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DIGEST 

Since the late 1960 1s, there has been an outpouring of new liturgical 

materials written and edited by Reform rabbis a.nd lay people. One of 

the results of this abunda.nce of :1ew liturgie s wa,s the publication of a 

multi-service praye r book, the Gates of P rayer, by the Reform move

ment. Yet, the mate r ial included in that volumEt represents only a 

very small part of a vast fie ld. Many r abbis an,d congregations are 

p~blishing their own .lumes fo r the enti re litur gical year. Moreover, 

various life-cycie events demand a !)ersonalizatiion and a customization 

which is impossib le to ctchieve with a standar d published work. The 

creative liturgies provide for such individual attention. 

In this thesis l collect and analyze c r eative liturgical passage s which 

are representative of the m ost common changes found in the service s. 

The passages a r e selected from introductory readings refering to t he 

synagogue, candle lighting ceremonies, To r ah services, and Kiddush 

c eremonies. Rather than giving a broad, gene r a.I view, I present an 

in - depth aJ:roach in which I attempt to understand s t ructure and con

tent. Since no formal analytic vocabulary e x ists that accurately 

describes the liturgica l material in question, I develop and use such a 

vocabulary in an effort to maintain an objective investigation. 

I adopt and utilize the perspectives of four related disciplines. The 

literary critical viewpoint permits the asking of significant questions 

about the content of the liturgy. The structur alist perspecth·e reveals 

how the material is organized. Through an unde:rstanding of myth ar.d 



r itual, a better apprec:iation of the significance o f religious ceremony 

may be gained. Finally, psycho-social insights provide for a clearer 

appraisal of the dynamics of a l iturgical event and the possible effects 

it may have on a person. 

The most typical innovator keeps the basic form and symbols of 

traditional services. While interpreting Hebrew bless:.ngs and passag,es, 

the writer presents new meanings together with varying theological per

spectiv~s. In addition, the l iturgist expresses many basic values a nd , 
ideals in language which closely reflec ts the idiom of the modern a ge. 

Most of the material is not phrased in traditional prayer language. The 

statements are descriptive of opi nions, attitudes and truths held by the 

authors, rather than their praises, supplicatio 1s and thanksgivings . ln 

this way, creative liturgies reveal a changing awareness of the nature 

o f the worship experience, 

Though no sing l e view predo minates, I found the g reatest emphasis 

to be on the needs of the individual person and the conce:ns of the com-

munity. Specifi~ssues, such as wo men ' s equali ty, social welfare, 

war and peace, the quality of life, and individual growth and develop

ment, are represented. The creative liturgist relates not only to 

these universal human strivings and a s pirations, but also to particular 

Jewish concerns as well. Such contemporary problems a s the meaning 

of the Holocaust and the future survival of the Jewish people are dis

cussed. Most importantly, the creative liturgist d eals with the very 

n ature and definition of modern Jewish religious expression. Creative 

liturgy represents many of the conclusions which have been reached. 
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The pres...,ation of Judaisr:-i means first and foremost 
the preservation of its spirit in its pristine purity and beauty. 
This is a c complished not only by theo retical and abstract 
teachings, reasonings, expounding and convincing arguments 
and illustrations ; it must be done with the aid of adequate 
forms, institutions, usages and performances in which the 
spi rit is manifested. They are both educational means and 
the media of intercourse between .he feeling and the reason, 
the emotional and the intellectual natures of man ... Wher
ever the ancient, inherited, established and acc epted forms 
and institutions, usages and performances a:re adequate to 
reach their end and fulfill their aim it is our duty to guard 
and sanctify, to expound and to recommend them by words 
and deeds. Wherever the means are no longer adequate to 
the end, it is no less ou r duty to replace them by new and 
proper means. 

J 

Isaac Mayer Wise, CCAR 
Yearbook ( I ), 1890, pp.18-19. 
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PREFACE 

My rei:.earch into the field of creative liturgics ha s b rought me m a ny 

new acqua intanc es. As I followed leads to individual s in the rabbinate 

who auth o r and use new liturgical materials, I spoke with a g roup 

committed to deepeni n g the religious experience of Reform Jews . Be 

c ause of their interes t in s haring with me what they produced, and why 

they produced it , l hav e a clearer insight i nto the dy1,amics of creative 

.I 

liturgics. It is also . c a use of their r esponse that I am able to share 

with you the material in this the sis. My thanks go to the m a l l. 

ln almo st all n;iy convers ations, one point was repeated again and 

again. We can no l onge r understand the worship s ervice , what I call 

the liturgical event, t o be c omposed o nly o f the e l ements praise, peti

tio n, a nd thanksgiving . Though many do h e ld these a s valid c ate go r i e s 

o f response, the r e is a l arge g r oup for whom the litu rgical event has 

many other dimensio ns. We miss the importanc e of th e materia l no w 

bein g introduced into the services o f Reform if we ins ist on vi e wi ng 

" worship" ~rough any single l ense. By and la r ge, creative liturgy 

demonstrate s the existence and acceptance of vas tly different and vary-

i ng re ligious o r ientat ions. 

This antho logy is co mprised of exhibits followed by their analysis. 

All the sele ctio ns we re used i n actual services. A working assumption 

throughout is that a given compiler includec! innovations in the service 

bec ause they were considered to b e significant and wo rthwhile , and 
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because they were viewed as being E:ffective in bringing about positive 

religious experiences. 

Most of the exhibit references, found at the end of chapters, are to 

the editors of the services. The editors make the final decision to 

select and include particular readings, while excluding others. Wher

ever the author is known for certain, the name is given. Unfortunately, 

in most c ases, the autho r was not clear ly demonstrated. The job of 

identifying all auth~ is left fo r further research. For now, and 

more importantly, we have the fruit of their labors. 

I offer a special thanks to Dr. Rober, Katz for giving me the oppo r

tunity to engage in free and uniettered research, while keeping me 

mindful of the goa l of excellence; to _o ri Puthoff for incredible per

severance and aid in the final productio n o f the thesis; and to Jody my wife, 

with love, for helping to make a reality out of a dream. May you bathe, 

a lways, i~he sparkling waters of redemption. 



CHAPTER I 

Introduc tion 

A. Researching Creative Liturgy. 

The fact that a great number of creative services are currently 

being used in the religious ceremonies of the Refo r m movement is a 

fact which needs no documentation. 1 
If documentation we re needed, a 

look inside the Gates of Pri!,yer~ the G ates of Repentence3 and the 
JI 

Gates of the House, 
4 

and a quick comparison with the last edition of 

the la.st edition of th~ Union Prayer Bal 1 and 11, 5 wo uld convince o ne 

that many new liturgical passages are being employed. Articles such 

as Hoffman's 11 The Liturgical Message, 116 and the " Intro duction" to 

Bridges to a Holy Time, 7 by Alfred Jospe and Richard Levy, rev eal a 

g rowing c ritical awareness of what c.onstitutes that material which is 

known as "creative l iturgy. " 

Other essays, such as Lou H. Silberman ' s "The Union Pray er Book: 

A Study in Liturgical Development, 11 8 and numerous selections in the 

Central Conference of American Rabbis Yearbook (CCAR), 9 tell us , 
about the history and polemics surrounding liturgical change in Ameri-

c an Reform Judaism. In still other volumes, writers discuss the 

issues of prayer book aesthetics and theology. These include CCAR 

Journal- - A Special Issue on Worship and Liturgy, lO The Theological 

Foundations of Prayer: A Reform Jewish Perspectiv e, 11 Understand

ing Jewish Worship, 
12 

and The Dynamics of Jewish Worship. 13 

In all of the above mentioned writings, we are given, in the main .. 
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opinions and theories about the nature of the f:ntity called "the worship 

service. " Though the subject of creativity is discussed and the need 

for it expressed, it is not common to find a close consideration and 

analysis of extant creative passages. Ir. one article, "The Common 

Service: Sh ab bat as a State of Being, " 14 certain lines from the Gates 

of Prayer are cited. However, the selectio ns we ::e meant to be 

indicative of the liturgical expression found in that volume and not .. , 
creative liturgy. 

My task o f investigating the nature of the creative liturgical material 

really began with the reading of primary texts. After viewing a size

able quantity l discovered that the discus qions and theories set forward 

in the secondary literature did not relate substantially to the data l was 

collecting. Consequently, I reached the results of my research 

principally through inductive analysis. The thesis is focused o n sepa

rating out the c o nstituent parts of the structure, a.rd on determining 

the meaninjt of selected texts. 

ing at all the evidence, that is, 

at my conclusions. 

I adhere to a scientific method of look-

every part of the text, before arriving 

I chose the passages presented here because they represent the 

most common innovations. They are the middle point in a much 

broader spectrum, Unfortunately, I cannot claim that this is a scien 
..., 

tifically chosen sampling, It is, however, in my opinion, a repre-

sentative one. From it we may learn much about, appreciate more, 

and better understand creative liturgy. 
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The task oi.. understanding is not , h owever, easily accomplished. 

Where questions of religion are concerned, people are guilty of every 

possible sort of dishonesty and intellectual misdemeanor. 15 To ex

plore t he nature of a religion's liturgy is to investigate the most 

affective, emotion laden aspect of that religio n. And, accordingly, 

while searc hing out the creative litu r gies of the Reform movement we 

run i nto many tho ughts, wishes and desires of modern Jewry. , 
B. Defining Appraoc hes . 

To help establish and keep perspective I choose as my guide four . 
points of view: the literary c r itical , the structural, the myth-ritual, 

and the psycho- social. With these perspectives I view the litu r gy 

and treat it as a special kind of literature. Like all literature, it 

belongs to the wo rld man constructs, not to the world he sees; to his 

home, not his environment. Literature's w o rld is a world o f immedi

ate experience. 
16 

Without the help of guidelines, our analysis of that 

literature is de{'endent upo n !41tbjective responses. With guidelines, 

any subj e c tiv e response is seen fo r what i t is, and c ategorized as 

such. Creative liturgy is essentially new literature: it offers new 

experience. In our introduction to its analysis we must therefore 

remain as objectiv e as possible. 

The valuative question so often asked , "Is it good? " c an o nly be 

answered after criteria has been establis hed to judge the material. 

To date, no such criteria exists. Therefore, I begin by asl<-ing basic 
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literary questions: What does the author say and why? What images d o 

we find? What do they represent? Does the liturgy evoke a range of 

meanings that engage me ? Does it communicate to me significant 

ideas in a way that I may experience them ? Does the matei-ial keep 

my attention? Is the message clear ? These kinds offluest ions allo~ 

us to probe the text for content. 

When looking at th~ liturgy, I also ta.k..nto c o nsideration its st ruc 

ture and how it works within the framework of the ritual. The notion 

of structure is comprised of three key ideas : the idea of " wholeness," 

' the idea of " transformation, " and the i dea of " self- regulation. ,, l 7 In 

order to understand the way a work is put together and functi •ns, we 

can analyze it according to these perspectives. 

Where there exists wholeness, we are able to ascertain some ele-

ment that allows us to see a totality rather than an array of parts. We 

can then characterize the entire piece; we rec ognize it as being com-

plete. When we identify all the,Farts, detail the logic of their c o n

nectedness, and see the inner workings of the structure, we can then 

understand the transformative aspect of the whole. The transforma-

t ive aspect tells us how and why the structure holds together. The 

third element helps to separate one structure from the next, This is 

the closure point. There must be an ending, and we must be able to 

recognize it. In this way, a structure regulates itself. An ending im

plies a beginning. 

In services, the words and actions are arranged in a structured 
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form. An example follows, The service is understood to be a com

plete entity, that is why we c all it a " s ervice. " This constitutes the 

idea of wholeness. Yet, we know the service is m a de of different parts, 

such as introductory statements, the Shema, the Amida, the To rah 

service, the Aleinu and the Kaddish. How these parts work together, 

and the fact that they do \l'Ork together, r eveal s the process of trans

formation in the service. The service is separated from a ll othe r 

realities through its ending, the Kaddish. Therefor~ it is self

regulating, It tells us when it is c o ncluded. Actually, every part o f 

the se r vice may be outlined in a similar fashion, thus laying bare its 

essential stru ctu re. 

The creative litu r gist, in order to create, must recognize and utilize 

the st ructure within which he is wo rking . He may a dd to that st ruc ture 

new parts, or simply alter the existing content of the established parts. 

To analyze the creativ e wo rks, we too must c omp rehend the function-

ing s truc ture of a liturgi cal event. -The myth-ritualist perspective gives us but another means for under-

standing creative litu r gy. [none sense, the myth-ritualist perspective 

summarizes the above mentioned approac he s. Much of the literature 

may be understood as mythology; its s tructure a s based in ritual. The 

myth is a system o f word symbols , whereas the ritual is a system of 

object and a c t symbols. 18 When taken t ogether, they constitute the 

whole of the liturgical event. 

The importance of the myth- ritualist viewpoint is its ability to see 
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through the symb9l language to its meaning. It thereby tells us much 

about the beliefs of the people. When we couple this with a psycho

social understanding, we are able to learn about the l ife of the people , 

and the role these religious services play in their lives. 

For myth and ritual have a common psychological basis. 
Ritual is an obsessive repetitive activity- -often a symbolic 
dramatization of the fundamental " needs" of the society, 
whether " economic, " "biological, " "social , " or " sexual. " 
Mythology i s the rationalization of these same needs, 
wbether they are all expressed in o•rt ceremonial or not. 
Someone has said "ever y culture haTa type conflict and a 
type solution. Ceremonials tend to portray a symbolic 
resolvement of the conflicts .... l 9 

The creative liturgist works with the inherited myths and rituals o f 

L.~s culture- -traditional rabbini c Judaism. But, because he is adding 

to or taking from that tradition, he is involved in a process of chang

ing the meaning and significance of those very same myths and rites. 

In researching what they have changed and what they have added, we 

discover their perception of the needs of their , and our, time. They 

are writing for all of us, that is, for congregational use. And this is ,, 
as it should be, for myths and rituals 

... are usually c omposite creations: they normally 
embody the accretions of many generations, the modifica
tions (through borrowing from o ther cultures or by intra
cultural changes) which the varying needs of the group as 
a whole, and of innovating individuals in the group, have 
imposed. ZO · 

C. The Importance of Hebrew and English. 

When we speak of the innovations in the liturgy of the Reform temple, 

we talk about a broad range of divergencies from the traditional liturgy . 
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We can describe ( l ) the elements left out, (2) those left untouched, 

{3) those left in and altered, (4) the elements added. The common 

ground for all changes is the language used, either Hebrew o r English. 

The vast majority o f innovative liturgies keep at least a minimum 

amount of Hebrew. Some include m o st of the maj o r parts o f a tradi

tional service. Most maintain what could be c a llt?d a skeletal outline 

of the traditio nal ee rvic e. Such items as the Barechu, the Shema, 

~ahavta, Mic hamocha, a number of sec tions.o m the Amida , t he 

Aleinu and the Kaddish appear regularly. The r oots of this " o utline " 

are in the Union Prayer Boo k. And so cohtinuity exi.sts from o ne 

se 1 ice to the next. 

Since there is no sanctioned requirement in Re form, the Heb rew 

included i s usually determined by the rabbi 1 s own commitments , 

coupled with a sense of the desires o f the congregation, and perhaps 

their explicit requests. By including the Heb rew commonly known and 

enj oyed, the compiler is able to present a servi c e s o mewhat familiar 

to the congregatio n. The Hebrew ft!'!ctions to preserve a sense of 

comfortability and identity. This i s impo rtant, fo r it is upon this base 

of Hebi·ew that the editor builds the c reative s ervice. 

Much of the 8ebrew in experimental wo rship services is Hebrew for 

which compose rs have written ''popular" music, o r for whic h traditional 

melodies are wide ly kno wn. As well, the c reative liturgist uses 

shorter Hebrew folksongs wi th easy to learn melo die s. It would appear , 

then, the Hebrew is kept for aesthetic purposes, to o ffer a sense o f 

• 

t 
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what many call " Jewishness" in the liturgical event. The Hebrew links 

the participants aesthetically to what has come before them. Another 

fact supports this contention. We know that few, if any, o f the con-

g regants c a n translate the Hebrew. Most have difficulty reading it . 
... 

Therefore it cannot be the content or personal ob_servance that makes 

the use of the ancient language important. In sum, the Hebrew kept i.o 

services is fulfilling primarily these functions: 1 ) providing continuity 

with past p~ayer books; ;) providing an aest~ic backdrop for a 

Hebraic-Jewish service; 3) offering musical experienc e within the 

service structure. In all cases, the cognitive content is not significant. 

The material altered within the s ervice or added to it is written 

almost entirely in E nglish. The significance of this is that new ideas 

have a chance to enter the liturgy. By the very use of the " foreign " 

language, the creative liturgist is able to bring into the liturgical event 

an ent ire new world of symbols and language. Moreover, he is able to 

interpret in clear terms what the traditio nal symbols mean, and com-,, 
municate the interp retation to the congregants. 

Ii we view the liturgy as literature, and as poetry in particular, then 

an important principle is wo rking here. 

Ellsentially, what we have is this : poetry (read litu rgy) 
is collaborative: one dimension of this collaboration requires 
that the language of the poem I s " virtual life" make connection 
with the f inguistic culture of the reader .... 

. . . the dynamic of response is essentially the process of 
empathetic re-c r e ation, itself a form of collaboration between 
the reader and the poem. We may now assert that a pre
requisite fo r response: for any given instance of empathetic 
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re- c reation, is the p-resence of a linguistic culture in the 
poen-. with which the reader can collaborate, because his 
own relationship to the some linguistic culture meshes, at 
l east to some degree, with that presented by the poem. 21 

Since the people in the congreg ation are constantly involved in an 

English speaking culture, if the service is to communic ate with them 

it must do so in Engl ish. In this way the creative liturgist may call 

upon a meaningful vocabulary making it possible for a significant 

encounter. • 
D. The Importance of New Printing Methods . 

When considering the mass ive amow1t of creative liturgies produced 

in the past twenty years, it is impossible to overestimate the influence 

of the printing machine revolution. The speed and least o{ expense 

with which one may now use a mimeograph, ditto or phot ocopy machine 

means that th e process of mass reproduction is available to everyo ne. 

M.oreover, the amount of individualizing o f the finished product is 

unlimited . 

In a former time, when scribes were required to reproduce the 

written word, innovations were not as easily achi ev ed. Oral innova-

tions and written innovations of the sag es circulated among the few, 

slowly spreading toward the masses. Today, similar creations may be 

possessed by many, instantly. Through time, the oral word was 

written down; currently the written word becomes the spoken word 

upon presentation. 

Ready access to mass duplication allows the compiler of a creative 
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servit:e much more personal conta ct with the congregant, The person 

responsible for the service is present; the congregant has his personal 

copy, too. But, this duplicated service is less formal than o ne which 

is hardbound and may be seen as less serious and official. Even so, 

the use of soft cover services a re widespread. The mimeograph 

mac hine is a major printing source. Some edito rs use otl:~r kinds of 

printing machines to reproduce thei r cre.ive services. Most notably 

is the offset lithograph method. This gives the print a fresh, fo rmal 

look and results in the creation of a paperback book. Thus, an innova-

t ive liturgist may circulate materials with economic ease. 

Lastly, any group o r organizatio n , in planning the public a ' ion o( an 

official prayerbook, must condense and se l ec t a limited number o f 

readings. These, then, must cover a broad range of needs withi n con-

gregations. No w, instead of a monolithic prayerbook, incapable of 

bending and shaping itself to changing human situations, the new methods 

of printing make innovation moj,f simple to a ccomplish. Thus, the new 

proc esses allow the liturgist to keep in constant touch with the changing 

needs and lifestyles of those participating in the religious rituals . 

... 
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Chapter l 
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CHAPTER ll 

The Synagogue 

Among the many themes and interests of the creative liturgist is the 

attempt to riiscover the meaning of the synagogue for the modern .Tew. 

To this end, the compiler will include a statement or meditation which 

relates his understanding of what is really happening i n the " House of 

Worship. " To some the obvious answer would be that people are 

praying~ What we find is that this is onl.artially true. The syna

gogue, as the Torah, is both a physical structure and a comprehensive 

l 
symbol. This means it is a symbol ,that c ontains within it many othe r 

symbols; it represents a p lural number of meanings. 

For most perso ns, the synagogue carries the meaning of co mmunity . 

It is where Jews come to demonstrate their Jewishness and t o associate 

themselves with other Jews, to hear Jewish content, to gain inspiration , 

and to do something unmistakeably Jewish. F o r many, then, the syna

gogue a cts as a means to Jewish identity by providing !or Jewish ex

periences. Yet, praying m .. y ll/! only one o f these experiences. More

over, there are many different notions of prayer, and the \iturgist 

must describe them, or allow for all of them, if he is to be successful 

in accurately describing the synagogue. 

There is great debate over the origin of the synagogue. Some be

lieve it came into existence during the period after the dest ruction of 

the first temple in Jerusalem (586 B. C. £. ). Others date its origin 

later, during the o c cupation of Palestine by the Greeks , In its earliest 

13 
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fo:-m, it may have been a meeting place for rebels planning to over

throw Greek rule. 2 Certainly, though its predecessors date to an early 

time, the real significanc~ of the synagogue as the focal point o f J ewL,h 

religious affairs does not begin until ;,ost temple, early dispersion 

days (after 70 C. E. ) . 

Whatever its o rigin in place and time, a ll agree that the synagogue 

has now existed fo r centuries 

the continuance o f Jewish life. 

as a singula.y significant institution in 

But, as there is debate over the be-

ginnings, so is there debate over the use and meaning of the synagog:ue, 

It has been not only a place o f prayer a nd of study, but also a place of 

meeting fo r the community, a shelter from the cold, and a ve itable 

civic c enter. 

Jews continue to debate the purpose of the synagogue t o this very day. 

Debate, ye s; stop building and using them, no. ln modern America, 

the question of the meaning of the synagogue is no more aptly posed 

than by the statements found in ¥eativ e liturgies. Part o f the self-

conscious awareness that is so prevalently found in this liturgy is the 

attempt to define the very institution in which the material is used. 

Often a passage abo ut the synagogue begins with these words-- 11 We 

g ather he re today to ... " The writers will then give a very self-

conscious viewpoint on the reasons to be i n the synagogue. Indeed. 

they try t o make secure tl:e notion that the place has significanc e, and 

t hat we a r e aware of the significance. They hope to provide us with 

the rationale for our attending synagogue functions. We thereby may 
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unde ; stand ourselves and our religious institution better. Through 

understanding, ou r involvement with the institution should become 

more meaningful and satisfying. 

Of co•ase, every different occasion demands a small alte ration in the 

statements defining the use of the synagogue. Though there is some over-

lapping, one finds that on Rosh Hashana the liturgist wants us to see ou r 

invo lve_ment in t~e lit.u r gical e vent in a sS1ewhat different way than 

during a Bar Mitzvah. This change in perception is evident in many of 

our synagogue readings. They help to define much m o re close ly the 

p r ecise nature of the event. One would guess m any Jews fe e l somewhat 

lost and uncertain about what the ce remony o r holiday means , There-

fore, the passages he l p to educate the people. Sometimes the editor 

presents the traditiona l meaning. More often he will use the passage 

a s a vehicle fo r presenting a new interpretation. 

Readings about the synagogue are no r mally placed near the very 

beginning of the service. This'1akes s e nse, since the reading t ells 

people where the y a r e and what they should do. Mo re exactly, it tells 

the participants about themselves. and abo ut the space and time event 

in which they are involved. 

!!?\ 
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Exhibit #1 

"Why We Come to the Synagogue" 

(Reader and Congregation) 

We co me to the Synagogue to prob e our weakness and 
o ur s trength, and to fill the g ap between our 
p r ofe ssion and ou r practice. 

We come to lift ou rse lve s . ou r bootstraps. 

We come to quiet the tu r bulence of our hearts, t o 
restrai n o ur mad impulsiveness , and to c heck the 
itching eagerness in our every muscle to outsmart 
and outd i stance ou r neighlfor. 

We come for self-renewal and regeneratio n. 

We come into the Synagogue to contemplate and be 
instructed by the heaving pano ram a o{ J ewish 
martyrdom and human misery. 

