HEBREW UNION COLLEGE - JEWISH INSTITUTE OF RELIGION
NEW YORK SCHOOL

FINAL THESIS APPROVAL FORM

AUTHOR: : C(m fommet
TITLE: A (M Moy T

%ﬂé/w% T/W/é Qﬂ /6, 200

SIGNATURE oﬁs}zlv;s’ ) Date

}@V\;\J@ (%V\?Z ':l ) G lLO %)

SIGNATURE OF REGISTRAR " Date

.....................................................................................................................................................

PLEASE TYPE OR PRINT ALL INFORMATION ON THIS FORM.

2005




MEMORY AND MONUMENTS

DARA BETH FRIMMER

Thesis Submitted in Partial Fulfillment of Requirements for Ordination

Hebrew Union College-Jewish Institute of Religion
Graduate Rabbinical Program
New York, New York

February 27, 2006
Advisor: Dr. Wendy Zierler




Dara Frimmer
Rabbinic Thesis: One page summary

As a multi-vocal text, the Tanakh offers diverse and in some cases contradictory
insights on the nature, function, and imperative of memory; and yet, there are times when
memory is refined, when its form is assigned boundaries and its function is clear: for
example, in the construction of monuments. A monument is a tangible attempt to
concretize memory for the purpose of commemoration. Monuments give form to people’s
most valued concepts, hopes, and expectations in a way that allows for physical
interaction. The monument, with its intrinsic framework for holding memory and
facilitating memorialization, serves as an excellent resource for the study of memory.
This thesis will explore the topic of memory in the Hebrew Bible and in contemporary
Jewish society with the goal of exploring how memory is understood, practiced, and
facilitated by stone monuments.

Chapter 1, therefore, presents memory as a covenantal language shared between
human beings and God. The practice of memory is aided by various mnemonic devices
that employ time (e.g. holidays) and space (e.g. mezuzah) to signify concepts such as the
Sinaitic covenant, God’s commandments, or Creation. These memory-aids are the
precursors for the use of stone as a way to concretize memory.

Chapter 2 is a close reading of texts from the Tanakh that involve stone as a
marker for memory. Most of the examples of stone monuments are erected during cultic
ceremonies involving the presence of God, sacrifices, vows/oaths, and a formal account
of witnessing. Still, there are other examples of stones used as boundary markers,
gravestones, and war monuments that have different memorial objectives.

Chapter 3 reflects on the intersection of memory and monument in the modem
day Jewish community with the Holocaust at the center of the memorial effort. Just as our
biblical ancestors set up stones to facilitate the practice of memory, modern day artists
and architects rely on monuments to help memorialize the Holocaust. Six different
exhibits of memory are presented for the sake of analysis and comparison: two from
Israel, two from Germany, and two from the United States. In each pair, one represents a
traditional form of memorialization while the second provides an example of a counter-
monument, a form that challenges ideas of time, space and content. How has the process
of memorialization for the Jewish community changed from the days of our biblical
ancestors? What is the content we are choosing to preserve? Who makes the decisions
regarding when, where, how and for whom monuments are built? Finally, how does one
find an appropriate image/form to represent an ineffable experience?

Number of chapters: Introduction, Chapters 1-3, Conclusion

Contribution: Exploration of stone monuments in Tanakh and Holocaust monuments
Goal: How is memory concretized through stone? 1

Division: Memory in the Tanakh, Stone monuments in Tanakh, Holocaust monuments
Materials: Tanakh, Holocaust Memorials
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Rabbinic Thesis: One page summary

Title: Memory and Monuments

Contribution: An exploration of memory and memorialization through biblical narrative
and Holocaust monuments

Goal of the Thesis: This thesis will explore the topic of memory in the Hebrew Bible and
in contemporary Jewish society (through Holocaust monuments) with the goal of
exploring how memory is understood, practiced, and facilitated by stone monuments.

Number of Chapters:
e Chapter 1: Memory in the Tanakh
e Chapter 2: Biblical Examples of Stone Monuments
e Chapter 3: Holocaust Memorials

Materials: Tanakh, Holocaust Memorials
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Introduction

“Memory is among the most fragile and capricious of our faculties,” writes Yosef
Yerushalmi, and yet “the Hebrew Bible seems to have no hesitations in commanding
[it].”' Memory is an enduring theme throughout the text, forming the language of
commitment between the people and God, shaping the identity of the tradition, and
guiding its trajectory. While the Tanakh does not offer a systematic account of memory,
“there surcly is remembering,” writes Allen Verhey; and the act of remembering is
“constitutive of identity and community and determinative for character and conduct.”
We are what we remember.

As a multi-vocal text, the Tanakh offers diverse and in some cases contradictory
insights on the nature, function, and imperative of memory’; and yet, there are times
when memory is refined, when its form is assigned boundaries and its function is clear:
for example, in the construction of monuments. A monument is a tangible attempt to
concretize memory for the purpose of commemoration. Monuments give form to people’s
most valued concepts, hopes, and expectations in a way that allows for physical
interaction. The monument, with its intrinsic framework for holding memory and
facilitating memorialization, serves as an excellent resource for the study of memory.

This thesis will explore the topic of memory in the Hebrew Bible and in
contemporary Jewish society with the goal of exploring how memory is understood,

practiced, and facilitated by stone monuments.

"YosefH. Yerushalmi, Zakhor: Jewish History and Jewish Memory. 2nd ed.
(New York: Schocken, 1989), 5.

2 Allen Verhey, “Memory,” n.p., The Anchor Bible on CD-ROM
* Comments by Dr. Wendy Zierler on an earlier draft.




In order to address the topic of memory in the Tanakh, it is important to
understand the nature of the text. What do we see when we read the Bible? It is clear that
the Bible is not a precise historical record, neither is it a collection of mythological tales.
It speaks with a strict juridical tone, and yet it is filled with poetry. It is an anthology that
occasionally asserts a claim of solo authorship. It is a struggle to categorize this work.
The variety of material contained within the Tanakh forces a multi-disciplinary approach
to research. For every scholarly attempt to find answers, the questions of purpose and
methodology are recast: What is the goal of studying the Hebrew Bible? What value or
perspective do different academic disciplines bring to bear on the research? How will the
research be evaluated?

One popular approach, credited to Maurice Halbwachs, is the study of the Bible
as collective memory. While the subject of memory has long been addressed by biblical
scholarship, it is only in the last century that the intersection of history, sociology, and
memory has produced a new method of studying the Tanakh. In the words of Mark
Smith, “collective memory represents the collective pool of memory shared by
individuals, and it consists further of memory passed down to subsequent generations.”
According to this theory, the Tanakh is a record of memories shared by a group of people
and preserved as an inheritance for future generations.

Halbwachs highlighted three points that are particularly useful for biblical

scholarship: a) the tension between memory and history; b) the importance of physical

* Mark Smith, The Memoirs of God: History, Memory and the Experience of the
Divine in Ancient Israel, (Minneapolis: Fortress Press, 2004), 127.



locations; and c) the social power derived from the control of memory.® Instead of
searching the Hebrew Bible for historical accuracy (a goal not necessarily intended by tt
biblical authors), it is far better to delve into the forces that shaped these memories,
encouraging the preservation of some and the destruction or forgetting of others. This
type of study would look at the structure of society: Who exerts power? What are their
political, economic or theological agendas? Why have certain holy sites been chosen ove
others?

Ronald Hendel chooses the term, “Mnemohistory” to explain his study of the
Bible as cultural memory. Quoting Jan Assman, Hendel writes, “Unlike history proper,
mnemohistory is concerned not with the past as such, but only with the past as it is

remembered.”®

Because memories are not stable, changing subtly over time as the
rememberer chamges,7 it is more useful to study the method of memory and its output
rather than the verity of the memory itself. Hendel is especially sensitive to the influence
of the present on the past. Contemporary issues and desires are projected back into the
texts and “‘history” is revealed as a reflection of our needs, hopes and fears. “Memory is
always selective,” writes Hendel, “and it is organized and embroidered according to the

desires of the present (i.e. the present situation of the memorious agent).”

Again, the
goal is not the historical accuracy, but the method of transmission. What can we learn

about ancient Israel through an examination of their mnemonic-aids, their ritualized acts

of commemoration, and their language of remembrance?

* Ibid, 127. “Memory is what a culture collectively carries forward about its past,
while history involves a critical assessment of the past.”

® Ronald Hendel, Remembering Abraham: Culture, Memory, and History in the
Hebrew Bible, (Oxford: Oxford University Press, 2005), 58.

” Ibid, 31.

® Ibid, 71.
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Mark Smith presents yet another approach using memory as a focal point for bible
study. He suggests that the text presents “foundational narratives about Israel’s identity as
it was being discussed and debated.”® While there are some truths to be found within the
account, the real data is to be found in the larger experience that includes the incident, the
recording, and the eventual transmission. “Any description of the biblical past,” writes
Smith, “operates at three levels: the events themselves and their larger cultural context in
the past; the texts that describe and interpret those events and that context...and the
modern historical inquiry that attempts to sort through the texts and other evidence in
order to get at that past.”'® There is no absolute past to re-discover or recover in the
chapters of the Tanakh,; there are only remnants of people’s experiences, filtered and
processed and re-drawn by the shifting perspectives of subsequent generations.

