khayom hazeh]” Literally “as on that day,” but probably emphatic.

“Capiral city” Birah, modern Hebrew for “capital,” originally meant “fortified city”
or “walled city.” The point is the city’s centrality, hence its extra fortification. We choose
“capital” here, recognizing that the meaning of birah has changed, but that the concept
to which it refers has likely remained more or less constant.

“In one day” Or, perhaps, “on one day, [that is, on the thirteenth . . . ].”

“You brought his advice to naught” An odd way of phrasing this. The original idiom can
be found in Isa. 8:10, “take council [together] and it shall be brought to naught.” There,
the idea is that in spite of the plans, nothing will happen. Here, it would seem, we have
God causing nothing to happen. Other translations include “frustrate his council” (Birn-

" baum [Orthodox]), “frustrate his intention” (Artscroll [Orthodox]), and “thwart his

designs” (Siddur Sim Shalom [Conservative]). Of these, “thwart” seems the most idiomatic,

* but the Hebrew itself is bizarre, and so probably the English ought to be, too.

“Tiurned his scheme around” An idiomatic interpretation of a likely idiom in Hebrew,

: literally, “You turned his reward on his head.”

“Tree” Others, “gallows.”

“Forever [tamid)] to the ends of time ['olam vaed]” The Hebrew, too, uses two

¥ phrases for “forever.”

“Write down” “Write down,” not “inscribe,” which carries connotations the Hebrew

i lacks (See above, “Write.”)

“Children of your covenant” As in Artscroll (Orthodox). Siddur Sim Shalom (Con-

'. t,iservative) and Birnbaum (Orthodox) both use “people,” perhaps to indicate that adults

are to be included as well.
“Forever” See above, “Forever [Selah]”.
“In truth” Others, “sincerely.”

“Whose name is good” Artscroll (Orthodox) reads “good” as a proper noun, an actual

i name for God: “whose name is ‘Good.”
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NISIM B'CHOL YOM — FOR DAILY MIRACLES

BARUCH atah Adonai
Eloheinu Melech haolam,
asher nartan lasechvi vinah

'havchin bein yom uvein lailah.
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PRAISE TO YOU, Adonai our God, Sovereign of the universe,
who has given the mind the ability to distinguish day from night.

Baruch atah Adonai
Eloheinu Melech haolam,
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PRAISE TO YOU, Adonai our God, Sovereign of the universe,
who opens the eyes of the blind.

pokei-ach ivrim.

; Baruch atah Adonai 22 NN 11‘1;1
! Eloheinu Melech haolam, ,D?)”D ‘[7)0 ﬁJ’Qb{:f

matir asurim.

OYPON PIN
PRAISE TO YOU, Adonai our God, Sovereign of the universe,

who frees the captive.

Baruch arah Adonai 2’: nmy N3
Eloheinu Melech haolam, ,D?))’D .['7‘)3 ﬁ)’ﬂbl}f
zokeif Kfufim. D992 9R

PRAISE TO YOU, Adonai our God, Sovereign of the universe,
who lifts up the fallen.

OP 922 OY9) Nisim bcholyom . .. These morning blessings evoke awe at the ordinary miracle
of awakening to physical life: we open our eyes, clothe our bodies, and walk again with purpose;
in spiritual life also, we are created in God’s image, afe free human beings, and as Jews, celebrate
the joy and destiny of our people, Israel.

Though they are intended literally, we may perceive each blessing spiritually.
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For awakening

For vision

For ability ro move

For rising to the
new day
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Asher Yatzar
Elobai Nshamah
Nisim B'chol Yom
Laasok
Vhaarev Na
Eilu Dvarim
Kaddish
D’Rabanan
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* Shabbat Morning I

IN MY HALF-SLEEP, O God,
in my yawning confusion,

I thank you with a croaking voice.

How strange and spectacular
this body you have granted me
and fill with awareness each morning.

For tongue, tendon, teeth and skin,
for all the chemicals and connections
that make this collection of cells

into a being who can stand and sing,
who can seek Your love
and offer love in turn,

for the mechanisms and mysteries
You have implanted within me

I will thank You

and set about the task of being human
as the sun rises
and my eyes begin to clear.

Rcligiron embraces both faith and action.
The primary quality is action, for it lays the foundation for faith;

the more we do good, the more readily'do we grasp the meaning of duty and life
and the more readily do we believe in the Divine from which stems the good.

Leo Baeck
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Shabbat Morning [
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oMn oy WD YR

roka haaretz al hamayim.

PRrAISE TO YO U, Adonai our God, Sovereign of the universe,
who stretches the earth over the waters.

Baruch atah Adonai 2’: A SERR R
Eloheinu Melech haolam, ,0?1)’0 ‘['DID ’D’D.‘JZ}
D) OTYIN YOI
PRAISE TO YOU, Adonai our God, Sovereign of the universe,

who strengthens our steps.

hameichin mitzadei gaver.

Baruch atah Adonai e naN PPN
Eloheinu Melech haolam, ,D?])’D .[b‘)? ’IJ’.ﬂbbf
malbish arumim. DRIy van
PRAISE TO YOU, Adonai our God, Sovereign of the universe,
who clothes the naked.
Baruch atah Adonai ; Z’: ﬂ):‘z:{ 111;
Eloheinu Melech haolam, 02N 20 WO

hanotein laya-eif ko-ach. : DP ‘1))3'2 }nui—_\
PRAISE TO YOU, Adonai our God, Sovereign of the universe,

who gives strength to the weary.

Baruch atah Adonai 2’! ﬂJjZ:( -[T'l;

Eloheinu Melech haolam, ,0‘21)’73 -I?I)D 33’,0’52}

PYYR MY PIYHN

ut’numah mei-afapai. 79)_)9)_))3 ﬂ@ﬂ)]q
PRAISE TO YOU, Adonai our God, Sovereign of the universe,

who removes sleep from the eyes, slumber from the eyelids.

hamaavir sheinah mei-einai,

For firm earth o

starid upon

For the gift of

IHotion

For clothing

For renewed

cauthusaism for life

For reqwadkening
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Asher Yatzar
Elohai N'shamah
Nisim B'chol Yom
Laasok
V'haarev Na

Eilu D'varim

Kadddish
D'Rabanan
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Shabbat Morning I

AS I AWAKEN, let this be my thought:

may my day be filled with acts of lovingkindness.
Let me be drawn to learning and discernment,
and may my actions be shaped by mitzvot.

Keep me iniquity, disgrace and sin;
May I not be overwhelmed by temptation or despair.

Distance me from evil people and false friends.
Let me cultivate a life of goodness.

May my hands reach out in kindness,
and [ will serve God through acts of righteousness.

Today and every day, may I merit Your mercy,
by living my life with compassion and love.

SN Iny? D20 01PN THZHD N NAN T3

Baruch atah, Adonai, ham'lameid chasadim tovim I'amo Yisrael.

Holy One of Blessing, draw me to Your words;
Teach me the art of sacred living.

L"OLAM y'hei adam y'rei shamayim DNY NP DTN NP D?W?
M2 NP2
JIND DY DT

2372 g Y2

biseiter uvagalui,
umodeh al ha-emet,

vidoveir emet bil'vavo.

ALWAYS, may each person revere God
in private and in public,
acknowledge the truth aloud,
and speak it in one’s heart.

O Nip? D?i)l? Lolam yhei adam . .. Always, may each person . .. Tana Debei Eliyahu Rabba, Ch. 21

BarucH
Eloheinu Mel:

roka haaretz 2

Baruch atah A
Eloheinu Mel

hameichin mi

Baruch atah A
Eloheinu Mele

malbish arumi

]

Baruch atah A
Eloheinu Mele

hanotein laya-c

I

Baruch atah Ac
Eloheinu Mele
hamaavir shein

uc'numah mei-
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Shabbat Morning [

0P Y21 DY)
NISIM B'CHOL YOM — FOR DAILY MIRACLES

BARUCH atah Adonai ‘ » npy TN
Eloheinu Melech haolam, ,D?\)’D .[b')g q)’{fjbl;{
she-asani b'tzelem Elohim. D’Tbl;{ D'D.X:zl ’J'\’_)yv

PRAISE TO YOU, Adonai our God, Sovereign of the universe,
who made me in the image of God.

Baruch atah Adonai 2’ ﬂSJZ:{ 11-\;
Eloheinu Melech haolam, ,0?1)’0 ‘I'DI)D ﬂ)’ﬂba{
she-asani ben / bat chorin. ]"T'n m/ ]3 7JIV_)¥\'9

PRAISE TO YOU, Adonai our God, Sovereign of the universe,

who has made me free.

Baruch atah Adonai 2" nDZS -n-];
Eloheinu Melech haolam, ,021”0 -[‘7)‘_3 %J’j_‘_\bl}
 she-asani Yistacl. ’ INI Yy

PRAISE TO YOU, Adonai our God, Sovereign of the universe,

for my being a Jew.

Baruch atah Adonai 2’: ﬂSJZ:{ ‘:]-T'!g
Eloheinu Melech haolam, : ,0?7”0 17|)3 ﬂ)’_f_f?l;f
ozeir Yisrael bigvurah. ﬂ:n:l}:l 7Nj\?’ WHN

PRAISE TO YOU, Adonai our God, Sovereign of the universe,
who girds Israel with strength.

Baruch atah Adonai 2’ nljzg ?[’l.l;l
Eloheinu Melech haolam, ,D?)ya .Ib"g 'U"Dbl_:{
oteir Yisrael bifarah. JINONA DN 0y

PRAISE TO YOU, Adonai our God, Sovereign of the universe,

who crowns Israel with splendor.

For being in

© the image of God

For being
a free person

For being a Jew

Tor purpose

For harmony
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Shabbat Morning I

Iama JEW because
the faith of Israel demands no abdication of my mind.
I'am a Jew because
the faith of Israel requires all the devotion of my heart.
I am a Jew because
in every place where suffering weeps, the Jew weeps.
I'am a Jew because ‘
at every time when despair cries out, the Jew hopes.
I'am a Jew because
the word of Israel is the oldest and the newest.
I'am a Jew because
Israel’s promise is the universal promise.
I am a Jew because
for Israel, the world is not completed; we are completing it.
I'am a Jew because
for Israel, humanity is not created; we are creating it.
I'am a Jew because
Israel places humanity and its unity
above the nations and above Israel itself.
I'am a Jew because, above humanity, image of the divine Unity,
Israel places the unity which is divine.

Baruch
Eloheinu Me.

she-asani btz

Baruch atah .
Eloheinu Me

she-asani ben

Baruch atah .
Eloheinu Me

she-asani Yis

Baruch atah .
Eloheinu Me

ozeir Yisrael |

Baruch atah .
Eloheinu Me

oteir Yisrael 1
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HOFFMAN (History)
BLESSINGS FOR ACTIVITIES CONSIDERED
ESSENTIAL IMMEDIATELY UPON ARISING:
STUDY, PRECEDED BY WASHING AND
USING THE BATHROOM,

V“About washing our hands” Originally,
the Morning Blessings were said
personally upon awakening, as were
various other blessings that once
accompanied the individual’s private
process of awakening, getting dressed,
and so on. Only with Seder Rav Amram,
our first comprehensive (. 114)
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KUSHNER & POLEN (Cnasipism)

2“Who formed” In addition to the
obvious, and healthy, acknowledgment
of the mystery of the physical body’s
organic processes, Jewish spiritual
tradition also finds in this benediction
the theme of our interaction with the
outside world. In other words, it’s more
than merely organs that are open and
closed; it’s also a matter of what is inside
and outside. We are encouraged to
contemplate not only the body's
internal rhythms, but how what is
inside the body gets outside . 115)

LANDES (HaLAknan)

YBlessed...about washing our hands”
These  blessings were originally
intended for private recitation at home.
They were composed in Hebrew, so
raising the question of whether they
may be said in English by people who
do not understand Hebrew.

The general rule is that blessings
may be said in any language we
understand (Maimonides, Laws of
Prayer, 16). The source for this ruling is
the one certain Torah-authorized
blessing over enjoyment, the Birkat
Hamazon (“Grace after Meals™), which
comes from Deuteronomy
8:10, “You will eat, and be
satisfied, and bless A-donai
your God for the good land
He gave you.” The Talmud
(Sot. 33a) interprets this to
mean “Bless God in any
language in which you are
able to bless Him.”

Medieval and modern
opinions vary. The Rosh
(Asher ben Yechiel,
Germany and  Spain,
1250-1327) rules that the Hebrew
blessings of people who do not
understand Hebrew are not valid; they
must repeat the blessing in a language
that they understand (Commentary to
Ber. 7:6). According to his reasoning,
we cannot bless God if we do not know
what we are saying. By contrast, Meiri
(R. Menachem ben David Hameiri,
Italy, 1249-1315) believes that one’s
obligation is fulfilled by saying a
blessing in Hebrew even if it is not
understood, although this would not
hold true for any other language
(Commentary to Ber. 40b). (p. 117)




BRETTLER (BibLE)

V“Washing our hands” Washing hands
and feet was a priestly obligation
entailed by the need to be ritually pure

before ministering at the Temple (Exod.
30:19, 21).

5 “Engage in words of Torah” With
the exception of Deuteronomy, the
Torah is not self-conscious of itself as a
book, so does not command its own
study.  Deuteronomy,  however,
emphasizes obedience to God’s words
(e.g., 7:12) and presumes familiarity
with the law; it mandates a reading of
at least part of the law once
every seven years (31:9-13).
Before the exile, that

FRANKEL (A WoumaN's Voick)

VAbout washing our hands” This
blessing inaugurates a series of
benedictions taken from Berakhot 114
and 60b. And what a strange -
juxtaposition it is—thanking God =
simultaneously for teaching us Torah . ©
and for giving us internal plumbing S
that works! Could any two spheres be  #f -
further apart? And yet in this odd .
pairing we find the genius of Jewish -
prayer: on the one hand, if our tubes
and valves fail to function, how difficule
it is to focus our minds on (. 113)

1Blessed are You, Adonai our God, Ruler of the
world, who sanctified us with His commandments

" L. HOFFMAN (Hu

familiarity was the
prerogative of the priestly
(. 110)

DORFF (Turorocy)

2“Who formed humans with
wisdom” Though a prayer

and commanded us about washing our hands.

2Blessed are You, Adonai our God, Ruler of the
world, who formed humans with wisdom and created
a system of ducts and conduits in them. 31t is well-
known before Your throne of glory that if one of these
should burst or one of these get blocked, it would be

intended for recitation

whenever we emerge from

the bathroom after using the toilet, it
appears here because the liturgy
assumes we have done so shortly after
waking up. The prayer (Ber. 11a and
60b, where it is attributed to (. 111)

ELLENSON (MODERN LITURGIES)

V“Commanded us abour washing our
hands” Siddur Vaani T fillati and
Siddur  Sim  Shalom include this
benediction, but move it to the very
beginning of the Morning Blessings
rubric, so that it can be said upon
washing one’s hands after (5. 112

Y

J. HOFFMAN (TRANSLATION)

VAbout” To command us “about” is a
common translation of an equally co-

- mmon rabbinic idiom, “who has com-

manded us 2/” Halakhically, a dis-
tinction is made between this 4/ form of
a blessing over a commandment and an
equally common alternative, “who has
commanded us to” (/). We honor the
rabbinic use of 4/, therefore, with the
unique translation (strange as it may
sound) of “about [the comman-
dment...].” (p. 113)
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PRELIMINARY BLESSINGS

.. impossible to survive and stand before

fou. *Blessed are You, Adonai, who
heals all creatures, doing wonders.

SBlessed are You, Adonai our God,
Ruler of the world, who sanctified us
with  His commandments and
commanded us to engage in words of
Torah. 8So, Adonai our God, make the
words of Your Torah sweet to us and to
the house of Israel, Your people, that
we and our descendants, and the
descendants of Your people, the
house of Israel, that we all should
know Your name and study Your Torah
for its own sake. 7Blessed are You,
Adonai, who teaches Torah to His
people Israel. 8Blessed are You,
Adonai our God, Ruler of the world,
~ who chose us from all peoples, and
gave us His Torah. 9Blessed are You,
Adonai, who gives the Torah.
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BRETTLER (BiBLE)

class (Jer. 18:18; Ezek. 7:26); only after the exile does public study arise (Neh. §).
Joshua 1:8, a late biblical text, explicitly demands, “This Torah book should never leave
your mouth; you should recite it day and night so that you will heed everything that is
written in it; then your path will succeed, and then you will flourish.”

8“Study Your Torah for its own sake” With the exception of Psalm 119, a late
composition, study for its own sake is foreign to biblical culture. The purpose of hearing
the law is so that it will be observed (e.g., Deut. 5:1).

7“Who teaches Torah” A jarring phrase from a biblical perspective, since only a small
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part of the Bible, the Decalogue, was publicly taught to all Israel (Exod. 20:18-21; ’
Deut. 5:22-33). Also, in the Bible, Moses, not God, does the teaching. e

8“Who chose us...and gave us His Torah” The chosenness of Isracl—a central biblical
idea (e.g., Deut. 7:6-7; Isa. 41:8-9; Ps. 33:12)—confers not blessing but responsibility:

0




SECTION 2

“Only you have I been intimate with from all the nations of the earth: therefore 1 will

quite you all of your sins” (Amos 3:2). “Who chose us” is therefore followed by “and
gave us His Torah™—that is, Israel is chosen to receive the Torah, an idea never made
explicit in the Bible, but suggested by Genesis 18:19, “For I [God] have been intimate
with him [Abraham], so that he will command his children and his house after him to 4
observe the way of the Lord.”

.

DORFF (Turorocy)

fourth-century Sages, Abaye and Rav Papa) articulates our dependence on the intricate P
functioning of our body, warning us not to take bodily operations for granted: rather,
we are to see in our very bodies a wondrous sign of God’s providence, which extends
beyond our prayers; before we ever learned to pray, we were created with the miraculous

ability to flourish.

WA LR T ST, SV L

> “Commanded us to engage in words of Torah” These three blessings thanking God
for giving us the Torah are ascribed to third-century ‘scholars, Rav Judah, Rabbi
Johanan, and Rav Hamnuna, the last of whom suggests we say them all (Ber. 11b). The
Talmud requires them each time we study, buc the liturgy defines the early morning
service as one such occasion, so inserts the blessings here, prior to selections from the

~Jorah and from rabbinic literature. Thus at the very beginning of the morning we
ccognize our joint dependence on the smooth functioning of our bodies and the
anking of our lives to Torah.

Each blessing describes our connections to Torah differently. The first puts the
burden on us: we are commanded not just to study it, but to engage in it, to wrestle
with it in all areas of our lives. The second depicts God as a master teacher, who can
make Torah sweet in our mouths. The third depicts us passively receiving Torah as
God’s gift toHis chosen people. All three blessings combined portray the spectrum of
divine relationships through Torah: active engagement, student-teacher interaction,
and passive acceptance of a divine gift.

Moreover, the source of the three study selections that follow teaches us something
important about Torah. One comes from the Torah, one from the Mishnah, and one
from the Talmud. Jewish tradition is not fundamentalist, then, contained in the written
Torah alone. Torah is a matter of ongoing revelation, where God’s instruction (the
literal meaning of “Torah”) begins with the written Torah but continues through the
Oral Tradition: the Mishnah first (c. 200 C.E.), then the Talmud {c. 500 C.E.), and then
expanded sources throughout the generations. ‘
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PRELIMINARY BLESSINGS

. ELLENSON (MobERN LITURGIES)

b

wwakening from sleep. SVT also offers halakhic instructions as to how, ritually, to wash
one’s hands, along with a derailed explanation as to why the Sages deemed handwashing
to be a necessary “preparation for prayer.”

*“Blessed are You, Adonai our God” Here, as elsewhere, regularly, the
Reconstructionist Ko/ Haneshamah offers a variety of English metaphors when
translating the ineffable Hebrew name of God, Adonai. In an attempt to capture a sense
of the infinite reality that marks the divine, the Reconstructionist rite translates the
name of God here as “Blessed are You, THE ARCHITECT, our God....” The
benediction ends by addressing God as “Blessed are You, the wondrous Healer of all
flesh.” Diverse representations of God’s name are found throughout the prayer book,
depending on context, to reflect the Reconstructionist conviction that the divine

fullness can never be captured by a single word, but can only be approached by a variety
of images.

2“Who formed humans with wisdom” A significant number of contemporary liberal
liturgies now include this talmudic benediction for the body in their prayer books.
Among them are Gates of Prayer, Kol Haneshamah, Siddur Vaani T fillati, and Siddur
Sim Shalom. All of them deem this blessing an appropriate vehicle for expressing
gratitude for the gift of body and health. '

Nineteenth-century non-Orthodox prayer books stand in sharp contrast to their
twentieth-century successors on this matter. The Victorian sensibilities that informed
the authors of these works did not allow them to feel comfortable with a detailed
liturgical allusion to bodily functions. Hence, they generally omitted this passage. This
was true even of the 1885 Avodar Yisrael by Marcus Jastrow, a founder of American
Conservative Judaism. Isaac Mayer Wise alone did not want to abandon this
benediction, which he resolved by recasting it without any reference to the body at all:
“Praised be Thou, O God, our Lord, universal King, who hast made man with wisdom,
and created in him a pure soul in Thy image, that he do Thy will, in love, and behold
Thy goodness, O God, in the Land of life. Praised be Thou, O God, who workest

wonders.”

> “Blessed are You...who...commanded us [Vtsivanu) to engage in words of Torah”
Unlike earlier Reform prayer books, Gates of Prayer includes this blessing. Furthermore,
here (in relationship to Torah study), it translates v#sivanu as “commanded us.” This
stands in sharp contrast to how GOP rendered the Hebrew in regard to the ritual acts
of rallit and tfillin (see above, “commanded us to wrap ourselves”). Kol Haneshamah
names God here “THE ONE OF SINAL” thereby reflecting once again its

commitment to multiple images for envisioning and representing the divine.

®“Adonai our God, make the words of Your Torah sweet to us” Kol Haneshamah here
translates the name of God as “WISE ONE.” It is also significant that the 1998 edition

of Siddur Sim Shalom, here as elsewhere, refuses to render “Adonai” as “Lord,” in
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SEcTION 2

deference to feminist objections to translating the name of God with a masculine term.
Instead, the most recent American Conservative rite simply transliterates the name of
God, “Adonai,” with no translation at all. In this way, the 1998 SSS testifies to the
powerful hold that feminist concerns have on modern-day liberal Judaism generally.

8“Who chose us from all peoples, and gave us His Torah” While both Conservative
licurgies (Siddur Valani T fillati and Siddur Sim Shalom) include the traditional Torah
blessing here, Ha'avodah Shebalev is the only twentieth-century Reform Siddur that
does so. The blessing seemed out of order for a rite that did not include significant
study passages in its condensed early morning service. However, in the nineteenth
century, I. M. Wise included an altered version that addresses “the universal King, who
hast chosen us from among all peoples and intrusted us with Thy Law, that we be unto
Thee a kingdom of priests, and a holy people.” Wise’s reformulation voiced the
universalistic ethics that marked classical Reform Judaism.

—

FRANKEL (A WomaN’s VoIc)

study! But on the other, how healing it can be for us to “make the words of Your Torah
sweet to us and to the house of Israel, Your people,” despite our physical distress.

For women, whose anatomical system is far more complex than men’s, this blessing
is especially meaningful. The very word for “duct,” nkavim, shares its root with nkevab,
the Hebrew word for “female.” Specifically, this word means to “perforate” or “make
hollow” (as does its synonym in this passage, challul). Women are thus characterized
by the spaces and hollows within them, the womb that will cradle the next generation,
the vagina that admits the seed of life and that fills with and disgorges blood each
- month when the womb remains empty of new life. Aware of this natural ebb and flow,
- we can understand the double nature of the concluding blessing of this paragraph: God
- not only heals us, rofei kol basar, when our internal passageways malfunction, but also
~ performs wonders, mafli laasos, precisely when they operate as they are supposed to.

———

J. HOFFMAN (TransLATION)

l“Waslﬂing”The Hebrew comes from the verbal root 7.2/, which means “to lift” or

- “to take.” (It is the same verb usually translated as “to shake” in the blessing for the

‘lulav) It is not clear how it came to mean “to wash.” A Greek word antlion (“bucket”)

. has letters in common with the Hebrew natla, “the bowl for washing one’s hands,” but
. that connection seems coincidental.

. Alternatively, the “washing” here may mean “taking away of” =

({3 - »
cleansing
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PRELIMINARY BLESSINGS

 2“Formed” Following Birnbaum and others. “Created” would be better, but we will
need that verb below for a different Hebrew original. On principle, assuming that -

doubling a word has a different effect than using two similar words, we try not to use
the same English word for different Hebrew originals.

2“With wisdom” The Hebrew is likewise ambiguous as to whether God or humans .
have the wisdom, but context makes it clear that God, using God’s wisdom, created us it

so well.

2A system of ducts and conduits” The Hebrew relies poetically on two words, each

appearing twice in a row, once as a noun and once as an adjective: n'kavim n'kavim,

“pierced holes,” and chalulim chalulim, “hollow conduits.” Because we cannot duplicate
this effect in English (although “hollow hollows” is a step in the right direction), we
rewrite the phrase in our own idiom. :

3 “Well-known” Literally, “evident and known.” Hebrew often uses parallel linguistic
forms (here, two adjectives) where English uses a modifier (adjective or adverb) and a
term that is modified (here, an adjective [“known”] and an adverb [“evident and” =

“well...”}).

3“Stand before You” Continuing the theme of standing before a throne, beguh above
with kisez, literally, “chair,” but used liturgically, usually, as “throne [of glory].”

> “Engage in words of Torah” Others, simply “study.” Our translation adheres more
\ closely to the original, on the assumption that the original authors chose this phrase
over “to study” (which is used below) for a reason. The Hebrew word for “word” also

means “things,” and so the Hebrew phrase is actually broader than the English, perhaps
even as broad as “engage in Torah.” ' ’

6“Sweet to us” Or, “pleasant in our mouth.” That translation would work here, but
immediately following we would then need “and in the mouth of the house of Israel,
Your people,” which, we think, misses the mark. :

6 “Know Your name” To “know God’s name” meant to recognize God’s sovereignty.

S —

L. HOFFMAN (History)

prayer book (composed around 860) were these postponed to the public synagogue
service. Thereafter, public practice followed the precedent of Jacob ben Asher (c.
1275-1340), as recorded in his influential law code, the Tir. (See “Blessings and Study:
The Jewish Way to Begin a Day,” pp. 6-16.)

In our custom, though not universally, the blessing over handwashing comes first,
an echo of the time when all the blessings were said at home. It precedes the blessings
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SECTION 2

over Torah study because sacred study requires clean hands, and human hands (which
might rove over the body during sleep) are considered unclean upon awakening.

24 “Formed humans. .. heals all creatures™ The parallelism here gives us acute insight
into the rabbinic conceptualization of healing: First, “Blessed are You.. .who formed
(= created) humans...,” and then, “Blessed are You...who beals all creatures.” So in
rabbinic algebra, “Formed (Created) = Healed.” That is, healing is a kind of creating.
Primo Levi intuits this age-old Jewish insight in his Holocaust memoir: he remembers
being forced to watch a man die slowly on the gallows in Auschwitz. As the victim twists
in agony, Levi thinks, “To destroy a man is difficult, almost as difficult as to create one.”
Disease, like the gallows, destroys what God has made. Surely, the reverse too is true:
those who heal, create (or re-create) as God once did.

The Halakhah, incidentally, bans administering medicine on Shabbat if a patient is
not at least sick enough to be bedridden. Technically, the reason given is that giving
the medicine might entail grinding, one of the categories of forbidden Sabbath work
laid down by Torah. But that reasoning is after the fact. Already in the first century,
the Gospels (Matt. 12:9-13; Mark 3:1-6; Luke 6:6-11) report the Jewish authorities
accusing Jesus of healing a man with a withered hand on Shabbat. The underlying issue
is that healing is creating. As God rested from creation on Shabbat, so the Rabbis prefer
that we rest from healing then—except in cases of absolute necessity, of course.

This identification of doctors’ work with God’s explains the Talmud’s wonderment
that human beings may effect cures at all. Surely that is God’s work. We may heal, the
Talmud concludes, because “God has given us permission” to do God’s work—the work
of continuing creation.

8“Gave us His Torah” One of several Torah blessings inserted here. We know of
others that were once current also, for example, “Blessed...who chose this Torah and
sanctified it and took pleasure in it for those who fulfill it” (Deut. Rab. 11). Of all the
blessings created in antiquity, only blessings for Torah have come down to us in so many
different versions—a testimontial to the centrality of Torah to Judaism.

—————

KUSHNER & POLEN (Chasiism)

and vice versa. How do we enter into life-sustaining intercourse with the outside world
while still maintaining a physiological boundary?

We read (Gen. Rab. 1:3): “Rabbi Tanchuma opened his teaching by citing Psalm
86:10, ‘For You are great and do wondrous things....” Rabbi Tanchum ben Rabbi Chiya
said that if a goatskin bag has a hole, even one as small as the eye of a needle, all its air
escapes; yet though a person is formed with many different orifices, the person’s breath
does not escape through them. Who achieved this? As the psalm verse concludes, ‘Only
You God!”

In his commentary to the Shulchan Arukh (“Laws of Washing Hands in the
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PRELIMINARY BLESSINGS

Morning,” Section 6), Moses Isserles speaks of the mystery of life. While in utcro, the
mouth, for instance, must be closed, but upon birth, it must be opened or we would
perish. There seems to be a kind of reversal of fetal openings and closings necessary for
the maintenance of human life. In the final analysis, a human being bears humbling
similarities to a goatskin sack filled with wind, a bag of breath. God graciously keeps
enough breath or spirit within the body to sustain it. Thus the daily continuation of
life is even more than just openings and closings, or delicate organic balance; life is a
matter of getting the right things into the body and the right things out of the body—
all in the proper order. For this reason, says Isserles, the blessing concludes with an
image of God as wondrous healer.

2 “Ducts and conduits” According to Teavaar Harivash, the popular Chasidic manual
of spiritual discipline, attributed to the Baal Shem Tov (Section 22):

Let whatever you experience remind you of the Holy One. If love, let it remind you
of the love of God; if fear, let it remind you of the fear of God. When you go to
slecp. think, my consciousness is now going to God. Even when you use the toilet,
you should think, “I am now separating bad from good. Now only the good remains
for the service of God.” In this way you will be strengthened in your service of God.

