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Chapter I. STATEMENT OF THE PROBLEM, METHODOLOGY, AND
LIMITATIONS OF RESEARCH

Even a cursory examination of Jewish liturgy as edited
and accumulated to date reveals that considerable attention
is paid to the expression of petitions, reminiscences, and
eulogies concerning the appointment of precipitation for
the world. Those which come to mind immediately are the in-
sertions QwAT T2 MY 2'w2 and 30732 oY YO 10
for the Second and Ninth Benedictions respectively of the

Sh'moneh Esrei. Almost as familiar are the Medieval poetic

compositions of Kallir, owid n%sn and Y% nYsp. In
addition to these basic textual insertions, there is also a
body of lesser known poetic and petitionary compositions

and formulae preserved in the liturgy. These may be derived

from Seder Rav Amram Gaon, Siddur Rav Saadia Gaon, and

collections of piyyutim, particularly (for our purposes) the
Ashkenazic payyetanim. Clearly, the sources of these in-
sertions span an enormous range of history and geography and
were composed and adopted for use in a wide variety of
metecrological contexts.

The earliest of such petitions, the insertions for the

Sh'moneh Esrei, undoubtedly reflect the meteorological con-

ditions operative in Palestine in the early centuries of the
Common Era.(l) In general, it may be assumed that all of
the compositions reflect the heart-felt awareness of people,
in all times and places, of their ultimate dependency upon

an uninterupted supply of vitalizing water to nourish their

HES"Cy -~ ,. ~roimg
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crops and, thereby, to preserve them from famine. Insofar
as God was regarded as both the Author and Master of
nature, petitions for the continuance of a bountiful water-
supply logically are to be expected.

And yet, as sensible as our expectations might be
concerning the persistance of such prayers in the liturgy
as reflecting genuine local needs, many of them appear to
have no objective relation to the prevailing weather con-

_ditions of the place in which they were adopted or retain-
ed in the fixed regimen of worship. Thus, whereas the
weather cycle of Palestine is marked by severe seasonal
variations in the fall of rain and dew(2) as the princi-
pal source of moisture for agriculture, in Babylonia the
fertile flood-plain between the Tigris anc¢ Euphrates
remained rather stably irragated by an intricate system
of artificial canals.(3) In such far-flung regions as
Provenge in southern France and the Rhineland completely
different weather patterns prevailed. But, despite such
dramatic differences of climate and precipitation cycles,
over and over again we find the same liturgical vocabu-
lary anad strict adherence to formulae which seem to
possess no contemporary relevance. Why should this be so?

I1f we were to attribute this phenomenon to the
essential conservatism of liturgical literature, we would
be consigning such compositions as Prayers for Rain and Dew
to the category of quaint archaisms. Though they would

originally have borne literal significance for the wor-




shiper in the land which inspired their composition, when
transposed into an alien context they would have become
only pious memorials to the life of the people in another
time and place. Our case would be equivalent to the
traditional Siddur's retention of P12 DIP’, a prayer
for the well-being of Gaonic institutions which faded in-
to history nearly a millenium ago. In the light of this
tendency, and in consideration of the veneration in which
compositions from antiquity are often held, we would not
be surprised to discover many such prayers being recited
in pious adherence to a tradition which had no personal
significance whatsoever.

But what if we were to insist on considering man-
kind's penchant for reinterpreting traditional material
through the eyes of its own time? We could then modify
the above assumption by maintaining that certain such
compositions were given renewed vitality through a later
and localized allegorization of meaning. This process
is no novelty to students of religion. Given the didactic,
homiletic thrust of much of early Rabbinic teaching,
coupled with a basically ahistorical approach to Biblical
Scripture, it is especially evident in Jewish tradition.
The use of four discrete Biblical verses pertaining to the
observance of the Passover in the Biblical period to
describe the relation of the Four Sons to the Seder's
reenactment 1n subsegquent ages gives evidence of just this

sort of process. Targum Onkelos indulges in the "updating”




™
of meaning when he renders "M12” X1 12IX7 *N*" asg
"NI2Y K? X170 KMI2Y XZ?Y ?N2 12T RY™. (4) By such
a process, it might be argued, liturgical compositions
which appear to have only guaint memorial value could
have been transmuted into statements of quite contempor-
ary relevance.

But a third possibility exists, as well. Though the
above explanations possess some measure of truth, we may
yet wonder whether they account fully for the phenomena.
We may ask whether these liturgical compositions had
within them an underlying, though not wholly explicit
significance, ultimately unrelated to the objective
meteoroclogical needs of the widely dispersed lands in
which they were uttered? If this hypothetical signifi-
cance were on a wholly symbolic level, then we could
understand how the compositions would remain relevant,
despite differences in climate and the like. Such an
assumption would help to account for the composition of
liturgical material employing terminology which was
anachronistic or otherwise lacking in significance under
local climatic conditions. This viewpoint would be
different in one important respect from the "allegorical"
explanation already offered. It would not limit the
significance of the works to merely local interpretation.
Instead, it would suggest that all of the authors and all
of the audiences of such literature, regardless of varia-

tions in land of residence, lifestyle, or climate, shared
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a common understanding of the symbolic substratum to which
the compositions regularly referred.

The purpose of this inquiry is to investigate whether
such a symbolic infrastructure did exist; if so, what its
significance was; and, once indentified, whether it is
possible to deduce the conceptual linkages which served to
bind the individual elements together.

In pursuing this inquiry, principal attention will be
paid to the terms 0OW2 and 0. We will examine the
usage of these terms both as specific forms of precipita-
tion and as generic terms for the primary sources of water
in the agricultural context of ancient Palestine. The
terms will be studied first within the context of Biblical
literature, in the hope of determining the significance
and associations they might come to possess for the authors
of later Jewish liturgy. Once a portrait of the Biblical
connotations has been elicited, we shall then examine the
ways in which later generations elaborated upon that image,
if any. How do the Tannaim of the early centuries of the
Common Era deal with the subject of water in general and
the forms of precipitation in particular? Do any new
dimensions emerge out of their contributions to the early
halakhic and aggadic literature? What additional details
may have come from the Palestinian and Babylonian Amoraim,
as are preserved in the Talmud and various midrashic
collections? ZAgainst a background of such sources, we shall

examine a sample of liturgical compositions bearing on our




study which are thought to be contemporaneous with these
same post-Biblical eras. We shall try to determine whether
any correspondence of ideas may be seen to occur. Based
upon any elaborated portrait which may then have emerged,
we will examine a selection of post-Talmudic liturgical
compositions in order to discover whether any of the same
associations are found to prevail. Such sources will be
drawn from cultures as diverse as those of the Babylonian

Geonim and the Rhenish Hassidei Ashkenaz, residing, as it

were, at the polar extremes of Medieval Jewry's geographic-
al and sociological dispersion.

If a pattern of associations possessing a symbolic
character can be perceived, even amidst a temporal and
geographic panorama as vast as this, that symbol system
will be examined in the light of selected modern theories
of religious/mythic language study. Because such theories
are myriad and their assumptions are often of a tenuously
hypothetical nature, I shall utilize them only to suggest
some tentative insights concerning the on-going meaning and
vitality which the liturgy under examination seems to have
possessed.

In general, this sudy is not intended to be exhaustive
or conclusive of the questions it raises. The sheer bulk of
the sources, liturgical, midrashic, and halakhic, puts such
an endeavor beyond my present capability. Therefore, I am
certain to have overlooked material which bears significant-

ly upon the focus of this study. Thus, for instance, no

P |




close examination of all the published texts from the Cairo
Genizah has been undertaken, except where such finds bear
on the compositions of Yannai and Kallir. Nor has my
research enabled me to explore the vast literature of
Medieval European Jewry, in all its fascinating detail.

For the present, I must leave to other students of liturgy
the verification of the hypotheses to be offered here. At
best, I shall only try to point the way to an understanding
of a body of liturgical compositions which once may have
been at the core of the Jewish people's constellation of

eschatological hopes and expectations.
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Chapter II. THE BIBLICAL FRAME OF REFERENCE

Throughout Biblical literature the phenomenon of
precipitation's occuring in its due season, so as to pro-
duce its beneficial effect of watering the earth and crops,
was deemed to be an expression of divine favor. The

promise of Deuteronomy 28:12 makes this quite explicit:

nNY oDwa NN 32100 1IN AR 2 1 nnaY
e« 1T WYD D AX T2 INYA XN WOD

So does the prophet Ezekiel when he says:
gwan *RATMmMaT 1372 NYyaa N1a*30% OhIX hn
1779 DK A0 YY 1037 3T 7372 hwa Nyl

(ADA? ADIRA Y 1V ANMIT AN PR
(5)

And the prophet Joel confirms such a notion, as well:
DX D27 N3 72 0274a%% mMIa*a e 1Y 1173 I
: TWWRN2 @270 M2 D2 03?7 T ,ﬂ?1!5 anan
(6)
This is not to suggest, however, that the giving of
water was viewed as an act of gratuitous kindness on God's
part. On the contrary, it was deemed to be the consequence
of meritorious conduct on the part of those petitioning it.
Accordingly, we read in Leviticus 26:4:
on*wyY YD@n N1XD NXY 12%N *hpna oX
YR 7IN3Y CNyd 0222 NNaY ONIN
:1779 10T aTwa vyl ahnae

Such a viewpoint is reinforced by the conditional words of

promise contained in Deuteronomy 11:13-15:

TIZD IR R NED X 1YDWN YOY DK 1TM
w332 1T7AY?Y DIAK AT DR TAORY 0170 OOMN
Y2 03X 0D ThNiY 00w 7931 0033
JITMITY WA 33T NEOXY @phor Y
YWY N728Y NDA37 72 2wy Tnn




Thus, it is not surprising to find that the Biblical
writers also held the converse proposition to be true. The
withholding of the vitalizing waters or being stranded in a
parched and arid land was synonymous with being under the
shadow of divine disfavor and rejection(7). God's power in
this respect is shown to be one of His most effective tools
for obtaining compliance to His will and for reproving the
guilty. Amos 4:7-8 predicts that droughts can be used on a
highly %E}ective basis in the divine program of retribution.
Micah lets it be known that the power of Israel's God is
such as to be able to control the water resources of the
entire Middle East(8) and to be able to employ drought and
the desolation which follows in its wake as tokens of His
displeasure anywhere within the region(9). At one time or
another, a number of individual nations are singled out for
punishment by being threatened with reduction to an arid
wasteland. These include Egypt(10), Assyria(ll), Babylon(l12),
and, of course, Israel(l3).