We come to b e strengthened in ou r determination 
to be free, never t o comp r o mis e with idolat r y o r 
bow to dictatorship, never t o c ringe before auto 
c racy o r succumb to fo r c e . 

We come to o rient • selves to the whole of Reality, 
to the thrusts of power b e yond the comprehension of 
our compounded dust . 

We come t o behold the beauty of the Lord, to find 
Him who put an upward reach in the heart of man. 

Exhibit NZ 

( Reader) 

I come to the Synagogue t o probe my weak ness 
and my strength, and to iill the gap between my 
profession and my practice. I come t o quiet the 
turbulence of my heart, restrain its impulsiveness, 
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and check the eagerness to out-smart and out - distance 
my neighbor. I come for self- renewal and regeneration. 
I come i.,nto the compassion permeating the Synagogue, 
to contemplate and b e instructed by the panorama of 
Jewish Martyrdo m and human misery. I come to be 
strengthened in my determination to be free, never 
to compr omise with idolatry or bow to dictatorshi~. 
I come to orient myself to the whole of Reality. I 
come to behold the beauty of the Lord, to find Him 
who put an upward reach in the heart of man. 

Exhibits one and two are ve ry similar .• he first selection began a 

Shabbat service. 3 The second was a meditation in a Yorn Kippur 

service. It is interesting to note how e.xhibit one was adapted from a 

_!esponsive reading, 4 phrased in the plural ' 'we, " to a reader's medi 

tation5 in exhibit two, phrased in the singular " I. " The second pas-

sage is shorter as well . As we view the change, and note the linc:.s 

removed, we catch a glance o f the creative process of the formulatio n 

of an innovative passage on<:e it is:~ ::se. We s ee that certain items, 

such as the ohe in question, may be used in s e veral different ways. 

Its use--the way it fits into th~ s~cnae o f the service--will deter-

mine its shape and form. 

Yet, the basic idea content remains the same. In exhibit one we see 

the repetition of the phrase " we come to the synagogue. " Such repeti-

tion sets-up a cadence in parallel structure. The content, the list of 

reasons for coming to the synagogue, is given form by this as we l l. 

We are then , able to read a loud responsively. 

There are many reasons for commg to the synagogue. According to 
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these passages, they relate in the main to the possibility of change 

within the person. The synagogue service is thought to provide an 

experience through which the person may realize changes that w il l 

better his life, There is mu ch to be done: " We come to probe our weak-

nesses and our strength.,. to quiet the turbulence of our hearts ... t o 

contemplate and be i ns tructed, " The synagogue service, the liture, ical 

event, 6 has a variety of simultaneously legitimate purposes. The 

active need of a participant 7 is fulfilled by one o,more of these pur-

poses. Acco r ding to these passages, persons must be active partici-

pants, and not passive observers if they are to gain anything from the 

service. 

Perhaps a ll the activities described in exhibits one and two may be 

summed up with the line " We come for self- renewal and regeneration. " 

A perso n ought to be aware of this purpose and act upon it when enter-

ing a synagogue. It is a self-guided choice made £o r the betterment of 

the self. The responsibility is oun, to " lift ou rselv es by our boot--straps, " and to ''find Him who put an upwa r d reach in the heart of man." 

The synagogue is thus transformed into a " House of Rejuvenation" for 

the Jewish person. 

Exhibit #3 

(Reader) 

Here in this quiet place, apart from our frantic 
comings and goings, the pressu res and pull of a 
world outside these walls, we pause o n this special 
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day to reflect upon the meaning and purpose of 
our lives as human beings and as Jews. This day, 
we have come together to share with family and 
friends the c elebration of Bar ( Bat) Mitzvah. 
Whatever the reason for coming, for many Jews 
of this modern age it is often difficult to walk into 
a synagogue or temple. It should be as our homt' . 
yet we sometimes are ill at ease. It is where we 
want to belong. Somehow, we feel it is where we 
know we belong . . . yet, we seldom come, for we 
know not if we believe, o r what we believe or quite 
why we believe. So many questions. Our hearts 
bid us enter. Our minds questio n the bidding. 

Today, some of us have enterf the Temple in 
deep faith; some in profound confusio n . But, all 
of us have entered the Temple to witness and to 
share in the celebration o f this Bar ( Bat ) Mitzvah. 
It is fitting, then, at this spec ial time to begin 
again solem1l y t o recall the ever- living message 
of Judaism: that our lives are real; that we may 
liv e them with sig nificance and purpo se. 

It is appropriate, that o n this pa r ticula r day, we 
all reflect upon that signific anc e and purpose and 
j oin in re c ognizing that we are . .. each and every 
one of us ... a reservoir of possibilities a fountain 
of p otential good. 

The service fro m which this .,ilssage was taken is a Shabbat service 

for Bar and Bat Mitzvah. It c omes as part o f several introductory 

readings. 8 The author shows great sensitivity to the feelings of the 

congregants. He weaves a few basic t r uths about the Reform congre

g atio n into a fasci nating , pro se- l ike passage. We n ote the self-aware---
ness and self- c o nscio usness displayed in the statements. It is at 

once pres c riptive and descriptive in its assertio ns. 

Many themes are explored. Such straightforward statements as 
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1 On this special day (we ) reflect upon the meaning and purpose of our 

lives as human beings and as Jews, " help to define the liturgic al e vent. 

In his attempt t o deal with the dichotomy between being a particularist 

people, the author decides to include both universalistic and private 

sentiment. When he states : " Whatever the reason, for many Jews it 

is often diHic;ult t n walk into a synagogue 01 temple , " he is being una-

bashedly truthful with the congregation. This c an have the 

the participants will feel empathy coming frof the reader. 

effec t that 

Their 

reality is b eing affirmed. The words of the service mi rror the identity 

problem, o r the guilt for the lack of commitment, which they may fee l. 

The:: tension and anxiety they may be experiencing is stated clearly- -

" It is where we want to belong ... yet, we s eldom come. 11 This is a 

fact born out by s tatistics . 

The complexity of the conflict some may have is dealt with in the 

following lines. 11 
•• • For we know not i f we believ e, o r what . . . or why 

we believe. " Unlike the traditional s ervice, this service voi c es the ,, 
congregants 1 doubts. In effect, it is saying to the participants that it 

is legitimate to doubt. We read ' 'Our hearts bid us enter, " and yet, 

" Our minds question the bidding. " 

We understand why the service is to be s u ccess ful. It communicates 

the feelings of the participants; it also presents the participants with a 

picture of themselves with which they may identify. T his is the 

autho r• s intent. The service thus becomes a po rtrayal of the partici

pants' inner, religious life. Since life includes doubts and misgivings , 

.. 
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they a -:-e stated. 

The writer focuses our attention on the day itself. Though there are 

different responses to the synagogue and its meaning, we know that the 

celebratinn of the Bar / Bat Mitzvah is the immediate cause fur the 

congregation to be together. This knowledge is used to build to the 

climactic line in the passage. 

While we are gathered together we are;o " recall the ever- living 

message of Judaism: that our lives are real; that we may live them 

with significance and purpose. " The , Cl'.\essage here is not a traditional 

verse. It is, rather, an interpretation which our author has selected 

and placed within the service. 

He continues in non-theistic terms , and tells us that Wf' are 11 a 

reservoir of possibilities, a fountain o f potential good. '' It is to re-

awaken this realization that we come to tbe synagogue. The synagogue 

is a place where these thoughts are presented for Jews to reflect upon 

while witnessing a life cycle evi/1t.9 The primary concern of this 

c reative liturgist is the nature of human striving and Jewish awareness . 

Exhibit #4 

(Reader) 

We come together for many different reasons. For 
some it is enough t o just feel the presence of each 
other. This ~s the feeling of Shabbat peace. 

( Congregation) 

For some it is the joy of sitting together responsible 
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for the moment only, to self alone, It is a sacred 
moment to have time merely to reflect upon one's 
own life . It is a special moment to look at the ones 
we care about and make secre t promi ses to them. 

In this example, we are made aware that different persons have dif-

ferent reasons for attending liturgical events. The diverse "\ature o f 

the congrega tion is made explicit. The e ffect this may have is to help • make the partic ipants feel more secure about their individual perspec-

tives. 

Sti\\, there seems to exist a tension between an individual's personal 

awareness and his c o gnizance of che gro up. For some, to " fe .. l the 

presence of each other, " that is, to be p a rt of a group, is the imper-

tant aspect of templ e going. F o r others it is a " sacred moment to 

have time merely to reflect on o ne 's o wn life " which draws them to the 

service. This bi-polar insight into the dynamics of a ritual event, 

this view of the individual within the g r o up, helps to define for the ,, 
participant the multi-faceted natu r e of the temple service. 

Exhibit /15 

( Responsive Reading) 

May the spirit of havurah bless o ur actions 
and help us to feel our common humanity: 

In the pain of our own life, 
teach us to sense the pain of our brothe r s; 

In the struggle of our own life , 
reveal to us the struggle of our brothers; 

• 
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In the hopes of our own life, 
discover for us the hopes of our brothers, 

In the frustrations of our own lives, 
Fill us with sympathy to understand 
the frustration of our brothers. 

Charge us with kindness and courage, 
with friendlineds and the spirit of fri endliness. 

Tear from our soul the prejudic es that 
close the hearts of men to one another. 

Let us see in our 
of ourselves. 
brotherhood. 

fellow m./la reflection 
And help us to live a life of 

In this responsive reading, which was found between the Torah1 O 

and Haftorah readings, 11 we see parallel phrases which speak of the 

ultruistic and empathic lessons o ne might learn in a group such as the 

congregation. The h avurah may " help us to feel our common human-

ity." Once this is fe lt, we learn the lesson of abstracting from our own 

experiences to those o f the persons around us. ' In the pain of our life, 

teac h us to sense the pain of~ur brothers." The Havurah provides a 

context in which sensitivity t o others can be nurtured. 

The purpose of the synagogue in this case is to bring us an aware

ness of ;::ommunity which includes an appreciation 0£ the feelings of 

others. We read " in the struggle of our own life / reveal to us the 

struggle of our brothers. 11 The list continues through several of the 

categories of human striving and response that bring difficulties to our 

life. The theme of the pas sage is summed up in the final two stanzas: 



prejudices should be eliminated that " close the hearts of men to one 

another, " and, "help us to live a liJe of brotherhood. '' The syt"lagogue 

b e comes a house of brotherhood for those who enter it, a place where 

brotherhovd is a clea rly stated value and concern. And, the passage 

tells us in less than vague terms what brotherhood entails. It includes 

an awar eness of ourselves and o ur own life situation, as well as, and 

m ore i~ortantly, an empathic response* others. 

Example #6 

( Reader) 

Though life is troubled, we are here; despite t he 
loneliness, we are here. 

We kno w pain and failure, still, we are here; for 
a kind word and a gentle embrace c an bring tomor
row's hope. 

F or this we celebrate Yom Kippur. 

We have come tonight to be forgiven and to forgive; 
to forgive ourselve~s we would forgive others. 
To create atonements. Not to condemn, but to 
accept. Not to dwell on moods bitter or on darkness, 
drawn of anger, but to bring peace to the deep places 
of our souls. 

F o r this we celebrate Yorn Kippur. 

The M;shnah says, "One man alone was b-rought forth 
at creation to t e ach us that he who destroys one soul 
destroys a whole world." We must be l<tind to our
selves and not destroy our own souls, for if we do, 
the entire world is gone. 

The Mishnah says , " He who preserves one soul within 
humanity preserves a whole worid. " We must love 
ourselves, preserve our own souls, see the world in 

' 
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ourselves, before we can truly be a part of all 
humanity. 

For this we celebrate Yorn Kippur. 

This reading 12 followed Kol Nidre in a Yorn Kippur service. We 

find several different reasons in it for the congregants to be at the 

synagogue. After a disclaimer " though life is troubled, we are here; 

despite the loneliness, we are here, " we4tead " We have come tonight 

to be forgiven and to forgive. 11 The basic Yorn Kippur theme is stated. 

Yet, within the same line we find a different thac traditional interpre

tation of the meaning of this forgiveness. Rather than seeking for-

giveness from a " God" who pardons, we are " to forgive ourselves as 

we would forgive others. 11 The focus is on the individual and h i s rela-

tionship with his own psyche. Bitter moods, produced by personal 

g·.1ilt and anger, should be brightened. And i t can be a communal event 

achieved within the synagogue. 

We are presented a quote ffom the Mishna, a quote which is utilized 

to connect the aio re going point of view with the traditional sources. 

The thr ust of the Mishnaic quote is reversed and directed to the 

individual I s relationship with himself. The soul one might destroy is 

one• s own. Therefore, " we must be kind to ourselves, " and " we must 

love ourselves, preserve our own souls." The implicit thought is that 

our gathering in the synagogue will help us to do these things. Indeed , 

it is " for this we celebrate Yorn Kippur. " 



Exhibit six shows quite clearly how certain types of rez.dings may 

be used to help define the reason for the existence of the synagogue. 

They do so by tying the event with an interpretation of the event. The 

interpretation most often adds psychological truths which thE author 

hopes will make sense to, and be accepted by, the participants. The 

mood of the service many times depends upon the success 0! such 

stateme!1ts. 

Exhibit #7 

(Reader) 

We come together on Shabbat, each bringing to th ~ 
sanctuary a private world of hopes, of fears , of 
dreams. Some of us are burdened by anxieties and 
cares that all but c rush our faith in the future. 
Others have hearts filled with happiness, grateful 
for the joys of the past week, yet aware that even 
the most fo rtunate are vulnerable b efore the mystery 
of tomorrow. Every life is a unique blending of joy 
and sorrow, of fulfillment and frustration. / 

Beneath our uniqueif-SS we are bound together by 
our common humarflty . All of us most deeply yearn 
for the blessings of freedom and peace. Each of us 
seeks the personal liberation of a mind that is not 
enslaved to conventional wisdom, a heart that is 
able to love without fear, a spirit that cries ~ to 
the universe. Each strives too fo r the inner peace 
that comes when he has found a harmony between 
what he wants out of life and what he can have, 
between his aspirations and his abilities. This i s 
the Sabbath peace which comes with healing on its 
wings. Praised be the Eternal our God, source of 

freedom and peace. 
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Exhibit ,;even was found in two places. In both c ases, it came at the 

beginning of the service as an introductory reading. Commencing with 

the phrase, " We come together on Shabbat . .. '' it continues with a 

description of individuals who bring to the sanctuary " a private world 

of hopes, of fears, of dreams." These may differ for diffe rent people. 

He continues with other descriptive statements which are meant co 

help the participants see themselves in a cleajr way, while at the 

same time bringing them into a group context. " Each life is unique .. . '' 

but, "beneath our uniqueness we are bound together by our common 

humanity." This super-awareness is essential to the liturgical experi

~1 3 being offered by the c reative liturgist. 

In a somewhat didactic tone the author asserts that '' all of us .... 

yearn for the blessings of freedom and peace . . . personal liberation of 

mind ... a heart able to love without fear. 11 Yet, these are grand ideals 

capable of giving purpose to the synagogue. If, in fact, it is identified 

with those ideals , the synagogue be IP mes a place where one may be 

inspired to attain thern. 

As well, every ;:-<?rson seeks a "harmony between what he wants ... 

and what he can have. " The Sabbath is seen as a time to learn of this 

harmony, a time oi " healing. 11 And, again, it is to the sanctuary that 

we come in o rder to experience these ideas and move a step closer to 

attaining the desired goals . The focus here is , as we have seen else

where, on the person, his needs , aspirations, and life goals, 
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Exhibit #8 

( Reader) 

This is a Sa b bath moment , a moment of divine 
quest. We hav e entered ou r sanctuary, where 
we are invested with the sounds of the spirit. 
We are gathered in mutual affirmation to seek 
t!le Sabbath of the soul. 

This is a plac e of divine poss ibility . Its words 
invite commitment to purpose a nd realization, 
This i s a place of holy possibility. Its words 
promise triumph o ver anguish and despair. May 
our meditations bring hope and s trength, ful
fillment and peac e. Ame n. 

This reading was found in two locations. It began the service : n 

both . It functions most cle arly, as an introductory reading as it d efines 

ritual time14 - - ''T hi s is a Sabbath m o ment, a moment ot divine quest, 11 

and ritual space15-- 11 This is a place of divine possibili ty. " The wo rds 

o f the service are de fined as inviting "commitment to purpo se and 

realization. 11 

We have :10 better example of a passage which attempts t o tell us 

about the different ing redients o r elements of a temple service. It 

defines the c ongregation as a g roup "gathered in mutual affirmation. 11 

The passage concludes with a commonly phrased statement o f h ope ... 

We note that the c entral c oncern of the passage is d efining fo r us, mak

ing self-conscious, the reality o f the liturgical event. The focus i s on 

what people are doing, and the 9 ature o f the service, Specific theo-
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logical statements are absent. This lack of dogmatic theological con

tent and definition leaves the liturgical experienc e open to the input and 

response of individual members of the congregation. 

Exhibit #9 

(Reader and Congregation) 

Each of us enters this Sanctuary with a different 
need. Some hearts are full of gratitude and joy; 
they are overflowing with the happiness of love and 
joy of life; they are stirred by the challenge of 
making tomorrow's world better; they are healing 
from illness or have escaped misfortune. And we 
rejoice with them. 

Some hearts echo with sorrow: Disappointments 
weigh heavily upon them and they have tasted 
despair; families have been broken; loved ones 
lie on a bed of pain; death has taken those whom 
they che rished, May your presence and sym
pathy bring them comfort. 

Some hearts are embittered: They have sought 
answers in vain; ideals are mocked and betrayed: 
life has lost its meaning and value: May the knowl
edge that we too a re searching restore their hope 
and give them courage to believe that all is not vanity. 

Some spirits hunger: They long for friendship: 
they need understanding; they yearn for warmth. 
May we in our common need and striving, gain 
strength f r orr.. one another, as we share our joys , 
lighten each other's burdens. 

Exhibit #10 

( Rabbi ) 

May we in our common need and striving gain 
strength from one another as we share our joys, 

• 
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lighten each other's burdens, and pray for the 
welfare of ou r community. 

May the worship offered in this s anctuary, dedicated 
to our vision of the ideal, be g reat in aspiration and 
in lr:-ve. May each heart that seeks God here find 
Him, as our Fathers did in the Temple of Zion. And 
may this be a house o f prayer for all peoples. 

(Congregation) 

May ou t· worship here bring us hope and blessing. 

This selection, a responsive reading, is taken from the beg inning of 

a creative Bat Mitzvah se rvice. It comes after a n opening Sh'hekiyanu 

and the singing o f the song Ma Tovu. We a re told that " eac h of us enters 

this Sanctuary with a different need. " This is the main theme of the 

entire reading. Whatever that real need may be, it is h oped that the 

congregation will h e lp in meeting it, Thus the temple gains a aew 

definition. It i s a place where peop le may find emotional support. U 

"some hearts are full o f gratitude and joy, " then ''we rejoice with them. " 

If " Some hearts echo with sor r ow," then " May our presence and sym-

pathy bring them comfort. " As well, if " some hearts are embittered, " 

we may give them courage by letting them know that " we too are search-

ing. t1 And if some " yearn for warmth , t1 we may '' in our common need 

and striving, g ain st rength from o ne another. 11 

We can see that there is a shared awareness that all members o f the 

group are not the same. There is no monolithic, pietistic i mage that 

all must assume. The moment of entering the templ e, of joining in 
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comrr.unity , 1s a lso a moment of higli consciousness , a time when per-

sons are recogniz ed and affirmed in their differences as we11 as sim.i-

larities. More, i t is a time when o r g anic needs of the person are 

recognized in an una bashed way . People may then gain i n their sensi-

tivity to their o w:1 needs, as well as t o the needs of those around tr.em. 

We see how the c reative l i turgist uses the liturgical e v ent to focus o n 

the lives of the participants. Whereas in the traditional liturgy the 

needs of the p e ople are expres sed in sup~, o r petitio nary, prayers 

to God, he r e w e are to become s elf-aware, a nd thereby help o urselves 

and others. 

The s , me p a ssage appeared in a somewhat different fo rm in another 

plac e . The form is altered t o include shorter respons e s between the 

bb . d h . M . 1 1 d' h I 6 
ra 1 an t e congregation . ost impo rtant y , a cone u 1ng paragrap 

is present in exhibit ten. It speaks of the " worship offered in this 

sanctuary'' as b e in6 " dedicate d t o our visio n of the idea l. . . " Further, 

it offers the h ope that e very II hea rt that s eeks God here find Hi m, 11 and 

it compares the p resent situ ation of wo rship to t he " Temple of Z io n . " 

A universalist note is then struck -- " And may this be a house of p raye r 

for all peoples . " 

T he line s o f the concluding paragraph are filled with referenc e s 

fro m the tra ditional service . Their placement at the end of the reading 

gives it a sense o f balance within the larger context of the litu r gy. 

Aside from adding depth of meaning and interest by relating t o the 

classical motifs, the concludin g paragraph has a somewhat rheto ric al 
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functicn. The return to traditional motifs is often meant to signal 

closure~ 
7 

It helps us see that the thought and the passage 18 are coming 

to an end. This is one way the innovative liturgist c reates a recog

nizeable pattern i:i the flow of the liturgical reaciings. 

Exhibit /111 

(Reader) 

What does it mean to be a congregation? It means 
to care about eac h othe,. Pray? We also pray at 
home. We come together as a congregation in o rder 
t o share in our life as Jews, to be part o f the com
munity of Israel • past, present, and future. 

" Once the Gerer Rebbe, may his memo ry protect us, 
decided to question one of his disciples : " How is 
Moshe Yaakov doing ?" The d isciple didn't know. 
" What! " shouted the Rebbe, " You don't know ? You 
pray under the same roof. you study the same books -
and yet you dare to tell me that you don't know -
whether Moshe Yaakov is in good health, whether he 
needs help, advice, o r comforting ?" 

Here lies the very essence of o ur way o f life : every 
man must share i n every other man's life, and not 
leave him to himself, e i ther in sorrow or in joy. 

Here the question is asked directly: "What doPs it mean to be a 

congregation?" And just as directly asked is it answered: " It means 

to care about each other •.• to share in our life as Jews. 11 Two major 

themes emerge. First, the individual person belongs in community 

with other individuals in what has come to be known as a "caring com-

munity. 11 Second, Jewi sh people should share their lives with other 
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Jews. The congregational setting provides the i>pportunity for both th~ 

above. 

In the second paragraph we have a story which vividly portrays the 

ease with which we may lose touch with even the closest of our asso-

ciates. The anomie and loneliness spoken of in modern social-

psychology attests to this very same understanding . The iciea of the 

cong regation is to break down the distance between individuals . It 

gives people a place which is defined as a place of sharing. By being 

sensitive to the deeply felt needs of the people the synagogue gains a 

positive r ole in the life of the community. 

Exhibit # 12 

I . 
May the door of this synagogue be wide enough to 
receive all who hunger for love, all who are lonely 
fo r fellowship. 

May it welcome all who have cares to unburden, 
thanks to express , hopes to nurture. 

May the door of this synagogue be narrow enough 
to shut out pettiness and pride, envy and enmity. 

May its threshold be no stumbling block to young 
and st raying feet. 

May it be too high to admit complacency, selfish
ness, and harshness. 

May this synagog ue be, for all who enter, the door
way to a richer and more meaningful life. Amen. 

... 
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The guiding image in this opening pas sage is the ''door of th e sy11a

gogue. " It is used in a particularly effective way sinc e it is precisely 

19 the door that demarks the sac red space of the sanctuary r oom. We 

i earn what dc,es belong v.itbi n the sacred space and what d.Jes cot, 

Those " who hunger for love ... who have cares to u nburden, thanks to 

express, and hopes to nurture" b elo ng within. That i s , a ll significant 

human respo n s es belon g within the sac red spa c e. "P r ide, envy and 

enmity" o r negative human respo nse s are t o be kept o ut. The syna-

gogue is d efined as a p l ace where h uman needs may b e expre sse d a nd 

explored. It is the h o pe o f the author that the synagogue will thus 

provide fo r a '' richer and more meaningful life. " 

Exhibit # 13 

i Rabbi ) 

We gather in prayer. We gather with all Isra el. 
As a congregation, we come together - together 
to usher in a year full of awe and of mystery. We 
come with the burden of ou r sorrows, with the 
fullness of joy, with hopes, wit h dreams, with 
fears. We come t o discover - to search o ut the 
o neness in this universe of discord, the harmony 
in a shrill wo rld. We seek the peace of under
s tandin g, tlie peace of faith. 