And just this is the real meaning of the spiritual-meditative practices known as

yichudim, that is, “unifications,” the joining of deed to God. In ecarlier kabbalistic

116

traditions, yichudim had meant unifying the potencies of different and often arcane
divine names. Here, however, we encounter an example of Chasidism’s revolutionary
dimension. Yichudim have now become exercises of meditative awareness that bring
every aspect of life—even bodily functionsl—into the realm of the sacred. Everything
is part of the universal divine organism. Through such yichudim—unifying
meditations—even the most ordinary and filthy aspects of life become potentially
sacred deeds.

O“Make the words of Your Torah swees” Ya'akov Yosef of Polnoye, a second-generation
Chasidic master (d. 1782), offers a parable (Toldor Ya'akov Yosef, Sh'elah, 172) to help
us read the words of Torah so as to make them “sweet.” He draws on one of the most
fundamental principles of Jewish spirituality: doing a sacred deed Zshmah, “for its own
sake,” purely and simply in response to a divine request. Indeed, as we see in the
following teaching. not only do we sweeten the sacred words of scripture, we literally
liberate the letters and return them to their divine source or root,

It once happened that some travelers lost their way and decided to go to sleep until
someone came along who could show them the way. Someone first came along and
led them to a place of wild beasts and brigands but then someone else came and
showed them the right path. It is the same way with the letters of the Torah, through
which the world was created. They came to this world in the form of travelers who
have lost their way and fallen asleep. When someonc comes along and studies Torah
for its own sake, such a one leads them on the right path so that they can cleave o
their root.
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SECTION 2

LANDES (HALAKHAH)

The most notable exception to the opinion that blessings may be said in any language
is that of Arukh Hashulchan, who argues that the talmudic license to say prayers in any
language no longer applies, because we are no longer sensitive to the deeply mystical
nature of the Hebrew language. If we translate them, we are likely to lose their deeper
meanings, without realizing it (O. Ch. 62:3—4; 185:2-3).

In any case, a person saying a blessing as an emissary for others, such as a cantor,

should be able to understand it in Hebrew (Magen Avrabam, O. Ch. 102).
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" Blessed is our Eternal God, Creator of the universe, who has
made our bodies with wisdom, combining veins, arteries, and
vital organs into a finely balanced network. Wondrous Fash-

ioner and Sustainer of life, Source of our health and our
strength, we give You thanks and praise.
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Blessed is the Eternal, our God, Ruler of the universe, who

hallows us with His Mitzvot, and commands us to engage in
the study of Torah.
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Bternal our God, make the words of Your Torah sweet to us,

and to the House of Israel, Your people, that we and our chil-
dren may be lovers of Your name and students of Your Torah.

Blessed is the Eternal, the Teacher of Torah to His people
Israel.
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These are the obligations without mea
is without measure:

To honor father and mother;
to perform acts of love and kindness;
to attend the house of study daily;

to welcome the stranger;

to visit the sick;

to rejoice with bride and groom;
to console the bereaved;

to pray with sincerity;

to make peace when there is strife.

And the study of Torah is equal to the
all, because it leads to them all.

4.  FOR THE SOUL
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The soul that You have given me, O (

have created and formed it, breathed
me You sustain it. So long as I have |
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PRAISE TO YOU, Adonai,
) Our God, Sovereign of the universe,
' who formed the human body with wisdom
: creating the body’s many pathways and openings.
2 It is well known before Your throne of glory
H" that if one of them be wrongly opened or closed,
it would be impossible to survive and stand before You.
Blessed are You, Adonai, who heals all flesh, working wondrously.
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: Baruch atah, Adonai, rofei chol basar umafli laasot.
)
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Mah Tovy

Asher Yatzar
Elohai Nhamnah
Nisim B'chol Yom
Laasok

Vhaarev Nu
Eilu D'varim

Kaddish
D'Rabanan
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Shabbat Morning [

BLESSED ARE YOU, Adonai our God, Sovereign of the universe.
With divine wisdom You have made our bedies,

combining veins, arteries and vital organs

into a finely-balanced network.

Wondrous Maker and Sustainer of life,

were one of them to fail —

how well we are aware! —

we would lack the strength to stand in life before You.

Blessed are You, Adonai,

Source of our health and strength.

TVY2 D29 w3 Y3 Novy PN N2

Baruch atah, Adonai, rofei chol basar umafli laasor.

DoONT LET ME FALL

as a stone falls upon the hard ground.

And don’t let my hands become dry

as the twigs of a tree

when the wind beats down the last leaves,
And when the storm raises dust from the earth
with anger and howling,

don’t let me fall.

I have asked for so much,

but as a blade of Your grass in a distant wild field
lets drop a seed in the lap of the carth

and dies away,

sow in me Your living breath,

as You sow a seed in the earth.
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Baruch atah, Adonai, rofei chol basar umafli laasot.



IEt USAALS, Kabbi

T Beok of Tewor

BRI AT L R S R

1y 298);

se (Day 17);

tion, not a choice (Day 39);

of behavior (Day 150);

>chnique for overcoming anger

hat can change forever the way

fered here one day at a time,

2 Sabbath, and you will quickly

L how you understand your own

i permanently.

ght or quotation is relevant in
% in Days 44 and 72), as I

h lling anecdote (Days 292

bi Nachman of Bratslay offered
ich I challenge you, and myself:

row than you were today, then

even better tomorrow.

R

SUNDAY

8 On Hearing a Siren

L Vhat is your reaction when you are talking with a
friend and your conversation is suddenly interrupted by the piercing wail
of an ambulance siren? Is it pure sympathy for the person inside—or

- about to be picked up by—the ambulance, or do you feel some measure
of annoyance? Similarly, how do you react when you are awakened from
a deep sleep by a series of clanging fire trucks or the wail of a police car?

I am embarrassed to admit that, along with many others, my initial
reaction to such noises is often impatience and annoyance rather than
empathy. My friend Rabbi Zalman Schachter-Shalomi, known through-
out the Jewish world as “Reb Zalman,” suggests that whenever we hear
- the sound of a passing ambulance we offer a prayer that the ambulance
arive in time. Similarly, whenever our sense of calm is interrupted by
- fire trucks, we should pray to God that the trucks arrive in time to save
the endangered people and home. We should also pray that no fire-
. fighter be injured. And when we hear police sirens, we should implore
God that the police respond in time to the emergency.

Reb Zalman’s suggestion is profound. By accustoming ourselves to
uttering a prayer at the very moment we feel unjustly annoyed, we
become better, more loving people. The very act of praying motivates us
j to empathize with those who are suffering and in need of our prayers.
- Furthermore, imagine how encouraging it would be for those being
~ tushed to a hospital to know that hundreds of people who hear the
 ambulance sirens are praying for their recdvery.

: Speaking to a Jewish group once in Baltimore, I shared Reb
an’s suggestion. After my talk, several people commented on how
‘moved they were by this idea, but one woman seemed particularly emo-
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» \tional when she spoke of this suggestion. When she was ten, she told
me, she had been awakened from a deep sleep by passing fire trucks. It
was almost one in the moming, and now, twenty-five years later, she
still remembered her first response: it was so unfair that her sleep had
been ruined.

The next morning she learned that her closest friend, a girl who
lived only a few blocks away, had died in the fire. Ever since, she told
me, whenever she hears fire trucks go by, she prays that they arrive at
their destination in time.

Loving one’s neighbor is usually carried out through tangible acts,
by giving money or food to those in need, by stepping in and offering
assistance to a neighbor who is ill, or by bringing guests into one’s
home. But_sometimes loving is expressed through Won_
nects us to our neighbor, even when we have no way of knowing just

who our nieighbor is.
——
DAY
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“Let Your Fellow’s Money
Be as Precious to You as
Your Own”

If one is honest in his business dealings and people esteem him,
it is accounted to him as though he had fulfilled the whole Torah.
—Mechilta, B’Shalach 1

Most Jews associate being religious with observing
Judaism’s rituals. Thus, if two people are talking about a third, and the
question arises whether he or she is religious, the response invariably will
be based on the person’s level of ritual observance (for example, “She
observes the Sabbath, she is religious,” or “He doesn't keep kosher, he is
not religious”). From these kinds of comments, common among Jews of

-
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Theresa Marie "Terri" Schiavo (December 3, 1963 — March 31, 2005) was a woman
from St. Petersburg, Florida whose medical and family circumstances and attendant legal
battles fueled intense media attention and led to several high-profile court decisions and
involvement by politicians and interest groups. Schiavo experienced cardiac arrest and
collapsed in her home in 1990, incurring massive brain damage. She remained in a coma
for ten weeks. Within three years, she was diagnosed as being in a persistent vegetative
state (PVS) with little chance of recovery.

Beginning in 1998, Terri's husband and guardian Michael Schiavo petitioned the courts to
remove the gastric feeding tube keeping Schiavo alive; Schiavo's parents Robert and
Mary Schindler fought a series of legal battles opposing Michael. The courts consistently
found that Schiavo was in a PVS and had made credible statements that she would not
wish to be kept alive on a machine. By 2003, the matter, while still local to Florida, had
received some national attention.

By March 2005, the legal history around the Schiavo case included fourteen appeals and
numerous motions, petitions, and hearings in the Florida courts; five suits in Federal
District Court; Florida legislation struck down by the Supreme Court of Florida; a
subpoena by a congressional committee in an attempt to qualify Schiavo for "witness
protection”; federal legislation (Palm Sunday Compromise); and four denials of
certiorari from the Supreme Court of the United States.™

Despite these interventions, the courts continued to find that Schiavo was in a PVS with
no hope for recovery, and would want to cease life support. Her feeding tube was
removed a third and final time on March 18, 2005. She died at a Pinellas Park, Florida
hospice on March 31, 2005, at the age of 41.

From the website: http://en.wikipedia.org/wiki/Terri Schiavo
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For Group 1: Arquing for the Husband

The following comes from the book Drugs, Sex and Inteqgrity:

One case of active euthanasia recorded in the Bible is that of King Saul. Scripture

relates:
Now the Philistines fought against Israel and the men of Israel fled from before
the Philistines, and fell down slain in Mount Gilboa. And the Philistines followed
hard upon Saul...And the battle went sore against Saul, and the archers overtook
him; and he was in great anguish by reason of the archers. Then said Sail to his
armor-bearer: “Draw your sword and thrust me through let [the enemy] come and
thrust me through....” But his armor-bearer would not; for he was sore afraid.
Therefore Saul took his sword, and fell upon it...So Saul died...(I Samuel 31:1-6)

From this passage it appears that Saul committed suicide. However, in the next passage,
it becomes clear that Saul’s attempt at suicide failed, for he asks an Amalekite to slay him
to help him die more quickly, in effect to engage in active euthanasia.
And [Saul] said unto me, “Stand...beside me, and slay me...” So | stood beside
him and slew him....[helped him to die]. (Il Samuel 1:9-10)

For Group 2: Arguing for the Parents

The following comes from the book Drugs, Sex and Integrity:

The value of pikuach nefesh, “saving a life,” is paramount in Judaism. Life is
sacred and preserving life takes precedence over virtually every other mitzvah.
Therefore, it should come as no surprise that Jewish law prohibits active euthanasia,
considering it tantamount to murder.

Each book of the Torah contains at least one prohibition against murder, in addition to the
sixth commandment of the Ten Commandments, “You shall not murder.” A passage
from the book of Deuteronomy makes explicit the biblical view that no human being has
the right to “play God”:
See now that I, even I, am He, and there is no God with Me: I [alone] Kill, and |
make alive... (32:39)

In the Book of Job, we see a concrete instance of a refusal to challenge the prerogative
belonging only to God. Job suffers terrible afflictions, losing his wealth and children.
His skin is covered with boils and bleeding sores. His wife urges Job to curse God and
die. But Job responds:
What? Shall we receive good at the hand o God, and shall we not receive evil?
For all this did not Job sin with his lips (2:10)
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l ‘ A Chassidic Story — Gathering the Feathers
< |

» A man appeared before his rabbi prior to Rosh Hashanah, declaring
he wished to repent the slander he had committed. He claimed he
would do anything the rabbi instructed him.

» The rabbi doubted the man’s sincerity. He told him to rip open a
feather pillow, scatter the feathers to the winds, and return to the
rabbi’s office for further instructions.

« The man thought the rabbi’s instructions odd, but did as instructed.

« When he returned to the rabbi, the rabbi instructed him to gather
the feathers — every last one.

* The man protested the impossibility of the task.

« The rabbi said, “The feathers are your words. Just as you cannot
gather the feathers, you cannot undo your slander. The way to
eliminate the harm of slander is not to engage in it in the first place.”

From the website:
http://faculty.niagara.edu/boxer/essays/rel/presentations/Numbers12.ppt#267
,11,A Chassidic Story — Gathering the Feathers
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The rabbi said, “Exactly. Just like your words. Once
they’re out, it’s impossible to get them back.”

M’koroTy

There are four biblical prohibitions that relate to lashon hara:

“Do not go talebearing among your people” (Leviticus
19:16). This is the commandment against being a gossip.
If you have a problem with someone, you should talk to
that person, not about the person to someone else,

B e ORI

“Do not carry false news” (Exodus 23:1). When you lie to
others, God ultimately knows the truth. Once you get
caught in a lie, people begin to know you as a liar.

SRR RS M ¢ S

“You shall not curse the deaf or place a stumbling block
before the blind” (Leviticus 19:14). This emphasizes how
cruel it is to do something to someone who is unable to deal
with it (for example, a deaf person can’t hear the curse;
a blind person can'’t see the stumbling block). This does
not refer only to people who have a physical disability; it
can also apply to anyone with limitations of any sort: men-
tal, social, academic, or physical. You should be careful
about commenting on the limited abilities of others.

AR A LS

“You shall not take revenge or bear a grudge against your
people, but you shall love your neighbor as yourself’
(Leviticus 19:18). How many times have you been upset
with a friend and not been able to confront that person?
When the feelings are not released, the anger is buried and
turned into a long-term grudge and desire for revenge.

-
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Solomon’s wisdom)
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“Pleasant words :
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“Death and life
—Proverbs 18:21
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Closing Meditation
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1 y God, guard my tongue from evil
M and my lips from speaking deceit.
270 those who insult me, may my soul
be silent; may my soul be fike dust to
everyone. 3Open my heart to your
Torah, that my soul might pursue your
commandments. 4 As for all who think
evil of me, quickly bring their advice to
naught and frustrate their plan. 3 Do this
for the sake of your name, for the sake of
your right hand, for the sake of your holi-
ness, for the sake of your Torah. 6 For the
sake of delivering your beloved, save with
your right hand and answer me. ’May
the words of my mouth and the thoughts
of my heart be favorable before You,
Adonai, my rock and my redeemer. 8 May
the One who brings peace on high bring
peace to us and to all Israel. Say: Amen.

?May it be favorable before You, Adonai
our God and our ancestors’ God, that
the Temple be speedily rebuitt in our day,
and grant us a share in your Torah,
'9There we will serve You in reverence,
as in the ancient days and the earliest of
years. "1 And the afternoon offering of
Judah and Jerusalem will reach God, as in
the ancient days and the earfiest of years.
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BRETTLER (Binir)

“My God” This additional prayer exactly
follows the typical pattern of the biblical
lament. It opens with an invocation of
God, elohai, “My God,” continues with
requests (“guard . . . frustrate their
plan”), and adds a ser of motivations
(“Do this for the sake . . .”). The biblj-
cal and rabbinic liturgical partern may
be natural to human discourse, Com-
pare: “Boss [invocation], please give me
tomorrow morning off [request] so I can
go to my daughter’s school play [motiva-
tion].” This section is concluded by two’
biblical verses. The first (“May the words
of my mouth . . ") is the conclusion of
Ps. 19:15 and an appropriate ending
both there

and  here.

¥ g

ELLENSOZ\' (MODERN LITURGIES)

“That the Iemple be speedily rebuily iy,
ourday . . . and the afiernoon offering of
Judah and Jerusalem will reach God, as i
the ancient days and the earliest of years.”
All' non-Orthodox prayer books —
Reform, Conservative, and Reconstruc-
tionist — have been of one mind in
excising this paragraph. Conservative
Jews are no more anxious for the
restoration of the sacrificial cult than
Reform Jews and Reconstructionists.
———

J. HOFFMAN (TRANSLATION)
“May my soul be like dust” Birnbaum
(Orthodox):

“lowly  as

The second ¢ eiva MEprtation Y1) ’)WJb ) ’DbN dust.”  Sid.

verse is based

on Job 25:2, "My God, guard my tongue from evil and mylips  dwr  Sim

which notes  from speaking deceit. 2To those who insult me,
that — God  pay my soul be silent; may my soul be like dust

«

peace in his
heavens”
(oseh shalom
bimromay). This highly mythological
verse about shalom concludes this prayer,
echoing the final blessing’s theme of
shalom, “peace/well-being.”

—

A acaiad
Pl w

Shalom
(Conserva-
tive): “hum-

makes everyone. 3Open my heart to your Torah, that  ;.>
my soul might pursue your commandments.

“Your
right hand”
Birnbaum (Orthodox): “pqwer.”

Say [Vimru]” The popujar “and let
us say” is more convenient, but wrong.
Artscroll (Orthodox) suggests “respond.

“Rebuils” Literally, “Built.”

“Earliest of” Literally, “Early.” ¢ /90
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CLoSING MEDITATION

“As for all who think evil of me,
quickly bring their advice to naught
and frustrate their plan. 5Do this for
the sake of your name, for the sake of
your right hand, for the sake of your
holiness, for the sake of your Torah.
SFor the sake of delivering your
beloved, save with your right hand
and answer me. ?May the words of
my mouth and the thoughts of my
heart be favorable before You,
Adonai, my rock and my redeemer.
8May the One who brings peace on
high bring peace to us and to all
Israel. Say: Amen.

SMay it be favorable before You,
Adonai our God and our ancestors’
God, that the Temple be speedily
rebuilt in our day, and grant us a
share in your Torah, 19There we will
serve You in reverence, as in the
ancient days and the earliest of
years. "And the afternoon offering
of Judah and Jerusalem will reach
God, as in the ancient days and the
earliest of years.
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SEction 3

J. HOFFMAN (Transtamion)

“Reach God” Sacrifice was apparently thought of as something earth-bound that
could be converted by the flame into smoke that reaches God. The whole point was
that only by consuming the offering on a fire could it find s way on high. By contrast,
Birnbaum and Artscroll (both Orthodox) prefer “be pleasing to God,” thereby empha-
sizing God’s will in accepting it.

——

L. HOFFMAN (HisToRY)

The first prayer book in Europe came into being in eleventh-century France, a work
called Machzor Vitry (“The book of annual prayers composed by [Rabbi Simchah from the
town of] Vitry”). Holding Amram in high regard, the author of this book simply tells
people to say whatever Amram advocated. No longer can readers make up their own prayer
at alll And with that decision, Jewish prayer dropped the original idea of reserving a spot
for private meditation in the midst of public worship.

From time to time, rabbis spoke out against the omission, but the printing press vir-
tually ended the matter by printing Mar’s prayer and making it normative for everyone
who read the prayers from a book and did whatever it asked of them, but no more and
10 less. A century ago, Reform Judaism reinstated a period of “silent devotion” here,
and nowadays, it is common in all movements for Jews to offer their own prayers, either
in addition to Rav’s masterpiece, or in place of it. Siddur Sim Shalom (Conservative),
for instance, says, “At the conclusion of the Amidah, personal prayers may be added.”
The Reconstructionist Ko/ Haneshamah provides two guided meditations along with a
kabbalistic diagram, as well as Mar’s prayer, with the further instructions, “If this prayer
does not speak to you, make up your own.”

.
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§ ELO HAI, n'shamah shenatata bi
" thorah hi.

Atah bratah, atah y'tzarrah,

atah n'fachrah bi,

vatah m'shamrah b'kirbi.

Kol Z’man shehan’shamah b’kirbi,

modeh/modah ani 'fanecha,

Adonai Elohai

v'Elohei avotai viimotai,

‘Ribon kol hamaasim,

Adon kol han’shamor.

Baruch atah Adonai,

asher b'yado nefesh kol chai

vruach kol b'sar ish.

MY GOD, the soul You have given me is pure.

Shabbat Morning I
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You created it, You shaped it, You breathed it into me,

and You protect it within me.

For as long as the soul is within me,

I offer thanks before You,
Adonai, my God

and God of my ancestral fathers and mothers,
Source of all Creation, Sovereign of all souls.

Praised are You, Adonai,

in whose hands is every living soul and the breath of humankind.
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Baruch atah Adonai, asher b'yado nefesh kol chai vruach kol bsar ish.

V) OTION Elohai nihamab . . .

1‘733 W asher byado . .. in whase hand . .. Job 12:10
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Shabbar Morning [

il MATTER IS NEVER destroyed, ’ Eron
| > o only transformed. i Chorah h
w S?’ too, can Fhe soul evolve i Atah brar
B higher and higher: i atah fac
Nlhamals from instinct to inspiration, ’ ’
Nisim Behol Yom haughtiness to holiness, e IEE
Laasok selfishness to service; : Kol zmar
Vhagrer N from individualism to union, g modeh/m
) . to join with the Soul of souls, ; Y Adonai E!
Eilu Dvarim . b
the Infinite One. : 5 .
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SEcTION 2

C. MOURNER’S KADDISH (KADDISH YATOM)

' agnified and sanctified be his great

Mname in the world He created
according to his will. ZMay He establish his
kingdom in your lifetime and during your
days, and in the life of the whole house of
Israel, speedily and soon. 3 Say: Amen.

*May his great name be blessed forever and
for all eternity.

> Blessed, praised, glorified, exalted, honored,
extolled, lauded, and adored be the name of
the Holy One—blessed be He—above all
earthly blessings, hymns, praises, and
consolations. © Say: Amen,

" May there be abundant peace from heaven,
and life, for us and for all of Israel. 8Say:
Amen.

?May the One who brings peace in his
heights bring peace for us and for all of Israel.
'0Say: Amen.
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BRETTLER (BisLE)
! “Magnified and sanctified” The same

two verbs are used together in Ezekiel’s
description of the eschatological wir of
Gog (38:23). Then, says God, “T will
manifest my greatness and my holiness
(vhitgadalti vhitkadashti), and 1 will
make myself known before many
nations, and they will know that I am
Adonai.” By opening the Kaddish this
way, we are put on notice that the
prayer anticipates  eschatological
redemption.

Veris great name” God’s name,
rather than God, is to be

FRrRANKEL (A WoMAN'S Vorce)
VMagnified and sanctified” Even Jey

who rarely set foot in synagogue a:
familiar with the Mourner’s Kaddis
(Kaddish Yatom). The Talmud teachq
that we are to thank God for both
good and the bad. Even bad news is ¢
evoke a blessing. If, for instance, a ma
returning home from a journey heas
cries of distress from his town, he is no
to pray that such cries come from som
other house than his. Such a praye
would be futile. What has beer

ordained has already come to (p. 156

extolled, fOHOWing C. MOURNER'S KADDISH (KADDISH Yarom)

Deuteronomy (e.g., 12:5)

and Psalm 113:2, where !Magnified and sanctified be his great name in the
God’s name, rather than  world He created according to his will. 2May He
God, resides in the (. 152 gstablish his kingdom in your lifetime and during your

days, and in the life of the whole house of Israel,

DORFF (Tneoroay)

speedily and soon. 3 Say: Amen.

Y“Magnified and sanctified”  *May his great name be blessed forever and for all

There are five kinds of eternity.

Kaddish: (1)  Mourner’s
Kaddish, as we have it here;
(2) Full Kaddish, which adds
a line before the last two paragraphs
asking God to hear our prayers; (3)
Half Kaddish, which omits the last two
sentences of the Mourner's (. 159

ELLENSON (Mobery LITURGIES)

V"Magnified and sanctified be his grear
name” Probably no Jewish prayer has
been recited with greater fervor than
the Kaddish, especially the version
reserved for mourners to say as an act of
filial piety on behalf of the dead. Still,
in origin, this Kzddish is (p. 155)

e =

GRAY (TaLmrn)

““May his great name be blessed Jorever
and for all eternity” According to the
Talmud, this congregational response
actually sustains the world (Sor. 49a).
Elsewhere (Ber. 3a) our recitation of
that line is said to inspire God to
express remorse for the destruction of
the Temple and the resulting state of
Jewish exile: “Happy is the king whom
they praise so in his house; what dot'?S
the father have who has exiled his
children?” Reciting Kaddish for the

deceased is not mentioned in (. 156)
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CONCLUDING PRAYERS

SBlessed, praised, glorified, exalted, B8R0 WXEM pkolgivg qj;.rjf
honored,extolled,lauded,andadored S oy nn T X

be the name of the Holy One—blessed . byb \ . X
be He—above all earthly blessings, R2w? X TR 'N??E? TRy

hymns, praises, and consolations. RDOWD XDPYW) XNDT2 "D m
"Say: Amen. TR Neby TTERT Xnomy
"May there be abundant peace from | JON
heaven, and life, for us and for all of 1 ’
Israel. 8 Say: Amen. B KDY T R2Y Kby w7
| 9May the One who brings peace in his (AL TR 'L)?-{.'j?? '7? 55_7] "J’.l?y
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heights bring peace for us and for all

of Israel. 19Say: Amen L2 TRV ooy ey’

TRRY 5K b byy by nivy
TR

BRETTLER (BiBLE)

Temple. We see also a specific reference to Nehemiah (9:5), where the Levites pray,
“May they bless your glorious name,” and where God’s name is “exalted beyond every
blessing and praise.”

YT the world He created according to his will ”Echoing the Genesis 1 creation story,
and the first half of Nehemiah 9:6, “You made the heavens, the highest heavens and all
their host, the earth and all that is on it, the waters and all that is in them.” The
implication is that as creator, God deserves our worship. Nehemiah 9:6 aptly concludes,
“The heavenly host bows down to you.”

2 “May He establish bis kingdom” A request for the arrival of the kingdom of God,
the idealized future predicted by many prophets, including the well-known Zechariah |
14:9, quoted at the end of Alenu: “Adonaj will become king over the entire earth. On
that day Adonai shall be One and his name shall be One.” A similar idea (“Your -
kingdom come”) comes from the Lord’s Prayer (Matthew 6:10 = Luke 11:2), which
may have been composed around the same time as the Kaddish. (See L. Hoffman, .
“Magnified and sanctified,” p- 172)

% “In your lifetime” The Bible usually expects the kingdom of God to arrive onlyin  ~
some vague time in the future, such as “on that day.” A few biblical texts, however (Isa.
56:1; Ezek. 30:3; Joel 1:15; Obad. 1:15; Zeph. 1.7, 14), anticipate God’s salvation soon
(karov). That is the position prayed for here.
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SECTION 2

3 “Amen” Originally a solemn formula of acknowledgment (“verily”), as in the rituals
in Numbers 5:22 and Deuteronomy 27:15-26, or in a response to Solomon in 1 Kings
1:36. Only in the late biblical period (e.g., Neh. 5:13; 8:6; 1 Chron. 16:36) did it
became a liturgical response. It functions that way also in several Dead Sea Scrolls.

4 “May his great name” A reflection of Daniel 2:20, also in Aramaic, “May the name
of God be blessed from eternity to eternity” and in line with late biblical usage where
God should be blessed min ha'olam [v]ad ha'olam, “from eternity to eternity” (Neh.
9:5; 1 Chron. 16:36).

> “Blessed, praised, glorified” The Bible has no similar scructure of many verbs
attached by “and” and applied to God. 1 Chronicles 29: 1, however, attaches nouns
that way: “Yours, Adonai, are greatness, might, splendor, triumph, and majesty.”

>“The Holy One” Kadosh, “the Holy One,” is regularly used biblically for God (e.g.,
Hos. 11:9; Isa. 40:25; Job 6:10); this particular phrase of the Kaddish recalls Isajah
57:15, kadosh shimo, “holiness is his name.”

3 “Blessed be He” Though the equivalent of this expression appears twice in the Bible
(Num. 22:12; Ruth 2:20), it is not used there as a response to God’s name. In general,
less awe surrounded God’s name in the biblical period, so such responses are not found
there.

> Ubove all earthly blessings” The four nouns joined with “and” mirror in style the
eight verbs above, reinforcing the idea of God’s incomparability. Similarly, Nehemiah
9:5 says God’s name is “exalted beyond every blessing and praise.” Both the prayer in
Nehemiah and the Kaddish thus embody a fundamental paradox: we praise a God who

is above all praise.

> “Earthly” The implication is that prayers recited by heavenly angels (see Volume
1, The Shina and Its Blessings, p. 58, and Volume 2, The Amidah, p. 84) might be more
suited to God, and Jews might thus be able to praise God propetly only when God’s
kingdom arrives and angelic secrets are revealed. The prayer returns to the noun 2/ ma,

- used here in its typical post-biblical geographic sense of “world,” not “forever.” Its
.. carlier biblical meaning was temporal: “eternity.” This repetition in a different sense

thus ties the Kzddish together, suggesting God’s incomparability in both a geographical

and temporal sense.

< ———
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CONCLUDING PRAYERS
DORFF (Turorocy)

Kaddish and consists of only the first two paragraphs and the response (“May his great
name be blessed forever and for all eternity”); (4) Rabbis’ Kzddish (Kaddish
Dvabbanan), which inserts a paragraph asking God’s blessings on those who teach and
study Torah; and (5) Burial Kaddish, recited as the casket is lowered into the grave by
those relatives obligated to observe the seven-day mourning period of shiva (namely,
father, mother, son, daughter, brother, sister, and spouse) or when completing an entire
talmudic tractate of study, which includes an expanded first paragraph on the theme of
our hopes for a messianic era and a life after death. All five require the presence of a
prayer quorum (minyan) of ten Jewish adults.

The Mourner’s Kaddish is traditionally said by mourners—that is, those who have
lost a parent during the previous eleven months or a child, sibling, or spouse during
the last thirty days—and by those observing the anniversary of the death of those close
relatives. (In some contemporary synagogues, though, the prayer leader or the full
congregation says it in memory of the six million Jews who perished during the
Holocaust, assuming that at least one died on any given day.) The Mourner’s Kaddish
omits lines 7 and 8 of the Full Kaddish that asks God to answer our prayers because,
presumably, God did not grant the mourners prayers that the relative recover and live.

The text says nothing explicit about death or mourning; it simply affirms faith in
God. It thus reminds mourners that life continues despite death, that God still rules
over us, and that God deserves praise for our own lives and for the deceased whom we
once knew. Especially after a tragic death, this affirmation may be the last thing that
we emotionally want to say, but that is precisely its point: saying it reaffirms the value
of life even in the face of death. It also helps us emote about the person we lost. It brings
us out of our sadness and anger by having us utter appreciation and praise just when
we are tempted to deny the importance of both. In praising God we link ourselves and
the one we have lost to eternity.