A critical goal of biblical scholarship, therefore, is to understand that: “how the
Israelites remenibered and passed on their stories expressed as much about themselves as
the events they attempted to relate.”'' For example, there is a deliberate pedagogical
voice that often informs the foundational narratives of the Israelites. As a result, the
descriptive language of Israel’s successes and failures can be read more accurately as
prescriptive language telling Israel how she should be acting. It is now clear that the
biblical authors valued a certain ethos of behavior and used the language of memory to
instill such practices in future generations.

All three scholars acknowledge the complexity of biblical scholarship and the

overwhelming desire to know the “truth.” Though their methods differ sli ghtly, they all

® Smith, The Memoirs of God.: History, Memory and the Experience of the Divine
in Ancient Israel, 13.

' Ibid, 14.
"' Ibid, 15.




identify memory as a key to understanding more about the biblical world. In effect,
memory, its complex nature spilling into many different areas of scholarship, becomes
the keystone of interdisciplinary research.

Paul Bradshaw presents a framework for exploring the topic of memory by asking
three central questions: Who is doing the remembering? What is remembered? What is
being done in the act of remembrance?'? Chapter 1, therefore, presents memory as a
covenantal language shared between human beings and God. This is the language that
enables the two parties to share a committed relationship. Memory is the means by which
Israel requests God’s protection and it is the legal language by which God holds the
people accountable. Memory has the capacity to summon God. The practice of memory
is aided by various mnemonic devices that employ time (e.g. holidays) and space (e.g.
mezuzah) to signify concepts such as the Sinaitic covenant, God’s commandments, or
Creation. These memory-aids are the precursors for the use of stone as a way to
concretize memory.

Chapter 2 is a close reading of texts from the Tanakh that involve stone as a
marker for memory. Most of the examples of stone monuments are erected during cultic
ceremonies involving the presence of God, sacrifices, vows/oaths, and a formal account
of witnessing. Still, there are other examples of stones used as boundary markers,
gravestones, and war monuments that have different memorial objectives. Finally, stones
are employed by Israel’s neighbors in the Ancient Near East (ANE), a practice that

generates concern for some of the biblical authors who fear the Israelite attraction to idol

12 o . . « . ’9 o
Paul Bradshaw, “Anamnesis in Modern Eucharistic Debate,” in Memory and

History in Christianity and Judaism (ed. Michael Signer. Indiana: Notre Dame Press,
2001), 74.




worship. Given its widespread use, how does the stone change from an ordinary element
on the geological landscape into a symbolic pillar and a record of sacred events? What is
the purpose of these monuments in the eyes of our ancestors? What is the significance of
the materials and design?

Chapter 3 reflects on the intersection of memory and monument in the modern
day Jewish community with the Holocaust at the center of the memorial effort. The
Holocaust has been described as “an unprecedented catastrophe of inconceivable
proportions,”'? defying description and comparison. It is here that the performance of
memory is tested: How can such an event ever be recorded? What mnemonic devices
might be employed? What are the repercussions of a failed attempt to remember such
trauma? In spite of this semantic challenge, significant attempts have been made to
remember, particularly through the preservation of survivor narratives, the integration of
the Holocaust into Jewish practice and identity, and the construction of monuments.

Survivor narratives are some of the most powerful memories we have in our
communities, and yet, they are also some of the most vulnerable. Lawrence Langer, who
writes on the subject of Holocaust testimonies, notes that all too often, survivor
testimonies are manipulated to fit a pre-determined narrative structure that will be
acceptable to the listening audience. The stories are often so traumatic and so unresolved
that they cause a reaction from the listener to clean them up, erasing factual discrepancies
and creating moral endings that are satisfying for a contemporary audience. Much of this

effort is driven by a teleological concern for integration: how will this event affect the

13 Shelley Homstein and Florence Jacobowitz, “Introduction” in linage and
Remembrance: Representation and the Holocaust. (eds. Shelley Homstein and Florence
Jacobowitz, Bloomington: Indiana University Press, 2003), 3.
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story we are trying to tell about our lives? Pierre Nora writes that, “in effect, it is the way
in which a society, nation, group or family envisages its future that traditionally
determines what it needed to remember of the past to prepare that future.”'* How can on:
hope for a safe, peaceful future if humanity bears the scar of such trauma and pain? Thus
the effort is made to rewrite the testimonies.

In order to remember the Holocaust appropriately, Langer argues that it is our
responsibility as listeners and receivers of the tradition to preserve the stories as they are.
not to beautify or rationalize them. He asks us to hold the tension of an unresolved
narrative, “to share this dissonance with a perception built from the ruins of mutilation
[knowing that] these testimonies bear witness to the simultaneous destruction and
survival of European Jewry.'® It is by listening to their words that we will approach the
most authentic practice of memory, an effort clearly supported by The Righteous Person:
Foundation, Yad Vashem, and other such organizations.

As another effort {o preserve memory, Irving Greenberg argues for the integratioa
of the Holocaust into the actions and beliefs of the Jewish community. In Greenberg’s
opinion, the nature of events that took place so profoundly challenged the Sinaitic
covenant and the alleged relationship of love and responsibility between God and Israel,
that the Holocaust must be seen as another moment of revelation. Just as we retell the
story of our Exodus so that we preserve and teach the lessons of justice and freedom, we
must do the same for the Holocaust through a process of reenactment: “T would suggest,

then,” writes Greenberg, “that in the decades and centuries to come, Jews and others who

:: Online: http://www.eurozine.com/articles/2002-04-19-nora-en.html
Lawrence L. Langer, Holocaust Testimonies: The Ruins of Menory, (New
Haven and London: Yale University Press, 1991), 38.




seek to orient themselves by the Holocaust will unfold another sacral round...that this
pain will be incorporated in the round of life we regret; yet we may hope that it will not
destroy hope but rather strengthen responsibility, will, and faith.”'® We must revisit and
reenact the stories in order to embrace the values and lessons drawn out of the
experience. Such values include the infinite worth of a human being and our obligation to
create a world in which a child can grow up into an image of God. Similar to Langer, the
key is to share an experience of pain to the extent that “human beings are so attached to
each other. . .that never again will a Holocaust be possible.”'” Thus, for Greenberg,
memory is best done through reenactment which serves as a pedagogical tool for ethics
and values, as well as a social contract between members of the community.

One final approach is the use of the monument. Just as our biblical ancestors set
up stones to facilitate the practice of memory, modem day artists and architects rely on
monuments to help memorialize the Holocaust. The monument continues to act as an
effective marker of memory with its enduring form, and yet, its function has been
expanded. Whereas our ancestors used stone primarily in cultic contexts, and rarely
revisited the sites, today’s monuments are almost entirely secular and built for repeated
visitation and reflection. There is a strong pedagogical tone that demands, quite
explicitly, the transformation of the visitor into an activist for justice. The cry of “never
again,” is answered, in part, through the creation of a monument. So long as this stone
remains, we will not forget the stories, the lives, nor the lessons learned. In this case, the

biblical examples of “monument as memory-vault” are recast in contemporary molds.

1o Irving Greenberg, “Cloud of Smoke, Pillar of Fire,” in 4 Holocaust Reader:

Responses to Nazi Extermination (ed. Michael L. Morgan, Oxford: Oxford University
Press, 2001), 113.

"7 Ibid, 113.
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Six different exhibits of memory are presented for the sake of analysis and
comparison: two from Israel, two from Germany, and two from the United States. In each
pair, one represents a traditional form of memorialization while the second provides an
example of a counter-monument, a form that challenges ideas of time, space and content.
How has the process of memorialization for the Jewish community changed from the
days of our biblical ancestors? What is the content we are choosing to preserve? Who
makes the decisions regarding when, where, how and for whom monuments are built?
Finally, how does one find an appropriate image/form to represent an ineffable

experience?




Chapter 1: Memory in the Tanakh

We begin by attempting to sketch out an understanding of the variety of ways in
which memory functions in the Tanakh. The Hebrew root, z-k-r, is primarily defined as
“to remember,” but its usage is far more complex. According to Brevard Childs, the
etymology of Hebrew root z-k-r is unknown. “The root is cognate with a common
Semitic root appearing in Akkadian, Arabic, Ethiopic, Aramaic, afid occurs in a
Canaanite gloss of the Amarna letters,”'® but still, no consensus has been reached on a
definition. This leaves open the possibility for a wide range of interpretations in Hebrew
scripture.