This introductory statement was taken from a Rosh Hashana service. 

It begins with the familiar refrain " we gather in prayer. '' But it is 

specific about t)\e event for which we are gathering--" we come t ogethex 

to usher in a vear full of awe and of mystery. " The l iturgical e vent 

•' 
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associated with the New Year has a specific purpose. The author 

ascribes " awe and mystery" to the purpose of recognizing a new year 

has begun. But there is m o re. We come as living persons with all 

our emotio ns. And we come with a sense of discove ry , open to new 

understanding and insight . For those who might w onder what the new 

year js about, t~is passage will help to direct their thoughts . 

(Reader): 

E xhibit l,1 4 

'' Habiru" is an ancient near eastern word whic!-1 
describes a people who l eave the protection of 
their native land and become wanderers from 
place to place. Some modern scholars believe 
that the word " Hebrew" c o mes from "Habiru. '' 
1n Hebrew JI' , ;;i "I comes from the root , ~ o 
which rneans " to pass ove r " o r "to pass o n." 
Thus from the very beginnings of ou r history 
through to mo.dern times Jews have alway;5 been 
seen by themselv e s and by others as wanderers. 

Many of the problems of Jewish migrants have 
remained the same throughout our history. 
When Abram left his family in Haran to move to 
C anaan he jeopardized the same things that 
modern Jews do in their migrations. As Rashi 
points out, travel causes a loss of family life, 
reduces wealth, and lessens one' s reput ation. 

When those of us who came to Riverside migrated 
here , we left behin d us family and fri e nds, in the 
hope of establishing our own families and building 
new friendships. 

When Abram, our ancestor, left ancient H aran 
in sea r ch of new dreams, and migrated to Canaan, 
God promised him a large family, a great name 
and mate r ial wealth. 

We immigrants to Riverside hope for the same 
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bles:.ings. We hope and look forward to creating 
new friendship s , extending family ties, and 
improving our standing in the community. 

And so tonight he re we are, a community of 
migrants, participating in a service to honor 
the new members of our congregation. They 
are new to the synagogue and some to the com
munity, but not to Judaism. 1n truth, we are all 
new or old; not they, or him, but everyone of us 
depending on our perspective. U at this moment 
we look back, then we are all old. But if at this 
moment we look t o the future then we are all new . 

Well said. We join you in our future together, 
with thi s o ur congregation. 

Welcome: Welcome, not as "new" members, but 
as involvers . Participants with us in making the 
dreams of Judaism come alive, Welcome: to our 
worship of God - He who is greater than us all. 

Welcome t o the opportunity of sharing with our 
community the ideals and values of ou r religion. 

I 

Welcome to the o pportunity of educating our 
c hildren and ourse.ves. 

..... o f living in a Jewish community. 

• , . .. of perpetuating Jewish civilizations. 

Yes - that is why we are here - all of us. 

(Newer Members): ... . . of sharing our dreams. 

(Older Members) : All our dreams and .. . 

( Entire Cong. ) : Our hopes of making Judaism a living thing, our 
desire of making our congregation a community 
of Jews who live together in peace and love. 

(Reader ): But how can we accomplish this - how can all of 
us, each different, each with our own views 
really turn the dreams of Jewishness into reality ? 

-&lliiiiiiiiiiiiii:-..::;;;;;;;.;::~~==c::;aa:;a;;~E31ii.-.~-=--===:;;:;;;;;;;;;;;:.-==-=---=a~-..:: .• 
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We recogni ze the difficulties, - buf to live is to try. 
"it is not up to us, 11 said Ral:>bi Tarfon, " to finish 
a task all by ourselves, but neither are we free to 
desist from trying.' ' 

But you still haven't answeri~d my questio n. How 
c an we, s \.\ch a diverse group of people , whose 
only common denominator is ou r Jewishness, 
a ccomplish a nything, l et alone put flesh and blood 
on the· bone s of dreams ? 

T hat' s the ve ry point. It is precisely ou r individu
ality, ou r diversity th at makes our congre ga tion 
ideal for helping u s live our Jewishness. We here, 
have the oppo rtunity to shirk off ou r silly quarrels, 
t o rid ourselves of petty jea lousness. It is the 
fact that we are different that gi ves flesh t o the 
struggl e - the opportunity to be honest with each 
other, respe ctful of ou r diff,erences. lt is ou r 
existence a s a mic r ocosm of humanity that pro
vides the opportunity to resolve our p r oblems. It 
is that dive r sity that challenge s us to do s o, to 
o btain some measure of pea,ce. 

This reading i.s taken from a " N~w Member Sabbath Service. 11 The 

purpose of the service is to welcome new membe•r s to the congregat ion 

in a formal way, In so doing, though, it accomplishes much more. 

It defines the nature and pur pos e , p rincipl e s a nd goa l s of the temple 

community. 

The structure of the passage is highly inno vative. There are parts 

for a reade r and a rabbi. There are sections for newer 'members and 

older members who j oin in antiphonal readin g . 
20 

Also , the entire 

congregation reads together. The interaction of all these reading part s 

provides a structure within which different kinds of statements may be 

that m ake sense given who the readers are . 

.. . :--~~-=a;a:;:aa-~-==--.-;----=saliil:I-.:;;;~-=--=-~==--_... 
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This service is clearly mo1·e tha n wo r sh ip in the traditio nal sense. 

It rev eals a community engaged in seeking an identity through self

awareness and self- description and self- analysis. It shows a group 

sensitive to the realities o f its members. By means of the se r vice, 

the community seeks stability th r ough sharing a commo n understanding 

of what it is. 

Certain motifs and themes emerge. The " Jew as wanderer" estab-

l ishes a common mythic origin for a ll present. The logic runs, "if we 

are all wandere rs , then really, we are all newcomers. ' Indeed it is 

factually true th~t we are a "community of migrants" or at least the 

children of migrants. With the high mobility brought by corporate 

structure, j ob oppo r tunity and advancements in transportation , many 

congregants are modern migrants. The synagogue has a spe cial r ole 

in being an unchanging element in t~ e life o f the " migrants. " Wherever 

they go they may join a synagogue community. 

Accor ding t o o ur passage, the synagogue does not want " ... new 

members - -but involve rs. Participants ... '' who make " the d reams of 

Judaism come alive." Belonging to the group in a passive way is not 

enough. The emphasis is taken away from the club membership syn

drome and added to the idea of participating in some integral way whic h 

will make the place "come alive. " 

But then an obje ction is rai!Sed and a dialogue ensues within the 

framework of the service between the cong reg atio n and the reader. 

The congregation responds. 

. . 
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But how can we accomplish this- -how c an all of us, 
each different, each with our o wn views , really turn 
the d reams of Jewishness into reality ? 

The answer come s from the reader : 

It is p recisely our individuality, our diversity, that 
makes ou r congregation ideal for helping us live our 
Jewishnes s ... It is ou r existenc e as a mic rocosm of 
humanity that provides the opportunity to resolve ou r 
?roblems ... " 

The synagogue finds its purpose in being a model community, a mode l 

in which r espect fo r the individual person is a paramount co n c e rn. The 

congregation conclude s: " It i s that d i versity that cha llenges us . . . to 

obtain some m easure o f peace. " The st ri ving of the synagogue i s thus 

in touch w ' t h the reality of the p e o ple. The new members are wel -

corned into a community they can accept a s their o wn. 

Exhibit 1115 

( Reader ) 

Here , today, g athered together , we c e l ebrate 
c reation and life. In community we seek those 
v a lues that wiil be reborn . We choose from 
among the t raditions of ou r J ewishness and open 
ou rselves to the year's turning. 

This place, this p l a c e o f ours , this time and place, 
this Rosh Hashaoah, give us the opportunity for 
pause. Pause t o think, and remember, to feel and 
renew. Here in this room, simple and plain, we 
c reate beauty by ou r presence. Here in this r oom, 
at this quiet time, we create the blessings of rest, 
calm and renewal ; and we may choose to respo nd 
to them. To this room, here among us, we bring 
the traditions of our people. 
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(Together) 

We are beginning a new year that is one more step 
in a histo ry thousands of years long. We build on 
what has gone before. We strive to understand the 
concerns o f those who have gone before and discover 
their timeless vald es. 

In this introductory passage taken from a Rosh Hasbana se rvtce 

we see once more the process of bringing to awareness the purpose of 

our "gat hering together." We are to " celebrate creation and life •.. 

seek values ... choose from among the t~aditions . .. open ourselves t o 

the year's turning. ·, The first and the last in this list of objectives 

are meant to also define the meaning of the New Year. The introduc

tory passage is used to hel;, the congregants understand more clearly 

the precise meaning of the specific liturgical event. We are told that 
• 

Rosh Hashana give~ "us the opportun~ty for pause ... to think ... remem

b er •.. feel and renew." In a real sense, these are instructions to the 

participants. The w o rds help to produce the responses being described. 

Rather than using symbolic language, the author uses direct speech, 

Yet, the aesthetic dimension is touched upon with the phrase "Here 

in this room, simple and plain, we create beauty by our p resence. " 

The emphasis is on the words "we create , " The responsibility for a 

meaningful liturgical experience rests in large part with the partici

pants, If the " we" includes those who have a hand in the making of the 

service, then this sentence comes to tell us about our total role in the 

•• 30 
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effectiveness of the event. " We c r eate th!! blessings .. . anc! w e may 

c hoose to respond to them. 11 

We are reminded that the New Year is but "one more step in a 

histo r y thousands of years long. 11 and that " we build on what has gone 

21 
before. 11 Though we create, it is never in a vacuum. Once recog-

niz.e d , our place in time may become secur e . This is part of the 

objective response to the Rosh n a shana se r vice . 

Exhibit #16 

"Silent Meditati o n" 

Like this New Yea r 's night, so are we --our own 
e nds shrouded in t he darkness of ou r undiscovered 
selves, peering deep within the night for that fire 
which led our ancestors from the d arkness of thei r 
slavery, as with them we too yea r n to cut the bonds 
which keep us from co ntrollin g our o wn destinie s; 
but with them t oo we sometime s savor our depen-' 
dency , suckling the bosom of the night when we 
kno w we should be d r inking from free-flo wing 
streams , seeking out the fire which will give the 
night direc tion. 

And so we gather here from many places, drawn 
here by the New pole of the magnet of our people, 
whose Old pole may, at o ther times, rep el us . For 
t h ou gh we s tem from a single people, each of us has 
met that people in a different house--a stifling, fet 
t ered o ne; a warm, accepting one; a concerned, 
empathic one ; a defensive, bitter one. Yet from 
th-e house in which ou r spirits g rew was sown in each 
of us a common reco gnition that the word J e w some
h ow re lated to us, a n d h o weve r we might reac h to 
others, to embra ce all men, a part of us remained 
within that special W'J rd, struggling to find our 
place within that specia l people. 

We seek that place on this new night, not alone in 
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the direction o f our single lives, in judgment on 
the person we are bec oming over against the person 
who we yearn to be; we seek our place as well 
through j udgment of our people and the world, dar
ing to put questions to the night and to the past , 
s trong enough to let the past question us, We 
meet in celebration and in search. in judgment 
and t o embrace, willing to embark once more 
upon our confrontation with time, with then, with 
future , and with now . 

This passage introduces a Rosh Hashana evening service. It is a 

silent meditation of considerable length. In it we fird various descrip

tions of the purpose of the service and the nature of the people present. 

Several examplary images are used. 

In the first paragraph, the darkness of the holiday evening is com-

. 
pared to the " darkness o f o ur undiscovered selves. " The ritual time 

is related t o the reality of the people. The participants are to relive 

' 
what their ancestors experienced as ~hey peer " deep within the night 

for that fire which led (them) from the darkness of their slavery. 11 

This of course refers to the Hebrews in Egypt. Our author discusses 

a special kind of slavery, one that "Keep(s ) us from controlling our qw n 

destinies. " indeed, like the Hebrews in the story, we backslide, instead 

of " drinking frnm free-flowing streams." 

The New Year gathering is an important event in that it might help 

us keep from sliding backward. The writer speaks of being "drawn 

here by a New pole of the magnet of our people. 11 The future, the new, 

are emphasized on this holiday. And though backgrounds may differ, 
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we sha re this new experience in the present·- - looking to ward what will 

be. 

What joins all the persons together is their recognition of their 

Jewishriess, " that the word Jew somehow related to us . " As we strug

gle to find the light i n the ni ght, we also struggle " to find our place 

within that special people. 11 

The theme of j udgment is presented in the last paragraph. We find 

our place, the author suggests, by judging 11the person we are becom

ing over against the person who we yearn to be. " We are the judges, 

and through the a ct of judging ou rse lves we discover who we are. But 

we find "our place as well through judgment o f our people and the 

world. " And s o judgment o n Rosh Hashana extends beyond self, to all 

of reality. Our unique po sit ion in that reality is our focusing point. 

Finally, in the last sentence, we find a summation stateme rtt which 

acts as closure. It explains that we meet fo r " celebration, " " search, " 

"judgment' ' and " embrace. " Taken together, they give us the strength 

and motivation " t o embark once more upon our confrontation with time," 

that is to say, with our lives . 

T he Synagogue, then, defined in conjunction with Rosh Hashana, is 

a p lace where Jews may regain a firmer grasp of their identity as 

individuals , members of a particularist g roup, and citizen s of the 

wo r ld. The Synagogue i s a special place where these special aware

nesses may be affirmed in community. 
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FOOTNOTES 

Chapter il 

comprehensive symbol--other examples of this type of symbol are 
rabbi, light, Kiddush, Jew, Cod. 

' 'Furthe r more, ii we posit the Kenesset ha-Gedolah, the Great 
Synagogue, to have been a constituent assembly, should we not 
consider the likelihood that the bet ha-kenesseth, the synagogue, 
was, in origin, the place where individual groupings of the Pha ri
s ees and their followers met to plan, to promote, and to pray for 
the success cf t heir efforts? Like the conventicle s of the Puritan 
Revolt, the committees of cor r espondence of the American Revo
lution, the kenessioth, the assemblies of the Pharisees and their 
followers, spun out a r,etwork of associations to attain their goa ls 
as they supported, with arms and prayers, the uprising of the 
Hasmoneans." Ellis Rivkin, A Hidden Revolution ( Nashville: 
Abingdon, 1978). p. 250, 

service--Whcn I spe ak of a service, I use the word in the broadest 
possible way to describe the totality of phenomena occurring. I 
prefer the words liturgical event. A liturgical event is the combi
nation of \itu rgy and actions which when organized tog ether consti 
tute the empirical reality occurring in the synagogue. The liturgy 
is the script or g r oup of words usually read o r sung. The actions 
include, among other s. reading and singing, candle lighting, 
taking the Torah Scroll from the ark, and holding aloft the Kiddish 
cup. All the a.ctions taken toge•her become an event. We may 
analyze the content anrl meaning of both the liturgy and actions. 

responsive reading- -A responsive reading is one kind of reading 
used in the liturgy. A reading is a group of words tha t are read 
aloud or in silence; they may be in any language. 

It is important to note the different types of readings used in 
services. They determine the form into which the words are cast, 
and therefore help to determine the flow of the service. 

5. r e a der ' s medi tation- - The term reader is used to designate the 
leader of the service. This may or may not be a rabbi , and often
times the term reader is used to distinguish the lay reader from 
the rabbi. A reade r' s meditation describes the mood or tone in • 

6. 

which the passage should be recited. Since the 1iturgy is really 
a community script, it is important to mark clearly who is to be 
speaking, This is particularly true in an unfixed liturgy. 

liturgical event- -See note 3. 

46 



• 
I 

47 

7. participant--A participant is one who is attending or existing as 
part of a liturgical event. Commonly called a congregant, I note 
that a congregant may or may not be a participant. Congregant 
refers more specifically to the institutional affiliation of a person. 

8 . introduct0 ry reading--An introductory reading is a reading whose 
purpose is to introduce a part of the service. Its iunction is fixed 
in that it leads into the major Hebrew sections o r into a main 
theme of the s ervice, An introductory reading may be of any form., 
and it may be used with any segment o f the liturgy (i.e., Intro
ductory reading to Torah service). 

9 . life cycle event- -Any liturgical event whose main theme is re lated 
to the major d evelopmental and experiencial occurrences in a 
person's life. 

10. Torah reading--The readin g of the Torah Scroll in Hebrew. It may 
be chanted and translated. 

11. Haftorah reading - -The reading of the prophetic portion. It also 
may be chanted and translated. Both the To r ah a nd Haftorah 
1e adings constitute major inserts i nto the liturgy. 

l 2. reading- - See note 2. 

13. liturgical experienc e--This refers to the influence, impact or effe ct 
the liturgical event may have on a participant. Experience refers 
t o the participant' s response. 

14. ritual time - -Ritual time has two parts . ( A) The calendar time the 
ritual takes place incluciing the day , hou r and minute. Ritual time 
includes an appreciation for the natural cycles. (B) The time 
referred t o within the context of the service. A liturgical event 
exists a lways in the present of the event. Within the se r vice, 
reference may be made to the past and future, as well as the 
present. To remain coherent, contextual time must always return 
to the present instance of the ritual. We read in Eliade's, Sacred 
and Profane, " The participants in the festival become contempo
raries of the mythical event. In other words, they emerge from 
their historical time- -that is, from the time constituted by the s..tm 
total of profane personal and intrapersonal events--and recov er 
primordial time, which is always the same , which belongs to 
eternity. Religious man periodically finds his way into mythical 
and sacred time, re-enters the time of o rigin, the time that 
'floweth not' because it does not participate in profane temporal 
duration, because it is composed of an eternal present, which is 
indefinitely recoverable. " Mircea Elieade, The Sacred and the 
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Profane: The Natu re of Religion, trans. Willard R. Trask ( New 
York: Harcourt, Brace & World, Inc., A Harvest Book, 1959 ) , 

p. 88. 

15. ritual space- - Ritual space is of course, i11 this instance, the syna
gogue. Defined stri ;::tly. it is any place in which a liturgical event 
is to occu r. This could be z. home, ballroom, a natu r al setti'1g 
and othe r s. The important point is that it is recognized as being 
a special place by virtue of its use. Ritual space is akin to sacred 
spac e. E liade writes : " For re l igious man, space is not homo
geneous; he experiences interruptions, breaks in it; some parts of 
space art qualitatively different from othe rs ...• For religious man, 
this spati a l nonhomogeneity find s expression in the experience of 
an opposition between space that is sacred--the only real and r eal
l y existing spa c e--and all other space .. .. " Eliade, Sacred and 

Profane, p. 20. 

16 . concluding paragraph--A paragraph is a sub- section of a readin g 
(or passage). A concluding paragraph is one that draws to a close 
an entire passage. Many paragraphs may be included in a respon
sive reading, each response berng a single paragraph. 

17. closure- -The act of bringing to a c lose a section of the liturgical 
event, a:1d the entire event itself. 

18. passage--Co mp r ised of a group o f reading s o r paragraphs. A 
reading may refe r t o the specific paragraph, or to the entire pas
sage. The te rm r eading tells us about the passage's form . 

19. 11 ••• we c ould say tha, the experience of sacre d space makes possible 
the 'founding of the world 1 : where the sacred manifests itse lf in 
space, the real unveils itself, the wo r ld comes into existence . • ,. 
religi ous man can live only in a sac red world, because it is only 
in such a world that he p articipate s in being, that he has a real 
existenc e. This religious need expresses an unquenchable 
ontological thirst. Religious man thirsts for b e ing . 11 Eli ade, 
Sac red and Profane, p. 63- 64. 

20. antiphonal reading--A responsive reading wherein those reciti ng 
a r e ~other than the rea de r - congregation combination. This coul d 
mean two readers, two cong regant s and other v ariations. Here 
it is between newer members and older members. 

21. " •.. it is a primordial mythical time m a de present. Every religious 
festival, any litur gical time, represents t he reactualization of a 
s acred e vent that took place in a mythical past, 'in the beginning. 

1 

Religious participation in a festival implies emerging from ordinary 

• 
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tempora l duration and reintegration of the mythical time reactual
ized b y the festival itself. Hence sacred tiine is indefinitely 
recoverable, indefinitely repeatable. " Eliade, Sacred and Pro
fane, p. 69 . 
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CHAPTER Ill 

The Candle Lighting Ceremony 

Writers and compilers of creat ive liturgies use the c andle lighting 

ceremony as one of thei r favorit e r i tuals for innovation. A new intro 

ductory reading 1 accompanies the traditional Hebrew blessing in most 

services researched. The author o r compiler st re sses va rious 

values, goals, and insights through the use of the image light. Many 

time: the reading int roduces a them~ that p redominates i n the service . 

To open a service, creativ e lit1.,rgists utilize the candle light ing cere

m o ny precisely because it may l ead to a variety o f interpretations. 

The custom of lighting candles to begin a liturgical event
2 

has i ts 

roots in the tradition . Shabbat and h o liday cand l e blessings are 

included ;n traditional Siddurim. Hertz comments about the home 

lighting of Sabbath c andles that the '' due observance of this pr~cept 

( for the woman to light c andl es ) ensures shalom bayit, domestic peace; 

and it does so, in giving the Eght of Sabbatical sanctity to the home. 
113 

He adds, " The sacred ceremony itself has for many c enturies been 

preceded, or followed, by spontane '.)US or non-statutory words of 

prayer ... 11 4 Though a blessing for Shabbat c andles was not included 

in the Union Prayer Book until its 1940 edition, in the Gates of Prayer 

( 1975) ev ery service is given a different introductory reading fo r the 

blessing over the c andles. 
5 

It appears, then, that the liturgical innovators are responding in a 

sensitive way to what has ?een an i mportant religious ritual. They 

50 
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are attempting to use a very ancient custom in a proper and significant 

way. Since Shabbat candles are not lit in the homes of a vast majo rity 

of Reform Jews as was the 0lder custom, today the ceremony is con

ducted in the temple as part of the modern litu:::-gical event. 

The candle lighting ceremony 1s technically a sub -ritua1
6 

in the body 

of the service. It stands alo ne, but within, the liturgy and structure of 

the service, normally at the beginning. The Hebrew blessing commonly 

separates the sub-ritual fro m the re st of the liturgy, a nd a cts as an 

e l ement o f closure. 7 However, if the blessing is not used, the reader 

and participants discover through other means, usually graphics, where 

the sub ritual ends , and a new part of the service begins. 

The candle l i ghting ceremony works e ffe ctively for s everal reasons. 

First, it p r ovide s for a spec ific a ct which he lps to d elimit the space-

I 

time f ramewo rk of the service from everything that may have come 

before it. Something physical o r concrete t akes place; t he candles are 

actually l it and remain in use as r i tual ob jects
8 

within the room. 

Second, the a ct of lighting the candles is a unique act during the l iturgi 

c al event, Unlike the playing of music o r the readin g o f words, the 

lighting of the c andles usually occurs only once during the service. 

Third, the c a ndles quickly c atch the attentio n and focus the interest of 

the congre gatio n . This happens because the candles are pla c ed in a 

conspicuous place near !.he pulpit. Moreover, many times a congre

gant rises to recite the candle blessing, thereby e voking a response 

from others in the g roup . Fourth, and this is mo st theoretical; the 
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centraJ positioning of the candles near or on the pulpit gives the ritual 

mythic overtones. The candle light becomes the sacred fire of the 

altar, 9 and hearkens back to a time of magic and sac ri!ices. The 

sc1c =ed fire produces in the congregation a special mood, helping it 

better relate to the feared numinous 1 O of the sac red ark and pulpit. 

The lighting of the candles with a special incantation thus aids in the 

uniting of priest, ( rabbi ) pulpit and congregation into a functioning, 

organic e vent. They are µrepare d, then, for the rest of the service. 

(Reader and Congregation) 

With family and friends, 
we welcome the Sabbath. 

As we kindle the Sabbath lights 

Exhibit # l 

may their light shine into our hearts. 

