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What time is it? A simpl e question , answered just as 

simply by look ing a t a c lock. In soph i sticat ed cultures 

such as ours , we need not know the astrological explanations 

of the sun •s movements in order to know what time we are 

meeting with friends ; we don't have to bother identif ying 

in which quarte r the moon now appears in order to know that 

it is time to see a movie; and it is unnecessary to compare 

seasons and stellar arrangements to decide at what time we 

a re to leave the house for work. Our watches and calendars 

have done the job for us : our awareness of time, our sensi

tivit} to temporal duration , rests : n the little mechanisms 

whicr. w~ wear on our wrists or hang on our walls. 

Al lhough humankind has not a lways worn watches, we have 

nevertheless strugg l ed throughout our generations to mark 

the passage o~ time in some mechanical way. Sundials and 

hourglasses were but two of th e primary meth0ds which hu

manity used so that we could inject order and direction , 

dnd ultimately , purpose, intn our lives. One could arrange 

several activities within the 16-18 hour day-light and be 

assured that all would get done. And as we grew to put or

der into our days and to accomplish more and more in the few 

hours of sunlight, we became more complex societies. 

Likt leaders at other developing cultures, the Tannaim 

desired to imbue th~ir lives wiLh temporal order also. One 

waf in which th~y endeavored to gain a sensitivity to time 

was to ~stablish as law a category oE prescribed directives 

which Lhey call ed mitzvot ashe she-hazeman gerama . These 
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mitzvot are time-bound commandments , such as the reading of 

t h e Shema , the wav i ng of th e 1ulav , and the wearing of tzi-

tzi t (see b e low--di scussion of zeman) , which were incumbent 

upon men onl y . Unlike men, women have their own built-in 

c lock , menstruation , 1'1hich sensitizes them to time . With-

out this biologic al clock , men could rely only upon ritua l s 

to acknowledge the passage of time. As Graeber points out• 

Women are endowed with a keen sensitivity to time , 
as evi denced by the internal mechanism of the 
menstrual cycle ... By requir i ng men to perform 
time-bound commandments and ritua ls, the law 
sought to instill within them a sense of Lime 
a wareness , which , as an expression of holi£ess , 
emerges as a predominent theme in Judaism. 

Thus , by c.ictali ng that the reading of the Shema be done at 

certain hours of the day , or that tzitzit be worn at certain 

Limes, th<.: t.annai tic laws ensured t.ha t men would gain an 

appreciation ~f time and , cons~quently , of their place in 

history . 

One Lhe Tannaim estab ..... ished the mitzvot. aseh s h e - haze-

man g erama for men , they turned their attention b a ck to wo-

men and spenl much time describing a ll the nuances involved 

in the woman ' s menstrual cycl e and its conseq uent effect 

upon her state of ritua l purily . IL is fascina ting to n o te 

~urtl.er thal the Tannaim took advantage of the wa~an ' s in-

nate biol oyical time a wareness and were able to make use of 

several of the time Lcrms which we discuss ( onah , zeman , and 

sha ' ah--see below) to distinguish between various aspects 

Qf her cycle . 

We shall at.Lempl here to examine the liturgical conse-
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quences of the tannaitic conception of temporality . We use 

the Mishnah and the Tosephta to uncover the conceptual 

schemes they took for granted and then apply those schemes 

to the liturgy of Seder Rav Amram . First , however, we ex

amine time as humanity in the 20th centruy knows it ; ~e 

call it clock time , an apt term since we take it as the 

arbitrary pl otting of the passage of time through a mechani

cal , or clock-like , device , or by means of a calendar . But 

clock time is also historical time, i n that events, like 

minutes , f it into an ordered sequence , beginning at some 

point and moving forward in time. Next, we shall turn Lo 

the Rabbis of the tannaitic period . it will become apparent 

that they, like 20th centurf humankind, arranged their lives 

a1.~ activities in terms of ordered temporallty. They cr.lled 

thE meas~rement of their c lock time sha ' ah. However , it 

will be seen that in addilion to Lheir awareness of ordered 

temporality , they maintained a system of non-clock time , or 

zeman, which , although inherently connected and dependent 

upon clock time , stood outside or clock time and brought an 

added dimension to their underslanding of time and the uni-

verse . 

At Lhis point, to put th~ Tannaim ln perspective, we 

shall digress brief ly to eAamine the time concepts of two 

societies which were conlemporaneous to the :'annaim, the 

ZoroaLtrians and the Greeks , who , after all , constituted 

the culLural conlacts of the Tannaim and the late biblical 

age out or which the Tnnnaim emerged. It will be noted 



that as inf luenlial as these societies may have been upon 

the Tannaim , the Tannaim nevertheless developed a unique 

res?onse to temporality . We also l ook briefly at Chris

tianity h e re. 

ix 

Only then do we arrive at the essence of this study, 

by introducing four of the key time words used by lhe Tan

naim: sha ' ah and zeman (which we have already introduced) , 

and t wo furthe r words , onah and et . These l atter two repre

sent subgroups , so to speak, of sha ' a h and zeman . In great 

detail we trace the usage of each o f the four terms within 

tanraitic liLerature , and then examine their meanings in 

early liturgy . We shall see that each term presents J 

logically coherent conceptual pattern despite occasional 

cr11f licts in tannaitic usage. We ask , finally1 what are 

the l ilurgica l consequenC"'es oi the use of time terms and 

their r espective patterns? 

we shall conclude by hypothesizing that the Tannaim 

maintained a unique system or tim~ awareness . Through 

their use of the Lenn zeman and their unders tanding of 

the historical or clock time word sha ' ah, they were able 

La lap into aspects of a universe of meaning which stood 

outside of , but WdS parallel Lo, the plotted passage of 

Lime . And Lhus , Lhey were able Lo imbue their f~stiva l 

celebrations with both the history and the sanctity of 

the en~ire Jewish experience . 
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Chapter One : 

Two Conceptions of T ime 
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We could examine the tannaitic conception of time i m-

mediate.Ly . To summarize in advance, I wil l argue that the 

Tannaim r e cognized Lwo broad categories of time : clock 

t ime and non-clock time . Clock time came to be called 

s ha ' ah and non-cl ock time was designa t e d zeman . Within 

the category of sha ' ah they included the seldom-used term 

onah, whil e the commonl y-used biblical term et came to be 

regardej as a special subgroup of zeman . But a detaile d 

ana lys is of this scheme woul d be prema t ure . Before we 

concentrate further on t hese perceptua l schema of the Tan-

naim , l el us fi rst acquaint ourselves wi th the major di-

v ision of ~me which we acknowledge today , sha'ah. 

Our conception of clock time reflects a measuring pat-

tern which is centuries o ld. S uch time-reckoning systems 

were initiated by Lhe observation of natural phenomena , ~.e . 

astronomical movements , \;eather patterns, a nd growth and 

decay in nature , for t h e purpose of placing evenLs into some 

kind or order: 

We start with the assum~tion that we are dea l ing 
with a system and that there is an oroer in the 
universe. We feel it is man' s job to discover 
the o rder a9d to create intell ectual models t hat 
reflect i L.-

ln thjs way , clock ti~e is historical, directional , and or-

dered . Humankind c hooses a poin t in the past a t which the 

world ~as created , when measurabl e time began. History then 

moves forward in time and events fall into order on a time -

iin2 . Clock time is thus irreversible; once an event has a 

p l ace in history , its existenc~ becomes establish ed fact 
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and cannot be altered (except in our minds); we cannot go 

back in time to relive past events . Time travels recti-

linearly from a beginning point to an end. 

While civilization today may universally recognize 

c l ock ti.me, other cultures in other eras conceptualized 

clock time in their own ways , and conducted their societies 

accordingly. For example, some cultures adhere strictl ~' to 

the c l ock . These a re defined as monochronic cultur es. 3 

'l'hey compartmentalize time ; t hey schedule one thing at a 

time and become disoriented if they have to deal with too 

many things at once. Speci f ic times of the day tak e on 

parLicular connotations ; while r e ceiving a phone call 

juring the day may convey var i ous messages , to be awakened 

durir~ the night by a phone call or to be called early in 

the mo · ning suggests a matter of high importance or ur-

d h . 4 h gency . un Lhe other han , pol yc r oni c people , w o are 

characterized by their high level of i nvolvement with each-

other , tend to keep several operations going at once . It 

is not t hat they disregard sr:hedules, but their understand-

ing of schedules is that things will get done whe n they 

geL done. 

One interesting aspe~t of monochronic c l ock time is 

its persistence ; clock time im~lies a sense of duration• 

How long has it been since we did such-and-such? When wi ll 

~e see SL-and- so next? Clock time is the time about which 

we talk ; we measure it, compute it, define our lives by it; 

we ~ear it on our wrists; it hangs on our walls (both clocks 



and calendars) . Jn clock time we can be busy or bored ; 

time can be full or lacking ; we can earn it , spend it, 

save it, waste it . But . in the end, it must add up to 

an hour or a day, a week or a year, whe t her or not what 

we choose to fit into time is accomplished . 

4 

Though eve.:-y culture measures time i n some way, the 

units with whic h each one chooses to do so are arbitrary . 

Western civilization has chosen seconds, minutes, hours , 

etc. (terms which denole specific durations) to catal ogue 

the passing of time . 5 The Tannaim arranged their under

standing of tempoLality into the categories of rega , et 

(the use of the term here is discussed telow) , onah , and 

sha'ah. 6 Although we have loct the specific meanings of 

thes~ duration terms, we recognize that they, too , denote 

an ar~itrary classifica tion of measurable time. 

The tanna1tic writings demonstrate clearly that the 

Rabbis were quite preoccupied wi th clock time . The very 

first sentence of the Mishnah asks : From what time in 

the evening may the Shema be rec~ted? And the answer im

mediately given utilizes the clock word, sha'ah. Thus , 

from the very beginning , the Mishnah describes the lives 

of Jews who are dependent upon the rotation of the moon 

(noting harvest time, sowing ~ime , seasons of the grape 

and of the olive , festival time) and upon nature itself 

(time of the winds and o f the rains, of the dew or o f dry

nC?ss). They even know historical (or clock) times of 

peace and times of war, times f or anger , for stress , and 
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for disgrace . The sacrificial cull reads like one l ong 

litany of clock time regulations: when to toss the blood 

or to burn the fat pieces; which times are fo rbidden for 

sacrifice and which are permitted. Yet, below the sur~ace 

of the Mishnah ' s fascination with clock time , there lay 

another kind of time which was to have a tremendous effect 

on the l ives of the Jews ; t his non- clock time was to marl<. 

the Je"''s awareness of history in a different way and came 

to be called zeman. 

Basically, zeman is the word given to an event in the 

yearly festival cycl e . The holy days which Jews cel ebrate , 

such as Rosh Hashanah, Yorn Kippur, Sukkot , Pesach , etc. , 

~ re called zemanim, and each ze1.1an has its place on the 

ca1en~;:r. ln this way, a zeman corresponds to a sha'ah; 

it f its on our calendars. But there is more to the concept 

o t zeman. When lt is time to celebrate Mattan Torah, for 

example , not only do Jews designate a particular day as 

Mattan Torah , but they recall all oth er celebrations of 

Mattan Torah from the irrureciate past celebratior bacK tc 

the very r irst one --the original historical event . 