Whereas this kind of punishment is visited upon the
gentile kingdoms of the Middle East because of their abuse
of power in general and of Israel in particular, the with-
holding of water from Jewish domains is always on account of
a violation of a Toraitic obligation or norm. Such infrac-
tions might include anything from idolatry(l4) to failure to
pay the appointed tithes(15). Regardless of the cause, the
effect of such a visitation was devastating for the entire

community. Nobles, farmers, and herdsmen could only look
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on in distress as crops withered, livestock wasted away,
and the pasturage and water-holes dried up completely(16).
The psalmist summarizes the role of drought in the punish-
ment of sinners, when he says, ! fIN'NX %302 070 W (17).

It is no wonder that Deuteronomy 11:16-17 equates God's

sending of a protracted drought with the extirpation of
Israel from the land of their inheritance.

As these texts indicate, water in all its forms and
sources was regarded as being a gift from God. Accordingly,
we find that in the blessings which are bestowed upon vari-
ous outstanding personalities guarantees of ample water
resources are regularly included. Among those who are
promised the bounties of the heavens above and of the depths
beneath the earth are Jacob(18), Esau(l19), and Joseph(20)
and his tribe(21). Remnants of similar divine benefactions
toward Isaac and Ishmael, entailing the giving of water,
may be contained in the events depicted in Genesis 16:9-14;
21:17-20; 25:11(22). Moreover, the outstanding character-
istic of the land to which God had lovingly assigned His
people was its richly varied water sources:

YOR ,7270 YW 2K IKYAD AR 1’ U
:M12Y YPA2 XYY AN N3y DD Yhm)

(23)
It is appropriate that Moses should summarize Israel's pros-

pective living conditions with these words:

127 7K 78 2p¥° 1°Y 172 MD2 UKW 110w
PR PR 7D 1DTWT VDR X @M
¢ ...T1%2 YY1 OY 00 D

(24)




In later eras, when religious spokesmen would want to
extol the goodness of God, we are not surprised to find
that they borrow richly from this heritage of associations:
X2X2 DIW? 7°XY 0D D°PPAD DTIVCIRAY DYPI¥A
MNDXR :CIYX XY PX° *a%k oiys M1 TIR A
272 YR ,MIICYD MIYPI 1IN2Y MRl 0B 7y
:0°2 *KX12% 1°% YW1 0D DaXY?

(25)

As important as was water for drinking, it certainly
was at least as important for assuring a rich and varied
harvest. Accordingly, we find in the Biblical authors'
compositions an intimate relationship between the sending
of precipitation and nature's subsequent yielding of her
bounty(26). More often than not, such statements of re-
assurance to the agriculturally dependent community were
connected either to God's performance of an act of physical
salvation for His destitute people or restoration of the
covenantal relationship with them(27). Indeed, over time
this sort of imagery was to become a central metaphorical
device for expressing the nature of divine-human inter-
action, not only "in its season," but whenever sought.

At various points in Biblical literature we find that
not only was God's nearness associated with the gathering
of storm-clouds(28) or likened to some bountiful water-
reserve(29), but specific acts of divine kindness towards
His people were portrayed as 'precipitations' or outpour-
ings. Such imagery is at work in the giving of manna(30),
Torah(31l), and the spirit of prophecy(32).

In metaphorical terms compatible with this kind of

11
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speech, God is made to speak of the way in which He will
show His kindness towards the exiles whom He will return
to Zion:

JWUDT1 2w 027 K71 IRDX? &1 12? XY
.09737 DD *Y¥1an Yy 0an1Y pomw Y2

(33).

In order to vouch for the guaranteed effectiveness of His
beneficence, God is made to suggest the following parallel:

anw1 0'own 12 AW owan T WM 3
717917 PORA MR 7100 OR °2 2197 KD
< 9aK? DAYY YOI ¥y 1M L, antaxm
217° KXY 7DD RX? WX 737 a*aY 12
ceoBP™T X
l34) -
It is not surprising to find that a person who received
a full measure of God's providence and protection was liken-

ed to something saturated by abundant waters:

qwD3 RINZNXA ¥PawnY 1TRAN 1107 MY
7177 132 YA L, TR PMIET
:172°2 12127 KXY WK 072 R3O
(35) -
The reliability of precipitation provided similes for
God's ultimate willingness to enter into immanent relation~
ship to His people:
1123 NE2 MA° X NYT? A48T aym
YW 1Y WIPYRD 137 DW3AD K127 INED

(36)

e Yoo 1R
£ 113372 Vww 10 L, ITWR e

(37)

Thus, as early as the Biblical period, one who pursued

the nearness of God could exprecs his search in these terms:
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TN AR X DYAYK
7w 1?7 N3 YwBl 17 INDX
:0°2 72 §7y1 71°% YOX2
(33) -
The vivid imagery of Isaiah 44:1-4 brilliantly reflects
and illuminates the way in which the terminology of the
natural order could be employed metaphorically to express

the dynamics of love, salvation, and restoration between

the God of Israel and His chosen people:

:7132 PMna XY LAy 2py? yow nnya
;1YY 1032 XYY @Y Aa° DN 12
112 "MIN2 11 2pYT *1ay KITh WK
,AW3Y %y 079111 K2X Py 0D PIX D
$TINIXE Py NOT2Y WL 7Y M pEX
:0°2 '3 Dy DAyl XN 1723 10X
Though the number of pertinent examples which could be
multiplied is legion, I believe that this suffices for our
present purposes. The portrait of the significance of water
in general and precipitation in particular which has emerged
here shows it to have been an important fixture of concern
for Biblical literature and, consequently, for the culture
of the people who authored and preserved that literature.

Based upon the evidence cited here, I believe the following

conclusions may be inferred concerning the Biblical period:

1) the giving of the waters of nature in virtual-
ly all of their forms was perceived as an express-
ion of divine concern and kindness; most often,
however, it was in response to the loyal or
meritorious conduct of the petitioning party that

the water was given; appropriately, it was regard-
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ed as a tangible manifestation of divine favor

2) the good effects of water, materially speak-
ing, were associated with the slaking of thirst,
the moistening of soil and crops, and the
general invigoration of nature and its inhabi-

tants

3) the vocabulary of precipitation as it re-
lated to the vitalization of flora was often
appropriated to express metaphorically the pro-
cess of divine-human interaction; among such
interactions were included the propagation of
new life, the restoration of Jewish exiles from
their places of dispersion, and the effecting
of a renewed prosperity and well-being for the

Jewish people upon their ancestral soil

Our next task will be to determine the ways in which
this heritage of associations was appropriated by the heirs
of the Biblical literature, the Sages of the Tannaitic
period. Do they demonstrate an awareness of these associa-
tions? If they do, co what new uses do they put them?
Living as they do amidst the same locale and climatic con-
ditions as their Biblical forebears, are they able to add
anything to our understanding of the ways in which the
dynamics of nature on the 'local scene' were perceived?

And, finally, do they demonstrate a creativity equivalent
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to that of some of the Biblical thinkers by adapting a
vocabulary descriptive of nature to the facilitation of
discussion concerning matters of an altogether preter-
natural order? YyO¥ XN - - let us hear what the sources

have to say!
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Chapter II1I. RAIN AND DEW IN THE TANNAITIC AND AMORAIC
ERAS

The Tannaitic Period

The material in Mishna Taanit clearly demonstrates

that the Tannaim were acutely conscious of the precipita-
tion cycle of their native Palestine. Moreover, it would
appear that the Rabbis objectified their awareness of that
cycle in their ordering of the rites and liturgy pertinent
to petitioning rainfall. The focal point for much of their
interest in this regard was the Festival of Sukkot.

From as far back as the time of the return from
Babylonian Exile, the prophet Zechariah hacd avowed that
those Israelites, even from the far-flung reaches of Egypt,
who did not observe the Feast through participacion in a
pilgrimage to Jerusalem would receive no rain as retribu-
tion for their disloyalty(39). We also know that while the
Temple still stood a special water-libation to encourage
the blessing of the rains was performed during the course
of the eight-day festival(40). Even the selection of the
Four Species of plant life employed in the water-supplica-
tion rites of Sukkot was explicitly linked to their natural
affinity for water(41), as if their mere presence might
reciprocally serve to attract the autumn rains(42).

Thus, we are not surprised to find that the insertion
of a 'memorial statement' into the doxology of divine powers
enumerated in the Second Benediction of the Amidah, attribut-

ing mastery of the rains to God, is to be begun on the
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eighth day of the Sukkot Festival(43). The wording of the
memorial phrase is D@An IR MY 2wn  (44).

The actual insertion of the memorial phrase (referred
to as 02232 NMMM122 in the Talmudic literature(45) ) was
to be begun in the Reader's Repetition of the Amidah for
the Musaph service of Sh'mini Atzeret(46). Its inclusion
in public prayer was to be maintained throughout the months
to come, until the Reader's Repetition of the Amidah at the
Musaph of the first day of Passover, when it was dis-
continued(47). The Mishna states explicitly that these par-
ticular termini for recitation were delimited in recogni=-
tion of the precipitation cycle, i.e.,NX 17w 71°X

D*2WA? 100 XPX 0°2WAN (48).