T>ie world still lives in the shadow of war. 

Let us kindle the lights of peace. 

St ill the darkness of hurt and hatred 
remains to frighten us. 

Let us kindle the light 
of understanding and love . 

Many ~ill suffer in the gloom 
of deprivation and despair. 

Let us kindle the light of opportunity and hope. 

----------------------------------------------
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(Reader and Congregation) 

Come, let us welcome the Sabbath. 

Exhibit '12 

May its radiance illumine our hearts as we 
kindle these candles. 

The world lives in the shadow o f war. 

Let us ignite the lights of peace . 

Our nation is wrapped in the darkness of violence 
and hatred, 

Let us kindle the light of unde rstanding and love . 

Our fello wmen endure the night of d ep nvation and 
--lespair. 

Let us bring them the light of opportunity a nd 
freedom. 

All of us at times walk thro:,1gh the valley of despo n
dency and doubt, unable to find o ur way. 

May we find a light to i llumine the path, that 
our days ahead may be bright with wi sdom and 
warm with happiness. 

(Hebrew blessing ) 

Praised be the Etero.d our God, Ruling Spirit of 
the universe, who enables us to achieve holiness 
through fulfilling the mitzvah of kindling the 
Sabbath lights. 

May the Lord bless us with Sabbath joy. Amen. 

May the Lord bless us with Sabbath holiness. Amen. 

May the Lord bless us with Sabbath peac e. Amen. 
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This passage is a responsive reading in form. It preceaes and 

introduces the traditional Hebrew blessing over the lighting of the 

candles. Therefore, it is also an introductory reading. 

We see here sev eral common themes of candle blessing readings. 

We are asked first of all to ''welcome family and friends . " This kind 

of opening is important, for it helps to set the mood of the service. 

The compiler uses the beginning of the c andle blessing as part of the 

introduction to the entire liturgical event. After this, he directs our 

thoughts to the candles with the hope that "their light shines into our 

hearts." Here, the powerful use of the image of light stands for the 

emotions, particularly the emotions of compassion and of love. The 

light is meant to inspire these emotions within us. The author hopes 

the lights may al so inspire us to fulfill the ideals he is expressing. 

We read about opposites: war-peace, hatred-love, des pal r-hope. 

A parallel structure is presented in which the words "Let us Kindle 

the light of. .. " becomes the refrain, and in which "light'' comes to be 

identified with the "good. " We are asked to think about the triumph of 

good over e vil. More than that, we are asked to participate in this 

battl e on the side ot good. Thereby,the candle lighting ceremony 

helps to establish the theme of the service; it unites the congregation 

in a common goal; it retninds us of shared values. 

It should be noted that this is a theologically open passage. The 

word " God" does not appear until later in the service. Further on it 

becomes clear that the compiler has presented a theistic service. 
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Yet, within this particular event the message is non-theistic, the author 

articulates universal values. Therefore, the passage is in keeping 

with the general theme of the s ervice, but out of step with its main 

theological stance. It appears, however, that the passage works well 

in the position where it is found . 

We note that exhibit one is a paraphrase o f exhibit two. The words 

that are changed tend to s o ften the to ne of the piece . The l ast two 

parag raph s are left off, making the r eading shorter. We see here an 

example of litu r gical transiti o n and development. Different compile r s 

can add an element o f their o wn creativity t o the phrasing of a passage 

simply by changing a few wo rds and eliminating a few lines. No te 

well the interpretive translation of the Hebrew b l essing. God is the 

" Ruling Spirit of Universe. 11 We " achieve ho liness " by lighting the 

candJ es as a mitzvah. 

Exhibit H3 

The Lights of Shabbat make sure the steps, 
lighten the hearts, 
bright.rn the souls 
o n the journe y toward peace 
begun generations ago . 

May these candles kindle within "?ach of us 
the inner peace the wor ld needs 
to continue that j ourney. 

This passage prefaced the lighting of c andles in a Bat Mitzvah service. 
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The reader rec ites an introductorv reading b efore the blessing over the 

candles. We note that the passage is not a narrative paragraph but a 

poem, written ir, free verse. The guiding metaphor is the " journey 

toward peace." This metaphor relates the meaning of lighting candles 

in a Sabbath service to a spiritual quest. Thereby, the lights are 

defineci by the passage. 

Furthermore , these are not just the lights of this particular cere -

mony, but ligl::~s shared with past generations and many othe r cere-

monies as well. The statement gives us the perspective of time. At 

the same moment that it speaks of the past, it encourages us to seek 

for ours ... lves the " inner peace the world needs / to continue that 

journey." Thus, the ritual of candle lighting connects us with the past 

and inspire£ us in the present. 

We see there is no reference to the word " God." Rather, the lights 

tell us about human nature and striving. They awaken within the par-

ticipants certain thoughts and awarene sses about themselves. And they 

help to direct attention tow a rd the Bat Mitzvah, in which the "journey 

toward peace" is seen to continue in the person of the young woman 

"coming of age," 

Exhibit #4 

L et us leave behind the dark past 
Ii is part of us--but we have our lived it. 
Let us take along with us the bright memories, 
As we kindle the lights for 
A brighter and hetter New Year. 
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The candles are lit and the traditional Hebtew blessing recited after 

the reading . We note a theistic element is absent, Here the image of 

light sets-up the dichotomy between the past and the futu r e, The 

w r iter integrates t he theme of new beginnings, the theme oi Rosh 

Hashana, into the c a ndle light ing ritual, Instruction is given us to 

l eave behind all that is dark, and to bring with us only "bright memo

ries. 11 The ideas guide ou r attention in the direction of the future, 

Light comes to be symbolic of a time which m a y be " better" and 

"brighter, 11 Perhaps the ritual thus provides us with a moment of 

catharsis as we start the New Year. 

Exhibit #5 

( Reader ) 

The sun is the light of our wor ld. 
Thrust into the infinity of space, it warms i.ts 
planetary children as a mother shelters her young. 
Confident in its glory it exudes a fiery power 
and sends it s burning rays to heal the darkness. 
This orb ... is very special to us. For through it 
we find ou r life ... Day follows night in endless 
succession.,. Relentlessly the sun burns while 
people mark the calendar of their present. 
Light and life are one. The wonder of light is 
the wonder vf life. 

E xhibit five, taken from a Rosh Hashana service, presents a 

naturalistic interpretation of the image of light, ln highly poetic 

language~ the author desc r ibes many scientific truths of ou r physical 

world . He moves from the sun's pe r sonification to a description of 

• 



,, 

58 

our involvement with it. A vital c o nne ction is made when he writes 

' 'For through it we find ou r life, " and " L i ght and life are one. " This 

is meant t o be more than simply instructional. T he goal is to bring 

us to a.n awareness of ou r close connection with the natural world . 

This awareness leads u ltimately to the statement, "The wo nder of 

light is the wonder of life. " Once we recognize the relationship of 

life and light, we may experience the mystery which stands at the 

center of existence. While the entire natural v.. o rld thrives on light, 

man is the only c reature capable o f wondering about it. Since this is 

o ne o f man's unique c apacities, ~he w r iter is e xceptiona lly concerned 

wit h conjuring up wonderment in his se rvice. He uses a c andle llght-

ing c eremony to help achieve this goal. 

Exhibit #6 

( Reader ) 

We turn to the candles. The flickering 
flames speak of home and family. The lights 
and shadows b ring memo r ies of other Sabbaths. 
The Shabbat lights wipe out the distinction 
of past and present and make all time one. 

We thank You, our God, and God of ail 
generations, fo r the gift o f memory 
which unites us with our own past. 

But memory is not only personal; for Jews 
there is also communal memo ry . We c elebrate 
the Jewish family in these lights. For 
thousands of years they have symbolized 
the promise of Shalom, o f Sabbath peace and re.st . 



• 

59 

In this example we see the common motifs of Sabbath peace and 

rest. They are inte rwoven, however, with a complex of other themes 

and statements. The lights refer us to " home and family, " long lived 

Jewi sh values. The lights also have the power to ''bring memories," 

a nd " wipe out distinction of past and present." This remembering 

coher es with the direction of the Israel Independence Day service; we 

a r e to remember our long, historic connections w ith the land of Israel. 

Yet, the capacity to remember is no t a natural ability according t o 

this passage. It is a "gift" from God , A thanksgiving prayer is there

fore offered in the second stanza, thanking God for this ' 'gift" of 

memo r y. We understand, next, that memory has the power to " unite 

us with our own past." The author hopes the participants in the 

service, th r ough their participation in the service, might begin to 

actually feel the uniting power o f m~mo ry. By bringing memory for -

ward, the person joins in a " persona.l" and " communa)" act: all time 

becomes one. A profound psychic expe r ience is meant to be had: the 

Jew e~eriences completeness or unity of person, the inferred mean

ing of " Sabbath peace. " Thus, we understand the use of memory is 

integral for a positive, religious experience. Through the lighting of 

the candl es, our-author wishes to bring us in touch with that truth. 

( Reader and Congregation) 

May our homes be consecrated, 0 God 

Exhibit /17 

::.,. 
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by thy light. May it shine upon 'Us 
all in blessing, as the light of love 
and truth, the light of peace and good will. Amen. 

Light is the p o wer to dispel darkness. 
Light is freedom· freedom to know one self, 
freedom to understand others, and freedom 
to pursue life. We. have this power to 
move back the darkness in ou rselves and 
in others, to do so with the birth of light 
created when one mind illuminates another, 
when one heart kindles another, when one 
person strengthens ano ther. And the flame 
enlarges within us a s we pass it on. 

Exhibit sev en p r esents a long list of antecedents fo r the image of 

light. It is first tb~ light of " God, " then " the light of love and truth, " 

and " the light of peace and good will. " These objects are all commonly 

found to be associated with light. They are the most basic of positive 

values that the religion t eaches. The candles, by reminding us of 

these values, help to inspire ou r recognition of their importance. 

The second stanza tells us of the " power" of light. Light and dark-

ness are once again j uxtaposed. As the passage continues, the focus 

remains o n the positive side; darkness is left undefined. Yet , when 

we read ' ' Light is freedom to know oneself, ' then darknes s is '' ig-

norance of the self." U light is " freedom to know othe r s, " then da r k-

ness is " ignorance of othe r s. " Indeed, the values are made clear; 

" understanding" is held out as something that the religion h olds dear. 

The participants are encouraged to realize this and pur~ue it, for "We 

have the power to m ove back the darkness. " And we are told how we 
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can do this, " when one mind illuminates another, wh-en one heart 

kindles another, when one p£crson strengthens another. " Light i s ou r 

possession, our respoO's ibility; we are its stewards. 11 And the flame 

enlarges within us a5 we pass it on." The author gives the hint th~t 

light is not only a metaphor, but a reality within each person. The 

-:andle flames without image the flame within. Th r ough the recitation 

of thest? words, the candle lighting ceremony becomes a moment of 

heightened awa r e ness of one's innate abilitie~ and nature. 

Exhibit # 8 

(Reader and Congregation) 

In every beginning there is darkness. 
Darknes s and cha o s threaten light and life. 
Yet, form emerges, light and life dawn. 

The Sabbath candles celebrate the p o wer 
that makes for light and life . 

In every beginning there is darkness. 
The darkness of ignorance smothers dignity. 
The darkness o f fear chokes creativity. 
The darkness of tyranny stifles freedom. 

The Sabbath candles celebrate the p ower 
that makes for light and life. 

Blessed is the wellspring of life, 
ground o f being, by whose power we kindle 
the Sabbath light. 

May we be blessed with the light of dignity, 
creation, freedom. May we be blessed with a 

life of joy and peace. 
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Exhibit #9 

( Reader) 

Blessed is the gr(Jund of our being by whose 
powex Israel is inspired to kindle the Sabbath 
lights. Blessed is the divine source !rom 
which light and life Oow. 

In this passage, light and darkness are presented another time . 

However, their meanings have changed. Light is associated with form, 

which is associated with l ife. Darkness is symbolic of chaos, which, 

though not stated, should be symbolic of death. The " Sabbath candles 

celebrate the power that makes for light and life. ' ' The " power" 

remains undefined, and., unlike in the previous passage we do not know 

whether it exists within us or outside of us. In either case, we do par-

take o f it. 

We note particularly the newly phrased candle blessings
11 

ir. both 

exhibit seven and eight. The blessings, so stated, are equivocal in 

nature; they have no precise theological content. Yet, they are not 

equivocal in their value mes 11 age; dignity, creation, freedom, joy and 

peace are all held out as values to be sought. Moreover, these are 

the qualities of life worth celebrating on Shabbat; they are in agreement 

with the notion of the Sabbath tied intimately with the process of 

c re at ion. 

One can infer from this passage that the writer equates light and liie, 

Like others, he sees the Sabbath candles symbolizing the things he 
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wisheF to emphasiz e , the truths he wi5bes to- express. Negative attri-

butes such as ignorance, fear and tyranny oppose the po !clitive attributes 

of dignity, creativity, and freedo m. In the candle blessing a ruling 

" God" does not commanci that the Sabbath light s be lit. R;,the r , we 

are given th e ability to light them by the " weU s pri ng of life, " by a 

"powe r, " and we are " inspired to kindle" the lights by the " ground o f 

being . " Finally, light and life flo w fro m the same sourc e, a source 

that possesses the attribute o f the did ne. 

Exhibit 8 10 

(Reader a n d Cong regation ) 

The Sabbath is a time when we c an rest fro m our 
worries, when we can search for a glimmer o f peace 
in our minds. 

We pray that the light fro m these c andles will 
provide us w ith a ray of hope s o that we may 
fin d peace. 

The warmth of the flames provides u s w i th a feeling 
of sec urity. 

We p ray tha t this warmth may become an impo rtant 
part of our l ives and o ur home s . 

The glov. of these candles strips away the cloak 
of darkness . s o that we may clearly see what is 
before us , 

We are grateful for peace of mind, security, 
and enlightenment. Let us klndle these tape rs 
with the hope that this Shabbat will bring t o 
our lives that which is good. 

( c andles are lit, trad. Hebrew b less ing, 
then: ) 
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Blessed is God, whose goodness· inspires us to bring 
peace, security, and enlightenment in ou r lives by 
kindling the lights of Shabbat. 

May our hearts be gladdened by Shabbat joy and peace. 

The next example, a responsive reading, talks of " worries " and 

"peace in our minds. 1
' The flames of the candles are to provide us 

with " a feeling of security, 11 These are what we could call psychological 

conce rns . Only the interpreted candle bl e ss ing uses the word "God." 

Sti ll, the passage emphasizes not a theistic concern, but "our lives 

and our homes . " 

The theme of Sabbath peac e, a traditional concern found in many 

c andle blessings, is here determined t o be a psychological peace. It 

is thi s psychological peace that we should find to be " good." We ought 

to experience this in some way through the celebratio n of Shab&at. 

In the interpretation of the Hebrew blessing, w e find that "Go d " is 

good, and that by kindling the l i g hts we may be inspired by that good-

ness " to bring peace, secu rity, anrl enlightenment in our lives. " 

Truly , then, this is to be an inspirational c eremony. The " God" here 

is seen as a psychological " God, 11 who may bring psychic peace with 

the Sabbath. 

Blessed are You, Eternal One o ur God, 
Universal Spirit o f Life, in Whose Paths 

Exhibit #11 
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We perceive our holiness, as we realize 
the Sabb:ith Light. 

In this example of creative candie blessings, we have another inter-

pretation of the traditional bless ing. The author retains the idea of a 

personal God. Yet, instead of the phrase " King of the world" he uses 

"Uni versal Spirit of Life." Instead of ''who has sanctified us in His 

commandments" he writes " in Wbose Paths we perceive our holiness. 11 

And we do not l ight the candles , but , "realize the Sabbath Light. " 

The writer has changed the wording of the blessing, and a large part 

of its meaning, witho ut changing all of its form and all of its intent. 

With the words " perceive" and " realize" are expressive of a modern 

religious idiom. The blessing tells us that what happens in a religious 

service happens more in the head than in the hand; and what is , done 

should be done more for the positive experience than becau se it ha~ 

been commanded. 

Exhibit N 12 

(Reader) 

Darkness permits no distinction, Silence allows 
no understanding, In the blackness of night we are un
aware of the color of the Indian or Chicano, the Black 
o r Wbite man. In the stillness of silence we do not 
know a person's faith nor his views on life. In both 
darkness and silence, all men are equal. 

But light impells us to see the differences. It 
rep re sents goodness and knowledge and e nlighten 
m ent. Lighting a candle can lift the darkness and 
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end the silence. 

If we use this light to seek truth and beauty, then we 
will see that men have many differences , many 
qualities that make each man speciall and unique. 
We can learn to commun~cate with othe r s , to learn 
w1'at our fellowman feels and thinks and prays. 

"Thou shalt not hate thy Brother in thy hea rt, " and 
"Love Ye the Stranger" - these are t:nessages of faith 
that make light into enlightenment arnd silence into 
under standing . 

Let ou r Sabbath light t onight stand for Brotherhood. 
Let it sh ine with brightness and strength. May it 
illumine our hearts and souls, that our dream of 
an eternal Sabbath of peace betwee n men will soon 
become a reality. 

(Hebrew blessing) 

In this readin~ light is once agai n contrasted with darkness. Dark-

ness conceals from us the essential characteristics of reality, char-

acteristics that we must see and understand if we are to deal effec-

tively with our live s. It is not necessarily bad that light " impells us 

to see the differences, " for differences " make each man special and 

unique . " Only when we understand the unique qu1alities may we "le arn 

to communicate with others." Light allows foT communication. 

If we have communication, we may also have brotherhood. Through 

communicating one may learn to " love his neighbor. " The time of 

brotherhood will also be the time of the ''eternal Sabbath of peace. " 

The lights represent this peace based o r, authentic understanding 

between people. 
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Exhibit #13 

(Reade r and Congre gation) 

This night that gently veils our year is an illuminating 
dar kness, which forces us to peer into reality and 
painfully make out the true shapes of our existence 
as they loom up fro m the obscurity of our uncaring 
days. 

This night that gently veils our year shall be 
followed by the nights that a re the unknown year 
ahead, and to live within their darkness we must 
find the hopeful, healing warmth of light. 

The gentle flame that gives us life knows :10 dif
ferences of place or color, and it burns as brightly 
from the simplest wick as from the most elegant 
taper. 

The gentle flame that gives us life must struggle 
constantly before the winds of time, and he who 
would ignore its struggle consigns the flame to 
darkness, where each smoldering c andle robs 
us of its warmth. 

I 

The gentle flame that gives us life is our sole beacon 
in our search to find the purpose of the world that 
lies ahead. In the glaring darkness of its unknown 
days, we must struggle for the words that will bring 
light, that light and men might be. 

(Hebrew blessing) 

(Sh'hekiyanu) 

Praised be the Lord our God , who makes us holy 
in the act o f lighting candles, who lets us share 
the miracle of our people's life through light. 

This responsive reading comes from a Rosh Hashana service. It, 

like most others, introduces the blessing over the candles. The author 
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begins by focusing on the night, a special •night, " that gently veils our 

year." During th~ evening we are bid to " make out the true shapes of 

our existence. " Rosh Hashana is a time for confrontation with one's 

true self, a time for self- knowledge. The lights, then, represent this 

coming to knowledge. 

The moment of Rosh Hashana eve stands between the remembered 

past and the yet to be future. The darkness of the evening represents 

the unknown future. The " h opeful , healing warmth of light" will help 

to illuminate the future as it does the present. 

1n the third paragraph. the author s hifts emphasis fro m the darkness 

of evening to the " gentle flame that gives us life , .. " T~e flame is used 

as an extended metaphor for the life giving energy in the world. It 

" knows no differences" between people. It must " struggle constantly 

before the winds of time. '' It is ' 'our sole beacon in our sear\:h t o find 

the purpose of the world. " There fore . we stand in a special relation 

to this light. It is the g r ound o f our being. 

We note the translation of the blessing. Our act of lighting the 

candles " makes us holy." We are enabled to " share the miracle of ou r 

people's life1
' by inv "J lving ourselves in a meaningful way with the service. 

The liturgical event becomes an expierience which heightens our aware

ness of ourselves and ou r place in the world. 

:::;.w: 
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Exhibit #14 

(Reader and Congregation) 

This evening we light the candles of Shabbat while 
sitting in the quiet darkened sanctuary. 

Tonight we call upon our childr en to light six 
additional candles. These candles are lights 
of Yizkor, of reme mbrance. They are the 
lights of lives now extinguished, of memories 
still aglow . 

(six candles are lit) 

The flames of Shabbat and remembrance now illumine 
our world. They will be the da ncing of Shabbat life 
and the et~rnal warmth of living. 

The tape rs burn and Sh ab bat wi.11 be wi th us; 
the eternal flames will keep alive the memory 
of names unknown, of lives unfulfilled, of 
Sabbath j oy robbed from the souls of those 
who wished to be. 

(He brew blessing) 

Blessed are you O Lord our God, ruling spir it 
of the universe, who enables us to continue 
the sacred privilege of Jewish livin g and com
mands us to light the flames o f Shabbat. 

!n this reading , the lighting of the Sabbath candles is combined with 

the lighting of candles to r emember the Holocaust victims. The lights 

are thus lights of remembrance. Shabbat , howeve r , is to be a time of 

life and joy. We have flames dancing " wlth the eternal warmth of 

living. " They a r e juxtaposed i:1 the six candles that remind us of 

"lives unfulfilled, of Sabbath joy robbed fro m the souls of those who 

:...:..> 
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wished to be." 

This expression o f opposite emotions through ritual is very p owerful. 

The participants are called on to feel both joy and sorrow, to focus on 

both life and death, to view both the present and the past. But the 

ritual helps the congregants to express their feelings concerning the 

Holocaust in a communal forum. The strength comes irom others, plus 

the attention called to the present. We are alive, an d are able ''to con-

tinue the sacred privilege of Jewish l iving. " The best answer to the 

remembering of the Holocaust tragedy is to celebrate life. 

Exhibit 1/.1 5 

( Candle Lighter) 

How many times have we done this simple a ct of 
lighting? How man_y Shabbats; how many New Year's ? 

( Cone regation) 

Every year the candles tell a new story, each year 
the music of the flickering light sings a different 
song. 

( Candle Lighter) 

Like the flames of the candles, we too are the same, 
yet constantly changing. Like the streams of light 
flowing from these tapers, we can never go back to 
relive the moment before. 

( Congregation and R1bbi) 

The lessons of the candles are clear. The past is ours 
only because we have already lived it. The present 
is ours in that we cling to it. The future is ours o nly 
when we plan for it, and accept its inevitability. 
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( Candle Lighter ) 

Turn my thoughts to this day in my tradition, to 
this day in my past. 

Tu r n my thoughts to the possibilities and poten
tialities I may cho ose to make real. 

Turn my thoughts to a radiant future, a future a s 
bright as these candles. 

(moment of silence ... then) 

( Hebrew blessing) 

The mood of self- consciousness is presented here in the opening 

paragraph. " How many times have we done this simple act of lighting ?" 

the reader asks . The question is not rheJo rical. It point s the atten

tion to the past; it places the present ritual event firmly in the present. 

We are to realize that " every year the c andles tell a new stolry. '' The 

theme of change and the Ne w Yea r is explored. As we recog,1ize that 

we have lit candles time a gain, we should also recognize that " like 

the flames of the candles, we too are the same, yet constantly chang

ing." The lights represent- the dynamic quality of time, and our rela-

tion to it. While W t! are constantly changing, "we c an never go back 

to relive the moment before. " We m'#y remember it, but never return 

to it. 

This r eading calls on us to recognize the reality of our personal 

and communal histories, o f ou r place in time. The perspectives of 

past, present, and future are a ll given. 

...:.r._>- ;; 
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In the three stanzas before the actual -lighting of the candles, the 

phrase " turn my thoughts II is repeated. The candle lighter first 

remembers· "this day in (my) tradition, this day in (my) past. " Then 

the present is honored with thinking of the " possibilitit:s and potentiali-

ties" one may " choose to mak e real. " The future is to be a "radiant" 

one. The candle lighting ceremony thus acts as a recounter of ideals. 