Zeman may be more easily understood if we conceive of 

zeman as a vertical roast~ng skewer which has a label; in 

t his case , let us call the skew~r Mattan Torah. As the 

years pass, each celebrational moment of Mattan Torah is 

col l ected, so to speak, one on top of the other , by the 

vert ical skewer. So on any given day of Mattan Torah , a 

neat stack of Mattan Torah celebrations appears and is 



ready to receive the present one . And if we were t o ex

amine the collection of celebralions , we ~ould see that 

the bottommost one is tne actual hist.orica.i event . 

6 

The image of a vertical roasting skewer is, o f course , 

all well and good ; all the zemanim of a particular holy day 

have been assembl ed and fo rm a neat stack . BuL now w~ must 

ask: How was it that Lhe Rabbis were aware o~ lhe occur

rence of a particular zeman so ~hal they could add it to 

their collection of ~emanim? How could they dif f erentia te 

on~ zeman from another? 

In order for lhe Tannaim to identify a zeman , lhey 

looked to the heavens . For the 'Tannaim , and inevitably 

:or us , each indiv)dual stella- arrangement c ould be re

presente d by its own photograph , which coula be isolated 

and placed , so to speak, into an d lbum; this album would 

t-hus contain a series o: photog raphs or the heavens , each 

one bespeaking a different. human celebration . Knowi11g 

that the same constellations would recur every year , the 

Tannaim ordained that whenever thLy did , wheneve r (to tak e 

but one example) the heavens showed themselves as they did 

in the photograph of Mattan Torah , it was time to cel ebrat e 

ttattan Torah again. ln this way, Mattan Torah could be 

celebrated not only as a past ~vent on an arbitrary day , 

but rather as an event which recurred whenever the heavens 

displayed a similar arrangement. And because the sky dis

pl.ay~d the same constellations , we on earth could partici

pate again and again in the same acl--the fest ival of Mattan 



7 

Torah . 

According to the Rabbis , God alone created and con

trols the constellaticns ; 7 only God meshaneh itim u ' machalif 

. d h . 8 et ha'zemanim u ' mesa er et acochavim . We may be the pho-

tographers , but God arranges the display to be photographed. 

When we click the shutter, we humans capture a particular 

instance of God ' s arrangement and thereby define a spec)fic 

zeman . But the time of our photograph also corresponds to 

a specific hour on our watches, a given s h a ' ah . That is , 

we choose a sha'ah, an arbitrary, human- defined moment and 

take a picture of the heavens . Once we have clicked the 

shuttP.r , we distinguish that sha ' ah f rom all ether sha ' ot 

a nd place it in th€ special calegory of zeman . 

Tn a sense , when we speak of zeman, we are really not 

speaki~g of t ime at all, at least not the way we use the 

phrase 'what time is it? • or ' what time will we leave the 

house? • Zeman exists outside of us, waiting f or us to notice 

iL. It musl be recognized and tapped into by our selecting 

a sha'ah to make note of the zeman. Unlike sha ' ah , ~n 

recurs with regularity every time its astronomic picture 

is replicated. It is thus retrievable. That is the reason 

we are able to make use of the yearly cycle , to recapture 

past events and superimpose them upon today . But like 

sha ' ah, zeman is not reversible. When we commemorate a 

sacred evPnt, a zeman , we are actually re-experiencing the 

o riqina l event, but with the awareness that we are a l ive 

today, and not lhen ; we recognize that the zeman which we 



8 

are re-experiencing is similar to, but not identical with, 

the present. 

Zeman differs from sha ' ah, then , in thc.t zemanim are 

retrievable within human experience , while sha'ot happen 

once and never again. Yet we should not con fuse zeman with 

mythical time. Myth, too , is retrievable after all . But 

myth and zeman differ s~gnificantly, nonetheless. 

El iade describes myth by saying : "Any religious fes-

tival, any liturgical time , represents the reactualization 

of lhe sacred event that took place in a mythical past. 09 

The myth is an account of events ~~ich took place in pri-

mordial history, even prehistory. Jts pu:pose is to take 

humans out of their present and project them to a time •out 

of lime ' where they can re-experience the paradigmatic events 

which molded the beginnings of their group . Myth also guar-

c1.nLees the ongoing existence of the world. "Through the 

r e citat.Lon o: the myth of the origin a nd lhe consequent 

revival of primordial evenLs, myth and the sacred action 

connt:!cled with it guarantee the su.:vival of the world. ,.lO 

Thus mythical time is reversible. "The archetypal sym-

bols , operative in myths ... work in such a way that they not 

only point to the sacred but a lso make that sacred time 

pre sent to man , to recreate it, to restore it , in Lhe midst 

f h . . 11 h . o is profane exl.stence." T e best example perhaps is 

i n Lhe Christian I::.ucharist. The sacrea act of the Eucharist 

works in such a way that for the persor. who accepts the 

wa ier as the body of Chris~, the wafer actually is the body 
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of Christ. Al l time between then a nd now disappears; Christ 

is dying for the sins of humanity , and humanity accepts 

Christ ' s body into its own . 

I n the light of this understanding of myth , it i s evi 

dent that myth and zeman a r e quite dissimilar. While myth 

attempts to take huma nity out of i ts present , profan e time 

and to p ropel humanity bac k into a time of primordial be

ginnings , zema n aLtempts, through the frozen moment of a 

photograph , to bring the past to Lhe present. Even at the 

moment of the recogniLion of a zeman , t.he participants are 

conscious o f the fact that they a r e r e Lrieving the past , 

noL reliving iL . At the zeman of Pesach, fo r example , the 

Jew is obl igated Lo £ee him/her5elf as i f he or she , too , 

went out of ~gypt. ' As i f ' does not mean th~t one actual l y 

made the Lxodus , buL one is to r etrieve the event wi th tne 

f.:tJniliaritr of onC;:> who ma de it. 

~emanim have not always been recognized as historical 

events . Many celebraLions were derived from the acknowl edge

ment o f natu re . But as we became ~ non-rural society and 

t he a wa renes8 of hislory came to be a central aspect of our 

peoplehood , innovalive justi f ications for celebrating 11at

ura l event s were atta c hed to the original festival. Once 

the zemanim in genera l were r ecognized as significant his

Lo i·ical eve:1.ts , successive generations began to add even 

q r ea ter importance to them and to the symbols contained in 

Lhese fest i vals . This tradi tion of atLaching new meaning 

o the zemanim and to thei1 symbol s continues today. 



10 

The Shalosh Regalim i llus tra t e t h e mov e me n t f rom na-

ture celebrat i ons to his t o rica l festiva l s , and finally to 

the au g mentat i or. of those =estival s with contempora r y is-

sues . p \.. . . b d . . 12 e s ac1. , originally cele r ate as a spri ng =estival , 

ga i ned h i storical sign ificance in its commemor atio n of t he 

Exodus from Egypt . In our time , we attach other events to 

t h e Pesach sed e r: In 1968 , we adde d a fourth matzah to 

represent the enslaved Soviet Jews ; today , that fo~rth 

matzah remind s u s of all Jews wh c arc unable to cel etrat.e 

Fc::::ach c.s f re<? p<: ci:;le ; thus Pesa ch becomE:o-s a festival of 

f reedom for all those enslaved . 

Shavuot , originally celebrating the eno of t:he "'heat 

I 1 3 . f h G ' . arvest , became the festival u Mattan Torah , t e i v i ng 

of tht- !..aw . And Leday , for Reform Jew~ , Shavuot mark s the 

l i me wh• n young m~n and .,.·omen rea:f irm their commi tmen t to 

Judaism. 

. . . b . 1 4 Sukk::>t. , or1g1na l ly a vintage cele ration , commemo-

rates the living in booths of the Israel ites as they wan-

dered in the desert . Today , Sukkot is still celebrated . 

Yel , of even greater significance , is th~ festival of Sim-

chaL Torah which immE-diately follows Sukkot , and which 

celebra t es Lhe complet.1on and resumption of Lhe r eading of 

r.he Torah . 

Thu~ . we see that Lhe Tannaim acknowledged t wo types 

o f Lime an1.. were cogniz.'\nt o f t.he interr elationship of the 

Lwo . Sha ' ah , the first , encompasses a l l t h e aspects o f 

c lock time and of Lhe hist.o r ical continuum . ~an , the 



second, connotes a stellar photogrnph , annually returning 

to the identical pattern, which is then set aside to com

memorate a particular historical event . We must now ask 

how this twofold ordering of temporality fit within the: 

context o f other civilizations coevil with the tannaitic 

era . 

11 



12 

Chapter Two: 

Time in the Period of the Tannaim 
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We have seen how the rabbinic conception of zeman arose 

:iaturally out of a developing conceptualization of history . 

However, while the esse~ce of zeman could have been unique ly 

Jewish, there is no reason to expect it to be so . The phi

losophies of various other extant cultures are evident else

where in Judaism, and therefore could have been influential 

a lso in the development of tannaitic thinking in terms of 

zeman . Among such cultures were those of the Zoroastrians 

a nd of the Greeks . 

A. Zoroastrianism 

The pre-Hellenistic Zoroastrians of ancient Persia 

shared with the J ews the notion that history is progressive 

rather than cyclical (see Hellenism below). That is , history 

begins at a particular instant and moves in one linear di

rection Loward an eschatological end. But the model of zeman 

does not seem to be disce rnible in their philosophy , and 

therefore a ny f urther similarit.y between the Zoroastrians 

and Lhe Jews, in terms of time , ends with rectilinea= his-

tory . 

Perhaps the greatest difference between the two cul

tures is the fact that the Zoroastrians recognized dual as

pects of time. Time , or Zurvan , "was the source of all 

things . 1115 But within Zurvan , a distinction must be made 

between Zurvan Akarana ~nd Time of the Long Dominion. Zur

van Akarana is infinite time ; like historical t ime, it 

points in one direction toward the f uture. At a given mo

ment, finite time, the Time of the Long Dominion, comes 
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into existence out of Zurvan Akarana. Finite time is cy -

clical in nature and represents t he period of struggl e 

between the spirits of good and evil. At the end of a 

12,000 year cycle ( the length of finite time) when finite:: 

time has returned to its beginning , it merges back into 

Zurvan Akarana , or t imelessness . And the process is never 

.cenewed . 

B . Hellenism 

Although the Zoroastrians undoubtedly had some effect 

upon the rabbinic mind, the greatest influence was that of 

the Greeks . Hellenism pervaded all aspects of society, to 

the extent thnt some scholars maintain that any re l igious 

sect which existed at that time must be viewed as a Hel

lenis tic sect . 16 The Greek conception of time , therefore , 

had much effect upon the Pabbis of the tannaitic period 

a nd upon the development of their own thinking as far as 

zeman is concerned . 

1-~ or the Greelts , history was cyclical in nature: every-

thing ~hat is existed before and will be again . There was 

never a beginning to the world and therefore the r e wil~ 

never be an end . For them , all time was primordial ; all 

things are repeated and preserved identically . There were 

no new times , no moment thz. t was never experienced before . 17 

They attributed historical facts to fortune or chance , and 

"looked for a r h ythm in historical events or in the devel-

opment of poli~ical regimes .. . time was degenerative . Th e 

. . . . d 18 notion of continuous progress in time was unhear of. " 
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The Greeks saw the cyclical aspect of the world, t h e 

perpetual r eturn of the world upon itself, as being under 

the i nfluence of the astronomical movements of the heavens , 

which in turn reflected the unchanging godhead which had 

control of all . The stellar a rrangements defined the 

parameters of the year , dictating pl anting and growing 

seasons. Calendars were devised which , dependent upon tl:e 

stars, signified feast and sacrifice sch edules . Myths, 

and t h e rites they entailed , were inextricably connected 

to the yearly cycle of natur e. The year was " equival ent 

to the creation , duration and destruction of the world . " 19 

Likewi se , the Greeks understood each month , ea~h lunar 

CJCle, as e q ual to the rise, fal l, and rebirth of nature: 

birth {the new moon), growth (the waxi ng of the moon), 

decay (I.he waning of the moon) , a:id death (no moon at all) . 