The Full and Half Kaddish are used liturgically to mark off sections of the service.
somewhat like a coda in symphonies, with a Full Kuddish ending a major section and a

Half Kaddish ending a subsection. Since they are recited by the prayer leader, it is

154

customary to give the honor of leading a service to a mourner or person observing the
anniversary of a relative’s death (yahrzeir). That way, he or she can say Kaddish as often
as possible.

The Rabbis’ Kzddish is recited after studying Torah, whether that be a section of
the Torah itself or any of the books of the Oral Torah (e.g., Mishnah, Talmud) or even,
according to some, any Jewish learning (e.g., history, philosophy). To ensure that every
Jew studies at least something each day, the prayer book includes selections of Jewish
texts at the beginning of the service (see Volume 5, Birkhot Hashachar [Morning
Blessings], pp. 7—8). When it is recited after reading those texts that are embedded in
the service, it is commonly recited only by mourners and those observing yahrzeit.
Truthfully, though, anyone who participated in the study may recite it then, and after
a learning session not connected with a worship service, everyone customarily does so.
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SEcTION 2

We pray for those who carry on our tradition by studying and teaching it, for study of
Torah is nothing less than an act that sanctifies God.

The Burial Kaddish is not well known because it is recited only at graveside or after
completing an entire tractate of Talmud. Its expanded first paragraph, in Aramaic like
the rest of the Kaddish, is comparatively hard to read, especially in a moment of grief.
So it is customary in many places for the regular Mourner’s Kaddish to be said at the
grave. The Burial Kaddish, however, expresses hope for the messianic time and a world-
to-come, so it is particularly appropriate at a burial.

————

ELLENSON (Moperx LITURGIES)

actually a doxology expressing praise of God, with no mention of death or mourning
whatever. The emphasis on a prayer’s literal theological content that informed .
nineteenth-century Reform Judaism in Europe might, therefore, have led these early
Reformers to discard the Kuddish altogether as a prayer for mourning. But
anthropologists regularly remind us that ritual surrounding mourning is especially
resistant to change, and the rituals of Reform Judaism have proved no exception to the
rule. All Reform prayer books have therefore retained the Mourner’s Kaddish.
However, the rationalism of Reform’s founders did lead the authors of the 1819
Hamburg Gebetbuch to address the fact that no mention was made of the dead in this
prayer. They compensated for this “lapse” by inserting an Aramaic paragraph that read,
“May there be to Israel, to the righteous, and to all who have departed from this world
by the will of God, abundant peace and a good portion in the life of the world-to-come,
and grace and mercy from the Master of heaven and earth, and say you. Amen.” This

. Pparagraph was constructed from several traditional sources: (1) the Ashkavab, a
. traditional Sefardi prayer said by mourners after the Torah reading in a regular service;
~ (2) the form of the Kaddish traditionally reserved for the graveside (see glossary, s.v.

“Kaddish Litchad’ta”); and (3) the traditional Kaddish D'rabbanan (the Rabbis’ Kaddish,

T see Volume 5, Birkhot Hashachar [Morning Blessings], p. 187). Geiger included this

Hamburg version in his 1870 prayer book, as did both of the primary American

- liturgists, David Einhorn and Isaac Mayer Wise, whence it found its way into the
. classical Reform prayer book, the Union Prayer Book (UPB). Despite the fact that the
- new version of the Mourner’s Kzddish thus achieved considerable long-term standing
“in Reform tradition, no other Reform prayer book in the twentieth century (including
o Gates of Prayer [1975], the UPB’s successor) has retained it. This ultimate failure of
. even an innovation that lasted over 150 years demonstrates the tremendous tenacity of
- folk traditions in matrers surrounding mourning. The affective power of the classical
. version of the Mourner’s Kzddish has proved more enduring than theory and a century
- and a half’s sustained novelty. Similarly, the importance accorded the recitation of the
. original Aramaic has led the Conservative Siddur Sim Shalom and even the Orthodox
Siddur Kol Ya'akov (Artscroll) to provide transliterations of this prayer for worshipers
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who want ro sav the “authentic” words even if they cannot read them.

P My the Oie who brings peace in his beights”In an atfirmation of universaliyic
inclusiveness that characterizes so many Jews in the modern world, Ku/ Hajieshan
nserts (afier “for all of Tsracl™). v/ kol yoshver tevel (and for all whe dwell on carch™
and Lev Chudash (British Liberal) says, val kol briei adam (“and for all humani Gl

L

FRrRANK EL (A Wouan's Voier)

pass (Ber. S4a). Rather he s to declare: “Blessed is the true judge.”

So in the Mourner's Kaddish, we press our grief into blcssing. forcing praisc from
our mouths at the very moment when we may feel most like cursing God. It 4
discipling, like alj prayer. The words are not our own, the sentiments do not arise
spontancously from our hearts, the timing is artificial. We may derive no solace
wharsoever from the rote recitation of this ancient Aramaic formula, which we do noc
understand and which. in any event, is so completely divorced from any references 1o
death or loss. Worst of all. perhaps, nowhere does this prayer acknowledge the lonclines.
of the solitary mourner, who cannot even recite the words withour an audicence of ning
others.

And so the community gathers to embrace the orphan, the widow, the ope
estranged by death. They force her to choose life, to bless God's will (chiruteih), and 1o
imagine wholeness (shlama) in place of the brokenness she now fecls.

The longer version of this prayer, known as Kaddich Shalem (Full Kaddish) contains
an additional verse (titkabel ts'lot'hon) that asks God to accept all our pravers and
supplications. Why has this verse been omitted from the Mourner's Kudd o Perhaps
the Rabbis understood thar the mourner's heart might be moved to ask for what is not
possible or appropriate—for the restoration of the dead to life in this world. for reven ge.
for the ending of the survivor's own life. Those distressed by the death of loved ones
may not always turn 1o God with prayers and supplications acceptable to heaven—and.
therefore, they are excused from uttering this request,

*

GGRAY (Taaeny

the Talmud, but a talmudic story (Shab. 152a-b) docs link the living and the dead in «
way that influcnces medieval thinking about the Mourner's Kaddish, According ro Ra
Judah, if a person dies without mourners, ten people may go and sit “in his place.
which Rashi understood as being the place where he died. When one such person dicd
in Rav Judah’s neighborhood, Rav Judah gathered ten people daily to sit in the man's

place. After seven days, the man appeared to Rav Judah in a dream. saying, “May vour
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mind be at rest, for you have set my mind at rest.” Apparently, the living can do things
that are “good for” the dead.

The French halakhic work Machzor Vitry (twelfth century) links this notion to the
Kaddish. Rabbi Akiba is pictured as encountering the spirit of a dead man in great
distress. Understanding that such distress vanishes if a son recites Kaddish for the
deceased, R. Akiba finds the man’s son, teaches him Torah, and has the son lead services
along with the Kaddish, to save his father. Other medieval sources, especially the
Rokeach (Eleazar b. Judah of Worms, twelfth to thirteenth century), develop the notion
that reciting Kaddish saves one’s parents from punishment. The idea is codified by
Moses Isserles’ glosses (1 530-1572) to the Shulchan Arukh.

— o

KUSHNER & POLEN (Cnasipism)

cites Psalm 140:8, “You protected my head on the day of armed battle.” The Hebrew
for “armed battle” (neshet) is read in the Talmud as “kiss.” The verse then becomes,
“You protected my head on the day of the kiss.” “Kiss,” Ratner suggests, defines the
point where, as it were, the lips of one world meet those of another—for instance, “on
the day the summer kisses the winter” (i.e., the autumnal equinox) or “when [one] exits
this world and enters the world-to-come.” Death jtself holds no terror for the righteous,
but the moment of transition from one world to another, the moment of the kiss—
that is a potentially a time of real danger.

Indeed, even for a great #sadik, who has served God throughout his or her entire
life, the earthly world is, by nature, dark and impure when compared with the blinding
radiance of the next world. When, then, a tszdik goes on to the next world of true light
and life, the transition is disjunctive, even jarring, like the shock suffered by a newborn
infant when it leaves the womb and is born into the bright light of this world.

Ratner suggests that the aphorism “The righteous are greater in death than in life”
refers to the moment when this world kisses the next. The greatness of the righteous
stems from their ability to make the transition, the jump, to the next world, with its
overpowering burst of bright light, and somehow survive the leap. He concludes his
teaching by citing the verse from Proverbs 31:25, which speaks of a righteous woman,
“she laughs at the last day.”

—————
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L. HOFrMaN (HisTory)

I‘Magnzﬁed and sanctified” Nowadays known as the Mourner’s Kuddish (Kaddish
Yatom); this plus the Kaddish D'rabbanan (the form of the Kaddish that follows study
passages) are reserved for mourners to say. But that is the result of many centuries of
development (see Volume 5, Birkhor Hashachar [Morning Blessings], L. Hoffman, p-
189).

The Kaddishis probably among the earliest of our prayers. The Talmud associates
it with the K'dushabh D’idra (see above, “A redeemer shall come”), as a prayer that
sustains the world in hard times. Until the eighth century, then, it had nothing to do
with mourning. It was a call for the coming of God’s ultimate reign on earth and
probably followed a study session and even a sermon, which ended on the theme of
hope. The Kaddish was said in Aramaic, the spoken language of the masses, because it
was part and parcel of the study and sermon that were framed in the vernacular also.

The Kaddish, then, was part of the ritual of study. It too voiced the hope implicit in
the study of Torah.

It has long been recognized that the Kaddish parallels the Lord’s Prayer in Christian
liturgy (“Our father who art in heaven, hallowed be thy name. Thy kingdom come,
thy will be done on earth as it is in heaven...”). The Lord’s Prayer gets its name because
in two of the four gospels (Luke and Matthew), disciples ask Jesus how to pray and
receive this prayer as their answer. Whether Jesus actually said these words is uncertain,
however, since the earlier Gospel of Mark (about 70 C.E.) does not have them, and we
would imagine that if Jesus had commanded such a prayer, Mark would have known it
and recorded it. Matthew and Luke are both written about 90 C.E. and have their own
reasons for recording the prayer, which may have arisen after Mark but been attributed
to Jesus—or it could very well go back to Jesus, just as people commonly assume.

By now, the attribution of the Lord’s Prayer to Jesus and its firm association with
Christian, not Jewish, liturgy renders it inappropriate for Jewish recitation. But there is
nothing distinctly Christian about its words or contents. Indeed, the Kaddish and the
Lord’s Prayer share a great deal, even in the language used: vyamiikh malkhuteilh (“May
He establish his kingdom”), for instance, and “Thy kingdom come.” Both are prayers
for the “coming of the kingdom,” a theme that the two communities shared as they
struggled under Rome in the first and second centuries. '

The standard scholarly account comes from David de Sola Pool, the great
twentieth-century scholar and leader of Sefardi Jews. He thought both prayers were
derivations of an earlier but lost original~—a prayer that he attributed to the Essenes, a
community that Josephus says ran off to live in the desert because they thought
Jerusalem was too sinful to inhabit. In Luke, the disciples ask, “Teach us to pray as John
the Baptist does”; since John seems to dwell in the desert, Pool identified John as an
Essene and thought Jesus inherited the prayer from John. The Rabbis would have
gotten it via natural connections to the Essenes, with whom they shared a grear deal,
despite their differences on Jerusalem’s sinfulness.

In all probability, however, the two prayers were composed independently, without
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end of services was reserved for mourners.

In sum, the Kaddish began somewhere in the first century, probably after 70, as one
of many prayers calling for the “coming of the kingdom.” As the concluding part of a
study session and a sermon, it was composed in Aramaic, the vernacular of the time.
By the eighth century, somehow, it became a prayer to be said after a funeral. And by
the twelfth century, a final Kaddish at the end of the service was reserved for mourners.

By then, however, Jews who said it treated the Kaddish as a magical means to save
their departed from the tribulations of hell. But like an aspirin that cures a headache
only if a single person takes the whole tablet rather than sharing it with others, so too,
it was felt that a Kaddish worked its magic only if it was not shared. Only one person
could say the Kaddish at a time. So a priority list was established. Someone in the first
three days of the mourning week was asked ahead of someone in the Jast four days, for
instance; and a person marking yahrzeit (the anniversary of someone’s death) was given
even higher priority, since this was the only day in the year that he could say the
prayer—unless, of course, he was just visiting town, not a regular member of the
community, in which case he was low on the priority list (and should have stayed home
to say it there). In small communities, there were usually enough instances of the
Kaddish in an average day for everyone to get to say one of them. But as communities
became larger, new opportunities for saying Kaddish were added to the service. That is
why traditional worship has more than one Kaddish at the end—it was to make sure
everyone who needed one received their own Kaddish to say.

By the early modern period, cities with substantial Jewish populations came into
being, and it became impossible to add more recitations—especially since by then,
people had printed prayer books in hand, and the number of Kaddishes was fixed on
paper. Only then did Jews begin allowing all the mourners present to say the Kaddish
together. But their prayer books already included several Kaddishes, not just one, so

~ today, mourners say the Kzddish many times a day—another instance of how printed
prayer books determine practice!

Reform Jews changed all that. Recognizing that the original practice called only for
a single Mourner’s Kaddish, and wanting to streamline the service and end on a high
note where all worshipers are together, they included only one Kzddish for mourners,
then concluded the service with a benediction and a final song.

2“May He establish his kingdom” Sefardi custom adds here “And may He cause
salvation to flourish and hasten his messiah” (vyatsmach purkaneih vikarev mihicheih).
Maimonides (d. 1204) quotes the tenth-century Gaon, Saadiah, as saying, “May He
bring the messianic end of time.” Some Sefardim also say, “May He free his people n
his mercy,” and others add, “May He rebuild his Temple courtyard.”

> “Blessed fyitbarach/, praised, glorified, exalted, honored, exrolled, lauded” Seven terms
of praise, said by Rav Amram (eighth-century Babylonia) to correspond to the seven
heavens that were believed to encircle the earth. God sits on a chariot in the outermost
one. But Amram also knew a custom of adding an eighth term to the list. The people
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SEcTION 2

any necessary original. We now know that early Jewish prayer was oral, a series of free
ad hoc creations on specific themes, using stock phrases (often from the Bible) that
prayer leaders had memorized (see Volume 1, The Shina and Its Blessings, “The Way It
All Began: The Jazz of Worship,” pp. 3-5). Jesus’ prayer (whether by him or someone
else) and the Kaddish were perfectly good Jewish alternatives. The first entered Christian
tradition, and the second became a staple for Jews.

Despite vast speculation, both how and when the Kzddish became associated with
mourning is simply unknown. By the cighth century, a Palestinian source (Massekher
Sofrim) calls for it to be said when mourners return from the cemetery, however, so it
may be that thereafter a Mourner’s Kzddish became standard.

But this is mostly guesswork, and recently another possibility has been suggested.
A legendary tale, repeated widely in medieval sources, pictures Rabbi Akiba seeing a
suffering corpse run past him. It is a sinner who has been sentenced to everlasting
punishment. But there is an “escape clause” if he has a son who leads the congregation
in prayer, he will be released from his suffering. R. Akiba eventually finds the man’s
son, teaches him how to pray, and puts him before a congregation, whereupon the man
is pardoned.

To start with, we see here that medieval Jews in France believed in hell, just as their
Christian neighbors did. But in addition, Israelj liturgical scholar Israel Ta-Shema
thinks we learn something about the Kaddish. It may be that designating the final
Kaddish in every service for mourners is a later innovation than anyone thinks.
Originally, as in the R. Akiba story, the idea was to lead the congregation in the Call to
Prayer—the Bar’khu (see Volume 1, The Shima and Its Blessings, p. 27)—and, as the
leader of the service, to say the Half Kzddish that comes before it. At that time, also,
people said biblical verses like Psalm 25:6 (“Adonai, be mindful of your compassion
and faithfulness, for they are old as time”), as a sort of Tachanun; and in fact, when the

 real Tachanun came, at the end of the Amidah, they actually repeated the Barbhu and
— Half Kaddish, so they had two points in the service—before the Shima and after the
. Amidah—when they prayed for the souls of the deceased.

Saturday night especially, they tried to arrange for an orphan to lead services, since

~ they believed that the dead were released from hell for Shabbat, but forced to return
< Saturday night. In some tiny towns, the only available mourners might still be under

~ the age of thirteen and technically unable to lead services. But they allowed them to
+ lead services anyway, since children were treated as little adults in training, and having
+ achild lead services seemed like a good idea in any event.

All that changed in the twelfth century, when the concept of childhood changed

+ also. Childhood began to be treated as its own separate stage in the life cycle. Christian
* monastic orders, for instance, became stricter about preventing children from joining
_ their ranks. Jews responded similarly, inventing the ritual of bar mitzvah to mark the
- passage to adulthood. They also began prohibiting minors from leading services. They
- still wanted to give these children the chance to save their parents from hell, however.
- If they couldn’t lead services, they could at least say a Kaddish, so the Kaddish at the
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end of services was reserved for mourners,

Insum. the Kudidich began somewhere in (he first cencary, probably afier 70, as one
of many prayers calling for the “coming of the kingdom.” Ag the concluding part of 5
study session and a sermon. it was composed in Aramaic, the vernacular of the time,
By the eighth centurys somchow, it became 3 Prayer to be said afrer a funeral, And b
the twelfth century, a final Kaddich at the end of the service was reserved for mourners.

By then. however, Jews who said it treaced the Kaddish as a magical means to save
their departed from the tribulations of hell, Bug like an aspirin that curcs a headach.
only if a single person takes the whole tablet rather thap sharing it with others, so oo,
it was felt thae a Kaddish worked its magic only if it was nor shared. Only one person
could say the Kuddish ar 4 time. So a priority list was established. Someone in the first
three davs of the mourning week was asked ahead of someone in the last four days, for
instance; and a person marking yahrzeir (the anniversary of someone’s death) was given
even higher priority, since this was the only day in the year that he could say the
prayer—unless, of course, he was just visiting town, not a regular member of 1]
community, in which case he was low on the priority list (and should have stayed home
to say it there). In small communities, there were usually enough instances of the
Kaddish in an average day for cveryone to get to say one of them. Burt as communjijes
became larger, new opportunities for saying Kaddish were added to the service. That is
why traditional worship has more than one Kaddish at the end—jr was to make sure
everyone who needed one received their own Kaddjsh to say.

By the early modern period, cities with substanal Jewish populations came inro
being. and it became impossible to add more recitarionsﬁespecia”y since by then,
people had printed prayer books in hand, and the number of Kaddishes was fixed on
paper. Only then did Jews begin allowing al] the MOUrners present to say the Kididish
together. But their prayer books already included several Kaddishes, not just one, so
today, mourners say the Kaddish many times a day—another instance of how printed
prayer books determine practice!

Reform Jews changed all that. Recognizing thar the original practice called only for
asingle Mourner's Kaddish. and wanting to streamline the service and end on a high
note where all wortshipers are together, they included only one Kaddish for mousners.
then concluded the service with a benediction and a final song,

- May He establich his kingdom” Sefard; custom adds here “And may He cause
salvation to Hourish and hasten his messiah” (vyatsmach purkaneih vibarep neshicherl
Maimonides (d. 1204) quotes the tenth—ccntury Gaon, Saadiah. as.saying, "Mav He
bring the messianic end of time.” Some Sefardim also sav, “May He free his people in
his merey,” and others add, “Mayv He rebuild his Temple courtyard.”

Y Blessed fyitharach/, praised, glorified, exalred, honored extolled. lauded " Seven torme
of praisc. said by Rav Amram (cighrh»ccntury Babylonia) to correspond ro the seven
heavens that were believed to encircle the carth, God sits on 4 chariot in the outermost
one. But Amram also knew 4 custom of adding an eighth term to the list. The people
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SECTION 2

who added it didn’t count the first one (yitbarach), so that they could pretend they had
only seven. To facilitate their not counting it, they said it separately from the others,
by adding it into the previous line, which s a congregational response, “May his great
name be blessed forever and for all eternity.To this day, we do that: We say, yhe: shimei
rabba mvarakh lalam ul'aline: al maya and then immediately add yitbarach.

¢
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Aleinu and Mowrner’s Kaddish

qiny W

KADDISH YATOM — MOURNER’S KADDISH

MEDITATIONS BEFORE KADDISH
1

WHEN I DIE give what's left of me away

to children and old men thar wait to die.

And if you need to cry,

cry for your brother walking the street beside you.
And when you need me, put your arms around anyone
and give them what you need to give me,

I'want to leave you something,

something better than words of sounds.

Look for me in the people I've known or loved,

and if you cannot give me away,

at least let me live in your eyes and not in your mind,

You can love me best by letting hands touch bodies,
and by letting go of children that need to be free.
Love doesn’t die, people do.

So, when all that’s left of me is love,

give me away,

O WD Kaddish Yatom . -+ Mourner’s Kaddish . .. The Kaddish is a hymn of praise to God
and a prayer for the speedy establishment of God’s sovereignty on earth, recited at the conclusion
of rabbinic study and exposition of Scripture. In its essence it js fota mourner’s prayer, and various
forms of the Kaddish are used to mark the conclusion of each part of the service, The custom of
reciting Kaddish for a year (or eleven months) after the death of a parent and on the anniversary of
their death ( Yahrzeit) originated in the Rhineland during the Crusades (eleventh century),




Aletnu and Mourner’s Kaddish
2
o vip
1 TATURE’S EBB AND FLOW, God’s eternal law abides.

When tears dim our vision or grief clouds our understanding,

we often lose sight of God’s eternal plan.

Yet we know that growth and décay, life and death,
all reveal a divine purpose.

God who is our support in the struggles of life, is also our hope in death.
We have set God before us and shall not despair.

In God’s hands are the souls of all the living and the spirits of all flesh.
Under God’s protection we abide, and by God’s love are we comforted.

O Life of our life, Soul of our soul, cause Your light to shine into our hearts,
and fill our spirits with abiding trust in You.

3.

THE LIGHT OF LIFE is a finite flame.
Like the Shabbat candles,
life is kindled, it burns, it glows,
it is radiant with warmth and beauty.
" ut soon it fades, its substance is consumed,
d it is no more.

In light we see;

in light we are seen.

The flames dance

and our life burns down and gutters.

There is an end to the flames. f
We see no more "
and are no more seen,

yet we do not despair,

for we are more than a memory
slowly fading into the darkness.
With our lives we give life. ‘
Something of us can never die: P
we move in the eternal cycle
of darkness and death,

of light and life.
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Aleinu and Mourners Kaddis),
4

Why should T wish ¢o
I see something of God j
and each moment thep:
In the faces of men and women | see God,
and in my own face in the glass.
I find letters from God dropt in the street,
and every one js signd by God’s name,
And I leave them where they are,
for I know thar whereso’er | go,

others will punctually come forever and ever.

1 each hour of the twenty-

5.

IT 15 A FEARFUL THING to love
what death can touch.

A fearful thing to love,
hope, dream: to be
to be, and oh! to Jose,

A thing for fools this, and
a holy thing,
a holy thing to [ove,

For

your life has lived in me,
your laugh once lifred me,
your word was gift to me,

To remember this brings a painfy] joy.
“Tis a human thing, love,

a holy thing,

to love

what death hag touched,

see God better than thjs day?
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Aleinw and Mourners Kaddish

& ot vp
IS HARD to sing of oneness when the world is not complete,
when those who once brought wholeness to our life have gone, -
and naught but memory can fill the emptiness their passing leaves behind.

But memory can tell us only what we were, in company with those we loved;
it cannot help us find what each of us, alone, must now become.

Yet no one is really alone:

those who live no more, echo still within our thoughts and words,

and what they did is part of what we have become.

We do best homage to our dead when we live our lives more fully,
even in the shadow of our loss.

For each of our lives is worth the life of the whole world;

in each one is the breath of the Ultimate One.

In affirming the One, we affirm the worth of each one

whose life, now ended, brought us closer to the Source of life,

in whose unity no one is alone and every life finds purpose.

7.
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‘THERE ARE STARS up above,

So far away we only see their light

Long, long after the star itself is gone.

And so it is with people that we loved —

Their memories keep shining ever brightly

Though their time with us done.

But the stars that light up the darkest night,

These are the lights that guide us.

As we live our days, these are the ways we remember.
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Aleiny and Mourners Kadd;sh p 7
Monrner s S B
Kaddidh . . e .
o WHEN CHERISHED TIES are broken, and the chain of love s shattered, only [t1s
‘ trust and the strength of faith cap lighten the heaviness of the hearr, A¢ times, the when
Pain of separation seems more than we cap bear, but if we dwell too long on our loss, e | and n:
we embitter our heares and harm ourselyes and those abou 4 i |
The Psalmist sajd that in hjs affliction, he learned the layy of God. And in truth, grief js 5 , il;;t
great teacher, when it sends us back to serve and bless the living. We learn how to counse] ks 8 Yet no
and comfort those who like ourselves, are bowed with sorrow. We learp when to kcep 2 those v
silent in their presence, and when 3 word will assure them of our love and concerp and wl
Thus, even whep they are gone, the departed are with, 1S, moving us to live a5, i their o
higher moments, they themselyeg wished to live, We remember them now; they live jn We d?
our hearts; they are an abiding blessing. e A
For eac
‘ in each
9. In afﬁn
: A whose |
WE HAVE LIVED i, numberless towns and villages; and in 100 many of them we : in whot
have endured cruel suffering, Some we have forgotten; others are sealed in oy
memory, a wound thar does not heal, A hundred generation of victimg and martyrs;
still their blood cries out from the carth. And so Mmany, so many a¢ Dachau, a¢
Buchenwald, Babi Yar . . .
What can we say? What can we do? How bear the unbearable, or accept what life hag YEisy
brought to oy people? All who ape born must die, but how shal] we compare the slow
Passage of time with ¢he callous slaughter of the innocent, cut off before their time? rak kaash
i as
They lived wich faith. Not all by, many. And, surely, many died, with fajh in God, in :::};:h‘
life, in the goodness that evep flames cannor destroy. May we find 5 way to the )
strength of that fajch, thay trust, that sure sense thqr life and soy] endure beyond this G Lo
body’s death, bcheshkar
. . heim sher
They have lef; their lives to g let a million Prayers rise whenever Jews worship; ler 2
million cand]es glow againgt the darkness of thege unfinished lives
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Unit Six: Freedom

Enduring Understandings:
The theme of freedom in Shabbat liturgy can engage us in discussing real life
issues which occur in a family as a child grows.

Essential Questions
What are some of the different ideas of freedom?
Where can the theme of freedom be found in our own lives?

Goals
To expose the student to a variety of notions of freedom in both their own lives
and in prayer.
To provide students with an opportunity to access the plain meaning of each of
the prayers in this unit. (For example: Ma’ariv is about evening creation)
To offer students the opportunity to personalize the themes of the prayers.
For parents and teens to understand and appreciate each other’s ideas and how
they may be similar to or different from their own.

Objectives:
By the end of this unit all students will be able to...
e Give a one sentence summary of each of the prayers studied in this unit.
e Define the concept of “freedom”
e Connect prayers to their own lives through journals, discussions and projects.

Teens will be able to...
e |dentify what their parents and their family thinks about each of the prayers
studied during this unit.

Parents will be able to...
e |dentify what their child and their family thinks about each of the prayers studied
during this unit.

Activities:
Morning Blessings (who has made me free)
(Talmud Page 1)

What does it mean to be “free”? Why is this prayer stated in the prayer book
when we would most likely argue that there are Jews in the world who are not free (by
our definition)? Is it about being legally free or free to make our own decisions? How is
someone’s view changed when they learn that originally the blessing thanked God for not
making me a slave?

Begin by asking students to write out their own personal definition of the word
“freedom.” Give each student about 5 minutes. Ask them to each read their definition
out loud. As they do write key words that come out from their definition on the board.




Hand out the blessing both as written in the Reform movement (praising God for
making us free) and in the Orthodox movement (praising God for not making us slaves.)
Both of these versions can be found in the resource section. In chavruta ask the students
to read both versions and then discuss what each one implies. What do they think the
reasoning behind each version is?

After about 10 minutes ask the students to come back together and discuss what
they talked about in their chavruta. Try to stress the idea of free will within this
discussion.

After this discussion explain the idea of the yetzer hara and the yetzer hatov. You
may want to hand out page 30 from the book Count Me In or just use this page as a
resource for you, either way you should look at pages 29-42 in the same book in order to
help you teach this concept.

Within each family unit, ask them to discuss these concepts and how they play out
in their lives. Provide for them a variety of texts which can be found in the resource
section and is from The Jewish Moral Virtues pages 183-184. Ask them to discuss:

1. Are there times when they feel the pull of both within themselves?

2. Are there times when they feel the pull within the family?

3. When are the times when they feel the pull of both the yetzer hara and the yetzer
hatov the most?

Each family should come up with a plan to help each other remember to follow
their yetzer hatov. This should be something they can create (i.e. a list of reminders, a
sign in their house, a contract with each other...etc.) In a few weeks ask the students
how this is going?

Conclude by having the families fill out their Talmud Page.

Nisim B’chol Yom (who frees the captive)
(Talmud Page 2)

Set Induction: Ask the class to think about the lesson the previous week. If we
came to the conclusion last week that the word “free” in Nisim B’chol Yom means that we
have free will, what does it mean this week to say that we bless God for freeing the
captive? (some answers you should receive are that the people who are captive are not in
jail, they are emotionally captive or that some people do not have the ability to use their
free will.)

Ask the class if they think that this blessing is about emotional freedom or
physical freedom? Allow the class to debate but in the end push them towards deciding
that it is about physical freedom.

Continue by handing out the information about Darfur. Right now this is a big
issue and problem. Hopefully it will not be in the future. If it is no longer something that
needs our help go to the URJ website at www.urj.org or call the RAC (Religious Action
Center) to find out how this class can help in the fight for all people to be free.

Ask the families to read the information together. This will give them the
background on the subject. If possible, download the movies from
http://www.hrw.org/video/2004/sudan/index2.html and show those to the class.

Ask the class to brainstorm ways they as a class can help with this situation.
There are a variety of suggestions on the website and the information. Allow the class to
really direct the rest of the session.



http://www.urj.org/
http://www.hrw.org/video/2004/sudan/index2.html

At the end of class the students should have already done something (like writing
letters...etc) or plan to do something (buying and selling bracelets..etc.) Then each
family should fill out their Talmud Page.

Asher Yatzar (we have the freedom to choose how we take care of ourselves)
(Talmud Page 3)

Begin this lesson by asking the students to look back in their Family Siddur to the
previous unit where they also studied Asher Yatzar. Remind them about the Teri Schiavo
case and what they discussed about euthanasia.