In addition to relating the inception of the rainy
season to the Hebrew month of Tishri, the Rabbis generalized
the occurence of many beneficial events to coincide with the

termini of the precipitation cycle. In Rosh Hashana 10b-lla,

a listing of a number of outstanding events, which either

have happened or are yet to be, is recorded:

MWNA L,O07I¥0 87123 WA L, IIK ITYYIR 4

211 NO23 ,MAR WD TWNA ,MaR 1171

KX A"32 ,7I0 M W aTph3 a"Ma L, pnx?
-MI2RD A712Y A%02 "3 L, 1P0RT NTaD f01°
$7K27 1PNy N2 L,17%Ka3 10°33 :0°XDa 1)°
=78 ONYY ,WNIY L0790 K723 Whaw 17aoN...
;778 FY YT ¥OITD 2wy RET YR X@N 0°R

X?2 17°K1 DK@ AXXID TOWOW @10 1K

12T PABA IMIXY WA AT IR W PN

IR L,MDNIT LINDXY 0TDWA 1T AN ayran
YW 12 Ay

Despite his disagreement over the month which should

be designated as preeminent in producing such wonders, in




the same source as cited above Rabbi Joshua also related
these occurences to the periods in which the rains begin

and end:

10733 ,0?771¥7 K721 10732 MR Yt N
1711 no2a ,Max nd 10733 ,Maxk 11
A" ,mm P Tw Ape3 avMa pnx?
ATy A3 a3 , 170K N30 |01 KX
10732 178323 710732 ;D?IEX22 1IMARD
,071971 X721 1073w 1732... (7RAYD? 1PTONW
TYY Y1 YO0 2wy KT YO RXIM MR
DORWT AR?YD PORAW @TIN IR 0 WY
,70°3 Y ,WIX T ?RITYE RPXID 1KY
172117120 9I¥1 a0 a2 121 220 1IN
:*927. .. IKXT 0770 W2Y ORIT AT VXX AT
Despite their differences, among the ingredients these
models have in common are the association of Tishri and
Nisan with fecundity (both agricultural and human), libera-
tion from servitude (both penal and enslaved), and the
creation of the world (perhaps both this one and a better one
to come?). In any case, it seems clear that in the minds of

the rabbis nature and history were in constant conspiracy

with the Master of the Universe in order to effect awesome
changes in the course of perennial and millenial history,

in and around the months of Tishri and Nisan.

In addition to the 0723 NYM122 , the other insertion
pertaining to precipitation, 2737 7021 70 1N, in the Nin-
th Benediction of the Amidah, was regarded as a direct
petition for rain(49). That its efficacy for promoting rain-
fall was deemed extremely potent seems clear. It was not to

be begun until after sufficient time had elapsed to enable

Sukkot pilgrims to return home before the onset of the winter

deluge(50).
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Like the Biblical text before them, the Rabbis also
related eligibility to receive the blessing of abundant
rainfall to the merits of the supplicating party, as
measured against the yardstick of obedience to Torah.
This notion was expressed in a multiplicity of connec-

tions. The legend of Honi Ha-m'agel, in Mishna Taanit

3:8, suggests that individuals of extraordinary merit
were deemed capable of interceding with God for the
abrogation of drcught, even when they had to violate the
Sabbath to do it. The equivocal reprimand which Honi
received from none other than Shimon ben Shetach implies
that Honi alone was sufficiently eligible to function on
behalf of the community in this important respect.
The emphasis upon the payment of tithes as part of
the quid pro quo arrangement for earning the winter rains
continued to be stressed by the Rabbis:
1°73¥3 00 MWy NIvYn Y002 17¥3
TaR DEAY 17 WY1 021 2o 1TIIave
1°¥*22 1KY ONOITE WK 77X O I
Wy 2% D2 1713 00 03 avx L, oRIw
PRY2W® ‘7 V2T XIN ?YDUR URD ;KON
K21 APA7 MI2'3 NT173w 0731 PTawa
DI2WAT N2 A% 22 0ID 171 ,On°wy
DR IN?20 DRI L 71700an2 1IN) DRY
NY23 70 A1 WIRA N3 YR wyoa o
K7 DX NIN2X 7177 0N RT3 83 "1
027 TMP*Iim 0'2wn M2ATIR DK 02Y nnox
2?3 Y W oM (51)
We may regard the giving of the proper tithes as presented
in this and similar contexts as paradigmatic of all conduct
performed in obedience to a rule of Torah.
It is perhaps because of the long-standing heritage of

such associations linking rain and Torah-rectitude that some
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kind of prayer for rain was included in the Temple liturgy
of Yom Kippur(52). We do not know for certain to what the
prayer addressed itself. But the suspension of this and
other rites pertaining to precipitation which were con-
tingent upon performance in the Temple may have been the
basis for this point of view by Rabban Shimon ben Gamliel:

-PD N%3 MW D12 L,YWIA® T3 DWED IR YRPYma 12 1yDw 1N
:M1PET 0D 7031 A2NA7 700 T KXY ,a%% 132 1°K@ DY 1K @7 (53).

The theme of sin-and-drought versus merit-and-rainfall
plays out fully in the rites of Taanit (Fasting), as the ul-
timate measure for placating the displeased deity. The
model for such an atonement practice which was placed before
the afflicted Jewish community was that afforded by Ninevah
in the days of Jonah the Prophet(54). The liturgy for such

an occasion included the Sh'moneh Esrei and six additional

benedictions(55). Two sets of such additional benedictions
were proposed. One, delineated in an anonymous mishna,
calls for recitation of the NIMEWY MAAT (56) , while
the other, propounded by Rabbi Judah, invited the reading of
an alternative selection of Biblical verses which rehearse
the occasions when God responded beneficently to His people
in their time of dire need. The suggested hatimot for the
additional readings, so as to give them the character of
benedictions, simultaneously ascribe the trait of pre-
eminent kindness to God while focusing attention upon the
merit of Israel's ancestors throughout the generations(57).

The righteous whose memories are invoked are Abraham, the
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Exodus generation, Joshua, Samuel, Elijah, Jonah, and

David and Solomon(58). Students of Midrash Aggadah are

well-acquainted with the role played by NI2X M2t in
Rabbinic thinking. Via this concept it was asserted that
successive generations of Jews were abetted in sustaining
their unique relationship to God through a combination of
their own virtues and those of their noble ancestors(59).
It is not surprising to find the concept applied in rela-
tion to the earning of precipitation, as well. Thus,
commenting upon the verse, O0°2wi 702 0*a%n 12 0",
which was part of Isaac's blessing of Jacob in Genesis 27:
28, Rabbi Levi explained:
X2 TR D?1¥7 K2 KW M0 720 ADIX...
,AMI2T2 K28 177117 137X 0°Dwan ,N1aTa ROX
1N LOXIw ,AN12T3 KON 17T DaK B Yhon
37T 927 NI ="P soDTa YD DYANA Y
:717n
(60) .
In the light of all this emphasis upon ancestral merit,
it may not be idle speculation to suggest that the choice
of the Second Benediction of the Amidah as the place for
inserting the memorial, 072W32 N1T131 , was prompted at
least in part by the fact that it followed logically from
the preceding benediction, the MAX . Insofar as the
NIK employs reference to the three principal patriarchs
and characterizes God in the role of one who is 7213
07370 @700 and NMIAX 7700 23T, among the benefits we
could expect to drive from suchk a relationship would be
God's acceptance of the consequent role of 711121 M7 2°wD

owan |




And, finally, of course, if there were no other
testimony to a connection between meritorious conduct and
the giving of rain in the Rabbinic 'science' of meteorol-
ogy, the formulation of the Sh'ma would be sufficient in
itself. It is certain that the inclusion of the words

of Deuteronomy 11:13,ff. as the second paragraph of this

prayer, recited in public worship three-times daily, was
already standard practice during the Second Temple(6l).

How could anyone fail to comprehend the mechanics of pre-
cipitation as a medium of divine-human interaction after

having prayed these words even once:

OONK J1X2 23X WK PNIXD X \YDwn yow OK Y
09327 722 1TAY?Y 027AYK A AX MAOK? L,D1°A
,2IP201 11 INYA DI3TW W02 *hndY :0OPDY Yo
W2 3Gy hN3Y XY WA 1327 NBoKY

-22% ang? 13 02% 1w :nyawt NYOXY L 1PhonaY
:0A% N INN@NY D°INR CYA9K ONTayl bMoY 00
e AT KYY DY0wd TR XYY 023 10 AR 1M
TIOR3 292 902 DNT2ARY A7127 DR OIAN XD a0
:02% N3 Mar WX o0

The prominence of the concern with water in all its
forms, both in the day to day experience of the Rabbis and
in the written and oral literature of which they were the
principal guardians, made it an especially apt metaphor for
discussion of the Torah as being at the center of Jewish
life. Rabbi Akiba(62) and Rabban Gamliel the Elder(63)

each likened Israel's Talmidei Chachamim to fish of various

kinds whose life habitat was the water of Torah. Rabbi
Nathan interpreted a dream concerning a well in the light

of two Biblical verses -
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And Isaac's servants digged in the valley and
found there a well of living water (Gen. 26:19)

For whoso findeth me findeth life and obtaineth
favor of the Lord (Prov. 8:35)

- relating the "life/water" images to Torah in its role as
a medium of divine~human interaction(64).
Such life-giving and life-sustaining properties were
associated with water under other manifestations, too. On
the occasion of Israel's receiving the Torah, we read that
the following scenario took place:
X7 1% YDY L,WIR RYVR 13 AMaT 40
A"3IPT DX L,OXT MDD NIPIR 1732 1°3TaYen
2?2 377327 ©n B0 YA, 1130 33y
:¥127 In%N1 0%avR f'an M2t owa ,oNl
«+ TN 1739 17D ONYT TWATHIV 117D
(65).
Rabbi Eleazar also employs the DN 02 eguals TN
construct in accounting for the apparent contradiction in the
twenty-sixth chapter of Isaiah in which survival beyond death
is both denied (verse 14) and affirmed (verse 19). The
resolution of the conflict is achieved by attributing the fate
of the former verse to the gentiles, who do not possess Torah,

while the fate of the latter verse awaits Israel, who does

possess Torah.

