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DIGEST

This thesis seeks to ascertain the theological motifs
in the rabbinic evolution of the Jewish New Year Festival.
The holy day which today is known as Rosh Hashanah was not
observed in biblical times. Yet there are rudimentary
elements present in the Bible which relate to the present
day celebration of the New Year, These include the
following: the theme of God's judgment over His creatures
and the world He created; the acclamation of God as the
divine Ruler; the use of the shofar or ram's horn; and the
liturgical component of the Malkhuyoth, Zikhronoth, and
Shofaroth verses, which denote respectively kingship,

memory, and shofar.

Chapter One analyzes the “"first day of the seventh
month" from the biblical record. Chapter Two provides a
survey of the relevant parallels to the New Year in the
traditions of cultures in the Ancient Near East. Chapter
Three begins the process of determining the development
of the New Year during the Intertestamental period. Chapters
Four and Five investigate the rabbinic interpretations »f
the New Year with respect to observance, idea-content,
halakhic and aggadic understandings. Chapter Six delves

into the liturgy of the New Year,



ii

The Jewish New Year Festival, based on the biblical
"first day of the seventh month", represents a marvelous
evolution of a holy day. New theological meanings relate
the biblical text to acute insights into human behavior.
Ancient rites have been transformed into practical cere-
monies., Historical necessity has dictated changes in the
ritual, Notions of creation, revelation, and the ultimate
redemption are incorporated on the anniversary of the day
of creation, the day on which the shofar at Sinai is heard
again: the day which heralds the future messianic era.

The motifs of the shofar, of God as King, and of God as
Judge, comprehended through the unique organic thought of
the Rabbis, are rooted in the Bible, These motifs have
growr,, developed, and matured until they are firmly

expanded in the liturgy of Rosh Hashanah.
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"he holy dayv which todav is ¥nown as #3d1 @R\,
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Josh Hashanan, tne Jewisn New Year, was not abserved in

niblicgl times Byt there are distinect ronnectigns between
+he "fiprst Aav of the seventh month" mentioned four times

iv. the Bihle and our modern celebration, Tnese include the
fpollowine: +the theme of Sod's judesment over His creatures

-

and the world He crezated; the acclamation of Zod as tne

b

divine Ruler:; the use of the shofar or ram's horn; and the

liturcical component of the Malkhuvoth, Zikhronoth, and

'
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s, whicn denote respectively kinesh
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memory, and shofar., These four areas will provide the focli
for our understandinz of the evolution of the Jewish New
Year Tesztival, 3Before proceeding to an analysis of these

four major voints, i' is crucial to determine when the

Vaw Vezr or~urred,

The %iblisal evidence for a new year's day correspond=
iional Jewish observance on Tishri 1 is
limited, TIhere are four citations which deal specificai.y

with the "first dav of the seventh month"., One which

14

xplicitly mentions 'rosh hashanah' is from Ezekiel &#0:l.
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“Tn the twentv fifth year of our exile, in the
berinnine of the vear, in the tenin day of the
nontn..."

-

“he mention of 'roszh hasnanah' is almost universally

accepted as meaning '"vhe beginnine of Lhe year' and has
-

o connestion with the XNew Year testival, ° 3naltn, now-

ever, relying on the text itself, sels [ishri 1J as the

Vew TYear's day. Usine convoluted asurunomicasl lusie, ha
views this day 3s =z "relic of tle cnangecover from a twelve
unar menth vear wilh occasional interuvalary moniis Lo soeme

sort al attempt to keep a true solar vear.” JeVaux maln-

Laine thal the Lext means "the Lesivning of the jrezr";

"{* {8 surprizine Lae find s0 many writers accepting
aitrdpul Lhe flisker of an eyelid,™ that =Szaxiel 43311 relers
- - as -p r 2 - 9 ~ o

- | =N “gar _gl:“‘t VAL,

he [irzsl reference to “first gay of Tie seventin

muntin® apvesrs in Levillicus 27 231-25,
P T N Y T B L e
TIN? IR P22TT SI03 WR? IR 235 08 3T
VIR Xp2 927170 11797 (Waw @27 0%
o 7 UK ONIPI WYN K2 a7127 DowY2 9o

The Lord sioXe to Foae:, sayings Speak to ine
Israeliite people thusr Iu the seventh month, on
the first Jday of the monlh, vou snall ovserve
conplete vest, a sacred occaslon commemorated
wilh loud blaszts. You shall not work at your
ceunatlonsy and you shall brine an offering

By Trre bo the Tumi.

(m ]
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¥RI0a Wi The "seventh montn" referred to corresponds to

the Babvlonian name Tishri., It is of note that in Akkadian
and Ugaritic the cognates for Tishri are ta Sritu and nmwn

5

regpectively, which mean ‘'beginnins’,

ljfif Translated either as 'sabbath observance' or 'day of
rest', the word shabbaton denotes a special type of shabbat
observaﬂce.ﬁ The technical term carries no implication of
sglemnitv.7 The only dayvs called shabbaton are Tishri 1

(Lev, 273:24), the firset and last days of Sukkoth (Lev. 23:139),
the 3Sabbath (lev., 23:3), the whole of the Sabbatical year

(Lev, 25:4), and the Day of Atonement (Lev, 23%:32), Each

reference is from the Priestly Code,

11737
Zikhron is a construct from 2ikkaron. Both major

lexicons translate this as memorial, a way of reme-nbrance.3
However, Brichto denies this by asserting tnet the word did
not mean this in Riblieal times, zlthoush later this became
a cohnotation of the word, It means only ‘utterance' or
'marking' of an event, The shade of meaninz implied in
urderstandine zikkaron as memory ohfuscates the Biblical
text.: Either wav, it is specified in the text as beins

performed via A27170,

Y170 Teru'sh occurs often in the Bible ard its usage is

categorized in the followinz ways: a shout or blast

10

announcing war, an alarm, or joy. In Leviticus 25:39

the word is used in the construct form witn 12W for use on



the day of Atonement in the Jubilee year., It is from this

locus classicus that the sound emanating from the ghofar is

congtrued as a teru'aggll

19 The ghofar comes from the horn of a cow or ram and is
primarily used in the Bible as an instrument announcing war;
' o
only later is it used for religious occasions.l“ Gray inter-
prets the biblical use of the shofar in this way:
Trumpets blown in time of battle keep God in
remembrance of Israel, and secure Israel's delivery.
For if God 'forgets®, Israel suffersg defeat. The
blast of trumpets on extraordinary public festiva%s
accompanies offerings to secure God's attention.
The ghofar is most frequently associated with the verd ¥l
meaning, in this context, to blow any instrument, or parti-

. L
cularly a clarion, It may also mean to clap or thrust,1+

TP 8P Migra Qodesh is a technical term meaning a religious

gathering., It is often used in the Priestly Code to denote
a convocation for worship at specified times such as the

Sabbath and certain sacred days,15

The text ends in verse 25 of Leviticus 23 with the
commandment against servile work and the sacrifice of an

undescribed offering by fire to the Lord.

According to Martin Noth, the festivals mentioned in
the full chapter of Leviticus 23 parallel those in Deuteronomy
16, although fhe latter is abruptly silent with respect to
both the New Year festival and the Day of Atonement. "One

can provisionally detect a double rhythm of feasts in the
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course of the cultic vear."1 This double dating also
occurs in Ezekiel 45:21-25, From these few verses about
the "first day of the seventh month® all we can deduce is
that there was a proclamation of sorts at an appointed
time, 2 cessation of work, and a fire offerins to Yanwen,
not exnlained in detail, WNoth is satisfied that the accla-
mation was marked by the use of the ram's horn, "This may
well have originally had an apotropaic significance; later
rowever it may be supposSed it came to mean merely the fes-

7 :
1 Noth 1is not

tive introduction to a new period of time."
cortain whetner the memcrial is to 'remind' Yanweh of his
pecple oy the trumpet's scund or whetner Tsrael was to

‘rememver" her'ﬁod.18

Kaufmann provisionally accepts Noth's view of the New

Year, The custom of blowing the trumpets had been sunderad

bty

e

rom its roots, The religious transformation of the shofar,

it

alline Cod's attention to man's waitine on His salvation,

is remotely connected witn a custom of expellins demons.

The Psalms sugrest that the shofar celebrates God's king-

ship, "The Israelite trumpet blast relebrated a kingdom

wnich became known tc men only througn divine self-revelation."”

Thus the trumpet hlast at Mt, Sinai (Exodus 19) heralded the

50d whe revealed Himself before the people Israel.19

The second text which mentions the “first day of the

seventh month' is found in Numbers 289:11-6,
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In the seventh month on the first day of the
month, you shall observe a sacred occasion: you

shall not work at your occupations., You shall
observe it as a day when the horn is sounded,
You shall present a burnt offering of pleasing
odor to the Lord: one bull of the herd, one ram,
and seven yearling lambs, without blemish. The
mezl offering with them - choice flour with oil
mixed in - shall be: three-tenths of a measure
for a2 bull, two-tenths for a ram, and one=-tenth
for each of the seven lambs, And there shall be
one coat for a sin offerine, to make expiation in
vour behalf - in addition to the burnt offering
of the new moon with its meal offering and the
regular burnt offerinz with its meal offering,
each with its libation as prescribed, offerines
by fire of pleasineg odor to the Lord.
Verse one is very similar in content to the previocus passace
from Teviticus 23, A major chanege is that instead of a
712717 11727 ‘marking by Teru'ah' we have a 7170 §1°% a 'day
of Teru'an', Rather than, as Noth translates, "a memorial
of Teru'ah", we have here a complete day devoted to this
function. Although not mentioned here as chabbator, the
day i= set aside for special sienificance as previously
noted, It is a migra godesh, a holy convacation, and the
interdiction asgainst work is repeated, In marked contrast
to the Leviticus 23:24-5 passage, the emphasis here is on
the sacrificial cult, The sacrifices are detailed in cate-
gory (burnt, meal, drink, ans? sin), nuality, amount, and
purpose, Where in Leviticus there was mention of a2 single
'offerine by fire', here we have numerous tyves of sacrifices
with instructions as to their disposition, The sacrifices
are to make exniation on ihe people's behalf before GCod,

This is their stated purpose. Yet the "“first dav of the



seventh month" is alsc 2 New Muon, and it is helpful to see
if there are any distinguishing features marking the new
moon of the seventh month.

Q2210 TR 02I27¥IN3N LINNAT @1°31
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“and on vour joyous occasions, your fixed festivals and new

moon davs you shall scund the trumpets over your tarnt

nfferines and vour sacrifices of well-being, They shall be
a reminder of vou hefore your God: T the Lord am
your Zod,"” (Numbers 10:10) The Tirst day of every month
was marked by two occurrences which set that day apart.
Trumpets ;71830 were soundad, and sacrifices were offlered.
Again the word (7727 zikaron is used, and some type of con-
nection ig indicated between the people Israel and God.EO
Thus the "first day of the seventh month", wiizch falls on

the new moon day, is marked by similar rituals as any of the

other new moon days, Tt may be useful tu compare the sacri=-

fices offered on the "first day of the seventh month" with those of
the Vew Yoon and also the Day of Atonement., This will help

to clarify the distinstions amoneg the three holy days.

New Voon (Numbers 28:11-15)

twa voung bullocks

one ram

seven unblemished he-lambs (one year old)

3/10 ephah Tlour-oil mixture per bullock

2/10 epnah flour-cil mixture per ram

several tenths spnah flour-oil mixture per lamb



New Noon (con't)

i hin wine per bullock

hin wine for the ram

% hin wine per lamb

One he-zoat as sin offering

regular burnt-offering and drink offering,

*first day of the seventh month" {Numbers 29:1-£)

one vounz bullock

ane ram

seven unblemished he=lambg (one vear old)

3/10 ephan flour-oil mixture per bullock

2/12 ephan flour-oil mixture per ram

1/10 ephah flour-cil mixture per lamb

to make atonement: one he-zoat for sin offering
in addition: %bhurnk offering of new moon

meal offeriue of new moon

recular burnt, meal, and drink offerinse,

Dav of Atonement (Numbers 2G:7-11)

one vounz bullock

one ram

seven unblemished he-lambs (one vear old)

3/1) ephah flour-oil mixture per bullock

2/10 ephah flour-oil mixture per ram

several tenths ephan flour-oil mixture per lamb
one he-zoat for sin offerins

beside:r =in offering of ztonement

rezular burnt, meal, and drink offerings.

On both New Yoon and "first dav of the seventh month"
there was an acclamation: by teru'ah in the case of "first
day of the seventh month" and dv teni'ah for New VMoon. It

mav be assumed that the difference is that shofar was used



on the "first dav of the seventh month" and hatzotzeroth

were used for New Moon, On each of the three holy days
there is a he-zoat for a sin offerinz. On the pay of
Atonement and "first day of the seventh month" the sacrifice
of a he-goat i ucsed to make expiation, 3Boin the Day of
tonement and the "first day of the seventh month" have the

same size offerinec.

Unfortunately there are no great discrepancies which
would indicate the uniaque nzture of the "first day of the
seventh montn", Perhaps it is in the nature and use of the
shofar, but thnis is not explicit, As such the "first day of
the seventh month" is 1iterally a special new mooun, perhaps
the chiel new moon ui the vear, due %o the increase in Lhe

number of sacrifieces, "Thus the seventh new moon stands to

3% - L3 ?'
ordinary new mouns much as the seventh day to ordinary days."

The third text wnich mentions the "{irsl day of the
seventh month" is Ezra 3116, There is a record cf the re-
puilding ¢f the altar upon the return from Babylonian exile,
This marks the new beginrning of relisious services and sacri-
fices in Jerusalem, “onspicucusly absent is any mention of
the ritual blowineg of the shofar, “"The Thronicler introduces
his accourt of the rongrecational worship service after the
return with the same formula used in connection with the

-~ -
PR %

reading of the Toran by Ezra.

In Nehemiah 7:7% - B:13 Ezra reads the Law of MNoses

w
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te the assembled people of Israel, Tnis passage in Nehemizh
is the lasti explicit reference to "first day of the seventh
month", There is seeming neglect for the law sltated in
leviticus 23124-5 and Numbers 2%;1-6f regardins the "first

day of the seven*h month". FPerhaps the day became holy
because the Law was read, since the peonle would not yet

know that it was a holy day until this was announced to them,
Eira, the most knowledegeavle member of the community, cer-
tainly must have known of the requirements for the “first

day of tne seventh mon:h“.23 As he read the Law the people

burst out orving, seemingly repentant, =zra comforted them

and described to them tne joyous nature of the day.

The content of Ezra's reading is at a proper and
appointed time, yet the setting is not a worship service,
It rather appears %o be a public rally in which Ezra begins
with a blessing and reads from the latest recensicn of the

i
Fen:ateuch.? Elements of the "first day of the seventh

..
L

month” zre missingy there are no szcrifices; there is no

blowines of the shofar, PRloch guesses that the shofar rite
was omitted because it had heen performed by the kohanim in
the ‘I‘errl'rlle.?5 Whatever the case may be, the public festi-
vities described in Nehemian are at ereat variance with the

legal requirements of the Torah,

In addition to all the previous biblical evidence for

a festival at the "first day of the seventh month", there
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appears to be circumstantial support for a parallel custom

£
at the first month, Niban.z“

22N O8I 022 a1a vIng
L30A WAN? 037 X171 1087

This month shall mark {or you lhe beginning of

the months; it shall be the Tirst of the months

of the year for you. (Zxodus 12:2)
Accordins to the text, the year bLegins in the spring, with
Nisan as the firslL month, The countine of all the monihs
ihus Legins with Nisan; hence Tishri is called the seventh
month. The creat pilegrimage festivals carrespond to this
of Lhe calendar: Exodus 23:14-17, 34:18,22-23; Deuteronomy
1731¢. 1In each case the people are commanded tu appear
Lelore Sod at the feasts of Passover, Fentecust, and
Tabernacles. The calendar would commence in the spring
witn Fassover, continue through the narvest festival seven
weeks later, and the last major lestival of Ingathering
at the turn of the year would be held in the autumn,

Vissine from these festival calendars is any mention of a

specific New Year festival.

Licht assumes that Ezekiel 45:18fFf i= trying to
innovate a New Year's celebration in Nisan, complete with
the cleansine of the sanctuary. In this, he sees the
first of Nisan as preparatory for the essential festival
on the fifteenth, Passcover, The Exodus 12:2 text would
accomodate this view, as it would indicate a change in the

calendar.z?

el e ———
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Kaufmann attests to an additional spring New Year's
Day. It occurs during the month in which the Exodus from

28 this day, Nisan 1, must begin the

Egypt is celebrated.
cultie year, for the tabernacle itself was erected on the
first day of the first month(Exodus 40:17). This dating

of the New Year must be an innovation, though Exodus 122
is not a polemical defense. As Passover marks the
bezinning of the people of Israel, the month in which it is
celebrated marks the beginning of the year.29 Segal views
the Passover as the time for the New Year's feast par
excellence. This does not preclude the efficacy of the
autumnal New Year at Tabernac]es.jo The festival was 2
rite de passage for the people Israel.31 The timing of
Purim (literally, 'lots') indicates the importance of
delermining the fates at this New Year season.32 “Thus

the Passover was primarily a Few Year Festival," >

DeVaux is convinced that all prior texts raised do
not determine an actual New Year Festival. There is no
mention of the New Year at Exodus 12:2 or leviticus 23:24.
There is a Day of Acclamation, yet this feast on the
"first day of the seventh month" is not clearly recognized
as a New Year feast, It was a solemn New Moon occasion,
marking a montin which was full of feasts. Despite implicit
references in the Bible, "there is no mention of it in the
liturgical texts or in the pre-exilic historical texts...

the feast never existed in 0ld Testament times."Bu
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DeMoor believes that there was a New Year Festival,
although for him this occurred at the time of the great
autumnal feast.35 He places the following events all on
XMl , the supreme biblical festival, Sukkoth: the feast
of Yahweh(Judges 21:19-21); Elkanah's prayer in Shiloh
(1Samuel 1:13); Saul's celebration at Bethel and accession
to the throne (1 Samuel 10:1); the dedication of the Ark
in Jerusalem by David (2 Samuel G); Absalom's revolt and
self-proclamation as king (2 Samuel 15); Adonijah's
rebellion (1 Kings 115); and the coronation feast and
temple dedication by Solomon ( 1 Kings J:2). These were
expressly performed at ®the festival" which egualed New
Year. Noth agrees that Sukkoth was the original major

36

feast.

What we may actually have extant in the Bible is a
pair of chief festivals, one at springtime and cne 1in
gutumn, According to Tadmor, the ecclesiastical year
began in the spring, whereas the agricultural year began
in autumn.qv The Gezer calendar, discovered in 1308, has
been eslablished as a tenth-century B.C.E. inscription.
In Biblical Hebrew the zuthor marks his calendar on an
agricultural basis, beginning with the fall harvest.38
Kaufmann substantiates Tadmor's claim, citing a priestly

39

New Year in Nisan and an agrarian New Year in Tishri.
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Probably the great fall festival had many elements

in it, ineluding acclamation, purification, and celebration,

The festivals of the New Year and Day of Atonement may
have been separated from the day of the actual feast,

This process of detachment preserved the character of the
holiday. Different days were assigned for the observance
of the rites of trumpet blowing, atonement and cleansing,
and ingathering, Thus Noth, Porter, Gaster, and Bamberger
agree on this process of distribution of the essential

elements of the fall festival.ao

Porter dates the synthesis of one unique festal day
to pre-exilic times, and the separation to an unspecified

post-exilic date.!"1

Why atonement was separated from the great
autumn feast, made independent, and transferred
to a point five days before the beginning of
the feast=- this can no longer be ascertained.
The separation and independent institution of a
New Year's Day would appear to be a further
step...in the divigéon of the original New Year
and autumn feasts.