For the biblical authors, God and humans remember in a variety of ways with an
equally diverse set of results. To remember means to pay attention and to take action; it
implies accountability; it has juridical connotations and appears in the legal language of
accusation and defense; and it is a tool of invocation and reaffirmation. Despite the
myriad uses, the language and practice of memory by God looks remarkably similar to
the language and practice of memory by human beings. In other words, there is one
system of remembrance in which both sides participate.

This unified system may be the result of the shared covenant that unites God and
Israel. This contract which binds them with certain rules regarding the treatment-of the
other presents memory as a covenantal language. This language of remembrance
facilitates an acceptable public conversation by which the participants can a) hold one

another accountable, b) reaffirm their commitment to one another, and c) support one

'8 Brevard S. Childs, Memory and Tradition in Israel (London: SCM, 1962), 9.
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another in times of need. According to Adrian Leveen, “memory becomes the essential
ingredient in ensuring God’s relationship in perpetuity to the people Israel.”"’

The first section of this chapter will explore the use of memory from both sides of
the covenantal relationship: how the people remember God, and how God remembers the
people. The second section will explore biblical techniques and practices that facilitate
memory: those that use time (holidays) and those that use space and form (¢zitzit, tefillin,

and mezuzah).”®
Section 1

The People Remember God

In the world of the Bible, the people’s act of remembering God is understood to
be a sign of active, committed participation in the covenant. That covenant is central to
the Israelite religion, and, therefore, central to the biblical narrative. In the following
examples, memory is used intentionally as a means to strengthen and maintain Israel’s
identity as a covenantal partner with God.

In Deuteronomy 7, as the people are preparing to enter the Promised Land, a

palpable fear is present in the camp. The Israelites are certain to be met with resistance

' Adriane B. Leveen. “Variations on a Theme: Differing Conceptions of Memory
in the Book of Numbers,” Journal for the Study of the Old Testament, 27:2 (2002): 211

20 Abraham Joshua Heschel celebrates the Jewish tradition’s effort to create “a
palace in time,” (using Shabbat as the prime example) and warns his readers to stay away
from secking God in physical space, “within particular localities like mountains, forests,
trees or stones.” [Abraham J. Heschel, T/ie Sabbath, (Canada: HarperCollinsCanadal.td,
1951), 4.] That being said, the Jewish tradition has used sacred space to facilitate
relationships with God since its inception. Moreover, contemporary Jewish practice
continues to use ritual props, such as stones, as well as sacred space to perform a wide
range of commandments. The split, therefore, between time and space is not absolute, to
which Heschel responds: “This then is the answer...not to flee from the realm of space;
to work with things of space but to be in love with eternity.”(Heschel, The Sabbath, 48.)

13




from the Hittites, Girgashites, Amorites, Canaanites, Perizzites, Hivites, and Jebusites,
seven larger and more powerful nations. Their fear could paralyze them, rendering them
incapable of conquering the land. Thus, Moses employs the use of memory in order to
embolden his troops.
Deuteronomy 7:17-19 (JPS, 1985
OYINTY DI AN Ipn PR 05T 2°27 73373 oK N 3 (1)
DR 290N T YIDD TR PY P TYY W PR IR ST O KD XY (1)

03T YD) ARIGD TI3) 00D BT NIRRT VY WY W 0T nhend (07)
DI K DK W DY 290 TIN PY P AW 12 TR PP IREIR

17 Should you say to yourselves, "These nations are more numerous than
we; how can we dispossess them?” 18 You need have no fear of them.
You have but to bear in mind®? what the LORD your God did to Pharaoh
and all the Egyptians: 19 the wondrous acts that you saw with your own
eyes, the signs and the portents, the mighty hand, and the outstretched arm
by which the LORD your God liberated you. Thus will the LORD your
God do to all the peoples you now fear.

According to this text, the recollection of God will stabilize Israel’s fear, allowing the
people to proceed. But the act of remembering is far more nuanced. The alleviation of
Israel’s fear is the result of a very specific memory of God. Moses does not refer to the !
God of Creation or to the God of Abraham, Isaac and Jacob. Rather, it is God as a source 4
of power and salvation whom he invokes. As a result, the Israelites remember that
YHWH is an intercessory God who is successful and powerful when fighting Israel’s
enemies, as seen by the miracles performed in Egypt. The use of this memory is
thematically appropriate: God will defeat Israel’s enemies in Canaan Just as God defeated

Israel’s enemies in Egypt, perhaps even using the same techniques and style.

2V All English translations, unless otherwise noted are taken from Tanakh: The
Holy Scriptures, (Philadelphia: The Jewish Publication Society, 1985.)
The grammatical construct of the infinitive absolute followed by the imperfect
should render a more emphatic translation, e.g. You will surely remember.




This is also the God that liberated Israel in order to bring them to Sinai and into
the covenant as full participants. It is because of this very covenant that God continues to
have a relationship with people. Furthermore, the provisions laid out in the brif suggest
that the people can anticipate a strong defense against enemies and the rightful
inheritance of the Promised Land. While it is not explicit, this ritual of recollection is
only effective because of the pre-established covenantal system and its rules. Were there
no covenant, there would be no promise of protection and therefore, no feeling of
security. Therefore, the ideal outcome of recollection (in the minds of the biblical
authors) includes both a memory of God as Protector AND as Covenant Partner. The two
memories should be inseparable.

While the moment of official, legal contracting between God and Israel was at
Mt. Sinai, in verses 18-19 Moses draws on the memory of God’s miracles as the locus of
strength that will empower the people. As mentioned earlier, it is an appropriate theme to
revisit on the brink of battle with Israel’s enemies, and vyet, there is something unique
about the miracles which perhaps further support their invocation. The biblical author
makes a special effort to mention that each person saw, with his/her own eyes, the
miracles performed. Witnessing (though the common Hebrew term for witness is not
used) is a tool for reinforcement: Israel should take comfort in this memory because each
person was physically present to see the miracles occur. They saw God’s power first-
hand. They know the extent of God’s power. If they can remember this moment, they will
be strengthened.

The Torah may be suggesting that memories witnessed first-hand produce

qualitatively different experiences than hearing or reading about the event. This creates a

15




dilemma for future generations who are asked to remember events that they could not
possibly have witnessed first-hand (e.g. remembering the Exodus). The Tanakh also
privileges sacred space, constantly turning pieces of land, mountains and rocks into holy
ground. Yet, with every step closer to Canaan, the people move farther away from the site
of God’s miracles. With every passing day, the generation that left Egypt grows older and
a new generation who does not know the power and presence of YHWH begins to fill the
camp. In spite of the distance in time and space, the relationship between God and Israel,
and between Israel and her past, remains strong. In large measure, this is due to the
performance of memory.

As discussed, when the people recall God’s miracles, they also recall and reaffirm
God’s eternal commitment to protect and care for Israel. In a poetic twist, the foundation
of this faith consists of a covenant that is inherently ungrounded. Sacred space is valued,
but it is not required to access God’s protection. According to the text, the people need
only remember the miracles of YHWH from wherever they are and they will be
protected.

Of course, Israel does not get any rewards or benefits if God’s commandments are
abandoned, forgotten, or blatantly violated. Remembrance of God and the Sinaitic
covenant also means full participation in the covenant (i.c. performance of the
commandments). Accordingly, the failure to remember God is equated with the failure to
perform God’s commandments:

Deuteronomy 8:11
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“Take care lest you forget the LORD your God and fail to keep His
commandments, His rules, and His laws, which I enjoin upon you today.”
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The covenant system is surprisingly simple: If Israel follows the commandments then
YHWH is obligated to bless and protect the nation. If Israel violates the commandments,
then YHWH is justified in doling out punishments up to and including complete

annihilation:

Deuteronomy 8:19-20
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19 “If you do forget the LORD your God and follow other gods to serve
them or bow down to them, I warn you this day that you shall certainly
perish; 20 like the nations that the LORD will cause to perish before you,
so shall you perish -- because you did not heed the LORD your God.”
According to Brevard Childs, “Forgetting is not a psychological act of having a thought
pass from one’s consciousness, but an outward act of worshipping other gods, of
forsaking someone, of not keeping the commandments.”*? In contrast, remembering is the
outward act of worshipping YHWH and keeping the mitzvot. To remember is to become
a full participant in the partnership and a full beneficiary of its blessings. It is also to be

held responsible for its rules and obligations. Therefore, memory, according to the

biblical authors, is closely related to responsibility.

God Remembers People

As mentioned earlier, there is one system of memory in which both God and the
people participate. This system is part of the covenantal relationship and therefore, in

keeping with the expectations of a serious agreement, memory relies on the qualities of

23 L . o
Childs, Memory and Tradition in Israel, 18. To make this claim is to assert that

forge.tting‘can never be an innocent or absent-minded act; to forget is to intentionall
practice disloyalty and to express contempt.
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mutuality and reciprocity. And so, the ideal interchange between the people and God is
the remembrance of one by the other: If the people remember God - if they obey God’s

commandments — then God will remember the people and reward them appropriately.

Memory as Attention and Action
One example of God’s memory is visible in the attention given to barren women.