O'ND ,WRIW L,D7CM TITX DIZTWNT C2Y ,ITYIR ST R

) 23 KWIN ;(7v:d avyer) 2P 73 0°REM 1N M
$10P* 72 QKRET 'R ;739 9137 ,1°N Y3 o'np *on

NMIMIK 20 73 ...7272 207 a0 77272 0%y 9]

TIX2 YDNEDT 73 ;(vY:ivd pp) 27BN OOKRDT TOWY YO
TN MR w22 1K@ 731 T2 a0 MK TN
TN TN IR IR

tGG) -
In speaking of the Torah's revitalizing effect in this

homily, Rabbi Eleazar is not referring to the mere refresh-
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ment of man in the midst of daily life. Rather, he has
appropriated the imagery of the natural reinvigorating
property of water as a metaphor for Torah's functioning on
a supernatural plane, i.e., to effect the revivification
of the righteous dead. Of course, for Rabbi Eleazar to
have proposed this particular reconciliation of texts he
must have been presuming a certain familiarity on the part
of his audience with the Rabbinic doctrine of the
Resurrection of the Dead. Such an assumption on his part
seemingly would have been warranted in the context of his
iime. The first and second centuries of the Common Era in
Palestine were the occasion of lively debate and polemic
on this subject. The Talmud(67), the Apocrypha(68), the
Pseudepigrapha(69), the New Testament(70), and the writ-
ings of Josephus(71), all substantiate the view that there
were numerous doctrines of after-life survival being
promulgated at the time and that the proponents of the
various views confronted one another in public debate on
the subject. That the particular expression of after-
life survival to which the Rabbis subscribed was the
eventual physical resurrection of the dead is a certainty.
Among the notables of the Tannaitic era in whose names
arguments affirming resurrection are proferred are Rabban
Gamliel(72), Joshua b. Hananiah(73), Rabbi Meir(74),
Joshua b. Karkha(75), Simeon b. Yohai(76), and Rabbi Elea-
zar b. Yose(77). This would clearly demonstrate that even

in chronological scope alone the issue remained of vital
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concern throughout the period. The essence of concern in
all these presentations, and numerous others which can be
cited(78), was either or both of these points: that the
divine plan for Israel entailed a physical resurrection

to life after death, and that such a doctrine could be sub-
stantiated from Jewish scripture(79). That the Rabbis

were not unopposed in their formulations right from within
their own community is also clear from the Jewish sources
themselves(80). We even know that at some point the
counter-persuasiveness of an unidentified sectarian element
was so strong that a change had to be made in the formula
for the closing of certain blessings, lest the original
form lend credence to the sectarians' cause(8l1). Never-
theless, by the time of the codification of the Mishna,

the Rabbinic view which prevailed was:

...X21 O7¥Y pon DAY v wwr
TMWIRD N7 02IF? PN BAY 1RD IR
TINA 12 O0Thaa NYAn 1N

(82).

And, of course, the average Jew would encounter the affir-
mation AKX G°N2 402 jin the Second Benediction of the
Amidah, as he recounted the wondrous powers of God three-
times per day. Clearly, Rabbi Eleazar had every reason to
be confident that his listeners would know exactly what he

was talking about when he said,

LA TN MR 7N IR wonenn 72
TN NN X TN IR WD 1RR 0
D I1TND
(83).
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At this point, an examination of some additional
statements dealing with resurrection in Rabbinic thought
is in order. Rabban Gamliel, we are told, unsuccessfully
attempted to persuade some sectarians that Resurrection
of the Dead could be substantiated from Holy Writ. After
citing a verse from the Pentateuch to no avail, he

continued,
1X°pA 12727 N33 hD YA L,2ThDT L,DUKR71I0 1D
250 Q'XDT TOWY 170 NYTIK YD YD Moy T107 1IMM
:(v*:12 avywr)
(84) .
Though the sectarians were unwilling to accept this as proof
of a future resurrection, they did relate it to the revivi-
fication of the dead depicted in Chapter Thirty-Seven of
Ezekiel.
Rabbi Joshua b. Karkha employed this very explanation

in his own vivid description of the resurrection process in

Ezekiel:

R7X121 Y213 Kyaw C'Dwn 12 0 nUnn onthy TMY...
0*7°31 MD2EYY W2 on*hy oIy 0°yall Va2 LoD
INZ? Ayw AMXa ;mMAa 9N x33a L (aTapn) 1?2 e,
2IA0Y M2wan AR MR OINNEY DTOTN NN YA

ee 2K W2 1A% Y M1 D

(85).
Rabbi Joshua's presentation may be considered both as
descriptive of events past and predictive of a process to
come. Thus, in the aetiological developments leading to

resurrection listed in Mishna Sotah 9:15, we read:

DPANY O'NDA NTYAN TR AXTaD wTpn mM.,..,
S12X L3707 73T L1772 17 DY AR phan
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In a discussion of resurrection between Rabbi Meir and
Queen Cleopatra, we find that she has been taught to con-
ceptualize the dead who will be revitalized as though they
were like the sprouting grass of the earth(86). Rabbi Joshua
b. Hanania accounts for God's ability to restore the dead
to life, even after the body has long decayed, to the in-
destructible MW 7 117 , which nestles safely in the
soil of a person's final resting place until, like a seed,
it is called upon to generate the body in toto(87).

Though such limited sources do not permit us to draw
any definitive conclusions, I believe a certain tendency of
thought is discernable here. Y0 , as one of the two prin-
cipal terms used generically to identify precipitation,
and N1 , which was ambiguously understood as "wind",
"spirit”, and "breath", are recurrently associated with
N2 N''MN. That Y0 is part of the model is largely
attributable to the prominent, albeit obscure place it has
in Isaiah 26:19, a text which was regarded as a proof of
resurrection from Holy Writ(88). That M7 is part of the
model is attributable largely to the part it plays in the
paradigm of the resurrection process in Ezekiel 37, another
Rabbinic proof-text. Adding to this the notion that man's
potential for corporeal restoration derived from an imperish-
able seed, out of which, plant-like, a new body could be
generated, completes a rather thorough-going agricultural
metaphor for the depiction of the resurrection process.

Tenuous as this formulation may seem, it should not come



to us as a complete surprise when viewed against a back-
ground of these established Biblical and Rabbinic assoc-
iations:
- water, both literally and metaphorically,
was deemed to be a medium of divine-human
interaction
- Torah was regarded as a medium of divine-
human interaction
- water and Torah were subject to close
association in Rabbinic thought, sometimes
occuring interchangably as metaphors for
one another
- water in all its species was deemed to
possess life~-giving properties
- Torah was deemed to be a source of life to
its imbibers
- the blessing of water was a reward bestowed
upon the righteous
- the blessing of resurrection was a reward
to be bestowed upon the righteous
Moreover, given all of the above, it may be instructive to
examine certain liturgical compositions of the Tannaitic era
to determine whether and how this constellation of associa-
tions was realized in the forms of prayer. 1In the light of
our study's principal concern, we may inquirz in advance
whether the formulation of Rabbinic thought on resurrection

reflected any tendency to correlate it with precipitation

28
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or agriculture, either literally or metaphorically. In
spite of the limited number of such sources, I believe
such a tendency prevails.

The Second Benediction of the Amidah is referred to
in Rabbinic literature as the 0*nLN NN Benedic-
tion(89). As noted above (pp.l16-17), it was into this
Benediction that the memorial phrase, the 0*owa n1aa |,
was to be inserted. The wording of this insertion,

owan TI'MIDY MR 2A'WD , in consequence of its location
immediately subsequent to ¥?wI1n%? 27 aNR D*ND A2,
conceptually relates both precipitation and "wind" to the
resurrection of the dead. We know that both of these
compositions, p'nNOn NN and 0'292 N1N122 , were fix-
ed in their present form and place by the very same cadres
of rabbis as had formalized the doctrine of resurrection
as part of Jewish eschatology. It seems wholly improbable
that such a juxtapositioning of phrases was anything other
than an expression of an emerging theory of resurrection-
mechanics, couched in some very familiar symbolism. Rabbi
Eliezer must have had something of such symbolism in mind
when, in debate with Rabbi Joshua over the propriety of
including ©"2w1 N33 in the liturgy all year long in
spite of the cessation of rain in the summer months, he said:
73TRY 712 1w 72 V012 GYhDN RN Duo...
MW 72 D'DWA NITI23 1212 19,1312 KX

q?217% K2 OK J2°5?  ;1IDT2 KPR DIRY AV
212 AvD mw

(90)
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We know from the standard wording of the Second
Benediction of the Amidah that it consists of a doxology
of prowesses and processes which are ascribed to God in
His beneficence and majesty:

s¥701% 37 AR 0°hD ATh2 ‘A BYIY? 7123 ANk
:0%ID1K nNEST ‘x 01 YD 012 ¥ AYXy 1°Dwd)
(:owad T1°MI2) MNa 2D
7210 0?37 022 0N 1°N2 oM D°°n Y2722
INIBR D7PDY OO0 1PADY 071N X5 079D)
% 1217 21 A1TNA2 7¥a 720 D ey 1YY
ANK IOK)Y :AYIWY NPREDY 1PN2Y NURD
:0°NDN AAD ‘A OOAK A ;0°hE MTRnY
On the face of things, there would seem to be a gross
thematic inconsistency in counting the marshaling of the
wind and rain amidst such awesome saving acts as healing
the sick, freeing the captives, causing salvation to
spring forth, and resurrecting the dead! But on the
level of symbolic language, accepting for the moment the
hypothetical model outlined earlier, there is no incon-
sistency whatsoever; D®AN 7771121 N1 2°W2 can be under-
stood to reflect metaphorically the wondrous process of
resurrection and to share semantically a kinship to the
>hrase 7A¥I1¥® N*2X2 . Both are forms of terminology
drawn from the agricultural/meteorological language set.
Plant life sprouts under the benign influence of rain.
Human life will sprout anew with the coming of those rains
which signal "salvation". The language of a version of
the Gevurct Benediction found by Schechter and beli=ved by

him to be the ancient Palestinian wording is even more

graphic and, in some ways, clearer in syntax. Note the
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more direct, straight line development of thought connect-
ing resurrection with the “sprouting of salvation."
D°271¥ N 07X7IY 170) P10 0K 27RUD 133 R
A2 07N Y2720 200 1721 N0 2%wn Bho opn
N2 ‘7 AnK 7172 NP2XN 137 YW 1Py 7NN DThen
:0non
(90a)
That the announcement of the imminent fulfillment of
these eschatological expectations would be counted as "good
tidings" seems obvious. What may now seem equally obvious
in the light of such symbclic associations is why the
blessing over both N30 NP3 and 0?2732 should be the

same:

A%o0nY 210 M2

(91)
There are other indications that the 2021 210 blessing

was imbued with an "eschatological" tenor. Mishna Berachot

9:2 lists the formula N2X1 7?77 7172 as being the litur-
gical antinomy to 2°D21 270 . We know, of course, that
the second blessing is associated with "bad news" and with
death and dying. We may very well ask by what logic "rain"
should be included on the opposite side of the equation, as
a sort of bi-polar equivalent? Does it not suggest that
"rain" was identified with the propagation of life?