Yet, upon the disappearance of the moon , the Greeks were 

assured cilat a new moon, or a rebirth , was close at hand. 

Finai ly, in order to underscore the stellar control and 

influence on the world, the Greeks re-entitl ed the days of 

the seven-day week , which was bequPathed them , with plane-

tary names. 

C . The Greek Influence u pon the Rabbis 

Living in the Greek wo rld , a world af l ame with dy

namic and i nnovative philosophical ideas , the Tannaim could 

not help but be highly affected by Hellenistic thought. 

Theirs , too , was a tradition of sky- gazers . Their year, 

in contrasl to other Semitic groups which c harted the sun , 
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was based on biblical proof-texts and , like the Greeks , 

was a lunar one . Their p lanting and growing seasons corre

sponded to the new moon and fu ll moon . The cyclical aspect 

of the natural wor ld was impla nted deeply in their roots. 

Phrases such as teshuvat hashanah , ' the return of the year ' 

(II Sam . 111 1 ; I Kings 20:22), tekupat hashanah , 'the com

ing around of the year ' (Ex. 34 : 22), or tekupot hayamim, 

' the coming around of the days (year]1 (I Sam . 1 : 20} ex

pressed the cyclic movements of seasons and natural peri

ods . "In so fa r as the Greek cyclic theories of time 

[were] based on lhe circular movements of the heavenl y 

bodies , [those oi the Jews were] based on some.:hing ~hich] 

was q uite natural!)' understood as cy-::lic by the Hebrews 

a lso. " 20 

However , in addition to their awareness of the cycli

cal movemenLs of the planets and of t he consequent influ

ence on the seasons on ea rth, the Tannaim were guardians 

of their own uniquely Jewish theories of history which had 

to be consistent with thei r natural phe.1omenological per

ceptions . In contrast to Hellenistic thought, the Jews 

believed that the world had a beginning1 b'reshit hara 

e lohirn (Gen . ls l) ; there was direction in time. History 

was riot a repetition of past events , but a succession of 

events , a progressive development toward some end , a l beit 

in the distant futur e . Nature was cyclical; it could be 

110 other way . But history and humanity had been given 

special dispensation beyond the cycle of nature ; humanity ' s 
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obligation on ear th was to develop and i mprove itsel f and 

its world . 

Real izing t hat all of the Jewish festivals which the 

Torah o r dained were based on the cycl ical aspect of 11ature , 

the Tannaim wanted to instill within these celebrations 

more than the recognition of the yearl y cycle. 'l'hey wanted 

to imbue those holy d ay celebrations with the added di-

mension of a history working from the moment of the cel e-

brational ori gin through !:.o the contemporary times . "One 

o f the most important facts in the history of Judaism is 

the transformation of agricul tura l festiva l s into commemora-

tions of histor)~al events ... To Israel , the uniq ue events 

o f historic time were spiritually more significant than 

h . . ' h 21 t e repetitive process int e cycle of nature ..• " Thus , 

for e xample , the celebration which originally marked the 

end of the wheat harvest gaired deeper and holier signifi-

cance as the celebration of the Giving of the Torah at Mt . 

!3 ina i, Mat tan Torah . 

Now, with Mattan Torah understood as an historical 

event, it could easily have become accepted and pructiced 

as a myth, with the J ews believing that they were to re-

live Mattan Torah in c rder to insure the survival of Torah 

and of the world . But this did not happen . Mattan Torah 

had oc curre d in th~ past; to t he minds of the Tannaim, its 

occu r rence was a f act and was historical . But how could 

Lhey c elebrate Mattan Tora h in such a way that , while de

my thologizing iL , Mattan Torah could still be celebrated 



with the intensity similar to that which the Israelites 

felt standing at the foot of Mt. Sinai? 
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As we have previously stated , the Tannaim observed 

lunar changes to guide their growing seasons. It was a 

logical step , then, for them to see past the moon and begin 

to observP. the stars . Since t he Greeks relied greatly upon 

stellar configurations to guide their lives , the Tannaim 

also began to use those same con£igurations, but in their 

own way . lt was as i f they observed the constellations at 

a particular celebration, Mattan Torah for example , then 

took a photograph of the heavens and pasted it into their 

scrap-book . Then, whenever the sky exhibited 1 configura

ticn similar to their photograph , it was time for the cele

bration of Mattan Torah again. In this way, Mattan Torah 

would continually be celebrated at the correct time--zeman, 

thal is , the time which was di~tated by the only constant 

the Tannaim knew, the sky . And since they knew that Goa 

had control over a ll the heavenly bodies, it was as i f God 

was informing them, by God • s stellar an·angements, when the 

correct time--zeman-- was at hand . 

D. Christianity 

Though the focus of tr.is wo rk is not Christianity , but 

~udaism, we migh~ come to understand the rabbinic conception 

uf time better by contrasting it wi th the Christian version . 

By the time Chr.:.stianity began to develop, rabbinic thought 

ln terms of time was relatively f onned . The early patristic 

literature reflects much of the influence of the Tannaim as 

• 



far as history and time were concerned. But ChristianiLy 

a ltered the rabbinic conception of history and time in an 

important way . For them, as for the Rabbis , time was di

rected forward, toward the future ; but there existed for 

Christians a break in time , identified as the birth and 

death of Christ , 22 which formed the center of all time, a 

new point from which history had begun anew and rectilin

early progressed t oward the f uture . 

19 

As evidenced by the foregoing discussion, influences 

a111ong cuJ. tures during the tannaitic period we re tremendous . 

These cultures sh a red va=ious aspects of their philosophies 

but were able to make those shared aspects uni~uely theirs 

by incorporating them into a body of traditional thought. 

On the one hand , the Zoroastrians shared the concept of 

rectilinear historical time with Judaism , but perceived 

Lwo dictinct components of that time . Hellenism , on the 

othe:: hand , rejected the concept of history a l together and 

saw existence as a series of circles , all returning upon 

themselves ; moreover , the Greeks we re steeped in myth . 

While Christianity accepted rectilinear history, the death 

of Christ signified a new focus for that history. Chris 

tians a lso accepted myth to the extent that doing so would 

enabla them to re-enact Christ's death . Like the Greeks, 

J udaism recognized the cycles of nature , but like the Zoro

astrians and the Chris tians , Judaism acknowledged recti

linear history . l.n attempting to make these two conceptions 

of time congruous, Judaism deve loped the unique notio~ of 
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zeman, which enabled them to retrieve past events in a non

mythical fashion . In the f ollowing chapter , we shall ex

amine the Tannaitic conception of zeman, as well as those 

conceptions of et, onah , and sha ' ah. 

-
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Chapter Three : 

The Rabbinic Conception of Time 
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The following discussion summarizes the implications 

of the four words--et , onah, sha'ah , and zeman--as t hey are 

used the the tannait i c material and in Seder Rav Amram. 23 

In each case, biblical , tannaitic, and l iturgical a ppear-

ances of these words are offered, and t he sense with 'Which 

the Tannain perceived them is discussed. Generally s peak-

ing , the Tannaim were amazingly consistent in their usage 

of the f our words and rarely do we f ind errors. The con-

f licts, or seeming conflicts, which do exist will be d is-

cussed in the follo..,i ng chapter. 

A. Et 

Et is the pri mary term used in the Bible to denote any 

Kind oi time . It came to mean ' the time of an event' or 

• the Lime t'1es l events usually occurred . • Et also had the 

sense of ' an appointed time , ' but generally speaking , con-

notated ' whe n ' an event had occurred or was to occur . 

The use of et in the tannai tic writings is very lirn-

ited in scope but broad in meaning, probably due to its 

common biblical presence . When it does appear in the Mish-

nah and in the Tosephta in ics pure form (et) , it is often 

used as part of a citation of a direct or paraphrastic bib

lical text . 24 Et also appears in T . Ber . 11 3 as the l ength 
?5 

of time which equals 1/24 of an onah . - I t is probable 

that the i ndiscriminate usage of et in the Bibl e , in ad-

dition to external cultural influences , l ed the Tannaim to 

seek other Lime terms (see below: zeman and sha ' a h) which 

woUld distinguish between the various nuances of time ~hic:h 

-
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they needed to express . 

The tannaitic writings do present et in two forms which, 

although both biblical, were retained by the Rabbis and used 

with frequency ; the meanings of these terms are specif ic and 

limited. One term , me ' et le'et, 26 translates to denote a 

24-hour period , or ' from this time to this time 24 nours 

hense ,' or even more literally , ' from time to time .• 27 The 

second term , atah, is used with great frequency in biblical 

writing and the sense of atah in the tannaitic writings 

corresponds to the biblical sense , both meaning ' now. • The 

f orm of atah which the Tannaim used with frequency is me •-

28 acah , and the meaning clearly is ' from now 0 1 • or ' from 

this time onwards.' 

The use of the various forms of et (with the exception 

of me 'et le'et) is quite common in the liturgy of Seder Rav 

Amram. In f act , et accounts f0r over 50% of the time words 

used in this l iturgical collection . Just as the Rabbis pre-

sented et in the tannaitic wri tings as part of a direct or 

paraphrasti~ biblical c i tation, so Seder Rav Amram does the 

same in an expanded way. Phrases such as the following ap-

pe ar : 

l. 

2 . 

29 et tzarah - Ju. 10115; Jer . 14:8 ; etc . 

geshamim b 'ito - Lev. 26:4; Ezra 10: 13; Ez. 34: 

30 26 ; e t c . 

3 . mazarot b ' ito totzi - Job 38:3231 

4 . atah takum terachem tziy on ki et l e ' chenenah 

ki va mo ' ed - Ps. 10211432 

-



24 

5. bayamim hahem u •va•et hahi n e ' um adonai yevu-

33 kash et avon yisrael - Jer . 50 i 20 

6 . et ratzon - Is. 49,s 34 

In addition to such biblical citations as t h e Lore-

going , Seder Rav Amram exhibits several liturgical phrases 

which , although not directly biblical , seem j ustified 

through what we can view as an exte nsion of one of the Her

meneutic principles: the analogy or Gezera Shava . 35 Thus , 

fo r example, in Seder Rav Amram, the following phrases ap-

pear : 

1 . v •oneh l e ' amo be ' et shav ' am e l av36 

2 . podeh u ' matzil be ' et rnetzukah
37 

In biblical usage, et never appears wi t h shav•am or metzukah. 

But et does appear with tzar ah (see above) ; and tzarah does 

a ppear with both s h av ' am (Jonah 2 : 3) a nd metzukah (Job 15 : 

24 and Zep h . 1:15) . Therefore , through the use of the Ge-

z e ra Sh a va , the Rabbi s were justified in their use of these 

two innovative phrases . 

Simila rly , the phrase meshaneh itim u •mach a lif et ha-

. . . . . . 38 
zemanim appears in the li turgical offering Ma ' ar1v Aravim. 