Kaufmann maintains that "the rites of the New Year
must have been marked by an unusual amount of trumpeting...
of the New Year we know only that it was the 'day of
trumpet blasts' par e:t:celil,a'nce."q’3 It was a cosmic
festival, combining New Moon and New Year sacrifices,
which made it a unique cultic experience.u4 It was a
solemn resi day, a sacred convocation, with shouting and

tlowing of horns to God.us The popularity of the fall
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folk festival gained such favor among the people that the
priestly New Year is not even mentioned., Thus the "first
day of the seventh month™ became the standard New Year

festival in biblical times.

With respect to the four major themes of this study,
at this point only a limited knowledge is available. There
is biblical support for the use of the shofar, and in the
Bible it develops from an instrument of war to an instrument

46 In Leviticus 23:24 the' phrase

of religious value.
zikhron teru'ah occurs., Of the connection between this
phrase and the later embellishment into unique liturgical

verses (Zikhronoth and Shofaroth) nothing definitive can

now be stated. The theme of Sod's judgment will be dealt
with in the next chapter, as will the biblical idea of

God as the divine Ruler,




CHAPTER II
MYTH AND RITUAL , ., . ?

Much has been written and analyzed about the role of
the New Year Festival in the Ancient Near East. There are
those who would maintain that the Israelite New Year
Festival, as well as other holy days, grew out of a cul-
tural milieu which held common concepts and participated
in similar forms of religious observances, Proximity in
geography and transmission of language forms aided the
processes of sharing among Near Eastern civilizations,

Thus the "Myth and Ritual”™ school endeavored to establish
that relisious myths and rituals stood in organic re=lation-

ship within the religions of the Ancient Near East.1

Hooke, the founder of this far-reaching position,
maintained that "borrowing and interchange ... is an impor-
tant part of the process ... it is not without influence
upon the content of myih and ritual."2 Israel, in this
view, developed and adapted prevalent customs extant in
the Ancient Near East; the Hebrew Bible preserves this
gradual development of religious thought and practice.3

Proponents of this view stated that it is possible "to

identify traces in the 01d Testament of a New Year Festival

16
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identical in many respects to those of the rest of the

Ancient Near East.”h

All New Year Festivals included five major elements,
Although each culture may have a permutation of one or
more of the elements, the context and celebration of the
festival which was the center and climax of all the reli-
gious activities of the year contained five major elements:
the dramatic representation of the dealh and resurrection
of the god; the recitation or symbolic representation of
the creation myth; the ritual combat in which the triumph
of the god over his enemies was depicted; the sacred mar-
riage; and the triumphal procession in which the king

role-played the god.5

In his discussion of the Hebrew Passover, Segal agrees
with Hooke's analysis of myth and ritual. His inteirpreta-
tion of the common characteristics differed. For Segal,
the shared elements included: a fixed calendar date; a
ritual going-forth from city to country; variocus rites of
purification; recital of the creation myth; enactment of
Lhe sacred marriage; removal of conventional soclal rules;

and dedication of the temple.6

Seven Near Eastern cultures have been analyzed by the
'myih and ritual' school., These ares Babylonia, Assyria,
Canaan, Egypt, Harran, Hittlile, and Ugarit. The features

of the New Year Festival in each culture must he reviewed
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to determine the value of Hooke's hypothesis., The Baby-

lonian comparison is the most lengthyand involved parallel.

The akitu festival was mosl probably the New Year
?

Festival at the opening of spring in Babylon. Tadmor,
however, believes that akitu simply marked a processional

noly day, while zagmuku was the actual New '.(ear.8 The
akitu was also held al Erech and Ur at autumn. This double

feature of celebration in Nisan and Tishri came from reckon-

9

ing the year according to two zallernative systems, Zag-mu

in Sumerian means edge of the year, whereas the word akitu

nas nothing to do with seasons and has not been rendered

10

pnilologically. Evenlually zagmuku znd akitu were

uniquely intertwined as the New Year in Babylon, although

the dual New Year remained constant.11

The text commenting on the Babylonian ritual for the
twelve day festival is incomplete. The high priest began
with the recitation of the Epic of Creation., In this Bel=-
Marduk conguers his enemies, man is created, and the temple

12 The creation epic had a magi-

13

is constructed in heaven,
cal virtue to bring about triumphs and annual benefits.
On the Sth of Nisan sacrifices were offered and the temple

was purified.lu

Next, in order to renew his authority, the king was
formally humiliated, "“The high priest stripped him of his

robe and other insignia, made him kneel, and then solemnly
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boxed his ears and tweaked his nose., Only towards the end
of the festival was the monarch reinstated."15 Following
this there was a solemn procession to the bit akitu, out-
side the city; depicted Lhere was a drama showing Marduk's

primordial victory over Tiamat, the chaos monster.16

At this point came Marduk's reward of the 'tablets of
destiny' by which he could determine the fates of humanity.1
Langdon stated that the myth of a general judgment of souls
gues pack to a belief based on the passing of the sun.18
At this time of judgment intercession on behalf of humanity

13 "Here the connexion between thne poem and the

occurred,
ritual is especially manifest; every year at Babylon
(Esagila) a new 'fate®' of supremacy was decreed by the gods
to Marduk, and by a parallel acceptation no doubt to the

20 The regis-

King of Babylon as his earthly vicegerent.,”
trar of the heavenly court recorded on clay tablets the

good and evil deeds of people.z1

Finally Lhere was a sacred marriage of Marduk, crowned
in the Temple Esagila. Segal affirms that the king took
the part of Marduk, for the god's regeneration renewed the

22 Clines denies

monarch's powers and royal prerogatives,
this: "It is doubiful that the king played the role of
the god in Lhese ceremonies.'23 Babylon, as the creator
of an ancient world civilization, exerted its influence

primarily upon the Hebrews both before and after the exile,

7

24
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Tadmor maintains that the most important elements in the
Babylonian New Year were first, the glorification of God
through prayers and hymns, and second, the enthronement

in Babylon His city.25

Celebrations were similar in Assyria, as again the
unique focus was on the enthronement of the king. However,

there is a limited knowledge of the Assyrian New Year Fes-

26

tival, The festival was longer, and a sacred banguet of

the gods was held. There is no record of a humiliation

ceremony. Akitu festivals occurred in other months as well.2

In Canaan, the =zod Ba'al was the pivot on whom the
ceremonies of the New Year revolved, The conguering of

Mot, =od of death, by Ba'al, the supreme weather god, is

28

thie theme of the epic poem found at Ras Shamra. The les-

tival was an autumn New Moon, celebrated with sensuality
and drinking, 2 sacred marriage, communion with the dead,

music, dancing, and contributions to the cult., The princi-

pal officiant was the king, whose powers were renewed.29

Ba'al also served as judge of those who had been unfaithful

30

to him,. He was enthroned in a special palace celebrating

31

his victory and resurrection. The same general charac-
teristics of the New Year Festival exist in this Canaanite
myth and ritual, and the pattern is distinctly sell-evident
to Hooke.32 Yel Zlines doubtis whether this festival was
for the New Year, The Ba'al myth may have had no special

connection with an autumnal New Year Festiva1.33

7
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The New Year Festival in Egypt was dedicated to Horus
at Edfu, On this day Horus ascended to the throne.ju The
king pariicivated in a sacred procession in which he played
the role of the deity. Sacrifices, singing, dancing, and
music accompanied the kingship renewal.35 The periodic
jubilee festival of Egyptian kings was celebrated al this
Lime, the first day of the fifth month, designated as the

36 This falls between the seasons of

first day of the year,
inundation and sowing. There is a sacred marriage in the
complex fourteen-day ritual festival, and again the deity is
symbolically resurrected in the person of Horus.j? The
recitation of the creation myth narrative involved Horus'
accession Lo the throne as the now and living king.BB
Also prominent in the elaborale ritual was the exposure
of the statue of Horus to the sun's rays, reuniting the

god's soul with his bn::ody..‘:19

Despite the zaps in reconstructing the Egyptian New
Year Festival, the focus was on the renewal of Lhe monarch's
fertility, strength, and kingship. Achitov maintains that
three New Year Fesiivals were held, all dealing with fer-
fertilityt ome in connection with the Nile River, the
second dealing with pl anting and seeding, Lhe third with
the harvest., Thus the year would be divided in thirds with

a special festival inaugurating each seasmn.L"0

In Harran the festivities occurred at the times of

equinox and solstice, Visits to a temple outside the city,
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sacrifices, fasting, and later feasting marked the obser-
vance to the deity., Poll taxes were paid yearly at approxi-
mately the same date as the festivities.ul The Hittites
observed a lunisolar caleandar and celebrated both new moons
and new seasons. The puruili festival occurred in the
spring at the various cultic centers, A recital of the
cosmic struggle between the dragon and the weather-god
accompanied other elements such as a solemn procession, a
sacred marriage, and the fixing of the fates., But in the
fall the festival involved a mock battle, singing, sacri-

fice, feasting, and drinkil‘lg.u2

The suzgestion has beeir made that texts uncovered at
Ugarit may have been recited at the autumn New Year Festival.
Two elements surface, remotely similar to other cultures
of the Ancient Wear East: ritual combat between Ba'al and
Mot, and a sacred marriage and procreation., Yet Segal dis-
putes Lhis view, having found no concrete evidence of

festival practice.u3

Thereis aclose parallelism among the festivals of the
Ancient Near East cultures., The general pattern of Cannanite
myth and ritual derived from the influences of Egypt to a
lesser extent and Trom 3abylonia Lu a greater degree,
Elements such as the installation or re-installation of the
earthly king, the kingship of the deity, divine judgment

and punisiment of the wicked, as well as various cultic
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ceremonies, led DeMoor to conclude that Israel took over
the feslival from the Canaanites.“5 Qesterleystates the
view that ine three Israelite agricultural festivals re=-
present the breaking-up and adaptation of the Babylonian

New Year Festival to the worship of Yahweh.46

Enenell insists that it is possibvle to "look Ffirst to
I rael «nd Canaan to determine the independeni and highly
uniogue form of the festival"?? The biblical record almost
entirely succeeds in obliterating germane elements of the
dying and resurrected god, the sacred marriage, the focus
on the earthly king by the community.aa Yahwen assumed all
deity roles as He alone was King and Judge. There was no

sacred marriage rite, and excessive drinking was rigorously

debarred. The Israelite versicn was celebrated in a maore

. : i4g
sober yet Ly no means less happy or satisfying manner,””

Contemporaneous with the Myth and Ritual school,
Mowinckel soughl tu prove that the Psalms were the basis of
the Israelite ritual., Mowinckel, following Gunkel's type-
nistory, categorized various psalms relative to their pur-

pose in the cull, Of major concern to this study is the

analysis of "Psalms at the Enthronement Festival of Yahweh”.So

According to this point of view, there was a yearly festival
in which the kXing of Israel symbolized Yahweh in a ritual
drama. This drama was the religious raison d'€tre of the

Jerusalem cult, The festival bore the character of a New



Year celebration which followed the typology of lhe Myth

and Ritual schuol.51

Characteristic of this group (of Psalms) is that
they salute Yalweh as the king, who has just
ascended his royal throne to wield his royal
power, The situation envisaged in the poet's
imagination, is Yanweh's ascent to the throne
and the acclamation of Yahweh as king; the psalm
is meant as the song of praise which is to meet
Yahweh on his 'epiphany', his appearance as the
new victuriugg king., Hence tne name: enthrone-
ment Psalms,”¢

Fertility, good fortune, judgment, and covenant renewal
were crucial to the festival. Mowinckel concluded that
Israel's eschaloiogical hopes were molded by this expression

of expectation and faith,>2

The psalms reviewed by Mowinckel in this contexl were
L7, 81, 93, 36-99. DeMoor concurred with Mowinckel botlh in
his analysis of the psalms and in the parallels found in
Lhe Ancient Near East.ju Hooke maintained that these Pro-
cessional Psalims did lmply the existence of an enthronement
festival for Yahweh.55 Engnell not only supporis Mowinckel
but adds, "when we see the connection between these difler-
ent forms of tne Ancient Annual Pestival and realize iheir
their comnnection with its earlier form, 1l is erroneous to

admii Lhat there was a Jewish Near Year Festival."56

NMorzenstern agreed with Mowinckel on the whole, though

emphasiz ing Yahweh's role as Judge and limiting His role as

Inhabitant of the Holy Temple.j? WMorgenstern went so Tar

as to credit Solomon wilh transforming Yahweh into a sun
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god, accepting a resurrected solar Yahwen as the Divine
King at the New Year, The temple was bLuilt in such an
orientation that the first rays of the sun on New Year's
Day would shine directly irto the Holy of Holies, marking

> This provo-

the entrance of Yahweh into His Sanctuary,
cative theory was accepted in part, i.e,, the sun played a
crucial symbolic role. Yet even Lhe most imaginative
scholars hesitated to accept Morgenstern's circumstantial

B
and indeterminate evidence,-’

Criticisms of the Myth and Ritual school do exist,
They fall into two categories: specific reference to
Mowinckel's Lheory of the Psalms, and general rebuttal of
the gestalt underlying the total hypothesis, Buttenwieser
was among the first to object to Mowinckel's ritualistic
conception of the Psalms. These were noi cultic Psalms
and had no association with an enthronement festival, This
idea is a web of fancy, has no facts with which to Suppurt
it, and is purely conjecture.GO Rather, these Psalms have

a hymnal purpose or social content in determining God's

pruvidence,

Dahvod does nol support a ritualistic use of the
Psalms, Yet the very Psalms that Mowinckel uses for his
point of view do deal wilh God's kingship, enthronement,
suzerainty, victory, praise, judgment, universality, holi-

61

ness, and sanclity. De Vaux stated that the texts them-

selves contain nothing similar to the mythological drama
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62 "These are not en-

drawn out of the Babylonian ritual.
thronement Psalms but Psalms about the kingship of Yahweh,
The idea of Yahweh as king certainly existed from early

times in Israel . . , Tie cult practised in Israel was not
the outward expression of myth," but an acknowledgment of

Israel's personal covenant with God.63

Clines suggests that these Psalms are designed for Lhe
Sabbath and have no direct relevance to the observance of
a New Year Festival, He also proposes that these Psalms
of kingship might echo specific historical situations,
Their relation to ritual would thus have no relation to
their understanding, “The paucity of incontestable datla
leaves any hypothesis , . . extremely vulnerable.'6u
Kaufmann calls this reconstruction of the New Year Festi-
val ritual based on Fsalms "one of the most remarxable

&5

products of the creative imagination,®

The general views of the Myth and Ritual school have
been debaled since their inception. Frankforti's criticism
of the entire approach was as follows., The myth and ritual
contrivutors slavishly followed Frazer. Similarities be-
tween myths and rituals need not be described as a pattern
because alleged similarities do not exist! The contribu-
tors "recklessly imposed this imaginary pattern upon the

religion of Israel."66

Although Segal accepts i1he view
that the Israelites were the heirs to traditions and idioms

of the Ancient Near Easlt, he nolds that they moulded their
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unique thought and faith through unshared experiences.67

His reservations of comparing Israel to olher Near Eastern
religions involved these factors: geography, natural re-
sources, temperament, culture, social and economic siruc-
ture. As these were different in Israel, so the religion

which expressed this people's thought and faith was different.68

Clines' objections fall into two areas. First, the
ritual pattern invoked is fragmentary. There is a dearth
of information. New studies emphasize the differences in
belief and ritual among cultures. There is no fixed Near
Eastern patiern, Little specific biblical evidence does
not enable a reconstruction of New Year observances in
Israel, and gaps cannot be filled from a knowledge of
extraneous Near Eastern religions. Secondly, Lhe relation
between mythological texts and rituals is Loo complex Lo
offer a siricl reconstruction., Near Eastern myths are liter-
ary productions with distant connections to particular
ritual acts. “Mytnh is not simply the spoken accompanimenti

-~

of ritual.”ﬁy

Finally, Talmor rejects the superimposition of a
Mesopolamian New Year upon the Israelite New Year, No
crystallized picture has appeared [rom Mesopotamian sources,
3imilaiities with respect to enthronemeni of the deity and
fixing of Lhe fates du exist, yet the reconstruciion crum=-

bles under severe historical and philological evidence.7o
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The Psalms du echo two important themes: 3Jod's
kingship and His judgment, 71?2 i1%1° appears in 93:1,
96110, and 37:1, translated as "Lhe Lord is King."

In 4718 God is Kine over all the eartis Ta 22 2y %0 2
Olher expressions proclaim His reign, "For the Lord is
most hieh, awescme, zZreat king over all the earth.”(47:3)
"For You, Lord, are supreme over all the earth; You are
exalted nigh above all divine beines.” ($7:3) In 33:4 Sod
is the supreme universal Monarch, Lhe Wighty Xing. He is
also the Judege of the wnole world, This unigue comblination
is noted twice, in 5813 and 96:13, “He 1s cuming to rule
the earth, he will rule the world justily.” God Jjudges
(37:18), rules (3911), loves juslice and establishes
equity(9914), These two themes of kingship and judgment

are later developed by the Rabbis,




CHAPTER III
THE INTERTESTAMENTAL FERIOD AND
THE JEWISH N&W YEAR FESTIVAL

During the Intertestamental period there is little
evolution of the essential theological elements of the New
Year: God's kinegship, God's judgment, the use of Lhe
shofar, and liturgic aspects of the holy day. There is, in
fact, more information missing than one would expect, If
the holy day were in a fixed state after the biblical per-
iod, Lhe assumption could be made that elementary features
of Lhe New Year would not only be extant, Lut also in a
developed or developing state., Rather, we are avle to ob~-
serve a period in which "the calendar and the entire reli-
gious l1life of the Jews was as yet in an unsettled condition,

nl The book of

and not fixed by rabbinical authorities,
Esdras, the book of Jubilees, the Dead Sez Scrolls, Philo,
and Josephus provide our sources for this period of tran-

sition in Jewish history.

Esdras %137-55 parallels the Nehemian 7173 - 8113
text previously discussed, Found in the Apocrypha, we read
of the "new moon of the seventh month™ and the festivities
on that day. There is no specific reference Lo a New Year.

There is uo mention of a shofar. The liturgy for the day

29
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consists totally of a reading of the Law by Esdras. It is

a holy convocation, and the people weep due to Lhe unique
nature of the day. Fesiivities include eating, drinking, and
merriment, No somber notlins appear, There is no sense of
God's impendineg judemenl causing any grief or dismay. God

is the Most High and Almighty, bul 1s not referred to as
King. As observed in botn Ezra and Nehemiah above, there is
little continuity vetween the laws of Leviticus 23:24-5 and

Numbers 2%:11-6 a2nd these passages,

The Fseudepigraphic Jubilees identifies Abram sitting
on "the nignt of the new moon of the seventh month,”™ This
lanzuage is very simlilar to Lhat of the "Tirst day of the
seventh month™ which is a new moon day,

(1€) Abram sat up throughout the night on the new moon
of Lhe seventh month to olLserve ihe siars from Lhe
evening to the morning, in order to see what would be
the characier of ine year with rezcard to the rains, and
ne was alone as he sat and observed,(17) And a word
came intu his heart and he said: All the signs of the
stars, and the signs of the moon and of the sun are all
in the hand of the Lord. Why do I search (them) out?