But also a t ime guide for the participants in the ritual, helping them 

to see their way. 
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FOOTNOTES 

Chapter III 

1. introductory reading--See note 8 i n Chapter Two, p. 47 . 

2, liturgical event- -See note 3 in Chapter Two, p. 46. 

3. J. H. Hertz, The Authoriz~d Daily Prayer Book, (London: Soncino 
Press, 1976), p. 343. 

4 . Hertz, p. 344. 

5. There are ten Shabbat services . Therefore we find ten different 
candle lighting readings . They are on pages 117,142,158,176,190, 
204, 220,244,260, and 269. There are., as well, c andle lighting 
readings for 11 Festivals" on page 456, for Yorn Ha- atsmaut on page 
590, for Havdala page 640, and for Chanuka, page 642. 

6. sub-ritual--A sub- ritual is an easily recognized unit within a 
service given special liturgy and specific action. The entire 
liturgical event is usually a combination of various ~ub-rituals. 

7. closure- - See note 17 in Chapter Two, p.48. 

8. ritual objects--physical objects used within the action of the 
liturgical event. 

9. " ... fires were not used fo r cooking .... For what, then? To furn:.sh 
heat? Possibly ! But possibly, also, as a fascinating fetish, kept 
alive in its hearth as on an alter ... Fire, then, may well have been 
the first enshrined divinity of prehistoric man. Fire has the 
property of not being diminished when halved, but increased. 
Fire is luminous , like the sun and l ightning, the only such thing 
on earth. Also, it is alive7 in the warmth of the human body it is 
life itself, which departs when the body goes cold . " Joseph 
Campbell, Myths to Live By (New York: Bantam Books, lnc., 
1973), p. 35. 

10. See: Rudolf Otto, The Idea of the Holy , trans . John W . Harvey 
( New York: Ox.ford University Press, A Galaxy Book, 1958). 

11. Please see "Community Service Book" for Hebrew phrases. 
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CHAPTER IV 

The Torah Service 

The word "Torah " stands for many things: the Scroll, revelation; 

teaching and le;,rning; the mitzvah system; knowledge and wisdom. 

There is much scholarly debate over the origin and use of the Torah 

book and the T c rah service. Since the earliest that the Torah could 

have bee n read :. s +he time o f its compilation, we would estimate that 

the Torah service could not have existed until after approximately 444 

BCE. It was around this time that Ezra was to have read the Torah 

1 in the market place for all to hear. But this event must have been far 

different than the type 01 elaborate ritual we see today in traditional 

synagot ues. 

Most probably the significance of the Torah service grew with the 

increase in importance of the syna gogue. Most scholars agree that 

I 

the original purpose of the reading ;:,f the Torah was to educ ate the 

people in the authoritative Mosaic law, The liturgical use of the Torah 

reading, a long with its midrashic interpretations, came at a later date. 

Since we have Mishnaic references to readings occurring on the 

second and fifth days of the week, as well as on the Sabbath , we can 

safely guess that by 'ZOO CE' a substantial Torah litu rgy had been 

developed 2 We do know, though, that the cycle of Torah readings, the 

length of the readings, and other verse s now in the liturgy were not 

established at that time. The Torah service, like most of the liturgy, 

76 
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. d 1· . 3 continue to crysta 1ze over hme . 

The importance of the Torah service in the religious education 0f the 

people is commented upon by many. What exactly the people were to 

learn, however, is not very clear. Suffice it to say that in different 

periods of Jewish history various aspects of the Torah text have been 

emphasized. Its meaning and place in the religious structure and insti

tutions must of necessity continued to change as those institutions 

change<l. For instance, whe~eas the description of the sacrifices and 

the p r iestly class found in L eviticus, must have been of paramount 

concern for those living when the Pentateuch was promulgated, those 

very same passages were not as significant in Medieval Europe where 

the Beit Kenesset was pre valent. 

The Torah has become for us, as it has been for generations before 

us, a multi-valenced. comprehens1ve symbol for the entire botiy of 

reli gious teachings passes sed by the r eligious community. To :-ah thus 

represents the Jew's religious concern par excellance. No literalist's 

interpretation will manage to express the many different interpretations 

given to Jewish re ligious teachings over time. 4 

In its present form i n the traditional synagogue, the Torah service 

is a symbolic re-enactment of the revelatory experience at Si nai.5 There 

a re various mythic elements that help to align the reading of the To rah 4 

w i th the Biblical strata of literature. The very fact that the Torah 

clai ms of itself to have been given to Moses at Sinai would be enough. 

Yet, we have the ritual object of a scroll resting in its ark, an ark 
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which has as its predessor the ark of the covenant which went before the 

Israelites in the desert.
6 

The rabbi holds the position of the leader of 

the people , a leader who may enter into the ark, handle and read the 

Torah, as. well as interpret it fo r the people. The r :...bbi (or reader) 

thus stands as the arbitor nf revelation in the mythic structure of the 

liturgical event and Torah ritual. 

Much of the description of the Torah service holds true for the 

Reform temple's ritual. Howevar, since there is no immutable revela

tion for Reform, the To rah s ervice must be reint~rpreted. This is 

precisely what the many creative liturgies attempt to do. But in order 

lo re-explain the Torah service, they must first explain the symbol 

"Torah. " As would be expected, we have many diffe rent, and some

times highly contradicto ry, statements as to the meaning of Torah fo r 

the modern Jew. 

The c reative liturgist must •.1lHmately deal with the many changes in 

our relig ious perspective. Once the Torah is re- interpret ed, then all 

parts of the ritual must also be interpreted afresh, The role of the 

reader, and the place the Torah event plays in each individual's life, 

will need to be clearly stated as the Torah service itself is re-shaped. 

It is interesting to note that the c reative Torah services include a ll 

types of traditional and newly created views on the nature of T o rah. w._ 
c an see in the Gates of Prayer a si'Ulilar situation. In it there are 

included five different Torah services, Though the basic theology and 

structure of the servi ces are the same, there are several additional 
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7 
passages which are new. But, these do not amount to any major change 

in the Torah service liturgy comparable to what was found in this re

search. In the following examples, I have attempted to select some of 

the ml"lst interesting and characteristic passages found in the innovative 

Torah services. 

Exhibit # 1 

( Congregation Rises) 

( Reader and Congregation) 

The Ark now reveals its treasures 

T o our eyes and ears and hearts. 

Within, the Scrolls of Torah stand. 

They stand in awesome beauty. 

As we listen, voices speak--voices of our fathers~ 

Abraham, Isaac, and Jacob, Joseph and Moses-
our fathers. 

0 God, we are thankful for the lessons they bring us. 

We are grateful for the words of Torah. 

Let us listen. 

Let us hear these words, that we may learn them, 
love them, live them. 

(The Torah is taken from ~he Ark ) 

( Reader ) 

This is our Torah. It speaks of hope, of courage, 
of love and loyalty, of truth a.nd goodness. This is 
the Torah, the pillar of right and of truth. This is 
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the Law that proclaims the fatherhood of God and 
the brotherhood of man, 

(then, Havu Godel. . • ) 

The congregation enters into a responsive reading while standing. 

The doors of the ark are opened; the Torah scrolls are exposed. The 

words of the reading describe the present moment of the ritual. A self-

conscious awareness is brought to the participants . When the rabbi says: 

"The ark n.ow reveals it s treasures, " the litu r gy is brought into perfect 

conjunction with the action in the ritual. The effect of this is to help 

the participants re-a'ign themselves, that is, regain attention, and 

hook up with the flow of the service. Since the To rah service is in fact 

a separate service, what we have called a sub- ritual, the congregant 

must be aided in answering the question which is so often asked in longer 

liturgical events-- " where are we ?" When the congreg;;,.tion responds to 

the rabbi's opening line with - -"to our eyes and ears and hearts"-- the 

re-aligning back to a starting point is established. Two more lines 

help in this process. The rabbi makes another statement: " within the 

Scrolls of the Torah stand ... " and the congregation respo nd s , acknowl

edging that they heard what was said, agrees, and adds " They stand in 

awesome beauty. " The congregation is further prepared for its role in 

this rituai when they recite- the line: " Let us hear these words, t hat 

we may learn them, love them, live them. " The Torah is then taken 

from the ark. 
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The rabbi, standing with the Torah in arms, turns and sayc: "This 

is our Torah ... '' and then makes statements that describe the Torah in 

simple, direct terms, The Torah scroll has been presented and the 

attention of the c o ngreg ation gained. At this point, the ceremony is 

well into process, the ritual flow has been achieved. The words in this 

openin!? section fit together well wi.th the action, thus awakening the 

participants to the dynamic of the ritual. 

Exhibit #2 

(Reader ) 

The Bible presents us with the lives o f Ruth and 
Esther and Deborah from who m we can and do 
learn so very much. In addition to this we hearken 
to the l essons contained in the T o rah read every 
Sabbath. Thi s represents the he r itage of our 
people. It is the place of origin for our religious 
instruction. May its lesso ns forever inspire us 
to go further in our quest fo r the answers to life 's 
concerns. May it strengthen our resolve to serve 
God and man with the best that is within us. 

( Reading of the To rah) 
(then: ) 

Once again we have heard the words of the past. Its 
message is old , but ever new. May we be wise 
enough to hearken to it and c o ncerned enough to 
make it a part of our lives, 

(Hinei ma tov) 
(congregation rises ) 

(Torah is returned to Ark) 

As we close the doors ::if the ark, we recall the 
meaning of that which we have heard. These words 
have served to sustain our- people throughout life, 
In sorro w and joy, whether spanning the heights of 
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freedom or the sinking into the depths of servi
tude, the Tcrah has been our guicie and inspira
!-ion. May those lessens aid us to face the con
cerns of today. May our understandi ng and 
appreciation of Judaism take on greater meaning 
because of the heritage of the Torah. 

This Torah se r vice is taken from a special service dedicated to 

womP.:1 of the congregation , Through its several paragraphs it attempts 

to r elate the theme of the service body to the sub- ritual of the Torah 

service, A conceptual bridgt! is built from "the lives of Ruth and Esther 

and Deborah, for which we can and do learn so very much" to "the 

lessons contained in the T .:i rah read every Sabbath. " The introductory 

passag,. contains this information and insight and thereby acts as a link 

between the parts of the service and their themes. The flow of the 

liturgical event is not interrupted o r disturbed, but is kept alive. 

The introductory passage continues in a straight fo rward rrlanner. 

The Torah " is the place of origin of our re l igious instruction, " a com-

monly held point of viey.,. As we have seen elsewhere, the instruction 

is not dogma alone. We are told to 11 go forward in our quest for the 

answers to life's concerns. " The Torah is both a sou rce of knowledge 

and an inspiration for more learning. 

Several translations of traditional passages follow. The Torah is 

read. Then we have the following as a reading after the To rah- - "Once .t 

again we have heard the words of the past. Its message is old, but ever 

new." We note the self-conscious expression, the restating of what ~as 

!II 
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just occurred. 

In the closing paragraph, we have a line of instruction--"As we close 

the doors of the ark, we recall the meaning of that whic h we have heard. 11 

Then a common sentiment of other creative liturgies is expressed- -

"These words have served to sustain our people throughou t life .. . The 

Torah has be~n ou r guide and inspirat ion. 11 We have reiterated the hope 

that " these lessons aid us to face the concerns of today. " By adding 

--such readings to his special service, the writer hopes that " our under-

standing and appreciation of Judaism take on greater meaning'' for us 

" because of the heritage of the To rah.11 

By w~y of our discussion of this To rah servLce, ano ther fa cet of the 

dynamics of creative liturgics is forthcoming. The To rah reading, that 

is, the reading of the presc ribed sidra from the Torah scroll, whether 

translated or not, is t~e pr,imary act8 in the liturgical event of l he 

Torah service. There are many other secondary acts CJ po ssible within 

the Torah service. These include the taking of the Torah Scroll from 

the ark, undressing it, holding i t up after the reading , and returning it 

to the ark. This series of ac~ivities comprise what some call the 

choreog raphy of the service. A definition of choreography would be 

those activities that require the movement of persons from one point to 

another within ritual space. 

The Torah scroll is itself the primary ritual object.1 O Yet, there are 

otheT, secondary objects
11 

such as the mant le on the scrull, the yad 

(pointer ) and the cro wns. The ark is itself a ritual ob_iect of the greatest 

j 
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importance, As the Kiddush cup i s to the wine, so the ark is to the 

Torah scroll. The unique quality of the ark as a ritual object is that it 

is also part of the temple architecture. 

The temple is the most complex ritual object we have. It is used to 

house all other objects, plus the participants. Moreover, viewed from 

the outside, it stands within the non-sacred space, and is omni-present 

within that space. Its walls most concretely define the line between 

secular and sacred. The ark unites the symbol of the Torah with the 

architecture of the building ; the ark links their meanings together. 

Thereby, sac red space anc sacred idea are joined. 

The introductory and concluding readings in the Torah s~rvice also 

act as links o f a special kind. They offer the opportunity for the creative 

liturgist to share inspiration and knowledge, while providing a smooth 

transition from one sub- ritual to another. 

Exhibit #3 

( Reader and Congregation) 

Torah is the attempt of a people· convenanted with 
God to fulli.11 its obligation. 

It is the quest of the mind for understanding 
and of the spi r it for fulfillment. 

Torah is the ladder by which the Jew i:an ascend 
to God. 

It is the bridge he tuilds between himself and 
humanity. 

Torah is the worship of God by means of s tudy. 
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It reveals the laws of the moral universe; it 
discloses realitie :e that lie above ;,.nd beyond 
the world of visible nature. 

It is man's pilgrimage through life in search of himself. 

Torah is the shrine which the Jew builds of thought, 
of feeling, of a spiration. 

It is the tree of life; in its shade alone can the Jew find 
completeness, pea ce , serenity. 

(then, S1u Sh 1 a rim .. . ) 

1n this introduction to the Torah sen·ice we are given a list of de 

scriptions and definitions of the word " Torah" in the form of a respo n 

sive re;,ding. Among these definitions we find bot h traditional and 

newly interpreted meanings. Mainly, it is another attempt to weave 

together traditional ideas and images with a modern vocabulary. 

To begin with, Torah is seen as the "attempt" of " a people ',\ to fulfill 

its obligation wit11in its cove nant with God. The reference is to the 

Sinai covenant. But the specifics of that covenant are not mentioned, 

leaving o ne to understand the word in its broadest interpretation. The 

word " attempt" is a mild expression of what for somt: is a duty and 

commanded. It refers once more to the human aspect of the covenant, 

and that it has a dynamic quality. This quality of the word " Torah' ' is 

contained also in the next phrase where Torah is described a s a " quest .. 

of the mind for understanding and of the spirit for fulfillment. " The 

Torah represents, then, a process which o~ccurs within the individual's 

mind and spirit. 
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The next description e choes the story of ' 'Jacob's Ladder" and, unlike 

the latter description, is more particulari s ti c in naturP. We note that 

the swing b etween particularist and unive r salist interests continues 

throughout the passage. The Torah come s to be "the b r idge he (the Jew) 

builds b e tween himself and hum ani t y," for it " reveals the law s of the 

moral u niverse. " 

To rah i s also seen as " man' E •• • sea r ch for himself." It r epresents 

the quest for s e lf-knowle dge and dieclosure of i dentity. It is a "shrine 

which the J ew bui ld s of thought, feelin g and of aspiration. 11 To rah 

represent s all that is truly sig oifi.cant i11 a p erson's l ife, in the r e<'.lity 

of that pe rson's personal liie, The mitzvot would need to be conside r ed 

in this way, Taken together, the lines of this passage desc r ibe Torah 

as be ing a comprehensive symbol. It s tands fo r Jewish and u n ivers a l 

s trivings, it li nks man to himseH., and to an unde r standing of "God. 11 

I 

The author tries to give expression to this myriad of concerns a nd idea1; 

with p o etic skill. Metapho rs and explicat ion a r e joined in the att empt. 

Exhibit #4 

(Reader) 

The T orah was completed a long time a go, c, r was i t '> 
Doe s it not beckon us a s a counselo r might, to ful fill 
the best that is in us to be ? Does it not g r eatly im
press u s with its age, experience and wisdom ? Does 
it not share with us the beauty o f song, dance, 
l aughter, tears a nd understand i ng, all revealing us 
to ourselves ? This g r o wing tree of life can he lp us 
to c are and share as it guides us down the road to 
better friendship. 

-------------------------- ---------' 
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(then, Havu Godel. .. ) 
(Torah Reading ) 

(the closing Torah blessing) 

For the Torah, icr the freedom of worship, fo r the 
insights of our he ritage, and for this moment of 
Shabbat, given us for the sanctification of life, for 
p eace and meaning, for purpose and inner direction, 
we are grateful. For all these qualities of life. we 
feel blessed. 

(then, Hebrew .. . ) 

The passage begins with a statement and a rhetori c al question. 

Several questions then follow , also of a rheto rical nature . " The To rah 

was completed a long time ago, or was it? ' ' imp! ies that it is still 

evolving at the very minute of the service, as well as before and after 

it. Possibly this alludes to the idea of the Oral Law of the Pharisees, 

the idea that we continue to interpret Torah in every generation. How-

ever, we are led to see the Torah in a new way , as a "counselo r " that 

urges u s " to fulfill the best that is in us. " The writer include s a 

modern, post- Freudian analo gy, and di sbans with the idea of command- "l. ---
ments and mitzvot. Instead, all o f the Torah helps in " revealing us t o 

ou r selves. '' It is in lhis sense that the Torah is continually evolving. 

It is not j ust a " tree of life, " but a " growing tree of life. 11 

The significance of all of this is that it can 11help us to care and share" 

guiding us to " better friendship. ' ' Here the Torah servic e relates back 

to the theme of the entire service--friendship. 

We note the interpretation given to the clos ing Torah blessing. It 
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works, in a unique way, as an introduction to that blessing. Most com

monly, introduction passages are not placed after the climactic action
12 

of the sub-ritual. But here it is done in an effective way. It is a 

thanksgiving type blessing; it is open theologically. The maj:,r line of 

thought is that life is sanctified through "purpo se and inner direction. " 

Exhibit #5 

( Reader) 

What we have heard and known ourselves, and what 
o ur ancestors have told us, must not be withheld 
from their descendants, but be handed on by us t o 
the next gene ration. 

(Psalm 78) 
(Reader and Congre gation / 

This honoring of Torah is an opening of the heart. 
We find a moment of security, a moment when the 
world is as we want it to be. Not silent and un
reasonable, but simple and caring, 

Opening the ark holding the scroll and passing 
it with honored hands. Watching this, taking 
part in it, we find com1ort in the t r adition of 

Torah. 

We think of generations gone and generation-s._to 
come, of the caring of parents and the warmth of 
tradition. Of what is good in mankind , worthy of 
keeping. Of what is a child in ourselves, and the 
meaning of being an adult. 

There are values worth preserving; traditions 
which bring comfort. A world entirely unfamiliar 
each day would be difficult to bear. 

This honoring of Torah is an opening of the heart. A 
moment when the world is simple and caring. When 
the world , even now, is part of future and past. 
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When the coming and going of li~e is not is,llating , 
but pa rt of what was, what is, what will be . 

Who will hand o n what we have learned? And 
how ? And when? Who will pres erv e what we 
have learned ? How will this coming and going 
of life be preserved ? 

( Reader ) 

What we have s een and known o urselves , 
must not be withheld, 

Wh .. t has been told us , passed o n to us, 
must not be forgotten, 

Lest from all this, nothing be learned. 

( Music ) 
( Reade r ) 

Open the g ates of To rah. Seek it out. Discover 1t 
aney,, this generation. Teach the next, the tools for 
their own exploration. 

Torah remains a bond between ge nerations. Extend
i n g into the ba r e:ly remembered past, a link to the 
iutu re , A sou r ce of comfort, amazement, o f insight 
to all who would listen. 

(the n, S1-.ema ... ) 
(after the Torah reading) 
( Reader and Congregation ) 

Blesseci is To r ah, h i s to ry of humankind's confusion 
and enlightenment, 

Blessed i s Torah, compendium o f humankind's inconsistenc y 
and st riving , 

Blessed i s Torah, ch r onicle of humankind's simple failures 
and simple successes. 

(Haftorah reading follows .. ~) 

In this T o rah service we see the st ressing of what we could call many 

psychological themes. The Torah is interpreted by what it does fo r us, 
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the people of the c ongregation and the participants in the service, and 

not by some theolugic or philosophic intent inherent within the T o rah. 

The interpretation is retr ojected to our ancesto rs, and proj ected to our 

ciescendants. The Torah s ervice itself is a time for hon') ring the 

Torah, which for the writer c u mes to mea n " an opening of the heart, " 

"a moment of security ... when the world is as we want it t o be. " And 

how is it that we want the world ? " simple and c aring. " 

The respo nsive reading c ontinue s by telling about the a ction being 

witnessed, and the kinds of fee lings which the congregation might be 

feeling. The congregation says , " . .. W<t. find c o mfort in the tradition 

of Torah. " After this, the autho r describes the kinds o f reactio ns to 

the T o rah service wh ich lead t o the afo reme ntio ned conclusio n. " We 

think .. . of what i s a chil d in ourse lves . .. the meaning of being an 

adult. " These ideas are t o bring-the c omfort spoken of in th~ previous 

line. 

There is as well a time e lement to be taken into c onsideration. The 

' T o rah represents the past. It is a reminder of the ''generati ons go ne. " 

Mo re than that, it 1s a connection with the "gene rations to c o me. " Tbe 

T o rah service thus represents the c ontinuity of human thoughts and 

culture and values. It acts as a symbol for the links that exist between , 

those we kno w existed and thos~ who we are to give birth t o . The T o 1ah 

service he lps to anc hor the participants in their o wn time. It gives 

them a transcendental moment all their o wn. It establishes without a 

doubt an existential present, " when the coming and going of life is no t 
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isol ating, but part of what was, what is, what will be. " 

Ultimately, the Torah represent s a proce ss o f learning. Torah is 

no t something c o mplete at any moment, but a n unfolding of knowledg e 

n ew in each ge neration. Therefore, not only "what has been tcld u s , " 

must be understood, but ''what we have seen and kno wn ou rselves, 

must not be withhe ld ... lest . .. nothing be learned. ' ' 

Before saying the Shema, which is the o nly seg1:nent of a traditiona l 

Torah s ervice included here, the reader exclaims ·: Open the g ates of 

Torah. Seek it out. Discove r it anew in this generation. And here 

we have the central thought o f the service. 

There is a s well a series of new Torah bless ings . As we look at 

them, we come to a still clearer understanding o f this interpretation of 

To rah. The focus is once mo re on the pe r son and not o n a reve la to r y 

experience or the olog ic a l document. The blessing:s are constructed 

with polar opposites; the write r t he reby avoids an absolutist's perspec -

t ive. 

Exhibit #6 

( Reader ) 

Commandments of loye and wisdom live in eve ry 
age, yet stay never tpe s ame. They a.re written 
by our lives. In different ages and pla ces, as life 
changes , love g r o w s and wisdom deepens. New 
commandments are born and old comrnandments 
die . On this Yom Kippu r we hea r the v o i c e of the 
past, the thunder of the present, and t:he whisper 
of the future. Yet though the wo r ds o!f love's 
wisdom be new, their purpose remains ever the ( 

• 
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same: to bring peace to the two ·worlds of every 
human, the world outside and the world within. 

(then, Shema ... ) 

Exhibit six is from Yom I<ippur liturgy. T he English passage serves 

as an introduction. The author mentions "commandments," but he s ees 

the idea in a slightly different way than the tradit ion would allow. The 

commandments are "of love and wisdom, 11 and not, as told in the 

Exodus story, from God at Mt. Sinai. They "stay neve r the same," 

and therefore are not immutable. " They are written by our lives, " a nd 

not revealed by God in a distant past. T he writer seems to side with 

the concept of progressive revelation when he w rites : '' New command-

menrs are born and old commandments die." 

Still, the High Holy Days represent a time that is connected to the 

past. The wo r ds of To-rah-- " love' s wisdom" - -have the same purpose 

then as they d o now. The purpose is to bring peace. Peace is charac-

terized as occu rring within the person, and outside the perso n. The 

focus is more on the effect of Torah o n the individual and l ess with the 

divine origin and the divinely o rdained duties the Torah rep resents in 

the tradition. 