The 32027 20 formula also appears as the fourth

blessing of the Birkat Ha-Mazon. According to the Tradi-

tion, the occasion for the composition and in-fixing of
this blessing was upon receiving word that the dead from

the Battle of Betar might finally be buried, as against the
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former Roman order that the carcases be left exposed.(9la)
Once again, it appears that there was a conceptual linkage
between this blessing and the values of ancient Jewish
chthonic rites.

An additional usage of this formula occurs in a
poetic eulogy parallelling the benedictions of the Amidah
(91b) . The verse connected with the Ninth Benediction
reads as follows:

17331 M3KY 27021 370 AN
071721 NIM'DY 0REYT N7DX2 nanwn
D30V 977ND 0Ny MIwD 70 YK D
o*awa TR mhime
It is true that this wording may have only a sprouting-
forth of life on the natural plane of existence in mind,
and that the coming season in which it will occur is only
springtime. On the other hand, in the light of everything
else which we have been reading, it is also possible to
appreciate this statement as a well-contrived metaphor
descriptive of what will happen to the dead in the Messianic
Age.

That the Tannaim did not concoct such associations out
of their own imaginations is also evident from the contexts
in which the shoresh “Wa is found in Holy Scriptures.
Frequently, the announcement of "good tidings" meant pre-
cisely the imminent occurence of the events identified with
salvation, eq.,

The spirit of the Lord God is upon me,

Because the Lord hath anointed me
To bring good tidings unto the humble;
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He hath sent me to bind up the broken hearted,
To proclaim liberty to the captives,
And the opening of the eyes to them that are
bound;
To proclaim the year of the Lord's good
pleasure,
And the day of vengeance of our God;
To comfort all that mourn;
To appoint unto all them that mourn in Zion,
To give unto them a garland for ashes,
The o0il of joy for mourning
The mantle of praise for the spirit of

heaviness;
That they might be called terebinths of
righteousness,
The plantings of the Lord, wherein He might
glory.
(91c)

Two other minor blessings may reflect this general tenor
of associations at least in the variant forms that have been
preserved alongside of those with which we aie more commonly
familiar. The first is the blessing over wind, whenever
experienced, which reads: 0?1¥ K% Y@ 1M (92). How-
ever, some texts of the Mishna, including the standard word-

ing supplied in the Talmud Bavli, render this blessing as,
0?1y K72 10331 YW 113 | Insofar as M7 was associa-

ted with the "MM1231" enumerated in the Amidah, it is easy
to see why the latter formulation would have enjoyed support
in certain circles.

The other blessing is that to be recited upon the im-
bibing of water. The Mishna tells us that the following

alternatives were proposed:

ny1?  ;Ya0w 720 IRDX? 02 amen
(N1 M@ KMNMa L 1EW T

(93)

Here, too, one can apprehend a possible special significance
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underlying Rabbi Tarfon's choice of words. 1It is as
though the drinking of water was thought to possess a
magical or at least mimetic quality foreshadowing the
reinvigoration process which would restore the "Dry
Bones" (94) to new life.

And, finally, of course, we must consider the place-
ment and wording of the petition for 21 70 in the
Ninth Benediction of the Amidah. Once again, it is the
Mishna which prescribes that the explicit requesting of
rain be done in this Benediction(95). Unfortunately, our
investigation regarding the petition is hampered signifi-
cantly by the fact that there are so many variant readings
of this text. The form which is prescribed by contempor-
ary liturgy is:

*3°2 72 PXY DRI MIWN AR 127A%K ‘A 1279y T
MO21 7D ,q0ma) 272 (yrpa) 1M 2107 anx1an
1IMT 7121 4202 1IVIYY ARWA 38 Yy (A073Y
1073w M2 A AR 172 :P12a 0TI
However, Marmorstein has recorded eight variations of word-
ing itrom the manuscripts which were available to him more
than fifty years ago(96). Of thos eight, Marmorstein
identified four as being of Palestinian origin and three
of Babylonian composition. He stated that, "The chief
difference between them is that the latter have no refer-
ence to a future redemption, the former have"(97). He
felt that the "redemption" factor was consistent with the
implicit agenda of all the petitionary benedictions IV =~

IX, namely, preparing the way for fulfillment of “"the
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eschatological benedictions X = XVI"(98). Indicative of
a future redemption theme underlying the Ninth Benedic-
tion is the following version:
P70 A0V NNIA MWD DX 1IN ‘7 13°hY T
13PN7IRI NIw) A2 2PN ANKIaN Y302 793 oM
(1772 37% o'oY maw
(99)
Reflecting upon this formula in the light of the eschato-
logical associations pertaining to precipitation and
agriculture demonstrated above, it is not unlikely that the
employment of this terminology in the Ninth Benediction was
motivated by a similar metaphorical purpose. I am not
ruling out a wholly natural intention being behind the
petitioning of precipitation in order to effect a rich
harvest; but I also want to offer for consideration the
possibility that it was a "harvest" of a supernatural kind
that was really intended.

Clearly, this analysis cannot be confirmed at present
because the Tannaitic authors did not generally give an
objective explanation for their choice of words or order-
ing of texts. At the same time, the number of sample
liturgical texts for this period is quite limited. There-
fore, if the hypotheses suggested here are to be validated
or rejected, it will be necessary to examine the litera-
ture of subsequent generations, as well. 1In doing this,
we shall try to discover a) whether comparable symbolism
is manifested in their compositions, and b) whether some

direct explication of the concepts underlying such liturgi-

I
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cal compositions was ever offered by knowledgeable parties
within the originating cultures themselves. Let us,

therefore, turn to the Amoraim.

The Amoraic Period

It is safe to assume that if the concepts and associa-
tions I have enumerated above were in fact well-known and,
possibly, generally subscribed to by the Tannaim, then the
same or similar convictions ought to reappear in the think-
ing of their successors, the Amoraim. According to such
an assumption, we should expect to find preserved some sort
of metaphorical connection between the sending of precipi~-
tation and the granting of divine blessing. Similarly, we
could anticipate a continuvation of the notion that receiv~
ing precipitation was a correlate of proper conduct, in
terms of both the personal merit of the petitioning party
and of MIAN M2JYT ., Insofar as precipitation has already
been seen to be a metaphor for Torah, was such imagery
preserved and to what new uses, if any, was it put? With
resurrection of the dead having such a central part to play
in Rabbinic theclogy and theodicy, would the Amoraim borrow
not only the concept, but the attendant theories of pro-
cess, as well? If so, would the species 0OWl and b F
as well as the importance ascribed to their respective
months of inception (Tishri and Nisan), continue to shape

the form and provide the content for Kenesset Yisrael's

eschatological theorizing? These questions are our guide-
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posts in the examination which follows.

The Mekhilta d'Rabbi Ishmael clearly expresses the view

that God's love of Israel is subject to overflowing, such

that He showers His first-born with the tokens of His kind-

ness:

(1271) ...n"3pn 2@y P... (137 28 0yw 13)
on% 02% T°p22 7330 ,OKIw ,0N? 1270RA 297
X’X171 ,0NIW ,07D p@n X2X ,070F 1D
,07°N 02 K7X 077113 1K1 ,¥%00 0911
+*931 D?91131 0°°N 0°D I3 032 1°y2 DRIV

(100)
Indeed, Bereshit Rabbah VI counts the rains alongside

of the heavenly luminaries and Torah as God's three paramount
gifts to humanity. Certainly, as far as rain in all its
forms was concerned, there could be no doubt that it was in-
tended as a source of blessing:

$IPYD UK ATy TN A Tt 1Y Tahn

1ngw1 ?b*ﬁ 7772 7321 DI K1 191 1272V

AP1EY D0 DX B2 1M °2 03I MY
o :H1wu1: @IpYDY T2 Dwa 037 TN

(101)

X170 1271 19727 07950 sX 2727 0'Ohwa D D
1 "oeown Yop pravRA 7Y %Y DI

(102)
Over and again, the message of precipitation's blessed-
ness was reiterated. We see in the following source, which

draws together many of the pertinent Biblical verses familiar

- to us from earlier strata, the on-going association of pre-

cipitation with divine immanence:
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12727 07770 K 2727 0U2wa a2 LMK 37
02N o2 YAYKA 1Y 1AM .1@1& X171
2 K L,IVIXY LNPT 022 1T L MWIRY
nKD Y03 3T PYME ACA1 ,TDIKY N0 Y
Hhh
(103)
Whether spiritually or materially considered, rain was
ever regarded as humanity's principal provider. Even a
folk-etymology for the term WIPYD was diligent in re-
inforcing this attitude:
:PWPA AXIAN K720w 727 : (w1pD)
(104)
It is no surprise that R. Hoshaya should have asserted
that the power of the rain was to be reckoned the equal in
its awe-inspiring wonders to the whole of creation ab
origine(105). But this is not the first time that we have
seen 071y NK'M2 and 0'2W3 NYM23  in close coordination.
We recall Rabbi Eliezer's debate with Rabbi Joshua(l06)
over the dramatic occurences of Tishri and Nisan. Now we
can appreciate better the full scope of Rabbi Judah's
associations in the following exegesis:

791 pow P Yy L,apyT? pnx? T2 N1OM Wy
,071yn X123 onaw D DD AWV T3 YA j2%
YIKA 23%wDY C2wR 202 LKA 77 N3 ,IORID
WYVM 127T M
(107)
In light of all this, it is even less surprising that

Sifrei D'varim should interpret all of the agricultural and

meteorological imagery in Hosea XIV as metaphorical words of
consolation to a dejected Israel whom God would ultimately

redeem, refresh, and recreate upon its ancestral soil:
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127" ,0DINYY MAT oY oKy (ywia) arm
" 113272 1Y NPT TN NPT TN 1TMIpaY?
1ATB? 137 1°AT 19%2 Caw 12w 0K
,M273 DAON ONAIPD REW" WIKY ", 191D
"IV MDY YR 700 ACAN

(108)
We soon discover that the construct of "sin-and-
drought®™ versus "merit-and-rainfall" continued to be em-
phasized. One of the primary sources of merit in each
generation, of course, was mMar M2t . The process of
development naturally began with Abraham:

AWYw YW L, 2"a@N Dwa 1an TE27T apy? 0
YITRW 12 Nyawa 3137 X DITPY OTIAN
:0?779% 17322 Y0 U

(109)
As succeeding generations of patriarchs blessed their chosen
offspring, the benefits prescribed for them became the in-
heritance of all Israel:

T3y M2N3T 72 - "TIVM...DYDwn oD

PNXT A%yn% a"apa 1273 172310 2Py DX pnxY
A"2PNY *12Y OCDwa YoD CYANA 97 10?1 R
Py’ NPT 71 0K ,(M021) o3 1om
*312wnY 17 oK pnx L,%12% P00 027 0'2Y W3
oD NI, MRIT LARIAND 1272 AP TR
27 WE PRX? L I3 ADINT AN YITR WX YN
[OKR*Y A1 190 1P WX aTapmy w1thy 1A
:@1PNY 1277 AR 022 N Y330 y?