(18) If he desires, He causes it to rain, morning and
evening;
And if He desires, He wilhholds it,
And all Lhings are in His hand.
(13) And ne prayed that night and said,
My God, God Most High, Thou alone art my God,
And Thee and Thy dominlon have I chosen,
And Thou hast created all things,
And all things Lhat are are the workx of Thy hands,
(20) Deliver me from thehards of evil spirits who have
dominion over ithe thoughts of men's hearts,
And let them not lead me astray from Thee, my God,
(21) And stablish Thou me and my seed for ever
That we €8 not astray from henceforth and for
BVEernore,
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Abram is concerned with his future, the fertility of the
land, the amount of rainfall, evil spirits, and God's domin-
ion., With respect to the categories establiished for this
study, Abram's words parallel the issues of God's judegment
and God's kingship. First it is God's dominion in the world
to which Abram prays. God is the Creator of the world and
the possessor of all power., Pondering Lhe siars, Abram
asserts God's majesty, control, and supreme authority.
Though Abram does not call Gud by the appellation of King,
he ascribes to Him all supreme power and uontrol-of the
universe,

Secondly, Abram acknowledees God as the supreme Judge.
It is God who directs the spatial elements: sun, moon, and
stars. It is Lhus God who is the decision-maker as to Lhe
amount of rainfall allotted to the earth., The determination
of the "characler of Lhe year™ is a key reflerence Lo Gud's
Judgment, TFate is in God's domain; human desiiny is His to
declide; "and all things are in His hand", Punishment and
reward are God's touls, nol humanity's, The amount of rain
is the symbol throusgh which people comprehend God's decision,
be it posilive ur negatlve. Abram even shows his humility
belfore God as he wonders whelher il 1s proper for him to
search out the heavenly signs, God is, in Abram's eyes,

Judge and Yonarch of Lhe universe,

In addition, the author of Jubilees 1s aware of four

New Years which are "feasts for the generations for ever®,
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The first day of the first, fourti, seventh, and tenth
months are set .oide as speclial times., Although similar

to Mishnah Rosh Hashanah 1i11, neilher lhe dales nor the
significance are identical., Jubilees does not mark periods
in 2 "mormal agricultural life bLul ralher ol cosmic evenis
wiiich occurred at the Lime of iLhe r100d".3 There is no
mention elther of a liturgy for the New Year Jday nor of

any sounding of the shofar.

In the Dead Sea Scrolls there is no explicit relerence
to any liew Tear day. There 1s nu mention of kingsnip or
Jjudgment, Trumpeis do appear and are primarily used for
military purposes, as in lhe ccroll of Lhe War Rule III:i-11.
In addition, irumpets are used for assembly in Lhe Damascus

Document (i11322) and as a reminder before God in Lhe Scroll

of Lhe War Rule X:6-8, Dupont-Sommer notes that both of

these laiter references parallel texts from Numbers.“ The

Damascus Document 1s similar to Numbers 10:2-7, while the

second reflerence f{rom the Scroll of the War Rule simply

quotes Numbers 10:%, However these texts refer topmxsn |

and notl=99Mw .

The only possible inference to a New Year day occurs in ihe
NManual of Discipline (columns X and XI), Implicitly there
is mention of sabbaths and a New Year Day. Both Dupont-
Sommer and Gaster suggest this interpretation.5 This is

as close as we gel to any liturgical New Year Day. There

is a Iixed and appointed time for certain festivities.
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Sabbaths, beginnings of the year, and celebration of the
four seasons as found in Jubilees 6:23 are marked special
days. Questions which are unanswerable leave us in doubt
as to the significance of the source. Does this Sabbath
come on Lhe seventh day? Do the dates of celebration of
the four seasons concur specifically with Jubilees or
Mishnah Rosh Hashanah 1:17 When is this beginning of Llhe
year: one Tishri, one Nisan, or some olher day? These

doubtis make any definitive conclusion connecting a New Year

festival to any celebration in the Qumran community unlikely,

Philo calls the opening of the sevenih month a trumpet
festival. Although knowledgeahle of ihe temple sacrifices,
riiilo insists on descriuing the significance of iLhe trumpet.
God is viewed neither as King nor as Judge; rather God is
the giver of peace and ordainer of the Law. Glatzer notes
that Philo does not seem to know Lhe New Year Festivalj his
"eighlh Testival” is the commencement of the sacred month

in which most holy occaslions fall.6

Fhilo distinctly refers to ihe use of trumpets, but it
is not Xnown whether they were hatzotzeroth or shofar,
Both Fhilo and the septuagent use the same Greek word,
oaMwiyt salpingas, interchangeably for both terms., Nop is
it deducible whether there were any special festivities,
Whal is known is that Philo is the first to draw meaning
from the sound of the trumpet. His universal understanding,

albeit interesting, has neither precedent nor parallel in
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Jewish literature of the Lannaitlic or amoraic period, Fur
the purpose of this study, the ‘peculiar nature' is ol great
interesl, Phib suggesis the connection between the trumpets
ol the seventh month and ithe trumpets heard at Mi. Sinai,
The importance of the Sinaitic covenant and of the Holy Law
given on thal uccasion, remembered through yearly celebra-
tions marked Ly re-creating the awesome sound, is unigue to
Philo.

This offers us a glimpse into the veginnings of a
special liturgical element in the New Year: the use of the
shofar Lo mediate between God and Israel, There is =zupport
for Pnilo's view in biblical sources as noted above. In
the liturey, there is a special set of Shofaroth verses
which specifically recall ihe theophany at Sinai, Here is
a piece of the evolutionary puzzle of the New Year Festival.
Although no specific benedictions are mentioned, the theo-
logical motif connecting Rosh Hashanah with Sinai through

the shofar has its source in Philo's Special Laws,

Hoenig asserts that Rosh Hashanah and shofar are con-
comitant in Philo's view. That Philc calls the feast "a
reminder of a mighty and marvelous event™ indicates to

Hoenig a primary source of the Zikhronoth, or remembrance

verses. The trumpet's use as an instrument of war resembles

the Shofaroth. "Though the rabbis did not utilize in the

liturgy any prophetic verse of a war-like aspect...it is to

Le recognized that Philo's view parallels the rabbinic notion
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that Rosh Hashanah 1S not limited to the Jewish people but
that it is a Judgment day for all creatures,”’
The final aspect of God as peace-maker and peace-
keeper connotes His powes and kingsnip. Thus il reflects
the last phase of the liturgy, namely, the Malkhuyoth, or
kingshlp verses.
It may therefore be inferred thal already in
Philou's day in Alexandria the threefold aspect
of Malkhuyotn, Zikhronoth, aznd 3Shofaroth, was
recognized as part of lhe moude ol worship Jilling
for the beginning of lhe New Year...This indeed
may Le Lhe oldest exira-Liblical allusion to the
concept of God's judgment and His power uver Lhe
world, cunceptsato be enuncizted especially un
Rosh Hashanah.
Josepnus, writing after the destruction of Lhe Secund
Temple, retells Lhe story of Ezra's reading the Toran in
Lhe sevenill month, Josephus, Tor an unknuw: reason, reporis

thal Lhe assembly belore Zira was held on Sukkoth., Again, the L

feslivities Fullow Ezra's reading, The people’s weeping

was to be replaced vy feasting and celebratlon, As wlilh
Zzra, Nehemian, and Esdras, Lhere is no mention ol the New

Year, of a shofar, of kingship, or ol judgmeni. Josephus

does mentlon the sacrifices of the first day of the seventh

month™ in Jevisn Antlauities 3:10. The words "on the new

——

moun" are Lo be irnferred from the previous sentence, The

dual czlendar system is noted in Jewish AntiguitiesI :01-8Z.

Both Tishri and Wisan are reckoned as {irst months, the
former for a civil year and Lhe latler for "everylhing

relating tu divine worship™, or an ecclesiasilical year,
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The Intertestamental period olffers us only two reliabvle
bridgesbetween the biblical record and the fully developed
New Year noted in tannallic sources, Philu may have
wriltten allegorically abo't the New Year and the shoflar,
yet there 1s nu trace of ihis idea-content in Josephus,
Jubilees, and Esdras. Jubilees alone mentions theologic
elements of kingship and judgment., Josephus and Esdras
transmit the tale of Ezra and the Law, but no details of
the New Year are given. From the Dead Sea Scrolls we have
scant information about a fixed festivity at the beginning
of the year, and military uses of the trumpet, but it is
not possible to infer any New Year celebraton at Qumran,
Bits and pieces of the New Year have surfaced, but there
is no councrete gradual development of Lhe New Year

Festival.




CHAPTER IV
THE TANNAITIC PERIOD

During the tannaitic period the records we have of the
Jewish New Year Festival, now officially called Rosh Hasha-
ggg}, depict a developed, functioning, and complex holy day.
There is a transition from intertestamental times, in wilch
no clear scheme of practice is evident, Lo tannaitic times,
in which a day pregnant with ritual, theology, and obser=-
vance exists, What caused this evolution is, however,
unclear from Lhe sources, The gap in knowledge is the
great missing link, perhaps in all of Jewish history. We

have in the Mishrnah, Tosefta, and Midrasn only the snerds

of the Jewisn way of life during the Second Temple period
and shortly thereafter., This chapter will seek to ferret
out the motifs of judgment, shofar, and kingship. In addi-
tion, the lundamental question of the date of the New Year

will be discussed.

Mishnah Rosh Hashanah 1:1 and 113 focus on the dates
for the New Year, The ancient debate betiween Nisan and
Tishri surfaces, with the apparent victor being Tishri.
The parallel texls In Tosefta 111ff and 1:7ff outline the
identical probliem. Herr2 points Lo the destruction of the

Temple as the turning point in formulating the date of

37
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reckoning the Wew Year, However, this demarcation is neither
clear-cut nor total. Prior to that, Nisan was the New Year
for kings, feasts, months, appropriation of shekalim, and
leasing houses, Tishri was Lhe New Year for reckoning years,
jubilee and release years, planting lrees and vegetables,
tithes, and vows.

A tradition from the Second Temple period distin-
guished between the New Year for Kings, Lhe royal
New Year, and the New Year for years, the calen-
drical New Year; the former in Nisan and the latter
in Tishri, This tradition seems to have reflected
the practice of the first century C.E. The Has-
moneans, King Herod, and the leaders of the First
Revolt against Rome reckoned thelir years from
Nisan, as had apparenlly been the case in Judah

in the biblical period., In Lhe course of the firsti
century C.E,, however, and especially during the
Tirst half of the second century, counting the
years from Tishri in matters of econumy and reli-
gion, prevailed over that of Wisan. Since then
Tishri 1 has been the only New Year in the Jewish
tradition,3

The Wishnah elaborates its proof documenting Tishri 1
as the Vew Year day., Shekalim were appropriated one half
month prior to the three harvest festivals, Yet the date
of collectiun for Sukkoth was moved 1o 2% Elul, so as not to
fall on Tishri 1, “for it is a Yom TobH':s the festival of

i

New Year.® Cattle tithing was likewise adjusted due to the

sanclity of the New Year day.s

Of the three main motifs, God's Kingship is barely
touched, External to the liturgy, whercin there is no gues-
tion thai Gud is King, the theme of kingship in the %annaitic

period is not a major onie. From Lhe biblical period God is




viewed as King in the Prophets and the Psalms.6 The sover-
eignly of God in Judaism is an essential element, yel in the
Mishnan references to God are scanl., God is the King of
Kings in Avot 311, and He is the Divine Monarch in Avot 4122,
Although Xingship references ozcur primarily in the liturgy,
the entire corpus of Jewish law is dedicaled to God.
That God did rule the world with almighly power
directed Ly perfect wisdom and perfect goodness;
that its history was a whole divine plan, the end
of which was the gzood world to be, when the Lord
should be Lhe King ouver all the earlh, his suver-
eignly acknowledged and His rigiilecus and benefi-
cent will obeyed Ly ali crealures;?
this was Lne goal Lu which the Oral Law was a means of

realizalion,

The mobif of judgmeni al New Year has a locus classicus:
AL four Limes in the year is the world judged:
al Fassover, througn grain; at Penlecost, tirough
the frulils of the iree; on Wew Year's Day il
that come into the world pass Lefore him like
leglions of scldiers, for it is written, "He ihat
fashionelh the hearts of them all, that considereth
all thelir works™; and al tl.e Fﬁast (ol Tabernaclec.)
the, are Jjudged through waler,
Support in Lthe Klshwan is offered from Fsalm 33:15: THe
who Fashions Lhe hearit of them all, who discerns all their
doings." 1In addition the Tosefta adds prool [rom Fsalm
f1t4%-31 “Blow Lhe horm on the New Moon, on tne full moon
for our feast day. For it is a law for Israel, a ruling of
the God of Jacob,™ Tils addition is quite Important as it
is the [irst mention of a text which becomes essential for

the rabinic homillies on the New Year.
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Tnis mishnah has caused greai conslernatlon with respect

to the obLscure words kibhnai maron 17172 *33). In the Tosefta

1111 the word 1s pumeron 11013 and various corruptions of
the pnrase occur, Liebermann has collecled, annolated, and

coalesced all ithe opinions about this in Tosefta Kifshuta.

His conclusion is that the word should read 1717923322
kibhnumeiron, and that the intention of the text is that all
peoples pass before God like a baitalion or regiment.; The
eosential feature of the New Year is thus God's passing

judgment on His ereatures,

Habermann questions the Rabbis® use of171 %332. Why
would there have been cause to use a Greek or Latin loan
word in lieu of perfectly acceptable Hebrew equivalents?
?°n 9233 or B*Y*N could have made sense contextually, An al-
ternative possibility Habermann offers is to change .he nun
ending to a mem, leaving the reader with 0%V %330, "angels"”.
Thus all creatures pass befoure the Holy One just as angels
do in Job 1+6., This phrase w1237 021" may nave been
part of an early D1?3 used as a source in the Misngah, Al-
though many textual varianis would weigh the evidence in
Lieverman's favor, Lhis latter emendallion contains creative

homiletic potential.io

God is Lhe Divine Judge in Isaiah 33122 and Zecharian
14 Rosh Hashanah is the day of judgment, 7°73 072 yom

3171
ha din. Whereas the WMishnah and Tosefta do not elaborate
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further, the tannaitic Midrash depicts the day of divine
decision-making, God will grant rewards to the righteous
and dole out punishment to the wicked, The process of God's
judgment yields the determination ol the quantity of raiu:11
the reward of good human aciion is plenty; the punishment
of evil is drougnt. God can be entreated io send rain if

12 There must be atonement for

people will seek Him out,
human actions of an evil variely; this must be a sin offer-
ing.13 God's eyec are upon the world, viewing the actions
of the wicked and the righteous. Each nhuman being :s

judeed individually and his/her actions weighed.

The most important ritual at Rosh Hashanzh is the blow-
ing of the shofar. WMany important questions concerned the
Rabbis aboul the shofar: what kind could be usedjy what
sounds should it make; were there other insltruments used;
under what circumstances is it blownj whal is its biblical
source; and can il be used at other LimesT These and more
questions were Lhe focus of the tannaitic Lexts on the
snofar. According to Finesinger, the shofar had two dis-
tinct purposes, There is a constant struggle belween these
two views,

It is used Lo attract the attention of God so
ihat He will listen to the entreaties of His

worsnlipvers and deal kindly with them, and . 15"
it is used to frighien and repel evil powers,

The shofar's use was not resiricled Lo Rosh Hashanah,

The shofar sounded between twenty-one and fourty-eight
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times daily in accordance with the requisite number of sac-

rifices.15 At these times 1t was blasted loud encvugh to be

-

neard in Jericho.'® The shofar was used to announce the

special sacrifice on Passover.i? On Sukkoth it was us2d in

the great procession to the House of Water Drawing,10 The

19

shofar was used to announce fast days, Ushering in the

Sabbath with numerous blasts, Lhe sholar sounds announced
the cessation from work and the actual Lime of the Shabbat.
The shofar blasts demarcated a holy day (Yom Tobh) from a

Shabbat and was actually utilized in lieu of ihe habidalah

prayer.21

The snofar is a venicle of propitiation vetween God

and Israel., Al times of distress, whelner on a weekday or

on the sabbath, the shofar is sounded,““ Pestilence, earth-
quake, calamity, major afflictions, and disease all required
the use of the shofar, Floods, attacks on the communiily by
Gentiles, and even a ship storm-Lossed at sea would be
grievous incidenis requiring an alarm on the Shabbat.

Drought was one of the most severe problems which faced

23

Israel, and Lhe shofar was also blown at such a time,

The shofar, because of its association with sin

and repentance, reminds the people of their errors
and induces them to repent, Or it reminds God of
the plight of the people., But let us go beyond
this, To the primitive mind a phenomenon like the
absence of rain is caused by some adverse power ,. .
originally Lhe shofar in Limes of drought may have
been used to frighten off this adverse power. .,
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Was the alarm a summons to God? RabbLi Yose, in the
minority of this opinion, said the shofar sounds were much
like a modern-day alarm summoning help, Tet the Sages, ovver-
ruling Rabbi Yose, cited tihe shofar as a means to make God
aware of Israel's sulferirg, crying lor God's help., The
shofar, according to the Sages, heralded good luck for
Israel, and its use was a good omen. It is a symbol of

good fortune and good will which will triumph in the end.25

MIshnah Rosh Hashanah chapters three and four are de-
voted largely Lo Lne specifics of biowing the shofar. All
shofaroithare usable except that of a vow, which is properly
called 35552.26 Both rams' norns and wild goats' horns are
SuiLable.Z? Althougn ail snufarothmust Le whole, a revaired
shofar is usable if the sound is not impeded, Generally a
broken or cracked shofar was ineligillie Tor the holiness of

-~

ils urdained purpuae.‘a

The delineatlion in type of instrumeni caused Lhe Rabhlas
confusion. What 1z the disiinctilicu belween the shofar and
Lhe gatzolzerah, Luth of wnich are ancieni instrumentis?

Tnis conflict is expressed in the liishnah Rosh Hashanan 313-4,
Finesinger suggesis that the popular instrument in biblical
Limes was Lhe shofar, while the priestly instrument was ihe
patzotzerah, The conflict lasted Lhrvugh to the desiruction
of the Temple wiwen Lhe use uf the shofar Look precedence.