Now ask the students to look at this blessing from another point of view. Suggest
that people might have the freedom to chose how they treat themselves and their bodies.
There are three different topics | would like to highlight for this prayer. For this activity
ask the group to split into three smaller groups (teen boys, teen girls, and parents.)

Topic one: Being Healthy

America is known for being the most unhealthy country in the world. With our
fast pace lives we rarely have time to worry about what we put in our bodies or if we
exercise. We also learn about the other extreme of anorexia, bulimia and other eating
disorders. However, Judaism stresses the importance of our body with the prayer Asher
Yatzar. If you would like to research the subject further go to the website you can
download the whole resource guide at http://urj.org/Documents/index.cfm?id=1855

Traditionally, one way the Jews have understood taking care of our bodies is by
keeping kosher. Many Jews no longer do this for a variety of reasons. Using the sheet
provided read each of the 7 laws to keeping kosher and discuss why each might be
included.

Afterwards discuss ways you can honor your body by eating healthier and
exercising. If the students do not keep traditionally kosher, ask them to design their own
7 laws to keeping modern day kosher (eating less fast food, making sure the meat they eat
was treated correctly when it was alive, exercising three times a week...etc.) At the end
of this rotation hand them the pamphlet from the URJ on eating disorders. It can be
downloaded at http://urj.org/Documents/index.cfm?id=1853

Topic two: Suicide

Teen suicide is a very serious problem in America and is definitely a way in
which the person has not chosen to take care of his/her body. The discussions you will
have in this group will be very different with the teens and with the parents. You may
want to ask a counselor/therapist to lead this discussion.

Hand out the sheets from Kedushat HaGuf pages 24-28. Together read the first
page and discuss what it has said. Then split this group into five new groups. Ask each
group to read one the information on one of the headings on pages 26-28 (excluding
“After High School.”) Each group should read and discuss their topic. They should
create a pamphlet which explains the concerns they read about and gives a message to
teenagers who might be facing these issues. The pamphlets should be creative, incourage
students to make something teens would actually want to read. When everyone is done,
ask each group to present their pamphlet. Make sure the groups which is studying what
Judaism says about it presents last.



http://urj.org/Documents/index.cfm?id=1855
http://urj.org/Documents/index.cfm?id=1853

Finally read the sheet with a variety of Jewish texts and continue discussing what
Judaism says about suicide (provided in the resources.)

Topic Three: Rest

Another way to take care of ourselves is by resting enough. It has been proven
through studies that teens need more sleep. But resting isn’t just about sleeping it is also
about taking the time to relax.

Begin with a text study. Ask the students to study the various quotes from The
JGirl’s Guide page 54-56 in chavruta. Answer the question: What reasoning does this
text give for relaxing? How does it relate relaxing to taking care of your body?

Shabbat is a built in day to relax and rest. Ask each student to make a list of ten
things they will try to do during Shabbat in order to relax more. Ask each person to pick
one this week and try it. Next week, if they liked doing it, they should continue with that
one and try another one. If they did not think it helped, then they shouldn’t continue
doing it.

At the conclusion of all the rotations ask the families to gather back together and
complete the Talmud Page.

V’ahavta: See attached for the full lesson plan for this activity

(inscribe them on the doorposts of your house and on your gates as a reminder of the
exodus story)

(Talmud Page 4)

During the exodus story the Israelites are told to put blood on the doorposts of
their houses to signify they are Jews. Later we read in the V’ahavta prayer that we
should place it on the doorposts of our house and on our gates. The Mezuzah connects us
to the V’ahavta, the exodus story and to all Jews everywhere.

Begin with a text study of the V’ahavta prayer. For help with this text study refer
to page 100-103 in My People’s Prayer Book Volume 1. Concentrate the study on the
idea of placing a symbol on the doorposts of your house and on your gates. What does
this mean? Does it refer back to the Passover story? Did the Torah really mean for us to
put Mezuzot on our doors?

In his book A Vision of Holiness, Rabbi Richard Levy suggests that Jews may
want to choose texts to place in their mezuzah that are more appropriate for the room in
which it is being hung. He writes:

I have heard not only to put God’s words upon the doorpost, but to become

conscious of the mitzvoth that apply to each particular room. On the doorpost of

my office at the Hebrew Union College is a mezuzah in which | have inserted not
the traditional passage of the Sh’ma but the passage about the values of Torah
from Psalm 19:8-12, as a reminder that | am to study and teach in my office as

well as doing “work” there. Vision of Holiness page 132.

Ask each family to begin by choosing a room that is the most important or significant to
their family. Then, using the texts provided, ask each family to study each of the text
under the heading for the room they find the most important or significant. After
studying the text, the family should choose one that stands out for them.




Together they will then make a mezuzah out of clay or tubing or other materials.
They should then place their text inside the mezuzah. Once they are home they can place
the mezuzah on the doorpost of the room they selected.

Mi Chamocha Performance Task
(Talmud Page 5)

Mi Chamocha is the prayer which ultimately deals with freedom. Now that the
students have learned a variety of ways freedom plays into their and other people’s lives,
they can begin to study this prayer.

Begin with a text study using the pages from My People’s Prayer Book Volume 1
pages 130-134 provided in the resource section. After reading the prayer and discussing
its meaning, ask the students why the theme of freedom is associated with a prayer which
never mentions the word freedom? (This is because it comes from the Song of the Sea
(Exodus 15) which is when the Israelites left Egypt and were crossing the Red Sea. They
did not mention freedom in this section, but rather celebrated it.)

The crossing of the Red Sea and exiting Egypt is the greatest miracle the Jews
ever saw. There are many times in our lives when we have to cross over big obstacles in
order to be free to be ourselves. Many of these relate to resisting peer pressure regarding
dress, the way we talk and the way we act. Using the worksheets with a bridge on it, ask
the students to think of a time in their life they had to get over an obstacle. They should
fill in the sheet so that “The Beginning” is the situation before the obstacle, “The
Obstacle” is the obstacle, and “The End” is the situation afterwards. On the bridge the
students should write the ways they made this transition happen.

When each person is finished they should share their image with the class. Each
student should think about and answer the question: How did the theme of freedom play
out in this situation?

Each family should then fill in the Talmud Page for this activity.

Resources
Activity 1: Nisim B’chol Yom (makes me free)

1. Borowitz, Eugene B. and Frances Weinman Schwartz. The Jewish Moral Virtues.
Philadelphia: The Jewish Publication Society, 1999. Pages 183-184.

2. Gevirtz, Gila. Count Me In. New Jersey: Behrman House, 2005. Pages 29-42.

3. Mishkan T’filah. New York: Central Conference of American Rabbis, 2006.
Page 198.

4. Scherman, Rabbi Nosson. The Complete Artscroll Siddur. New York: Mesorah
Publications, 1984. Page 18-109.

Activity 2: Nisim B’chol Yom (Frees the captive)
1. Website: http://rac.org/advocacy/issues/issuesudan/sudangen/ which | have cut
and pasted into a worksheet

Activity 3: Asher Yatzar


http://rac.org/advocacy/issues/issuesudan/sudangen/

1. Adelman, Penina, Ali Feldman and Shulamit Reinharz. The JGirl’s Guide.
Woodstock: Jewish Lights Publishing, 2005. Pages 54-56.

2. Kedushat HaGuf: the sanctity of the body. New York: Union of Reform Judaism
Department of Jewish Family Concerns, 2006. pages 24-28.

Activity 4: V’ahvta

1. Hoffman, Lawrence. My People’s Prayer Book Volume 1. Woodstock: Jewish
Lights Publishing, 1997. Pages 100-103.

2. Levy, Rabbi Richard. Visions of Holiness. New York: URJ Press, 2005.

Activity 5: Mi Chamocha

1. Hoffman, Lawrence. My People’s Prayer Book Volume 1. Woodstock: Jewish
Lights Publishing, 1997. Pages 130-134.



Lesson Plan for Unit 6 (Freedom): VV’ahavta

Goals:
e To connect the theme of freedom and the story of Passover with the V’ahavta
prayer.
e To offer students the opportunity to create a daily reminder of both family and
Jewish values
e To inspire students to make personal meanings of the V’ahavta.

Objectives:
Students will be able to:
e Give a one sentence explanation of how the theme of freedom connects to the
V’ahavta prayer.
e Create a Mezuzah for some family room in their house which includes a family
oriented text inside.
e Explain and analyze what their family thinks about the V’ahavta prayer.

Time:

0:00-0:05: Setting up

0:05-0:20: Text Study

0:20-0:35: A Second Text Study
0:35-0:50: Creating a Family Mezuzah
0:50-1:00: Talmud Page

Materials:

My People’s Prayer Book Volume 1: pages 100-103

Various texts about family

FIMO or air drying clay or tubing

Other art supplies depending on what type of Mezuzot you would like the families to
make

Activity:

During the exodus story the Israelites are told to put blood on the doorposts of
their houses to signify they are Jews. Later we read in the V’ahavta prayer that we
should place it on the doorposts of our house and on our gates. The Mezuzah connects us
to the V’ahavta, the exodus story and to all Jews everywhere.

PART I: Text Study
Begin with a text study of the V’ahavta prayer. For help with this text study refer

to page 100-103 in My People’s Prayer Book Volume 1 which are in the resource section.
Ask the students to read this prayer and the commentary about it in Chavruta.
Ask the students to focus on the line which states that they should place it on the
doorposts of their house and upon their gates. Answer:

1. What does this mean?

2. Could it possibly refer back to the Passover story?




3. Did the Torah really mean for us to put Mezuzot on our doors?

PART Il: A second text study

Now ask families to group together. Provide each family with a variety of texts
about family. These texts can be found in the resource section. Ask each family to read
through the various texts and select one which is significant to their family.

PART Ill: Creating a Family Mezuzah

Provide each family with either FIMO (a type of clay that needs to be baked), air
drying clay, or tubing. Allow each family the time to create their own family Mezuzah.
They should all participate in making this object. Afterwards, they should place the text
they choose inside of it. Finally, the family should decide where in their house it would
be the most appropriate to hang their new mezuzah. Encourage them to choose a room
where they all like to sit together or a room that means a lot to everyone in the family.

PART IV: The Talmud Page
Conclude this lesson by allowing each family to fill in the Talmud Page.



From Nisim B’chol Yom: Who Has Made Me Free
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From Nisim B’chol Yom: Who Makes Free the Captive
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Asher Yatzeir
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V’ahavta
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Inclining toward Good— Yetzer ha-Tov 183

manity. As the prophet said: “Seek good and not evil that you may
truly live and that Adonai, the God of hosts, may truly be with you
...” (Amos 5:14).

From Qur Gradition

GHabbi Dov Baer of Mezritch said: This is how our good inclina-
tion should rule over our character traits: We need to learn how to
be proud—and not be proud; how to be angry—and not be angry;
how to speak—and to remain quiet; how to be quiet—and to speak.

—Elkins, Melodies from My Father’s House

HHava said: Though God created the evil inclination, God created

the Torah as its antidote.
—B.B. 16a

@ the world to come, Adonai will bring the evil inclination and
slaughter it before the righteous and before the wicked. To the
righteous it will appear as a great mountain; to the wicked it will
appear as a strand of hair. The righteous will cry, and the wicked will
cry. The righteous will say: How could we have conquered this great
mountain? The wicked will say: How could we have not overcome
this strand of hair?

—Suk. 52a

QWhy did Cain survive Abel? The Bible says, ““The Lord tries the
righteous’ [Ps. 11:5]. R. Elazar commented: ‘A man had two cows,
one strong and one weak. Upon which will he lay the yoke? Surely

upon the strong.’”
—Gen. R. 32.3

Slabbi Yaakov Yosef of Polnoye warns: It is impossible that the
good we do should ever be totally free of our self-interest.
—Jacob Joseph of Polnoye, Toldot Yaakou Yosef
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THE VALUE OF
Free Will

nce a mischievouys
young boy noticed 3
S sparrow nesting in a
low bush. Quickly he grabbed the
bird and walked over to his older
sister. Holding the tiny bird behind

his back, the boy said, “I have 3
Sparrow in my hands. Te)| me, is it dead or alive?”

Suspecting that her brother wanted to trick her, the girl reasoned

understand that he was responsible for his actions. So when the boy

repeated his question, “Is the bird dead or alive?” she replied, “l do not
know, for the answer is in your hands.”

—based on Genesis Rabbah 19:11

If you could have spoken to the young boy, what would you have said

) to help him make 4 good choice?




<l CHOICES AND
f ' Impulses
The Torah teaches that God created light, heaven, and the earth first.
Then God filled the earth with great rivers and blue oceans and with insects,
plants, and animals of every sort. But of the hundreds of thousands of God’s

creations, only human beings were given free will—the ability to understand

the difference between right and

wrong—and the power to choose
between the two.

The ancient rabbis taught that
each time we are given a choice
between good and bad, two
impulses try to influence us. One
is our desire to do what is good. K
That impulse is called yetzer batov. |

{ sorts and we can't switch The other impulse is our desire
out of s0 ;

're feeling grouchy and O L b+ to wait before to do what is It is called the
o Dt Gt e odovbwiswong il | g
Ea:::i%:: :i:ir]\glsﬁrom the yetzer hatov. yetzer nara.

is a
inte
can
how
Maimonides—a rabbi, doctor, scientist, and philosopher who lived in How
the twelfth century—taught, “Free will is given to every human being. If a
person wants to turn toward the way of goodness and be righteous, o
that person has the power to do so. If a person wants to turn toward —_
the way of evil and be wicked, that person has the freedom to do so”
(Mishneh Torah). o
In your opinion, why do people sometimes choose evil over good? How
who
e
- L
e R
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iece of cloth can be .
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ask, so can our lives be used or

' r evil purposes. This

o by Maxine Yablonsky. |

E  gither good 0
" tallit was mad

the i should be valued and treated with respect.
But only humans are made in God's image, and only humans are
_3n the ability to know right from wrong.
or example, a dog can be- trained to sit quietly while the family
is dt the dinner table. But it cannot understand that it’s rude to

how much of an effort you make to explain it.

How would you train a dog to sit quietly while the family eats dinner?

How would you teach a young child that it is impolite to interrupt someone
who is speaking?




Everyone is influenced by both the yetzer hatov and the ye
example, someone may be influenced

tzer hara. For

v the yetzer hatov to help an elderly
person carry a heavy package or to visit a sick friend. That same person
may be intluenced by the yerz

er hara to speak rudely to a stranger on line

at a movie theater or to throw litter out a

car window.

o» "Think of a time when you
& et rightis not ' b felt a tug between the two
: 030““?‘5:‘:?“ what he N impulses—the yetzer hatov and the
— yetzer hara—and chose to do good.
Perhaps you were considering
whether to do your homework or play
video games or whether to pick a
flower from someone’s garden or
just admire it. How did it feel to
make the good choice? How did
your choice influence the way
you see yourself?
Now think of someone you
admire and want to be like. In

your view, how has that ;

; mot
person been influenced by | and
the yetzer batov? What decisions , havi
might he or she have had to ’
make that required listening to the ; grea
yetzer huatov? whe)
Sometimes we may not feel like For
listening to the yerzer hatov, but i toler
we listen anyway because we mist
want to feel good about us tc
ourselves or because we know unki
that it will help us achieve an i bein,
unportant goal. So we pay | make
attention to the quiet voice good

inside us that tells us to does

study for a test, help our




mom, or go to our music lesson,
and afterward we feel better for

having done so.

The yetzer bara wields its
greatest influence when we fee] bad,
when we’re hurt, angry, or jealous.
For example, if a parent seems more
tolerant of a younger brother’s
mistakes, the yerzer barg may tempt
U to tease our brother or play an
unkind trick. It may seem as if
being unkind to our sibling will
make us feel better. [t may even feel
good the moment we do jt. But
loes the good feeling from

“haurting someone last?

. THE EXTRAORDNARY ACTS OF ORDD{ARY PEOPLE'
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The challenge to each of us is to
overcome the impulse to do what
we know is wrong and hurtful. The
Talmud describes that impulse in
three ways: At first, the yetzer hara
is as light as a spider’s web, but in
the end it can become as heavy as
thick ropes. At first, the yetzer hara
is like a passerby, then like
a guest, and finally it

becomes the master of the
house. At first, the yerzer bara is sweet, but in the end it is bitter.

How does the yerzer hara go from being light, unimportant, and sweet to
heavy, powerful, and bitter? Perhaps in the beginning we think, “T’ll give
into it just this once,” but then find that we give into it again and again until
finally it becomes acceptable or even a habit. Perhaps it’s that at first it feels
good to get back at someone with whom we are angry or it feels good to
avoid taking responsibility for our actions, but then we discover how bad it
feels to lose the friendship or the respect of others.

So, how good do we have to be to prevent the yetzer bara from gaining
control? Must we never give into it? Must we be perfect?

| A BAD HABIT

“When a person commits a sin once and then a second time, . . . it
appears to that person that it is no longer a sin.” (Talmud, Yoma 86b)

Do you agree with the ancient rabbis that the more often we
commit a wrong, the less wrong it seems to be? Why or why not?
Before answering, think of examples, such as copying someone’s
homework or lying.




OOH, IT'S SO TEMPTING
“Opportunity knocks only once, but temptation
leans on the doorbell” (Anonymous). J ’

What helps you make good choices
when temptation leans on the doorbell? 1

rPeoyle Cowm Be Like Five

Fire can nurture life through the warmth and light it provides. It
. €an heat nourishing food, warm shivering bodies, and brighten dark-
\ ened rooms, But it can also destroy. If a flame touches the
edge of a curtain or the dry leaves on the forest floor, it can
spread and destroy everything in its path, B
‘People can be like fire, They can be a source of good-
ness and warmth or a source of destruction and hurt. But
unlike fire, People have free will; they can make choices. N

What might life be like if humans didn't have free will and therefor
could do only good? P -

l\”\%\' |
|

f you could, would you give up the gift of free will? Why or why not?
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In his book How Good Do We Huve o Be? Rabbi Harold Kushner

explains, “Life is not a spelling bee, where no matter how many words

you have gotten right, if you make one mistake you are disqualified. Life is
more like a baseball season, where even the best team loses one-third of its
games. . .. Our goal is to win more than we lose, and if we can do that
consistently enough, then when the end comes, we will have won it all.”
‘The Torah teaches that even the greatest heroes of the Bible—among
them Noah, Sarah, Jacob, and Moses—made mistakes. Noah got drunk,
Sarah was unkind to Hagar, Jacob tricked his brother and lied to his father,
and Moses ignored God’s instructions on how to bring forth water from a

rock. How is it possible that the Torah’s models of goodness are imperfect?
Think about it. How might you react if you were asked to model
yourselt on someone who had never made a

mistake, someone who was perfect—

doing everything right, from scoring
straight A5 to never speaking a
harsh word, never losing a
tennis match, winning every
science-fair competition

and essay contest?

(or
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(ome Down to Earth

£ he Hasidic rabbi Moshe of Kobryn once looked up toward

( : N . . .
the .y and cried: “Dear angel! It is no trick to be an angel in
heaven. You don’t have to eat and drink, and earn money. Come '\
down to earth and worry about these things, and we shall see if you
remain an angel.” (Martin Buber, Tales of Hasidism) -

mm————

Write a short script or story about an angel who visits earth for a day
and discovers how challenging it is to be a boy or girl your age.

KR N O Y »8.0.0.0.0.089.8 0808500000080 AS B0 S G 8.8 LR ST W W Ry S 0008000008 ESCES SO NLSLSS LN} P

" ANGEL OR SAINT?

, Albert Schweitzer (1875-1965) worked in what is now Gabon, Africa, as a
| doctor and Christian missionary for over forty years. In honor of his lifetime of
humanitarian service, including providing medical aid to those suffering from leprosy,

Schweitzer won the Nobel Peace Prize in 1952. It was Schweitzer’s belief that “you
don’t have to be an angel in order to be a saint.” What do you think he meant?

How can remembering Albert Schweitzer's words help you continue to work at
becoming your best self after you've made a mistake or fallen short of your mark?
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Our tradition teaches that no one is
perfect but everyone can be wonder-
ful. After all, despite their flaws,
Noah was a righteous man who
followed in God’s holy ways of
mercy and justice, Sarah was 3
courageous woman who went
forth with Abraham to give
birth to the JeWish people,
Jacob struggled with his
conscience, and Moses led the
Israelites out of slavery and
became the greatest prophet the
Jewish people have ever had.
'. ;‘B;';ﬁ'l’:g"n:‘g:" it o4 e sames s AT ~ In fact, rather than being

. serolls. Like other peapis, mych as Wbl A3 disappointed by our ancestors’
v towork carefully, they Sometimes make mistakes, When tl:e? . Y

F. 00, all that is required fs ag they correct the errop B mperfections, we are inspired

by their lives. For it is precisely
because they were imperfect yet good that we know we, too, are
capable of much goodness despite our flaws.

A MINYAN OF THIEVES?

“Ten people join together to steal q
beam, and are not ashamed in each

other’s presence,” (Talmud, Kiddushin 80b)

In your own words, explain what lesson the
Sages wanted to teach with that example,




'“IE ARE RESPONSIBLE FOR
( ur Choices

Have you ever done something you knew was wrong, felt a twinge of

~ guilt, but told yourself, “No big deal—everyone does it”? Perhaps rather
than do your homework

» you copied a friend’s, or maybe you gossiped about
or teased a classmate.
Can we decide that doing something wrong is not so bad when lots of other
people do it too? Does accepting that you are human—imperfect—mean that
you don’t have to try to become your best self?

Our tradition teaches that because we have free will, we are each
responsible for our choices no matter what other people do. It tells us that
Wwe must strive to right our own wrongs and to become our best selves.

"That is why on Rosh Hashanah and Yom Kippur we look back on the
previous year to acknowledge both our achievements and
our mistakes. That is why each year on those holy
days we beginmthough we never complete—the
work of self-improvement. And that is why
even though we may want to say, “I'm not
responsible” or “They started it” or “It’s
not my fault!” we instead say, “I'm sorry;
please forgive me. Can I make it up to
you?” No matter what others
do, we are responsible for
our own actions.

A L i T B s | di

I""ﬁny time can be a good time ttr;l w?rfiﬁdte y
toward self-improvement. In the gonk
the year, in the middle of the street,y

i ou hear the WG'HETUD
T “{1:: ‘i'lr ram's horn, asking

f the sho ; :
: iﬁﬂ fu think about the choices you've

" made, the ones you're proud of a:.d the
e ;tou would like to improve on.



We DOW{— Oh‘y \«Jvov\s Othev s

Sometimes we wrong ourselves. We wrong ourselves, for example,
‘when we ride a scooter without wearing a helmet, when we let our fear
of failure discourage us from accepting challenging tasks, or when we
give in to peer pressure even though we don’t agree with our friends.

Have you wronged yourself in any way this week? How can you develop =
the willingness to both forgive yourself and try to do better in the future? 3

[ to
er hatov influenced you
e yourself this week?

How h
L take good care of




THEY DID IT FIRST! Lo S L .
One day while hurrying on his way, Rabbi Joshug

ben Hananyah noticed a wheat field witha = = =
shortcut, a path that had been worn by other
travelers. He began to cross the field when he saw
@ young girl. “Where do you think you're going?”
she called to him, “This is my father’s field.”

"1 .am only following a path that is already
made,” the rabbi answered. : B

“Yes,” she responded, “but the path
was made by others like you who have
already harmed the crops. Will you follow
in their footsteps to do evil?” (based on
Talmud, Eruvin 53b)

Summarize the lesson of this story.

Inthé@ory,a.rabbiisfaughtbyachﬂd.%atmightthe
rabbisofthe'lhlmudwantustolemfnbomthis?
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NISIM BPBCHOL YOM — FOR DAILY MIRACLES

For wwakening

BARUCH atah Adonai ’ 2’, (RN ‘T)_);J
Elohcinu Melech haolam, D20 720 wIdN
asher natan lasechvi vinah Y1 MDYY M) UN
Phavchin bein yom uvein lailah. NP2 P 0P pa pnany

PRAISE TO YOU, Adonai our God, Sovereign of the universe,
who has given the mind the ability to distinguish day from nighe.

For vision

Baruch atah Adonai 2” ﬂj:‘z_‘{ .ﬂ-];
Eloheinu Melech haolam, ,D?])’D “[7}3 %J’,T__l'bl;(
pokei-ach ivrim. D’j})’ DJ?)Q

PRAISE TO YOU, Adonai our God, Sovereign of the universe,
who opens the eyes of the blind.

For ability o move

Baruch atah Adonai 2’ nDzS ?n.jg
3\ Eloheinu Melech haolam, ,D?“’D .[‘JID -7)’,0171,_;{
matir asurim. .D’.]’IUI_:( PIAN

PRAISE TO YOU, Adonai our God, Sovereign of the universe,

who frees the captive.
For rising to the
new day

Baruch atah Adonai RANE L\ ek ]
Eloheinu Melech haolam, ,D?)”D Tb)? D’ﬂbl}
zokeif K fufim. DM gpn
PRAISE TO YOU, Adonai our God, Sovereign of the universe,
who lifts up the fallen.

oy 399 O3 Nisim bchol yom . . . These morning blessings evoke awe ar the ordinary miracle
of awakening to physical life: we open our eyes, clothe our bodies, and walk again with purpose;
in spiritual life also, we are created in God’s image, are free human beings, and as Jews, celebrate
the joy and destiny of our people, Israel.

AL AT b Sy ——

Though they are intended literally, we may perceive each blessing spiritually.
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19/ §3§ SERVICE

-ﬂ-.u& My God, the soyl+ You placed withiy me is pure. Yoy created

it, You fashioned i, You breathed iy into me, Yoy safeguard jy
within me, and eventually You will take it from me, and restore it to me
] as the soul is within me, |

MORNING BLESSINGS

N2 Blessedn are You, Hasuem, o
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rnight

ur God, King of the universe, Who
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Blessed are You, HasHim, our G
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our God, King of the universe, for yop
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Blessed are You, Hashes, | Blessed are You, Hasnens,

our God, King of the wniverse, our God, King of the universe,

ng made pre for having mad, e

" * | according to His will,
Blessed are Yo, Hastem, our God, King of the universe, Who gives

sight to the blind 2

Blessed are yo
clothes the naked

Blessed dare »..E... :AAER__S. our

u, Hasken, oui God, King of the universe, Who

God, King of the untiverse, Who

Blessed are yoy, Hasten, our God, King of the universe, Who
straightens the by 2
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us_..s.nsﬁ us In life and health
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and roanter. In the context of this blessing. both
meanings are implied: the rooster crows, but
man's heart reachs and understands how to deal
with new situations (Rash)




Information about Darfur
From the website: http://rac.org/advocacy/issues/issuesudan/sudangen/

Background

Sudan is a country in northeast Africa that was for decades engulfed in a civil war
between its northern and southern regions. Sudan’s National Islamic Front (NIF)
government is an oppressive regime that has instigated violence against
communities in the south of the country. Government-backed militias have engaged
in systematic abuses of human rights against the population of the south, terrorizing
its people with kidnapping, slave raids, torture, and massacres. The NIF-backed
militias, known as Janjaweed, are now targeting civilians in the Western region of
Darfur. The government in Khartoum has facilitated and participated in these
atrocities. In the warfare and ensuing famine, the south lost more than two million
people (8 percent of the country’s population). Now, the situation in Darfur — a
region roughly the size of Texas — is also dire.

In 2002, the U.S. passed the Sudan Peace Act, condemning Sudan for its practice of
slavery and other human rights abuses, imposing significant financial and diplomatic
consequences on the National Islamic Front government, and providing areas of
southern Sudan with $100 million in aid to be used for humanitarian and social
services. In May 2004, the Sudanese government and the southern rebel Sudan
People’s Liberation Movement signed three peace protocols, marking a hopeful step
toward the end of war. In November 2004, peace accords between North and South
were furthered while the situation in Darfur continued to worsen. On January 9,
2005, the Sudanese government and the Southern People’s Liberation Movement
signed the final peace agreement, bringing the North-South civil war to an end. The
passage of the Sudan Peace Act was a major victory for our coalition. Yet even as
the civil war ended, the violence in Darfur grew.

Based on the Reform Movement’s 1999 resolution on our Commitment to Africa, the
RAC has worked in coalition to stop the atrocities in Sudan in the south.

Genocide in Darfur

The current crisis in Darfur has historical roots in the 21-year-long north-south
conflict. In February 2003, two Darfurian rebel groups — the Sudan Liberation Army
(SLA) and the Justice and Equality Movement (JEM) — demanded an end to economic
marginalization and sought power-sharing within the Arab-ruled Sudanese state.
They began attacking government targets, claiming that the region was being
neglected by Khartoum and that the government is oppressing blacks in favor of
Arabs.

The government responded to this threat by targeting the civilian populations from
which the rebels were drawn. The government organized a military and political
partnership with some Arab nomads comprising the Janjaweed; armed, trained, and
organized them; and provided them effective impunity for all crimes committed. The
historic tensions that exist between the mostly nomadic Arabs and Masaalit and
Zaghawa farmers who populate Darfur aggravated tensions.


http://urj.us/cgi-bin/resodisp.pl?file=africa&year=1999

Today, an immense humanitarian crisis is gripping Sudan. Janjaweed are attacking
the civilian populations of the Fur, Masaalit, and Zaghawa communities in Darfur.
Villages and towns have been bombed and scorched, water sources and food stores
have been destroyed, and civilians have been systematically targeted for mass
killings, rape, and ethnic cleansing. The countryside is now emptied of its original
Masaalit and Fur inhabitants. Livestock, food stores, wells and pumps, blankets and
clothing have been looted or destroyed. Although specific numbers cannot be
verified, according to recent reports by the World Food Program, the United Nations
and the Coalition for International Justice, 3.5 million people are in need of food,
over 2 million civilians have been internally displaced, and as many as 400,000
people have lost their lives. Furthermore, 5,000 civilians continue to die each month
and over 200,000 have fled to neighboring Chad.

In November 2004, the crisis further escalated when the Sudanese police and army
surrounded camps for the internally displaced, blocking aid agency access and then
destroying some of the camps. The distressing news of the Sudanese government’s
efforts to hinder relief efforts for the people of Darfur is clear evidence of the
deteriorating security situation and an escalating humanitarian crisis. As a result of
the blocking by the Sudanese army and police of aid agency access to refugees
camps, 160,000 displaced people were no longer reachable by road, and scores of
aid workers were being forced to evacuate due to lack of security. The Sudanese
government then made a deplorable statement that aid agencies in Darfur are the
“real enemy,” blaming them for aggravating the crisis. The Government appears
determined to force those displaced by the conflict back to villages that remain
unsafe and uninhabitable. As the world watches, the Sudanese government’s actions
have made an already terrible human rights crisis worse and it is the innocent people
of Darfur who are paying with their lives.