Exhibit 117 

(Reader) 

According to our t raditio n, every g eneration o f 
Israel, even the generations not yet born, stood 

at Mt. Sinai and made a cove nant, an agreement 
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with God , T his covenant is that every generation 
must interpret Torah in keeping with its own needs 
and its own capacity to understand. Therefore, ou r 
Torah never stops growing as each person who .-eads 
it, each person who thinks about it, each person who 
acts upon its words enJarges its meaning. 

( Congregation) 

The Torah lifts man towards God, and brings God 
down to man. Because of our Torah the Jew has 
lived throughout history as a scholar and as a 
dreamer , Yet, the Torah is meant for all man
kind. As the mission, the task of each of us, is 
to teach the wor),j the great ideas of the T o rah, 
" Beloved is Israel, " says Rabbi Akiba, ''fo r unto 
its people was given the Torah. ' ' The Torah is 
more than a scroll kept in the Ark, more than the 
bible; it is all that is sacred. It is what teaches 
us our iuties, our commandments, our ideals , 
and ou r obligations in the world as God's co- wo rkers. 

(then, S'uSh'arim ... ) 
(after Torah reading ) 

( a ll rise) 

( Rabbi ) 

We know all too well that this world of which we 
are a part is neither whole nor stable. Also, it 
is not static. Herein we have er r ed. We believed 
that the world and ou r lives we permanently farmed 
and altogether perfect, ready for our enjoyment. 
But the lesson of life is otherwise. In the course 
o f ou r doubts, questioning and inner cont-rove rsy 
we have begun to s ee and hear. Hopefully our 
hearts have been touched, our minds expanded, 
our spi:-its raised. 

(then,) 
( returning the Scroll to the Ark ) 

(an d) 
(Gadlu L'Adonai .Eti .. • ) 

ln this introductory passage to the Torah service, th&..writer attempts 
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to accomplish several thing s . He wants to gfve a traditional \;nde rstand

ing of Torah. He wants to explain the meaning of the covenant in modern 

terms as well. He the refore uses a style of writing akin to explication, 

with t.'le congreg atio n and the reader alternating paragraphs. The sub

stance of his remarks is de r ived from various modern perspectives. 

One senses that he is using these intr oductory statements to help teach 

his congregation. 

1n des c ribing what the cove:iant is, the author uses modern wording: 

it " is that every generation must interpret Torah in keeping with its o wn 

needs and its own capacit-r to understand. " Torah lS therefore not static, 

but dynamic. It o nly makes sense ii interpreted b y person s whose lives 

are intertwined with it. "There fore, our Torah never stops growing as 

each person who r eads it ... enlarges its meaning. " Not only every 

generatio n, but every person is responsible to interpret the Totah. 

And since there are ever more people and more interpretations, the 

Torah continues to " grow. 11 

The next paragraph tells us several more things about the Torah. In 

the mystic's sense, it " lifts man towards God, and brings God down to 

man. " The Torah has enabled the Jew to live through history as a 

"scholar and a dreamer. " :fh,e writer use s both the particularist and 

the universalist in.!erpretation of To rah. It " is 'Tleant for all mankind,'' 

and "the mission, the task of each of us, is to teach the world the great 

ideas of Torah. " Th r ough this desc ription of the Torah th e modern 

religious Reform J ew may be able to find an identity which include s 

I .. j_ 
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" Jewish" content. Especially, if the To r ah is seen a~ a symbol for "all 

that is sacred, " we may include it in our lives. From this sa.-:redness 

we c an derive " ou r ideals, our obligations in the w orld. " In this way, 

we become "God's co-workers. " 

In the concluding section, w"'iich is kept very short, the litu r gist 

takes up the issue of the static versus the dynamic nature of our Norld. 

We find that the wo rU is dynamic because of '' our doubts, qoestioning 

and inner controversy. '' If "our hearts have been touched, our minds 

expanded, o ur spirits raised" by the Torah service, if it has enabled 

us to grow in understanding ourselves, then it has achieved its purpose. 

The author gives us both his hope, and some direction, through the 

words of his service. 

Exhibit #8 

( Reader and Congregation) 

May the flame of infinite possibility be rekindl ed within 
us. Together we look to each other for the divine spark 
of creativity and c0mmitment. As one people l et ou r 
common fire burn with the light of dignity and under
standing. And may we be blessed with a spirit un
settled by the l:allowness of ignorance, the darkne ss 
of superstition, the tyranny of suffering a nd the pain 
o f the oppressed and persecuted. 

- , ( Reader) 

We who have turned from the path of Torah are stirred 
by this moment of self-awareness. We a r e stricken by 
our guilt. We are pained by our complicity. We are 
repentant ove r ou r ignorance. Let us, therefore, 
shatter the facade of ou r security and break the shell 
of ou r cornfo rt. Now let us revive the unique sp1 rit 
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within us. And let us be Jews, .as men authentic. 

( Reader, then Congregation) 

Fo,r the sin which we have sinned as Jews a gainst 
ours elves. 

For the sin which we have sinned against flesh and 
blood under stress o r through choice . 

For the s in which we have sinned agains t others in 
stubb o rnness or in error. 

For the sin which we have sinned against the poor 
and opp ressed by abuse c-f power. 

For the sin which wr.: have sinned against our fami 
lie s and friends. 

For the sin which we have sinned by explo iting and 
dealing treacherously with our neighbor. 

Of all those sins, may we become cognizant and 
strive to make amends. 

( Reader) 

Let To rah - symbol of o ur covenant - be established 
as the enduring way to be pursued. 

(Reader and Congregation) 

It is a tree of life to them that hold fast to it and its 
upholders are uplifted in spirit. Its ways are ways 
of satisfaction, and a ll its paths are Peace. 

The r oyalty o f spirit emanates fro m Torah, making 
right go forth to all nations. 

- "' That man might learn to set righteousness in the 
earth. 

Torah is a sign of the covenant. 

A light t o nations. 

It calls us to open our eyes that we might see, ou r 
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ears that we might hear and our m ouths that we 
might speak. 

That the sick wUl be healed and the oppressed 
m ade free. 

Then shall the Divine Kingdom be established. 

When man has found peace. 

For God is ou r hope. 

And his oame is called Peace. 

Seek Peace by pursuing j~_~tice. -
Let a judgment be made between nations. 

Let a decision arise for a11 peoples. 

That they shall beat their swords into plow
shares and their spears i nto pruning hooks. 

This Torah service is taken from Hi gh Holy Day liturgy. Before the 

creative Al Chet we find two introductory passages. After the Al Chet 

we have Etz Chayim Hi and a creative responsive reading. The Torah 

is read between the end of the Al Chet prayer and the traditional closing 

prayer Etz Chayim. 

The passages reveal an open theology and have little connection with 

a traditional Torah service. We read: '' May the flame of infinite pos-

sibility be rekindled within us. " The focus is on " us, " what might hap

pen to us and what we might do. We "look to each other for the divine 

spark of creativity. " This spark may l ead to a " common fire, " a 

''light of dignity and understanding. 11 These attributes and ideals are 
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t o b e striven for, a nd by t heir inclusion in a Torah ser v i ce we unde r 

stand them to be i mplied in the symbol of the Torah, We are given 

a ddi tiona l attribute s which the To r ah repre sents: a spi r it unsettled by ... 

ignorance, superstition, suffering, the opp r essed and persecuted. 

The next passage is a r eader ' s passage. "We who have tu r ned from 

the path of To r ah are stirred by this moment of self- awareness. '' This 

stat es in clear terms what the Torah service may be- -a moment of 

self- awareness. In this moment we are to reflec t on h ow we have 

turned from the p a th of To r ah. That is, how we have failed to achieve 

the attributes mentioned abov e. By shattering our " facades '' we may 

"revive the unique spi r it ™thin us. " By returning to the way of Torah 

we may do this and something mo r e . We may " be J ews , as men 

authentic. " Torah not only symbolizes, but will help us to become, 

authentic persons. Here is the primary hope and vision of the Torah 

servic e. Through it, we may be inspired to attain to the goals mentioned. 

The writer translates Etz Chayim in a novel way: ' 'Its upholders are 

uplifted in spirit. Its w ays are ways of satisfaction ... 11 give a different 

texture t o the m e aning of the Hebrew. 

In the closing r espor,sive reading new lines are i n terwove n with tra

ditionally sounding ve z:.ses. A II royalty of spirit emanates from Torah, 

making r ight go forth to all nations." This is a paraphrase of the Ki 

M'tzion verse which usually precedes the T o rah reading. He ccntin-.ies, 

"To r ah is a sign of the cove nant, a light to t he nations." We note that 

the passages i n this Torah service are primarily universalistic in 
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nature. Torah does not seem to exist as a private possessi.on of the 

Jews , but one that may and should relate to others. Torah is meant 

for humankind, because of what it can help humankind achieve. " It 

calls upon us to open our eyes . .• our ears ... and our m ouths , " To 

what end? ' 'That the sick will be healed and the oppressed made free. " 

These are our responsibilities, and might be achieved, if we are 

truly "stirred by this moment o f self-awareness." 

Exhibit #9 

( Reader) 

The Torah is our people ' s guarantee of immortality. 
It is as large and as deep a-s the world; it towers 
into the blue secrets of heaven. Sunrise and sunset, 
promise and fulfillment, birth and death, the drama 
of humanity are contained in this scroll. Here we 
find words of moral inspiration more precious than 
jewels, more gleaming than night's stars. This i s 
our imperishable treasure. Throughout the ages 
we Jew s found in this Book of Books our encou r age
ment and strength. Though nations rose and fell, 
though empires conquered and decayed, Israel p re
served its vitality and nobility through its allegiance 
to the lessons of Torah. We too shall survive pagan 
might and barba ric inhumanity as we draw our 
sustenance from this 7ree of Life, this source of 
our redemption. 

(then, S'u Sh'arim ... ) 

We see in this introductory passage an explication of the relationship 

between the To rah and the people Israel. Afte r stating in rather didac

tic terms that " the Torah is our people's guarantee of immortality, " 
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the author continues with a description of Torah in naturalistic terms. 

It is compared to lhe world in size, to the heavens in !-!eight, and it 

includes within it the ultimates of existence. Since there are wo rds o f 

"moral inspiration more precious than j ewels" in the T -, rah, it is our 

"treasur e;'' These images, combined with good phrasing, produce a 

powerful, evoc ative effect. 

In the second part of this passage he refers to the histori<.:. quality of 

the relationship between the T o rah and Israel. Because we have found 

our " encouragement and strength" in the T o rah we have been able to 

survive while " nations rose and fell , empires decayed. " We are 

given the hope that the relatio nship continues into the present, that 

"we too shall survive," for the Torah is the " sourc e of our redemption . ' ' 

Though the idea of revelatio n is l eft out, i t i s implied in the use of thi.s 

concluding phrase. 

Exhibit 1/10 

( Reader ) 

What is T o rah ? It is what God revealed to us, 
and what we have understood of God. Torah is 
the idea s and ideals, the laws and commandments, 
which make up our Jewish heritage. It is the ex
pertegce of Abraham, the Mitzvot of Moses, the 
vision of the Prophets, the commentary of the 
Rabbis , the insight of the Mystics. 

Torah is the questions we ask, and the answers 
we receive when we strive to comprehend our 
destiny. It is a way of life; a path of self
fulfillment , a design for a peaceful world. 
Therefore let us sing our j oy that the Torah is 
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~u r heritage. 

(then, Ki Mitzion ... ) 

Th is passage be gins with the question to which so many of the Torah 

passages hope to suppl y the ans wer: " What is Tora h ?" The straight

forward style is a direct approach that c an eng age the participant. T~e 

comprehensive nature of the Torah symbol is evide nt in the long list of 

descriptions that follow the question . We are taken beyond common 

descriptions with " Torah is the questions we ask, and the answers we 

rec eive when we strive to comprehend o,.2 r destiny. " Here we find the 

personalizing tendency which is in many of the creativ e liturgies. 

Torah repres ents a dynamic quality in life --the search fo r pe r sonal 

understanding of oneself. As we gain in understanding, we recognize 

that we stand at the furthe rmo st point o f a long line of Jews who en, 

countered the symbol of Torah. Ou r defining of that symbol is as im-

portant for ~s as it was for a! l o thers. Ours , now, is a persona l 

unde r standing and experience. 

Exhibit # 11 

~ ( Congregant s rise as Ark is opened) 

( Rabbi ) 

Our Father, our King: as we s tand before the open 
Ark, the scrolls confront us with c hallenge and fill 

"'US with h ope. Their very sight raises e ch oes fro m 
our p a st, poses questions about ou r present and 
holds out p r omise for our future. 

-
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A hundred generations have stood as we stand 
now on this day of judgment. Searchtng the:r 
souls and their deeds, they found little merit. 
They trembled to face the King of all creation. 
But •,ve are children of a time which has sought 
to dethrone You. We hav e proclaimed Your 
death and said to the works of man: you are 
our gods. 

Strange then to see the emptiness Your absence 
has brought upon us! Strange tbat the agonies of 
our time grow more numerous and more intense, 
the more our worship centers on ourselves . 
Strange that we g r ow smaller without You, 
smaller without our fathers' humble faith. 
Scarcely do we tremble before You. Oh, but 
we tremble at ourselves and our works, and 
fear the days to come! 

May this day wh i ch yet holds us in its spell, 
bring us back to You. May this season teach 
us that You are with us whenever we open our
selves to Your presence. May this peace im
press on us that You are absent only when we 
shut You out, only when we are full o{ ourselves. 

We call You Father. As a loving parent, forgive 
our many sins and failings, and receive us back. 
We call You King. As a wise ruler, command 
us to obey You, and do not judge us too severely 
when we are unheeding. Let love and power be 
united in our world. To this dream, this pos
sibility, this task, let us give ourselves anew. 

(then, Avinu Malkenu ..• ) 

The Torah service presents us with a reaction against those who 

have " said to the works of man: You are our gods." Here a tradition-

alist finds the current state of religious affairs distasteful. He uses 

a High Holy Day To rah service to state his concerns by relating them 

to the major themes of the occasion: sin ano repentence. 
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The action is significant. To begin the Torah service, the people 

rise; the ark is openedj the rabbi stands before it and speaks for him

self and the entire congregation. He addresses his speech to ' 'Our 

Father, our King, 11 dominant imjiges for deity. The rabbi is thus 

spokesperson fo r the congregation, mirroring the role played by Moses 

at Sinai, and :afte r wards, in the desert. The rabbi, as prophet, speaks 

to deity and asks that the sins of the congregation be expunged. Thus , 

the participants relate to deity through the ritual objects- -the Torah 

scroll. 

The following words give us perspective on our place in the historic 

time of t l. e Jewish people . Historic time Telates to o ur ritual time of 

the present. 1
' A hundred generations have stood as we stand now on 

this day of j udgment. 11 This connection with the mythic past o f the 

I 

people allows the participants to transcend the present and strengthen 

their transgenerational identity. 

Then the complaint is lodged. Whereas " a hundred generations • .. 

trembled to face the King of a ll creation •.. we are children of a time 

which has sought to dethrone You. We have proclaimed Your death. " 

The ultimate sin has been committed, we must offer atonement. First, 

- .., . however, we must recognize "that the agonies of our time grow more 

numerous and more intense, the more our worship centers on our-

selves. " Through this passage the participant will have been made 

aware of what their situation is. The next step is to repent and change 

it. That may happen if we let " this place impress on us that You are 

..... 
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absent only when we shut You out, only when we are full of ourselves. '' 

Thus the T o rah se rvice becomes a focus for the kind of repentence 

that the Day of Atonement requires. The traditional prayer, Avinu 

Malkenu follows immediately upon the introductory reading. With the 

sin having been deter-mined, we may ask pardon with full knowledge 

and intent. The creative liturgi cal insert adds a significant and power

ful interpretation, deepening the participants' experience i n this 

liturgical event. 

( Reader ) 
(holding Torah) 

Exhibit # 1 2 

Torah is the symbol of our dedication to wisdom. 

Its power has infused the quest of centuries. 

From its devotion to truth, we de rive the charge 
to search for truth. 

From its commitment to the good we are impelled 
to seek the good. 

(Torah is placed lectern) 
( Congregation is seated) 

(Blessing before Torah Lesson) 

Bless the founta inhead of creation. 

Blessed is the fountainhead of creation, wisdom 
and understanding. 

Blessed is the fountainhead of creation, source of 
wisdom and understanding, by whose power the 
spirit of Israel creates Torah in every generation. 
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Blessed is the spirit of Israel which cre ate s Torah. 

(To rah Lesson) 
(Blessing after Torah Lesson) 

Blessed is the fountainhead of creation, wisd-,m 
and understandi11g, by whose power Israel chooses 
a life of truth in every generation. 

Blessed is the spirit of Israel which chooses Torah . 

He.re, the Torah is defined as being " the symbol of ou r dedication to 

wisdom. " It represents, then, an attribute of those involved in the re-

ligious service. It points to a primary value of the congregation. The 

Torah service comes to remind us of that value and provide us with an 

opportunity to once again affirm it in community . " Its power" is 

rooted in the " quest" it represents. It is not, the ref ore, a book o f 

didactic commandments. Rather, it is a "charge to search fo,r truth. 11 

We surmise from this that the unfolding of truth is an unfinished process, 

It is that process which the Torah symoolizes. The search for truth 

and the search for " the good" are related. The Torah impells us " t o 

seek the good, " then, as we "search for truth. " 

The author has al,o re-written the traditional Hebrew blessings for 

the reading_ of the Torah si.dra . We note the a bsence of anthropomorphic 

images. The blessing is given to the " founta inhead of creation, wisdom 

a nd understanding, " which relates to the symbol of Torah as defined 

above. We are not told what the fountainhead is in precise terms. It 

replace s the word "God " and is part of the equivocal langua ge used in 



, 

106 

this service. We also see that it is Israel, not God, that creates Torah, 

and that it i s Israel that "chooses a life of truth. " This emphasis on 

Israel's part in the discovery of Torah points once more toward· the 

trend w~thin the c reative liturgies to focus on tr.e abilities, concerns 

and responsibilities of people, and less on the traditional interest of 

prais ing an al:J..powerful and all knowing God, 

Exhibit ff 1 3 

(Reader) 

At this moment we pause in reverence before the 
gift of Life, the wonder of each, in the chamber of 
h.is own thoughts ... quietly .. . alone, yet conscious 
of the others . 

As we near the Torah's message, may we p ause in 
joy before the sense of a P resence within and a mong 
us, in which, although- we are separate, we are 
together, in which, a ltho ugh we are ma.ny, we are 
one. 

May the Torah 's spirit cause us to pause before 
the wonder of eyes that perceive, of hands that 
reach out to one another, of hearts tha t feel and 
minds that think. Then may we find the world 
to be sometimes so beautiful, that we shall want 
it to be 1nore so, more often, for more people. 

We do nO-t 'know two important things about this passage. One is 

whether or not there indeed was a pause in the service, a short m e d i -

tation, before continuing with the readi ng of the Torah. The s e cond 

thing of which we are not sure is t o what the "gift o f Life " refers. It 

could be the Torah. It could also b e the description of 1'the wonder of 
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each •.. " Perhaps the meaning of the passage is as follows: at this 

point in the service w~ pause i.n reverence before the Torah ( silent 

meditation). The Torah reminds us of the gift of life, which is the 

wonder of the individuality of f!iVery person, as well as the ability of 

pe r sons to unite in the consciousness of others. 

This interpretation of the passage is justified by what is said in the 

second paragraph. We a r e urged to " pause before a Presence witr.in 

and among us. " Perhaps this presence refers to the mystic's Shekina, 

the indwelling presence of the Lord. Or perhaps it is simply an •aware

ness that is both in iividual and communal, " in which, although we are 

many, we are one. " 

ln the third paragraph we have a further attempt at personalizing 

the influence of the Torah. " The wo nder of each" is extended to include 

" eyes that perceive, hands that reach out. . . hearts that feel and minds 

that think. " All of these are attributes that describe ideals for persons. 

The result of our pausing is that we may " find the world m o re beauti-

ful, " and that we will want it to be s o " for m o re people. " 

thus represents personal and communal hope. 

The Torah 

Exhibit #14 

( Rabbi, Reader and Congregation) 

This is the Torah, a l ight for our eyes, a lamp 
for our way. Its highest teaching is love a n d 
kindness. The Torah is a tree of life to those 
who take hold of it, and happy are all those who 
suppo r t it. Its ways are ways of pleasantness 

-=== 
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and all its paths are peace. 

The Torah represents the continuing presenc~, 
throughout lhe ages, of Jewish prophets and sages 
who ignored the conformities of their age and 
proclaimed the results of individual reason. We 
learn from them as we witness their declaration 
of truth as they s a y it. It is their boldness, even 
more than their words, that reaches across the 
millennia to touch and enrich our conviction. 

The T o rah is a limitless sea into which our heroes 
have poured their insight and perception. As long 
as men reflect on the problems of life, the terrors 
of death, and the vision of what we can be, insight 
ful thoughts will be presented. 

The spirit of the Torah is the prisoner of no 
centt.ry , but transcends the barriers of time t o 
invite every man of genius to add his chapter. 

(then, Beit Yaakov and Shema . , . ) 

In this T o rah reading, which all but comprises the body M the Torah 

service, we find a variety o f themes and images. T he To rah is defined 

in both traditional and modern terms. It is " a light fox our eyes , a 

lamp for o ur way. '' Yet, its highest teaching is not m.itzvot o r the One 

God, but "love and kindnes s. " Again, here, as in uther creative Torah 

services, the focus is on the human domain and not on that of the divine. 

We *re told that the Torah represents Jewish prophets and sages; the 

tradition claims that it represents the word cf God. We are told that 

the Torah stands for the " results of individual reason; 11 the tradition 

speaks of the Torah in terms of revelation . Rather than an eternal 

truth given to Moses, the Torah symboliz'!s the " declaration of truth 
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as they saw it. " More than religious duty, Wt are t o be impressed by 

" their boldness " in speaking their individual truths. 

The Torah is defi ned further as being a " limitless sea" that stretches 

from the past to the p resent. It c o ntains men's reflections on the 

"problems of life, the terrors of death ... 11 The se reflections may be 

added t o 

Here, then, we see a humanizing of the sources of Torah. Far from 

detracting fro m its significance, it thus becomes a record of " the 

vision of what we c an be. " This is in keeping with the perspective of 

m o dern Reform scholc•rship, and helps to bridge the gap between hisher J {J -
criticism <1 nd the temple servic e. 

Exhibit #15 

( Reader) 

In his book, "Th e Art of Loving," Erich Fromm wrrles 
" If -it is a virtue to love my neighbor as a human being, 
it must be a virtue to love myself, since I am a human 
being too, The re is no concept of man in which I my
self am not included. T he idea expressed in the Bibli
cal ' Love thy neighbo r as thyself' implies that respect 
fo r one's own integrity and uniqueness, love for and 
understanding of one's own seli, c annot be separa'ted 
from re2?ect and love and understanding for another 
individual. The love for my own self is inseparably 
connected with the love for any other being. " 

(Congregation r ises ) 
(the Scroll is taken from the Ark) 

( Reader) 

V ezot Hatorah asher sam Mosheh lifnei venei Yisrael 
al p i Adonai beyad Mosbeh. 
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This Torah which was given to the child r en of I,srael 
was inspired by Adonai and created oy Moses and 
those who followed in his path. Let us walk in its 
ways as again we affirm the uniqueness of Adonai 
and the unity of Am Yis rael. 

(then, Shema . .. ) 

(after Torah reading) 
(Reader) 

Love of man is not an abstraction coming after the 
love for a specific person, but is its pre mise . From 
this it follows that my own self must be as much an 
object of my love as another person. The affirma
tion of one's o wn life, happiness , growth, freedom 
is rooted in one's own capacity to love - that is , in 
care, self-respec t, respons:bility and self-knowledge. 