The biblical passage uses the root z-k-- to describe God’s reaction to Rachel:

Genesis 30:22
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Now God remembered Rachel; God heeded her and opened her womb.
In this case, to remember is to pay attention and to respond with action. God hears
Rachel’s lament and responds: she is no longer barren. In a very similar scene, God also
visits Sarah, though the verb used is p-4-d, to visit or take note of, and not z-k-r, to

remember:

Genesis 21:1
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The LORD took note of Sarah as He had promised, and the LORD did for
Sarah as He had spoken.

For God, to take note of someone is also to remember them. The terms appear to be
interchangeable. The relationship between z-k-r and p-k-d is further illustrated in the
book of Exodus

Exodus 2:24
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God heard their moaning, and God remembered (z-4-r) His covenant with
Abraham and Isaac and Jacob.




Once again, God’s act of remembering (z-k-r) is a process by which God pays attention to
a painful cry and responds with steps to alleviate suffering. Yet, during God’s selection of
Moses as lecader, God uses the verb p-k-d to restate the sequence of events that led up to
this point:
Exodus 3:16
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Go and assemble the elders of Israel and say to them: the LORD, the God
of your fathers, the God of Abraham, Isaac, and Jacob, has appeared to me
and said, ‘I have taken note of you (p-4-d) and of what is being done to
you in Egypt.’
Memory continues to imply attention and action, this time invoking the names of the
patriarchs and the promise made to them by God. It seems that God’s responsibility for
remembering (protecting and caring for) people is rooted in the original promises God
made to the patriarchs. It is therefore in the best interests of those who claim to be the
patriarchs’ descendants to remind God of this agreement that they inherited.
Out of this unique arrangement, arose a plea for z 'chut avot (the merit of the
fathers) by which people asked to be rewarded or forgiven based on God’s relationship
with the patriarchs who possessed an overwhelming supply of merit.** In Ex 32, in the

wake of the Golden Calf, Moses pleads on behalf of the people, “Remember Your

servants. Abraham, Isaac, and Jacob, how You swore to them by Your Self and said to

them: I will make your offspring as numerous as the stars of heaven, and I will give to

2 Larry Hoffman writes that z 'chut avot is a “compromise doctrinal measure
halfivay between pure grace and pure works.” We do not merit the attention, and thus, we
rely on God’s grace. On the other hand, our ancestors stored up merit that has been gifted
to us an inheritance. [Lawrence A. Hoffman, “Does God Remember?” in Memory and

History in Christianity and Judaism (ed. Michael Signer. Indiana: Notre Dame Press,
2001), 50.]
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your offspring this whole land of which I spoke, to possess forever.” And the LORD
renounced the punishment He had planned to bring upon His people. (Exodus 32:13-14)
Moses requests that God remember the promise made to the patriarchs that has not yet
been fulfilled; and God agrees to be held accountable and withholds punishment. As
Moses begins his descent, Decalogue in hand, it as though the covenantal promise made
to the patriarchs is transferred into the stone tablets which hold the new covenant made

with the entire nation of Israel.

Memory as Accounting and Judgment

God’s memory is not limited to acts of compassion. In many instances, God’s acts
of remembrance carry a forensic overtone™ the result of which is often severe
punishment and reprimand. In these examples, the language of remembrance appears
crafted for a legal setting such as a courthouse or a public forum intended for
discussion/debate. According to H.J. Boecker, “zaklar le is a technical term which bears

+20

a specific juridical meaning: to credit to one’s account,”" a phrase which Nehemiah
employs as he offers evidence of his righteous behavior to God.?’

Nehemiah 5:19

M3 DY 98 MY W 972 AR 30 9 9l
O my God, remember to my credit all that I have done for this people.
The plea to God presupposes a system in which human beings are able to present

evidence to be judged by God, after which a decision will be rendered regarding reward

3 Childs, Memory and Tradition in Israel, 32.

% Ibid., 32.

#" Nehemiah 5:15 “The former govemors who preceded me laid heavy burdens on
the people, and took from them for bread and wine more than forty shekels of silver.

Their servants also tyrannized over the people. But 1, out of the fear of God, did not do
so.”




and punishment. The imagery of court allows the people some theurgic power; they can
highlight acts of righteousness, like Nehemiah, and they can plead for leniency like the
psalmist who asks God not to remember the people’s transgressions:

Psalm 79:8
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Do not hold our former iniquities against us; let Your compassion come
swiftly toward us, for we have sunk very low.

For the poet, the assault on Israel by her enemies is a direct result of God’s displeasure
with the people. If only God would “forget” her sins, the suffering would end. Thus,
Israel pleads for mercy using the accepted language of appeal: Do not remember! (Do not
pay attention!)

Another juridical example is the use of z-k-r to accuse a person of sin. Elijah is
sent by God to Zarephath of Sidon, to a widow’s home, where he can lodge for a period
of time. With the help of God, a blessing of abundance graces her house and there is a
constant source of wheat and oil to feed the family. Yet, the blessing appears to fade as
her son falls ill and languishes on the boundary between life and death. The woman

confronts her prophetic house-guest:

1 Kings 17:18
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What harm have I done you, O man of God, that you should come here to
recall my sin and cause the death of my son?

The language of remembrance serves as the language of judgment.”® The widow’s

accusation presumes the same causal relationship between events as the psalmist: sin
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leads to punishment, in this case tragic illness and perhaps death; and suffering implies
the presence of sin. The widow expects that Elijah has arrived to publicly accuse her and
to name her transgressions aloud. The result of such an announcement would then seal
the divine judgment and the child would die.

The spoken language of remembrance is a powerful tool. According to this
narrative, words have the capacity to destroy a life. Certainly, with this idea in mind, it is
easier to understand the gravity of taking/breaking vows as documented throughout the
Tanakh.?’ One need only look to the beginning verses of Genesis to see its origin: with
the first utterances of creation that lead to immediate action, words are forever assigned

the potential to cause great transformation.

Memory and Naming

Additionally, the potency of language is demonstrated through the invocation of
God’s name by pairing z-k-r (most often in the /ifil form) and shem = name.>® This ritual
act can be performed by Israel for the sake of YHWH,?' as well as for foreign gods. This
expression of memory is also a way for God to announce God’s appearance at a cultic

site:

2 In another example, the language of memory and judgment are bound together,
as seen in Isaiah 43:26, “Help me remember,” says God. “Let us join in argument. Tell
your version, that you may be vindicated.”
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% See Numbers 30 for more details on vows.

% According to Brevard Childs, the ritual of naming gods is a basic form of
Semitic worship. [Childs, Memory and Tradition in Israel, 12.)

3! Isaiah 48:1 “Listen to this, O House of Jacob, Who bear the name Israel And
have issued from the waters of Judah, Who swear by the name of the LORD And invoke
the God of Israel -- Though not in truth and sincerity.”

PN ORI PYPY OV DUWRGET NG T 09 PRI DY DONIPIT 2 pY IR NNT WY
MRTEI R IRRI KD I
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Exodus 23:13
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Be on guard concerning all that I have told you. Make no mention of the
names of other gods; they shall not be heard on your lips.

Exodus 20:24
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Make for Me an altar of ecarth and sacrifice on it your burnt offerings and

your sacrifices of well-being, your sheep and your oxen; in every place

where I cause My name to be mentioned I will come to you and bless you.

In the first example, the people must guard their language carefully. Even a whispered
name, if it can be heard on one’s lips, has the potential to invoke a deity. Not
surprisingly, the Israelites are forbidden to use this technique with the names of other
(foreign) gods lest they participate in idol worship.

In the second example, the text could have selected any number of verbs to
describe God’s appearance, but it chose the phrase “where I cause my name to be
mentioned.” (Exodus 20:24) This may reflect a desire to form an actual group of loyalists
who will be responsible for mentioning God’s name at a centralized spot; but there is also
something unique about God’s choice to invoke Godself, perhaps “showing the ancient
tendency within Yahwism to check the magical usage of the name within the cult.”*? In

other words, this is a practice best kept out of the hands of people. Israel will be asked to

build altars and to offer sacrifices, but it is God who will choose the appropriate time to

appear and to distribute blessings.

32 Childs, Memory and Tradition in Israel, 13.
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Whether performed by God or Israel, the remembrance of God's name is a sacred

act that summons forth God’s presence.’® And yet, in spite of its significance, mentioning
God’s nafne aloud is not a permanent memorial. It is an attempt to set up sacred space
using language, but it has no lasting effects. Frustration with such impermanence would
certainly support any effort to set up a more enduring record to mark the sites where God

was summoned.