The past year has seen the humanitarian situation in Darfur deteriorate, due to
continued state-sponsored violence, increasingly violent attacks on humanitarian aid
workers, a lack of funding for the African Union, and the weakened state of displaced
Darfurians in both Sudan and neighboring Chad. The Janjaweed are using rape as a
method to continue attacks on displaced Darfurians when they are forced to venture
from the refugee camps to collect wood and water. Furthermore, famine and
infectious diseases will potentially drive up the body counts rapidly unless immediate
action is taken to provide necessary resources.

Legislative Summary

Sudan has become a much talked about issue within the Jewish community and in
Washington. But, unfortunately, the difference being made in the lives of Darfurians
is questionable. Words ring hallow without actions taken to prevent the continued
genocide.

On July 23, 2004, the U.S. Congress unanimously passed a resolution declaring the

atrocities being committed in Darfur, Sudan, “genocide,” as defined under the 1948

United Nations Genocide Convention. On July 26, 2004, the U.S. Holocaust Memorial
Museum’s Committee on Conscience declared a “Genocide Emergency,” saying that

genocide is imminent or actively occurring in Darfur.



In a statement before the Senate Foreign Relations Committee on September 9th,
2004, then-Secretary of State Colin Powell denounced the atrocities taking place in
Sudan and concurred that genocide is occurring. Secretary Powell stated the need for
the continuation of peace talks, free flow of humanitarian aid and support for
observers and troops from the African Union. His statements also marked the first
time that one state party to the Genocide Convention used its authority to address
genocide being committed by another state party to the convention.

Meanwhile, the United Nations has called Darfur “the worst humanitarian crisis of our
time.” Secretary-General Annan has reported to the Security Council on the situation
in Darfur, concluding that there is “strong evidence” that war crimes and crimes
against humanity have occurred on a “large and systematic scale.”

During the 108th Congress, the United States allocated humanitarian assistance for
Darfur through the Fiscal Year 2005 Foreign Operations bill and through the Sudan
Peace Act of 2004. This money funded both humanitarian aid and support for African
Union troops. In November 2005, however, lawmakers in Washington stripped $50
million in U.S. funding for African Union troops from the Fiscal Year 2006 Foreign Aid
Bill. Despite a plea from Secretary of State Condoleezza Rice, Congress rejected an
effort to reinstate this funding.

The United Nations Security Council passed two resolutions in the spring of 2005:
one calling for targeted sanctions against the ruling party and one referring the
perpetrators of the Genocide to the International Criminal Court. These are two
significant steps in holding perpetrators accountable and providing incentives for the
government of Sudan and the Janjaweed to stop their killing.

These declarations have not led to enough meaningful action and the genocide
continues. Former Secretary Powell, Secretary Rice, the UN, and independent
analyses by Non Governmental Organizations (NGOs) agree that addressing the
crisis will require more funds than Congress originally appropriated for 2005 as well
as stronger actions. And the situation on the ground remains unsafe and unstable.
The African Union has provided 7,000 troops, yet these troops lack adequate funding
and are not mandated to protect civilians, meaning that their presence has little
value. The UN has also been hesitant to push for sanctions or enforce an arms
embargo and a no-fly zone that could help to curb the violence.

The rapidly worsening situation in Sudan is further evidence of the need for greater
effort on the part of all people of goodwill from around the world to address the
crisis. Concrete steps to end the violence must be taken, such as targeted sanctions
and the presence of more troops on the ground with a stronger mandate. Only with
an immediate end to the violence and increased humanitarian assistance can the
horrors being experienced by the people of Darfur be alleviated.

Legislative Update

The Darfur Peace and Accountability Act (H.R. 3127 / S. 1462) was introduced in the
109th Congress by Senator Sam Brownback (R-KS) and by Representative Henry
Hyde (R-IL). The Senate passed its version of the bill unanimously on November
18th, 2005. The House version of the bill enjoys bipartisan support, but is currently
stalled. It remains unclear if it will be voted on.



On February 17, 2006 President Bush called for the levels of international troops in
Darfur to be doubled in order to address the ongoing crisis in Sudan. President Bush
also called for an increased role for NATO peacekeepers in Darfur and sent a
supplemental funding proposal to Congress which included a request for $514 million
for Sudan, $339 million of which is expected to be designated for Darfur
peacekeeping and humanitarian programs. These actions signal the United States’
commitment to increased action in the region.

Furthermore, on February 17th, 2006 Senator Joe Biden (D-Del.) also introduced
Senate Resolution 383, which calls on President Bush to take immediate steps to
help improve the security situation in Darfur, with an emphasis on civilian protection.

Position of the Reform Jewish Movement

The Reform Jewish Movement has been a leader pushing for an end to the civil war
in Sudan and calling attention to the ongoing genocidal activity in Darfur. In 1979,
the Union for Reform Judaism passed a resolution entitled “Genocide” which called
for the United States to approve and for the President to ratify the International
Convention on the Prevention and Punishment of the Crime of Genocide. In
December 1999 the Union then passed a resolution entitled Jewish Commitment to
Africa” which calls for the Secretary General of the United Nations and the President
of the United States to condemn acts of violence against innocent populations, and
reaffirms our commitment to basic international human rights. Finally, in 2004, the
CCAR and the Union passed resolutions on the Current Crisis in Sudan.

On July 29 2004, to draw attention to the crisis gripping the people of Darfur, David
Saperstein, along with RAC Legislative Assistant Zach Rosenberg and Ben Cohen and
Jerry Greenfield (of Ben and Jerry’s ice cream) was arrested in an act of civil
disobedience outside the Sudanese embassy. News of the arrests was covered in the
Washington Post, Associated Press and other major media outlets. The Reform
Movement continues to push the President and State Department, and the Security
Council of the United Nations to follow through on their commitments to Sudan.

In October of 2005, David Saperstein, along with Rabbi David Stern of Temple
Emanu-El in Dallas, Rabbi Rick Jacobs of Westchester Reform Temple in New York,
John Fishel, president of the Los Angeles Jewish Federation, and Ruth Messinger,
president of the American Jewish World Service, visited Chad to assess the needs of
the refugee camps and the Sudanese people who occupy them after escaping the
terror and persecution in Darfur. They heard stories from Darfurian refugees about
Janjaweed militias sweeping into towns; killing, raping, and branding women then
burning the villages to the ground, and saw pictures drawn by traumatized children
depicting the Sudanese government’s helicopter gunships flying overhead,
supporting the Janjaweed. Rabbi Saperstein wrote an op-ed calling for, among other
things, stronger support for the NGOs that are providing humanitarian aid, Congress
and the Administration to enact the Darfur Peace and Accountability Act, and the
United Nations Security Council to expand the mandate of the African Union troops in
Darfur to include protection of civilian populations.



Jewish Values and Sudan

We are taught in Leviticus that “You shall not stand idly by the blood of your
neighbor.” (Leviticus 19:16). Yet blood continues to be shed on Sudanese soil. Our
tradition teaches us that human life is sacred because all of humanity is b’tselem
elohim, created in the image of God (Genisis 1:26), and the Torah makes clear that
we have an obligation to preserve the sanctity of life by speaking out in response to
oppression and brutality in our world. As a people intimately acquainted with the
horrors of genocide, we are obligated to speak out and take action when other
peoples are similarly threatened with annihilation.



Teacher’s Resource
Programming Suggestions/What You Can Do

e Invite a speaker for Shabbat services and encourage your rabbi to give a
drash on Darfur.

e Organize a demonstration or a vigil. If you are in DC or NYC you can hold a
demonstration in front of the Sudanese embassy or the United Nations.
Organize a vigil at your high school or synagogue. Reach out to other groups
in your community. Interfaith Prayers can be found on the RAC website.
Sample Prayers for Use in Jewish and Interfaith Worship can be found on the
Save Darfur Coalition website.

e Hold a press conference to release a statement calling for action.

e Meet with members of Congress and urge them to be more vigilant on this
issue. You can use our talking points above to frame your conversation.

e Send emails, letters, faxes and phones calls by visiting the RAC's Legislative
Action Center and urging your Representative to address the needs of the
Sudanese people by cosponsoring and voting for the Darfur Peace and
Accountability Act.

e Send letters to the ambassadors to the UN of Security Council member states
and urge them to insist on prompt action to ensure effective implementation
of demands set out in earlier Security Council resolutions threatening Sudan's
leaders with penalties if conditions in Darfur do not improve (all member
states of the Security Council can be found here.

e Write op-eds and letters to the editor.

o Collect signatures for a petition. Remember that petitions should include the
names and addresses of the signatories and the petition statement should be
printed on the top of each page.

e Put together a photo exhibit featuring pictures from Darfur (See photographs
on Save Darfur website).

e Join the Green Ribbon Campaign by wearing a green ribbon, button, or rubber
bracelet to support the innocent people at risk of death in the Sudanese
region of Darfur, and in memory of those already dead. Use the ribbon as an
opportunity to explain to others the importance of the cause. Green bracelets
can be purchased through the Save Darfur coalition website at
www.savedarfur.org. Try selling the bracelets to raise money for relief efforts
and raise awareness by printing and distributing postcards with information
about the genocide. You can send a check to Save Darfur Coalition, 1000
Connecticut Avenue, NW, Suite 802, Washington, D.C. 20036. (Please include
your shipping and email addresses.)

e Or, you can use a credit card online on the donations page.

e Make sure to Write "I am ordering wristbands" in the comments box and send
an email to wristbands@savedarfur.org confirming your order and shipping
address.

e Raise awareness by showing a video on Darfur such as those from Human
Rights Watch. Or host a screening of Hotel Rwanda and talk about the
parallels between Rwanda and Sudan. Videos on Darfur can be downloaded
here.

e Hold a concert or other event to raise money to aid the relief efforts. Feature
a local band and ask for donations at the door for humanitarian relief.

e Donate funds to the Reform Movement's Sudan Relief Fund. Click here to
make a donation on-line, or send checks payable to the Union for Reform
Judaism (write "Sudan Relief Fund" in the memo section of your check) to:



http://www.savedarfur.org/go.php?q=/takeActionNow/samplePrayers.html
http://capwiz.com/rac/issues/alert/?alertid=7402416&type=CO
http://capwiz.com/rac/issues/alert/?alertid=7402416&type=CO
http://www.un.org/Docs/sc/unsc_members.html
http://www.savedarfur.org/
http://www.savedarfur.org/
http://rac.org/aboutrac/tzedek/index.cfm
mailto:wristbands@savedarfur.org
http://www.hrw.org/video/2004/sudan/index2.html
http://www.urj.org/relief

Union for Reform Judaism, Attn:Sudan Relief
633 Third Ave. 7th Floor
New York City, NY 10017



General Rules of Koshrut
From the website: http://www.jewfaq.org/kashrut.htm

Although the details of kashrut are extensive, the laws all derive from a few fairly simple,
straightforward rules:

1. Certain animals may not be eaten at all. This restriction includes the flesh, organs,
eggs and milk of the forbidden animals. Leviticus 11:3,4 and 9

2. Of the animals that may be eaten, the birds and mammals must be Killed in

accordance with Jewish law.

All blood must be drained from the meat or broiled out of it before it is eaten.

Certain parts of permitted animals may not be eaten.

Meat (the flesh of birds and mammals) cannot be eaten with dairy. Fish, eggs,

fruits, vegetables and grains can be eaten with either meat or dairy. (According to

some views, fish may not be eaten with meat). Exodus 23:19 and Deuteronomy

14:21.

6. Utensils that have come into contact with meat may not be used with dairy, and
vice versa. Utensils that have come into contact with non-kosher food may not be
used with kosher food. This applies only where the contact occurred while the
food was hot.

7. Grape products made by non-Jews may not be eaten.

o w



Texts About Life for Suicide Lesson
From the book Count Me In

RABBI AKIVA TAUGHT, “BELOVED IS HUMANKIND, FOR WE WERE CREATED IN
THE IMAGE OF GOD, BUT IT WAS BY A SPECIAL LOVE THAT IT WAS MADE
KNOWN TO US THAT WE WERE CREATED IN THE IMAGE OF GOD.”

-PIRKEI AVOT 3:14

A Hasidic sage taught that every person should have two pockets: “In one
pocket there should be a piece of paper saying, ‘I am but dust and ashes,” When
you are feeling proud, reach into that pocket, take out the note and read it. In the
other pocket there should be a piece of paper saying, ‘For my sake the world was
created.” When you are feeling unhappy and lowly, reach into that pocket, take
out the note and read it.”

-Page 19

You have made humans just a bit less than divine, and have crowned them
with glory and honor.
-Psalm 8:6

God created the human being in God’s image, b’tzelem Elohim.
-Genesis 1:27

Love your neighbor as yourself.
-Leviticus 19:18
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Jewish people have kept Shabbat, Shabbat has kept the Jewish peo-
ple.” Shabbat is an experience that unites us, calms us, reminds us
of what is important in our lives, and makes us distinctly Jewish.

In his book The Sabbath, Abraham Joshua Heschel, a great 20th-
century Jewish thinker, recommended that we

Set apart one day a week for freedom ... a day for being
with ourselves, a day of detachment from the vulgar, of
independence [from] external obligations, a day on
which we stop worshipping the idols of technical civiliza-
tion and a day on which we use no money.... Is there any
institution that holds out a greater hope for [human-
ity’s] progress than the Sabbath?

Shabbat is a day with guidelines for slowing down and taking
time to just be. You may want to try following some or all of these
guidelines to experience a day of rest in the Jewish tradition. You
may just want to read about themn and perhaps incorporate some of
the suggestions that appeal to you in your daily life. If you've never

observed Shabbat, start with one or two items and add more as you
feel comfortable doing so.

M’koroTy

“Remember the Sabbath day to keep it holy. Six days shall you
labor and do all your work, but the seventh day is the Sabbath of
the Adonai, your God. You shall not do any work—you, your son or
your daughter, your male or female s€rvant, your cattle, or the
stranger who is within your settlement. For in six days Adonai made
the heaven and earth and sea and all that is'in them, and rested on

the seventh day, Therefore, Adonai blessed the seventh day and
sanctified it.” —FExodus 20:8-11

RIS IR s ity

“What was created
serenity, peace and quie

“I have a precious !
‘Its name is Shabbat. Ii
Go inform them.”” —Ta

“There was a monarc
It was intricately carved
the bride. So too the wor
but the only thing missin

“Shabbat adds a swee
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friends or family.” —Brad

“A person should rise
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to belittle myself with sucl
lends one dignity to hono
—Shulchan Arukh, Orach Cj
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“What was created after it was already Shabbag?

Tranquility,
serenity, peace and quiet.” —Genesis Rabbah 177

“I 'have a precious gift in my treasure vault,” God told Moses.

‘Its name is Shabbat. | intend to give this gift to the Jewish People.
Go inform them."” —Talmud, Shabbat 10n

“There was a monarchawho prepared a special wedding canopy.

It was intricately carved and adorned; the only thing missing was
the bride. So too the world was created intricately and majestically,
but the only thing missing was Shabbat.” —Genesis Rabbah 10:9

e NN e

one’s employ, one should make it one’s business to prepare some-
thing personally in honor of the holy day. Thus Rabb; Chisda
would mince the vegetables; Rabbah and Rabbi Yosef would chop
wood; Rabbi Zeira would light the fire; Rabbj Nachman would
arrange his house, bringing out those j
and clearing away objects used only on the weekdays. We should all

follow the examples of these sages and not say, ‘Don’t expect me
to belittle myself with such menial activities!’

lends one dignity to honor Shabbat b
—Shulchan Arukh, Orach Chaim 250:1

On the contrary, it
Y Preparing for its arrival.”
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PIRKEI BANO - 4

“What I like abouyt being Jewish is that you know when to work and
when to rest.” —yaff, Yeshayahu, 33

rest—and peace and gladness.... There Was evening service and then
we had supper.... Never was the linen more Snowy, never the meal
more perfect.... In some of the very Orthodox families 2 prayer was
said over the bread and wine and the candles lighted to welcome the

Do Iy

1. Wear something special,

2. Buyatreat (a chocolate bar or amagazine) and reserve it for Shabbat,

3. Help Prepare a mea.

4. Clean your room,

5. Send someone a Shad

6. Call a grandparent o
good Shabbat.

7. Take a long bath or s
self a face mask.

8. Share a highlight of th
9. Invite a special friend

10. Find an interesting or

BRINGING SHA

One way to add to a mitzval
vah). This doesn’t mean yc
means spending more time
many people put flowers in i
people make their own cand
is beautifying the mitzvah of

MEeeTy
Lady Shabbat

In Jewish tradition, Shabbat is
but Shabbat has been persor,
other names of Shabbat are:
Queen, Mother, and Bride. N
these women in poetry, song
been most of the writers of po
the many images of Shabbat :
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Un %uﬁreventmg Youth Suicide

Suicide is a universal problem. Th

ere is no particular type of person who tak i . |
face, religion, sex and age commit suidde. €s hm/th own life. People of every

Suicide is the third leading cause of death 4mong young adults ages 15-24 v
of death. o yeas. Among colle

is the second leading cause 8¢ students, sujcide

Gay, lesbian, bisexual, and transgendered youth commyit suicide three ﬁmcs more often thap heterosexnya) th
o e youth.
Recent studies indicate thar hatonwide more than half 4 million high schoo) st €nts attempt syjgy s
‘ ' ‘ S 7 € every year,
ir peers. In face over 90% of al) suicidal adolescer
o i L
always talk to thejr parents, teachers, _counsclo:s fﬁ:ﬁ:

cness of the pioblcm_ may help save the jife of a friend or

Most people with suicidal feelings are ambivalent, that is, part of them wants to Jive while part of thern wants to
dic. Most often, suicidal people just want to be relieyeq of their emotional pain. They want 1o live.

Taken from The Union for Reform Judaism Publication, Preventing Youth Suicide.
Available on the Union web page: http://urj.org/jfc/resources/
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: I\fyou' suspect that a friend or family member is thinking of suicide, ask that person about it. Ip s OK to talk

* Ask if the person is considering suicide if such
information is not forthcoming.

* Talk openly and freely, ask direct questions about the
person’s intentions. Determine whether the person has a
plan for snicide—the more detailed the plan the greater
the risk.

* Take all threats seriously

* Do not say that everything will be all right.

* Trust your suspicions that the person may be sclf-
destructive. . ; g

¢ Try to focus the problem.

* Tell them how every person is valuable and worthy of life.
* Communicate your concerns for the person. Be an active
listener and show your support. : ,

* Get professional help. Encourage the person to seek help
from a counselor, teacher, clergy or someone who is
trained to help solve emotional problems. 1f the person
resists, you may have to get the necessary help.

anparents and other adulﬁ who work with yom;.hf

W fet b

ut suicide, and it will not give the person an idea he or she has not thought of, Although this is difficult to
» it is the most important action that you can take. It is natural to fee] anxious or nervous,

* Remove all Jetha) weapons. (i.c. drugs and guns)
* Call any hot-line or crisis center,
* Do not swear to secrecy to the suicidal person. You may

lose a fn'cndshjp, ber you may save 3 life. Break a
confidence. Tell a responsible aduit,

* Do not argue with a sujcidal person. That person does

suicide is immediate.

* Get the persgn 1o agree to do something constructive to

change things.

* Explore with the person how they can take control.

ric‘c'cxl'tc'_).lf;:ach them to cope with Iifc‘situat:ions. Young adults need
p be provided with a foundation to deal with failure, understanding their mistakes, and learning from them in order
0 go on with their life. Many times, young people are not given this chance to fail. Youth need to learn to set real-

istic goals, to be flexible, and develop a sense of humor in dealing with life. This can be done in a varicty of ways:
Show understanding and acknowledge your concerns through “1” statements,

Ask “how are you going to solve this problem?”

Listen without criticism. :
Help him /her look at the consequences.

Give support even when you do not support his/her behavior,
Give permission to solve or not to solve the problem.

Be available during their crisis.

Ask about feelings. Try out a few words which ex
Feelings are pot right or wrong. They are feelings.

Be informed:

Be aware of our youth’s role models.

Know about drugs, alcohol, youth suicide prevention.
Communicate with our young adults—provide
opportunities to discuss nothing in particular, listen,
do not judge, discuss sex, substance abuse, and their
feelings.

Be “for” our young people, by encouraging their
_growth through trial and error.

25

ress your feelings as if you were in this situation.

Be “askable":

Show interest in their activities.

Learn about the adolescent years.

Know where to turn in case you need help—crisis hot
lines, clergy, professional help.

Check into school programs on self-esteem, human
sexuality, etc.



Spend time with family and friends.
Avoid books, magazines, TV and movies that frighten

or depress you or alienate you from family and friends.

Avoid negative daydreaming.
Consider the importance of religion in your life.
Get involved in' clubs and organizations. »
Pursue a hobby you enjoy and join others who share
your interest.
Plan things to look forward to.
Set realistic personal goals.
Find volunteer work through which you can give of
yourself to others.
Engage in regular athletic activity.
Eat a balanced diet.

P

Get enough sleep, and avoid late nights out‘ .
Avoid drugs, alcoho] and cigarettes.

Avoid sexually intimare relationships outside of
marriage or a committed relationship.

Learn to laugh ar yourself and ar life, ;
Regularly remind yourself that problems are -
temporary. ' S
Admit that certain things, like physical appearance,
are out of your control, and make the best of them.

Regularly spend some time alone to think and plan:
Learn to be more organized. '

Don’t tolerage abuse from anyone. Get help
immediately.

Seek professional help
trouble.

if yoﬁ feel overwhelmed or in

- From American Cultural Tradiﬁom, Inc

behavior. You can grow from this

4. Work together with 2 parent, adult friend or peers to list possible soluﬁons. Use trial and error until you find

26

IF 1AM ONLY FOR MYSELF, WHAT AM I? .
HILLEL



* Death of 2 family member, pet, friend, teacher, etc, * Concern over sexual identity (earl

Y sexual experi-

* Separation or divorce, particularly when the parents cnces or homosexual feclings.)
fight over the kids or use them against each other. ~ * Failure in of pressures to achieve a; school, sports,
. Cof1ﬂict of religious values with life events (int:r- . ;v;rrk;);::s.urc to belong to a sociy group.
dating, etc.) * Trouble with the Jaw, '
* Trouble holding onto friends. * Recent withdrawaj from therapeutic heip.
* Suicidal death of a friend or family member. . Creakup of a relationship or romance. |
* Difficulty communicating with parents, . C}uonic illness in self, family member or close
* Abusive use of drugs and /or alcohol. o gl:;l:c ident nfl
; . : . . r identity conflicts,
" ch.g dlﬁicrc’nt (handjcappcd? gifted, etc.) * Pastor Mrcn:yscxual or emotional abyge.
* Coping with clderly parents or grandparents. * Loss of self-esteem.
~ * Starting at a new school (7th grade freshman year — * Move to a new community,
high school or college.) * Previous suicide attempts.

WARNING SIGNS

People who are considering taldng their own lives will often give war
alone does not mean that a person will commir suicide. A combinati
person is seeking hclp.» Some common signs are:

ning signs or signals. Keep in mind that one sign

on of several signs,

however, may tell you thar the

* Direct Statements Jike “1 * Depression: fecling of loss, * Sudden energy following a * Personality chmgcs-Widl-
want to die,” I don’t wane hopelessness, helplessness, depression, (Energy is drawal, apathy, moodiness,
to live anymore,” lonetiness, isolation, needed to commit suicide.) .

* Indir ; - increase or decrease in ) * Themes of death and dying

fdirect statements Jije « | sleeping patterns, withdra. * Making fina} arrangements In a person’s writing and
t ] . .
::vn:r t‘:ai: tuo s,l’cc'?ﬁxld - al from usual social activi- (gl g awnyépo ssessions, arowork.
be sorry whcg.l’m g on}; » ties, loss of interest ora saying good-bye, etc.) * Marked hostility to those
and “Soon this pain Wiﬂ,bc few concern about grades * Increased risk taking (reck- around him /her.
- by a student. ivi -
over. ¥ 3 poor "y e ;ﬁzxinxi’c;i) and fre * A derailed plan of how they

AFTER HIGH scH

want to die.

OOL



A JEWISH VIEW

Judaism does not condoge the taking of one’s Jife. Persons who commit suicide
are considered to have been incapable of understanding their own actions (lo la-da-

source of comfort to surviving loved ones.

Judaism forbids suicide except under specific tragic circumstances (kiddush ha-
Shem)—where the choice is forced conversion of forced death. With the exception
of Nazi era, such conditions do not normally occur in our day.
Lo Alecha Hamf’lacba'ligmor v lo ata ben chorsn Fhibatayl mi mena

1t is not your Auty to complete the work of life. Neither nre you free to
Aesist from it.

Pirkei Avot 2:20
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MARC BRETTLER
“You shall love Adpna; your God” The

central, and most misunderstood,
section of the Shima is its commandment
to love God fully and completely. As in
the previous “You have loved us most lov-
ingly” (see above) a particular kind of love
is intended. In jts current liturgical frame-
work, Israel is the child returning appro-
priate love to the loving, caring father. As
such, the passage is likely
subsumed under the
metaphor of God a
father (e.g. Exod. 4:22;
Deut. 32:6). Bur that
metaphor is relatively rare
in the Bible, and in any
event, it is quite (5 jqy

Davip ELLENSON

from over a century ago,

by including as their Shizq only the first of
the three traditional paragraphs (Deur.
6:4-9), along with the conclusion of the
third (Num. 15:41). In so doing, they
affirmed only those parts of the ¢ s02)

JOEL M. HOFFMAN

(ancient even for the Rabbis).
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*You shall love Adonai your God  verse refers to the time of
“You shall love” The \with all your mind and body and reciting Shma, not the

major twentieth-cen- strength. > Keep these words,which  position in which it is
tury prayer books of Amer- | command you today in mind. recired. The traditional
ican Reform Judaism — ®Instruct your children about  practice is thus o sit, not
The Union Prayer Book and them. 7 Use them when yousitat stand. The 7ir conrrasts
Gates of Prayer— follow home and when you walk about,
the example ser by David when you lie down and when you proclaim Him king with a
Einhorn’s Olath  Timid stand up. ®Bind them to (- 100 similar order by earthly

“’ Jou shall love” “Love” (vahavta) is functiona]ly an imperative, even though gram-
matically a future verb. We maintain “shall” to attempt 1o capture the ancient style

Mind and body and strength” The Hebrew levay, nefesh, and mod suggest that the
Bible conceived of human-ness differently than we do. We divide ourselves into “mind,”
“body” and (perhaps) “soul,” representing, respectively, our cognitive capacity, our
physical marter and our holy essence. We also distinguish berween thought ¢

LAWRENCE A Horryay , (
THE REST OF DEUTERONOMY 0:4-9 now |

FOLLOWS, '
—.—

DANIEL Lanpes
‘ ) Zou shall love” Some congregations

sing the entire Shina or read it in uni-
son. Either custom is proper, as long as it
is not discordant of dis-

i tracting,

“Today, in mind” We
pause after “today” (hayorm)
S0 as not to imply that only
“today” we keep the com-
mandments “in mind.”

“When you lie down and
when you stand up” This

God’s demand that we

kings, who ask that their

kingship be affirmed “while standing,” as
a sign of a person’s servility.

The halakhic point of sitting is nor sit-

ting per se, but the absence of 4 require-

ment to stand. Thus, if we are (p. 103)
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SEcTION 4

your hand as a sign and set them between LYY Pa D.S’D'Db P F-5y NS
| 9 . h | (XS T f T [ A B

your eyes as a symbol. ? Write them on the l; AW AT NitYA-Sy DPATY?

doorposts of your house and on your gates, GEAE G R ST

*
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MARC BRETTLER
odd to command a child to love a parent. It thus seems appropriate to understand this
love in a different way.

The covenant of Deuteronomy arose originally within the context of the vassal-
suzerain (dependcnt-overlord) treaties of the ancient Semitjc world. (Indeed, the
Hebrew word 4%t means not just “covenant” but “treaty” in some contexts.) Thus,
Israel is God’s vassal, and the commandments of Deuteronomy are obligations owed
toward God, the overlord. In return, God as suzerain has treaty obligations toward the
vassal, such as protection from third-party invasions.

These treaties customarily use the term “love.” For example, the vassal treaties of
the early—scvemh-century B.C.E. Assyrian (northern Mesopotamian) king,
Esarhaddon, which have significant similarities to Deuteronomy, call on the vassal to
“love the crown prince designated Ashurbanipal, son of your lord, Esarhaddon, king
of Assyria as you do your own lives.” In fact, the main point of the text is that
Ashurbanipal alone shall be recognized as king, an idea quite close to the initial verse

b of che Shima,

“Love” here is therefore a technical term for acceptance of treaty obligations. In our
- case of Deuteronomy, the expected love is quite extreme. We are tq “love” God with all
i of our “mind, body and strength”; express this love by keeping the commandments in

- of them: “Bind them to your hand . . . and set them between your eyes . .. Write them
--on the doorposts of your house and on your gates.”

- The ancient near east had amulets, but these written signs, symbols or door-writings
- are not among them, since these have no protective power. They are to remind Israel,
“ as vassal, thar God is the overlord (see above, “You shall love Adonai your God”). The
- measures are intentionally extreme, in part because Deuteronomy was written to
" . remind Israel not to imagine there were other deities as well as Adonai (see esp. 1 Kgs.
& 18:21). In addition, the Shing makes the point that God is more powerful than other
& human political overlords, for God controls carthly kings.

- The use of a political metaphor here is therefore subversive, undermining loyalry
' to.human rulers, relative to God. Ir js God’s commandments which must be fully
i obeyed.
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Si’ma

Davip ELLENSON

Shina that they thought had been part of the original liturgy, and that, coincidentaﬂy, they
believed with all their heart anyway: the Jewish community’s wholehearted devotion to
God and the central event in Jewish history — the Exodus from Egypr.