Undoubiedly the graduzl weakening of the priestly,
or Sadducean, parly and Lhe ultlmaie iriumph of
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ihe pupular Phnarisaic party nhad a greal deal Lo
do with this., Furthermore, since the shoflar may
have been used in early tlmes at the time of the
new moon ik might have been somewhal the easler
Tor iis use to become z regular part of the Rosh
Hashanah ritual.
_— 23
Later traditions do nol refer to ihe use of Ratzolzeran
at all. The people's choice of shofar has supplanied the
cultic atzolzerahsy the folk instrument then became adapted
for Tempie use, Il had a golden mouthpiece at New Year and

is Lhe auiniessential solo instrument,

Tannaitic passages show the importance of the shofar
to all involved., The shofar cannot be used as an excuse to
violate other cummandments.jo It is a viable tool in the
educational process, and children may be encouraged to use
it, to learn how to blow it, and to becume preficient in
its use, Both the sounder and the listener musi have

kavvanan when Lhe shofar is used. It is by no means a

laissez-faire activily for either the doer or the respondent,

Directing tne heart and mind to the purposeful activity of

the shofar is critical.)z

As for the blasis themselves, texts describe both the
particulars of Lthe te i'ah and teru'ah and their signifi-
cance, The blasts musl be of a specific duration so as to
separate Lhem one [rom another.33 The one who blows has to
sound the shofar in precise ways else the mitzvah has not
been fulfilled.ju Why are there three sets of blasts?

There are Lhree references Lo teru'ah in the Bible.35 The

31
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order uf blasls is Lteqi'an - teru'ah-teqi'ah, and each nas a
distinct pattern.36 The sources are both biblical and rab-
Linic, There 1is no definitive cenclusion whether two are

from the Bible and one from the RabLis, or vice versa,

It is deemed commendat'e to blow to the north, south,
east, and west; some say one blows three times to each of
the four directions, The Llasts themselves are reminders
of the wilderness experience at the Tent of Weeting, Ohel
Mo'ed. Just as tie Israelites were given the law in the

wilderness and the shofar sounded, so must they re-create

that unique moment when Lhe shofar sounds at Rosh Hashanah.j?

Even in tannaitic times the nuestion was asked: why
Llow the suoflar at Rosh Hashanah? The exislence of an
answer Lo Lhis question implies the existence of debale on

the issue. The answer given comes from the halakhic midrash,

Cur Rabbis taughi: Whence do we know (that the
blowing on VNew Year must be) with a shofar? Be-
cause it says, Make a proclamalion with shofar
teru'an (Leviticus 25:19), I know this so far
oniy of the Jubilee year, now do I know of it for
Wew Tear? The text says significanily, bajodesh
hashevi®i, in the seventh month, when it 1s super-
fluous, Why then does it say, in the seventh
month? So that the Leru'ah of the seventh month
must be consistent., dJust as tie teru'ah of the
Jubilee 1s made with shofar, so the teru'ah of
the New Year is made with shofar., 38

The rabbis use a gezerah shavan Lo equate the teru'ah
to the shofar's sovund, This is a hermeneutlic rule which

utilizes the application to one subjeci of a rule known to

apply to another based on the strength of a commonly used
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phrase. Even though the former text applies Lo a Jublilee
year, the release of which is announced at Yom Xippur, the
Lenth day of the month, it is applied to Rosh Hashanah, the
first day of the montn! These textual gymnastics provided
the Ralbis with tihe required isegesis, They want to prove
that teru'ah comes from shofar, and they need the hermenesu-
tic rule, based on Levilicus 25:3, as ine means Lo Lheir
stated end. This is neither precise nor convinecing, yel for

the Tannaim it was essenlial,

Finally, the shofar sounds nerald the future redempiion.
It will come in Tishri, on the Wew Woon, which is Rosh Ha-
snanah, The shofar sounded at the present Jewisn New Year
festival is a hint of the Messianic redemplion which will be

33 Sod, prior toc the first

ushared in with shofar blasts,
Stiabbat, created the ram used in Isaac's place at the'agedah.
Thie ram was designed with a unique purpose in mind, for ils
two horns were special. The lefi horn of this ram was blown
at Lhe Sinaitic Revelation, and the rizht horn will be blown
at the Messlanic Redemptlun.uo God pre-ordained all things;
as the community listens to Lhe shofar it musi consider the
past, present, and future. The creation of the world, the
revelation al Sinai, and the final redemption, all connected

with the shofar, are organic elements in God's divine pilan,
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SHAPTER V

THE AWORAIC FERIOD

The period of the amoraim is distinguished Ly iLhe |
expansion in haiakhic and aggadic understanding of tannaitic |
Judzism, That which is writien in the Misnnah, for example,

| —————
may bLe enlarged, abridged, deleted, or superceded by siric-
iures in the Zemara. In the roughly three hundred years
| —
that pass between the compilation of the Kishaah and the
codification of the ?almud.1 expositions, commentary, analy=
| ————
sex, and discussions z2dd to the available malerial and
develop iis scope, Additionally the nomiletic commentarlies
on the Eivle were redacted in the same environmenl and age
as the Talmud: approximately the early part of the {iftn
: 2 o . 5 2k i 5
century. This chapter will discuse the major motifis of
shofar and judgmenl on Rosh Hashanain as depicted in texis

from the gmoraic age,

The itheme whiech is missing In its relation Lo the New
Year is tnat of CZod's kingsnhnip. This motif has few referen-
ces outside the scope of tne liturgy, There the theme is
self-evident, but only once in relation to the purpose of
sacriflices is God's sovereigniy mentioned.3 The goal of the
offerings on New Year, as well as on New Moon, Passover,

Aluvnement, and Ingathering, is to acknowledge the

L7
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Universal Muiarche Exlernal Lo Lhe Napzor, une can glean
very litlle regarding the Impaci of God's kingship al Lhe
New Year Feslival., An additional passage is discussed
further on wherein Sod is both RKing and Judge.u Yel the
motifs of shofar and Sud's judgment, Lhe interrelation ve-
iween Lhe use of shofar and the impact of judgment, and the
connecbion of Lhese motifs with the story ol the binding of

Isaac, do actively Iinterest the Ralbis.

crording to the Talmud Bavli, the sounds of the shofar

emanale from the commandment in Leviticus 23:23.5 using the
same fiermeneutics as the Siira passage above, the leru’an
must be the same for all religious observances of iue seventh
month, The feru'ah at Rosh Jashanan, Yom Kippur, and Sukxotn
emanales uniguely from Lhe shofar. The shofar is a nollow
animal horn al least the size of the palm of one's hand,

When one nolds Lhe shofar il must be wider than the hand and

#

visible at elther emd; if it is too small it is unacceptable.”

All shofarothare permissible except Lhat of a cow, wiiich
is ecalled @ren.'? In discussing this mishnah, the Rabbis
rely on the commandment: 1f God prescribved shofar, then it

is shofar wiich we are required to use! In Roshn Hashanah 16a

the same princivle is used. When Rabbi Isaac asks why we
blow the sounds of tegi'aii and teru'ah, the rejoinder is this:
the All-Merciful One has commanded it, The divine command

is the only reason, and no further elaboration is needed,

"One of iwo things may be at the boitom of such statements:



Zither the real reason is unknown, or, what is more likely,
the real reason is so unsatisflactory that it has to be

: 8
ignored or repressed,”

Rabbl Isaac persists in asking, why dare there two sets
of Llasisy and the answer is: In order to confound Satan.
The shrill tone of the shofar can confuse evil spirits such
as Satan., When Israel sounds the gshofar, Satan is toc
confounded tu utter any charges against them., Thus the two
sets of blasts are required both to fulfill the obligation
and to eliminate Satan's presence. The two reasons co-
exisl side by side, yel the Rabbis choose to replace the

superstitious reason witih a divire command.

The Vliowing of the shofar is a time-bound affirmalive
9" E. ”
precept, [P %AV Y DD .  The mitzvah of sounding
the shofar on the New Tear was so important that even minors
were encouraged to iry, "One dues not prevent a minor from

~10 A woman is not ubligated to blow,

Llowing Lhe shofar,
for she is exempl Trom the aforementioned calegory of pre-
cepts, She may choose to do so of her own Tree will, how-
ewer.li Friests are obligated to obLserve the commandment
of the sholary even one who is unfit for the kehunah priest-

hood may be allowed to blow the shofar on Rosh Hashanah.12

The Rabbis expand the lisi of eligible shofar blowers
as much as possible, They are very inclusive in facilita-

ting the performance of this mitzvanh., Even though women
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are normally excluded, the mitzvah of ghofar is permissible

to them, The essentlial feature of thne New Year was the

ritual of iLhe shofar, and as many people as possible were

- - . - - - - 1
brought into the festivities and observances, 2

Rabbl Hisda annocunces the replacemeni of the priestly
gaizotzeran with the popular shofar. Nol conteni with
excising the use of the priestly trumpet, he change- tne
language itself, "The following groups of words had their
meanings interchanged after the destruction of the Tempie,
Wnat was formerly called patzotzeran was called sholfar, and
whnat was Tormerly called gnofar was callied hatzotaerah."ia
It would be too simplistic to think that the words simply
exchanged definitions, What may actually be happening is
that Lhe shofar has totally supplanled the gatzolzeran after
the desiruction of the Temple, “The phrase, ‘'alarm .rumpeis®,
means shofar,”'” The same idea occurs in Rosh Hashanah 3%a,

And to Lhe %anna who derives the rule(regarding

- . - . - . ¥ . - = & - - -
tb?_beﬂ& an 'flom \npe o}gwlpg.cOPmdnugd in ciie
wilderness, (1t may ve objected that) Jusi as

Lhere paitsoizercth were Lo be used, so here {(on
New TYear ) hatzoutzeroih should Le used? Thereiore
Lhe text says, "Sound the ghofar,” 16
Using hermeneutic logic, ithe instrumeni used on New
Year could be understovod as palzotzeran and nol shofar,
The RaLbis, however, do not allow the use of patzotzeran
anymore, The unnamed tanna is overruled, and his opinion

is banned, Certainly it is the ghofar which must Le used,
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and no other instrument, The text used is pivotal for the
Rabbis, for through their understanding the shoiar is

inseparable from Rosh Hashanah.17

The shofar used on the New Year cannot be one which
was used for idolalrous purposes, However, if ihe deed
= " 3 " 18
were already done, Lhe obligalion has veen fulfilled,’

Even a shofar whicn comes from 2 town condemrned [or idol-

19 The norn of a cvow is also

atry is nol permissible.
banned because the cow is of the same breed as a calf,

tne Golden Calfl was used for idolatry, so Lhe shofar of a
call = cuw cannol be used, Il is unthinkable that a reminder
of the arcntypical idol worship, the worship of Lhe Golden
2alf, would be used at the Yew Year.?® The ritual impact

of a shofar must be a pure oue; any shofar which is lLainted
or impure 1s disaliowed. The holy day must not be denegraled

through the ritual object,

The shofar is, finally, a herald of the final redemp-
tion. Its sounds are a nint of the heavenly sounds of the
great Sl'u:-l"alr',.z‘l It is a reminder of Lhe revelation at Sinai
and a narbinger of Lhe great redemption to come, The gholar
of redemplion ccemes from Jerusalem and will be blown in

Zion.““ The Pesigta Rabbathl is similar in content to the
passage quoted above from Pirg@ de Rabbi Eljezer. It uses

Joel 2:1 as the proof text for the Lheological message of

tne shofar. Tnis instrument is not an undistinguished animal



horn Lhrougih whicii noise is made, The shofar has a divine

purpose:r to announce Lne lime of unliversal lreedom,

Tne drama of Sod's judgment on Rosh Hashanah is awe-
some. The Tate of each individual as well as the fulure
of ithe community ol ISra.! Langs in lhe balance, Fsalm
N1:1%-35 15 an ezcenilal proof texl for Lhe Rabuis, “3Blow Lie
norn un lhe Wew Moun, on the Full moon for ocur feasl day.”

1320 @1°% 73023 79w wIna ypn (Fsalm 81:4)

Thne only fesiival on which Lhe moon is *vovered' is the New

Year, Il alone of all the festivals occurs on Lhe [first of

the munth., This [irsL verse idenlliflies Llhe New Tear as

well as Lne ritual of blowling the shufar. “For it is a law

fur Israel, a ruling of Llhe God of Jacob;"

APy WYRY UBTD X1 WRWO? P X Fsalm 01:15)  In cuntexi,
lhis nexl verse applies Lo the New Year also, Since 1t
mentions wurds shich acre variously translated as decrse,
ordinance, law, or statute (pok), and Jjuslice, Jjudgmeni,

and senbence (mishpat), Roshh Hashanah must be Lhe day when

- -

-~ oa g ... £
Jud execubes His judgment, <

A debale amonyg the tannaim ensued regarding whether
Rosn Hashdnah was ULine only day of judgwent, The process
of judgment Lakes ten days, in RabLi Meir's opinion; for
although the judgment itself occurs on Rosh Hashanah, the
decree is not [inalized until Yom Kippur., Rabbi Judah
agreed thal lne judgmeni time was al Rosh Hashanah, yet

the decree [or each calegory occurs in its proper season:
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the three harvest festivals for produce, [lruits and water,
respectively; and humanity is judged in accordance with
the previous view, Rabbl Yose, however, believed even more
stringently that a person is judged daily. Yose's minority
opinion was noted, aithough Rosh Hashanah has come to ve

xnown as the day sine gus non of judgment.‘u

Tie process of judging is neither clear=-cut nor
precise; iLhere are mitigating factors. The defendant,
Israel, is placed in a courtroom. There are advocates,
clerks, and prosecutors present, with God serving in His
capacity as Divine Judge. Thus the scene is prepared for
ine dJeclsion-making process.25 Israel has a vigorous role
in the Rosh Hashanah proceedings. It is up to the earthly
court Lo decide the aciual Lime for the hearing; Lhe case

-

cannot proceed until the defendant 1s fully prepared,””

The New Year can Legin only when human veings rave
decreed it. God may ordain the purpouse, bul Israel declides

the time and place. The ministering angels, ready and will-

4

ing to decide Israel's fate, must wail,” The scriptural

prooy is from Fsalm 81:5. If it is not a statute for Israel,
it cannot become an ordinance for God. Unlike the earthly

arena wnere a king makes a decree,and Lhieves request a

28

delay, the authority is with the government, It does

not work this way for Israel because the process is not

purely God's mandate, Israel has a siake and a role in the
29

judgment process,
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God decides maiters of life and death on the New Year
Day as all inhabitanis pass before Him.2° Both Talmuds
share the notion that God is an active oUserver of human
actiun.31 God views the events of humanity and considers

115 proclaims: "who

)

all the ramiflfications, as Psalm 3
fasnions ihe hearts of them all, who considers all their
doings,”™ IL is on ihe New Year Day that all the people of
the world pass before God as troops of scldiers, accountable
to the Cummander-in-Chief. However, Llhe declision is post-
poned until 3ukkolh. Tsrael has suitably passed inspeclion

when Lhe sword of victory (lulabh) is in their hands,’c

The Wew Year Day is approached in a unique mauner,
The day is a festive one, yeiL 1l is also a day Filled wilh
awe, The intermingling of juy and btrepidation is echoed in
ihe Midrash. The New Year, a time of sanctificaiion, re-
volves around lssues of justice and law, The word [or
decree, Yok, is very similar Lo ihe word for festival, jag.

-

is reflecis the intimate feelings of Lhe Jew on Rosh

3

)

dashanafi,
Israel is conscious of ils place in the world and in
the positive ocutcome of God's Jjudging, Unlike other nations
who wear black clothes, grow beards, and mourn in fear of
the coming decree, Israel acts in a contradictory manner,
Kuowing that the ouicome will bLe fair and trusting in God's
righteous decrees, Israel dresses in white, shaves, eats,

drinks, and acts happily., The judgment is not tantamount
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to peril and doom; it is rather a way ol explaining the

34

relation between Zod and His crealures.

The time of judging separales Israel from the other
nations, The nallons are judged at nighttime when Lhey are
weary of sin and they rest from their iransgressions,
Israel is judged during the aay when commandments are lLeing
performed.35 Both zclions reflect on Lire compassion of the
Judgey God is universally equiitable, for He Jjudges all

36

peoples Tairly, God could Jjudge the nations in the day
and Israel zt night, but in so doing He would bLe tolally
merciless, Israel would not be fulfilling precepts, and
the nations would be embroiled in sin, Ii i<« In His inter-
est as well to Jjudge as charitably as possible, If He

judged brutally it would reflect poorly on the human bLeing's

Creator.

Tuere is contradicling iestimony as Lo the frame of
mind a Jew should nave on Rosh Hashanah. On one hand
there is no greater way Lo greet the Lord on Lhe New Year
Day tnan through celebration. Since God is coming Lo rule
the world with righteousness and the peoples with equity,
one must sing and exult before the Lord.37 As the human
level of hopelul expectaticn and joy rises, the chances
are ereater that God will follow through in His stated

33

objective,

On the other hand, Rosnh Hashanah is a day of reverence
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and anxiety. There is no command to rejoice, since people's
lives are judged, A person is filled with trepidalion

and fear about nis/her fuiure even more than about malerial
pUSSPSSiOna.B; Another reason is recorded in reference to
tiie omission of Hallel on the New Year (which is recited on
other Yew Woons and festivals)., The angels ask Lhe Holy

One why Israel does not chant hymns of praise to God on
Rosh Hashanah. God's response is rhetorical: “Is it pos=-
sible that the King should be sitting on the throne of
Justice with the books of 1life and deatn open before Him,

and Israel should chanl hymns of praise?‘4a

The day of judgment is an ominous one. If Rosh Hashana
is a warm day, then the year will be warm, I{ the day is

4 L
1 The concern about

cold, then the entire year will be cold,
orne's fulure is so critical that a ruling was made wiilh re-
gard 1o ®Bblical curses, The curses in Deuteronomy had Lo

Le read prior to Lhe New Year Day "so that the year should

42

end along with its cursesy Gud forbid that the year should
vegin wilh any negaltlivity! Thece was also a method Lo deduce
God's Judgment on an individual, In order to know wheiher
one would survive Lhe year, lhe suggestlion is Loy take a
vurning lamp durling Lhe ten days of penitence and place it
it a house whicn has no drafi. If the lamp burns out to

the end, Lhe individual will survive the year.hj So great
was Lhe need Lu know one's Tate that this melhod was a pop-

ular one, "“Lighi 1s universally regarded as a symbol of
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life. The assoclation is logical and obvious,"™”
Many factors are lncluded in Gud's decisiovn-maxing
by =
~ . - v R 7. E "E . PRy Pl | b g |
process, Jod S.ouia ihe Lolality of a person’s acilons,
Loe b4 + 13 i = 1_ a - - b t - i 1 - " » - . ~v - 1 Li 1_‘
liis COVers reiatlons between cod allC nNunatliy afnd relatlons
L€
anong peogle, The scope of riltual observance 1s very

important. Ritual Impurity, lack of performing milzvolh

(such as teflillin), and sins of & sexual nature are all
Hyow

regative acilons, ! Those who scolf, lack cummunal curicelrrn,

espouse heretical posilions, or inform on thelr co-religloun-
ists opoose their fellow Jews, One whose public leadership

15 overbearing, causing fear in others, exnibiis 1ittle care

o
s

fur ihe public wellare. An ladividual's wrongdoings ave

also accowuntable wilh regard i cvhe Torah. If one zhows no
respect lor teachers of Torah, or never siudies Torah at

all, God is mindful of this delficiency in character,””

Wnat does God do with all thls information? The Righnt-
eous Judge determines a person’s fale. An individual's
susienance during the entire year is predicated upon a pusi-

- a -
tive decree, 7 One's personal and material losses are

3% One is aliotted a specific
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Jetermined on Rosh Hashanah.

livelihoud and a particular portion in the world. These

decisions nold For individuals as well as for whole coum-

&iir 3 87
munltles."