Zecher

In five cases, zecher is interchangeable with shem’ establishing a connection
between one’s name and one’s memory.
Exodus 3:15
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And God said further to Moses, "Thus shall you speak to the Israelites:
The LORD, the God of your fathers, the God of Abraham, the God of
Isaac, and the God of Jacob, has sent me to you: This shall be My name
forever, This My appeliation for all eternity.
A person’s name, for all intents and purposes, is a monument to the individual. The name
signifies a life. It is a symbolic expression of a person’s essence. Therefore, the

destruction of one’s name is synonymous with annihilation, as seen through the treatment

of Amalek. “If a name cannot be uttered,” writes Childs, *“it is soon forgotten.”3 5

33 This may be one of the supporting reasons why we are prohibited from using
God’s name in vain. See Exodus 20:7, “You shall not swear falsely by the name of the
LORD your God; for the LORD will not clear one who swears falsely by His name.”
(See also Deuteronomy 5:11.)
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** Exodus 3:135, Isaiah 26:8, Psalm 135:13, Job 18:17, Proverbs 10:7.

35 Childs, Memory and Tradition in Israel, 71. (See also Jeremiah 11:19, Job
18:17)
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Amalek

In addition to the value placed on the preservation of memory, the Bible also
commands the ritual eradication of memory, as in the case of Amalek, the paradigmatic
enemy of Israel. The story of Amalek’s infamous attack is told twice, once in Exodus and
once in Deuteronomy. Both times, the instructions are clear: Blot out the memory of
Amalek.

Exodus 17:14
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Then the LORD said to Moses, "Inscribe this in a document as a reminder,

and read it aloud to Joshua: I will utterly blot out the memory of Amalek

from under heaven!"

Ironically, Moses must write down Amalek’s name in order to issue the decree that his
memory will be erased. Memory is concretized in writing only to be ritually erased over
and over again. This is the key for the biblical authors: to erase or to forget a name is to
take away a person’s life. When God does not remember Israel they are vulnerable to
attack by their enemies.’® To be remembered is to be blessed. To be forgotten is to be
forsaken.”” Whether performed by God or by people, forgetting is an intentional act.

Joseph asks Pharaoh’s butler/wine steward to prompt Pharaoh’s memory so that
action might be taken to free an innocent man from jail:

Genesis 40:14
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% Psalm 42:10 “1I say to God, my rock, “Why have You forgotten me, why must I
walk ins%loom, oppressed by my enemy?"”

Isaiah 49:14 “Zion says, "The LORD has forsaken me, My Lord has forgotten
me."”
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But think of me when all is well with you again, and do me the kindness
of mentioning me to Pharaoh, so as to free me from this place.

The use of memory is critical to Joseph’s plea and the preservation of his life. If the wine
steward remembers, Joseph may be freed. He may resume his life. On the other hand, if
he is forgotten, he may remain invisible to his family and to society until the day of his
death. Therefore, keep me in your mind, says Joseph to the butler. Do not let the memory

of me fade away for it is your memory that keeps me alive.’®

Section 2

Memory and Time: Holiday celebrations

Ritual is a powerful tool for preservation and (re)creation. Its success is in large
measure due to its steady, unchanging nature. Rituals have a set routine, often with a
logical and conditional order to the events. There are scripts that preserve sacred words.
There are props that have been recast in the same form for generations. Much of ritual’s
traditional power derives from its repetition and predictability.

Yet, rituals are not without some creativity and originality. Though from the
outside they appear uniform and unchanging, inside, the individual can choose to infuse a
vast supply of original thought, personal creativity, and spiritual expression into an
otherwise structured ritual. As a result, rituals allow for the fusion of private innovation

and public tradition. Amold Eisen writes that “Every ritual exploits the power of that

38 T . :
To ask someone to remember or to recall implies a fading memory that is

rejuvenated and brought back to life. (Comments by Dr. Wendy Zierler on an earlier
draft.)




combination between a given script for enactment and the intention of individual
performances.”’

According to anthropologist Barbara Meyeroff, ritual is a vessel into which
anything can be poured. It is an “order-endowing device” whose characteristics of
“precision, accuracy, predictability, formality and repetition...suggest that its contents —
whatever they may be — are enduring and orderly. By virtue of these traits, ritual always
delivers a message about continuity.”*® The actions performed today are the same as
those performed in the past, and the same as those that will be performed in the {uture.
Ritual joins an individual to a greater population of performers who have followed the
same steps, spoken the same words, and used the same symbols to achieve a certain goal.

This is why ritual is an excellent tool for facilitating memory: it is a technique that
incorporates the past and the present, the community and the individual, tradition and
innovation. The structure supports the physical and cognitive re-enactment of experiences
that may be thousands of years old while making space for the unique
experience/perspective of the individual.

The biblical authors present two kinds of ritual that facilitate memory: the first
set, the celebration of Shabbat and Passover, primarily uses time as a vessel; the second
set, mezuzah, tefillin and tzitzit, use space. Stones are also an example of creating ritual
space, a practice that will be explored thoroughly in Chapter 2. These stone monuments

point to a specific event worthy of memorialization, and, at the same time, they serve as a

** Amnold M. Eisen, Taking Hold of Torah. (Bloomington: Indiana University
Press, 1997), 82.

“0 Barbara Meyerhoff, Number Our Days. (New York: Touchstone, 1978), 86.
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repository for those very same memories. In contrast, fefillin, 1zitzit, and mezuzah,*! all

spatial mnemonic devices, are used to teach and enforce God’s commandments, but they
are not used as memory-banks in the same way.*? These three devices are more focused
on marking sacred space: the mezuzah marks the entrance to a home (the site of one’s
family); tefillin marks one’s arm and head (the site of physical strength/action and of
intellect/understanding); and, szitzit mark the borders of one’s clothing (the boundaries of

the individual).

Tine: Shabbat

Shabbat (from the root s/i-b-t, meaning to cease, desist, or rest) is an excellent
example of how time is used to facilitate memory. Every week, Shabbat is set aside as
sacred time during which we change our behaviors (we stop all forms of work) as well as
our language (our liturgy is restructured to reflect the holiday). Our lives are transformed
with a strong focus on resting in order that we remember two sets of memories that shape
our identity as Jews. First, we rest because God rested after 6 days of Creation; therefore,
Shabbat is a memorial to the process of Creation, as it says in the Kiddush, zikaron {'ma-
asel bereishit. Second, we rest because God took us out of Egypt, liberating us from
slavery. The Kiddush also mentions Shabbat as a zecher ! 'tziat mitzrayim, a remembrance

of the Exodus from Egypt.

*! The rabbis understood these three rituals as a unit: Eliezer b. Jacob stated,
"Whosoever has the tefillin on his head, the tefi/lin on his arm, the zizit on his garment
and the mezuzah on his doorpost is fortified against sinning.” (BT, Menachot 43b)

42 Though it may appear that tefillin and mezuzah do act as vaults in that they both
preserve pieces of parchment with God’s words inscribed upon, their function is still
different than stone monuments. The tefillin boxes and mezuzah cover are closer in
function to the Ark that protected the stone tablets than a matzevah.
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According to the documentary hypothesis, the conflicting memories can be
attributed to two different schools of thought: the Priestly class used Creation; the
Deuteronomist preferred Exodus. And yet there was space for both sources in the final
copy of the Torah — an indication more so of the capacity for memory and ritual to hold

multiple meanings than of a particularly expansive editing process.

Time: Passover

More so than other holidays, Passover uses ritual, specifically, the seder (the
highly structured holiday meal) in order to remember the Exodus from Egypt. The
haggadah (from the root meaning n-g-d to tell) is our sacred script that retells the story
every year; the foods serve as our props (salt water = tears, charoset = mortar for bricks)
so that we ingest the details as much as we process them cognitively; the seder
participants cannot help but become actors in the recreation or actualization of the
historic event.* While ritual props are involved, thereby implying the use of space, it is
the time set aside by the holiday that provides the principal conduit for memory.

Passover helps us to feel, sense, and understand the experiences of our ancestors.
Our acts of imitation produce a feeling of connection with the past. We observe our
celebration in the month of Nisan, the month of redemption; we offer a Passover sacrifice
(symbolized by the shank-bone on the seder plate), as was done before our ancestors left
Egypt; and we refrain from eating anything leavened for seven days, in memory of our

hurried departure. Though we were not there ourselves, we feel closer to the event thanks

# “Actualization occurs when the worshipper experiences an identification with
the original events. This happens when he is transported back to the original events. He
bridges the gap of historical time and participates in the original history.”(Childs,
Meniory and Tradition in Israel, 82) Recreation implies bringing the historic event to the
present day.




to our rituals. The covenant, established long ago, still requires participation; and the act
of remembrance, as expressed through ritual, continues to reaffirm the people’s

commitment to God and the tradition.
Material Memory: Tefillin, Tzitzit, and Mezuzah

Mezuzah

The mezuzah takes its name from the biblical term for doorpost: mezuzah®’. Only
twice in the Tanakh does God command words to be written on the doorposts of one’s
house and also upon one’s gates. Both times, this commandment for inscription follows
the instructions (as we understand them today) for wrapping tefillin around one’s hand
and head.

Deuteronomy 6:8-9
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8 Bind them as a sign (of) on your hand and let them serve as a symbol
(totafot) on your forehead; 9 inscribe them on the doorposts of your house
and on your gates.