JOEL M. HoFrmaN

(cognition) -and feeling (emotion). The Bible, however, groups thought and feeling
together under levaw; soul and body together under nefesh; and perhaps physical
strength or endurance under 74 When levav (or lev, from the same root) refers to an
organ, it is the heart but the heart i metaphorically akin to the English “mind.” For
example, when biblical characters “think,” they say they have something “in /ey (see,
e.g., Deut: 15:9) — roughly translatable as “said to himself,” o, less idiomatically, “said

“have it in mind.” Leyay, then, refers at once to emotion and to intellect, a conceptual
combination that English lacks. Nefesh, most often translated here as “soul” (SSS,
Birnbaum, S1.C, FOP) or “breath” (KH) is used biblically the way we might use “per-
son”: Deut. 24:7 speaks of 2 “person who steals another person,” using ish “man” in the
first instance but nefesh in the second. Similarly, it is the nefesh that transgresses (Lev,
4:2) and eats (Lev. 7:27). Yet Every creature, it seems, has (or is) a nefesh. God’s covenant
with Noah is established with every nefesh (“every living being”?) and the laws of kashrut
forbid eating any “living nefesh in the water” (Lev 11:10). Nefesh, then, is paradigmari-
cally a person, yet refers to that which people have in common with all animals. Neither
“breath of life,” nor “soul” captures this meaning. (We use “soul” with a vaguely simi-

Furthermore, nefesh and fevay together form an idiom in biblical Hebrew (here,
Deur. 11:13, 11:18, and 13:4; Josh. 22:5 and Josh. 23:14 etc.), probably used to repre-
sent the entirety of human existence, much the Way we use “mind and body,” or some-
times, “body and soul” depending on the context, but always in order to mean “the
whole person.” In Joshua, the combined term “nefesh and Jevay” modifies both “to
serve” and later “to know,” suggesting that the connection between “love” here and
“heart” is at most a play on words, and probably a coincidence of our modern under-
standing of these words, Accordingly, we use the common English phrase “mind and
body” for the corresponding Hebrew “/evgy and nefesh.”

M odekha seems to have been tacked on here, since it js missing from Deut, 11:13,
for instance, which follows. Similarly secondary, relative to “mind and body” is our
English “strength.” s, Birnbaum, SLC and FOP have “might”; GOP offers “being,”

KH “what you have” and Artscroll “your resources.”

“In mind” Levav, translated here, as above, as “mind.” The repetition of levav raises
the interesting conjecture thar this paragraph is a three-fold elaboration of the ways God
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SEcTiON 4

children or acting on them ourselves (perhaps what one does with the nefesh); and 3),
associating them with hand, eye and doorpost (the mbd ).

Instruct your children abous them” Not “teach”; “teach” is reserved below for a dif.
ferent verb, The Hebrew verb here (vShinantem) derives from the root for “tooth,” 2
connotation missed in the English translation. The frequently used adverb “diligently”
would add little, and so is omitted here.

“Use them” The usual translation is “speak of them,” from vidibarty bam, The verb
vdibarta (from the root 4 4, 7) usually refers to the communicative aspect of language,
in contrast to amar, the vocal aspect of language. For instance, the common phrase,
Vaydaber adonai el Moshe leimor, usually translated, “God spoke to Moses, saying,” is
really, “God communicared to Moses, using speech to do so,” But d.b.r does not take a
bet before its object, whereas here, we have just that per (bam, not otam). We assume
that the ber is instrumental, giving us, “Communicate, using them [these words],” or
equivalently, “Use them.”

“When you sit at home . . when you stand #p” The four Hebrew words rendered by
“sit,” “walk,” “lie down” and “stand” represent four postures, and ought to do so in
English. “When you..." is used to create the possibility of mimicking the Hebrew par-
allel structure: thus, “when you sit, when you walk, when you lie down, when you stand

»
pl

‘up.” Others prefer “rise (up),” but the emphasis here seems to be on bodily posture, not
P p p p Yp

the act of rising.

16 your hand . . . between your eyes” Both “to your hand” and “between your eyes”
are almost certainly idioms, and so might be better translated idiomatically jn English

(*keep them at hand and i sight”) were it not for the (current, but probably not bib-

lical) association between these phrases and tfillin.

As a symbol” Others, “frontlets.” But for most readers “frontlets” is enigmatic. Is is
not clear that the original intention was anything more than metaphoric.
S

DANIEL LANDES




Blessings for Mezuzah
Unit 6: Activity 4

For An Office

Psalm 19:8-12
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8. The Torah of the Lord is perfect, reviving the soul; the testimony of the Lord is
sure, making wise the simple.

9. The statutes of the Lord are right, rejoicing the heart; the commandment of the
Lord is pure, enlightening the eyes.

10. The fear of the Lord is clean, enduring for ever; the judgments of the Lord are
true and righteous altogether.

11. More to be desired are they than gold, even very fine gold; sweeter also than
honey and the honeycomb.

12. Moreover by them is your servant warned; and in keeping of them there is great
reward.



For the Entrance to the Living Room

Genesis 18:1-5
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1. And the Lord appeared to him in the plains of Mamre; and he sat in the tent door in
the heat of the day;

2. And he lifted up his eyes and looked, and, lo, three men stood by him; and when he
saw them, he ran to meet them from the tent door, and bowed himself to the
ground,

3. And said, My Lord, if now I have found favor in your sight, pass not away, I
beseech you, from your servant;

4. Let a little water, I beseech you, be fetched, and wash your feet, and rest
yourselves under the tree;

5. And I will fetch a morsel of bread, and you comfort your hearts; after that you shall
pass on; seeing that you are come to your servant. And they said, So do, as you
have said.

Genesis 24:31-33
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31. And he said, Come in, you blessed of the Lord; why do you stand outside? for I
have prepared the house, and room for the camels.

32. And the man came into the house; and he ungirded his camels, and gave straw
and provender for the camels, and water to wash his feet, and the feet of the men who
were with him.

33. (K) And there was set food before him to eat; but he said, I will not eat, until I
have told my errand. And he said, Speak on.



For the Entrance to the Dining Room

Genesis 1:29-31
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29. And God said, Behold, I have given you every herb bearing seed, which is upon
the face of all the earth, and every tree, on which is the fruit of a tree yielding seed; to
you it shall be for food.

30. And to every beast of the earth, and to every bird of the air, and to every thing
that creeps upon the earth, where there is life, I have given every green herb for food;
and it was so.

31. And God saw every thing that he had made, and, behold, it was very good. And
there was evening and there was morning, the sixth day.

Genesis 9:3-4
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3. Every moving thing that lives shall be food for you; even as the green herb have I

given you all things.
4. But flesh with its life, which is its blood, you shall not eat.

Deuteronomy 8:7-10
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7. For the Lord your God brings you into a good land, a land of brooks of water, of
fountains and depths that spring out of valleys and hills;
8. A land of wheat, and barley, and vines, and fig trees, and pomegranates; a land of
olive oil, and honey;
9. A land where you shall eat bread without scarceness, you shall not lack any thing
in it; a land whose stones are iron, and out of whose hills you may dig bronze.

10. When you have eaten and are full, then you shall bless the Lord your God for the
good land which he has given you.
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‘ ho is like You among the gods
B [elim], Adonai!” From the Song of
= Sea (Fxod. 15), one of the earliest
preces of biblical literature. When it was
written, elim certainly meant real gods,
but by the time it was incorporated into
the liturgy, Judaism had long accepted
“radical monotheism” and would not
even admit the theoretical possibility of
other deities. Elim was thus reinterpreted
as “divine beings” like
angels, or just as “mighty
ones.”

From here until the end
of the blessing, we find
grammatical tenses used
in a particularly (. 131
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‘Wo is like You” The Song of the Sea
celebrates God’s paradigmatic

entry into history. Reciting it here cele-

brates the belief that God will enter his-

tory again, to inaugurate divine rule in
the world to come.

“Who redeemed Israel” The final bene-
diction, “Redemption,” presents the

Jewish response to a theme in Greek phi- |

losophy ever since Aristotle, who posited
the existence of a god, but
only as a logical necessity.
Aristotle believed that
every event has a cause

.07 . .
v~ immediately antecedent
in

an infinite (. 133)
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“A D lessed are  You, '8Moses and the children of
Adonai, who re- lsrael most joyfully answered You ITIEHEMIA P'OLE?I ,
~deemed  ILrael”  The Insong all of them singing: o is like You
Elimelekh of

Lullah is the last piyyut
asertion in the Yosser set.
Many poets exploited its
theme to give voice to a
collective yearn- (. 132)
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DAvID ELLENSON
Masex and the children of Israel” In
response to the modern demand
for gender equality, a whole host of
liturgies (the British Lev Chadash, the
Reconstructionist Ko/ Hanshamah, and
the Reform Movements gender-sensi-
tive Gates of Prayer) have added the
name of Miriam to that of ¢ 132

JOEL M. HOFFMAN

Who is like You among the gods,

Who is like You, adorned in holi-

Grodzisk (d. 1892), in his
Divrei Elimelekh, offers an
extraordinary insight into
the meaning of redemp-
tion. It is based on a
deliberate misreading of
the Mi kamokha, and a daring Zoharic
interpretation of Adam and Eve’s sin in
the Garden of Eden. Elimelekh begins
with a traditional reading: M;i kamokha
ba'elim Adonai, “Who is like You among
the gods, Adonai!” This, he says, is an
exclamatory question: “God, You are
incomparable, inconceivable and incom-
prehensible. You are beyond any (. 133)

(p. 131)
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inging” Lit., “saying,” but the verb “saying” does not refer to any particular
modality, being used rather in place of quotation marks, which had not been

invented yet.
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SECTION 5
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MARC BRETTLER

significant way. God's actions in the past are recalled with quotations from the Song of
the Sea given in the past tense (“sang a new song”), and the chatimah (the closing line of
the blessing) too is in the past (“who redeemed Israel”). But it contains a set of com-
__ mands dealing with the present (“arise,” “deliver”) and uses present participles (like “our
\ redeemer”). The climactic hope for a new exodus (Exod. 15:18), however, is given in the
future (“Adonai will reign for ever and ever”). This alternation of tenses cleverly rein-
forces the theme of Deutero-Isaiah (see above, “True and established”) that the promised
new redemption will mimic the past one. Indeed, it will occur not in the distant future,
but in the near present, as all time periods — past, present and future — converge.

‘Adonai will reign for ever and ever” Also from the Song of the Sea (see above, “Who
is like You among the gods, Adonai!”), serving as its climactic conclusion (Exod. 15:18),
a role which it plays in its licurgical recontextualization as well. The metaphor of God
as king recapitulates the same image in the blessings before the Sha, and recapitulates
the idea of covenant or vassal-suzerain treaty which is central to the Shina (see above,

“You shall love Adonai your God”).

“Our redeemer, Lord of Hosts is his name, Lraels holy one” It may not be accidental that
this is a quotation of Isaiah 47:4 (Deutero-Isaiah), whose theology concerning the relia-
bility of God in bringing abour a second exodus so infused the preceding unit (see above,
“True and established”). Bur the end of the blessing is also linked to the first two blessings
(the ones before the Shima) which describe the heavenly praise of God. The combination
of heavenly praise before the Shina and earthly praise after it are a powerful reminder of
the Shind's central message of Israel’s responsibility to be loyal to the one true God.
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“Rock . . . redeemer, Lord of Hosts” All images that unequivocally highlight God’s

tremendous power, and in this context serve as an introduction to the petitions of

he Amidah. God is, moreover, Israels Holy One, so it is right and proper for this
God to accepr petitions from individual Jews, with every possibility that they will be
granted.

————e

SusAN L. EINBINDER
ing for redemption, mingling their sense of longing for a lost state of harmony with a

hope that soon, they would be restored to their rightful place as God’s people and in
God’s world. ;

—_————

DAviD ELLENSON

Moses here, acknowledging her role in leading the Israelites in song and dance at
the sea.

“And deliver Judah and Israel, as you promised” Reform liturgies have often objected
to the nationalistic overtones of this passage. Both Hamburg T¢ emple Prayer Books, Olath
Tamid, and Minbag America all omitted the troublesome promise of Jewish national

\deliverance. Even some twentieth-century prayer books (like Lev Chadash) have not

restored it, although others (like Gares of Prayer) have readmitted it, to reflect their new-
found positive attitude towards Zionism. ‘
e

JorL M. HOFFMAN

“Who is like You . . . Adonas!” Certainly an exclamation, not a question.

Adorned . . . wonders” We have three sets of two words in Hebrew, and so, in
English, three parallel phrases. Other translations of this famous line include: “glori-
ous in holiness, awe-inspiring in renown, doing wonders” (Birnbaum), “majestic in
holiness, awesome in splendor, working wonders” (SSS), “mighty in holiness, too awe-
some for praise, doing wonders” (Artscroll) and “majestic among the holy-ones,
Feared-One of praises, Doer of Wonders” (Fox). We prefer “wonders” to “miracles,”
because “miracles” departs too greatly from the most likely biblical point of view, a
view which combined the dual present-day notions of God’s miracles and other nat-
ural wonders into one concept. .

“As You promised” Lit., “as [in] your speeches.”
ST
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SECTION 5
LAWRENCE A. HOFFMAN

(= regress, since everything must be caused by something else. To extricate himself from
the endless search for prior causes, Aristotle posited the existence of a First Cause: a sin-
gle “something” that is the cause of everything that comes afterward, but is itself not
caused by anything else. That First Cause is Aristotle’s God. A similar notion of a purely
impersonal deity who cared nothing for human destiny was preached also by the school
of thought known as the Epicureans, who held also a pre-Aristotelian view that the uni-
verse consists of atoms swirling endlessly through space and colliding with each other.
This doctrine of physical reality, which, incidentally, was remarkably consistent with )
modern physics, was easily adopted by the Rabbis. They, however, felt obliged to
polemicize against the parallel Epicurean denial of a personal God and the denial, there-
fore, of a system of morality in which divine will plays a role. In contrast to the
Epicureans, the Rabbis insist on a moral God who enters history to right wrongs and
bring about a better age.

Since the Epicureans denied an end to history in the form of a world to come, the
Rabbis ruled that even though the righteous of all nations receive a share in the world
to come, the Epicureans do not. To this day, the Hebrew Apikoros means a particularly
loathsome form of heresy, because of its denial of 2 God who cares enough to be active
in the world of human affairs.

e

LAWRENCE KUSHNER
NEHEMIA POLEN

name or euphemism.” In the words of the Kabbalists, God is Ein Sof, “the One with-
out end,” or Ayin, “Nothing.” Nevertheless, as a concession to the needs of humanity
and for our own good, God clothes Godself with qualities and names and actions, with
yesh, “something.” In this way we can know in a concrete manner how to serve and
comprehend God.

People too need to maintain this balance between Ayin, “Nothing,” and yesh, “some-
thing.” In human terms Ayin or Nothingness, is egolessness, selflessness, radical humil-
ity. One needs to strip away all corporeality and substance, and be, in one’s own eyes,
simply nothing. But this also creates a religious problem since radical humility or ego-
lessness is also debilitating, How can one who is utterly nothing serve the Holy One of
All Being? How could an ant serve an eagle? Somehow therefore, without losing our
sense of Nothingness, we must, at the same time, inflate ourselves with the notion that
Our actions, our service, might actually be like sweet fragrances of the sacrificial altar in
the Temple, ascending to God. Otherwise there would be no need for human action.
Through humility and selflessness we must, therefore, be Ayin, “Nothing,” while
through our deeds and service, striving also to be yesh, “something. ”

1 l;l?
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This also finds a kabbalistic parallel to the two trees in the Garden of Eden. The tree

of life corresponds in mystical imagery to Ein Sof “the One without end,” Ayin,

134

Nothing” (the top of the sefirotic diagram). The tree of knowledge of good and evil
corresponds to this world of multiplicity, division, corporeality, and tangible reality —
yesh, “something” (the bottom of the sefirotic diagram), the world of action. The goal

is to balance the two trees. And that, says the Zohar — in a daring teaching — was the
sin of Adam and Eve: They only “ate from the tree of knowledge but not from the tree

of life!” The goal is to eat from both trees, to restore the balance between Ayin and yesh,
“Nothing” and “something,” and, in so doing, to repair the sin of Adam and Eve.

And just this is the real meaning of Mi kamokha, “Who is like You among the gods,
Adonai!” For the Kabbalists, the word 7 is not an interrogative “who,” but another
name for God. And ba’elim “among the gods” can also be read as bez ilan 1PN 2 “two
trees.” So now the M kamokha reads not as a question but as a statement: ““Who’ [i.e.,
God] is two trees,” the tree of life which is Ayin, “Nothingness,” and the tree of knowl-
edge of good and evil, which is yesh, “something,” nedar bakodesh, nora tehilot, oseh Jele,
“adorned in holiness, revered in praise, worker of miracles.”

And when we balance our power to act, our self-assertion, our yesh, our something,

with the humility of being selfless, Ayin, Nothing, then we too can perform wonders.
And this is redemption.
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Unit Seven: Tension between Limitation and Freedom
Self

Enduring Understandings:
e Shabbat liturgy can be accessed through the study of the tension between the
themes of limitation and freedom.
e Families with teenagers wrestle with the normal and important tensions between
limitation and freedom in their own lives.

Essential Questions

e Where do we see the tension between limitation and freedom in Shabbat Liturgy?

e How do we see the tension between limitation and freedom play out in our own
lives?

e How do we address the tension between the desire to be free and the knowledge
we have to set limitations for ourselves?

e What can we do to become more aware of the tensions in our own lives?

e What conversations can we have to resolve this conflict?

e How can we better understand this tension in the lives of our family members?

Goals
e To expose the student to the tensions between limitation and freedom in prayer.
e To provide students the opportunity to understand how the conflict between
limitation and freedom plays out in their own lives.
e To offer students the opportunity to discuss with their families real life issues.
e For parents and teens to understand and appreciate each other’s ideas and how
they may be similar or different from their own.
e To offer students the opportunity, through conversations with their families, to
begin to address the conflict between limitation and freedom in their own lives.

Objectives:
By the end of this unit all students will be able to...

e ldentify at least one prayer where the tension between limitation and freedom is
found.

e |dentify at least one situation in their own life where the tension between
limitation and freedom is found.

e Express how they feel, in light of what Judaism says, about life issues (i.e. peer
pressure, going to college...etc.)

Teens will be able to...
e ldentify what their parents think about each of the real life issues studied in this
unit.
Parents will be able to...
e ldentify what their child thinks about each of the real life issues studied in this
unit.



Activities:

This unit contains subject matter which may be difficult to talk about for teens
and for parents, especially in a family environment. You might want to explain the
rationale for studying this subject in this unit to class from the very beginning. You may
also want to relieve their fears by acknowledging that they may be scared to talk about it
or reserved. Explain that this is a comfortable atmosphere and that if they do not want to
share they do not have to.

Although it is not essential to teach this unit in the following order, 1 would
suggest beginning with the first activity listed. This activity examines prayer(s) which
were studied earlier in the year. This activity will serve as a smooth transition from
studying prayers to studying real life issues.

*Your class might have certain issues which are more important for your students at this
moment in time. Although I have provided a list of topics and activities which fit in this
unit, it may arise that other topics are more pressing for your class. You should feel free
to use their concerns to help make this class more personable for them.

In Prayer:
(Talmud page 1)

This activity is almost identical to the first activity in unit four. This is done so
that the students will have the same transition. It is okay for this repetitiveness to be
transparent.

This lesson is a good way to both synthesize all that was learned in the past two
units and also to transition between the units which teach prayer and this unit which
focuses on teen issues.

Begin by explaining that at this point the students have learned to identify the
themes of limitation and freedom in a variety of prayers and blessings. Give the students
about 10 minutes to look through their family siddurim in order to remind themselves of
the different prayers which have been studied.

Ask each student to pick one prayer in which they see both the theme of limitation
and the theme of freedom. The one prayer which was studied under both themes earlier
in the class is: Asher Yatzar. However, the group does not need to limit themselves to
this one prayer.

Each family is to write a short teaching in which they identify the prayer, how
both themes are seen in this prayer, how the themes compliment each other, how the
tension is seen, and their own personal understanding of the prayer and these ideas. Give
each family about 30 minutes to work on this. At the end of the class, give the families
the opportunity to share.

End class with a brainstorming activity. As a whole class they should list of
places or times when they have seen this tension play out in their own lives. If possible
relate these back to the ideas that were given earlier by the class.

Although I have provided a list of topics and activities below, there may be some
topics which arise through this brainstorming process. Do not be afraid to use one or
more of these topics in addition to or in exchange for any of the topics below.



Smoking/Drugs/Alcohol:

As teens grow they need to begin understanding how to deal with the pull
between freedom and limitations which is happening internally. Teens need to
understand that they have the freedom to make their own choices and yet they need to set
limits for themselves. Drugs, Smoking and Alcohol are three of the temptations teens
will face growing up as they try to understand this tension within themselves.

Because these topics are so important and difficult to understand please spend two
sessions discussing these topics. The following are two activities that you can use:

First Session:
(Talmud page 2)

The first session will look at various views of smoking, drugs and alcohol within
the text. Since | would like each group to learn a little bit about each of the three ideas,
this first session will be taught in stations. The group should be split into three groups:
female teens, male teens and parents.

Station 1: Alcohol

Alcohol is something that is talked about a lot in both the Bible and also in
rabbinic texts since so many holidays begin with the blessing and drinking of wine.

Begin this station by reading both the story of Noah and the story of Abraham
drinking (Genesis 9:17-27 and Genesis 19:24-38.) In both of these stories someone
became drunk and had bad judgment. Read both texts as a group. Discuss:

1. Do you think their drinking led to what happened in each situation?

2. What was the difference in the outcome for Noah versus Abraham?

3. Why do you think these two stories ended differently?

4. What is the Torah trying to tell us by placing both of these stories in the Torah?

Once you have finished this conversation, read the midrash (provided in the resources)
Answer the question: What question(s) does this midrash answer about the nature of
alcohol?

Station 2: Drugs
The texts speak less about drugs because until the 20™ century it was not seen as

much as a problem.

Begin by telling the following story:
Russia: Late 1800s

A Rabbi is concerned for the residents of his village. Lately, bands of

marauders have come through, destroying property. Neighboring villages are
reporting worse violence, including rapes and murders. The Rabbi decides he
must address his community and insist they do whatever possible to avoid the
dangers in their midst. In planning his comments, he realizes that the parshah
(Torah reading) for the week is “Va’etchanan.” In the reading God urges the
Israelites to ‘take head, take exceeding care of yourself...take good care of your
lives.” (Deuteronomy 4:9, 15)




The Rabbi weaves together a drash (sermon), invoking the words from the
parshah. He also refers to teachings from the Talmud and Maimonides about
avoiding danger. Though the circumstances of his community are different, he
plans to get his point across by applying the earlier teachings to the threats of his
own times. He warns of being out alone or going to desolate areas. However, he
knows that the marauders have no compunction about entering a village in the
broad daylight and mounting great devastation. Therefore, he also urges the
community to be proactive, to create hidden safe heavens wherever they can, such
as in a basement, entered through a concealed opening.

(From Teaching Hot Topics page 86-87.)

After reading the story, ask the question: What are some of the biggest dangers today?
(Some of their answers should include sex, drugs, alcohol, smoking, violence...etc.)
After they are done, explain that they are going to be focusing on the issue of drugs.

If you are working with a group of teens continue by asking them to pair up in
groups of two and write their own drash as if they were that rabbi today. They should
talk about the danger of drug abuse to themselves and their friends. They should also
recognize and discuss how this issue speaks to the tension between the freedom they want
in their lives and the limitations they need to place on themselves. Like the rabbi who
made a plan for the future, the teens should present a plan for how to deal with this
tension, the peer pressure and the overall issue of drug abuse. When they are done, ask
them to read it to the rest of the group. Discuss how they can help each other put this
plan in motion.

If you are working with a group of parents, continue by asking them to pair up in
groups of two. If they are there with their spouse/significant other, make sure they pair
with that person. In pairs they should write their own drash as if they were that rabbi
today. They should talk about the danger of drug abuse to their children today. They
should also recognize and discuss how this issue speaks to the tension between the
freedom they want to allow their children and the limitations they also want to set down.
Like the rabbi who made a plan for the future, the parents should write out how they plan
to ensure their children will stay safe from drugs. When they are done, ask them to read
it to the rest of the group. Discuss how they can help each other put this plan in motion.

Station 3: Smoking

At first smoking was seen as something that would actually improve your health.
Because of this, it was actually encouraged for a long time. The text study here begins
with texts regarding taking care of your body.

Begin by studying in chavruta. The text study is included in the resources. Ask
each pair to read through the various texts and discuss. They should focus their
discussion on how these texts relate to the issue of smoking. After they come back
together, ask them the following questions:

1. Why is it important to take care of yourself from a practical point of view?
2. What about from a spiritual point of view?




3. Looking at the third text, what does Maimonides believe the response should be to
those who choose to endanger themselves? What is behind his thinking? Do you
agree with him? What should our response be today?

4. Looking at the fourth text, what does this text say about “sickness” and our
relationship with God? Some might argue that during sickness people often draw
closer to God. How do you think abusive or addictive behaviors would affect a
person’s relationship with God?

5. Do you believe smoking falls in line with the texts that we have read?

Questions from Teaching Hot Topics Page 88.
Second Session: See attached for the full lesson plan for this activity
(Talmud page 3)

In this session the students will learn about a more modern responsa to these
issues.

Split the entire group into three smaller groups. Here it does not matter if families
are together however there should be a mix of teens and parents in each group. Give each
group one of the three worksheets that are in the resources. These sheets contain
questions asked by Jewish people and answers by the CCAR (Central Conference of
American Rabbis.) One group will be researching smoking, one will be researching
alcohol and one will be researching drugs. Ask each group to read over their information
and then create a presentation to the whole group. Make sure each presentation states
what the rabbis have said about the issue and also ask the groups to state their own
opinion based on what they have read. Make sure also to include how they feel the
tension between limitation and freedom fit into this discussion as well

After each group presents, ask the entire group to add in their own thoughts on
both what the group stated the rabbis said, and also on their own opinion.

After all the groups have presented, ask the families to gather back together. Each
family will be making a “Family contract.” This will be an agreement between parents
and teens as to a plan of action. The contract could include the following:

1. An agreement by the parents to pick up their child if they call drunk without
asking questions. (Safety needs to come first.)

2. A nplan of action if the child seems to be addicted to alcohol, drugs or cigarettes.

3. A plan of how the teen will approach the parents if they become addicted to
alcohol, drugs, or cigarettes.

4. An agreement to have open communication between every member of the family
when it comes to these and any other issue.

Once the conversation is over, conclude by allowing families to fill out the Talmud Page.

Sexual Decisions/ Sexuality

Sexual decisions may be the area that teens have the most trouble sharing their
thoughts about with their parents around. | do not believe that teens should be separated
from their parents for the entire activity, but there will be parts in which teens and parents
might want their own discussions.

Here are some of my suggestions regarding how to approach this subject:
1. Talk to a family therapist. If possible, have someone come in during this time.



2. 'You might also want to talk to and have present a sex educator. This person can
help you guide the conversation in the right direction and answer any
misinformation students have.

3. In the resources is a hand out to give all the students after the lesson. This will
allow those students (teens and parents) who are too embarrassed to ask or discuss
issues during class to read some information.

4. 1f you don’t feel comfortable with this subject matter or with allowing students to
ask you questions later about this subject, please consider having a phone number
of a counselor to give the students.

Having said that let me explain how this fits into this unit. How a person uses or treats
his/her body is the ultimate freedom. As teens grow, they need to learn how to set those
boundaries and limitations for themselves and their bodies. This is where this tension
comes in at this point in their lives.

Here is a time you may want to relieve their fears by acknowledging that they
may be scared or reserved to talk about this subject matter. Remind them that this is a
comfortable atmosphere and that if they do not want to share they do not have to.

Set Induction: Give the students the “Sex Information Test” which is in the
resource guide. Give the students about 5-10 minutes to answer the questions. Then go
over the answers with them by telling them which is the right answer and explaining why.
This is also provided in the resources. Beginning with this test, allows the students to
begin talking about the subject from a scientific point of view, something they might feel
more open about doing.

Begin the next section by talking with the students. Explain: We have been
studying the types of freedoms we are beginning to experience as we become adults or
our children become adults. Part of these changes means a new understanding of the
types of limitations a person needs to put on him/herself. It is important to respect our
bodies. They are the most precious gift from God.

Continue by asking the students: Based on what we have studied so far, what do
you think Judaism says about sex? Do you think there is a difference between what the
text says about premarital sex versus sex after marriage?

After this discussion, continue by reading a response to premarital sex from the
book Sex in the Text which is provided in the resources. This should be done in groups
of 5-6 people. They should answer the questions from the book Sex in the Text:

1. What is your reaction to Rabbi Dorff’s perspective on premarital sex?

2. In what ways do you agree with him?

3. In what ways do you disagree with him? Why?

4. Inyour mind’s eye, try to age yourself 15 years. How will you feel about his
advice then? Will your perspective either about yourself or your children
have changed?

5. How do we see the tension between limitation and freedom in this article?

Finally, allow the students to individually write out a pledge for themselves. For
the teens, this should be a letter which gives themselves limitations and their own
freedoms when it comes to sex. They should write whatever they want. They will be



given an envelope in which to keep this letter. The parents should either as a couple or
alone (discuss) and write a letter to themselves. In this letter they should explain in what
ways they promise to deal with the issue of sex with their teen. This could be by
promising to discuss the issue, making a plan for how to deal with it when it comes up,
and/or what type of continual conversations will take place throughout their teen and
early adult years. They also will be given an envelope to keep this letter in.

Complete the Talmud Page together.

Performance Task

As teens grow they need to learn to make their own limitations and embrace their
freedoms. Throughout this unit the students have learned what types of new freedoms
they are beginning to have and where they need to place limitations. Becoming aware of
this tension will allow the teens and their parents the chance to discuss these issues in a
self reflective way.

This activity is the performance task for the unit because the students will be able
to take the information they have learned so far in this unit and apply it to their own
personal life.

Provide the students with paper and pens. They should begin this project by
looking through their Family Siddur.

The students should draw a line down the middle of a piece of paper. On one side
they should write “limitation” and on the other “freedom.” They should begin listing
events, feelings, issues or anything else in their own personal life which falls into one or
both of these categories. Let the students know it is okay to write the same thing on both
sides. The parents should focus on how this issue plays out with their children and how
they react to it. The teens should focus on how this plays out in their own life and how
their parents react to it. As often as possible, the students should write the name of a
blessing next to the issue it is connected with.

When they are done, the families should discuss the list together and talk about a
plan as a family to talk about these issues in the future. The list should be handed in to
the teacher to look over. Over the course of the week, the teacher should read over all the
papers to ensure that the students were able to connect the ideas of prayer with the
tension between limitation and freedom in their own lives.