(110)

,ON%3aK 2py° 0273w 12723 - "apyr 1"

127 YK PR :D22Y OYAYK 7Y ,ONIR

,IOXIW ,0A%3AR PRXY 0372w A2723- "wm

YORa *anen1) 0'oDwn Yoo oTavRa 12 1) :

- "% 15TY? 1w SR" (@M 12T M {

opnwY) PYOD 02 197y ,WMRIT 1°)V2 '
N'R3IN APIXY YT 17977 YR NNSD PIx 1%1°
(:17NK72 71 AN N

(111)

Nevertheless, it would be inaccurate to conclude that

contemporary conduct in later generations had no impact on
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the answering of petitions for rain. On the contrary, the
Amoraim preserved the tradition that directly connected

the bringing of the tithes with the earning of rainfall.

As does Taanit 5b, we guote Malachi 3:10 in order to re-
establish our perspective:

0 AT WIRT N°2 2K Wyoda 72 DR OIWRTAN
OX NIRAX 797 WOR NRTI K3 7373M27 °n°33
037 *NMPPIaY 02%0 MY AR 02Y nnoR &Y

: %7 "2 1y M

That the teachers ( 03T ) of this era remained vivid-
ly aware of such a principle seems apparent from these

lessons:

Q'2U? 171y WNYBNW AT RIA D= "DYow Yy 0"

1729N2 1 NYWOYD PYND KW Y ,D'2wa A7

171502 N7 fOK 2% @I W21 Y0 1D KW

"D - "FTW TOOX 72 D°pA D AYDWR DD TX D

' 717712 K?Y 02w A7y IN??EN 1RW AT KN
173502 1PNEYD PYND 11°RW A ,0°2wan DX

07197 00 70 TTNMAD 0O R WY XKW

(112)
Like other decrees having life-and-death ramifications

for humanity (eg., AP0 1IM1 ), the decree detarmining
the apportionment of rain was proclaimed during the Days of

Aw.

00w ONT2¥Y 1231 MIwn wRTA RYYUN 1.
K98 WOK N 07°%Y {70107 DA ITM 0Oy
D321 BI*IID L, "I A Mt "3y T1T'on”
KYWD YR 2¥ DTIPTI2Y 12720 AKX ona noo
TIWn XT3 DOPTIX 1R ... :OAY TR
MINS? 012 T 02172 DO OATRY 1TaNn
T2 L, "M PIR? DDA KX WEX UK DaD
29 DTPMID01 TORDA DX DA2 N2 0IDta XYW
LCIDNIT L, N1M2T10%1 027 DAY N3 NIRW TOWKD
o°wyn ;IRDN 7IRw 2% *2°D 1912° DIN DA X
27170 DD K% DNT N2 IRV ONTwyw
:0%2wWAT DR 022 1YID nYeyo

L= s —

(113)
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In some ways, it might be interpreted that at the beginning
of the year creation's lease on existence was renewed(114)
and, with existence, the essential services necessary to
sustain it:

NPTROOW 1730~ "Mwn NYNR 1YY mawn Rt
0D 099D ADD DYOWA AnRD ATy 1T2) MIwn
:7%99 Maw1l NImn aoa atvy mmn oaon

(115)
In addition to the piety associated with the proper pay-
ment of tithes, other forms of good conduct were singled-out

for praise. Among those traits associated with the earning
of rainfall were:

Charitableness
M7 XN?11 12 733 PY70 0?7p RDYD RO
RAN?RT 0102 N2777 KIIV? 27T 10T KD P
KN30 RIPDY TTIVY RKNDTT K2 KN7I] an?Ow
SATAY7IN KPR KYY RIIT (RIAY KIXT)

(116)

Fidelity _ :
VW efJINDK 72¥2 772G KRR CYTOVY p*owaAn 7K DR MK
(117)

and Honest )
4 §°03 Y2 ,NAX ‘7 O@2 173X M2 K17 ‘7 W

*p 20 M1 i 0?Iya vy atapaw 1iNiaan
sgYon 12 2y Cwhen Py yIna L,2°M j2¢ M
XK @792 1°NY ,7Pwp3 0°2wa N1Ta3 197OK L1V
L1770 2°ND A2 ,DSUD T1TDY 075 [ ONIW , 2T
N17@ ,7112°0 73 AT ‘7 2R :0°YT 072N NIRZ9D
...71"3p0 73X 072N

(118)
On the opposite side of the ledger, it was noted that

the impious could cause the withholding of rain:

*97% 1R AWWOW AYwa ,10M T2 RIDw UK
..« 17EY¥] D°DWaN 07y 0Y@yDY M3y

(119)




42

Just as we have seen above that specific forms of conduct

commend themselves to acquiring the merit for rain, certain

kinds of sins were regarded as more potent than others for

causing a community to be deprived of it. Most notable in

this respect was fraud in matters of charity:

TPOIS 772wa KUK 1IXYI O'2WAT 1K L 1IMY IR
MM DRI WKIw L, 17IM) 1°KY D737 PN
P nNna YPanD @R 1K Dwan

(120)

Other moralists were less specific, but just as vehement in

their assertions that Israel's sins were the cause of her

misfortunes. Thus, spokesmen in both Eretz Yisrael and

Babylon could teach:

,10¥ 1B @R RPN ‘71T 1072 DIman 37 X

~'R31W 127°MN) 1D DX K?K ]°7X¥3 CYDWAN 1R

19127 0N D2 A°X NAw L,V YRNW v on

- RX13727? NMANID YT UK IRON VW@ 2%W 2D
¥ ~T2RY ,..D°2w0 AR XYY 0% 137302 KON 1IN
:*121 a2 on

(121)

And yet, the prospect of the forgiveness of sins as part of

the greater divine plan always held out hope that the evil

decree might be rescinded:

TN 02w 1°K LPR?7I0 3 DININ ‘T DR
JIDRIT LK 2@ 1YY IYND) 1D DX KX
11y NX@3 2APy¥° 13w Nav 3O M ntxn
MIPPT A2 WK AP0 NIRDA 7D DO (0¥
NRY 07 737302 X2A2 1INR X327 manTIn

: %121 nxon® nnbYoY ot2wn yoen

(122)

R. Ze'iri's proof-text from I Kings B8 suggests that the pre-

sumed order of divine reproof and correction was: sin=-

drought-contrition-confession-forgiveness-rain(123).

Rain's
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coming as a release from hardship and difficulty for Israel,
as caused by her own stubbornness, seems to be the intent of
the teaching underlying this second folk-etymology for

VIPMD . WWT W TTMYwp Yow M1 (124).

I would now like to suggest that the cumulative effect
of all these views easily would make the imagery surround-
ing the earning of rain a good prospect for allegorization.
Given the centrality of the reward-and-punishment theme in
the lore of rain and the relating of precipitation to the
resurrection of the dead, we should not be surprised if such
imagery were applied to the events of Judgment Day in the
Messianic Era(l125). It is, of course, possible that Rabbah
bar Shila only was sharing in mankind's characteristic de-
jection over rainy weather when he said,XW'27 K21* awp

K177 K®D1’D (126); but the associations borne by the
central terms of this remark certainly give credence to the
possibility that something more was on his mind.

As we are well aware, Torah, too, played a prominent
part in the lore concerning the judgment of the sins of men.
Torah was to be the standard against which all forms of
conduct would be measured. If men abided by its injunctions,
then it earned them a just reward in the life of the World-
to-Come; if they did not, it earned them punitive retribu-
tion and deprived them of eternal life. On the level of
symbolic association such conceptions would enhance and
amplify any existing tendency to relate "Rain" and "Torah"

as media of divine-human interaction, of divine reward and
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punishment.
By the Amoraic period there had been further refine-

ments in the making of similes for "Rain" and "Torah".
TN 1990 0*M1Yw D~ "ReT °Yy o ywo
72 ,0MR 097221 oMK 0°%yD1 pUawyn Yy

e TMIR D7V MK 029YD TN T
0’711 1977 £330 ao- "awy 'Yy orata;at
70 oMK GYP35DY ONIX 0°3TyDY DYawya Yy

v e JMIR D?P3521 JNIX 027Y2 TN MY

93 Yo mo- "TmeR Yo 2ot Y 1iobvn
o?I¥a Y2 TN AT 9 13 oYndw ovayn

_ ' ‘ 10N DY NDw

X%1...- (Y0 7w 2°207 0723 TN "M1AT)
0*502 RPN MY172 1aw w2 Sw 1?70 079Dd
:Maoy 1w o Y 1vhn