Deuteronomy 11:18-21
10372 7Y NIND OD'K DEYRY D3YR) ¥ ©2227 9Y AN V137 N oot ()
:09'1Y '3 1oy}
IR 1Y TIT2 1027 1023 I D 1237 0°IF 1Y 0D 'R 2ATRY) (V7)
TP 3002 Ninm 7Y 223031 ()
3 D77 PN? 0N IN? Y PT YYD WK FRTT 7Y 0733 1M 097 1377 1¥n7 (W9)
SgtniedRaialin

* The etymology of mezuzah is obscure; it has been suggested that it is derived
from the Assyrian manzazu (meaning: dwelling place) but this is by no means certain.

“The Samaritans make their mezuzor out of large stones and attach them to the
linte! of the main door of their houses or place them near the doorway. They carve on
them the Ten Commandments or the "ten categories by which the world was created."
Sometimes they use abbreviations and initial letters of the ten or single verses in praise of
God. Mezuzah stones of this sort are found in Israel dating from the early Arab and
perhaps even Byzantine era.” [Louis Isaac Rabinowitz, “Mezuzah,” n.p., Encyclopedia
Judaica on CD-ROM. Version 1.0. 1997.]
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18 Therefore impress these My words upon your very heart: bind them as

a sign (of) on your hand and let them serve as a symbol (fotafor) on your

forehead, 19 and teach them to your children -- reciting them when you

stay at home and when you are away, when you lie down and when you

get up; 20 and inscribe them on the doorposts of your house and on your

gates — 21 to the end that you and your children may endure, in the land

that the LORD swore to your fathers to assign to them, as long as there is

a heaven over the earth.
In both examples, the ritual of mezuzah cannot be understood in isolation: in order to
know what writing we are expected to inscribe, we must connect the ritual to the
preceding verses that discuss God’s commandments. In order to understand its function,
we must read the commandment alongside of the instructions for tefillin. Tefillin and
me:zuzah are linked by their common goal: to remind Israel of her obligation to perform
all of God’s commandments at all times and in all spaces.

The relationship between memory and action is illustrated again in Deuteronomy
11 as the text explains the future consequences of one’s daily ritual practices. The term
lema-an, meaning “for the sake of, on account of, or, in order that,” is employed to
express this idea;* it is a term that illustrates a cause and effect relationship between the
ritual object and the individual. Inscribe words on your doorposts (cause) so that you and
your children will live a long time (effect). But it is not the writing alone that yields
reward — the intention is for people to remember and observe God’s commandments. The

mezuzah and tefillin are ritual props: when you see them and touch them, or bind them to

your body, you are reminded of God’s words as well as your covenantal responsibilities.

4 . - .
3 Joshua also uses the expression lema-an as he sets up his stones expressing a
pedagogic element of memory — see Joshua 4:24.
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Tefillin

There are 4 citations in the Bible, two in the book of Exodus and two in the book
of Deuteronomy (as listed above), which mention the combination of signs on one’s hand
and between one’s eyes.*® Though these signs are clearly mnemonic devices, the use of
z-k-r appears only once, as the noun zikaron, a memorial, in Exodus 13:9.

Exodus 13:9
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And this shall serve you as a sign (of) on your hand and as a reminder
(zikaron) on your forehead -- in order that the Teaching of the LORD may

be in your mouth -- that with a mighty hand the LORD freed you from
Egypt.

Exodus 13:16
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And so it shall be as a sign (of) upon your hand and as a symbol (totafor)
on your forehead that with a mighty hand the LORD freed us from Egypt.

Zikaron is replaced in the other three examples with the term rotafot, a mysterious word
translated as bands in Eng,lish,"7 phylacteries by the Greeks who misunderstood them as
amulets, and tefillin by the rabbis who perhaps saw a connection to the root for prayer, p-
[-1, or the root p-/-/ meaning to separate or distinguish. The multi-vocal language of
remembrance may indicate the biblical authors’ preference to describe their mnemonic
devices with symbolic as well as descriptive terms, e.g. ot/sign, zikaron/memorial,

totafot/bands.

%6 Exodus 13:9, 16; Deuteronomy 6:8, 11:18 (see above for full text)

* BDB, “Totafot,”: “This injunction for perpetual remembrance was taken
literally by later Jews, and hence the custom of wearing phylacteries.” [Francis Brown
and S. R. Driver, Charles A. Briggs, eds. The Brown-Driver-Briggs Hebrew and English
Lexicon. Massachusetts: Hendrickson Publishers, 1999), 378)
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In the excerpts from the book of Exodus, the explicit goal of wearing signs,

memorials and bands is to remember God’s role in liberating Israel from slavery. In the
book of Deuteronomy, the focus is centered on the acquisition and inheritance of the
Promised Land. In one case, fefillin seem to be a reminder of bondage and perhaps even a
vestige of Egyptian amulet-jewelry.*® In the other, refillin are associated with the
commandments that bind (k-sh-r) the people to God, so that when they enter the land they

do not act in inappropriate ways (e.g. idol worship).

Tzitzit

Only one passage in the Torah (Num 15:38-40) discusses the ritual of wearing
fringes, rzitzit,”on the corners of one’s garments and attaching a cord of blue at each
end.”® Just like efillin and mezuzah, this mnemonic device reinforces proper behavior by
reminding people of God’s commandments: remembrance leads to performance,
performance leads to holiness.

Numbers 15:38-40
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* For more information on the etymology of totafot, including a theory of their
Egyptian origin, see Herbert Rand’s article, “The Etymology of Totafot,” in Judaism,
Spring 1993.

* BDB, “Tzitzit,”: “The origin of the root is dubious, perhaps related to an Arabic
word meaning hair on forehead as seen in Ezekiel 8:3 (Francis Brown and S. R. Driver,
Charles A. Briggs, eds. The Brown-Driver-Briggs Hebrew and English Lexicon, 851)

%0 Deuteronomy 22:12 mentions the ritual, but uses the term g 'delim, meaning
tassels.

33




38 Speak to the Israelite people and instruct them to make for themselves
fringes on the comners of their garments throughout the ages; let them
attach a cord of blue to the fringe at each comer. 39 That shall be your
fringe; look at it and recall all the commandments of the LORD and
observe them, so that you do not follow your heart and eyes in your lustful
urge. 40 Thus you shall be reminded to observe all My commandments
and to be holy to your God.

The fringes are a tactile, visible memory-key, primarily intended to conjure up the
memory of commandments that specifically prohibit Israel from following the ways of
her neighbors. Yet, the blue fringe is also a reminder of the sky (God’s abode), and it is
the color of the throne of glory.>’ Gematria, another mnemonic device that focuses on
numbers and patters, helps people to remember the commandments by counting the
number of times the fzirzit are knotted and wrapped and calculating the numerical value

of the word #zitzit. Added together, you reach 613, the number of God’s commandments.

Zikaron’’

The Tanakh uses the term zikaron to describe objects that act as pointers and/or
signifiers. When Shabbat is described as a zikaron I'ma-aseh bereishit, it means that one
of Shabbat’s main functions is to point to the act of creation. Cultic objects like the

Priest’s onyx stones™ or trumpets,”* both labeled as zikaron, are not the items to be

3 See Babylonian Talmud, Menachot 43b

2 The Aramaic equivalent, dakhran/dikhiron, meaning memorandum or record,
appears three times in the Tanakh: Twice in Ezra 4:15, “so that you may search the
records of your fathers and find in the records and know that this city is a rebellious city,
harmful to kings and states. Sedition has been rife in it from early times; on that account
this city was destroyed,” and also in Ezra 6:2, “But it was in the citadel of Ecbatana, in
the province of Media, that a scroll was found in which the following was written:
Memorandum.”

53 Exodus 28:12 “attach the two stones to the shoulder-pieces of the ephod, as
stones for remembrance (zikaron) of the Israelite people, whose names Aaron shall carry
upon his two shoulder-pieces for remembrance before the LORD.™ (See also Exodus
39:7)
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remembered; rather the zikaron points to a concept or an event that should be recalled.

They are symbols used to represent an idea. They are indicators of a memory far more
significant than their own existence.

Adrian Leveen’s article “Memory in the book of Numbers” shows how the blasts
of the hatzotzra, a special kind of trumpet™ functioning as a zikaron, are employed to
stabilize and control the Israelite community by directing their attention toward a specific
set of memories.

Numbers 10:8-10
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8 The trumpets shall be blown by Aaron's sons, the priests; they shall be
for you an institution for all time throughout the ages. 9 When you are at
war 1n your land against an aggressor who attacks you, you shall sound
short blasts on the trumpets, that you may be remembered before the
LORD your God and be delivered from your enemies. 10 And on your
joyous occasions -- your fixed festivals and new moon days -- you shall
sound the trumpets over your burnt offerings and your sacrifices of well-
being. They shall be a reminder (zikaron) of you before your God: I, the
LORD, am your God.