Meshaneh itim never occurs in the Bible , but is probably a 

direct referent to Genes is 1:14 . I t is inte resting to not e 

that within this phrase , the Rabbi s have j uxtaposed et a nd 

2eman , and thus offer one of several examples fo r the justi-

f .ica tJ.on of their e quating o f the lwo (see b e low in our dis-

c ussion of zeman) . 

Fi~ally in this context, the term me ' atah is used with 
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frequency in Seder Rav Amram with the same meaning as it has 

in the Bibl e and in the tannaitic writings. In the liturgy , 

it often appears in conjunction with ve ' ad olam, with the 

meaning of ' from now (this time) and forever. • 39 

8. Onah 

The second time word which we will consider is onah. 

Derived from the root ~ l~ . onah has many biblical meanings. 40 

The only instance of onah in the Bible wjth regard to the 

meaning ' time ' can be found in Ex . 21 : 10. In this example , 

h f . . h 41 . h . ona re ers to a woman's marriage rig ts , in t at she is 

due a prescribed number of ' times' of sexual intercourse 

during a set period. 

Possibly due to the multitude of biblical meanings of 

gnah , with o.11y one instance of onah in reference to time, 

the Tannaim also rarely used it with regard to time. When 

they do use onah, it gives the sense of ' a season' or ' times ' 

i n the life of an entity or person when some event is ~-

pected to occur s 42 rain is expected to occur in its season ; 

married couples are expected to have sexual intercourse at 

. 43 . d h . a certain rate ; a woman is expecte to ave a certain 

monthly flow cycle lasting some number of days ; 44 produce 

(fruit, trees , vegetables) is exp~cted to be tithed at a 

. . ( . . d. l . ) 45 certain time which varies accor ing to t1e species ; a 

boy or girl is expected to be held to vows upon reaching a 

46 certain age ; etc. In other words, when discussing ex-

pectations 0 £ an event, each species has an onah. 

In its pure form , onah appears once in the Mishnah 

-
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(Ket . 516) , where, l ike the biblica l description , onah re-

" h d . . . . . 47 :ers to t e uty of marital vi.sits at certain intervals" 

by a husband . This number varies according to his vocation 

(an unoccupied man , every day ; a laborer , t "'o times per 

week ; an ass-driver , once per week; a camel driver , once 

per month ; a sailo~ . once every six months; etc . ) Onah ap-

pears approximately 10 t i mes in the Tosephta where it car-

ries the general meaning as that found in the Nishnah {in-

cidences of sexual inter cour se), ~"ith an addit.ional entry 

to define 1/24 of a sha •ah {see T .Ber. 1 : 3). In the pl ural, 

the forrn, .2.1:121 can be translated as ' spells, • appearing in 

reference to expected rainfall or number of expect~d oc-

currc"'lces of sexual intercourse wi thin a determi ned amount 

of time . !~ reference to a woman ' s menstrual period , onot 

can denote · cycl t:s , • where each onah :.·eprese:'lts her monthly 

cycle inclusively (see below, chapter four) . 

Onah in the construct state {onat nedarim , onat ma ' as •-

rot, and anal geshamirn) appears with greatest frequency. In 

these cases , onah re~ers ~o the expected •season ' or ~ime of 

the occurrences of rain , tithin~ and vnws. 

Onah does not appear as a liturgical word in Seder Rav 

Amram as it was understood by the Rabbis . However , the his-

~ory o: the textual recension of Ta'anit 1:1 does suggest an 

ir l eresting possibility of its usage . In the second bene

diction of the Tefillah, the following statement is recited 

f rom Sukkot until Pesach : mashiv haruach u •morid hagashem . 48 

In Ta ' anit , the phrase is present 'W:ith the addition of 

-
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be'onato at its conclusion. Yet Seder Rav Amram reports 

that this phrase is in fact read, but without be ' onato. The 

fol lowing Ta ' anit discussion suggests that i£ be ' onato re

mains part of the prayer, then the prayer could be s a id any

time (even in the swnmertirne when it is not the rainy season) , 

since in asking God for ' rain in its season, • it is assumed 

that God knows when that season occurs. Once it was d ecided 

that the prayer b e said only from Sukkot until Pesach , which, 

we assume, is the onat gesharnim, then it would be redundant 

and unnecessary to mention be'onato in the prayer , and in

deed, be ' onato was droppPd from the liturgy. 

C . Sha ' ah 

Sna'ah is the third time term which we will consider . 

The root , ;'\l/W , does occur in the Bible, yet sha ' ah general

ly d oes not liave any meaning in regard to time. Daniel 4 : 15 

furn ishes us with the only example of sha ' ah as a time word: 

kesha 'ah chadah. In this form , it is Aramaic , and with all 

probabil ity , reflects l ate Hellenistic influence. In this 

Pxample, the sense is actually a measurement of time by some 

method , such as a type of time piece . 

The Tannaim conceived of sha ' al1 as the measurement of 

l he passage of time . For tl.em , sha 'ah was clock time , his

lorica l lime , time which began in the past and which was 

rect ilinearl y directed towards the future . The form of the 

noun sha ' ah remains relatively constant, and it appears re

gularly i11 a variety of phrases . In each instance , it must 

be remembered , the issue of time or 'when • is of primary 

-
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concern . 

L 
4 9 s h a ' ah achat - Thi s phrase r efers to a s pecific 

exten s i on of the co ncept of human plotting of time1 

' a momen t ,' ' at a ll,• 'once . ' 

2 . 5 0 
otah s h a ' ah - Th is phrase refers to a moment at 

which t wo events occu r r e d simul taneousl y or in 

synchroni zation: ' then , ' ' at the same time ,• •si-

mul taneously . • 

3 . kol sha'ah she • .• 5 1 - Thi s phrase refers to the 

hours in the l ife of a human being : ' d uring the 

time t~at ,' • anytime that. ' 

4 . ad sha ' ah she .. . 52 - This phrase desigrates acer-

t a in period, f rom a specific point in the past up 

until a specified moment , up until t h e general ly 

accepted hourl y f r amewo r k : •until the hour that , ' 

•unti l .' 

"" h SJ Th. h t t ~ . besha ' a she . . . - i s p rase seems to rel a e o 

simultaneous occurrences in vt.ich humankind is 

juxtaposed to the issue of time , where both human

kind and time are the subjects of the discussion 

(see below , the discussion of bezeman she • • • , where 

time is not the subject at all) : ' when, ' ' while, • 

' du1 ing a certain period .' 

6 ' h ' h h 
54 Th' h e f t t . mis a a s e. .. - is p ras re ers o a momen 

in the past at wh i ch point something occurre d t o 

effect somethi ng in the present: ' from the t i me 

that ,' ' beginning wi th , • • s i nce , • ' as early as. ' 

-
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7 55 . th f b . . sha ' at - This phrase refers to estate o eing 

of an object or a season , a feeling or an activity 

( ' when it is harvesting time, • ' when it is a time 

of peace, • ' when he is angry ,• •at the time that he 

gives ,• ' when a theft occurs ,• ' when h e works, ' etc . }1 

'when x existed, ' 'when x happens, • 'when x occurred ,' 

'when xis permitted ( sha ' at kosher or sha ' at yeter). 

8 b h 56 T . . . es a ' aL - his phrase connects two events inso-

far as the element of time remains highly signifi

cant for the two events . 57 These two events usu-

ally occur simultaneously' 'at the time when , ' 

' while, • 'during the time when,' 'as long as , • ' when 

x occurs . ' 58 

9 59 . d . . kesha'at - This phrase can be un erstood like 

besha ' at and refers to the state of being of an 

ob ject upon e:xamination1 •as it was when ,' •upon. ' 

10 . mesha ' at60 - This phrase can be understood like 

mes ha ' ah she ... and refers to some point in the 

past at which something occurred '"hich has s ome P-f -

f eet on something in the presetit: • from the moment 

that , ' ' after . ' 

11. sha ' to61 - This phrase occurs only seven times in 

the tannaitic material and seems to refer to the 

time-span of the existence of people or objects' 

'when it existed, ' ' while he lived. ' 

12 . sha ' tah/sha ' tan - This phrase encompasses two 

slightly different undersLandings s 

• 
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When sha ' tah/sha ' tan appears v ith ~aiYah/daiyan , 62 

as i n daiyah sha'tah or daiyan sha ' tan, it re-

fers to a woman • s menstrual period and trans-

latesi •it is enough for her her~ flov ' in 

determining when she is and is not ritual ly 

clean . It further refers to that particular 

menstrual flov which each individual woman ex-

periences. This f l ow varies with each woman 

(when , length of time of tl1e flow , etc.) accord-

ing to her own independent existence outside of 

tl1e general way of the world (see below , chapter 

four) . To women in general , there is her zeman 

(that is , as a woman , she experiences the phe

nomenon called menstruation ) , but each won1an 

establishes her own time Of f l ow, her o wn sha ' -

tah . 

b . In all other cases~ 3 sha ' tah can be understood 

similarly to sha ' to . 

13 64 h h . . sha'ot - Here , s a'a literally refers to the 

hours of the day. 

• 65 Th ' . . 14. even sha ot - is term simply means •sundial .' 

15 h . h 66 . . . . sec ir s a ' ot - This phrase indicates a 'payment 

by the hour. ' 

16 . hora'at sha ' ah - This phrase is an extension of 

the pure form sha ' ah. Hora ' at sha ' ah occurs only 

. . h . . . 67 
twice in t e tannaitic material and refers to a 

decision made relating to a specific case discus-

• 
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sed by the Rabbis , which, when brought to the 

court on previous occasions, was seen as invalid. 

But the appearance of hora'at sha ' ah indicates 

that the case in question is ~ seen as valid. 

Hora'at sha'ah always appears with hakeshirv, and 

is understood as a •special dispensation. ' 

Seder Rav Amram offers only one appearance of sha ' ah, 

. . . 68 d d . which ca~ be found in the Birkot Hashachar, an irectly 

indicates the measurement of time by some clock piece: fillQ 

vachol lehit'kayem afilu sha ' ah achat . Therefore , it is 

clear that the liturgy maintains the rabbinic notion of 

sha'ah as measurable. 

Later liturgy seemed to use time words indiscriminately, 

thus losing the original nuances with which the Rabbis imbued 

them. In one example, Seder Ra Amram offers the prayer Sim 

Shalom without t he subseq uently-added phrase u'vechol sha ' ah . 

Seder Rav Amram reads: . .. l evar ech et amcha yisrael bechol 

69 . . . . et) to which later liturgical material ammended to read & 

. . . levarech et amcha yisrael bechol et u •vechol sha'ah. 70 

D. Zeman 

Zeman, the fourth and final time word to be considered 

here , appears only seven times in the entire Bible. Four of 

these instances offer zeman as an ad jective to, or in paral-

lel wi t h , et: 

l. itim mezurnanim (Ezra 10114; Neh . 10&35) 

2 . itim mezumanot (Neh. 13131) 

3. lakol zeman ve•et lechol chefetz (Eccl. 3:1) 

• 
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In the fo rmer cases , zeman merel.y acts des criptively , spe

c i f ically referring to the bringing of the wood-offerings 

of the priests at the ' appointed times• {mezu.~anim/mezuma

not meaning ' appointed' or 'pre-orda ined ' ) . The latter 

case c l early places z eman in parallel with et . Possibl y 

due to this p?rallelism and to an addi tional r uie of the 

Hermeneutical principles , called juxtaposition , 71 the Rab

bis seized the opportunity to equate zeman with et , and to 

use the t wo interchangeably in rabbinic literature a nd lit-

urgy . 