(then, Hebrew blessing) 

The ecitor c o mpiled a service on the theme of love. In it he deals 

with the subjects of love between man and woman, love of par~ts for 

children, and a man's love for himself. The passages included in the 

Torah section elaborate on the latter theme. One passage is used as 

an introduction to the sub- ritual, a second is u~ed afte r the Torah 

selection but before the traditional blessing after the Torah reading , 

and a third is used at the end of the Torah ceremony before the Torah 

scroll is return~d to the ark. The Torah was r etu r ned as the congre

gation sung " li We Only Have Love" by Jacque s Brel. 

The main theme of the pas sage s may be summed up with the opening 

quote: "Erich Fromm writes 'If it is a virtue to love m y neighbor as 11. 

human being, it must be a virtue t o love myself, since I am a human 



• 

~ 

l l l 

being too. " ' The idea is taken fro m the Biblical dictum to " love thy 

neighbor as thy self. " Though the connection with the Torah reading is 

never explicitly stated, one could infer that the Torah is interpreted 

as behg that symbol or document which may help a person to better 

understand and experience love. The Torah reading, whose English 

text i,; print~d in the service booklet, is worth noting. It is a collection 

of verses from Leviticus 19 . 

You shall be holy, because 1, Adonai, am holy. 
You shall not steal, you shall not cheat or deceive a fellow 

country man. 
You shall not oppress your neigh1::>or, nor r ob him. 
You shall not pervert j ustice, either by favoring the poor or 

by sub!;ervience to the great. 
You shall judge your fello w country man with st rict justice. 
You shall not go a bout spreading slander among your father's 

kin, nor take sides against your neighbor o n a capital charge. 
You shall not nurse hatred against your brother. 
You shall reprove your fellow.country man frankly, and so that 

you will have no sha-i:.e_ in his guilt. 
I You shall not seek revenge, or cheri sh anger towards your 

kinfolk. 
You shall love your neighbor as yourself. 
I am Adonai. 

The laws mentioned deal with the basics o f human relations. By s1,1r• 

rounding them with quotations about love, the author shows us these laws 

in a new way. "Love of man is not an abstraction coming after the love 

for a specific person, but is its premise." Yet, the kind of self. love 

spoken of is really an " affirmation of o ne's o wn life, happiness, g r owth , 

freedom, ' 1 and it is based on "care, s elf-respect, responsibility and 

self. knowledge. 11 

'"' ::> ' 
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FOOTNOTES 

Chapter IV 

1. See: Neh. 8:1-8. 

2. See: Meg. 3:4-6 and 4:1-10. 

3. 

4. 

"The compilers of liturgical selections allowed themselves the 
license to deal freEly in this way with Scriptural citations, especially 
when the sense was not affected." Israel Abrahams, A Companion to 
the Autho rized Daily Prayerbook. Newly Revised Edition (New York: 
Hermon Press, 1966). p. 80 . 

I refe r here to the oral tra dition (T o rah Sheb 1al Pehl. the talmudic
midrashic wo rks, and many modern interpretations. "Even the 
existence of the various religious groups within Judaism o n the 
Americ an scene can be justified substantively only on the basis of 
their interpretatio ns of Torah--thei r differing appro aches to Jew
ish tradition. " Eugene Mihaly, " A Guide for Writers of Reform 
Litu r gy, " in CCAR Journal: Special Issue , 1967, p. 29. 

5. Zohar, Vayakbel, Ex. 206a. "As soon as the Book of the Law is 
placed (on the reading-ciesk) the whole congregation below should 
assume an attitude of awe and fear, of trembling and quaking, as 
though they were at that moment standing beneath Mount Sinai to 
receive the Torah, and should give ea:- and listen attentively. " 

6 . Num. 10:35. 36. 

7. Gates of Prayer, pp.425, 4 37, 44 1. 

8. primary act- -The central act o f the ritual around whic h the ritual is 
built, and upon which the ritual is dependent. 

9. secondary acts--Actions supporting and necessit ated by the p r imary 
act. 

10. primary ritual objec.t--The object used in the primary act of the ritual. 

11. secondary ritual objects - -Obj ects used in the ritual which are a c 
cessories to, and of less impo r tance than, the primary object. 

12. climactic action--Another way of describLng the primary act . After 
t h is action in the liturgical event , the participants are made to feel 
that the most impo rtant aspect of the service has occurred. Tbe 
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liturgy the n points to a concluding portion. Thi's may happen in a sub
ritual as well as in the midst of the entire service, The climactic 
action of a gi.yen sub- ritual may well be the climactic action for the 
entire service. 
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CHAPTER V 

The Kiddush Ceremony 

The Kiddu,sh, the blessing said over a cup of wine, is really a short 

fo rm for Kiddush Ha-Yom, " the sanctification of the dar . " It is used 

in the tradition to demark the s acredness o f the Sabbath or festival day. 

In so ciuing, it establishes the s ac red time of the event. According to 

the Talmud, BeraLhot 33a, the o rigi r. o f the Kiddush c a n be traced back 

to the time of the Great Synagogue. Debate over t he various ways the 

Kiddush is to be u sed is found i n Pesachim 105a ff. Indeed, it has long 

been an important r itual in J e wish rel igious life. Like the c andl e 

lighting blessing, it was o riginally meant t o be recited in the h ome . 

Now, for Reform J ews, it is a popular temple ritual. 

Creative litu r gists have found specia l significance in the Kiddush. 

This is due part1y to its symboli-c . value and partly to its ritua) use. As 

a symbol, it most commonly represents the phenomena of life. Most 

often it stand s for the ' joy of life. " No affirmation is so universally 

a g reed upon within modern liturgy. Ce lebration of earthly existence 

is very impo r tant t o the c reative li~urg ist. Joy is embraced without 

hesitation, though many time s this joy is qualified by the theme of a 

particular service . 

The Kiddush is of r itua l value for d ifferent reasons. One is tha t it 1' 

is a unique act in our liturgica l events. No where else do we drink in our 

servi c e s. Here , the climax of the r i tual is the s i pping of the wine. 

I 15 
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Another reason is that the ritual is short and self-contained, a sub-ritual, 

which can be placed almost anywhere in the service. Whether it c omes 

as part of a Shabbat, Havdalah, Yorn Tov o r Wedding Service, its exact 

location within the s ervice may be determined by the ed:tor acco rding 

the need. ,The Kiddush simply does not appear to be out of place no 

matter how it is used. 

Whereas the traditional Hebrew could be chanted, and no English be 

read whatsoever, the creative liturgist interprets the event by adding 

an introductory passage. We learn of the compiler' s view of life in the 

passage. This perspective can be o f great importance for the pardci-

pants as they search for their life's meaning, 

Exhibit H 1 

( Responsive Reading) 

God gives every bird i ts food but he does not 
throw it into the nest . ~ , 

·' 
So too does our labor turn wheat into flour and 
grapes into wine. 

The support of the flesh is not a cu rse written 
upon our brows. 

The m ost dignified thing in the life of a human 
being is free and•creative work. 

Work is a sign of our deep desire that the days 
of our lives shall have meaning. 

Blessed is he who has found his work, for he has 
a life-purpose to follow. 

With six days of harci labor we buy one day of 

-~ ij 
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happiness but whoever does not know the six will 
never have the s e venth. 

We pray for some all-absorbing and useful tasJ., 
and when it is wholly and truly done, a tranqui l 
rest at the set of the sun. 

Common duties b ecome religious acts when per
formed with the whole heart. 

Work and rest are natural rhythms of life that we 
"transfo r m into religious acts with Sabbath peac e . 

(then, Hebrew ) 

The compiler constructed a responsive reading for th e Kiddush 

ceremony. 1n it n.ales comprise one group, while e ve ryo ne, together, 

comprises a second g r oup. The majo r the me is work, This is in keep-

ing with the main idea of Shabbat-- rest. Ii one doesn't understand the 

meaning o f work, one cannot appreciate the meaning o f rest from work. 

Some interesting statements are mace. It opens with a somewhat blunt 

but effective statement-- " God give s every bird its food but he does not 

throw it into the nest. " The implication is that we must work to g ain 

ou r sustenance, and if we work, we will b e sure to gai n it. 

A reference is made to a "curse written upon ou r brows, " a curse 

g iven to Adam in foe Garden. But, here, we are told that " the support 

of the flesh is not a curse. ' 1 It is, instead, "'The most dignified thing 

in the life oi a human being. " Not any work, but work whi c h is "free 

and c reative work , " brings dignity. The idea o f work i s given new 

meani.:lgi it should be positive and dynamic. It is possible that work -
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may p r ovide meaning to our lives. Therefore, " blessed is he who bas 

found his wo r k, for he has life-purpose to follow. 11 

The Kiddush for Shabbat provides an opportunity to discuss the mean-

ing o{ work in our lives. It is a time to look b a ck upon the work we 

have done and see it in p erspective. It may be a time when we recog-

nize that " wo r k aQ_d r est are natural r hythms of life that we transform . 
into religious acts with Sabbath peace. " 

Exhibit t/2 

( Reader ) 

How simple is the single cup of wine; how g race
ful the lines . Who among us has neve r tasted 
the s weetness or the richness taken from the 
fruit o f the vine. Our markets overflow with 
wine: sweet wine, mellow wine, domestic wine , 
foreign o r imported wine. Wbo cannot afford 
wine o r a simple goblet from which to savour , 
it ? Who among us can not afford the 1 uxu ry o f 
Shabbat ? There a r e yet mi llions of d e cent 
human beings for whom wine is an absolute 
luxury, who stumble in the dark of poverty 
and uncertainty, unable to light e ven a single 
candle , for whom fresh bread is an unknown 
indulgence. We raise this one cup of wine as 
a sy r11bol of gratitude to the God who has helped 
u s and enabled us to help ourselves. Let it be 
a reminder that nothi ng is t o be taken for 
graQte d, tha t much of what we have is du e not 
to our wit and genius as much as it is to the 
oppovunities made a v ailable to us. That same 
set of circumstances might have been mad e 
available to o thers and we would be among 
those who h a ve not •. . . 

(then, Hebrew) 
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In this introductory passage found in a 11'Tnanksgiving Service" after 

the lighting of candles at the beginning, our attention is c a lled to the 

"cup of wine." This is the primary ritual object1of the sub-ritual. In 

other c;ervices it is referred to in oblique statements. Here our author 

has focused our attention on it for be will use it as a subject to be dis

cussed in th~ passage. Actually, he is concerned with the wine in the 

cup, as is common, but the wine, unlike the cup , cannot be seen by the 

participants. This is important, for the cup in fact represe:'lts the 

wine, which is the real primary ritual o bject of the sub- ritual. 

A rhetorical question i s asked--" who c annot afford wine ... who can

not afford the luxury of Shabbat ? " Given the nature o f our affluent 

community, the answer is that e ve ryone can afford wine . The next 

statement is thus a prophetic one- - "The re a re yet millions of decent 

human beings for whom wine is an abso lute luxury ... for wborrt fresh 

bread is an unknown indulgence. " By callin g these realities to mind, 

we become even more aware of why we must offer " gratitude to God. 11 

Yet, it is not any general o r undefined "God" that we should praise. It 

is the "God who has helped c s and enabled us to help ourselves. ' 1 This 

gives an implicit recognition of the success Jewish community has had 

in America. It speaks to the people in their reality. 

The following lines represent an interesting theology, We are suc

cessful, it seems, as co- workers with deity. We put forward the effort, 

but first we must have ''opportunities made available tc, us. 11 It is " God" 

that makes life 1 s c hances come about. Or, "God" is found in these 
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c ircumstances. Or, quite possibly, "God11 is represented by these 

opportunities. Whatever the case, the Kiddush ritual as inte rpreted by 

the writer helps us to see these realities and incorporate these aware

nesse.; into our lives. It encourages us to understand that such a 

simple object as a wine cup may have profound implications for us if 

we eJ-.l)erien£e it from a religious perspective, 

Exhibit #3 

(Reader ) 

As we conclude our Confirmation Service, we pray 
that we will c ontinue to be grateful for common and 
familiar things . 

There are times when we drink from bitte 1· cups, yet 
there are a l so times when we savor the sweetness 
and joy that exalt life. 

Thus, our Kiddush points to be recognition that life 
is both joy and sorrow. Ne resolve to affirm and 
accept them both, and so a ll of life. T his affirma
tion and acceptanc e provide the true happiness of 
which this cup speaks . 

For heal th and happiness and the goodness of man, 
willi.ng hands and re spons ive hearts: for sensitive 
minds and souls eager to d o service for their fellow
men; for love and devotion and compassion; for all 
these things let us be thankful and let us pledge 
that we will conscientiously strive to build that 
better world of love and peace and brotherhood 
which yet shall bring to human life the reality o f 
rQ'ligion' s promise of a divine ki.ngdom on earth. 

Let us raise our K_iddush cup in Confirmation of 
the fullness that is life: Lechayim ! 

(Congregation rises ) 
(then, Hebrew ) 
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This Kiddush reading comes from a Co'nfirmatiton service. Its posi-

tion within the structure of the service body is at the end, after the 

Kaddish has been recited. As an additional sub-ritual to the main body 

of the service, the K iddush stands out when placed after the forma l 

conclu'Si1.>n, in this case marked by the mourner's. Kaddish. Yet, when 

the Kiddush is used in this way, it is still part of the liturgical event. 

It is hard to determine the difference in effectiveness when the Kiddush 

is p l aced here as opposed to other places in the service. P os sibly , 

here, it is a transitional ritual, 2 o ne tha_t leads the participants to 

another ritual time anc place. O r perhaps it functions as a formal 

3 
declaration of the specialness o f the entire ritual day. Sinc e a large 

proportion of our liturgical events are designed for h oliday celebrations, 

the Kiddush fits well at the end of the s ervice to mark the extensio n of 

sac red time into the rest of the r'itual day. For, as we can ~ee , it adds 

to the participants' understanding of the nature of the celebralion. 

Here the Kiddush is used as part of the conclusion of the liturgical 

event, and as a t ransition ritual extending the idea of Confirmation t o 

the entire ritual day. We note that the second and third paragraphs 

are found in exhibit thirteen. In the fourth paragraph we find a list of 

"goods" fo r which we should be thankful. We are also called upon "to 

pledge that we will conscientiously strive to b•.iild that better world 

of love and peac e and brotherhood." The Kiddush ceremony beco mes 

a moment of p ledging, of making an agreement in consonance wit h t h e 

message of the Confirmatio n service. The ritual and liturgy outwardly 
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display the Confi rmands' inward conviction in a shared communal act, 

Thus the fifth and final paragraph speaks directly of the Kiddush cup 

ancl the Confirmation. The Confirmation's message of affirmation is 

co-mingled with the message o f the Kid dush concerning the "fullness 

that is life, " This is accomplished by a double use of the word "Con-

firmation. " · 

Exhibit #4 

( Reader and Congregation) 

A small cup o f wi ne - b lessed on Sabbath evening , 
blessed oo holidays and festiv a l s, b l essed at 
j oyou ~ and s olemn o ccasions ... 

But it is more than wine. It is the soul of our 
peop le that we taste in every sip in every a ge. 

It is the family gathered together, the strength, the1 
bonds, the laughter, the tears, the sharing, the 
love of one ano ther, indiv isible , inseparable, 
unconquerable. 

The da r kness of ghetto wall s , the fu ry o f armed 
legions, the madness of hating tyrants all tried 
to poison the wine, to poiso n the wine and 
destroy the people. 

But when tl-ie Kiddush was sung, and the wine c up 
lifted even in secrecy, our people drank of its 
spirit and grew stro ng for the struggle. 

Drink with j oy and prid e the so ul o f our peop le. 

Fill these walls with the melody of the Kiddush. 

We drink Israel I s desti ny; for as long as the 
Kiddush is sung, as long as the family is one, 
o ur people will endure. Am Yisrael, Chai! 

(all rise, then Heb-rew) 
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(Reader) 
(before the Hebrew) 

A small glass of wine -
Blessed 

on Sabbath evening 
Blessed 

on holidays and festivals 

Exhibit HS 

Blessed a.t joyous and solemn occas ions . . . 
But it is more than wine 
It is the soul of ou r people 

that we taste in every sip 
in every age. 

It is the 
family gathered tog ether, 

the strength, the bonds 
the laugr.ter, the tears 

the sharing, the love 
of one another 

indivisible, inseparable 
unconquerable. 

The darkness of ghetto walls, 
the fu r y o f armed legion.s, 

the madness of a ting tyrants 
all tried to ~the wit1e. , , 

To poison the wine 
and destroy the people 

But when the Kiddush was sung, 
and the wine cup lifted even in secrecy 

our people d r ank of its spirit 
and grew strong for the struggle: 

Drink with joy and pride 
the soul of our people. 

Fill these walls 
with the melody of the Kiddush 

We drink Israel's destiny; 
for as long as the Kiddush is sung 

as long as the family is one 
our people will endure- -

Am Yisrael Chai. 
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The following Kiddush reading was found in two places, In both p l aces, 

it appears in the service after the sermon. A major difference is the 

form in which the passage is presented. Exhibit four is a responsive 

reading. Exhibit five is a free verse reading. 

The "small c-up of wine" used in the Kiddush ritual is the primary 

ritual object of the ceremony. The wine is used as the c entral metaphor 

in most of the passages in our creative liturgies. As a metaphor, it is 

open to the interpretation of the c o mpilers and writers. The writer 

states that "it is more than wine. It is the sou l of our people that we 

taste .. . " The Kiddush ritual is thus seen as a moment of intense ex-

perience for the participants. It is a c alling to mind o f what i s the 11 soul 

of our people. " ' 'It is the family gathered to gether ... the laughter, the 

tears . . . the love o f one another. " The " soul'' contains memories of 

"the darkness of ghetto walls, the fury of a r med legions, the ~adness ... " 

which tried to " p-:>ison the wine" - -that is, kill the soul. Yet, he asserts, 

we were able to " grow strong for the struggle11 when we repeated the 

Kiddush. We see, then, that the Kiddush wine not only represents the 

"soul of the people" but also the people's will to survive. The author 

is able to weave a most important concern of contemporary Jewry into 

the Kiddush ritual. The effect of combining the symbolic with the 

historical is quite powerful. The climax of the ritual is t he line " Drink 

with joy and pride the soul of our people, " for we arrive at the ritual 

action. We too are to be inspired by the wine and " grow strong for th~ 

struggle, " We too " drink of Israel's destiny" now, this very moment. 
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We also "will endure. 11 A familiar closure technique is used as he 

quotes a popular phrase in Hebrew. This leads us into the chanting of 

the traditional Hebrew. The major difference between the two Kiddush 

readin~s is a consequence of the difference in their form. Whereas 

the congregation is involved in the ceremony of exhibit fou r, the con-

gregants are passive listeners in the service of exhibit five. Since the 

reading experience would be more a private one in the latter, the emo-

tional evocation would be much mo r e subdued. The impact would be 

more private and personal for the individual participant, but, perhaps, 

just as important. 

Exhibit #6 

(.Reader) 
(after the Hebrew) 

The roots into the past 
And the arms stretched forth into the future. 
Sometimes driven, sometimes tormented; 
We may suffer sharp blows and many deep hurting wounds . 
But this will be wit h us , 
This warmth, this rejoicing, these lights 
For this is the great, the many faceted, 
bottomless Shabbat Shalom, 

Peac e of the Sabbath 

The place of this additional passage for the Kiddush is somewhat 

atypical of the selections studied. Here we have a closing Kiddush pas-

sage. It comes after the chanting of the tradt.tional Hebrew. 

With our " roots into the past" and our " arms stretched out into the 
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future, 11 we are placed in the significant place of the p resent. A super

awareness of time is an important element found in the creative litur-

gies . The author senses the need in the participants to be told what it 

is they are d oing in the " here and now" of the liturgical event. The 

"voice" of this passage tell s us that things may not always be well, but 

we should recog nize that " this will be with us, this warmth, this 

re joicing ... " We should take o ur p o sitive experiences of " the great, 

the many faceted, bottomless Shabbat Shalom" and treasure and remember 

them. T he idea is to make o ne reflect on the experienc e al ready had, 

and in s o doing, to further sanctify the d ay of rest. 

(Congregation and Reader) 

No single hour 
No single word 
!'lfo single place at all 

The Shabbat is ..... meditative freedom 
close friends 

Exhibit #7 

a walk along the beach. 

No s ingle hc.,ur 
No single word 
No single place at all 

' The Shabbat is .... , singing with family 

No single hour 
No single word 
No single place 

remembering that something spe cial 
from long ago, like- -
c e lebrating an important anniversary 
finding peace as Jews. 
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The Shabb .. t ia ..... knowing your mind 

No single hour 
No single wo r 'd 
No single place 

bringing your good about, 
d espite the odds and pressures 
against you 
feeling well about your daily life. 

The Shabbat is . . .• . holy 

(then, Hebrew) 

We see in this introductory passage to the Kiddush an attempt to use 

a specific innovative style in the layout o r form of the responsive read-

ing . We might call this style "chant a.od refrain. " The congregation 

repeats phrases beginning with the words " no single h our . .. word ... 

place at all. " The reader responds with a phrase beginning with " The 

Shabbat is ... , " which becomes the theme o r major emphasis 1of the 

passage. 

Here an interesting concept is developed. Shabbat is described in 

existenti al and not metaphoric o r halachic terms. Rather than a fixed 

time, it is a state of mind, described by numerous situations and real 

experiences. They are, by and large, simple experiences, and seen in 

a somewhat romantisi zed way. In the third stanza we have a highly 

interesting description of Shabbat, a descriptic,n that varies radically 

from the traditional point of view, and p r ovides a characteristically 

modern u nderstanding. Shabbat can help lPI "knowing you r mind," and 

"feeling well about your daily life." This interpretation, which focuses 
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entirely upon the person, is then followed by the traditio nal Hebrew 

blessings. 

Exhibit #8 

(Reader) 

Sanctified b e Your name, 0 Lord. We have devoted 
ourselves to this ideal in our service and in our 
daily lives. Now we go a step further. We lift 
this cup of wine, one of the symbols of our people. 
As the wine is sweet, so may the taste of the Sabbath 
be treated as a p r iceless addition to our daily lives. 
As the Lord whom we praise this moment is sancti 
fied and blessed, so may each of us experience this 
sanctification and blessing now and throughout the 
week ahead. 

(then , Hebrew\ 

The writer uses the int r oduction -to the Kiddush to emphasi z~ once 

m o r e the " ideal" of bis se r vice. Thie ideal is the honoring of women 

as equals within Judaism. With this ideal in mind, " we lift the cup of 

wine." By honoring the Sabbath, we also honor the values set fo rth. 

But we must go another step. In what amounts to a speech to " God" 

and the congregation, : he reader tells us in poetic words tha t the lessons 

of Shabbat must become part of our weekdays as well. The passage 

follows a three part phrasing in parallel structure. T here is the idea • 

of sweet wine and a sweet week, t he precious Sabbath cup and the 

" priceless addition to o ur daily lives" that the Sabbath may be, and the 

sanctification of the Lord being pa r allel to ' ' ou r experience of this 
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sanctification ... throughout the week ahead." As can be seen, major 

components of the traditional Kiddush ceremony are selected and inter

preted in an a ttempt to give contempo rary meaning to the ritual. 

Exhibit ll9 

( Reader) 
(holding wine c up ) 

The Havdalah cup is full and its taste is sweet. It 
speaks of the fullness and sweetness of l ife. Yet, 
as Havdalah follows Shabbat, so does the life of man 
ever change . Emptiness follows meaning, and de
spair pursues hope. Life 's pleasures are never 
sure, ;:i.nd its tomorrows are uncertain. Still, at 
the heart of existence lies the divine possibility fof" 
good. L et us then r esolve toge ther, at this mo
ment o f Havdalah, to realize in our own lives, and 
the lives of others, the fullness and sweetness that 
waits t o be bo rn in the holy tomorrow. 

( All) 

Baruch Atah Adonai, Eloheinu Me lech Ha-olam, Bo re i 
Pen Hagafen. 