(127).
What is most important about the foregoing statements of
comparison is the developing tendency to equate the func-
tions of Rain and Torah. Both bring growth, refreshment,
and joy to those who are inundated with them. So intimate
have such associations with both products of divine
beneficence become, the terms are nearly interchangable,
i1f not indistinguishable:
730737 0172 0’2wan 01T 717 ,aTiad 30 WK
XoX np? 1°KY ,°0pY Moz H1wY [ DKIw MmN
% MmN 02% NNl 2Y0 np? D Kaw MmN
$12TYN
(128) .
Unfortunately, the cumulative effect of all these associa-
tions does not help us to clarify the syntactical ambiguity
of the following exegesis. If anything, the double-entendre

of ©?1y? 0°°n only muddies the water even more. Do rain

and Torah bring "life to the world,"” or do they bring
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"eternal life"? But, then, it is also possible that it was
precisely the ambiguity of the message which made the
darshan's lesson so fascinating, and tantalizing, for his
audience:
LouTIN T2 RYR NPY 108~ "TRRpY oD MW"
0°°n 7NN *M327 AR 0?7192 0*'R 0D ab- "Mo2d”
Yo A2 ,"UDR 702 2TA* @12 12N L...077

avY¥yn 2 mMIn *727 2 13 g'now oyn 72
;0N 07 NDY

(129).
If Judgment Day were the only eschatological associa-

tion we could infer for rain, relying upon a few cryptic
remarks by an occasional Talmudic teacher, then our case
would be very weak, indeed. We know that the lore concern-
ing the N°wdn NMAPY and N°WOA MDY a5 extensive and

that speculation concerning the conditions of existence in
%20 071y was also prevalent(130). We know that among the
acts of renewal God was expected to perform in the Time-to-

Come were the revitalization of Eretz Yisrael, the reinvig-

oration of nature, the ingathering of the exiles, the res-
urrection of the dead, and the establishment of His per-
fected rule of joy and delight(13l1). Accordingly, if the
key terms of our study ( 0@l and 7@ ) were to have
acquired thorough-going eschatological significance and,
perhaps, to have become symbolic code-words for eschatologi-
cal hope in general, then we would expect to find them
employed frequently and explicitly in such connections. 1Is
this the case?

As we know from the chapter on Biblical backgrcund, the
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prophets regularly couched their visions of salvation in
agricultural terms. Sometimes their hopes were for the

literal renewal of Eretz Yisrael's fecundity and the re-

building of its waste-places. Sometimes their hopeful
utterances borrowed from the imagery of the barren and
desolate land to speak of the people Israel as they would
be revitalized, re-established, and florishing once again.
The Talmudic teachers, in turn, borrowed from this wealth
of images in order to predict the improved conditions
which awaited Israel in the Time-to-Come.

The rebuilding of Jerusalem was certainly a hope
identified with the Messianic Age(132). The term, "dew",
was interpreted to be a reference both to Zion and Jeru-
salem in the exegesis of Isaac's blessing upon Jacob:

11290 703 ,oKIv L, 11°% 11— "0'Dwa Y0 0"
:11°% 7 VY ™R

00 ,oNaw 00w at- "ovawn Yo ot K"
:1V°X a Yy TNCw 1o0n
(133).

Conceptually, these statements not only link together dew
and Zion and Jerusalem, but further infuse all these terms
with the energy of NI3X N13T , in as much as the linkages
occur amidst analysis of a Patriarchal blessing. In dis~
cursive form, we have something on the order of: dew falls
for the sake of Jacob our father; Zion and Jerusalem exist
by merit of Jacob our father; redemption of the Land and

the people of Israel is earned by the merit of the Patri-

archs(134). It is by this sort of process that our target
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terms will be seen to acquire their multi-valent symbolic
significance.

That Eretz Yisrael was the pre-eminent geographical

locus of divine concern is also well-known to us. It is
not to be unexpected, then, when we find a Rabbinic

view(135) that Eretz Yisrael was created before the rest

of the world, that it receives its water directly from God
while other lands receive theirs at the hand of intermed-
iaries, and that it is entitled to drink its fill of water
first and the rest of the world only afterwards. This set
of views must be considered in a common context with the
notions presented earlier(136) that the world was created
in either the month of Nisan or of Tishri, the inception
points of the dew and rain seasons(137). Furthermore, the
same source also linked those months to  171K37T XNYNAK
in the Time-to-Come(138). Add to these associations the
view that the Tresurrection of the dead would take place
first in the Land of Israel(139), and only afterward
throughout the world, and the inauguration of the dew and
rain seasons becomes loaded with great eschatological
expectancy(140).

In speaking of the Time-to-Come, Rav Hiah bar Ashi
speaking in the name of Rav predicted the magnification

of Eretz Yisrael's focd-producing potential:

JN1M7E 1350 WY YORAY PI0 TaYR D 1Ty
;D90 13N 1921 MINN 177D K@ TY D ,WMNAW

(141)

47
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For those who are unfamiliar with the setting of this proof-
text from Joel 2:22, we would point out that it is followed

by these words, which should be most familiar to us by now:

027 N3 ?2 DI?AYK MAT2 2@ 1771 171°X% Tad
VIPPDY T2 DA 027 TN?Y AP ML X
172
(142)
We have seen this text employed elsewhere as a description
of the state of affairs to be hoped for in the Time-to-Come.
Of course, a land so burgeoning with food and water
would be pointless without a population to partake of its
Lounty. But, then, the restoration of exiled Israel to its

heritage was also to be part of the general redemption to

come. Thus, we find this association, too:

017 2172 ,pPAX? I"K- "1IN?2w AR MY e
N omnt 1aw oA NP1 YI2Yp0 0Y0wan
,OD K28 D7P7HX 1KY ,2231 0'PYIXD 1INCaw
:¥931 07 PYBK XM DKW
(143)
But, perhaps, the single most important eschatological
hope of all was for the resurrection of the dead. We have
noted above how extensive was the attention paid to this
facet of Pharisaic thought by the Tannaim. Interest in the
subject went undiminished throughout the balance of the
Talmudic era. Likewise did the Amoraim continue to ponder
the mechanism bv which such a nonpareil redemptive act
would be achieved(l144). Quite frequently, the image of

0N D0°2 in one or another species was employed. Among

the "logical”™ demonstrations of the practical likelihood of
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resurrection, in which a rabbi instructs a doubter as to
how to convince himself that such a process is possible,
one is of particular interest to us:

ANK 79120 12 1°K DY@ aXY MY avy...

M2? (J1apa- MR 12°OK 111ON 07 1°K)
(HNTITToN 1210 xPomaY o'owa 1T

(145) .
If God can generate new life for snails by means of ordinary
rain, certainly He can renew the lives of those who once
iived by means of the supernatural rains He also has at His
disposal.
That the Amoraim believed in such supernatural correl-

ates of natural rain and dew is certain:
X2 M2 NATT P L1712 yuvat 7 oY
w3 WKW LW Yw 1n2wd AnNXY ataphn Yoo
MDY INX? 1IEKT NNATTIDW WNRDY L, 171372 N
NITAN? 1°NYY 20 1PN 21737 WA Yaw MMy
%30 M2372 0w ,RKI@ ,OMIR ACRTY 0'hD 12
:NI312 ANR Y3 M L, 00av

(146) .

0?°n Y123 ,APTXY DEURY PIX 139~ "My
EP°IX @ 1NDWIY 1992 Y131 01w i
TRy 701 ,MIRTANY 1PNy NIDwIY N
a"apa 1TNyw 701... QN2 12 MIRAAY atapn
-9 %730 N1aT Dwa L,3°h2T L,0°hD Y3 MY
:7N3313 AnR ax?3Y nbma 000

(147).
It was by means of his access to M°°NN Y0 that Elijah was
able to restore to life the son of the righteous widow of
Tzarphit(148). 1Indeed, it is the lore of the career of
Elijah (precursor of the Messiah and of Redemption) that
constitutes the matrix for much of the eschatological thought

of Talmudic Judaism. Of the three "keys" which Rabbi Yochanan
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declared were under the exclusive control of God (the Key
of the Rains, the Key of New Life, and the Key of
Resurrection) (149), Elijah was thought to have at least
temporarily taken control of two of them in his lifetime.
Specifically, these were the Key of the Rains and of
Resurrection(150). This association should come as no
surprise to us, knowing as we do that more often than not
it was precipitation which was thought to be the principal
medium for effecting the renewal of life expired. More-
over, it should have also become clear that of all the
precipitation forms thought to possess such power dew was

the favorite:

, DRI L,0°P%D2 RUX DN 0Than 1URR 100D
7127 1337 I1X%pA 110 h7Al 1Tho 1
AR ;270N DOXREM YWY 170 NYNIR Yo 7D By
;0790 A7°PON RYWY LAY 003N
(151).
What is more, just as Elijah was eligible to utilize %0
A7'MN in the past to effect resurrection, it could be assumed
that he would do something of the sort in the future when he
would return to resurrect all the righteous from the straits
of death(152).

None of this, however, is intended to disregard the
importance of rain for the resurrection of the dead, as well.
Though there is plenty of evidence that ™, 0 , MY,

oyl |, vipm , et al were used synonymously and inter-
changeably, we will differentiate the sources according to

their preference for making "rain" or "dew” of principal

importance. Clearly, there was a school of thought which




gave prominence to rain,

' For those who have not yet intuited the reason why
; D*Dw2 NYM122 is mentioned in the benediction for
£3NZd N*?NN, a number of Amoras offer us instruction.
Rabbi Abba b. R. Hiah suggested that the relationship
was linguistic, noting that the terms "hand" and "open-
ing" are used in connection with both rair and resurrec-
tion:

7T N2 KXY NMaC=1? *hY an'a -"Hand"
(x:1% bxprnv) :NIDXY ANYD KA1 AYPAT N2 CINC20

(er:amp gr%an) :11X7 °n 7% ¥732@2Y 717 AR NMD

, (3°:n3 8%737) ...2707 XX MR 7Y Ma° nppe ' Opening”

| (3*:7Y xprnv)  L..°M3P N9 MK maa
(153)

Rabbi Joseph, on the other hand, says quite simply that the
reason for the insertion was that the Power of the Rains
was the equivalent ( A7P® ) cf Resurrection of the
Dead! (154).
It is only after one has been exposed to the frequency
I and subtlety of thought applied to this subject that one
can appreciate fully the nuances of the mnemonizc device
encapsulating the resurrection doctrine:
o"p o"wa o"a prIx
(155)

"As for the righteous, the body too shall rise."
(156)

The same thing may be said for another of those D*'Nn
071y7? double-entendres, which we are now obliged to consider

more carefully:
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0°2@a N7 12 o?1y? 07N o'non NYhnw DED
, KT A7 yOw KAk "2 K*°n 27 ;oYvY o'n
TP03Y 1127%PT W wn 01°2 07012 1ITMMY
1123 M2 77 DR AYT? A5TI) Ay 1%28%

1 INXID

(157)

The balance of the rabbi's proof-text from Hosea 6:3 reads:
PWA TN @Iptd 1312 owad (a1av) xiany

On reflection, it hardly seems possible that R. Hia bar Abba
is concerned with natural rainfall at all in this teaching.
On the contrary, it appears that he has subsumed completely
any naturalistic function of rainfall under the wholly
supernaturalistic function of mediating the resurrection of

the dead. This assertion is supported by Pirkei d'Rabbi

Eliezer 51, where, in a discussion of how even the generation
living at the time of the Eschaton will first have to die
before entering the new age, the same proof-text is emplioyed
to predict revivification of the dead on the third day after
their demise. In summary, I believe it is fair to say that
Amoraic thinking on the subject of resurrection was saturated
with OW. and "0 .