The three remaining passages offer zeman alone and in 

purely noun form , wh jch refers to a specific time oiven in 

order for something to be accomplisheds 

1. va •etnah lo zeman (Neh . 216) 

2. li'yot osim et she ' ne hayamim ha ' eleh kich ' 

tavam u ' chizemanam b~chol shanah v ' shanah 

{Esther 9 127) 

3. l ekayem et ye •me hapurim ha ' eieh bizemanehem 

(Esther 9 131) 

It is possible tha t from these l ate bibljcal passages we 

derive the biblical flavor of zeman which connotes a period 

set aside for a special (holy) purpose, thereby creating 

Lhe founda t..lon for the understanding of zeman in terms of 

Lhe photographic moment signalled by the stell a r constel

lations (when the stars a r e in the correct arrangement , it 

is time to celebrate aga in) . 

In the tannait i c rr.aterial, zeman , like sha ' ah , appears 
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in a variety of phrases. It should be remembered that each 

appearance of zeman connotes the sense of that photographic 

moment which was established in the past and which is to be 

recogniz ed as such whenever the stars portray a picture 

simila r t o the photograph . 

l 72 th . . zeman - In e pure sense , zeman simply refers 

to the p hotograph concept. Once the moment is 

recognized as a zeman (by humans), it becomes 

'written in the stars , • and that time will (or has 

already) arrive , i.e ., the days of the year, holy 

days, festivals , etc . Occasionally zeman appears 

with )tavua, 73 designating more strong!~· •a set 

time. ' Whether kavua is present in t he phrase or 

not , zeman nonetheless maintains the sense of ' set ' 

or ' fixed ' time . Possible transl ations of zeman 

incl ude 1 ' date ,• ' ant~cipated day ,• •prescribed 

period of time . • 

2. le'achar zeman74 - This phrase suggests that the 

b oundaries of some activity havP b~en p l aced in 

time , and , following the setting of these bound-

aries , something else has occurred ; it is an ex-

ample of a prescribed time or period which as been 

established , followed by another occurrence which 

effects that which has already occurred: ' a pre-

scribed time period' (before a woman can remarry), 

' a prescribed amount of time • (in which to pay 

res ti tu ti on) • 

• 



3. 

34 

75 mechusar zeman - This phrase suggests tha t ani-

mals ( for sacrificing) and people (who do the sac-

rificing) have a correct time in their lives to be 

sacrificed (animals, especiall y doves and pigeons 

must be a certain age) or to do the sacrificing 

(people must be ritually c lean) . This period is 

pre-determined and each individual (human or beast) 

must conform to that determined time . I f a sacri-

ficia l a nimal is too yoW1g , it is mechusar zeman; 

if t he owner is not offering the correct animal at 

the correct time in the correct way, the sacrifice 

is mechusar zeman. This further suggests that 

s acrifices inherently have a correct mome nt of 

exe~ution , a photographically de f ined moment, a 

pre-0 rdained time. Transl ations for this term in-

elude : •too young, • •( a chi l d or animal) whose 

time has not yet come. • 

4 . (le)bezeman hazeh76 - This phrase includes two 

5 . 

understandings , the second of which will be dis-

cussed in chapter five , in the discussion of the 

shehechiyanu. Most often, hazeman hazeh refers t o 

the time in the pas~ when a) the tabernacle was set 

up, 77 and b) the Templ e existea, 78 and these oc-

currences are the subjects of the discussion . 

79 . . 
hazeman Jerama - This phrase refers to t ime-bound 

dm t d · a t · h 80 · comman en s or or inances. er inora lists t he 

positive mitzvot which are time bound . These are 

• 



6 . 

35 

bib1ica1 ordinances and often are fundamental l y 

associated with zemanim, recurring holy day ob-

servances , or with recurring moments in the day: 

a) shofar, b) sukk.ah, c) lulav, and d) tzitzit . 

Following this 1ist, he adds those positive mitz

vot which are not time bound1 a) mezuzah, b) build-

ing a railing on a roof , c) a 1ost thing, and 

d) letting the young go free with the mother bird . 

bezeman she . .• 81 - Whereas besha ' ah she . .. tended 

co underscore a time period in reiation to a hu

man , and the aspect of time was primary ( see above , 

besha ' ah she . • . ), bezeman she ... underscores the 

relationship between two things--human and animal, 

anima l and object, object and human--while the as-

pect of time is secondary . Zeman here acts in order 

to bring x and y together. Looking at the zernanim, 

it is easier to understand the differnece between 

besha'ah she . .. and bezeman she . •.. The holy days, 

the zemanim, are understood as h aving occurred in 

historical time, and their occurrences are to be 

remembered and sanctified . The time of this sane-

tification is relativeiy arbitrary, in that calen-

dration was subsequent to thldse events ; bnt once a 

time was designated as such , it became a zeman . 

And bezPman she ... acts to linJ· that event of the 

past to today {while the issue of time is irrel e

vant) . Translations of tbe phrase could ine1ude 

• 
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' when ,• 'if ,' and 'at the time that .' Bezeman 

she . • • is often found following the questions1 

ematai or bemah devarim amurim
82 

{'when is this the 

case?1 o r, 'when does this apply?') and is answered: 

bezeman she • •. { 'when • .. • or ' this applies when, 

if , at the time that . . • •) . Bezeman she . •. also 

posits a cause and effect rel ationship between two 

evenLs• a) bezeman she .. . ve ' im ... { ' when xis the 

case, then .• . , but if xis not the case , then .• . ' ) i 

o rb) bezeman she •• • u • bezernan she . . • { 'when xis 

the case , then • . . , but when y is the case, then . . . • ) . 

83 kol zeman she. . . - Here, as in the c~se of bezeman 

she . . • , the aspect of time i~ incidental. What is 

important is the interre lationship of two things 

(human and object , human and animal , animal and 

objecL , human a nd human, etc . ) and kol zeman she ••. 

acts to bring the two together: "When x and y (events, 

things , people , animals) come into contact with one 

another , it is inevitable that something will occur 

between them. Translations of this phrase incl ude : 

' whenever ,' •every ~ime that ,' ' as long as ,• •so 

long as .• 

B. zeman (in the construct state>) 84 - In this f orm, 

the f ull rabbinic understanding of zeman can be 

seen . Below , nine examples of zeman in the con-

struct state are ljsted . Each refers directly to 

a biblical ordinance , indicating that the photogra-
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phic aspect of zeman is operative and t hese events . 

when accomplished, a r e to be understood as zemanim 

in a simil ar fashion to the zemanim of the holy 

day cel ebrati ons , e . g •• when the stars a r e in po-

sition , i t is once again time to slaughte r , to 

bring wood sacrifices , to eat , etc . Within the 

photogr aphic aspect , zeman acts to bridge the gap 

betw~en the first experience of these ritual ~

manim and Leday . when the ritual s a r e again per-

formed. It is the doing of the ritu a l by humans 

(th~ interrelationship of the doing and of the 

humans who de it) which is to be empha· ized, not 

the time a t which i t is accompl ished . The time is 

incidental ; i t was determined at the orig i nation 

of Lhe ritual and is to be repeated with r egul arity 

fol l owing the cycle of the stars . In these exampl es, 

zeman translates as : ' at th~ time of x . . . • 

a) zeman hamikra85 - Deut. 6 14-9 

b) zeman hash'chitah86 - Ex . 2~ 13B ff . 

c) zeman hamishmar la'al ot87 - Nu . 28 : 2 

) · BS L 6 5 h 10 3"' 3 d zema n atze kohanim - ev . c ; Ne . c ~ . 1 : 

31 

e) zeman achilah89 - Ex . 29:34 ; Lev. 7 : 17 

f) zemun hane ' ilah90 - Nu . 6 124-26 

g) . 91 D zeman ta ' anim - ~ut . 8 : 8 

h) zeman anavim92 - Lev . 25 : 5 ; Nu. 13: 20 

i) zeman zetim93 - Ex . 23 : 11 

I 
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9 94 I th ' . . th . • zemano - n is form , zeman is in e possessive 

10 . 

state , another form of the construct (zeman shel o) 

and therefore can be understood in a similar light 

as zeman in the construct state. Translated as 

' the proper time' or 'the appointed time ,• each 

example of zemano has a direct biblical referent 

which indicates that it is a specifically deter-

mined , biblically ordained time . Listed under 

zemano are concepts such as s 

a) Pesach offerings which are to be offered at 

. 95 the pr oper time - Ex. 12 : 6 

b) 

c) 

96 The proper time not to eat hametz - Ex . 12:1 5 

The proper tiMe during which a man has arranged 

to ~ork97 - Deut. 24 11 5 ; Lev . 19113 

d ) A vow which is binding untj l the appointed time 

has arrived : 

1) hakatzir98 - Ex. 23116 

2) habatzir99 - Lev. 26 15 

J) hamaseklOO - see habatzir 

e) The proper time that slaughte ring, receiving, 

conveying, and tossing of tne blood is to be 

done (that is , not on the third day )lOl - Lev . 

7 : 18 ; 19:7,8 

f) The proper time when a cer tain priest was re-

. . 102 sponsible for the Temple service - Lev. 24: 

5 - 9 

103 
zemanah - This term is to be understood exactly 
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like zemano and r efer s to the ' appointed ' or 'pro-

per ' times of an event whose designation is in the 

feminine . One specific example of zemanah refers to 

the menstrua l period of women and is discussed at 

l ength in chapter four . 

11. The verbal forms of zeman - Of the four time words 

considered in this thesis, zeman is the onl y one 

which appears in the verbal form in addition to the 

nominal form . Al though it appears as a verb , zeman 

continues to maintain its photographic meaning . 

The verbal zeman indicates a sense of pre -deter-

mination of an event , as if the event had been 

planned or arranged at some time in t he past . The 

verh~ l zeman a lso implies an intention on the part 

of the actor to perf orm some a~t. In many cases , 

the Rabbis seem to be asking 1 If an act were pre-

dete rmjned by the actor , and some unforeseen e vent 

occurred, can the original , pre-meditated act still 

be a~compl ished? And if so , how! 

a) zimen/hamazmin (hiz'min, maz ' min , yaz •min) 104 -

These forms underscore the necessity to have al l 

in readiness for a Yam Tov . They seem to be 

closely associated with a festiva l tim~ (Pesach, 

Shavuot, Sukkot, Rosh Hashanah) and r epresent 

a st,tement of the intenLion of s 

l) selecting certain pigeons from a nest , but 

. d . . d 105 fin i ng others instea . 
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2) a llowing guests to take pa r c e l s of ~ood to 

t heir h omes ( a decision mad e before the 

Yom Tov , thus a l lowing the act to be car

ried out} . 1 0 6 

3} setting apar t , in ohe ' s mind, certain ob-

jects which are to be received on the S ab

bath and designating them as tithe (one can-

not designate anything a s tithe on the Sab

bath itself} . It is as if one says: It is 

my intention that what I shall set apart 

tomorrow ( Sabbath) will be c ounted f or such-

and- sucb tithe . I have design~ted, ap-

po~nted , o r d a ined tha t these things, which 

I will set apart tomorrow , will be c ounted 

. h 107 as tit e . 