Resources

For activity 1: In Prayer
None

For activity 2: Drugs, alcohol and smoking part 1
1. Davkawriter 5.0, CD-ROM, 1996. Genesis 9:17-27 and 19:24-28.
2. Freeman, Susan. Teaching Hot Topics. Denver: A.R.E. Publishing Inc, 2005.
Page 88.
3. Meyer, Rabbi David J. The Rabbinic Driving Manuel. Los Angeles: Torah Aura
Productions, 1997. Page 9

For activity 3: Drugs, alcohol and smoking part 2



1. Website: http://ccarnet.org/documentsandpositions/responsa/

For activity 4: Sex

1. Aaron, Scott. Jewish U: A Contemporary Guide for the Jewish College Student.
New York: UAHC Press, 2002. Pages 55-57.
2. Website: www.ivillage.com

3. Yedwab, Paul. Sex in the Texts. New York: UAHC Press, 2000. Page 102-110.



http://ccarnet.org/documentsandpositions/responsa/
http://www.ivillage.com/

Lesson Plan for Unit 7 (Tension between Limitation and Freedom):
Drugs/Smoking/Alcohol

Goal:

e To provide students the opportunity to understand how the tension between
limitation and freedom plays out when teens are thinking about drugs, smoking
and drinking.

e To expose students to modern day responsa.

e To offer students the opportunity to discuss with their families a plan in dealing
with these issues as they arise in their own lives.

e To provide the students the opportunity to understand the struggle a teen goes
through to have his/her own independence and yet to honor the boundaries they
have set for themselves.

Objectives:

Students will be able to:

Time:

Give a summary of what the rabbis say about smoking

Give a summary of what the rabbis say about alcohol

Give a summary of what the rabbis say about drugs

Explain how their family feels about smoking, drugs and alcohol

State at least two rules for how their family has decided to deal with the issues of
smoking, drugs and alcohol

Explain the connection between a teen’s choice to smoke, use drugs or drink
alcohol and the tension between limitation and freedom.

0:00-0:05: Setting up

0:05-0:25: Looking at the modern day texts
0:25-0:40: Presentations

0:40-1:00: Family contract

1:00-1:10: Talmud page

Materials:

Paper
Pen

Picture frames
Modern day responsa (provided in the resource section)

Activity:

PART I: Looking at the modern day texts

Split the entire group into three smaller groups. It does not matter if families are

together, however, you should have a mix of teens and parents in each group. Give each
group one of the three worksheets that are in the resources. These sheets contain
questions asked by Jewish people and the CCAR (Central Conference of American



Rabbis) responsa for these issues. One group will be researching smoking, one will be
researching alcohol and one will be researching drugs. Ask each group to read over their
information and then create a presentation to the whole group. Make sure each
presentation states what the rabbis have said about the issue and also ask the groups to
state their own opinion based on what they have read. Make sure also to include how
they feel the tension between limitation and freedom fit into this discussion as well

PART II: The presentations

Ask each group to present. After each group does their presentation, ask the
entire group to add in their own thoughts both on what the group stated the rabbis said,
and also on their own opinion.

PART IlI: Family contracts
Each family should now group together. They will be making a “family contract”
together. This will be an agreement between parents and teen as to a plan of action. The
contract could include the following:
1. An agreement by the parents to pick up their child if they call drunk without
asking questions. (Safety needs to come first.)
2. A plan of action if the child seems to be addicted to alcohol, drugs or cigarettes.
3. A plan of how the teen will approach the parents if they become addicted to
alcohol, drugs, or cigarettes.
4. An agreement to have open communication between every member of the family
when it comes to these and any other issue.

Picture frames will be provided (it is also possible to use picture frames that can be
decorated and allow the families to decorate them together.) They should frame their
contract and hang it somewhere in their house. This will be a constant reminder and a
source for the entire family to know the expectations and rules for dealing with these
issues.

PART IV: Talmud Page
After they are done, the family should fill out the Talmud Page together.



Prayer Which Has Both The Theme of Limitation and Freedom

PARENTS' COMMENTARY

TEEN'S COMMENTARY

PASTE BLESSING/PRAYER HERE

FAMILY'S COMMENTARY




Smoking, Drugs, and Alcohol Part I

PARENTS COMMENTARY TEEN'S COMMENTARY

In 1986 a seventeen-year-old teenager, whom we shall call David R., was stopped for
speeding on a Midwest interstate highway. The police officer smelled alcohol on David’s breath
and gave him a Breathalyzer test, which determined that he was legally intoxicated. David was
arrested for drunk driving.

At a preliminary hearing, David’s attorney asked the judge to be lenient, considering that
David had no previous record. The court transcript notes that the judge asked David how his
parents felt about his actions. David replied that his mother and father were very angry but added
that as a Jewish family they often drank as part o Jewish ritual: wine on Shabbat each week, four
cups of wine at the Passover seder, even hard liquor in the synagogue on Purim.

“I know what I did was wrong, Your Honor,” said Daivd, “but I started drinking in
observance of my religion.”

Shocked, the judge who was not Jewish adjourned the hearing and announced that he
wished to study the matter further.

Was David correct? Does Jewish tradiation encourage consumption of alcohol?

From Drugs, Sex and Integrity page 9

FAMILY'S COMMENTARY




Smoking, Drugs, and Alcohol Part I1

PARENTS' COMMENTARY

TEEN ‘S COMMENTARY

From the Talmud
Eruvin 64a

The prayer of a truly intoxicated person is an abomination

FAMILY'S COMMENTARY




Sexual Decisions/ Sexuality

PARENTS' COMMENTARY

TEEN'S COMMENTARY

Dear Rabbi,

I am very upset and hope that you can help me. You always taught us that
Judaism has much to teach about the real world. Now that I am a freshman in college, I

really need advice.

Specifically, I need to know what Judaism says about premarital sex. I have never
asked my parents this question, since it would probably embarrass them. In our home sex
is not a comfortable subject. Rabbi, can you give me some guidance?

I look forward to hearing from you.

Love,
Cindy

From Drugs, Sex and Integrity page 15

FAMILY'S COMMENTARY




Genesis 9:17-27
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17. And God said to Noah, This is the sign of the covenant, which I have established between me

and all flesh that is upon the earth.

18. And the sons of Noah, who went out of the ark, were Shem, and Ham, and Japheth; and Ham

is the father of Canaan.

19. These are the three sons of Noah; and from them was the whole earth peopled.

20. And Noah began to be a farmer, and he planted a vineyard;

21. And he drank of the wine, and became drunk; and he lay uncovered inside his tent.

22. And Ham, the father of Canaan, saw the nakedness of his father, and told his two brothers

outside.

23. And Shem and Japheth took a garment, and laid it upon both their shoulders, and went

backward, and covered the nakedness of their father; and their faces were backward, and they

saw not their father’s nakedness.

24. And Noah awoke from his wine, and knew what his younger son had done to him.

25. And he said, Cursed be Canaan; a slave of slaves shall he be to his brothers.

26. And he said, Blessed be the Lord God of Shem; and Canaan shall be his slave.

27. God shall enlarge Japheth, and he shall live in the tents of Shem; and Canaan shall be his
slave.



Genesis 19:24-38
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24. Then the Lord rained upon Sodom and upon Gomorrah brimstone and fire from the Lord out

of heaven;

25. And he overthrew those cities, and all the plain, and all the inhabitants of the cities, and that

which grew upon the ground.

26. But his wife looked back from behind him, and she became a pillar of salt.

27. And Abraham went early in the morning to the place where he stood before the Lord;

28. And he looked toward Sodom and Gomorrah, and toward all the land of the plain, and

beheld, and, lo, the smoke of the country went up as the smoke of a furnace.

29. And it came to pass, when God destroyed the cities of the plain, that God remembered

Abraham, and sent Lot out of the midst of the overthrow, when he overthrew the cities in which

Lot lived.

30. And Lot went up out of Zoar, and lived in the mountain, and his two daughters with him; for

he feared to live in Zoar; and he lived in a cave, he and his two daughters.

31. And the firstborn said to the younger, Our father is old, and there is not a man on earth to

come in to us after the manner of all the earth;

32. Come, let us make our father drink wine, and we will lie with him, that we may preserve seed

of our father.

33. And they made their father drink wine that night; and the firstborn went in, and lay with her

father; and he perceived not when she lay down, nor when she arose.

34. And it came to pass on the next day, that the firstborn said to the younger, Behold, I lay last

night with my father; let us make him drink wine this night also; and you go in, and lie with him,

that we may preserve seed of our father.

35. And they made their father drink wine that night also; and the younger arose, and lay with
him; and he perceived not when she lay down, nor when she arose.



36. Thus were both the daughters of Lot with child by their father.
37. And the firstborn bore a son, and called his name Moab; the same is the father of the

Moabites to this day.
38. And the younger, she also bore a son, and called his name Benammi; the same is the father of

the Ammonites to this day.



Taking Care of Your Body and Avoiding Dangerous Practices
(From Teaching Hot Topics Page 88)

“Take heed, and guard your soul diligently...Take good care of your
lives.”
-Deuteronomy 4:9, 15

Rabbi Akiba said “A person is not permitted to harm him/herself.”
-Baba Kamma 90a

The Sages forbade many things that involve mortal danger.
Anyone who does these things and says "I am endangering myself
and what does it matter to others,” or "I don't care,” is to be
flogged [by the Rabbinical court].

-Maimonides, Mishneh Torah, Hilchot Rotzayach 11:5

ONE SHOULD AIM TO MAINTAIN PHYSICAL HEALTH AND VIGOR, IN
ORDER THAT THE SOUL MAY BE UPRIGHT, IN A CONDITION TO
KNOW GOD. FOR IT IS IMPOSSIBLE FOR ONE TO UNDERSTAND
SCIENCES AND MEDITATE UPON THEM, WHEN ONE IS HUNGRY OR
SICK OR WHEN ANY OF ONE’S LIMBS IS ACHING.

-MAIMONIDES, MISHNEH TORAH, HILCHOT DE’OT 3:3



PRELUDE II:

Here is a midrash about being responsible for
drunken behavior.

TANHUMA NOAH 13

When Noah was about to plant the vine (after parking
the boat), Satan came and stood before him and asked
what he was planting.

{Don’t think of Satan as the guy in a red suit with a
pitchforks In Jewish folklore, he is one of God's attend-
ing angels, who is forever challenging human beings to
see if they are able to live up to expectations.)

Noah said, “a vineyard.”

Satan said, “Tell me about it.”

Noah replied, “ITs FRUITS ARE ALWAYS SWEET, AND FROM THEM
ONE MAKES WINE THAT GLADDENS THE HEART OF MORTALS.”

{Psalms 104:15]

Satan then said, “Let’s be partners in the operation of
this vineyard.” Noah said to him, “Okay.”

So one at a time, Satan brought a lamb, a lion, a pig
and an ape, which he slaughtered, and with their blood
he fertilized the vineyard.

That is why, before you drink wine, you are docile as a
lamb... If you drink in moderation, you become strong
as a lion... When you drink more than is proper, you act
like a pig, and when you become drunk, you dance like
an ape and have no control over your actions.

Questions for Discussion:

1. Do you think that the rabbis believed this legend to be a
true story?

2. What question(s) does this midrash answer about the
nature of alcohol?




For Group Researching Smoking

Responsum on Smoking®
5753.23

She'elah

In view of the fact that it has been proven that tobacco smoking is extremely dangerous to human
health, what should be the policies of the synagogue regarding smoking on its premises,
including the offices? Should synagogues and rabbis take any action with regard to smoking of its
members and others in the community off premises?

Teshuvah

Until a few years ago, the hazardous nature of smoking was not on the public or Jewish agenda.
On the contrary, there were rabbis who thought that smoking was beneficial because of its
curative properties. This was the claim of the famed Rabbi Jacob Emden (1697-1776) : "Tobacco
is a healthful substance for the body ... its natural action is important in helping to digest food,
cleanse the mouth, separate the humours, and help the movement of essential functions and
blood circulation which are the root of health ... It is indeed beneficial to every healthy man, not
only because of the pleasure and enjoyment it affords, but because it preserves one's health and
medical fitness."?

Eventually, the position of halachic decisions on smoking changed. At the turn of this century,
their opposition was not a matter of health, but of propriety. Rabbi David Hoffmann (1843-1921),
head of the Hildesheimer Rabbinic Seminary in Berlin, stated in response to a query : "It is known
that the Gentiles are very punctilious and forbid smoking in their houses of worship, and
therefore, it might appear, God forbid, as a desecration of the Divine Name if we should permit it",
and therefore forbade it for synagogues.®

As a result of more recent medical revelations on the health dangers of smoking, most rabbis
came to the conclusion that not only is it without beneficial qualities, but on the contrary, the
tobacco habit may be dangerous and even fatal. They dealt with two major issues : the danger to
the non-smoker (in medical parlance: passive smoking) and the danger to the smoker
himself/herself.

Danger to the Non-Smoker

A prominent halakhic authority, R. Moshe Feinstein of New York, forbade the widespread practice
of smoking in rabbinical academies (yeshivot). He ignored medical findings, claiming that the
deleterious effect of smoking had not been conclusively proved. Nevertheless, it should be
prohibited even if it were not injurious to the health of others studying in the same room, but only
disturbed them. He rejected the argument that

cigarette smoking helped students to concentrate. On the contrary, he considered leaving for a
puff as considered a waste of time which could be spent in the study of Torah (bitul talmud torah).
He also criticized the claim that since the room was already full of smoke, each smoker was
adding only an insignificant amount. R. Feinstein retorted that each smoker was responsible for
his portion of all of the smoke in the room and therefore for the discomfort of all those present
who suffer from his habit.*



R. Eliezer Waldenberg of the Israel Chief Rabbinate Council went a step further, forbidding a host
to smoke in his own home, if this habit bothers or harms his guests or members of the family, and
especially children who might be present.”

Danger to the Smoker

Rabbinic respondents have been divided on the question of whether available medical evidence
is sufficient to ban smoking as dangerous in the view of Jewish religious law.

R. Feinstein would concede only that, since "we may be wary of the danger of becoming ill from
smoking, it would be better to be cautious."

However, in his view, it is impossible to forbid smoking for two reasons :

1. Tobacco is in very wide use and has become an entrenched popular practice. The Talmud
states ak()sout such a habit : "Since the multitude are accustomed to it, 'the Lord will protect the
foolish™.

2. "We must especially note that some of the great Torah scholars in past generations were
smokers and still are in our day."

The only thing that may be done is to advise against acquiring the habit and especially against
allowing one's children to learn to smoke. Nevertheless, in his opinion, the Torah does not rule
out offering a light or matches to a smoker.”

The sephardic chief rabbi of Tel Aviv, R. Haim David Halevi, disagreed with this ruling. A
youngster asked him whether he must obey his father who sent him out to buy a pack of
cigarettes. R. Halevi responded : "In view of the fact that physicians have universally warned
against the great danger of smoking to human health, and since, in my opinion, it is forbidden by
the Torah which commands : "You shall carefully preserve your lives" (Deuteronomy 15:4), you
are not permitted to buy him cigarettes. Furthermore, whenever you see him with a cigarette in
his mouth, say to him, 'Father, see what we are warned in the Torah about preserving life and we
know that smoking is very harmful' - in the hope that he will understand, overcome and refrain."®

As a foremost expert on medicine in Jewish law, R. Eliezer Waldenberg accepts the findings of
medical experts and proclaims that "smoking is the number one killer of humanity!" Disagreeing
with R. Feinstein's position, he declares "that there is no reason to congratulate oneself ... and to
rule that since smoking is widespread there is no reason to prohibit it." R. Waldenberg points to
medical findings that "cigarette smoking is the main cause of death from cancer ... therefore it is
certainly absurd to turn a blind eye on all this and to blithely conclude that (in a case like this)
"The Lord will protect the foolish™.’

The reality is that scientific evidence has conclusively proven that smoking is dangerous and
even fatal. The United States Surgeon General has issued a 300 to 500 page volume every year
on the dangers of smoking.™® There can no longer be any reasonable doubt about it.

Many smokers today see their habit as a strictly private matter, asserting that no one has a right
to interfere or tell them to stop. Many modern rabbinic respondents reply by

guoting Maimonides: "The Sages forbade many things which involve mortal danger, and anyone
who did so saying : 'Look, | am endangering myself and what does it matter to others' or 'l don't
care', is beaten by the rabbinic court." * For according to the Halakhah,



we have stewardship rather than ownership of the body given to us by our Creator, and therefore
may not jeopardize our life.

To whom, then, does one's body and life belong? R. Moses Ribkes (17th century) taught : "The
reason the Torah warned us about preservation of life is that God graciously created the world to
benefit His creatures so that they may be aware of His greatness and may work in His service by
observing His mitzvot."?

What are the operative conclusions of these rabbinic verdicts for the smoking Jew of our day?
There is almost universal agreement that this habit involves pikuah nefesh. There is a consensus
of halakhic opinion which may be summarized as follows :

(a) Smoking near anyone who may be disturbed or harmed by smoke is prohibited.

(b) It is forbidden to harm oneself by smoking. (If a smoker cannot stop immediately, then he
must make every effort to reduce the number of cigarettes smoked per day and to receive help to
be cured of the habit.)

(c) Children and adolescents are forbidden to begin or to become accustomed to smoking. Adults
may not help or encourage them to acquire the habit.

(d) Encouraging smokers in their habit, by offering a cigarette or a light, is prohibited.

(e) Synagogues and rabbis should be involved in a serious educational campaign to convince
congregants and members of the community. They should help to set up smoking cure groups.

() Synagogues and rabbinic organizations should counteract the smoking advertisements
sponsored by the tobacco industry (especially with their minuscule notice of the danger to health.)
More people die of smoking than of gun-shot wounds or AIDS, yet the public awareness is
comparatively weak.

The above sources indicate that the Halakhah can and must be a developmental and dynamic
phenomenon which has taken cognizance of the discoveries of medical science. Jewish law in its
position on smoking has progressed from the 18th century rabbinic view that "tobacco is healthful
for the body" to the present day opinion : "Smoking is the number one killer of mankind." The
Reform movement welcomes this halakhic progression.

Notes
Written by R. Moshe Zemer, a member of our Responsa Committee. It was previously published in Israel (in
Hebrew) and was not part of our process, but has been included because of its importance.
Mor u-ketzi'ah, O.H. section 511.
Responsa Melamed Leho'il OH # 15.
Responsa Igrot Mosheh, CM pt. 2, # 18.
Responsa Tzitz Eliezer vo. 15, # 39.
BT. Shabbat 129b; Psalms 116:6.
Responsa Iggerot Mosheh, YD, pt. 2, # 49.
Responsa Aseh Lecha Rav v.6, # 59.
Op. cit.
0. These have included, among others, volumes on Smoking and Health, 1964; The Health Consequences of
Smoking, 1972; Smoking and Cancer, 1982; Smoking and Cardiovascular Diseases, 1983.
11. Yad, Hilkhot Rechitzah 11:5.
12. Be'er Golah CM 427, letter 90.
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For Group Resarching Alchohol

Contemporary American Reform Responsa

73. Mind Altering Drugs for Pleasure

QUESTION: What is the Jewish attitude toward using addictive psychedelic (mind altering) drugs
for pleasure in a manner akin to the use of alcohol, tobacco, coffee or tea? (M. D., Miami, FL)

ANSWER: There is very little discussion in the traditional halakhic literature about the use of
drugs. The codes, as well as earlier sources, and the responsa occasionally refer to samim
(drugs) and their use; this category includes all drugs. Furthermore, the paucity of references
indicate that this was not a serious problem until the latter part of the twentieth century. Even
when Jews lived in societies which utilized addictive drugs widely among certain classes, we
seem to have escaped that phenomenon.

The Talmud quotes Rav Hiyah who was cautioned by his father, Rab, "not to get into the habit of
taking drugs" (Pes. 113a), but we do not know their nature. This work also recognized that some
individuals react distinctively to drugs and that they affect various parts of the body differently
(Eruv 54a; Nid. 30b). It warned against use of eye paint which had been mixed with drugs, as the
vapors might be injurious when inhaled (Nid. 55b). Interestingly enough, when Rashbam
commented on Pes. 113a, he mentions that this was a caution against drugs which may become
habit forming, and, therefore, expensive. Then he concluded by stating that drugs should never
be used if some other form of medicine was available. From his perspective there was no danger
of drug abuse among the Jewish population.

Alcohol was the substance most likely to be abused; tradition was well acquainted with this
problem, and it dealt with it in a straightforward fashion.

In the Biblical period, abstinence was admired and was one qualification for becoming a Nazirite
(Nu. 6.8). This state entered by a vow seems to have been of limited duration. For most people
the maximum period was six years (M. Nazir 1.4; Ber. 73a; Ned. 3b). Some people in Talmudic
times abstained without taking the vow of a Nazirite (Shab. 139a; B. B. 60b).

Alcohol was rendered partially harmless through its continual ritual use in the giddush, which is
part of virtually every Jewish holiday and all joyful life cycle events. The limit of consumption was
defined as a reviit. Beyond that there are two states of inebriation: shetui and shikur. Shetui refers
to a person who may be shaky but can speak coherently in the presence of a king; a shikur is one
who can not do so (Eruv 64a). Such an individual may also be called "drunk as Lot" and is likely
to be totally incoherent similar to a shoteh (Shulhan Arukh Orah Hayim 99.1; Yoreh Deah
244.13). If an individual in this state orders a divorce, the scribe may not write it (Yad Hil.
Gerushin 2.14). Such an individual is not criminally responsible for his actions even if he causes
an injury (Joel Sirkes, Responsa #62). However, when he becomes sober he must pay for the
damages done.

An individual who is to act as a judge may not take the slightest drink (Joel Sirkes, Responsa
#41), although if this individual sleeps or walks a certain distance after drinking a small amount,
and so counters the effect of the alcohol, he may act as judge (Ibid. #140). There is some
discussion about the weaker nature of modern wines in contrast to wines of former times, but the
conclusion remains that those who drink can not render judgment (Bet Yosef to Tur; Shulhan
Arukh Hoshen Mishpat 7.4)



There is even some discussion in the traditional literature about the statement which exempts a
groom from various mitzvot, such as the recitation of the shema. Some authorities felt that this
was because the groom should devote himself to conjugal mitzvot (Tosafot; Rosh) while others,
like Isserlein, felt that he was not obligated as he might be under the influence of alcohol
(Terumat Hadeshen, Vol. | #42; Havot Yair, #66). The Midrashic literature contains numerous
citations which deal with the positive effect of wine as well as its negative influence. Moderation is
encouraged while over-indulgence should be avoided (Ps. 104.15; Jud. 9.13; Prov. 31.6, 21.17,
9.1-6; Ez. 44.21; Is. 1.13; Ned. 20b; San. 70b; Eruv 65a; Ket. 8b; Meg 7b; Gen. Rabbah 36.7,
etc.). For example, llai indicated that an individual was judged in three ways, by his drinking, his
spending and his temperament (Eruv 65b). Drunkenness, in both men and women, was
recognized as an evil which could only lead to wickedness (Ket. 65a; Lev. Rabbah 12.4). There
was some discussion by Rambam and others about those who occasionally imbibed too much
and those who have become alcoholics (Maimonides, Responsa #16 and 17. Such an individual
is disqualified as cantor (Isaac Spector, Ein Yitzhak, Vol. 1, #1).

Tradition has been much slower in dealing with the other habit forming items such as tobacco,
coffee or tea. These can all be considered hazardous to health to a greater or lesser degree.
Jewish tradition has prohibited individuals from wounding themselves. In fact, a person should
remove all possible dangers to life (Deut. 4.9, 4.15, Ber. 32b; B. K. 91.b; Yad Hil. Rotzeah
Ushemirah Hanefesh 11.4; Hil. Shevuot 5.57; Hil. Hovel Umaziq 5.1). Smoking has only recently
been condemned through a number of strongly worded responsa and articles (M. Aberbach,
Smoking and the Halakhah, Tradition, Vol. 10, pp. 49 ff; F. Rosner, Modern Medicine and Jewish
Law, pp. 25 ff; M. Feinstein Noam, Vol. 24; "Ban on Smoking in the Synagogue" in this volume).
Moses Feinstein has followed the classical pattern in this matter by stating that as a great many
individuals are involved, it is better to leave them ignorant of the prohibition so that they "sin
unwittingly rather than knowingly” (Igrot Mosheh, Yoreh Deah, Vol. 2, #49). As a large number of
scholars and pious individuals, including Baal Shem Tov, smoked, it was difficult for traditional
authorities to move in this direction. The real danger of tobacco did not become known until the
middle of the twentieth century.

Although coffee and tea contain drugs which may be dangerous, it is not currently felt that this is
a major health hazard comparable to psychedelic drugs, alcohol or tobacco.

The traditional attitude toward alcohol and tobacco, which are habit-forming, has been to
encourage moderation. Psychedelic drugs are far more dangerous to health and are used without
the social controls provided by Judaism for the ritual use of alcohol. We would, therefore,
conclude that the use of psychedelic drugs for pleasure is forbidden by Judaism. We should also
note that they are also prohibited under the well-known principle of dina d'malakhuta dina (the law
of the land is the law). As the law of the United States makes the use of these drugs illegal, we
must abide by that law.

May 1985



For Group Researching Drug Abuse
The following are questions that people have asked about drug abuse and
the answers that the Rabbis of the CCAR have given.

74. Drugs and Mystical Experience
QUESTION: Is it possible to use mind altering drugs in order to attain a mystical experience? (K.
V., Los Angeles, CA)

ANSWER: The Jewish attitude toward mystical experience is shaped by halakhic and kabalistic
views. Normative Judaism has been antimystical, or at least suspicious of mysticism. The Talmud
cautioned that such literature not be studied until the student is mature (M. Hag. 2.1; 13b).
Sometimes this struggle between the two forms of Judaism may be found in a single individual,
such as Joseph Caro, author of both the Shulhan Arukh and the mystical Magid Mishnah (R. J. Z.
Werblowsky, Joseph Karo, Lawyer and Mystic).

The various Jewish philosophical and mystical works, which deal with heightened states of
awareness of whatever form, demand that they be attained through study, introspection, the
observance of the mitzvot, and a life of piety. External stimulants are, to the best of my
knowledge, not mentioned by authorities in this field, like Gershom Scholem.

As psychedelic drugs promote no assurance that a "heightened state of awareness" will be
attained, we would, therefore, have to classify such a use of these drugs as seeking pleasure.
This is prohibited by Judaism; that question has been treated in another responsum. Mind altering
drugs, therefore, may not be used by Jews to induce a "heightened sense of religious awareness"
or to seek a mystical experience.

May 1985

72. Medical Use of Psychedelic prugs

QUESTION: What is the Jewish attitude toward using addictive psychedelic (mind altering) drugs
as part of the healing process? Such drugs would be used under the direction of a physician to
deal with severe psychological disturbance. (M. S., Cleveland, OH)

ANSWER: A wide variety of drugs have been described by the Talmud, although none of them
seem to have been mind altering (Julius Preuss, Biblical and Talmudic Medicine, translated by
Fred Rosner, pp. 433 ff). Various medieval physicians have given us the name of the drugs which
they used. The most extensive list is that of Maimonides which contains more than two thousands
items. We recognize that the medicinal use of drugs has expanded vastly in the last century and
has become a regular part of medical treatment. This form of treatment, as well as all others,
should be used under the general permission provided by the statements, "And he shall surely be
healed,” and "You shall live by them" (Ex. 21.19). When there is danger to life, the physician is
encouraged to utilize all means at his disposal (Shulhan Arukh Yoreh Deah 116). The use of
drugs in order to aid healing under the prescription of a physician is, therefore, permitted. It
makes no difference whether the drugs are mind altering or not, as long as they have been
prescribed to heal those who are

May 1985



151. Drugs to Relieve Pain

QUESTION: Does Jewish tradition set a limit to the use of drugs in order to alleviate pain?
Frequently, physicians seem hesitant to prescribe drugs due to the fear of addiction or other
reasons. What is our attitude toward pain and its alleviation? (Rena T. Hirsh, Santa Barbara CA).

ANSWER: Jewish tradition is not ascetic and does not endorse self affliction through pain. The
only exception is Yom Kippur along with some of the lesser fast days. On that day we are
commanded to "afflict our souls," but that does not entail real suffering, only fasting and
abstinence from sexual intercourse. Even fasting is not necessary for those who are physically
impaired. We feel no necessity to renounce this world and its blessings and so need not afflict
ourselves in order to attain salvation in the next world. This is in vivid contrast to some forms of
Christianity.

It is true that rabbinic tradition has interpreted the suffering of the people of Israel and of
individuals, as either Divine punishment or as a test (Job; B B 5a; Shab 55a, etc). However, in
none of the sources and many others has anyone been asked to seek suffering, rather we try to
avoid it. During illness we may use every medical means available to avoid pain (Shulhan Arukh
Yoreh Deah 241.13 and commentaries).

There are enormous variations in the pain threshold of individuals. Many physicians refuse to
consider this or do not appropriately deal with the entire issue of pain. Sometimes this is because
specialists, who do not communicate with each other, are treating the patient; each is concerned
with a specific organ or system and none is aware of the total effect on the patient. At other times,
it is simply due to indifference and a lack of interest in the patient, possibly because the attending
physician has never suffered any serious pain. There is certainly nothing within Jewish tradition
which would restrain the treatment of pain. We would have a greater fear of continuous pain than
addiction.

We must be equally concerned with pain of the terminally ill. There is a fine line of distinction
between alleviating pain and prescribing a drug which may hasten death. When the pain is great
the physician should alleviate the pain and not be overly concerned about the latter consequence,
as death is certain in any case. (W. Jacob (ed) American Reform Responsa #79, etc).

There is nothing within Jewish tradition that would keep pain medication from being given when
medically indicated. We would hope that the patient be made as comfortable as possible and that
this will help recovery or make the last days of life easier.

August 1991

149. Responsibility Toward a Drug User

QUESTION: What kind of ethical responsibility do parents have toward their son now in his
thirties who is married and on drugs? There is considerable tension between the parents and
both son and daughter-in-law. (Errol Canter, San Diego CA)

ANSWER: There is surprisingly little information about the use of drugs in the vast responsa
literature. Although hundreds of thousands of responsa exist and many of them from societies in
which drugs were widely used this does not seem to have been a Jewish problem in earlier
periods. Certainly the use of drugs is prohibited as is anything else which may seriously injure an
individual (Deut 4.9; 4.15; Ber 32b; B K 91b; Yad Hil Rotzeah Ushemirat Hanefesh 11.4; Hil
Shavuot 5.57; Hil Hovel Umazig 5.1). No one is to endanger their life or permanently effect their
health in a negative fashion.