The sentence given on Rosh Hashanah is neither enacted

immediately nor sealed fully, If one takes the effort to

seek out God commencing with the New Year Day, there is hope
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for acquitta1.53 An individual iias the potential to acknow-
ledge that Sod is righieous and good. Il this is done, the
Judgment decreed on New Year Day will Le waived on Yom
Kippur, and the righteous victory will be evident at Sukkoth.sL
Bven tihwuzn Tsrael is puilty, Sod will acquit Israel due Lo
zekhuth abhoth, the principle of the "merit of the ances-
tors,“55 Sod shows favor to Israel purely on the debt He
owes to the Patriarchs and Matriarcha.65 God even desires
Israel®s acyuittal, Desplite the vociferous atiacks of
Israel's uaccusers, God only listens to those who speak in
defense, God's compassion in judgment allows Him to view
israel's faultls with a blind eye, Lo hear of Israel's fail-

ings with 2 deafl ear.”’

Yel there is evidence that a person's decree ls irre-
versible, This has become & minority opinion and nas little
support in the literature, A person is judged on Rosh Ha-
shanah, sentenced to life or death, and the decree is imme-
diately sealed, Tonseguently it is futile to pray lor the
recovery of the sick during the yezr. This is in accordance

58

with Rabbi Yose's Dbeliefl that one is judged daily.

The amounl of rains indicales whether or not Israel
has been found guiltless al the New Year,

Rabbi Shimor Lar Yopal said: I Israel were good
on New Year and plenly of rain was allotited to
them, and Tinally they sinned, it is impossible
Lo diminish the rains once Lhe decision has bLeen

passed, 5So wnat does the Holy One Blessed be He
do? He disperses Lhe rains over seas and deseris



and rivers, Lhal the earih may not enjoy them « oo
If Israel were not good on New Year, and little
rain was alloited, and finally they repented, to
add Lo the rains is impossible once the decision

has been passed, So what does Lhe Holy OUne Blessed
be He do? He causes the rains to descena directly
to the earin, and causes dews Lo come and winds

to blow withn them. 53

This passage also shows the power and effectiveness of
numarn action in averting the stern decree, Prayer and repen-
tance may rescind God's judgment. Even King David prayed
and repenied on New Year Day, nol only for pasi genecatiuns
of guiltvy evil-doers, but also for fulure generaiions who

would lack priests, propleis, teachers, and the Temple itself,”

Prayer and supplication are important despjte the con-
tent of the divine judgment. Whenever Israel prays it
causes God bto forgive sin.C] Repentance 1s so great and
powerful Lhat, according to Rabbi Johanan , it can resciud
the Tinal senlence, Rabbi Ismae elaborated that "four
tirings cancel the dooum of a person, namely, tzedaqah, sup-
plication, change of name, and change of conduct . . . and
some say charige of place,™ People do not have to react
passively to God's decision; something can Le done. God
leaves room for human action before the final decree is
determined, °2

Just as Israel's lack of faith and disloyalty to God
bring chastisement and punisiment, so too ethical and moral
conduct can cause God to grant mercy, Prior to the command-

63

ment of the "first day of tiie seventh month™ - comes the

60
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commandments "And when you reap the harvesi of your land,
you shall not reap all the way to lhe edges of your field,

or gather the gleanings of your harvest; you shall leave

them for the poor and Lhe siranger; I the Lord am your God.”ﬁh

Israel’s just actlion, in «llowing the impoverished and the
alien nut only the raw produce for nourishment, but also

the self-dignity to provide for themselves, is noble. Where
other natiuns completely reap their fields, Isreal manifests

social concein, rerformance of such commandments can

65

L] 4 L T P e .
cause God's forgiveness on Rosh Hashanali.

The very month in which humanity is judged gives a clue
as to what will poriend, The month, Tishri, uhas as its

zodiacal sign the Balance. Libra, Lhe scales ol justice,

e

can fall to one side or Lhe other, Without repentance,

Israel may be Jjudged narshly. If Israel does turn and ellect

teshuvah, then tiie decree 1s merciful. The name Tishril ?*IUA

comes from Lhe root W sh-r-y which means to loosen or
release., Tishri thus demands remission: 498, In Tishri
God musi remii and forgive Lhe sins of Israel, At Tirst the
leaders of Lhe generation fasL on Lthe eve of the Wew Year,

and Jod absoives one-lhird of Israel's sins. Bebtween tihe

Vew Year and Lhe Day ol Alonement certain individuals fasi,

and God absolves anolher third, Finally on Yom Kippur

everybody fasls, and God says, "Lel Dbygones De bygones;

"4
from now onwards we shall begin a new ar.:ct:m.n‘(,."“'tS



O —

61

fod's reckoning and Judgment will be compassionzte, as
He will forgive Israel's sins., As Israel considers ils
deeds and attempls to turn to rightcous liviig, 5o0d zbsolves

.

their iransgressions, The process is reciprocal: to the

~)

4
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measure thai Israel repents, God will judge wilh mercy,.

Human benavioral ciiange, Iin ihe image of Sod's divine allri-

butes, can lead oo repentance and redemption. "He that

63

abounds in grace inclines the scales Lu grace,”

Re Kruspedal sald i Lhe name of R, Johanan:
Three Lochs are opened (iln heaven) on Wew Year,
one for the thoroughly wicked, one for ihe Lho-
roughly righteous, and uvne lor ithe intermedizte,
The theroughly righteous are forthwith inscribed
delinitively in the took of life; the Lhoroughly
wicked are Torinwith inscribed definitlively in
the vLook of deatn; ilie doom of the intermediate
is suspended from New Year [ill the Day ol Atone-
ment; il Lhey deserve well, they are inscribed in
the Look of life; if they do not deserve well,
Lthey are inscribed in Lhe boouk ol dealli.63

God records humaniiy's aclions, the positive aind tie nega-

tive, in a Heavenly Ledger.'a Anowledgeable of ihe book of

1ife and the book of death, one may think twice Lelore doing

somelhing rasn, such as wmaking frivolous vows.?‘ God in-

scribes His decision in Lhe open book.’”

For example, God
judged Enoch narshlys ne was not written in the roll of

the righleous but Lhe roll of ihe wicked. Enoch, according
to Rabbi Abinu, was a hypocrile, for at times he was rignt-
eous, al times wicked, This judging occurred on Rosh Hasha-

nah, according to Rabbi Abihu.’-




The Rabbis interpre§99p 332, literally, children of
Maron, in many ways. Some rabbis connect the word maron
wilh the Aramaic "amra”, meaning sheep. Thus the idea comes

Lhat God is the shepherd who watches His Tlock. Anotner

remarks that Lhe word is a reference to a narrow mountain
pass where travellers had to proceed in a single file line,
A third connects Lhe word to the word AT, meaning lord-

ship; Gud reviews his “troop of scldiers™ on the New Year
Day. Samuel's conception is closesi ito the point ihal
Liebermann has deduced above, The meaning remains the same,

that God scruiinizes each individual on Rush Hashanan,
Tne timing ul the day of juigment, the meaning ol Lhe
day, and Lhe possibility of hope are contained in the first

and last passages of the rabbinic homily Tor Rosh I-iiausha-mgit:.?‘+

The first prowm describes Adam's creation on the fi.st ol
Tishri, Thal very day he sinned, was judged, and was ac-
quitted. ZEver since Lhen un Lhe New Year Day God decrees
the fate ol countriess war or peace, famine or plenty.
God decides bthe fubure of individuals, whether they wiil
live or die, Just as Adam was judged and set free on Rosn
Hashanah, Israel will be judged and freed for all posteriiy
on each subsequenl Rosh Hashanhan.

The nejemiah XNON3 or final conciliatory passage, is
a midrash on Wumbers 23:1-6, The verb usually associated
with sacrifices is BRIAWPIT “orrer®; bul in this passage it

is pnowwyY "wake™, Since Israel has come before God's
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presence in penitence, has entered inio judgmeni, and has
been released, God annvunces his consolation. "The Holy
One, Blessed bLe He, says Lo Israels "My children! I will
consider it as tnuugh you have Lhis day Leen made before We,

as Lhough this day I had created you as a new being.'”

Creacion and redemption are interiwined in Lthese pas-
sages, as Israel 1s bonded to its Creator, The day of
Jndement, Rosh Hashanah, occurs on the anniversary of the
creatiovn of numanily. The message enunclated is that Israel,
and all peoples, can bLe reconciled with God thnrougn humar
action and Divire mercy., The houpe exlists tnat there is a
yearli!' chance to begin agalu, as :f God had created people
anew, (2 Rosn Hashanain thus becomes Lhe day when Israel
effects a realized eschatology., It is ultimately effective
vecause, as it was the day of Adam's creation, su it is ihe
day of Israel's new crealion, Heaven, earth, and numanily
will ultimately be restored year alter year on Rosh Hasnanah
76

as the new heavens, tlie new earth, and ihe new numanily.

The shofar is a vital link in causing a positive oui-
come of 3od's judgmeni., The instrument is purely a vehicle
to achieve Lhe proper harmony belween Israel and its Creaior,.

There are two specilic ways in whicn Lhe shofar is a means

of creating a change. Firsi, the shofar is used solely by
Israel, wno when nearing its sounds, behaves differentily.
Second, Lne uniqueness of the shofar is its effect on God

as Judee,
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The sholar inspires repentance in many ways, The
pecople Israel are filled with enormous fear beloure God's
awful judgnent, thereflore Llhey Lurn in repentance when Lne
gshofar nounds.?? Israel's goal is Lo become whole and com=-
plete. A shofar which has a hole in 1i can be patched.
Though repair may ve necessary, Lhe sholar can be utilized
for the New Tear, Israel, in like lashion, may be unfit
for sfair judgmenl prior to the Wew Year, However if Israel

repairs itself, becoming shalem like the shofar, ii will be

redeemed [rom the Angel of Dealn and find shalom on the
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New Year Day.

israel only blows the shoiar after zbundanl prayer and
supplication, HopefTully thal process can lead to the goal
of performing the mitzvoth When Lhe meditation is cumplete,
and the goal in mind is posilive action, then the congrega-
tion hears the blasis., Only when the initeni to change has
been reallized will God acquit israel in His jl.,tdgm(-:r‘x’c..?9

The impaci of Lhe Jjudgment is caused Ly Israel, IT
Isrzel is penitent, Lhen Jod declares them innocent. IT
Israel does not change, then Sod's wrathlful judgment will
be sealed on Yom Kippur. This will be sell-inflicted,
Lrougnt upon Israel by their own lack of redeeming value,
Tet God builds in a safety valve, The outlet for Israel,
the sholar, causes fear and tremvling, reminding Israel (o

becoume penitent and be saved.ao
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The word podesh pap "month” in Psalm 8144, is inter
oreted as a time of becoming padash, or new, Rosh Hashanan

becoumes the time Tor personal renewal, When the sholar

}-.l
—

sounds and behavior change occurs, then God wi clean the
slale. 3Before Rosu Hashanan there exist many sins charged
againsl Israel, On Rosh Hashanan, the day the moon is
seseh, covered, Gud wiil mikhaseh, cover up, Israel's crans-
gressions, The shofar sounded al the Lime ol renewal, ini-
Liates personal repentance and a re-lhinking of one's way

\'1'181

of 14
The shulat also Changes God's behavior, for the bluwing
of Lhe ram®s horn "brings ihe rewmembrance of Israel Lo thelr

32

Father in Heaven,™ The shofar uniguely prupitiaies Lhe

Sreator Lo becowe more compassiovnaie, Israel zloune Rhowe

™o
L‘) T_

. .

ine sulliable Lechnigue of persuasiorn,

shofar al Rosh Hashanah caudses Jud lu remii Toracl's 3ins

8%

and remuve Lhe Intended punishment, Israel's purpose in

blowing the shofar i1s Lo nave the Kadosh Barup fu Jjudge them

wilh compassiun. The shufar removes God from consideratlions

Ll
cam -

- 3 L . - - o
nd places Him in a merciful frome of mind.°~

A

of narsh Judgmeni

Not only doues Zod change His point of view; he liter-

all ehignges His JUﬁii.lulln The shofar entreats Gud to move
i ptlicl 1o
[+ ¥

- )y . P f x Bl s i oo ~
frum ihe Throne of Judgment tu Lhe Throne of Wercy. The

c-

RaLLLs are able Lu Interprel the psalm verse %7:8 since 1

lncludes two names of Jod: Elohlm and Adonal.
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Judah ben Najman opened nis discourse with the
texl, "God ascends midst acclamation, the Lord,
io ine blasts of the horn,' When the Holy One,
Blessed Le He, ascends and sits upon the Throne
of Judgment, He ascends with intent io do (siricti)
judement. What is the reason for this statement?
*Cod=Elohim, ascends midst acclamation,' But when
Israel take itheir horns and blow them in the pre-
sence of the Holy One, 5lessed be He, He rises
from the Throne of Judgmeni and sits upon the
Throne of Wercy. For it is written, °'The Lord=
Adonai, to the blasts of the norn.,' He is filled
with compassion for them, taking pily upun them
and changing for them the attribute ol Justice
to one of Wercy. 87
In the rabbinie undersiandings of these two niames of God,
Elonim andéd Adonai, the furmer speciiically denotes the
measure of Judgment, while the latter refers Lo the measure
of Mercy. Just as the shofar is the instrumeni causing
divine mercy, so Israel is the nation whicik: reallzes Lhise
goal at the New Year.

God understands ihat His judgmeni must end in acguittal
for iIsrael, What artist desires that the vessels made by
his/her hands should be shattered? There is futility in
Goid's gaining a complete victory over His crealures; when
He wins, He loses, and when He loses, He wins, The ghofar
reminds God of Lhis process, that His loss is actually His

gain., The shofar Tixes the judgment Lo be in Israel's favor,

Nut only does Lhe shofar propitiate God, it transforms

God into acting like a shofur, God will become "like a

shofar into wnhicih a person blows from one end and makes

the sound come out the other. God snall iet in one ear and
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out the other any charges thnat any accuser shall Lring
against you.'ag Israel must take the intention of the
shofar to heari, and understand the rooi meaning of the
word 8@, Taey will then amend their actions (shaperu)
renew Lhemselves, and make thelr deeds acceptadble., Wwnen
they change their patlern of Iiving (shipartem) God will
also re-examine His attribute of Justice and move Lo

the seat of Nercy. 50

The process of Jjudgment is thus interconnecied wiih
the snofar, It reminds Israel Lo change ils behavior., It
causes God to Y“ecome merciful, Jusl as Israel is movivaied
Lo pray, repeni, and perform Lhe commandments, so tuu God is
abie to be stirred Lo His full compassion., The vlowing ol
the shefar accomplishes both goals. In appeasing Gud at
osn Hashanan, Israel will bring redemption closer each

time ic subsequenily Llows the snuflar, God will ue moved
both in (his world and in the world Lo come.”*

AS Liie shofar and Judgmenti Lecume bound together, all
the previous undersiandings are superimposed upon the siory

of the ‘agedah, Abranam willingly followed Sod's insiructions
to sacrifice Isaac, At the [inal moment, Isaac was Spared,
and a4 ram sccrificed in his plece, The ram's horn, sounded
cn Lhe New Year, i- weanl to remind God of Lhe Linding of
isaac,

nu saids Wiy du we Llow on a ram's horn?
he Holy One, Blessed Le He, saids Sound bvelore
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Me a ram's horn so tn~t I may remember on your
benall the binding of Isaac, the son ol Abranam,
and account it to you as il you nad Lound yuvur-
selves bLeflure Me, 32
Since Isasc was willlug Lo die, Lul was saved Jdue to God's
mercy, su israel will be Judged compassionately when ii is
comnitted to God's service, and will be acquitted.””

According LG another homiletical expusiilion, Isaac
avenbually returns tu Sarah, Immedialely she ullered six
cries, wanlch correspond tu Lhne blasts of Lhe siwlar on Lhe
New Year.gu Again the conneciiun veiween the ram wnich was
sacrificed and the ram's horn whicn is sounded at Rush
Hasbanah ig€oncretized,

AbLranam convinced God to Lake an vaih to remember Lne

35 :

s God musi aiways keep in mind thal which ovccurred

agedah
on Mouni Morkn, and thereiore be willing Lo accept Israel’s
vepentance znd forgive Lheir sins, Torever after, on Rosh
Hashanan, when Isaac's cnhildren are held accountable to God,
He must listen in silence, Since Abraham listened and
oveyed silently, God is required to act in the same way when
accusers bring charges against Israel. The binding ol Isaac

therefore is especially noted at the New Year.gs This oath,

shevu'an, is held in pledge until the seventn month, Bbevi'i??
The mountain, Korian, is interpreted in Lhree ways
indicatiive of what transpires on the New Year's Day. The

feelings expressed at the time ol the ‘'agedan relate to the




m—

Ch
0

emotions of Rosh Hashanah, The day is filled with
insitruction and is u learning experience, hora‘'ah. The
participants actively generaie thoughts of awe, yir'ah,

and also reverence, mora'ah.

The merit of the ancestors, specifically Abraham and
isaac, 1s cited to win Israel's case, #Midrashically,
Leviticus 23:2% includes references to each uvf the three
patriarcis, Abraham, Isaac, and Jacob. The key reference
is thal of Isaac. The sounding of leru'ah, proclaimed by
the blasis of a snofar, recalil the bLinding of Isaac, and
the ram wnlich took his place, 7

The ram which God showed Abraham represents Israel's
future, Just as the ram was tangled in a thicket, 'so tuo
will Israel be tangled in lLransgresslions and varliocus
troubles, Througn lneir sin, Lhe people Israel Lecome
victims of persecutions, and will be entangled in Llhe snare
of the Tour xingdoms. Yel the sound of ihe shofar will
announce thelr release from the iniqulty.99 The snofar is
u call asking God for help in allevialing pain and sorrow,
It also brings on ihe Messlanic Redemption. For the ram
which extricated itsell from the thicket is symbolic of
Israel, which will eventually be redeemed by the sound of
the ram's norn, O’ How will ihis occur? When Israel 1ifis
up Lhe sholfar and bLluws 1t Sod is reminded of the 'agedan.

He will acquit Israel as He becomes [iiled with mercy and




compassion, As Moses sald lo Israel, "The zhofar 1s an
instrument of defense for yous 1ilt the shofar up on

iy = 01
Rosh Hashanan and biowt "10%

This chapter has detalled the amoraic expansion of
the motifs of shofar and judgment, Although originaily
distinet motifs, Llhe gmoraim interisine the two, and
expand them specificaily with respeci Lo the Binding of
Isaac, The ithemes of repentance, lorgiveness, avsolution
from sin, mercy, and change are especially stressed. Rush
Hashanah becomes the anniversary of creaiion. The ability
to begin anew, Lo rectify evil deeds and aci Jjustly,
herazlded by the shufar, is unique to the Jewish New Year

F&Stl\"&l-




CHAPTER VI
THE LITURGY OF THE NEW YEAR

The oldest strata of our liturgy distinguish three
special themes which must be enunciated during the additional
'Amidah of the New Year service, These are the Malkhuyoth,
or kingship verses, the Zikhronoth, or remembrance verses,
and the Shofaroth, or shofar verses. They contain the
"most sublime thoughts on God and His relationship to man;
(they are) a summary of the Jewish faith and ite cosmic
significance in which are heard the accents of lawgiver,

prpphet, and snint.'l

There is an awesome character to those three insertions.
In the Malkhuyoth, God is viewed as the Universal King,
whose divine unity is acclaimed on Rosh Hashanah, The
Zikhronoth affirm God as the Judge who is mindful of human
deeds and actions, Last, the Shofaroth remind the congre-
gation that “the Ruler of history, who revealed Himself to
Israel in the trumpet-blasts of Sinai, will gather all men
and all nations by the trumpet blasts of the Judgment day
at the end of time."> Just as the shofar sounded at the
Sinaitic Revelation, so will it sound at the Redemption to

come.