108 mezuman - This term occurs only in M.HUl l in 

and refe rs to the l a w o f ' covering up the b l ood 

o f a s l a ughtere d non-sa crif icial animal' ( see 

Lev . 17 : 13 ) . Danby
10 9 

translates mezuman a s 

' c aptive .' But considering t he i n tention im-

plied in zeman ( i n any f orm), perhaps a better 

translation would be : ' of those a nimals which 

someone intended t o s l aughter or not to s l augh-:-

ter, i f one d oes in fact slaughter them, their 

blood must be cover~d up . ' 

} 
I • llO T . . c meza m n i m - his term is generally under-

stood a s the i nvitati on lo say the Grace a f ter 
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the meal ( birkat ha.mazon) • l t has been de-

termined {Deut. 8:10 : ve ' achalta vesavata u• -

verachta et adonai e lohecha) that after a meal , 

a prayer is appropriate, and the intentio:l to 

say that prayer is conveyed by the announce-

ment that the time has a rrived to say i t. 

d) b
. . 111 . . b . irk.at hazimun - This phrase is a sent in 

the Mishnah, but appears in t he Tosephta four 

times, each time in Bera k.hot . Although the 

sense here is that this is the name of the 

' blessing ' which calls (invites, determines) 

the Grace after the meal to begin (see above), 

the Tosephta s t ates that birkat hazimun is 

1 ) biblically ordained, 2) a short prayer , 

3) a prayer which has no closing, and 4) is 

derived from Deut . 8 : 10. 

) h . d ( . d ' d ) 112 A e s e~iz ' am •nu niz • amen, miz• amen - p-

pearing once in the Mishnah and t wice in the 

Tosephta , this f orm has the sense of 'chanced 

upon, • the accid ental meeting of two people, an 

inadvertent comment, or an accident . As seen 

f rom the human perspective, it indeed seems to 

be a matter of providence, chance, or a c cident . 

But there is also a sense in the event that it 

was p:edetermined to occur113 (see above, kol 

zeman she . .. ) . 
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Seder Rav Amram offers the term zeman quite often. 

In fact , the frequency of the appearance of zeman (zemanim, 

zemano, etc .) in Seder Rav An~am approaches that of et (ap

proximately 4'"' of the time words in Seder Rav Arnram are 

some form of zernan) . This frequeucy of a fundamentall.y 

non-biblical. word in l.iturgy signifies the rabbinical ac-

ceptance for l.iturgical use of con temporary language, and 

underscores the sense of the moment photographed, a time to 

be recaptured whenever that prayer is read. Further , this 

liturgical usage equates the biblical and liturgical et 

with ~eman and implies that whenever et appears biblically 

in parallel vith mo ' ed , that that mo ' ed is a fixed time, 

zeman k3vua; thus, a parallel between zeman and mo'ed is 

establ ished {see below , chapter f ive). The f ollowing dis-

cusses the oc1:::urrences of zeman in the liturgy of Seder Rav 

Amraw . 

1. kedushab- Zeman is present in each Kadish (chetzi , 

reader's , mourners ' , etc.) in the phrase zernan 

. 114 . kariv . In a ll cases, zeman kariv para ll.els 

ba ' agala, which means 'speedi1 ~- · or 'quickly. • 

It seems to be asking God to est.ablish Gcd ' s 

kingdom soon, maki~g that promised time of God ' s 

kingdom present (bringing that constellation which 

\till signify God ' s kingdom into the heavens •speed-

ily, ' 'soon,• and even ' no~ . · ) . 

2 . e lohai haneshamah shenatata bi .. . kol zeman she

haneshamah bekirbi ••. 11 5 - ~he meaning here can 
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be understood as it is above in the discussion of 

kol zeman she •.• , which emphasizes the inter-

rel ationship betwee~ ~e and my souls 'as long as 

my soul is within me . . . • 

3 . Ma ' ariv Aravim116 - Here, zeman is j uxtaposed vith 

et: meshaneh itim u •machalif et hazemanim . This 

juxtapositi on re i nfor ces the equating of zeman 

with et, and signifies God ' s control over the 

seasons , the t i mes , and the stars . This prayer 

encourages humanity to take advantage of the stel-

l ar arrangements , thereby acknowledging the zemani n 

ana the opportunity for humanity to fit into this 

established order. 

4 . Fo= Rosh Chodesh - After the kedushah i n the Te-

fi l Jah for Rosh Chodesh , the =011owing is said • 

rosh chodesh l eamcha na tata zeman ka parah l echol 

117 tol dotam, ' you assigned the new moon festivals 

co your people , a time of atonement for al l their 

offspring .. . • An d the one who sees the new moon 

says: 

Baruch atah adonai e l ohenu rnelech ha ' ol am 
asher bema ' amaro bara shechakim uv • ruach 
piv kol tzeva ' am . Chok u ' zeman natan 1 18 lahem shelo ve ' shannu et taf ' kidam , 

'blesse d are you , adonui our God , ruler of the 

universe, ~ho by your r.ommand created the heavens, 

and all their host by your mere word. In l aw and 

t ime you set them , so that they might not deviate 

from their set func~ion . ' Both of these exampl es 

signify that there is order in the universe and 
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that at s pecific times (Rosh Chodesh ) humanity is 

to recognize that order , and even fur ther , that 

that time is fixed just as the stars and the uni-

verse are fixed . By recognizing the time , humanity 

taps into that order . 

s . (be, le) zeman hazeh119 - Generall y speaking, (be, 

le) zeman hazeh simply speaks about the law at a 

particular time (see above, zeman hazeh). In 

liturgy, it maintains this me aning and in addi-

tion, through supplementary prayers for Hanukkah 

and Purim , atternpts to emphasize that the same 

saving power which God exhibited in the past be 

made present . 

a) During the Tefillah said on Hanukkah and Purim , 

a special section is added which begins 1 al 

hanisim v ' a l hagevurot •.• she ' asita la ' avotenu 

. h h . h hl20 b a yamiro a em u ' vizeman aze • The zeman 

hazeh seems to be referring to the time of 

the Rabbis who wrote this particular praye r 

(not to the Hasmonean time or to the Persian 

period o f Esther) because the end of the prayer 

reads : keshem she ' asita emahem nes ken asheh 

imanu adonai elohenu ni~im v ' nif 'la'ot ba ' et 

t.azot , where it is apparent that et and zeman 

are synonymous terms. By referr ing to their 

own time as zeman hazeh , the Rabbis are , in 

effect , connecting their own time to a time 
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in their history, making their time (during 

which they ask for the same miracles and 

wonders which God visited for the Hasmoneans 

and for Esther's people) as holy , ordained, 

and miraculous as was that glorious time of 

the past. With the words zernan hazeh , the 

Rabbis have closed the gap between events in 

world history, a s k ing that e ach moment of 

God's saving power be superimposed one upon 

the othe r (see above , the skewer). 

b) Upon lighting the Hanukkah candles and upon 

r e ading the Megillah of Esther, three prayers 

. d 121 are sai 1 

l) Baruch atah adonai .. . lehad 'l ik ner shel 

hanukkah ( ... al mikra negill ah). 

2) Ba ruch atah adona i ... she ' asita nisim . . . 

bayamim hahem u ' vizeman hazeh. 

3) Baruch atah a donai ..• shehechiyanu v'kiye-

manu v'hia iyanu laz eman hazeh. 

Th e l at ter two blessings inrlude zeman hazeh 

with the same understanding as above. In 

122 f act, whenever the Shehechiya nu is recited, 

we h a v e a petition to God to uni f y all moments 

i n history when God saved the Jews , and to place 

all 0f t hat power f rom all ages onto that mo

rnenL 123 (see below, chapter five, for further 

comments on the Shehechiyanu). 
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In the foregoing discussion , we examined the biblical 

and tannaitic treatment of the four time words : et , onah, 

sha'ah , and zeman . Through the tannaitic understanding of 

the biblical handling of these words . we were able to see 

how the Rabbis sel ectively used these words in their litur

gical formulations. Conflicts in the usage of these words 

and special liturgical considerations ·,..ill be addressed in 

the following chapters. 
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Chap te r Four : 

~ onfl icts in Definition and Usage 
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General l y speaking, the Tannaim were extremely con-

sistent in their usage of the four time terms discussed 

here. The foregoing pages have suggested the no.rm of these 

usages . There do exist several exceptions , however, which 

will be discussed below. 

Tosephta Ber. 1:3 offers a definition of et, sha ' ah, 

and onah which denotes clock time . This definition does 

not necessarily hold for later usages o f the words (note 

especially et), but in the discussion in T .Ber. (when to 

read the Shema and how many watches ex:ist in a night), they 

indicate an awareness of clock time: h~onah achat rne•esrim 

v •arba besha ' ah , veha'et achat me•esrirn v •arba be'onah, 

. b 124 veharega ad1at me•esr:un v•arba e ' et. 

Conflicts among the time words are evident , for the 

most part, when the form of the time word tak.es that of the 

construct state, where two or ~ore time words, at different 

occasions, will precede the same gerund or noun. It is 

most important to note that whenever zeman appears in the 

construct or possessive states, i.e., z<~ari.o, zemanah, ~-

nfil!, there exists a direct pentateuchal proof tex.t to validate 

the use of the word zeman as an ordained directive; the use 

of zeman buttresses the use o f a non-biblical word in the 

liturgical arena. 

The £olloving a re confliccs between various time words 

in the construct state which ar~ extant in the tannaitic 

material. 

M.Ter. 9 : 4 offers the phrase zeman zera ' am (the only 
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occurrence of zeman in connection with~ in the tannaitic 

material). However, sha ' at hazera occurs twice in the tan-

naitic material , once in M. S!1ev . 5 : 8 and once in T . Baba Met. 

4 :18. All three passages are concerned with the sowing of 

seed , but given the previous d iscussion of the uses of 

zeman and sha ' ah, can both words appl y to the sowing of seed? 

We see that biblically ~ parallels katzir and zait, both 

of which turn up in the tannaitic material as words asso-

ciated only with sha ' ah , so that we would expect~ to be 

found only with sha ' ah also . Apparentl y , the use of zeman 

with zera in Lhe tannaitic material represents a mistake in 

usage , because although the sowing of seed is ostensibly 

dependent upon the season (and therefore upon stellar in

fluences), the actual time of the act of sowing varies accord-

ing to the rains, a nd the normal pl anting season lasted from 

Tishri (approximately October) until the end of Tevet (ap-

. D b ) 125 proximately ecem er . 

The term geshamim appears with both sha ' ah (M.Mik. 1 1 

4--besha'at hagesharnim) and onah (M.Mix . 217--onat geshami:n) . 

By understanding the sense of the passages before and after 

these phrases in the Mishnah, we can see that both terms 

are appropriate in their particular instances. The Rabbis 

expected rain at various ' times ' during the year . These 

. . d . 126 ' tl..JTles ' were consid~red as expecte seasons of rain£all . 

As they were anticipated and expected seasons , the use of 

onah in this context is appropriate. The term besha ' at ha

geshamim is a l so appropriate in its context , in that t h e 
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emphasis in the passage rests on the purity of the moment, 

not in the moment itself• ' when {during the time that) it 

rains , all is pure ••• • 

The term shechitah appears three times with zeman 

(M.Yorna 1:7; 3 :1; and M.Tamid 3:2- -zeman hashechitah) and 

ten times with sha'ah (T.Pes. 7:14 [f ive occurrences], T. 