Similar to the excerpt presented from Deuteronomy 7, the pre-war ritual is intended to
trigger the people’s memory concerning God’s past acts of salvation. If they are able to
reconnect with God and reaffirm the covenant, they will feel empowered knowing God as

Covenantal Partner will protect them. Yet, the use of the hatzotzrot to facilitate this

>* Numbers 10:10, Leviticus 23:24

33 BDB, “Hatzotzra,”: “The hatzotzra is a long, straight, slender metal tube, with
flaring end; distinguished thus from the shofar which was originally a ram's hom, and
probably always retained the horn-shape.” (Francis Brown and S. R. Driver, Charles A.
Briggs, eds. The Brown-Driver-Briggs Hebrew and English Lexicon, 348)
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process of recollection is a new component to the story. The biblical authors may be able

to use memory as a tool more effectively with the assistance of this mnemonic-device.

In effect, the zikaron helps the leadership of Israel (in this case the priests) to
manipulate memory and control the people. This ritual reifies certain social and
theological premises. The harzotzrot blasts create “social cohesion,” and at the same time,
they establish a “clear hierarchy of authority,”* dispelling any hopes of egalitarianism
within the camp. The text is quite clear that it will be the priests, Aaron and his sons, who
blow the trumpets and thereby control the ritual of recollection. The priests are also
teaching an important theological tenet: the ritual of memory is intended to “strengthen
the relationship between God and the people by providing a mnemonic device for God to
remember Divine obligation.”’ Theurgic power is an incredible asset that is, for now,
localized in the hands of the priestly caste.

This is a powerful idea: YHWH is a god who can be reminded of obligations and
be moved to action by the people’s behavior (i.e. blowing the hatzotzrot). The zikaron
simultaneously reminds both partners of their responsibilities in the sacred covenant:
“The memorials as cultic objects serve to ensure Israel’s relation to God’s order by
reminding both God and Israel: Yahweh is reminded of his purpose with Israel and his
memory is equivalent to his action. Israel is reminded of the eternal order and she again
relates herself to it by cultic participation.”*® These memory-aids lay the foundation for

stone as a way to concretize memory.

36 Adriane B. Leveen, “Falling in the Wildemess: Death Reports in the Book of
Numbers.” Prooftexts 22 (2002), 210-11.

57 Leveen, “Memory in Numbers,” 210-11.
58 Childs, Memory and Tradition in Israel, 68.
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Chapter 2: Biblical Examples of Stone Monuments

Within the framework of memory tools laid out in the first chapter, stone
monuments play a specific role. Stone is an everyday feature of the natural world, and is
ubiquitous in ANE culture. Its versatility is unparalleled. Archeological evidence shows
the widespread use of stones as monuments, cultic fixtures, and boundary markers, found
in different patterns and arrangements (e.g. menhirs, tall, upright monumental stones;
cromlechs, circles of standing stones; dolmens, table stones or large, flat unhewn stones
resting horizontally on upright ones; and cairns, heaps of stones®’). The Tanakh preserves
records of stones as the building blocks of homes as well as of altars and temples. They
can be lefl in their raw, unhewn state, or they can be finely polished, and shaped. A stone
is a weapon — David uses one to kill Goliath ~ and it is a too! for commerce, a system of
weights and measurements.®

Stones have an interesting relationship with humans: whereas humans live a
relatively short life, stones operate on geological time.®' While they may weather, their
decomposition takes a very long time — far longer than a human lifetime. Despite man’s
efforts to control the natural world by manipulating its resources (e.g. hewn stone edifices
intended to serve human need/desire), stone will outlast each and every generation.
Stones exemplify the qualities of longevity if not etemality, power and stability —
attributes also associated with God. Hence, there is a strong connection between stone

and cultic worship/ritual.

%% Carl-Martin Edsman “Stones,” Encyclopedia of Religion, 50.
% Leviticus 19:36 “You shall have an honest balance, honest wei ghts (avnei-

zedek), an honest ephah, and an honest hin. I the LORD am your God who freed you
from the land of Egypt.”

% Comments by Dr. Wendy Zierler on an earlier draft.
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In addition to their symbolic value, stones also provide a different tactic for

addressing memory. Most of the biblical memory-tools addressed in Part 1 trigger a
cognitive or experiential response: you hear the blast of the trumpet and you think of
God; you look at your friﬁges and you remember God’s commandments. In contrast, the
formation of a stone monument creates a physical presence that projects the quality of
preservation and continuation, due in large part to the nature of the stone. The stone is
rooted and solid. The stone is not yet a portable mnemonic device that can be attached to
clothing or affixed to one’s body. The stone monument, unlike fringes or trumpet blasts,
invites the visitor to transfer a significant amount of memory into a material object in an
exchange that is similar to depositing money in a vault. Instead of the individual, it is the
stone that bears the weight of responsibility to protect and preserve the memory. The
stone monument, therefore, has two goals: first, to mark a sacred moment, and second, to

hold/preserve that memory over time.

Matzevah

A matzevah, from the root natzav, meaning to stand or to erect, is a stone pillar set
up by human beings for multiple uses. It can be used in a cultic ceremony; it can witness
a sacred moment between man and God; it can mark a sacred agreement between human
beings; it can indicate the site of a grave; it can be used as a public monument or a

personal memorial. There are a few select places where matizevah has a special meaning
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such as stump,* outpost®, and house;** all three examples use the shoresh natzav to
describe an object that is rooted in the ground in a stable, unyielding way.

The following section explores three matzevot ritually erected by Jacob. Jacob is
the only person in the Tanakh who is permitted to use the matzevah in a variety of ways
without incurring the accusation of idolatry, a concern that will be examined at the end of
this chapter. These three rituals share common elements in part because they are
performed by the same man, and, in part, because they mimic a pattern of Israelite rituals
involving stones and monuments as documented in the Hebrew Bible. Each ceremony
includes the presence of God or God’s name, spoken declarations (treaty stipulations,
oaths, vows), and an official naming of the site. Though the rituals may seem impromptu,
there is nothing casual about the performance: each step is highly choreographed and
highly symbolic with goals of marking time and space in the present as well as for the

future.

%2 Isaiah 6:13 “But while a tenth part yet remains in it, it shall repent. It shall be
ravaged like the terebinth and the oak, of which stumips are left even when they are felled:
its stump shall be a holy seed.”
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%31 Samuel 14:12 “The men of the outpost shouted to Jonathan and his arms-
bearer, "Come up to us, and we'll teach you a lesson." Then Jonathan said to his arms-
bearer, "Follow me, for the LORD will deliver them into the hands of Israel."”

K73 2 031 R *) 137 DN SYUTIN IR 7Y 1K) 19 RYI NKY IDIT NN NERT WIN YN
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6% Zechariah 9:8 “And I will encamp in My House against armies, against any that
come and go, and no oppressor shall ever overrun them again; for I have now taken note
with My own eyes.”
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Jacob

Genesis 28

His first and perhaps most significant marzevah is a personal monument, set up in
honor of his first encounter with YHWH, the God of his father and grandfather.

Genesis 28:10-22
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10 Jacob left Beer-sheba, and set out for Haran. 11 He came upon a certain
place and stopped there for the night, for the sun had set. Taking one of
the stones of that place, he put it under his head and lay down in that
place.12 He had a dream; a stairway was set on the ground and its top
reached to the sky, and angels of God were going up and down on it. 13
And the LORD was standing beside him and He said, "I am the LORD,
the God of your father Abraham and the God of Isaac: the ground on
which you are lying I will assign to you and to your offspring. 14 Your
descendants shall be as the dust of the earth; you shall spread out to the
west and to the east, to the north and to the south. All the families of the
carth shall bless themselves by you and your descendants. 15 Remember, |
am with you: I will protect you wherever you go and will bring you back
to this land. I will not leave you until I have done what [ have promised
you." 16 Jacob awoke from his sleep and said, "Surely the LORD is




present in this place, and I did not know it!" 17 Shaken, he said, "How

awesome is this place' This is none other than the abode of God, and that

is the gateway to heaven." 18 Early in the morning, Jacob took the stone

that he had put under his head and set it up as a pillar and poured oil on the

top of it. 19 He named that site Bethel; but previously the name of the city

had been Luz. 20 Jacob then made a vow, saying, "If God remains with

me, if He protects me on this journey that | am making, and gives me

bread to eat and clothing to wear, 21 and if I return safe to my father's

house -- the LORD shall be my God. 22 And this stone, which I have set

up as a pillar, shall be God's abode; and of all that You give me, I will set

aside a tithe for You."
The climax of this scene is expressed in verses 16-17: Jacob witnesses God’s presence in
a place he considered barren and mundane. In response to the revelation, Jacob begins to
transform the makom ritually into sacred space. First, he uses ritual language to name the
site: This is none other than the abode of God, and that is the gateway to heaven. (Gen
28:17) Jacob’s words could be a spontaneous expression, or they might be part of a
thoughtful declaration that transforms /10! into kadosh, the mundane into the sacred.