7
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Liebreich viewed the three benedictions in this way.
The Malkhuyoth express the hope for the ultimate recognition
by mankind of God's universal sovereignty. The Zikhronoth
mention God's favorable remembrance of His people Israel,
God's covenant with the patriarchs, and finally, the
‘agedah. The Shofaroth describe the hopeful ingathering of
the exiles for the purpose of restoring the cult in

Jorulalon.3

Elbogen viewed the New Year day as the one wherein the
Kingdom of Heaven is called upon, and God will reign-over
all His creatures, The three-part process which presents
itself in these insertions is as follows. Pirst, God
unites all humans as one, Second, God judges His creatures,
remembers thetr acts, and decrees their fate. PFinally, if
the Kingdom of Heaven is not realited now, the Holy One
Blessed be He will spread His kingdom, and all creatures

will recognize His loadorshlp.“

The integration of these three sections into the Musaf
'Anidah caused no little difficulty for the Rabbis. There
was disagreement on the proper biblical support for the
insertions. The position of the verses, their selection,
the number required, and the precise order also presented
problems, Despite these specific differences of opinion,
scholars generally agree that the New Year service used
today was already in use in the Temple era.
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Both Safrai and Hoenig suggest a terminus ad guem with
the Bar Kokhba revolution. This custom must have been in
force during the tannaitic era, and its enactment resolved
at this time.’ Heinemann concurs that the triad was in use
in the Temple, as required by an ancient tradition. Since
services in Temple times had a common feature of shofar on
New Year and public fast days, it seems most probable that
the three additional insertions already formed a part of the
prayer of the New Year in Jerusalem in Temple times; the
blowing of the horn and trumpets followed the recital of
each insartion.'6 Elbogen suggests that the date of 140 C.E.
could be the time when the Malkhuyoth, Zikhronoth, and Sho-
faroth were finalised in their present forn.7 Hoenig
places it earlier, at 120 C.E., after the institution of
the :Agiggg.s

Various texts assert the authenticity of those inser-
tions. The Sifra explaine that they are based on Leviticus
23124, Each word in the passage is interpreted with refer-
ence to the ‘Amidah blessings. Zikhron indicates the Zikh-
ronoth, teru’ah implies the Shofaroth, and Migra Kodesh
suggests the blessing Qedushat ha Yom. But whence do we
derive the Malkhuyoth? Since the previous verse ends with
the mention of God's name, we deduce the kingship verses and
include them with the fourth boncdiction.9 This reasoning
also occurs in the Tosefta and the gg;ggg,io Purther on,

] R e



%

the Sifra asserts that since Numbers 10:10 juxtaposes the
word gikhron with God's name, this creates a framework that
when remembrance verses are said, kingship verses accompany

thel.u

The Sifre also offers two poseibilities. Kingship and
shofar verses are derived from Numbers 23:21, "the Lord
their God is with them, and the teru'ah of a king is among
them."” Additionally, the reference may be from Numbers
10110 in its entirety. "You shall sound the trumpets”
implies the Shofaroth, "and they shall be a zikkaron”
mandates the Zikhronoth; from “ I am the Lord your God"
the Malkhuyoth are dcrind}z The Yerushalmi draws the
triad from three separate verses, Kinghsip comes from
Numbers 10:10, remembrance from Leviticus 23:24, and shofar
verses from Leviticus 25:9(shofar tg_r_u‘nh).l3

Having elucidated various means of referring to the
biblical antecedents of the insertions, the texts answer
why this particular order is used. The Sifra quoted above
says that first, one must acknowledge God's kingship, then
request mercy from Him, and finally -blem the sounds of
freedom. These three actions relate to the Malkhuyoth,
Zikhronoth, and Shofaroth, respectively. The Tosefta takes
another approach, After acknowledging God!s rule, one may
be remembered for goodness, and then the prayer is heard in
the acclamation of the gi_mr_u'.”' The Mishnah may assume
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this general body of knowledge and thus has no need to state
further support.

There are two ways to understand those textual
reasonings, There was a need to show specific biblical
proof for the insertions. If one reason was not satisfac-
tory, others had to substitute. Yet we are never told that
the Sifra is “"wrong®, and the Yerushalmi “right®., The
alternative is to consider that the more variations of
support, the stronger the case was to be made that these
sets of verses were justifiably included. The Rabbis not
only enjoyed those hermeneutic processes of logic, they may
have needed to solidify the defense of their insertion into

the Musaf ‘Amidah.

The Zikhronoth and Shofaroth were used on other days
beside the New Year., In the Mishnah, they are read on

public fast days during seasons of drought, For these
occasions, the hatimah was "Praised are Youalord, who
remembers the forgotten things” for the Zikhronoth. The
eujogy for the Shofaroth was “"Praised are You wlord, who
hears the trumpet blaat.'15 The Malkhuyoth, on the other
hand, are unique to the New Year. Eventually Rabbi Judah

abrogated the use of Zikhronoth and Shofaroth at times of
calamity, limiting their use only in conjunction with the

Malkhuyoth,!16
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This next passage records a tannaitic debate on the

Rosh Hashanah triad.

As for the order of the Benedictions, a man

recites 'the Pathees', "Power', and 'the
Hallowing of the Name', and combines with them
the Sovereignty verses; but he does not then
sound the shofar; (he then recites) 'the
Hallowing of the Day' and sounds the shofar; (he
then recites) the Remembrance verses and sounds
the shofar; (he then recites) the §gg;£; verses
and sounds the shofar; then he recites the Bene-
dictions, 'the (Temple) Service' and the 'Thanks-
giving' and the Benediction of the Priests. So
R. Johanan b, Nuri, R. Akiba said to him: If he
does not sound the shofar at the Sovereignty
verses why does he make mention of them? but
rather, he recites *the Fathers', 'Power', and
‘the Hallowing of the Name', and combines the
Sovereignty verses with the 'Hallewing of the Day’,
and sounds the shofar; (he then recites) the
Remembrance verses and sounds the shofar; (he then
recites) the Shofar verses and sounds the shofar;
and then he recites the Benedictions, 'the
(Temple )Service', and the'Thanksgiving', and the
Benediction of the Priests., 17.

This passage reflects texts extant in the Sifra, Tosefta
and Yerushalmi. Shimon ben Gamliel is quoted as suggesting
an alternative, albeit minority, opinion. The Zikhronoth
would be recited along with the Qedushat ha Yom, but this
view is not heeded.18 According to the Yerushalmi, Akiba's
practice was followed in Judea, and Johanan ben Nuri's
custom in Galilee, If the opposite were done, the obligas!
tion would be fulfilled,

Rules and regulations for the verses are prescribed.
Ten verses must be said, although there are two minority
views which require only seven or threo.zo Why ten?

Various homiletical answers are given: ten commandments
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were given to Moses and Israel, David sang ten praises of

God in Psalm 150, thromgh ten utterances the world was created,
ten sacrifices were offered on New Year's Day, and ten days

of repentance connect the New Year with the Day of Atone-.
nnt.21 Seven is also deemed acceptable for there are seven
firmaments, and three corresponds either to the division

of the Bible-Torah, Prophets, and Writings-or that of the
Jews-Priests, levites, and Iarneltt.s.zz

The verses selected cannot contain references to
divine punishment. The verses have to be in the order of
the tripartite biblical division; yet one who concludes
with a Torah verse fulfills the ritual okligzation.?? Two
verbs are esquated which enlarge the list of eligible verses,
p-q-d and s~-kh-r, Tp5 and =37. It must have been quite
challenging to find suitable verses for this purpose,
especially with the restriction. Rosh Hashanah 32b elaboratas
acceptable and unacceptable verses, Yet total freedom and
flexibility is given within the stated framework. It is
only with the Mahzor that the process of creativity has
been stifled.

The pattern which now appears in the Malkhuyoth, Zikh-
ronoth, and Shofaroth is as follows. BREach section is intro-
duced with an opening prayer., Next, three verses are
selected from the Torah, three or four verses from the
Writings (all of which come from the Psalms), three verses
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from the Prophets (all of which are selected from the
Iater Prophets), a final verse from the Torah, and a
concluding prayer ending with a eulogy.

The ‘Aleinu introduces the Malkhuyoth verses. This
prayer has two parte. In the first paragraph, the unique
position of Israel in the world is stressed. God is the
Creator, and Israel a nation set apart for special service.
In the second paragraph the hope is expressed that Israel's
vision will be humanity!s realiszation one day. Petuchowski
adds, "This was the ‘Aleinu's initial-and for a long time,
only-place in the standard Jewish liturgy. It was not until
some time around the twelfth to fourteenth centuries that
the ‘Aleinu was also chosen as the concluding prayer for
each and every Jewish service throughout the yolr.'zn The
ten verses then recited are Exodus 15:18, Numbers 23:21,
Deutercnomy 3315, Psalms 22129, 9311, 24:7-10, Isaiah 44.:6,
Obadiah 1121, Zechariah 14:9 and Deuteronomy 6i4. A prayer
asking God to "rule over the entire world®, leads to the
eulogy, "Praised are You, o Lord, King wver all the earth,
who sanctifies Israel and the Day of Memorial.*”

The Zikhronoth begins with a prayer in which God is
extolled as the One who has remembered all past events, and
who will continue to oversee all future svents, God remem=-
bers, and God judges based on the particular remembrance,
be it for good or for evil. The covenant God has made with
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the ancestors from the time of Noah to the patriarchs is
invoked. The scriptural verses selected are Genesis 8:1,
Exodus 2124, Leviticus 26:42, Psalms 111:4-5, 106145,
Jeremiah 212, Ezekiel 16160, Jeremiah 31:20, leviticus
26145 is intertwined in the paragraph preceding the eulogy,

"“pPraised are You, o Lord, who remembers the covenant,”

The Sinaitic Revelation was accompanied by blasts of
the shofar. Thus it is that this vivid memory introduces
the Shofaroth insertion. References to Torah and Mitsvoth
follow before the following scriptural verses are recited:
Exodus 19:18-19, Exodus 20:18, Psalms 47:6, 98:6, 814,
15011-6, Isaish 18:3, 27113, Zechariah 9:14%, Numbers 10:10
forms part of the final prayer which enunciates the
messianic hope for the redemption to come. The section
concludes with the eulogy, "Praised are You, o Loréd, who
in mercy, hears the sound of the shofar-blast of His
people Israel.”

One element distinctly missing from the Rosh Hashanah
triad is any mention of the New Moon. There is a mishnah
in which reference is nade to the New Moon. Dosa ben
Hyrcanus says, "one who passes before the Ark on the Festival
of the New Year says, Give us stremgth, o Lord our God, this
day of Rosh Hodesh.” This interpolation was not allowed by
the Sagos.zs There should be only mention of one type of

"remembrance”, say the Rabb!s.26 Elbogen suggests that
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there was an alternative ending to the blessing for the
Sanctification of the Day. This comes from Masekhet
Soferim 1915, wherein one is obliged to mention that the
day is a holy convocation, a New Moon day, a day of

remembrance by shofar blowing, and the New Year's day.27

Thus the prayer itself would have concluded with a eulogy
incorporating all these elements: “who sanctifies Israel
and New Years, renews months and remembrance by teru'ah,
appointed times of gladness, seasons, and holy convoca~-
tions.” However, the Rabbis eventually excised any
mention of the New Moon in favor of the emphasis on the

New Year. This included the elimination of many references

to New Moon sacrifices,

There are numerous explanations for the disagreement
among the tannaim with respect to the Rosh Hashanah
insertions, Many scholars have tried to unlock Mishnah
Rosh Hashanah 4:5 (above, p. 76). The following opinions
are offered in an attempt to elucidate the debate about

the benedictions.

The Malkhuyoth are specifically a New Year declamation.
This is further substantiated by the constant reference to
God as King in the liturgical changes. The eulogy of the
Sanctification of the Name, the third blessing in the
'Amidah, is changed from the "holy God"” to the “holy King".
Licht assumes that the teadition of kingship was an
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ancient one. The first generation of tannaim already
recognized the importance of the Malkhuyoth. Whereas the
other two insertions can summon proper scriptural support
in the phrasgy..-71707 sikhron teru'ah(leviticus 23:24),
the Malkhuyoth hawe no such persuasive proof. It was
inserted later. The focus of the Rabbis' dilemma is the
position of the section; it is a matter of form, not of
content, PFrom this unique feature of the New Year, Licht
asserts that the recognition of God's kingship is the

essential feature of the New Yur.zs

Finkelstein noted that the statements of Rabbis
Johanan ben Nuri and Akiba differ only in respect of the
Malkhuyoth. If one omits this disagreement, the Rabbis
are united in their opindons. Therefore, they must have
utilized an old mishnah which had no mention of, or reference
to , the Malkhuyoth. Further, the fast day liturgy contains
no kingship insertion. Yet the need existed for three
separate insertions to parallel three distinct shofar
blasts.?? Albeck criticised this view, saying that it is
not conclusive, The commonality in the Mishnah is the work
of = later editor, 30

Snaith concurs with Pinkelstein and Licht:; the
Malkhuyoth were a later insertion., The verses were not
dependent upon immediate inference from scripture, but
from the developed canons of rabbinic exegesis, The
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Malkhuyoth insertion is the only special section
which has no independent blessing, Zikhronoth and Shofaroth
were used independently before the Malkhuyoth ware added.
Even the position of the Malkhuyoth is ancmalous, for
from the various rabbinic texts cited one could assume
the Malkhuyoth should be the last insertion,
The only likely explanation of the curious
position of the !’1!h"!!§§ is that they were
placed in their extraordinary position at a
time when it was desired to place more than

ordinary emphasis upon them, and upon the
New Year's Day in connection with them, 31

Tabory suggests that the original first of the
three additional benedictions was the Zikhronoth. Johanan
ben Nuri wanted the firet insertion to ¥e included with
the third ‘Amidah bleseing. Akiba wanted it integrated
with the fourth blessing. Ilater, Akidba's opinion pre-
vailed, but disagreement existed as to the designation
of the first section. A second debate in Tosefta Rosh
Hashanah 2:11 occurs between Shimon ben Gamliel and
Judah ha Nasi on the insertions, a full generation later.
Rabban Shimon ben Gamliel, considering
the first of the three, claimed that |
t ha I%i."’ to be recited together with ,
§_§g;gi§g§ while Rabbi Judah ha Nasi, who
maintained that khuyoth was the first, stated
that Qedushat ha sho be recited with
. ter redactors of these statements,
unaware that the disagreement between (the Rabbis)
was based on the existence of differences in the
order of the additional bdlessings, adapted their
dicta according to the order with which each
redactor was familiar, 32

Thus the Tosefta redactor followed Shimon ben Gamliel,
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while the editor of the Sifra parashat Emor 11 followed
Judah ha Naei,

Hovering in the background of Liebreich's views
on the Rosh Hashanah liturgy is the assumption that the
somber character of the New Year came from Babylonian
influences., Rosh Hashanah is a festival limited to two
aspects, remembrance and shofar-blowing, arising from
Leviticus 23:24. Discussing the Malkhuyoth as an early
or late addition misses the point., The debate was over
the position of the verses, for it was obvious that it
could not be independent. The day is calied Yom Teru'ah
or Yom ha Zikkaron; no isolated notion of soverdiznty
exists, Knowing that a separate blessing for the Mal-
khuyoth was inconceivable, Akiba found a unique place
for the insertion. He gave the section prominence (next
to the shofar sounds and verses of the Zikhronoth and
Shofaroth) and maintained the two-fold character of

the New !iur.’j

As to the verses themselves, the Torah verses implied
the past, the Prophetic verses the future. The last
group of verses had to be from the Late Prophets forionly
they had themes of conciliation and consolation. This
messianic hope gave the verses a midrashic flavor similar
Ll nognnt!§.3~ The paucity of verses in the

Torah wherein God is called King was a difficulty. “Sheer
necessity invented the concept of the implicit presence

to a




of divine kingship."”™ Of the four Torah verses, those

from Exodus and Numbers are perfectly acceptable, whereas
the Deuteronomy verses are included only by virtue of the
rabbinic understanding cf the “"yoke of God's kingdou'.35

The Zikhronoth are unique in their integration of
three strata, The first incorporates the themes of the
Palestinian “"ya'aleh ve'yavo” to produce an abridgement of
that festival prayer. The second layer deals with God!s
covenant to Abraham and the patriarchs. The third is
specifically related to the ;‘ggggn.jé God's remembrance
of the forgotten things, which must have been the original
version of the eulogy, has been excised. The interpelation
of berith and zekhuth abhoth intthe present eulogy, “who
remembers the covenant”, is a later 1ntroduetion.37

The connection that exists between the prologue,
verses, and epilogue to each section is the future orienta-
tion and the particularistic concern. Only when Israel is
redeemed and returned to Jerusalem will the religious ideal
be consummated. God will then become the universal King.

Rav is seen as the author only of the prologues to the
Zikhronoth and Shofaroth, although his work is seen else-
where.>? The themes of the New Year elaborated in the triad
are echoed in four other insertions attributed to Rav. These
four, in the first and last pair of blessings in the "Amidah,
all deal with the theme of God?s role in human 11!0.‘0
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1. Remember us unto life, o King, who delights
in life, and inscribe us in the book of 1life, for
your own sake, o Living God.

2. Who is like You, Father of mercy, who in mercy
remembers Your creatures unto life?

3. Inscribe all the children of Yomr covenant for
a happy life,

4, In the book of life, blessing, peace, and good
sustenance, may we be remembered and inscribed
before You, we and all Your people, the House of
Israel, for a happy life and for peace.
Thus the universalistic-particularistic dichotomy is balanced
on the side of the particular, with the requests for life,

happiness, and peace.