Hullin 2:11 , and T .Men . 13 : 16 [four occurrences]--sha'at 

hashechitah). Again, we must ask if both terms are ap

propriate. Basicall y , the Tannaim noted two types of 

slaughter : one was ritualistic in nature, accomplished 

by the priests, served as sacrifices, and occasionally 

eaten by the priests ; the other was done by anyone who 

wanted to eat flesh . Cor.sidering boch types of s l aughtering, 

jt appears ~hat both terms are appropriate. The Yoma and 

Tamid passag~s all discuss ritual slaughter, done by the 

. . . . 127 . 
priests specifically for Yorn Kippur . Thus , in these 

cases , zeman is indeed the appropriate word . The Tosephta 

passages include both types of slaughtering . Hullin dis

cusses non-ritual slaughter , and the time of the slaughter-

sha ' ah--is chosen by the one who does the slaughtering. 

Pesachirn and Menachot, however, while discussing ritual 

slaughter , emphasize the need for the priest to be ritually 

clean . In al l of these latter cases, shechitah is accompanied 

by the terms zerikah and hek. ' ter (the slaughter, the tossing 

of the blood, ard the burning of the f at pieces), and both 

of these terms recur continually in the tannaitic material 

a l ong wi th sha'ah only. Therefore , a1though these passages 
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=itual slaughter of a particular animal at a particular 

stellar time. Rather, it is tne cleanness of the priest 
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' when he does the slaughtering , the blood tossing , and the 

fat- burning' which is the issue here. 

The term achilah occurs eight times with zeman (M. 

Zeb. 11:7; T .Zeb . 1018 [three occurrences]; 10:14 [three 

occurrences] ; and T .Sanh. 3:5--zeman achilah) and only 

once with sha'ah (T.Pes. 1:11--sha ' al achilah) . Over-

whelmingly, achilah seems to be associated with zeman , and 

in fact , all the zeman achilah references discuss the time 

cf the eating ~f the offerings by the priests (before the 

third day following the sacrifice-- obvious stellar in

f luence) . But by understanding sha'at achilah in context, 

we see tha t it , too, is appropriate . This particular •time 

of eating• ref ers to that of a l ayperson, albeit on Pesach, 

ar.d the amount he/she is to eat; ' when' he/she eats it on 

Pesach is irrelevant. 

The ·rabbinic material discusses the topic of menstru-

. ' . d . . h 128 at.ton. and the cleanliness invlove with it, at lengt . 

For our issue of time words, this topic is especially 

challenging because it. makes u::.e of three of the four time 

words which we have considered here: zeman, onah, and sha'ah . 

Sha'ah , in reference to menstruation, appears in as-

, . . . . d t d d . /d . 129 soc1at!.on with two apec.tf .tc wor s1 ves a an a.tya a.iyan. 

Sha ' at vesta refers to 'when• a woman menstruates, and , as 

in other cases of the construct state of sha'ah, it merely 

-
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translates as 'when.' Almost invariably , however, sha ' ah , 

i n reference to menstruation, appears with daiyah (daiyah 

sha ' tah or daiyan sha' tan) . 'f't1e word sha •ah here signi

f ies the beginning of a woman's flow (the beginning of her 

period) , which varies in length and in occurrence with each 

woman according to her ovn personal biological cycle . Be-

cause it is specific to each individual woman, her own time 

of the beginning of her flow is not specifically stellarly 

determined ; not all women will begin their f low on the new 

moon, on the quarter moon , or on the 16th day of the month 

(that she has a flow, like all women , is zeman--see below). 

r aivah sha'tah seems to indicate that when a woman eslab-

lishes a fixed menstrual period, she recognizes herself to 

be unclean re~Loactively for 24 hours (or so say the sages--

me •et le' e t) . 9ut it was generally the case that the Rabbis 

considered her unclean only f r om the time that she had be

gun her flow, and that was sufficient time for her (daiyah 

sha ' tah) to consider herself unclean (ignoring the previous 

24 hours) . 

The term zeman enters the discussion as zemanah or 

130 zemanan . When a woman experiences zemanah, her time, 

she associates herself wi th all women who have ever , or 

who will ever , experience menstruation. While each indi -

v idua l woman has her own sha'ah, which marks the beginning 

Of he r menstrual p~riod , the fact that the femal e half of 

1-he specie s has a monthly occurrence suggests that when a 

woman menstrudtes , her experience merges with that of every 

-
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other woman in eternity; time disappears and she is every 

other woman exper iencing this phenomenon, and thus the col 

lective term becomes zemanah (zemanan). 

Finally, under the topic of menstruation , onah131 

seems to refer to the entire cycle or spell , the inclusive 

term of the monthl y cycle• the flow, the unclean period 

following the f low, and finally , the clean , fe rtile time 

until the next flow begins. With this understanding, a 

child is deemed a YOman when three onot have passed. At 

that point, she has established her own personal cycle. 

In consideration of the foregoing discussion , we can 

see that the Tannaim maintained a consistency in the ir 

treatmert of the time word~. Even apparent con£licts, which 

became most clear when we cited different time words in the 

construct stat·~ occurring with the same gerund or noun , 

turned cul not to be conilicts at all , but rather part of 

the overall tannaitic definitions. Final ly, we saw that 

the various nuances of the time words became quite distin

guishable through our discussion of menstruation. In our 

f inal cha pter , we will turn to a special liturgical consid

eration of the time words et and zeman. 

-
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Chapter Five : 

Liturgical Considerations 
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Thus far, we have discussed the occurrences of the 

£our time words as they a ppear in the tannaitic texts a nd 

in the liturgy of Seder Rav Araram. Our thesis would be 

drawing to a close at this point, yet there is one further 

issue which has tended to create stronger bonds between 

several of the time words here considered, and thereby af-

fecting the ligurgy of Seder Rav Amram . I t is to this sub-

ject t hat we now turn our attention. The issue at hand is 

that of mo'ed, and how the Rabbis drew both et and zeman 

into the sphere of the mo ' adim, the festiva l celebrations 

of the year . 

As we discussed above, zeman appears only seven t imes 

in U\e 1:-iblical text.. Of these seven appearances , zeman 

occurs four times in some connection to, or i n parallel with , 

et . The Rabbis were thus justified in their equating the 

t wo i n t he tannaitic material. and then in the liturgy. Not 

only can el be found in parall.el with zeman, but e~ also 

appears in paral.lel vith mo ' ed in four instances; Gen . 18 1 

14 ; I Kings 4 ,1 6 ; 4117; and Ps. 102 114. Because et came to 

be equaled with both zeman and mo •ed , it is probable that 

this e quation enabled zeman to be closely associated with , 

if not directly mean, mo ' ed . It is not surprizing that in 

the lilurgy of Seder Rav Amram , zeman and mo ' ed recur con-

t i nually in parallel with eachother, especially in the Ke-

dusha t hayom of th~ festivals1 

l. V~natan lanu adonai elohenu be ' ahavah mo ' adim 
lesimchah vechaqim u • zeman i m l esason veyom chag 
hamatzot hazeh zeman cherutenu 132 

-
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2. Venatan l anu adonai elohenu be'ahavah mo•
adim lesimchah vechagim u•zemanim lesason 
veyom hazikaron hazeh zacho~ teruah 

133 

3 . Venatan lanu adonai elohenu be'ahavah roo • 
adim lesimchah vechagim u •zemanim lesason 
veyom hasukkot hazeh zeman simchatenu134 

4 . V 'tanchilenu zemane sason u•mo ' ade kodesh 
vechage nedavah 

135 

Anot-her case of the association of zeman with the 

mo ' adim can be seen in the Shehechivanu . Bavli Pesachim 1: 

17b c~lls the Shehechiyanu the birkat hazeman . Indeed, the 

Shehechiyanu, which was originally said only fo r the mo ' adim , 

signified those particular occasions as being the recurring 

~nstances of stellar impmrt, the photographic moment to be 

recognized and celebra~ed (zeman). Seder Rav Amram in-

d d h Sh I h . b 'd h d' hl36 clu e t e e1ec 1yanu to e sa1 at t e mo•a 1m, Pesac 

137 and Sukkot , and also i nc l uded it at the lighting of the 

Hanukkah candles and at the reading of the ME:!qil l ah on 

P . 138 ur1m . 

This l atter information , the saying of ci1e Shehechivanu 

on Hanukkah and Purim, suggests an attempt on the part of the 

Rabbis to include both Hanukkah and Purim as , at least , 

semi-mo ' ad~n , in that neither holiday is a pentateuchal 

: estival . How cou.ld they then be considered as mo• adim? 

Pur~m , although not decreed by God in the Pentateuch, 

.:. s a n ordained festival, proclaimed :Cy the Je"Ws themselves 

.l!: l:.sther 9 : 27 : 

ke ' vmu vekiblu hayehudim alehem ve •a1 zaram ve 'al 
kol hanilvim alehem velo va ' avor li'yot osim et 
shene havamim ha'eleh kich'tavam vechiz•manam 
bechol shanah v eshanah . 
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Purim was also ~ very popular holiday. Therefore, the Rab-

bis apparently compromiseds in order to accept the Book of 

Esther and the holiday which accompanied it, a holiness and 

solemnity needed to be added to the festivities , to prove 

that it was because of God that the Jews of Shushan were 

saved . Some aspect of the zemanim, the photographic stellar 

influence , had to be introduced into the liturgy. Thus , a 

special addition was made to t he Tef illah which is said on 

Purim; this additional prayer , Al hanisim, not only includes 

zeman hazeh , but also adds et hazot: 

... she'asita la' avotenu bayamin hahem u•vizernan 
hazeh . .• keshem she'asita imahem nes ken aseh 
imanu adonai elohenu nisim venif ' la ' ot be'et 
hazot. 139 

ln addition to the Al hanisim of the Tefillah , both the She-

hechiyanu and the She ' asah nisim are added to the first 

blessing over the reading of the Megill ah . 

Hanukkah , too , can be seen as a semi-mo ' ed , yet the 

rationale is a bit different , in that the Books of the Maca-

bees never obtained ~anonical status , and thus cannot be seen 

as being biblically ordained at a ll . Judah and his brothers; 

however , are said to have ordained the observance of Hanukkah 

themselves in I Mac . 4154-59 , which reads as follows : 

Yehudah ve•echav vechol kahal yisrael kav ' u lechog 
et y eme hanukkat hamez'beach bemo'adam bechol 
shanah veshanah shemoneh yamim miyom chamishah 
ve •esrim lechodesh kislev besimchah vesason . 140 

A second passage (II Mac . 10 : 5-9) gives Hanukkah the ad-

-
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ditional validity needed for the Rabbis to consider i t along 

with Purim as a serni-mo'ed1 

Chaqegu besimchah shemoneh yamim kechao sukkot 
bezichrarn ki l e£ ' ne zernan mah bilu et yerne chag 
hasukkot beharirn u •bema• arot kederech h achayot . 

Hanukkah was to be celebrated in simchah just as Sukkot was 

celebrated , for the Macabees were unable to do the correct 

celebrating o f Sukkot during the years they were f ighting. 

If such a celebration is likened to Sukkot in the text, the 

Rabbis h ad no chcice but to include it as a zernan and a 

semi-~o ' ed. In addition to this , I Mac . 4 : 56 ord1ins that 

Hallel be said at this celebration, a practice still followed 

in our t ime , making the rationale fo r t he inclusion of Hanuk-

~~h as a zeman more fi rm. 