Next, Jacob takes the stone-pillow from under his head and sets itup as a
matzevah. Playing on the root natzav, Jacob is perhaps using the stone pillar to recreate
the ladder that was “mootzav artzah,” set on the ground. If he can set up a conduit_by
which heaven and earth would be (re)connected, then God might once again stand beside
him, v hinei YHWH nitzav alav.®® The pillar serves multiple purposes throughout the
ritual: it is a connector, it is a marker, and with the anointing of oil, it is transformed from

a simple rock into a sacred monument. The stone becomes a witness to Jacob’s

interaction with God: to the dream and the accompanying divine promises.

5% The Tower of Babel was understood to be a means of connecting heaven and
earth, just like a mountain: “Rooted in the earth, with its head lost in the clouds, it was
taken to be the meeting point of heaven and earth and, as such, the natural arena of divine
activity.” Nahum Sarna, The JPS Torah Commentary: Genesis. (Philadelphia: The Jewish
Publication Society, 1989), 82.




In addition to the physical installation, Jacob continues to use language to mark
sacred space. He renames the site of revelation, Bethel, God’s House.® He also utters a
vow of loyalty and tithing to God. (vs. 22) In the ANE, the matzevah marks a site for
business as well, making the use of oil cultic as well as commercial. According to Nahum
Sarna, “There is widespread evidence from the ancient Near East for the use of oil in

"7 and Jacob’s

international treaty relationship and in effectuating business contracts,
erection of the matzeval thus becomes a contract with God entailing protection, food,
clothing, and safety in return for devotion, “housing™, and tithing.

Jacob’s final words of this ritual include the vow and a declaration that “this
stone, which I have set up as a pillar, shall be God’s abode.” (vs. 22) What does it mean
for Jacob to call this matzevah “beit elohin™ two times? Certainly, the marzevahr marks a
site as a place of revelation, a place where humans interact with the Divine. It is holy
ground. The House of God is a metaphor, then, for this space where God might be
“found.” As seen from Jacob’s ritual actions, the space itself is not ontologically holy. It
becomes so because God first appears there, and then because Jacob dedicates it as such.
Sacred space is a partnership between humans and God. It is only when God appears and
people witness that the ineffable experience can become concretized in time and space.

The final step of this partnership unrecognized by the text is the preservation of
the story in oral and written culture: now there is a permanent record (similar to the

stone) of why this space called Bethel is considered holy. As will be discussed later on,

the memory of Jacob’s encounter encourages the use of Bethel as a site for future

% God eventually uses this particular site name as a means of identification in
Genesis 31:13, “1 am the God of Beth-el, where you anointed a pillar and where you
made a vow to Me. Now, arise and leave this land and return to your native land.”

% Sarna, TheJPS Torah Commentary: Genesis, 200.




encounters between man and God (e.g. used as a cultic site, literally God'’s abode, by the
Northern Kingdom under King Jeroboam). Were one to look at the series of events in a
linear form, Jacob’s matzevah evolves from a personal monument, dedicated to his
private experience, into a public sign-post pointing towards communal sacred space. His
story provides an etiology for all future claims, explaining, retrospectively, how an

accepted holy site came to have this status.

Genesis 35

In Genesis 35, God and Jacob return to their sacred space for a shared ritual of re-
naming: Jacob builds an altar and re-consecrates the space E/ Beth-£l (the God of
Bethel)®®; and God blesses Jacob and renames him Israel. Their exchange highlights the
qualities of mutuality and reciprocity expected as part of the covenantal relationship.
While it is possible that Chapter 35 is another version of the story told in Chapter 28
(many of the elements are the same: a vision of God, a promise made, a matzevah set up
and anointed with oil, and a renaming of the site Bethel), there are some differences.
Perhaps this is a rededication of the original pillar; perhaps this is the erection of a new
one.”’

Genesis 35:6-20
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58 Another altar bearing a similar name-structure is £/-elohe-yisrael, meaning El,
God of Israel, in Genesis 33:20. This altar is particularly important because it is set up
using the verb natzav, a term never used for building altars. What’s more, no sacrifices
are performed on what is ostensibly a stone monument. “Unlike the other patriarchal
altars, this one neither responds to a theophany nor is used for worship,” writes Sama.
Instead it celebrates Jacob’s “safe arrival home after a prolonged absence filled with
ever-present peril and recurring crises and commemorating the change of name from
Jacob to Israel.” Ibid, 232

% Ibid, 242
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6 Thus Jacob came to Luz -- that is, Bethel -- in the land of Canaan, he
and all the people who were with him. 7 There he built an altar and named
the site El-bethel, for it was there that God had revealed Himself to him
when he was fleeing from his brother. 8 Deborah, Rebekah's nurse, died,
and was buried under the oak below Bethel; so it was named Allon-
bacuth.”® 9 God appeared again to Jacob on his arrival from Paddan-aram,
and He blessed him. 10 God said to him, "You whose name is Jacob, You
shall be called Jacob no more, But Israel shall be your name.” Thus He
named him Israel. 11 And God said to him, "I am El Shaddai. Be fertile
and increase; A nation, yea an assembly of nations, Shall descend from
you. Kings shall issue from your loins. 12 The land that I assigned to
Abraham and Isaac I assign to you; And to your offspring to come Will I
assign the land." 13 God parted from him at the spot where He had spoken
to him; 14 and Jacob set up a pillar at the site where He had spoken to
him, a pillar of stone, and he offered a libation on it and poured oil upon it.
15 Jacob gave the site, where God had spoken to him, the name of Bethel.
16 They set out from Bethel; but when they were still some distance short
of Ephrath, Rachel was in childbirth, and she had hard labor. 17 When her
labor was at its hardest, the midwife said to her, "Have no fear, for it is
another boy for you." 18 But as she breathed her last -- for she was dying -
- she named him Ben-oni; but his father called him Benjamin. 19 Thus
Rachel died. She was buried on the road to Ephrath -- now Bethlehem. 20

70 According to Elizabeth Bloch-Smith, the Israelites believed that burial under a
tree would perpetuate the memory of the deceased because the tree was associated with
immortality as indicated by the Tree of Life in the Garden of Eden. Thus, we see that
Deborah, Rachel’s nurse is buried under an oak in Genesis 35:8 [Elizabeth Bloch-Smith,
Judahite Burial Practices and Beliefs about the Dead. (Sheffield: Sheffield Academic
Press), 1992, 115.




Over her grave Jacob set up a pillar; it is the pillar at Rachel's grave to this
day.

One key difference is the use of libation in addition to the oil. (vs. 14) According to
Nahum Sarna, Jacob has made a decision to rehabilitate the original stela, which is now
invested with new meaning.”' It appears that matzevot can absorb new intentions through
re-consecration rituals. This may help us understand more about the recycling of sacred
space. If a site, previously marked as sacred space has fallen into disrepair or disuse, it is
possible to re-invoke the sacred with the same materials or new elements. Holiness can
be rekindled with the proper words and actions.

Genesis 35 lays the groundwork for an example of re-consecrating space that was
set apart by one’s ancestors. While first associated with Jacob and his dream, Bethel
reappears as the site of a sanctuary for the Northern Kingdom under the rule of Jeroboam
1.7? His bold move to establish sacred space outside of Jerusalem, in order to dissuade
people from making pilgrimages outside of his territory, required more than just power
and finances. It required location. Thus, Jeroboam built another monument, this one in
the form of a Temple, on the site of Jacob’s encounter with God.

The re-consecration of Bethel points to the value of memory for maintaining or
creating sacred space. If the memory of Jacob’s encounter at Bethel had been lost, if it
was no longer part of the communal narrative, there would be no reason for Jeroboam to
use the site. In this case, the power of Bethel rests on the consistent preservation of

Jacob’s story. Stories, like stone monuments, have a longer lifespan than human beings;

n Sarna, The JPS Toralh Commentary: Genesis, 242. )

2 Kings 12:26, 28a, 29, “Jeroboam said to himself, "Now the kingdom may
well return to the House of David...So the king took counsel and made two golden
calves...He set up one in Bethel and placed the other in Dan.”
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thus, they have the capacity to mark space over many generations, or at least appear as if

they have done so.

Yet, memory is also easily manipulated and abused. Jacob’s story might have
fallen into disuse (or it may have never existed until this point!) and Jeroboam resurrected
not only the memory of Jacob’s encounter, but also championed its centrality to the
tradition in order to justify his political objectives.

The Tanakh is not as forthcoming with details concerning the acquisition of space
previously dedicated by those outside of the Israelite cult. For example, Bethel, a
Canaanite and Israelite town, is recognized as a holy site for both groups. It is possible
that there were other stories about Bethel from outside the Israelite tradition that
encouraged the use of Bethel as sacred space. For example, Beth-El was also known as
the “house of the Canaanite God EL""

Jacob’s language also seems to indicate a shared vocabulary of cultic terms
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