With respect to the Uv'khen insertions in the third
benediction of the ‘Amidah, Liebreich calls these the
original prologue to the Malkhuyoth, left in after the
debate between Akiba and Johanan ben mu'i..‘"1 They preserve
a Palestinian retention of the interrelation betweer God's
kingship and His holiness. The Babylonian intent was to
separate these concepts. Thus, although the Babylonian
format has been victorious, the Palestinian concept has

been rntainnd.hz

In addition, the sections do not simply correspond to

the Malkhuyoth, Zikhronoth, and Shofaroth. Liebreich calls
thies attempt both strained and rar-rctohod.“3

As regards Uv' » it proceeds from the general
to the partic « The first in the series of
prayers constituting the liturgical compositien
voices the hope that all men, imbued with a sense
of fear of, or reverence for, God, m unitedly
perform His will. The transition’is hen made
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from this universalistic outlook to a particular-
istic one in the second prayer, which envisions
the renewal of Israel's national glory. Singled
our for renewed honor are those whose hope remained
steadfast. The restoration of national honor will
bring joy in its wake to Jerusalem and the lLand of
Israel, and accelerate the advent of the Davidic
messiah, The third prayer pertains to the supreme
joy that will prevail over the disappearance of
ical Rome. With the removal of the latter

the climax is reached in the last prayer of the
series, in which God is portraydd as the
acknowledged sovereign af all mankind, &4

Heinemann examines the text differently. He perceives

the *Aleinu as being older tha the "tegiata de bei Raw”.'>
Several passages connact the entire composition of the
Malkhuyoth, Zikhronoth,and Shofaroth to Rav or the academy

in which he taught. Yet the'Aleinu is completely different
in style from all other prayers in the 'Amidah and especially
the Rosh Hashanah triad¥6 Although the 'Aleinu is not in the
pattern of general synagogal liturgy, it is perfect for an
introduction to the !.1!;31__2?7 Its emphasis on God as
Creator and King of the world is confluent with the themes

of the Malkhuyoth. The motifs of kingship, redemption, God's
universality as Creator and King, the merit of the ancestors,
Israel's election, and God's providence in human affairs

and history are uniquely integrated in the New Year lituruy?a

Akidba's question in Mishnah Rosh Hashanah 4:5 reflects
on the need for the Malkhuyoth, for each insertian had to

have its concomitant gshofar blast. Heinemann suggests that
the inclusion of this section may have begun as a custom in
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& few congregations prior to the time of Akida and Johanan
ben Nuri, Only in their time did it spread throughout
Israel and receive the halakhic seal of nm:u-ovlll.a"'9 The
debate may have been a regional one, between Galilee and
Judea, Hoenig agrees with Heinemann on this pointi

The differences in practice between Judea and
Galilee may be due to local factors already
evident in the Second Temple era., Judea was the
center of sacerdotal devotion, where Jewish rites
were commonplace, as in the Temple and Jerusalem
proper. There during the period of the Second
Commonwealth, the stress was laid on this new factor,
namely, that the new moon of the biblical seventh
month was according to Pharisaic directive, the
beginning of the year in the new calendar. Accor-
ding to Rabbi Akiba, therefore, when the prayers
were canonized, g:%lh¥¥fih."’ to be inserted in
the section of '"Sanctification of the Day'.
Galikee, on the other hand, was an environment of
non-Jewish, Greek population where the influence
of Helleniem permeated greatly during the Second
Temple days. There a ater stress on the
sanctification of God (The Name) was alway essential)
this emphasis on Divine Power surely had priority
over the significance of the day, even if there
was a change of calendar. Such emphasis continued
even after 70 C.E. when Galilee became a strong
Jewish center, Hence, according to Rabbi Johanan
ben Nuri, th, emphasizing His Kingship,
was incorporated with the “Benediction of the
Name® to teach His rule above all other beliefs
current in the Galilean surroundings. 50

The halakhah according to Rabbi Akiba was accepted
finally,i.e., the Malkhuyoth are in the fourth benediction,
Yet the insertione in the third benediction express a
similar theme, possibly written in the spirit of Johanan ben
Nuri, An ancient eulogy for the Qedushat ha Shem from the

Cairo Genizah supports this point of view:
P1IPa 2K 427220 IR K 773



"Blessed are You, o Lord, Powerful in Kingship, the Holy
God,” 1

The issue remains for Heinemann, why the specific need
for Malkhuyoth? Blessings must include the phrase, King

of the Universe, gloheinu melekh ha'olam, otherwise they
are not considered blessings, Berakhoth 12a informs us

that dON2 A3°K N1DYD 43 18w 1073 79 . This theme of
God's kingship crystallized in the second century in Yavneh.
The Jews desited to confirm their eternal faith in the
heawenly King, and in no othcr.s2

At one time Heinemann believed that the Malkhuyoth
verses were inserted at the same time and for the identical
purpose. Just as every blessing requires the marking of
God's kingship, =0 on the day when God is acclaimed as King,
there should be special recognition in the ‘'Amidah, 53
Petuchowski concurs with this position of Heinemann., Between
the Hebrew edition of his doock and the subsequent English
translation, Heinemann changed his mind. The Malkhuyoth
were not connected with the mention of malkhuth in the
opening of the berakhah formula, The insertion was a
cornerstone of the Rosh Hashanah liturgy in Temple times.
Together with the Zikhronoth and Shofaroth, this provided
the occasion for the tripartite blowing of the shofar,

The unanimity of style and the autonomous nature of the
triad, constituting the service for the day in its entirety,
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point toan early origin.55 Heinemann's prior position
is far more convincing and logical,

Heinemann asks three questions. Where are the
biblical verses if the Uv'khen insertion is the actual
introduction to the Malkhuyoth? PThere was no need for
redundancy. Once the verses had been placed in the fourth
benediction the obligation was fulfilled. Why are the
views of Akiba and Johanan ben Nuri both represented?
Although the former became the law, there was no need to
eliminate the beautiful and upliffing Uv'kken. Since both
were meaningful and expressive, a compromise was reached
to recite both prayers. Why is the Uv'khen repeated
throughout the tan days of penitence? It became beloved
to the worshippers and the congregation desired the

opportunity to repeat 1t.56

As to the matter of verse selection, Heinemann notes
that originally there was both great flexibility and
leniency. Verses which at face value do not seem appro-
priate are included based on the rabbinic understanding,
such as the Shema (Deuteronomy 6i4) or Numbers 10:10.
These last verses, along with Leviticus 26:45, distinguish
themselves in their ability to clearly restate the major
themes of the 'Amidah insertions. Each is therefore the
last verse in its section. Verses were selected due to

thematic considerations, not specific diction.57 The
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major restriction upon the reader is that one should not
recite the Musaf service of the New Year alone, "since
judgment is then proceeding, deeds may be scrutinized,

and the prayer rcjoctod.'sa

Finally, Heinemann views the Malkhuyoth, Zikhronoth,

and Shofaroth in an holistic way.>®
N3 0PNp2 17T X% 737907 L,Ppw L, 11030 DA Mt
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Hoenig asserts that the themes of the Rosh Hashanah
triad are all apparent in Psalm 81. The Shofaroth are
alluded to in verse four, "Blow the horn at the New Moon".
The Zikhronoth relate to the reference to the Exodus in
verse six and the theophany at Sinai in verse eight. In
verses ten and eleven the Malkhuyoth are inferred. “Thus
already in the Temple service, on the first day of the
seventh month, which later became Rosh Hashanah, the song
of the Levites in their Psalms appropriately conveyed the

basic themes of the day. «60

Petuchowski views the Uv'khen section as a remnant of
Rabbi Johanan ben Nuri's Malkhuyoth. The insertions

voice the hope that all mankind will form one

band to do the will of Ged with a perfect heart,
pray for Jewish self-respect and messianic fulfill-
ment, look forward to the time when the "dominion
of arpogance' will have passed away from the
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oarthg and confidently expect the sole reign of
God. 61

The introduction te the Zikhronoth is amcribed to an.62
From this the inference is made that Rav is the author
of the entire shofar liturgy. This assumption jumps to an
unwarranted conclusion. Petuchowski sees Rav rather as
the redactor of the present form of the Rosh Hashanah
insertions,
Rav's edition of the Mal oth, Zikhronoth,
;2gts::l:r:th12:.0:;::aatgn?n2:r£::’:gtnol:h:r

scripture verses, and in the universal sweep of
its vision. 63

It seems odd that the essential element of the Rosh
Hashanah liturgy, the service for the blowing of the shofar,
should be in the Additional service. A statement attributed
to Rabbi Johanan explains the reason. The shofar originally
was sounded in the Morning service. Once, when the shofar
was sounded early in the morning, the Roman guards mistaken-
ly thought the sounds were a call to battle, The guards
came and slaughtered the Jewish community, thereby preventing
the supposed attack, After this, the entire liturgy was
shifted to the Additional service, thereby eliminating the
possibility of lisintorprutation.su

This report has a ring of historical veracity.

You can just picture the Roman garrison in
occupied Palestine frightened by the early morning
sounds of the shofar! You can also understand why

they reacted the wny,tho{ did, Moreover, it stands
to reason that the same kind of shofar sounds

e e ———




92

would be considerably less frightening, and

far less suspicious, during the noon hours of
the Additional service, when the heat of the

day is far less conducive to armed rebellion., 65

If the text is indeed authentic, a proper reason exists

for the change. The shofar sounds may actually have been
relatively early in the day in Temple times., Oaly later
66

were they transferred to Musaf,

Mann notes that during times of persecution under
Hadrian all synagogal services were proseribed. There is
evidence of clandestine sounding of the shofar in Mishnah

Rosh Hashanah 3:7. Blowing the shofar in a pit of in a
cistern may be proof of secret shofar blowing. Yet in

Hadrianic times there was no teru'ah in Shahakith or !ggg;§7

Later, after Hadrian's death in 188 C.E., local Roman
authopities permitted Jews to resume their religious
practices., In certain places, the control was relaxed, in
others, watchfulness was maintained. The shofar sounds

early in the day could have alarmed the authorities. The

resulting panic forced a change in the synagogue service

due to pnrsocution.sa

Heinemann asserts that there is a clue to the liturs:
gical transfer in Mishnah Rosh Hashanah 4:7. * When a man
passes before the Ark(to lead the prayer)on a Festival-day
of the New Year (not he but) the second blows the shofar.”
It is also possible that the change was due to public

relations. More congregants attended the later service,

e = i peel
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Hence more Jews could fulfill the mitzvah of hearing the
shofar sounds at Musaf. Yet the text dealing with persecus
tion also has its merits. The conclusion is that the

Sages were actually left with a tradition which had no
appropriate reason, They may have interpreted the circum-

stance based on many different views as best they could.69

Eventually the rite was restored to the Morning service.
It may have been re-instituted =o that the congresgation
would not become impatient. The custom of blowing the
shofar at Musaf was retained. Elbogen holds that this
existed in services by the year 300 C.E. ' This explains

the two-fold repetition of the shofar sounds in the

traditional 11turgy.71 The tegi’othmeyushakh(sitting

shofar sounds) occur after the Torah reading, while the

second set of blasts,tegi’oth me‘'ummad(standing shofar
sounds), are heard during the reader's repetition of the
Musaf *Agidan,”?

Allon suggests that the Musaf blowing was actually
an ancient Temple tradition. The shofar was blown at the
time of the Additional Sacrifice. Eventually the custom
arose to sound the shofar at a parallel tinc.73 This view
could be corroborated by two additional texts., In the
Yerushalmi, Psalm 17:1 is interpreted exegetically. The
four parts of the verse correspond to sections of the
lorvico'for Rosh Hashanah. The exegesis ends with a

IR = |
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reference to Musaf. It is only after Musaf that God's

judgment is passed; therefore the mitsvah of the day is
with the Additional service.’® %0103 D1% MI%D

A parallel passage from the Pesigta Rabbathl indicates
a slight variation. During Shakarith,one is not engaged in
either idle speech or words of deceit. One shouid be
meditating on Torah, gitzvoth,and good deeds. Then, in
Musaf, one can beseech God to disregard evil actions or
wicked deeds and thereby hope for a positive outcome. Thus
the time for blowing the shofar, calling for acquittal in
judgment, is after the prayer in the Morning service, i.e.,
the Additional service. This is consistent with the Rabbis'

desire to adduce scriptural proof for laws or cuatonl.75

The Mishnah informe us of a dispute regarding the
the blowing of the shofar when Rosh Hashanah falls on the
Slbbath.76 While the Temple was in existence, the shofar
was blown in the Temple but not in the provinces, in this
situation. This led Rabbi Johanan ben Zakkai, after the
destruction of the Temple, to ordain a new rule. On days
when Rosh Hashanah was coterminous with the Sabbath, the
shofar could be blown wherever thers was a court of law,
Rabbi Ele'azar tried to limit this specifically to the
area of Yavneh, but this was overruled. The Talmud quotes
a story of ben Zakkai and the B’mai Batira, opponents of

his view,

————




~

95

Our Rabbis taught: Once New Year fell on a
Sabbath (and all the towns assembled), and
Rabban Johanan said to the B'nai Batira, let us
blow the shofar. They said to him, Let us discuss
the matter. He said to them, let us blow, and
afterwards discuss, After they had blown they
said to him, let us discuss the question now. He
replied,The horn has already dbeen heard in Yavneh,
and what has been done is no longer open to
discussion, 77
The blowing of the shofar is considered a skill and
not work, Therefore it is allowed on the Blbhnth.78 The
ekill can be practised on the Sabbath day.’® The Gemara
suggests that one may go to an expert in order to learn the
proper technique of shofar blewing. In doing so, however,
the blower may transgress the prohibition of carrying an
object from one domain to another., Due to this secondary
reason, there are those who would disallow the blowing on
Shabbat ?o Yet if experts from the Beit Din were present,

there would be no fear of breaking the commandment.

Is the New Year considered a single holy day or a two
day festival? Varying opinions speak in favor of both points
of view, Those who maintain that Rosh Hashanah is celebrated
for two days support with many texts, Citing evidence from
the Mishnah, Herr states that two days Rosh Hashanah were
observed as early as the late first century C.E., This was
probably the case for Rosh Liodesh as well.®! In adaition
the Yerushalmi maintains that “the Prophets ordained two
days of New !bar.'sz The two days are considered one
continual holy day; the Rabbie enacted this from the very
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bo;inning.a3 The shewbread was:baked early if one of

the two days of the New Year fell on the Sabbath,%

The two days were crucial for the liturgy. Though
conflicting opinions of Johanan ben Nuri and Akiba existed,
both views could be harmonized with a two day observance,
Thus two days of Rosh Hashanah were observed in Usha. On
the first day, the observance was accorddng to ben Nuri,
while on the second day Akiba's view was hcadod.85 Two
days of New Year also utilized two biblical texts. Leviticus
23124 includes the phrase ;5.-1'77"gikhron teru'sh, *a
remembrance of teru'sh”, whereas in Numbers 29:1 the phrase
1877770 07%yom teru’sh, "a day of teru‘sh”. This apparent
discrepancy is eliminated in this way. “At a time when the
festival comes on a Sabbath, we recall the act of blowing
to memory, but we do not blow.'86 Therefore the shofar
is only sonndéd on a weelday. This would satisfy those
who would not want the shofar sounded on Shabbat. Thus
the New Year would appear to be a two day celebration.

However a different text would contradict this view,
The seventy shekels in Numbers 7179 are indicative of the
number of holy days in the year. There are fifty-two
Sabbath days, seven days of Passover, eight days of
Tabernacles, and one day each of New Year, Atonemént, and
Weeks, The total of seventy holy days corresponds to
the seventy ahekels.87 This text must have been written
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at an earlier period, prior to the elongation of Passover,
New Year, and Weeks., Thus the New Year may have been
celebrated for a single day only.

Zeitlin discusses this problem, After reviewing the
process of intercalation, he explains the purpose of two
days' observance of the New Year, Since the determination
of the New Year was so pivotal for the entire year's
calendar, the date was fixed retroactively., It depended
on whether or not the previousmonth was full., Two days
were observed soss to certify that at least one of them had
been the proper day. Babylonian authorities eventually
placed the calendar on a scientific basis, and the New Year
became a single day's observance. In parts of the Diaspora,
the two days of celebration were, however, maintained,

The custom grew so strong that the populace held on to the
*ancestral tradition”, Zeitlin quotes a sage who says the
second day observance of holidays belong to a category of
statutes that were no good. In Palestine, the second day
became .established by Diaspora Jews who migrated there.
Only one day of Rosh Hashanah was observed fram the
establishment of the calendar until the migration. This
period extended from the fourth to the twelfth centuries
C.E. After this date the tradition of the Diaspora Jews
overwvhelmed the Palestinian tuthoritiol.aa
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This argument is inconclusive, Zeitlin fails to
support his position adequately and overlooks texts
which would make his dating scheme inconceivable. There
is definitely support for the hypothesis that he maintains.
Originally the New Year festival must have taken place
on one day., The Bible tells us the observance was on
Tishri 1, a "yom"”, a single day (Numbers 29:1)., Perhaps
the strongest argument for this hypothesis comes from the
selected Torah and Haftarah readings for the New Year.
Certainly if the observance was for two days, the earliest
sources would offer readings from the Pentateuch and the
Prophets for both days,

This is precisely not the case. In both the Mishnah
and Tosefta only one text is read for Rosh ﬂggggn;ﬂf9 Since
the observance at that time was only one day, there was
need only to list a single reading. Between the codifica-
tion of the Mishnah and the redaction of the Talmud, the
change has taken place. Additional texts are required
for the elongated observance., Two days of celebration now
require two dxys of Torah and Haftarah readings, The
Gemara here completely overrules the Mishnah.

On New Year, we read "In the seventh month',
(Numbers 29:1) and for Haftarah, 'Is Ephraim a
darling son unto me®’(Jeremiah 31:120). According
to others we read, ‘And the Lord remembered

Sarah’ (Genesis 21) and for Haftarah the story of
Hannah (1Samuel 1), Nowadays that we keep two

days, on the first day we follow the ruling of
' e other authority, and on the next day we read,

IEE—Y
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'And God tried Abraham’ (Genesis 22) with 'Is
Ephraim a darling son unto me' for haftarah. 90

Buchler would maintain that the former view relates the
Palestinian custom, whereas the latter position corresponds

to the Babylonian tradition.”!

This leads to a discussion of the Torah readings.
Buchler and Mann shared the assumption of a Palestinian
triennial eycle., Mann believed the cycle began in Tishri,
while Buchler held that the readings commenced in Nilln.92
The Babylonian custom was a yeatly cycle of Pentateuchal
readings. There is no specific evidence for the existence

of a uniform three year cycle in the Talmudic age.

Buchler creates an ingenious theory which would
account for the choice of Torah readings. In the earlier
Palestinian triennial cycle, every third year the reading
for Rosh Hashanah was Genesis 21, Although the Babylonian
custom ultimately prevailed, this reading of God's remem-
brance of Sarah became the beloved New Year lesson., In an
alternate year God’s remembrance of Rachel was read(Genesis
30). This was expanded to include Hannah as well (1 Samuel
1), which became the accepted Haftarah., Bichler further
asserts that each of the five books of Moses were read on
specific dates during the thtee year period. They
uniquely correspond to the four dates listed in Mishnah

Rosh Hashanah 1:1,
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Further consideration would lead Buchler to an
additional conclusion. When the observance was expanded
to two days, what would be more natural, than to read the
chapter following the story of Sarah? The theme of the
'agedah was certainly fitting for the New Year. The
appropriate Haftarah comes from the second year of the
cycle, Jeremiah 31:20. The standardization of two days'
readings would then follow the Talmud quote above.’>

There may have been an additional Naftarah, an
alternative as it were, from Joel 2:1. “Blow a horn in
Zion, sound an alarm on My holy mount! Let all dwellers
on earth tresmble, for the day of the Lord has come! It is
close.” The themes of the following chapter are quite
applicable for New Year, Both the Pesigta Rabbathi and
the Tanhuma use this as a Haf irah laloction.9~ This may
have replaced the reading from sremiah,

Liebreich acknowledges that the notion of God's
judgment and remembrance, although originally not part
of the New Yeamjy became a pervasive theme. The Zikhronoth
of the matriarchs provided the way to historicize the New
!iar.95 "Rabbi Ele'asar said on New Year, Sarah, Rachel,

=96 This theme was elaborated

and Hannah were remembered.
in the Nidrash. Whole chapters of the homiletical

literature interpret God's visiting of Sarah and thnnh.97
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Pinally, Liebreich offers the theory that the ‘agedah
was introduced Both in the liturgy and the Torah reading
once the decision was made to embody this theme on the New
Year., It was included as the second day's scriptural
reading. It was woven into the middle of the three
insertions in the Musaf 'Amidah, This was a late inno-

98

vation and occurred under Babylonian influence.