I n order to emphasize that it was God ' s saving power 

which is celebrated on Hanukkah , and to inser t into the cele-

bration the photographic aspect o f the zemanim , l iturgy which 

f it the occasion was add e d. As in the li t11rgy of Purim , the 

Al hanisim (with a few additions) was added to the Hanukkah 

1'efillah : 

... she'asita l a ' a v ctenu bayamim hanern u •vizeman 
hazeh ... ve ' atah berachamecha harabim amadeta 
J.achem be • et tzera •am .. . keshem seh ' asita imahern 
nes ken aseh imanu adonai elohenu nisirn v •nif '
la 'ot be ' et hazot. 141 

~urlher , the Shehechiyanu ( f irst night onJ.y) and t he She'asah 

nisirn are added to the candle-lightjng f or Hanukkah .
142 

Thus , in the preceding discussion . we saw an attempt 
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by t.'1e Tannaim to set their l i :.urgical conceptions in or

der . Through their use o: the term rno ' ed , ~n co~ junction 

..,.i th et and zeman , t hey were able to ill:bue al l :esth·a1 

celebrations (even non-pentateuchal or.es) with a holy aura . 

,,·e saw :urther that t.he Shehechiyanu ( i:>irkat hazeman) 

served to speci:y a ~. both biblically and nor.-bio

lically c1dained . 

-
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SUMMARY AND CONCLUS ION 
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I f we were again to ask: What time is ic? it is 

highly probable that nov we would hesitate a moment be

fore consulting our watches . About which kind of time 

are we asking? Clock time? Non-cl ock time? Are we ask

ing about the hours of the day, or about the zemanim? 

What do we really mean by: What time is it? 

It has been the attempt of this paper to awaken 

within us that hesitation. Through an acquaintance with 

our own conceptions of time, we have been able to see 

that the Tannaim, too, desired a more concrete under

sta nding of time . For us in the 20th century , time is 

measured on c l ocks and on calendars. This , we ca l l clock 

time. It WjS e quated with historical time , which was seen 

as moving from o :"? fixed point r ectilinearly toward the 

future. We saw tt.at the Tannaim also perceived this 

clock time , a nd they referred to it as sha'ah . But we 

noted further that lhe Tannaim acknowledged an additional 

category of time, non-clock time , which they called zeman. 

It became clear, then , that this non-clock time, zeman, 

could be described as a photographic moment or the stel

lar conf igurations, a moment which could be retrieved with 

annua l frequency . The retrievability of ~ was then 

c ompa red to tha t of myth and the differences between 

~ a nd myth were pointed out . We also saw that by 

a dding new meaning to the zemanim and to cheir symbols, 

con~emporary Je*ish society could bring the zemanim that 

much closer to them . 

-



At this point, we digressed to suggest va rious so

cietal influences which could have p l ayed a role in af

fecting tannaitic thinking . ~hP.se influences came f rom 

the Zoroastrians and the Greek culture. We sa~ that the 

Tannaim did acknowledge the cyclical aspects of nature, 

while maintaining thei~ concept o f rectilinear history , 

and that the incorporation of the two l e d them to their 

discovery of zernan. 

We then turned our discussion to four o f the time 

words which are incl uded in the tannaitic wri tings and 

in the ea rly liturgy . These words are et, onah , sha'ah , 

and zeman. We saw that et was the basic biblicaL word 

for tirn~ and was used by t~e Tannaim , for the most part, 

in their cit?~ ions of biblical material . Thus , et was 

presenL to a g reat extent in the l iturgy . We saw then 

that onah was both a non-biblical and non-liturgical 
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word, but, neverthel ess , was used by the Tanna im to denote 

an e xpected and anticipated event . For t h e Tannaim , 

sha ' ah came to denote a ll a spects of clocK and histori

cal Lime , while zerndn obtained its unique connotation 

as the photog raphic moment . 

Al though the Tannaim were a;naz.ingly ronsistent in 

their usage of the fou r time terms , th~re do exist both 

real and appar~~t conflicts between variou s t ime terms 

.,,.hi ch we examined The particular nuances of the time 

Lerms were most ~vident when we discovered that the dis

cussion of menstruation included three of the four time 
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terms. 

Lastly , liturgical considerations were presented in 

which a new term , mo ' ed, was added to our list of terms , 

and we proceeded to see that mo ' e d came t o be equated 

wit.h et and zeman . Further , we saw the possible rationale 

fo r the tannaitic iocl u5ion of Hanukkah and Purim as ~

manim and semi-mo ' adi.m . This came about by the insertion 

of the Shehechiyanu into the festival celebrations of 

Hanukkah and Purim . 

Jn l ight o f the f oregoing discussion, we have a 

glimpse of the tanna i tic thinking in terms of time . It 

~as highly important for them to distinguish between 

plotted •emporality and nature ' s cyclical time , so that 

they could fir.d order in their world and meaning to their 

religious ritua ls. Through their discove ry of zeman , and 

thereby c~lebrating thei r fest i vals wi th annual regu

lnrily according to the stars , they were able to draw 

all simil ar festivals together to enrich their fest ival 

observances . 
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12:4 or Pes. 1: 5 . The Tosephta lists 81 entries; 
for examples , see Sotah 1016 or Mik . 1 :13. 

8~ . The Mishnah lists 13 entries ; fer example, see Yoma 
lsl7 . ~he Tosephta lists 20 entri es ; for example, 
see She . 811. 
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85 . M.Be r . 2:1; T .Be r. 1 :3 and 1 : 4 . 

86 . M.Yoma 1 1 7 . 

87 . M. Ta ' a nit 412 . 

88 . M. Mig . l : 3 ; T . Bi k . 21 9 . 

89 . M. Zeb . ll 17 : T . Sanh . 3: 5 . 

90 . M.Mid . 1 : 9 . 

91 . T . Sh e . 8 1 l . 

92 . I bid. 

93 . Ibid . 

94 . The Mishnah l ists 4 1 entries ; for exampl es , see Zeb . 
2 : 4 or Men . 1 : 3 . The Tosephta lists 1 25 ent r ies ; fo r 
~amples , see Avodah Zar . l: 9 or Men . 4 114 . 

95 . 

96 . 

97 . 

98 . 

99. 

100 . 

101. 

102 . 

M. Zeb . 

M. Pes . 

M. Baba 

M. Nid . 

Ibid . 

Ibid . 

M. Zeb . 

M. Suk . 

2 : 3 ; M. Men . 11 3. 

2 : 1. 

Mel. 9 11 2 . 

8 : 3 . 

3 : l i 3 : 4 ; 3 : 6 . 

5 1 7 , 8 . 

103 . The Mishnah lists 10 entries ; for exampl es , see Zeb . 
4 : l or Mei . l : 1 . The Tosephta lists 20 entries ; fo r 
examples , see Ta ' ani t 1 12 or Hag . 2:1 0 . 

104 . The Mishnah l ists 3 entries ; fo r exampl es , s e e Bet . 1: 4 
o~ 5 : 7 . Th e Tosephta l ists 8 entries; for exa mples , 
see Demai 8 : 4 or Sanh . 8 19 . 

10 5 . M. Bet . 1 : 4 ; T . Bet . 1:10 . 

lOb . M.Bet . 5 : 7 ; T . Bet. 4 : 10 . 

107 . ~! . Demai 7:1 . 

108 . The Mish11ah lists 6 entries ; for examples , s ee Hull in 
6 :1 or 12 : 1 . 
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109. Herbert Danby, The Mishr.ah , (Oxford: Oxford Univer
sity Press, 1933) , p. 5 22. 

110. The Mishnah lists 10 entries ; for examples, see Ber. 
7c2,3 . The Tosephta lists 4 entries; for examples , 
see Ber. 5 118 or Demai 2124 . 

111 . T . Ber. l 1 6; 7 s 1. 

11 2. M. She . 7 : 4 ; T . Baba Met . 7 : 8 ; T.Sotah 13: 8 . 

113 . This can be better understood i f we examine th~ heaa-
?n collision of two car s . We say that i t is an 
'accident ' when they collide, but in real ity , i f 
two cars are moving directly at ~ne anoLher , it 
would only be an ' accident • if they were not to 
c oll ide . If they were headed towards eachother , 
it i s pre-determined , so to speak , that they 
would collide . 

114 . Goldschrnidt , ?eder Rav Amram , pp . )'. 1 , l ' . 

115. Ibid ., p . .J.. 

116 . Ibid . , P• 1J . 

·..i 7. Ibid. , p. n9 . 
118. Ibid ., p . ~ . 
11 9 . Ibid ., P · t) I ~ . 
120 . Ibid. 

121. Ibid. , p . Uj (Hanukkah) , )( ~ (Purim) . 

122 . There is a lso a Shehechiyanu r ecorded in Seder Rav 
Amram for Pesach ( p . X, ~ ) and for Sukkot ( p . ~-" j1 ) • 

123. lt is interesting to note that in the She 'asah nis im 
which we say today, as well as in the Sh e ' asah nis im 
for the lighting of the Hanukkah candles and for the 
reading of the Megi l .lah, the letter ' .Y.QY ' which pre
cedes bezeman hazeh has been nropped ; thus , the e nd 
ing can be translated as : " in those days at this 
time ," which a pparentl y meanss " . . the Hanukkah a nd 
Purim cel ebrations of those years at this particu
lar time of the year." In droppi ng the 'Y2Y• • we 
have re-opened the gap , so to speak , and a r e merely 
t hataki ng God for saving the Jews or those days , but 
in our day, we have no need for God ' s saving power. 

124 . The hierarchy apparently is, in decreasing order : 
sha ' ah , onah , et , rega (although extraneous to our 
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discussion, rega played a role in their measure
ment of time) . It is interesting to note that the 
term , ~. is not included in this list . 

125. T .Ta ' anit 1 :7 ; see al.so J ehuda Feliks , "Agricultural 
Methods and Impl ements in Ancient Erez Israel, " 
Encyclopedia Judaica, {Jerusalem: Keter Publishing 
House , 1972) , Vo.l 2 , p. 376 . 

126 . M.She . 219 . 

127. See Lev. 1611-34; Ex. 29138ff. 

126 . See Niddah in both the Mishnah and the Tosephta . 

129 . See , f or examples, M. Nid . 1:2 , 4 , 5 , 6 , 7 ; T .Nid . 1 : 3 , 4 , 7, 
!3 ,9. 

130 . See M.Nid . 10: 1; T.Nid . 1:8,9; 5 : 6 . 

131 . See M.Nid. 1 15 ; T.Nid . 1111. 

132 . Goldschmidt , Seder Rav Amram, p. "',1 (Pesach). 

133 . Ibid ., p . i>jl (Rosh Hashanah). 

11°1. Ibid . , p . .1Jl? (Sukkot). 

135 . Ibid., p . UJ;l . 

1 36 . I bid . , p. )< 'jl . 

1J7. lbid., p. llljl · 

136 . Ibid ., p . (j) (Hanukkah) ; p. )(~ (Purim) . 

l 39 . Ibid. , p. ~ . 

140. Whal a sp.lendid argument for Reform J udaism! 

14 l . Goldschmidt , Seder Rav Amrarn , pp . n- l). . 

14 2 • I bj d • , p • 1,j l . 
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