We must, however, ask whether this remains the responsibility of the parents or is it entirely in the
hands of the younger generation. The traditional view has parents responsible for the acts of their
children to the age of maturity. In an earlier time this was at age thirteen (Bar Mitzvah or puberty).
In our age, although this remains technically so, parental responsibility in fact continues through
the years of further education often to the end of college or certainly until secular legal maturity is
reached at age twenty-one. After that time, although parents may advise and often will be called
upon to help, their responsibility is limited. They may be much saddened and may feel guilty
about what they did or did not do earlier in life. Most of these feelings are misplaced as someone
in his thirties is completely independent and should be responsible for his own actions. It would
be wise if the parents continue to be helpful and try to get the young man involved in a treatment
program but direct responsibility is no longer theirs.

June 1989



with more tolerance, and in many cases Judaism has come to take a less
harsh view on these issues as well. While we may agree from a psychological
and sociological perspective that sex has been repressed in society to the
point of causing psychological damage, Jewishly we understand that in the
proper social context sex should not be repressed at all but rather enjoyed. In
the modern world the challenge to Jews is making an ethical determination
about what is the proper social context. In no place is it more lmportant to
determine that ethic than on the college campus.

Thinking it Through
before your brain drops into your pants

Sex on campus is so enticing in part because it represents freedom. The idea
of doing things you fantasized about with someone new in your life in the
privacy of your own room with no parents to contend with can be a real
turn-on. It symbolizes adulthood and maturity, and society treats it as a
“grown-up” act. You are exercising complete control over your own body
with someone else who is doing the same, and it is completely your right to
do so. As you well know though, the sex drive is rather impatient. It does not
want to wait for fulfiliment; it wants some now! That is the yetzer hara in

classic behavioral mode. You logically know, though, that such behavior
without some preparation is reckless and even dangerous and that there are
emotional strings attached that your sex drive just doesn’t want to notice at
critical times. That is your yetzer hatov doing its job. And so the tug-of-war of

freedom versus responsibility continues. Now is the time to think about your
personal ethics and not when that incredibly hot person is sitting next to you

in your room. A little forethought now can save you a lot of regret later,
, ‘whether you choose to turn out the light or not.

e Start with the basics. This is not a childish question. Do you want to wait
until you are married or not? Think back to the traditional model of
marriage. Sex within marriage was preferable precisely because marriage
was a safety net. Our ancestors knew that it is much harder to raise a child
or to be sick alone than in a partnership. They even viewed having
consensual premarital sex as the equivalent of being married! No matter
. how good your birth control is, nothing is foolproof, and if you are
heterosexual, you run a pregnancy risk every time you engage in sexual
~ behavior. Marriage is no guarantee of a perfect safety net either, but it
does offer the safest scenario. How comfortable are you with the odds?

%5 - Our faith has always valued abstinence for very practical reasons, not
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because of moral prudishness. Two thousand years of tradition can’t be
completely wrong, can it?

If you choose not to wait, what criteria are you using for choosing a sex
partner? How well do you know the person? An important jewish concept
is that every person is made in the image of God, so anonymous sex with
a drunken pickup or a prostitute would not be a Jewishly acceptabli
choice. At the same time, sex with someone you do know reasonably well -
but only desire physically doesn’t work Jewishly either. The essence of God .
in all of us resides in our personalities and intellect, not our bodies, and
encounters that are only physical do not fit a Jewish model. In our society -
today, the idea of depersonalized sex with no obligations or connections
beyond the physical level has become normalized. At some level though,
sex is not fulfilling if it is consistently just a physical act. You can disconnect
your emotions from your body for a while, but you can’t do it forever.
That does not mean you have to love someone to be sexual with them,
but Judaism would encourage having an honest relationship based on
mutual trust before knowing someone intimately.

In the twenty-first century, sex can literally kill you. This is a simple
statement- of fact. AIDS on campuses today is prevalent, prominent, and
real. Unprotected sex can be as fatal today as a bullet to the brain.
Judaism values life above all else, and there is no Jewish justification for
choosing to engage in premarital sex without using condoms and birth
control. There are two separate issues here. Condoms can literally save
your life, and children can literally change your life. You owe it to yourself
and your partner to protect each other from events for which neither of
you is prepared. Judaism traditionally reserves sex for marriage because
only in committed life relationships can people be sure of the best chances
of mutual and familial support when life events such as children and illness
occur. If you are not ready for that kind of a commitment but still think
you are ready for sex, you must use appropriate protection for the life,
health, and future of both of you.

Homosexuality is a part of this discussion too. Jewish tradition has viewed
homosexuality as an “‘abomination”” forbidden explicitly in the Torah, and
Orthodox Judaism still maintains a strict prohibition against it. However,
Reform and Reconstructionist Judaism have spoken out on theological
grounds that homosexuals are not an ““abomination,” but rather are fully
sanctified people who are biologically oriented by God and not by choice.
Both of these movements have made public statements embracing gay and




lesbian Jews both as congregants and as Jewish professionals. Conservative
Judaism has not embraced the same position to this point, but it has taken
a position of narrowing the transgression to homosexual acts and not
homosexuals themselves. Many gay and lesbian Jews do not feel free to
express or admit to themselves or others their sexual orientation until
leaving home and coming to campus. It is often a time of confusion,
rebellion, adjustment, and self-acceptance, and can be a challemnging time.
Many Jewish gays and lesbians are estranged from Judaism, which seems
to embrace a traditional heterosexual model, and often assume it has no
place for them. Gay and lesbian Jews sometimes also feel no obligation to
adhere to Judaism's positions on marriage and monogamy because they
would not apply to them. But Judaism'’s teachings on sexual behavior have
as much to teach Jewish gays and lesbians as they do straight Jews. Equally,
just as for straight college students, abstinence until a life partner is found
is surely the safest option for homosexual students, and protected,
monogamous, consensual sex is the next best option. Connecting with a
rabbi or other Jewish community leader on campus who can either
support or refer you to a support system while you struggle with the very
real issues of coming to terms with your sexuality can be both emotionally
and spiritually helpful. If you think you cannot find a place within Judaism
as a homosexual, think again and seek some help to find your way to an
open and accepting Jewish place.

Regardless of your sexual preference, remember that in Judaism no means
no. The Talmud views a man who pursues a woman sexually against her
will as a thief. We know today that sexually assaulting someone steals his
or her dignity, sense of safety, self-esteem, and sometimes even the ability
to love another person securely again. If you are the aggressor, you can be
expelled from college for it and even possibly go to jail. Both men and
women should seek guidance and advice about sexual assault and date
rape from the local campus police, wellness center, women’s groups,
and student services.

Remember, even if you choose not to be sexually active, you will
hopefully meet someone special with whom you will want to spend
quality time when you are not in class. Be sure to use good roommate
etiquette when you bring that person home. Respect your roommate’s
space and privacy. Don't have an overnight guest without checking with
your roommate first, and don’t monopolize any shared space with your
guest. A little courtesy at home can make both your new relationship and
your roommate feel at home.
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Sex Quiz

How many Americans contract sexually transmitted diseases?
a. 1in4
b. 1in 100
c. 1in1000

. Which of the following is the most common STD in the U.S.?
a. Chlamydia

b. Gonorrhea

c. HIv

d. Syphilis

. Which of the following STDs is (are) incurable?
a. Chlamydia

b. Gonorrhea and syphilis
c. Herpes and genital warts

. Which of these STDs can be transmitted to a fetus or newborn by an infected
mother?

a. Human papilloma virus (HPV)

b. Herpes

c. Chlamydia

d. All of the above

. Which of these diseases can a woman catch through unprotected oral sex?
a. HIV

b. Herpes

c. Gonorrhea

d. All of the above

. Which is an effective barrier against STDs during oral sex?
Latex dental dam

Latex condom

Polyurethane condom

Plastic wrap

All of the above
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. The risk of cervical cancer rises with infection with which of the following STDs?
a. Herpes

b. Human papilloma virus (HPV)

c. Gonorrhea

d. All of the above

. When should you get an HIV test if you think you’ve been exposed to the virus?
a. Right away

b. One month after possible exposure

c. Three to six months after possible exposure



Answers to the Quiz

1. Answer1lin4

2. Chlamydia has the dubious distinction of heading the list of STDs. Gonorrhea ranks
second, HIV third and syphilis eighth, according to the CDC. Chlamydia infects 4 million
mostly adolescent women in the U.S and 15% of all infertility has been linked to it.

3. Herpes and genital warts are incurable, although treatment can relieve their symptoms.
Chlamydia, gonorrhea and syphilis (caught in its early stages) are completely curable.

4, HPV, herpes and Chlamydia ALL can be transmitted from mother to fetus or newborn.

5. All three diseases -- HIV, herpes and gonorrhea --can be transmitted through oral, anal
and vaginal sex (even if there are no visible signs of herpes and gonorrhea). If you're
unsure of your partner's STD status, always use protection. It's that simple.

6. According to the Centers for Disease Control and Prevention, other than abstinence, a
latex barrier (condom or dental dam) used correctly and consistently is most effective
against the transmission of STDs during oral sex. Polyurethane condoms and plastic wrap
can also be used.

7. After years of research into the cause of cervical cancer, scientists say human
papilloma virus (HPV) is the culprit. If you've been diagnosed with HPV, get a Pap smear
every six months.

8. The HIV test relies on the presence of HIV antibodies in the blood which become
detectable three to six months after exposure. The Centers for Disease Control and
Prevention (CDC) recommends that people who test negative for HIV three months after
possible exposure get tested again at six months to be sure of an accurate result.

This quiz comes from www.ivillage.com
They have stated that the information for this quiz come from the Center for Disease
Control
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No contemporary sexual issue is more difficult to articulate than is the
question of premarital sex. In his ““This Is My Beloved, This Is My
Friend’: A Rabbinic Letter on Intimate Relations’ (pp. 30-35), Rabbi
Elliot N. Dorff tackles this thorny issue with great tact and perspicacity.
While not a product of the Rabbinical Assembly’s Responsa
Committee per se, his paper, excerpted here, is in the spirit of
the age-old question-and-answer process that makes up the vast and
ever-growing legal tradition known as the responsa literature.
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“‘This Is My Beloved, This Is My Friend: A Rabbinic Letter on Intimate

Relations”

Non-Marital Sex

102

Judaism posits marriage as the appropriate context for
sexual intercourse. We recognize, though, that many Jews
are engaging in sexual relations outside the marital bond.
Some of these sexual acts are adulterous, incestuous, or
involuntary, and we resoundingly condemn them as a
gross violation of Jewish law. ... We also condemn casual
and promiscuous sexual encounters since they involve
little or no love or commitment.
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The non-marital relations which this section addresses,
then, are not adulterous, incestuous, forced, or promis-
cuous; they are rather sexual relations between two
unmarried adults which take place in the context of an
ongoing, loving relationship. People engage in such
relations for a number of reasons: because a suitable
mate has not yet been, or may never be, found, often
despite painful and heartfelt searching; because one’s life
circumstances render marital commitment premature,
often for emotional, educational, economic, or profes-
sional reasons; or because experience with divorce or the
death of a partner has necessitated a gradual healing
process, including experience of several transitional
relationships prior to remarriage.

We want to say at the outset of this section that it is
perfectly natural and healthy for unmarried people to hug
and kiss each other as signs of friendship and warmth. .
Romantic am_mﬁwonmrmcmw from their earliest stages and
throughout their unfolding, often use these forms of
affection too. Holding hands, hugging, and kissing are
perfectly natural and healthy expressions of both a
budding romance and a long-term one. One must take
due regard for the sense of modesty and privacy which
Judaism would have us preserve in expressing our
romantic feelings, and so the more intense forms of these
activities should be reserved for private quarters. Within
those norms, though, unmarried as well as married people
routinely do and should engage in these practices as they
build and strengthen the loving relationships which make
them distinctly human.
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Kesponsa Literature: A 1raditional Way of Dealing with Contemporary Issues

The remainder of this section, then, deals exclusively with
the issue of sexual intercourse outside of marriage....
Only marriages can attain the holiness and communal
sanction of kiddushin [holiness] because it is the marital
context which holds out the most promise that people
can live by those views and values in their intimate
relationships. Judaism would therefore have us refrain
from sexual intercourse outside marriage.

Why does Judaism posit marriage as the appropriate
context for sexual intercourse? It does so because in that
setting the couple can attain the three-fold purposes for
marital sex described above—namely, companionship,
procreation, and the education of the next generation.
While non-marital sex can provide companionship as well
as physical release, especially in the context of a long-term
relationship, unmarried couples generally do not want to
undertake the responsibilities of having and educating
children. They may care deeply for each other, especially
in a long-term relationship, but their unwillingness to get
married usually signifies that they are not ready to make a
life-long commitment to each other.

Some people, though, either will not or cannot get
married, and the physical and psychological pleasures
which sex provides lead them to engage in sexual relations

with each other. Judaism cannot condone such relation-

ships. Nevertheless, for those Jews who do engage in
them, all of the concepts and values described . . . above
apply to their sexual activities. That is, Jewish norms in
sexual matters, like Jewish norms in other arenas, are not
an “‘all or nothing” thing. Certainly, failing to abide by
Judaism’s command that we restrict sexual relations to
marriage does not excuse one from trying to live by the

concepts and values Judaism would have us use in all of
our relationships, including our intimate ones. In fact, in
the context of non-marital relationships, some of them
take on new significance:

1. Seeing oneself and one’s partner as the creatures of God.
We are not machines; we are integrated wholes created by,
and in the image of God. As such, our sexual activity must
reflect our value system and the personhood of the other.
If it is only for physical release, it degrades us terribly.
While this recognition is a necessary component in marital
sex, it is all the more imperative in non-marital sex, where
the lack of a public, long-term commitment to one
another heightens the chances that one or both of the
partners will see sex as simply pleasurable release. In our
sexual activities, we need to retain our human character—
indeed, our divine imprint.

2. Respect for others. This means, minimally, that we must
avoid coercive sex. Marriage is no guarantee that sexual
relations will be respectful and non-coercive. Still, the
deep relationship which marriage betokens makes it more
probable that the two partners will care for each other in
their sexual relations as well as in all of the other arenas of
life. Unmarried people must take special care to do this, if
only because they know each other less well and are
therefore more likely to misunderstand each other’s cues.

3. Modesty. The demand that one be modest in one’s
sexual activities—as well as in one’s speech and dress—is
another corollary of seeing oneself in the image of God.

" For singles it is especially important to note that modesty

requires that one’s sexual activities be conducted in
private and that they not be discussed with others.
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4. Honesty. Marriage is a public statement of commitment
of the partners to each other, and sexual activity is one
powerful way in which that commitment is restated and
reconfirmed. If one is not married, however, sex cannot
possibly symbolize the same degree of commitment.
Unmarried sexual partners must therefore openly and
honestly confront what their sexual activity means for the
length and depth of their relationship.

5. Fidelity. Marriage by its very nature demands fidelity;
unmarried relationships by their very nature do not. The
value of fidelity, then, and the security, intensity, and
intimacy that it imparts to a relationship are not really
available to a non-marital relationship. In the spirit of this
value, though, one should avoid short-term sexual
encounters and seek, instead, a long-term relationship to
which one remains faithful for the duration of the
relationship. Infidelity breeds pain, distrust, and, in the
extreme, inability to form intimate relationships with
anyone. The Jewish tradition requires us to respect one
another more than that; we minimally must be honest
and faithful to our commitments so as to avoid harming
one another.

6. Health and safety. This concern of the Jewish tradition
is even more critical in non-marital relationships than it is
in married ones, for most sexually transmitted diseases are
contracted in non-marital, sexual liaisons. In our time,
this includes not only recurring infections, like syphilis,
but fatal diseases like AIDS.

From the standpoint of Judaism, marriage is the appro-
priate place for sexual relations. For those not living up to
that standard it is imperative to recognize that sexual

Kesponsa Literature. A Iradittonal Wway of Dealing with Contemporary Issues

contact with any new partner raises the possible risk of
AIDS. That is not only a pragmatic word to the wise; it
comes out of the depths of the Jewish moral and legal
tradition, where pikuah nefesh (saving a life) is a value of
the highest order. Moreover we are commanded by our
tradition to take measures to prevent illness in the first
place. Fulfilling these commandments in this age requires
all of the following:

(a) full disclosure of each partner’s sexual history from
1980 to the present to identify whether a previous partner
may have been infected with the HIV virus;

(b) HIV testing for both partners before genital sex is
considered, recognizing all the while that a negative test
result is only valid six months after the last genital
contact;

(c) careful and consistent use of condoms until the risk of
infection has been definitively ruled out either by the
partner’s sexual history or results of HIV testing; and
(d) abstinence from coitus where there is demonstrated
HIV infection in either partner.

If any of these requirements cannot be met, due to
discomfort with open communication, lack of maturity,
one partner’s reticence to disclose his or her history, or
doubts about the trustworthiness of the partner’s assur-
ances, then abstinence from genital sex with this partner is
the only safe and Jewishly legitimate choice. AIDS, after
all, is lethal; protection against it must be part of any
sexual decision. We are always obligated to take care of
our bodies, and that responsibility does not stop at the
bedroom door. Sexual relationships must therefore be

“conducted with’ safety concerns clearly in our minds

and hearts.

10
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1. The possibility of a child. Unmarried couples should
recognize that, even with the use of contraceptives, an
unplanned pregnancy is always a possibility. Abortion
may not be used as a retroactive form of birth control:
Jewish law forbids abortion for non-therapeutic reasons.
From the perspective of Jewish law, the fetus is not a full-
fledged human being, but as a part of its mother and as a
potential human being, it may not be aborted except when
the life or physical or mental health of the mother requires
it. “Mental health” here, as noted earlier, does not
include simply not wanting to have a child. Consequently,
couples engaged in non-marital sexual relations must use
contraceptives, and they must be prepared to undertake
the responsibilities of raising a child or giving it up for
adoption if one results. All of the couple’s options—
raising the child, abortion, and even giving up the baby
for adoption, the choice that may seem the least
onerous—involve serious psychological consequences for
all concerned, and, in the case of abortion, moral and
sometimes physical ones as well. The implications of a
possible pregnancy must therefore be carefully considered.

8. The Jewish quality of the relationship. Unmarried people
who live together should discuss the Jewish character of
their relationship just as much as newlyweds need to do.
That ranges across the gamut of ritual commandments,
such as the dietary laws and Sabbath and Festival
observance, and it also involves all of the theological
and moral issues described above. ‘

Moreover, single Jews should date Jews exclusively so as
not to incur the problems of intermarriage for themselves
and for the Jewish people as a whole. Intermarriage is a
major problem for the contemporary Jewish community,

for studies indicate that some 90% of the children of
intermarried couples are not raised as Jews. Furthermore,
intermarriage is a problem for the people themselves.
Marriage is hard enough as it is, involving, as it does,
many adjustments of the couple to each other; it is even
harder if they come from different religious backgrounds.
It is no wonder, then, that as high as the divorce rate is
among couples of the same religion, it is almost double
that among couples consisting of a Jew and a non-Jew.
Consequently, single Jews should date Jews exclusively if
they want to enhance their chances of staying together
and of having Jewish children and grandchildren.

It should be clear from this discussion of the Jewish values
relevant to sex that it is very difficult to live by them in the
context of unmarried relationships. That, in fact, is a
major reason why Judaism understands marriage to be
the proper venue for sexual intercourse in the first place.
We affirm the correctness and wisdom of that stance.

Nevertheless, committed, loving relationships between
mature people who strive to conduct their sexual lives
according to the concepts and values described above can
embody a measure of morality, although not the full
portion available in marriage. Indeed, serious Jews who
find themselves in transitional times of their lives should
feel duty-bound to invest their relationships with these
concepts and values. Only then can their Jewish commit-
ment have some of the meaning it should for the sexual
components of their lives. That meaning can flourish all
the more when and if they find themselves ready and able
to marry, but Judaism should affect their sexual activities
before and after then as well.

10¢



What is your reaction to Rabbi Dorff's perspective on premarital sex?

In what ways do you agree with him? —AN» O.u:ﬁ_:mmo:
In what ways do you disagree with him? Why?

In your mind’s eye, try to age yourself fifteen years. How will you I warned you! Jewish texts are anything but consistent in their attitudes
toward human sexuality. Together, we have studied texts that are
prudish and conservative, as well as some that sound as if they could
have been written by Dr. Ruth.

feel about his advice then? Will your perspective have changed? Why
and how?

Amidst all of this cacophony, however, have you been able to discern
any consistent trends, recurring themes, or reliable tendencies in our
tradition? If so, what are they?

What appeals to you the most about Jewish perspectives on sex? Why?
M What disturbs you the most? Why?

What do you want to know more about?

H
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Unit Eight: Conclusion

Enduring Understandings:
e Shabbat liturgy can be accessed through the study of the themes of separation,
connection, limitation and freedom.
e Families with teenagers wrestle with the normal and important tensions of
separation, connection, limitation and freedom in their own lives.

Essential Questions
e What are some ways we can remind ourselves of the tension between separation
and connection, limitation and freedom on a weekly basis?
e What are some of the ways we can implement what we have learned over the
course of the last year in our lives in the future?

Goals
e To provide students with the opportunity to connect the prayers and the concepts.
e To offer students the opportunity to reflect on the year of study.
Activities:

In this unit there are only two activities.

Wrapping Ourselves in a Tallit
The Zohar teaches that God wraps God’s self in light every morning like we wrap
ourselves in a tallit. 1 believe that we also should think about family in the same way.
We are all wrapped by the love of our family and love from God.
Begin by asking each family to read over the text from the Zohar (provided in the
resources.) Ask them to concentrate on the following questions.
1. The light that is continued through time, what do you think the Zohar was talking
about here?
2. Can we understand that light should connect us through time all the way back to
our ancestors? Why or why not?
3. What does the text mean when it says “He wraps Himself in a light as in a
garment.”?
4. Connect the idea of creation with morning prayer.
5. Are we recreating the world everyday?
6. Who or what else do we have around us that can wrap us in love?

After the text study, bring the group back together to continue the discussion.

Continue with a project to make a tallit. On most tallit there is a blessing on the
atarah (the part that goes against the neck.) Although there is no religious significance to
this tradition, it is common to write a blessing. Each family should gather together and
discuss the prayer they would like to put on their Tallit. This can be a prayer from the
liturgy that was studied or a prayer that they write together.

Each student should be able to make their own Tallit. You can buy a kit to make
the tallit at http://www.judaicartkits.com/catalog/adult_tallit_bk.htm or you can buy just
the tzitzit string and ask the students to bring in their own fabric to use. Either way, begin



http://www.judaicartkits.com/catalog/adult_tallit_bk.htm

by allowing the students to decorate the cloth and add on their blessing. Then hand each
family the instruction for how to tie the tzitzit (from the book Tzitzith) Allow the
families time to make their tallit.

When they are done ask the families to come back together. Each family should
share with the group what they placed on their tallit and why. Create a circle with all the
families. Ask the parents to stand in the middle. The teens should hold their new tallitot
over the parents. Ask each teen to give a blessing to their parent. The blessing should be
their hope for their parents and family as they move on forward.

After each teen has said something. Ask the parents to come back to the outside
of the circle. The teens should put their new tallitot back on and the parents should place
their tallitot over the heads of the teens. The parents should give their child a blessing
similar to what the teen did earlier.

When all the blessings are given. Ask the families to come back in the circle.
Each person should have their own tallit on. Sing Shehechianu together as a prayer for
the use of a new tallit and for a new beginning filled with new knowledge about Judaism,
about life, and about family.

The Conclusion Authentic Assessment
Memorable Moment
Begin by allowing the students some time to look over their Family Siddur with
their families. They should go through each prayer and remind themselves of what they
wrote.

Each family should then pick one of the prayer (preferably one that is said on
Shabbat morning) and discuss in length the prayer. Together they should write
something that expresses the meaning of the prayer to their family, how it relates to the
tensions that are seen in their lives and something to think about when praying this
prayer.

After everyone is done ask them to prepare their family to read what they wrote
and lead that prayer on the following Saturday morning service. You should make sure
when they are picking their prayers that they don’t pick the same ones. Before they
finish that week’s lesson, allow them time to fill out their final Talmud Page

Plan a service for the following Saturday where only the students in this class are
invited. Allow each family to read their speeches and lead their prayer. As the teacher,
try to relate the Torah study or d’var torah during services to the class or the students.
After the Amida allow time for each student to say something about the past year of
study. They can express appreciation for something new or maybe recognize that they
have begun to think about something in a new way. Whatever they want to say, they can
say. Have fun with this service and use it as a time to celebrate a year of learning and
studying together.

Resources

For activity 1: Wrapping Ourselves
1. Kaplan, Aryeh. Tzitzith: A Thread of Light. New York: National Conference of
Synagogue Youth, 1984. Pages 38-39.

For activity 2: The Conclusion



None



Lesson Plan for Unit 8: Wrapping Ourselves in a Tallit

Goals:
e To connect the idea of family with the idea of wrapping ourselves in a tallit
e To offer students the opportunity to connect prayer and creation with God and a
tallit.
e To inspire students to create their own family blessing as they move forward.

Objectives:

Students will be able to:
e Explain what the Zohar says about wrapping a tallit.
e Recite a prayer that their family has created.
e Make their own tallit

Time:

0:00-0:05: Setting up
0:05-0:20: Text study
0:20-1:00: Making the Tallit
1:00-1:10: Talmud Page

Materials:
Page with text from the Zohar
Either:
a. A Kkit for making a tallit
b. String, cloth, markers/paints and any other supply to decorate their Tallit
Stencils
Paint pens
Cloth paint

Activity:

PART I: The text study
The Zohar teaches that God wraps God’s self in light every morning like we wrap
ourselves in a tallit. | believe that we also should think about family in the same way.
We are all wrapped by the love of our family and love from God.
Begin by asking each family to read over the text from the Zohar (provided in the
resources.) Ask them to concentrate on the following questions:
1. What do you think the Zohar was talking about when it talks about the light
throughout time?
2. Can we understand that light to connect us through time to our ancestors? Why or
why not?
3. What does the text mean when it says “He wraps Himself in a light as in a
garment.”?
Connect the idea of creation with Morning Prayer.
Are we recreating the world everyday?

o s



6. Who or what else do we have around us that can wrap us in love?
PART II: Making the tallit
After the text study, bring the group back together to continue the discussion.

Continue with a project to make a tallit. On most tallit there is a blessing on the
atarah (the part that goes against the neck.) Although there is no religious significance to
this tradition, it is common to write a blessing. Each family should gather together and
discuss the prayer they would like to put on their tallit. This can be a prayer from the
liturgy that was studied or a prayer that they write together.

Each student should be able to make their own tallit but all the tallit in each
family should have the same blessing on their atarah. You can a kit to make the tallit at
http://www.judaicartkits.com/catalog/adult_tallit_bk.htm or buy just the tzitzit string and
ask the students to bring in their own fabric to use. Either way, begin by allowing the
students to decorate the cloth and add on their blessing. Then hand each family the
instruction for how to tie the tzitzit (from the book Tzitzith.) Allow the families time to
make their tallit.

PART Ill: The Talmud Page
When they are done ask the students to complete their Talmud Page.
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Wrapping Ourselves in a Tallit
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TEEN'S COMMENTARY
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Conclusion

PARENTS' COMMENTARY

TEEN'S COMMENTARY

PASTE YOUR FAMILY’S PRAYER HERE

FAMILY'S COMMENTARY




From Daniel Chanan Matt’s Translation of The Zohar
Pages 51-52

God said, “Let there be light!”” And there was light. (Genesis 1:3)

This is the light that the Blessed Holy One created at first

It is the light of the eye.

It is the light that the Blessed Holy One showed the first Adam;

with it he saw from one end of the world to the other.

It is the light that the Blessed Holy One showed David

he sang its praise:

“How great is Your good that You have concealed for those who fear You!”

(Psalm 31:20)

It is the light that the Blessed Holy One showed Moses;

with it he saw from Gilead to Dan

But when the Blessed Holy One saw

that three wicked generations would arise:
the generation of Enosh, the generation of the Flood,
and the generation of the Tower of Babel,

He hid the light away so they would not make use of it.

The Blessed Holy One gave it to Moses

and he used it for the three unused months of his gestation

as it is said:

“She concealed him for three months.” (Exodus 2:2)

When three months had passed, he was brought before Pharaoh

and the Blessed Holy One took it away from him

until he stood on M. Sinai to receive the Torah.

Then He gave him back that light;

he wielded it his whole life long

and the children of Israel could not come near him

until he put a veil over his face

as it is said:

“They were afraid to come near him.” (Exodus 34:30)

He wrapped himself in it as a tallit

as it is written:

“He wraps Himself in light as in a garment”

(Psalm 104:2)
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38 Tzitzith—A Thread of Light

you should sew the hem with cotton or silk. If you are
making a cotton Tallith Katan, sew the hem with silk or
rayon thread (but not wool). In no case, however,
should you use linen thread, since together with the
woolen Tzitzith, this would constitute Shaatnez.

You are now ready to place the Tzitzith in the Tallith
or Tallith Katan.

Making Tzitzith

Whether or not you make your own, there are occa-
sions when you may want to put Tzitzith on a Tallith or
Tallith Katan. You might buy a Tallith and desire to put
in your own Tzitzith or replace the ones already in. The
Tzitzith may have become worn or torn and might need
replacement. In any case, it is useful to know how to
make them. .

You can buy Tzitzith from any good Jewish book
store, or your rabbi or advisor can order you a set. Look
for rabbinical certification stating that they are made of
thread spun especially for Tzitzith. Your rabbi can serve
as your guide in this area.

The package of Tzitzith will contain 16 strings, four
for each corner. Four of these strings will be longer than
the rest, and they are usually wound around the others.
One of these longer strings is used in each corner as the
Shamash or “servant” string; this is the one you will
use to make the windings.

Separate the strings and you are ready to begin:

1. Take all four strings and place them through the
hole. Adjust them so that they are all even (except
for the Shamash, which remains longer on one

Make Your OQwn 39

side). The four strings are now doubled into eight.

2. Make a double knot, with four strings on each side.
(It does not matter whether you make a square knot
or a granny knot.) Before making the first knot,
you should say, "I am doing this to fulfill the com-
mandment of Tzitzith,” or LeShem Mitzvath Tzi-
tzith in Hebrew..

3. Take the Shamash and wind it around the other

seven strings. Make seven windings.

Make another double knot.

Eight windings.

A double knot.

Eleven windings.

A double knot.

Thirteen windings.

10. ‘A final double knot.

Lo NN s

Your Tzitzith are now complete. It's as easy as that!
Your Tzitzith should contain five knots and four
groups of windings. The total number of windings
should be 39.

Now that we have explored some of the basics of Tzi-
tzith, we can look into their deepet significance.
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