DeMoor gives an anciéent precedent for the New Year
Haftarah reading.
We are on firmer §round. however, with the moving
account of Samuel’s birth, Every year Elkanah
went up to the sanctuary of Yahweh at Shiloh to
perform his religious duties. Apparently it was
a special occasion which he used to attend. The
Hebrew text calls it the “sacrificial banquet of
the days”. As we have seen this was a Phoenician
designation of the New Year Festival. 99
Thus it would be obvious to include this as the Prophetic

reading for the Jewish New Year.

"Into the traditional structure of the festival
Judaism has woven certain elements of its own, designed
to relate it more closely to the particular history of
Iarlol.'loo The Binding of Isaac as a Torah reading and
the birth of Samuel as a Haftarah selection most definitely
place Judaism's own stamp upon Rosh Hashanah, The perpe-
tuation of the covenant and the abiding memory and virtue
of the patriarchs who walked with God are evident themes
both in the biblical readings and the liturgy of Rosh
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Hashanah. “The promise of the new and changing year

becomes the fulfillment of the old and eternal plodgo."w1



—

CHAPTER VII
CONCLUSIONS

The Jewish New Year Festival as now celebrated has
evolved over the centuries. It has been shaped by events
both internal and external to the Jewish people, Historical
circumstance and creative exegesis have enabled the “first
day of the seventh month* to assume a far greater importance
in the mind of the Rabbis than could be inferred from the
biblical text itself. Those connections which have existed
over time, namely God's kingship, God's judgment, and the
use of the shofar, have been deepened and broadened, The
scope of the festival has been widened, and its purpose

raised more lofty.

The Bible's evidence for a New Year celebrated on
Tishri 1 is scant. The Israelite version of the New Year
held ideas in common with those festivals of other cultures
in the Ancient Near East, yet Israel transformed the purpose
to that of serving Yahweh. The biblical holy convocation
originally iméluded three elements of acclamation,
atonement, and ingathering. After their separation and !
autonomous célebration, each day developed its own

I
history, theology, and observance, !
|
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Originally the New Year day may have had only two
distinct elements, remembrance and acclamation, These
points of contact between the biblical text and the
present holy day specifically come from the phrase in
Leviticus 23:24, gzikhron teru'ah. Yom ha Zikkaron, the
supreme Day of Remembrance, was the day when God was re-
minded of the needs of His people. The significance is
corrolated to the common idea that the fresh agricultural
cyele was related to the renewal of all creation. In
ancient Babylonia, the New Year day was the occasion when
the destiny of a nation was determined. This became a vital
link in the Jewish New Year as well, Yet the Karaites
found no connection between the Bible and the determination

of one's fnto.l

The second element is of a technical nature, Teru'sh
denotes an expression of approval, praise, or assent. The
Rabbis consciously chose to connote this to the shofar, but
in the Bible it is not clear what is meant. The word may
actually mean a great shout, as in Joshua 6:5. The Karaites
do not use a shofar, and find no connection between shofar
and teru'sh.? Yom Teru'ah, the Day of Acclamation, is
celebrated through a day of prayer, jubilation, and alarm.
Preparatory to Yom Kippur, the day is marked by the raising
of one's voice and the singing of praises, No instruments

are ulod.3



105

The Samaritans, relying on the same biblical texts,
celebrate the occasion of Tishri 1 by praying and feasting.
The day commemorates the birthday of noson.“ “The Samaritans
do not regard this so much as a New Year festival as rather

the beginning of the great penitential season of the ynlr..5

The third element which surfaces, especially in the
liturgy, is that of kingship. This is not as obvious a
biblical intention as it is implicit, The installation of
God as King of the world was an apparent bel ief from the
traditions of the Ancient Near East, which Israel may have
adapted from other cultures. God's universal rule is
apparent in the Psalms, wherein it is related to God's
justice. Praise and glory are given to God as the divine
King.

The shofar is the symbol which uniquely binds the
themes of kingship and judgment together. It is the
instrument which heralds God's reign and His justice. The
religious application of the use of the trumpet as an alarm
signifies an intended change. The original use of the shofar,
i.e., scaring away demons, has become the vehicle of re-
minding God of His people. The cry of the alarm in battle
has become the cry of a people toward its God, The blasts
pay homage to the Monarch and Judge, and recall the sounds
at the Sinaitic theophany. Through this instrument, Israel
is able to acknowledge God's sovereignty.
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The Babylonian "fixing of the fates” and the clay
tablets on which humanity's destiny is recorded are
certainly precursors to the same themes apparent in the
Bible and embellished by the rabbinic mind, These were
adaptable to Israsl's purpose of sublimating the primitive
belief to the divine will,

The New Year Festival was conceived in early
times as the day when the destiny of the world
was fixed. Since the New Year celebration in
Babylon involved a similar motif, there is a
point of contrast here between the two cultures,
The idea is an ancient one and is usually combined
with the deliverance of the god from some danger,
and the divine marriage. Of these three motifs,
only that of fixing destinies could be adopted
into the religion of Israel; this was naturally
attached to the autumn New Year festival, when
the agricultural outlook for the future was a
primary concern. Later the day became a day of
divine retribution., New Year and the Day of
Atonement turned into ‘days of awe' with prayers
for forgiveness and repentance. In the Bible
this process is only incipient; the two ars not
joined as days of retribution. They are still
separate and festive in expectation of God's
beneficent decisions, 6

The Bible's picture of the New Year, unique to Israel,
allows but a glimpse into the world of God's fixing of
humanity's fate. The evolutionary process inherits from
the Bible a foundation based on the shofar, kingship,

and judgment.

The "first day of the seventh month” of the Bible is
neither somber nor awesome. Eira's need to tell the people
to rejoice is indicative of the festive mood of the day in
biblical times, Additionally there were no strictures or
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rituals, e.g., shofar or sacrifices, which related to
actual Levitical laws, PForgiveness and repentance on

the New Year day, as recorded in the Bible, do not exist to
the extent later developed as intrinsic to the observance
by the Rabbis,

It thus is difficult to ascertain the scope and nature
of Tishri 1 in ancient times. It was a form of commencemeént,
the beginning of the new agricultural year, Yet it may also
have been an exalted New Moon observance, the holliest of the
year, Just as the seventh day and the seventh year were
unique to the biblical redactor, so too the seventh month

was undoubtedly special.

During the Intertestamental period, certain themes
relevant to the New Year present themselves, Despite this
evidence, no gradual construction of the holy day occurs,
The motifs under study exist in their raw or natural state;
they have neither been moulded nor shaped by the Rabbis,
Hoenig's suggestion that the Malkhuyoth, Zikhronoth, and
Shofaroth exist in Philo's allegorical commentary is pre-
mature, This is isegesis from an orthodox point of view.
Only through the vision of the later liturgy can Hoenig see
this three-fold aspect in the Alexandrian community.
Pinding the Malkhuyoth and Zikhronoth is wishful thinking.
Yet one must complement Philo for being the first extra-

biblical author to connect God, Israel, Sinai and the shofar.
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This antecedent for the Shofaroth elucidates relevance

from the blast of the ram's horn. The modern day practice
has been given an historical basis and a future orientation.
The environment of the covenant hewn at Sinai is thus

renewed at the New Year through the shofar.

In Jubilees, Abram viewd God as omnipotent and omni-
scient, These attributes correspond to later mabbindc
concepts of kingship and judgment on the New Year. God
is the Creator of the world, the One who fixes the fates,
and the super-eminent authority figure. It is within His
domain to determine humanity's reward or punishment.
Through the medium of rainfall alldment, God sends His
verdict directly to the earth, This uniquely parallels
the statement of Shimon bar Yobhai (see above, p. 58).
Abram, who ponders the “character of the year " is acting
juet as a Jew should on Rosh Hashanah. As God determines
the destiny of His universe, Abram becomes pensive and
humbled., What does Abram do? He prays to God and hopes
hiw words are heard. These allusions both to the theo-
logical motifs and to the frame of mind of the worshipper
constitute part of the evolution of the New Year, Jubilees
becomes the oldest extra-biblical text which alludes to

Rosh Hashanah.
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The rabbinic development of the New Year transforms
it into a complex time when God decrees life and
sustenance for His creatures.

On the first day of Tishri sentence is pronounded
upon the countries of the world- those destined
for war and those destined for peace. On this day
the lives of mortals are scrutinized to determine
who is to have life and who is to have death.
'‘Now', God declares, '"if you will vow repentance
before Me, I will receive you, and I will judge
you in scales weighted in your favor. The gates
of heaven are open, and I yearn to hear your
prayers, hopefully looking down, as I do, through
the windows of heaven, and peering out through its
lattices up until the moment when I have no choice
but to seal the decree on Yom Kippur,' Hence with
the judgment on Rosh Hashanah mind, Isaiah said,
'Seek ye the lord while He may be found,' 7

By the time of the Secnnd Temple, the day of Tishri 1 has
assumed a particularly significant role in the 1ife of the
Jewish people., Essential aspects of 1life, both the concrete
and the eternal, are interwoven in the tapestry of the New
Year: creation, forgiveness, sustenance, covenant, sin,
revelation, justice, mercy, life, providence, and redemption.
Despite the ominous mood of the day, with God fixing the
fate of each person, there is a quality of hope., Prayer,
repentance, and righteous action become efficacioms, as they

avert the stern judgment,

The Karaites rejected this concept in toto, calling it
non-bibl ical.

The Rabbanites say that man's deeds are calculated
on New Year's Day. If it is found that his sins
are more numerous than his merits, he becomes one
of the people of Hell, even if he has some merits;
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however, if he repents he may cancel the punishment
for his evil deeds, so that only his merits will
remain., If his merits are more numerous than his
sins, he becomes one of the people of Paradise,

and his few sins are regarded as of no account.

In case his sins and his merits balance each

other, if he repents his sins within the ten

days of mercy from New Year's Day to the Day of
Atonement, he is regarded as meritorious and is
counted with the righteous. If he does not earn
the merit of repentance, he is counted with the
wicked, and all his merits are as nothing.

They thus divide them into three groups: those
perfectly righteous, those absolutely wicked, and
those who are intermediate; and it is the latter
group that is referred to in their aforementioned
opinion. This theory, however, clearly constitutes
a perversion of justice, since it implies that 8
God does not repay everyone according to his deeds.

The Rabbis had other purposes in mind for the New Year's
day. The Pharisaic revolution transformed cultic holidays
into days of personal salvation.

The first day of the seventh month, the day of
the blowing of the ram’s horn, which so long as
the Temple stood was primarily a day devoted to

displaying the expiatory efficacy of the cult,
was now proclaimed preeminently as the New Year,

Rosh Hlih.2=%. the day en which God had created
the world the day on which he judged each
individual and determined his fate for the
coming year,..(a day ) of direct confrontation
with God. 9
Under Babylonian influence the biblical Tishri 1 received
a new name and meaning. The Rabbis sincerely believed that
matters of life and death were on the 1line, and incorpo-
rated prayers, symbols, and readings accordingly into

the liturgy.

Both the world and humanity are held accountable.

Repentance, though always possible, takes on special
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urgency at the New Year. The goal is to propitiate the
Creator and effect merciful judgment. The rabbinic under-
standing of Psalm 81:4-5 becomes crystallized. If not
according to the actual meaning of the text, then due to its
homiletical interpretation, judgmant and mercy are bBonded
to the blowing of the shofar,

The shofar itself becomes subject to a process of
transvaluation., The ram's horn is sounded even though its
original meaning has been replaced with a new understanding.

In these explanations all the objectionable asso-
ciations that the shofar may have had are completely
gone. Yet they are not far-fetched, for they are
based upon uses of the shofar that are found in the
Bible - whether in its role at the inauguration of
a king, or of reminding its hearers of something.
The original funccion of the sh » in which it
was used to frighten away evil forces, and of which
we may have traces even in the Bible, is toned down
or got rid of by making the evil the attribute of
justice as opposed to mercy, or making it synony-
mous with sin or oppression. Or the driving away
of the evil power is sublimated into the idea that
people repent and submit to God. This is charac-
teristic of the way the Rabbis took popular and
superstitious practices and beliefs and transformed
them. 10

The motif of the shofar has hecome acceptable theologically
as well as aesthetically., The connection of the ram's horn
to the Bible is solidified, yet its Pharisaic re-interpre-
tation has made it relevant. God's merciful judgment on the
New Year is inextricably connected to the sounding of the
shofar by the Jewish people,

The liturgy of Rosh Hashanah connects the transcendent
Rabbinic understanding with the immanence of prayer. The
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scholarly homiletical expositions become the pragmatic
bases of the prayers of -0y "amkha, the people. The entire
spectrum of rabbinic thought associated with Tishri 1 is
actually enunciated by the worshippers in the Malkhuyoth,
3ikhronoth, and Shofaroth. Sounding the ram's horn epito-
mizes the rabbinic need to combine historical observance, a
present confluence of belief and emotion, and a messianic

future.

Yet the Rabbis' goals and thought processes must not
be underestimated. As much as the shofar sounds have posi-
tive connotations, there may be polemical undercurrents.

Not purely coincidental, the Malkhuyoth, Zikhronoth, and

Shofaroth may each be the embodiment of thoughts and reactions

to other value syatema.11

In addition to praising God as

the Creator of the world, one may be denying the Roman god-
king. While God is extolled as providential, the views of

the Epicureans are attacked. Finally there are anti-Christian

implications in the Shofaroth and the reading of the ‘agedah,

Kingship references in the liturgy may have been in-
cluded for two reasons: a positive statement of belief in
the One Ruler of Heaven and Earth, and a negative statement
of denial to Rome., From the time of Augustus the cult of

12 Since the

the emperor was common in the Hellenistic East,
Malkhuyoth was seemingly a later insert than the Zikhronoth
or Shofaroth, its introduction could be construed as polemi-

cal, This explicitly negates the worship of the god-king.
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The Rabbis saw an antagonism between the Kingdom of
God and the kingdom of Rome. They denigrated the govern-
ment, whose authority derived from the deification of might,
and whose emperor was its incarnate principal. The practice
of violence, corruption, cruelty, bribery, murder, and
rapacious action on Rome's behalf was, for the Rabbis, in-
compatible with the kingdom of heavon.13

Heinemann is convinced that the mention of God's
kingship was thus introduced as a protest against Roman
emperor worship.’“ The Jews, who affirm their faith in
God as a this-worldly Sovereign, reject the recognition of
a temporary human ruler. There is only one King who is
worthy of praise, This liturgical insert of the Malkhuyoth
is a manifestation of the opposition to the imperial cult.

The Zikhronoth explicitly confirm faith in the Cod
who "remembers the covenant” and implicitly repudiates the
views of Epicurus.

It is abundantly clear tb Epicurus the gods are

not supernatural beings controlling Nature from
outside., Hies denial of Divine providence and

Divine interference with the world is unqualified. . .
(The gods) are utterly indifferent to human in-
terests, No benefits are to be expected from

their favour, no punishments to be dreaded from

their anger . . . To such superhuman excellence

our reverence is due; but neither prayers, nor

vows, nor prophecies have any part in true pilety. 16

This philosophy is totally at odds with the Jewish God who
takes a keen interest in the affairs of His people., Accord-
ing to the Rabbis, God is supernatural and also interested
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in human action. Reward and punishment emanate from the

Divine Judge. God is worshipped through prayer, study,

and acts of loving kindness,
Epicurus was chosen as a symbol of heresy not only
because of his immense popularity but also because
of the particular danger inherent in his philosophy. . .
The Epicurean notion that the gods care about
nothing and nobody, thereby denying reward and
punishment for men's actions, was regarded by the
Rabbis as worse than atheism, 16

Throughout the Talmudic development of Rosh Hashanah human

action and behavior change can avert the destiny of doom.

God hears prayers, God obeys the cry of the shofar, and God

grants human forgiveness, This is contrary to an Epicurean

view of the universe.

The insertion of the Shofaroth is a subtle polemic
against Christianity. According to the Talmud, the Deca-

logue was originally part of the Temple service. The popu-
lace wanted to include it as part of the daily service
external to the Temple. They were forbidden to do so in
order to refute a heresy of the Minim, that only the Ten
Commandments were given by God.17

By tangibly re-creating the sounds heard at Mt. Sinai,
the service for Rosh Hashanah includes a reminder of God's
covenant. Buchler notes that the Deuteronomic Decalogue wag
read on New Year in the third year of the triennial cycle.ls
God has preserved the eternal bond with Israel, Among the
verses chosen for the Shofaroth, some refer to Sinai and

others tell of the great Shofar which will announce the
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redemption. The people which received the Ten Commandments
has always been beloved by God, who will 1iberate them at
the end of time., There is no Redeemer other than God, who
gave the Torah in its entirety to Israel at Sinai. Both
the Revelation and the final Redemption are accompanied

by the sounding of the shofar.

Additionally, the ‘agedah may have been chosen as a
reading for the second day of Rosh Hashanah to counteract
Christian claims that Isaac was a prefigurement of Jesus,
By making the binding of Isaac such an important part of
the ritual, the passage’s utility within the total Jewish
gestalt of the New Year is demonstrated. In the story, God
does not desire the death of His people through human sacri-
fice; rather, He desires a sacrifice of the heart through
prayer and repentance.

A reading of the Creation story to commemorate
the day of Creation - which would have been
logical -~ was deliberately avoided., Under the
circumstances the Rabbis chose a far more rele-
vant passage: the ' « This passage has all
the elements of sacrifice, vicarious atonement,
and the necessary mythology to stem the tide of

conversion to Christianity. The ‘"Agedah is an
anti-Christian polemic. 19

What may have been just another parashah assumes
unparalleled importance., Liebreich was convinced that the
lagedah was the last strata introduced into the Zikhronoth.
This drama of Abraham and Isaac is perhaps the capstone to
the Rabbis' evolution of the idea-content of the New Year,
The 'agedah addresses the psychological need for atonement,
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a need which provided comfort for Jews at times of persecution.
Throughout the centuries of Jewish martyrdom,
many a Jew, and many a Jewish community, had

occasion to identify themselves with just such
a 'hero' as Isaac was understood to have been. 20

The Jewish New Year Festival, based on the biblical
“first day of the seventh month", represents a marvelous
evolution of a holy day. New theological meanings relate
the biblical text to acute insights into human behavior,
Ancient rites have been transformed into practical ceremonies.
Historical necessity has dictated changes in the ritual,
Notions of creation, revelation, and the ultimate redemp-
tion are incorporated o6n the anniversary of the day of
creation, the day on which the shofar at Sinai is heard
again: the day which heralds the future messianic era.

The motifs of the shofar, of God as King, and of God as
Judge, comprehended through the unique organic thought of
the Rabbis, are rooted in the Bible., These motifs have
grown, developed, and matured until they are firmly expanded

in the liturgy of Rosh Hashanah.
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