( Cup may be passed, or each may partake of hi s own cup) 

As is known, the Havdalah c eremony for Shabbat includes a Kiddush 

over wine . The wine is one of several symbols used to evoke the senses 

and then relate each to a theme of the Sabbath. The writer, here, fol

lows th-e logic of the traditional Havdalah ceremony by mentioning oppo

sites. Though the cup " speaks of the fullness and sweetness of life , ' 1 

we also read that ''emptiness follows meaning and despair pu1 sues hope. 11 

These opposites are part of the fabric of human life. We must cope with 
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them as reality. Still, the Kiddush symbolizes a hope that we can over-

come emptiness and despair, and find the " fullness and sweetness that 

waits to be born tomorrow. '' The lack of theistic language, taken t o -

gether with the emphasis on " the life of men, " points to the important 

shift taking piace within this liturgy. lt more and more is concerned 

with describing the human condition than stating theistic propositions. 

"Still, at the heart of existence lies the divine possibility for good. 11 

Exhibit # l 0 

( Reader ) 

' 1 Life is good!" Th~s is the message of the kidciush. 
All of us, at one time o r another, have share d the 
blessings of home and love and friendship. All of 
us at one time or itnother have known the blessings 
of health and strength. It is for all these beneficial 
kindnesses and countles s more that we now bless 
this cup and taste this sweet wine. 

(then, Hebrew) 

This Kiddush passage comes from a ceremony placed after the ser-

mon, before the Aleinu, in a Rnsh Hashana morning s ervice. It begins 

with the exclamation that II Life is good! " and then says in clear terms 

that " Thi s is the message of the Kiddush." We understand, now, that 

the creative litu r gist reserves the right to select .:.nd interpret. Here 

our author offers his interpretation of the Kiddush for the congregants. 

The sub-ritual should help us to re-experience the goodness of life. 

The rest of the passage gives us a list of those things viewed as being 
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good: home, love, friendship, health strength. More than mora1 or 

ethical "goods, 11 these are the common aspirations of life which are 

themselves difficult, but not impossible, to attain and preserve. The 

Kicidush rep resents the hope that we do indee d achieve them. 

{Reader) 

Days of work, days oi rest; 
Trials that test our inner being 
And challenge our inner peace. 
Blessings of home, lov e and friendship, 
Life, health and st rength . 
For these, a ll these, 
All part 'l{ being alive, 
We bless this cup, 
And taste this sweet wine. 

(then, Hebrew) 

Exhibit H 11 

The writer speaks o f the realities of life. " Da ys of work, days of 

rest. 11 But he questions the meaning of these days by calling attention 

to the fact that they "test our inner being." He says to his listener--

yes, indeed, this 1s what life is about. It is difficult. We find. none

theless, blessings in the home, love and friendship--and, health and 

s trength as well. Wben grouped together, our trials and our blessings 

compri s e the significant aspects of our existence. The Kiddush wine 

comes to represent the totality of life. 

Though short and sparse in words, the passage says everything it 

needs to in o rder to get its message across, The thought is more 

-. 

. -
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easily inco rporated into the ritual activity when it is stated so clearly, 

and with so few words. 

Exhibit #12 

( Reader) 

Sabbath peace is inner peace. What a fine feeling 
it-is being together with others t o share this h our, 
a time io which we give e xpression to a meaningful 
heritage. The desire to share with our family and 
friends the experience of the Sabbath is our Sabbath 
delight. For as our ancestors did, so too do we 
observe the Sabbath as a covenant for all time. It 
is a sign and a b ond fo rever between the people of 
l!: rael. 

(then, Hebrew) 

Blessed is God , the essence of ou r awareness and 
our joy, by whose power natu re brings forth the 
f ruit of the vine. 

( Reader and Congregation) 

How sweet are our moments of satisfaction, h ow 
fresh is our c reativity. How rich is ou r identity, 
how clear our gift of awareness. We are children 
of the universe, no l ess than the trees and the stars 
and the vines . Therefore, let us praise God and 
be at peace with ourselves. 

It is a beautiful world! 

T his Kiddush reading come s after the Torah reading in a Shabbat 

service. We find in it various important innovative elements. The 

three parag r aphs which comprised the passage each deal with a dif

ferent a spect of the message communicated. The first paragraph 



, 

133 

speaks in somewhat common language abou_t the meamng of Shabbat. We 

are given a multi-dimensional description. It is '' inner peace, 11 "being 

together, " "de light, 11 " a covenant, " and a ' ' sign and bond between the 

people Israel. " The passage guides our understanding of the meaning 

of tl:}e event we are c elebrating . Thus, in some ways the Kiddush 

represents the statement of purpobe for the entire ritual event. Where

as we find more general descriptions o f the meaning of the sy:1agogue 

in the opening passages of the liturgy, here we have a more precise 

determination of the event in particular. In other wo rds, we are told 

in more exact terms what the Shabbat e>:perience is to be. Much o ' 

what is said i n the opening paragraph echoes the thoughts expressed in 

other creative Kiddush passa ge s . We note the emphasis on the human 

elements of the Shabbat experience. 

The second paragraph is actu~ly an interpreted translatio.o of the • 
traditional Hebrew blessing over the ...,ine. We are given a definit ion 

of " God" as being " the essence of our awareness and our joy, " This 

replaces ''King of the Universe" and reflects the theological trends of 

the modern period. T he use of the word "awareness" connects us wit.h 

the contemporary religious idiom. 

The last paragraph goes beyond the previous two in incorporating 

new ideas and expression into the Kiddush ritual. It deals with a more 

universalistic perspective and gene ral vocabu lary of concepts. It Ls a 

statement which reveals h igh excitement and charged emotion. The 

implication of this paragraph is that the c eremony may bring these 
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thoughts and feel ings to consciousne&s. The ritual can give us an inte-

g-ral experience wherein we can exclaim with the reader " How sweet 

are our moments of satisfaction ... How rich is our identity ... How 

clear our ... awareness. '' As in many innovative passag..:s, the author 

concludes with a " praise of God" phrase. But, not content with that, 

we read ''and be at peace with ourselves ... It is a beautiful world I " a 

not insignificant closing thought . 

Exhibit # 13 

( Reader) 

The Sabbath wine is a symbol of the wholeness of 
life. There are times when we drink from bitter 
cups, yet there are a l so t imes when we savour the 
sweetness and joy that exalt life. 

(Reader and Congregation) 

Thus our Kiddush points to the reco gnition that life 
is both joy and sorrow. We resolve t o affirm and 
accept them both, and s o all o f l ife . This affirma
tion and acceptance provide the t rue happiness of 
which this cup speaks. Let us then raise our Sab
bath cup to the fullness that is life. 

Bl essed is the wellspring of life whose creative 
power fashions the fruit o f the vine. 

Blesse<l is the wellspring of life by whose power 
of creation we fashion commandments o f the heart 
and delight in them. 

We have in love and favor taken Sabbath peace as 
our possession, a remembrance of the purpose 0£ 
the world. 

For it is preeminent among hallowed occasions, a 
symbol of the sav ing of humankind. 
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We have c hosen peace and s anctified it above 
a ll good things. 

So have we s anctified the Sabbath in love, and 
in favo r have we taken it a s a possession. 

Blessed is the po wer of being that hallow s· the 
Sabbath. 

The Kiddush wine represents , fo r this writer, the uniting o f oppo-

s ites into the "wholene ss of life. ' The life he speaks of is of cou r se 

human life. We lear n, therefore , that while we experience the " bitter" 

a nd the "sweet,ess" of life, we should recognize that they are really 

aspects of a large r -vho le. Th r ough the experience of the rel igious 

service we may come to know thi s wholeness in a more intimate way. 

And we may do this if we " re solve to affi r m and a ccept" both joy and 

sorrow , both polarities o f the emotions we experi ence. This leads to 

"true h appine ss, " and, by inference, is the meaning o~ the Kiddush 

ceremony. 

T his Kiddush ble ssing is the only o ne found in which the traditional 

Heb rew was radic a lly altered.4 The p r inciple of equivocal language 

h as b een applied. Instead of the traditio nal ' ' Blessed are You O Lo rd 

our God . .. , " we have ' 'Bles sed is the wellspring of l ife ... " The 

image fo r deity has been completely de-anthropomorphized . The re i s 

n o " God, " therefo re, making comma ndments . Rather, " we fashion 

commandments o f the heart. " " God" did not give Israe l the Sabbath. 

Rather, " We have taken Sabbath peace as our possession. " In s tead of 
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being a remembrance of the works of c rE<atiol), the Sabbath is " a re -

membrance of the pur-pose of the world. " The significance of these 

and other changes in the Kiddush blessing is that the responsibility 

fo r establishing the Shabbat rests with the participants. The Shabbat 

is thereby " a symbol of the saving of humankind." Still, we must 

bless the " power of being that hallows the Sabbath, " a " power" that 

appears to work through the human being • 

Exhibit # 14 

( Reader: 

ln the Wine 
t.1e blessed wine of Sabbath, Holy Days, and Festivals, 
Blessed in reverence, in joy, or in solemnity, 
a little bit of wine, the grapes blood red, 
flowing with the soul of all our people, 
giving s avor with every sip, uniting us through eternity . 
It is 
Us- -
Our 
family united in its gathe ring , 
laughing, crying , sharing, building love and strength, 
binding us together. 
In the darkness 
flaming swords have marched, 
cossacks pie reed the ghetto walls, 
tyrants in their madness 
hating, 
slinging poison at the wine, 
At the wine, trying to poison the wine, 
that we should sing no more, 
t o still our voices for all time. 
But still the Kiddush soared, 
the cup was lifted high 
in public or in secret 
and the spirit filled our souls with courage for the struggle. 
Fill up and drink with happy pride and swell these walls 
with all the souls of ages past. 
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Sing out the Kiddush for the world to hear, 
We are one, 
Israel is one, 
So long as the Kiddush rings 
Israel's future is secure. 
L'chaim 
Am Yisrael Chai 

\then, Hebrew) 

Exhibit fourteen is from a Rosh Hashana service. We note that i.t is 

laid out in the poetic form of open verse, The passage begins by de-

scribing the use of the wine in common terms. 

It then describes the wine as "blood red, ' ' a powerful image, ar.d as 

"the soul of our people ... uniting us through eternity. " Then, most 

directly. the passage tells us that the wine " is us--our family united." 

The image is not exactly clear, but we are led to feel the emotive force 

of the wine as representing "laughing, crying, sharing, buil6ting love 

and strength, binding us together. 11 The Kiddush calls to mind the 

human fabric and responses of the Jewish people. Against the " tyrants 

in their madness " Jewish people have sung out this Kiddush in hope and 

confidence. 

The central idea of celebrating life remains at the core of the inter

pretation. By rehersing what is now a mythic past, we are made to 

feel proud and inspired. The Kiddush is used to remind us of our 

ability to overcome obstacles and to survive. Though t h e historic 

situation might now have changed, the same human response and need 

remains- - to feel capable of overcoming the problems of life and living. 
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Exhibit /1 15 

( Reader) 

The Sabbath and festival wine is a symbol of the 
completeness of life. The re are times whi>n we 
drink. from bitter cups - out of touch - out of 
reach - out of breath. Yet, there are also times 
when we savor the sweetness and joy and wonder 
that exalt life. 

(Together ) 

On this festival of new beginnings, we resolve to 
affirm that life is a mixture of sorrows a nd of 
joys. We accept both. Both increase ou r aware
ness and make us sensitive to the Yes of that great 
happening , life . 

Baruch Atah Adonai, E loheinu Melech Ha-olam, Bo rei 
Peri Hagafen. 

Blessed is God, the ground of our sorrow and of our 
joy , by whose power nature brings fo rth the fruit of 
the vine. 

The Kiddush here is part of a High Holy Day service. It speaks of 

the '' completeness of life, " and it describes what constitutes this com-

pleteness. There are different times in our life, both the " bitter" and 

the "sweet. ' ' The metaphor of taste is common with the I<iddush 

liturgy. It is used to present opposites. The bitter times are de-

scribed in a modern idiom-- "out of touch, out of reach, out o f breath. ' ' 

Even so " there are times wr,we savor the sweetness and joy and 

wonder that exalt life,'' Though this line reflects a romanticism o f life, 

it balances with the previous mentioned bitterness. 
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In the next paragraph, recited by the Congregation, the meaning of 

the High Holy Day service is related to the theme of the Kiddush. Thus, 

the author uses the Kiddush to reinforce the main idea of the liturgical 

evel'\t. We read, " On this festival we resolve to affirm that life is a 

mixture o f sorrows and jcys. We accept both. " The Kiddush thereby 

c alls for the recognition of the emotions, and presents the ideal of 

coping with them in life . Since " both inc rease our awareness ... to ... 

life," they are worth c elebrating with this c eremony . 

We a lso note the translation of the blessing ove r the wine. God is 

d efined as t~e "gr o und of ou r sorrow and joy, 1
' and as the "p ower" that 

"brings forth the fruit of the vine. " The naturalness of the emotions 

and tne wine are r ooted in a non-anthropomorphic understanding of 

deity. 

Exhibit #16 

l Reader ) 

L et us praise God with this symbol of joy and thank 
Him for the oles sings of the past week--for life and 
strength, for home and friendship and love, for the 
happiness that has come to us from our labors. We 
are g rateful, 0 God, for the opportunity to a d d our 
efforts to Thy creative p owe r. On this Sabbath eve 
m ay we renew our spirits, so that in days ahead 
we may be better able to give of ourselves to the 
world around us. We thank Thee, Lord, for the 
joy of creation. P raised by the Eternal our God, 
Ruling Spirit of the universe, who has c reated the 
fruit of the vine. 

(then , Hebrew ) 

• 
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Exhibit sixteen comes after the sermon in the ser·;ice. In it we see 

an interpretive transl ation of the Hebrew. The translation keeps the 

sense of the traditional Kiddush, while rephrasing several lines. 

Thanks are given for many things i:tcluding " the h appine ss that has 

come fro m our labo rs. " Work is discussed in light of Shabbat rest. 

It is seen a s a positive aspect of Efe, for th rough work we " add our 

efforts to (God's ) c reative power. " We are partners with God in crea-

tion. On the Sabbath we are to '' renew our spirits" so we may once 

again embark on our path o f wnrk. 

Exhibit Hl 7 --------- - - -----------------
A Gift o f Rest 

This Shabbat e ve 

an opportunity for rest, 
this coming together, 
a time for c o mmunity- -

my thoughts may wander, 
may find and retrace paths 
o ften walked 

free of rush and press, 
my emotions 
as my body 

may relax 
slowly 

dis till feeling 

secure in rest- -
calm i n reflection 

this Shabbat eve, 
this gift of 

rest. 

.. 



• 

~-·-------

14 1 

Exhibit seventeen i s an introductory paragraph to the Kiddush. Like 

most other traditional prayers, the Kiddush is phrased in the plural. 

• 

In " A Gift of Rest, " the statements are made using the singular pronoun. 

It co•1ld, therefore, !le a private prayer or meditation. It certainly is 

of an individual , and helps to explain that individual's feelings. Themes 

common to the Sabbath, such as rest and community , are present. The 

core part o f the passage is i ts descriptio n of the meditative process • 

First, the mental aspect of the process is given- - "My thoughts may 

wander, may find and retrace paths C1ften walked." Then, the physical 

aspect-- " my emotions, as my body, may relax, slowly distill feeling ... " 

Mo r e than just describing the process, the author is suggesting that we 

do the same. This points to the intended experience of the liturgical 

event. Thr ough the readin g of this passage, the participants are 

further helped in accomplishing the ve ry same state of reflection. 

Through reflection, the Sabbath day is sanctified. The Kidd\.sh ritual 

focuses our attention o n this concept, while at the same time helping 

us to experience it. 
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2. 

3. 

FOOTNOTES 

Chapter V 

primary ritual object--See note 10 in Chapt er F our, p. 11 3. 

transitional ritual--The transitional ritual or sub-ritual helps to 
direct th e participants' attention toward the coming event. It links 
distinct time frames together so as to m ake the change from o ne to 
the next unproblematic. More, it helps to clari fy fo r the congre
gants what is occurring and what the y should be doing. The Havdalah 
ceremony is ou r best example of a transitional r itual. 

ritual day-- A day marked by the use of liturgical events. Commonly, 
we call these holidays. Wnat makes a holiday important is the 
mythology and ritual upon whic h it is built. The liturgical event 
makes c.lear the themes and pu r pose o f the day, while structuring, 
many times, the routine of observance. Thus, a holiday becomes 
a ritual day , a day made significant by the pe r formance of special 
acts. 

4. Please see " The Community Service Book" for Heb!"ew phrases. 

144 

-. 



• 

CONCLUSION 

Creative liturgy is a blending of the traditional service structure 

with a modern idio m expressive of t hemes and 11ymbols significant to 

the contempo r ary Jew, It is an attempt to make relevant and mean

ingful the r itua l events of Feform Judaism. Innovative passages offer 

new interp retations and definitions of the most important of religious 

con c erns. The new liturgies replace traditional t heology with a host of 

modern alternatives, while expre ssing an open concern for human 

needs, persona l g r owth, an d communal well- being. 

C reative services reveal a community strugglin g with life and death 

• 
issues, They speak o f the turmoil the scientific, industrial, and human 

rights r evolutions hav e b r ought. They try to discern the meanin g of 

the Holoc aus t and the atom. They try to redefine life ' s purpose in t~e 

fac e of profound doubt. They link traditional ways and ideals to a wo r ld 

I 

which denies the v a lidity of the "old" in favo r of the ever constantly 

changing " new, ' They attempt to b ridge the world of the sac red with 

the world o f the profane. 

As a result o f the influenc e of innovations in the liturgy, liturgic a l 

events present opportuniti e s fo r Jews to gather and express to one 

anot r their feelings and tho ughts about the very highest of v a lue s. 

The creative ritual is a publi c occasion where participants communi cate 

a nd share concerns about intimate matters. T he persona l is made 

communal , and in becoming com muna l, t ranscends itse lf. As e ve r y 
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individual grows in sensitivity and awareness, the g r oup coherence 

tends t o increase. Underst anding brings commitment 

In a society where competition and individual acquis itio11 of material 

wealth are high priorities, liturgica l events provide a chance fo r values 

clarification, fo r getti ng i n touch with s elf, and for contacting othe rs 

in a non-competitive, nurturing e nvi r onmei1t. The central message of 

creative liturgies ts the synagogue i s a place in which these i ntegral 

a ctivities may occur . 

T he s ervices are full of symbols and relig ious images connecting 

Jews with a mythic rea lity that the gene rations have encountered b r 

centuries. Symbols open the doo r s to mythic time, uniting u s with a g e s 

past, and thus helping to end the loneliness a nd existential insignifi

c anc e felt so often by the modern individual. The fe eling of being cut

off from others, in both the pa~ .and p resent, is replace d by ,the feeling 

o f u nio n and t ogethernes s, 

C reativ e litu r gies attempt to s peak an authentic voice to the con

temporary ear. A s we make new discoveries abou t ou rse lve s and ou r 

wo rld, the liturgis t includes the knowledge and insight s in ou r co m

munal events. The religio u s e.xpression of the people thereby reflects 

the truth of the reality of their lives . Since our knowledge is ever 

increasing, the= services will constantly need new input. 

T he liturgist s are a ccepting their freedom to s ay more di rectly and 

clearly what ne e ds to be s a id. Their ability to move away from a 

strict adbe rence to the traditional prayer routine is in many ways 
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pred i c ated on their ability to m ove in the d irec tion of their own insight 

aod t hinkbg. Much c reative lit\J rgy is s imply the st raight -t.-lk of those 

who have something to express which is different from what has p r evi

ous ly existed. Again, they explain meanings, define the natu re of 

Jewish existence, and of truth itself, i n wo rds we can easi ly comp re =--

bend. 

The wo r ds of the liturgy, the a ctua l l a nguage employed to express 

meaning, must be carefully inspected if we are to unde r stand a ll I.){ the 

meaning intended by the w r iters. Indeed, the write r s of creative 

litu r gies are remaking the langua ge of r e ligious s ervices. The y 

characterize situo.tion s in the empiric al world rathe r than the super-

natural world. They express human weakness and imperfection in 

accepting rather than instead o f admonishing te r ms. They instruct in 

self-help and the c aring for oth~ r s i nstea d of reliance on another fo r 

satisfying yearnings. The creativ e '.iturgies reveal an increasing 

awareness tha t we must accept more responsibility fo r our own lives .. 
and the iunctioning of ou r world and society. The new e ncourages 

people to recognize what c an be acco mplished by human effort, rather 

than by the grace of an all protective deity. 

For some, the c r eat ive liturgles may be bridges to t:ie t raditional 

v iew o f life and the u niverse. Fo r others , t hey are new statements fo r 

quiet reflectio n leading to unkno wn c onclu sions. Fo r still others. they 

o ffer kind words in a difficult wo r ld. Of course none of the se o r othe r 

possi bilities are mutually exclusiv e of one another. The v arious 
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responses oyerlap to allow for rich religious experiences. 

And so these liturgies tell us that the synagogue and its 11worship 11 

service have new meaning for Jews in America. The role they play 

is unique in the context of this society. T he synagogue is the only 

institution celebrating life i n all its complexity. It is the only formal, 

community setting in which values and festivity are :.nterwoven on a 

continual basis for the benefit of all. This is one of the most important 

influences of creative Liturgies. T he over-arching form of the reli gion, 

and thus the spiritual life o f the peop l e, is finding new defioitio n. A 

change in the c onscious understanding of the congregatio n as t o the 

meaning of its religious activities results in a new religious identity . 

Creative liturgies are thus helping to bring new and strengthened J ew

ish identity. 

Creative liturgies, for all o f its advantages, is not a perfec t art by 

any means. Of a ll its major pro b lems, lack of internal coherency is 

the m o st noticeable. Often the writer o r edito r includes experimental 

passages that do not fit well with the flow or content of the service. 

The message of a decent selection is lost when surrounded by texts 

which do not rel ate to it. 

Ano ther pro b lem is o ver-simplification. It is difficult to deliver a 

complex point of view in liturgical passages. The language becomes 

heavy and the sense lost. Rather than chance this, many writers opt 

for the easy expression of commonly beard thoughts and metaphors. 
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T he wo rds appear trivial, at best. Mor e time and gre ate r skill needs 

to be taken to bro;1.den the possibil ities of involved expression. 

We also hav e a p r oblem associated with m imeC>g raphed hando ut s. 

They are cheap to look at for the print is often ill,egible. Good g raphics 

are essential for any mass p r oduced pie ce of writing. U one c anno t 

read the mat erial easily, it doe s not matte r what the material is saying. 

Simply stated , mvre c are and funds nee d to be e xp e nded if the services 

are to look convincingly profe ss ional. Minimally, the formal rule s fo r 

published documents should be followed. 

Finally, an entire disip line of creativ e litu r gi,~s needs to be d eveloped 

by those involved in the p r ocess of producing the services. Expe r ience 

is the result of experimentation. Thr ough the sharing of experiences 

writers and compilers will be able to advance th,~i r art. C r ite r ia for 

what works we ll, and why it wc,~ks well , nee d to be explored. Loose 

theory w ill not do. Theory groundLd in pra ctice will. The results, 

ultimately, are the responses o f the people participating in the liturgical 

events . These should be s tudi ed so we c an understand the consequences 

o f the innovations. 

But regardles s of the final c o nsequence, tbi s creative 
activity r.eeds t o be met w ith encou ragement, enthusiasm 
and ope nne ss - - not with timorou s misgivings o r , as happens 
far too frequently, with cynical derision of public- rel ations 
o riented hostility. C riteri a of rigid uniformity, of doctri
na i re orth odoxy no matter how well c! isg1.1ised, or o f mere 
surv i v al are the death knell of liberal re ligion. Let others, 
far bett er e quippe d for the t ask, pre serve and s tandardize and 
d efend. They are eage r to man t!-le brea.ches--mo stly imagi
nary. The y delight in d efending i llusory-, idolatrous fixed 
ramparts. Their hosts a r e legion even within the ranks of 
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so called liberal Judaism. Reform either takes its stand 
at the vanguard, among those who c-hoose to embrace t he 
true, the real- -where life is adventure and inevitable risk- -

or it has no stand at all. 1 

I concur. 

I 

• 
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FOOTNOTES 

Conclusion 

1. Eugene Mihaly, " A Guide for Writers of R e form Litut"gy, 11 in 
CCAR Journal : Special Issue on Worship and Liturgy ( New York: 

CCAR, 1967 ), p. 29 . 
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