There can be no doubt that as a result of such purpose-
ful associations, proposed and transmitted cver a period of
more than two-hundred years and in locales as diverse as
Palestine and Babylonia(158), that the terms OVl and 70
came to bear a heavy semantic load. As a result, in vir-
tually every sort of context the overtones of eschatological
resonance would be heard at the mere pronouncement of these

words. In our own culture, an analogous effect is produced



by an image of a disembodied skull, objectively harmless
in itself or in pictorial representation, but everywhere
symbolizing some proximate mortal danger. Few moderns
have ever seen personally the skeletal remains of any

part of a human cadaver. None of us lives in fear of
pirates and their "Jolly Roger" emblem. And, yet, the
image has retained its dynamic power. This is so because
it was appropriated in our culture to signal other dangers
and, eventually, to symbolize "danger" itself. Like all
symbols, something of what it communicates is not reducible
to discursive speech, and it elicits both a cognitive and
a visceral response from its communicants(159). So, I
would propose, did it happen with ©CWl and 0. Through
consistent relating to Israel's hopes for the Messianic
Age - the renewal of 0?71y 10 , the reinvigoration or

nature, the revitalization of Eretz Yisrael, the redemption

of the exiled multitudes, and the resurrection of the dead -

these terms became symbols of salvation itself.

Y@ 1?°ERW 0'Dwan 01 VYT [ PYmIR ‘T R
-phen 2y2n 022 19'y) ,WRIP L1231 T
APTE1) Y® 17871 YK hnen (pIx 1710 o7
(rzn2 avyer)(:17ANT2 A7 IR I NYDXN

(160) .

Let us now look at how some of these associations came
to influence the recitation schedule and wording of the
liturgy.

First of all, the linguistic and conceptual arguments

for inserting 07203 NMMI23 into the Second Paragraph of

53
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the Amidah notwitstanding, an attempt was made to justify
this practice halakhically, KN MIRID
0O7A% 71N MK IaAR? KTINT avemat 17 xaon
7272 K@ AMAY KA 11K ;00227 222 17y
=XIX 02 AN LM AIDY A En AT WK I
2P M Inya oo
(161)
It is to be understood that the Amora is using "t'fillah"

here as a technical term for the Sh'moneh Esrei or Amidah.

The analytical gymnastics applied in this case, of
course, may only be an exercise in ingenuity which seeks
retroactively to account for a practice inherited from out

of the dark ages before the Anshei Kenesset Hagedolah. On

the other hand, recognizing the special significance N¥MA2

C°N2n P??NN] 0°DW3A had elsewhere come to acquire, this
may be a case of trying to insure its loyal recitatior by
adding to the obligation the venerable authority of Holy
Writ.

That the obligation to make the necessary insertion
was of paramount importance to the rabbis is readily appar-
ent. In their determinations they sought to account for
any conceivable eventuality, ever seeking to insure that
by one means or another 0?2¥3 N1MI31  would be recalled
in the Amidah of public prayer:

3TN K?Y AyD L YOK ‘7 DR DIMIn ‘7Y ToN...
;INIXK 1PTIND 0°N20 NPYRM2 0Y'2wa NI
T1ED WNIX ITATTAD 1R 0T NONa3a e
%780 yOIpa TRIK? 70w

n*°NNa 20273 N1T123 0T XYY Aaye L Pan'd
0TIwn NON22 AN IMIK 17 IND 0ThDAa
12733 KT TN XA LKY@P K IR (UTTImD

77750 YO N2 2T KA 7700 ¥OI@ 0TI QINT K.
(162)
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They were just as determined that the Request for Rain in the
Ninth Benediction not be overlooked:

70T K% IR DTawa noMaa (o2 Yo) YRw kY on
TIMIX 1P I0D 0°Noa N?TNNA 0°2wa N1M13a2

(163)
As late as the fifth century in Babylonia a high conscious-
ness of the urgent need to solicit the rains was still in
evidence, as demonstrated in this exchange over whether the
"Short Amidah" might be recited during the rainy season:
275M2 71710 fawn 73 ,77AK 2 *2%3 Y9 WK
X TIDD DWWAN MDD 7N "123'20" DN
LARKOUMT W A7 %P2 (0% wn MM ae WYy
70 1M XTW NIKID 133N HOn avvan
1"
(164)
It should also be noted that Rav Judah speaking in the name
of Rav apparently felt that some allusion to rain ought to
be included in the DNAWI-NINZ* doxology, which recounts

God's powers and expressions of redemptive kindness:

TIMIK 077I2" ,27 WK AT 3N W 77D RD
"137 DTNAZ A9°0Y A9 2 7 13K ‘1Y

(165)
Lest it be thought that such lively attention was purely
academic, we need only remind ourselves once again of the
significance of prayers which make mention of the rain. For
instance, following a discourse on why it is that Elijah
does not rouse the three Avot simultaneously for their daily
prayers, lest they compel the coming of the Messiah before

his time, the text asserts that later generations of hassidim
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possess similar potential:

K0 ‘Y TR YR Pnta DYIYa DAY @Y PR
=1 X0 27 WITAARY RKNCAyn 32T Ot ;17
T2 DR LRPTT 12w "M 2D DK 31732
"DNBN A°7AR" DY XDD YD KD RMKY "DWAN
K712 K17 *H2 IRD ,A¥P03 R IR2YYY wman
010 1AW AN 1ATIRY A1°AR YN TR
17372 %9 X127 K210 1Y DR RAX ;XTI
DAMTTIO

(166)
What is of extra significance concerning the foregoing
discussions is that they were not limited in interest to the

sages of Eretz Yisrael. Yet, as we established in our intro-

duction, the literal dependence of the Babylonian community
upon natural rainfall for its agronomical welfare was
secondary at best. Why all the fuss, we might ask, were it
not for the contention that it was a concern for precipita-
tion of a supernatural order that actually prodded their
diligence.
A b'raita dealing with benedictions to be said at a
gravesite recalls this somewhat familiar bit of liturgy:
X OWE 172 WK WWT TTap W LN
:1772 0I27PA7 TPAYY 1772 0OAR 117 77T DONR
L1023 277 A2wD 42 070D ¥1'3TMT 12 o
paN17AAY 1PNy X301 02210 TIBoD yTI
:0°ND7 1°PN2 7173 000K 0PN
(167)
But, for our purposes, what one is supposed to say on seeing

a gentile grave is far more important:

757N IND 02K AW1a DI £72210 P72 *TIp
(a%:3 avpn®) AAWY AP TATD 013 NTNK 430 ,007171°

(168)

For resurrection, one needs rain| The alternative is to
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waste-away in the arid wilderness of Sheol, the place of
estrangement from God, the g 'n Mpn .

We have seen that the two principal terms for precipi-
tation, ©Wl and 70 , each had advocates for promoting
its primacy in the lore of resurrection. Until now, with
the notable exception of the insertionM21 70 N into the
Ninth Benediction of the Amidah, we have encouptered no
Tannaitic liturgy which concerns itself with dew. The
Mishna is silent on the subject. It is probably fruitless
to speculate on the reason for such omission, except to say
that dew was, perhaps, considered a sub-species of rain
and, therefore, covered in the existing liturgy. Indirect
support for this inference may be derived from the debate
between Rabbis Eliezer and Joshua over the remembrance of

0'2%1 MM22 throughout the year, and not just during
the rainy season(169). If Rabbi Eliezer felt it was prop-
er to continue the @g?2¥2 N1TM13Y during the summer months
(the "dew season"), it may have been because he regarded
dew as just another form of rain(170).

Nevertheless, it appears that among the Palestinian
Amoraim some kind of 111 for dew was known. This fact

comes out in Talmud Yerushalmi, Taanit 1:1, in the midst of

a discussion over when the Memorial for Rain may be insert-
ed into the Amidah. An apparent conflict of opinion is
resolved by noting that there are different rules regulat-
ing private and public recitation of the Amidah. 1In public

worship, the insertion may not be begun until initiated by the



Shaliach Tzibur on Sh'mini Atzeret. In private recitation,

it is permissible to make mention of the rain during the

dew season:

993 212 1I1AY Ax ok A

(171)
Moreover, in continuing the discussion of memorial prayers

and prerogatives, we find:

@33 21y A°n L7370 7 pwa MyY ‘0
MK 1TITIAZ 10K DD @ oM

(172)

Whatever the Memorial for Dew may have been, it was fitting
to recite it even during the rainy season.

This information is reassuring in that it further con-
firms the existence of a Memorial for Dew. However, we do
not yet know anything about the content of such a liturgical
composition in either the Tannaitic or Amoraic periods.

Some additional information on the subject may be inferred,

however, from the Talmud Bavli, where the following guide-

lines are recorded:
"N PR DK A2AN NID% a7 ,MaTan R
170D D@3 TTIIST WK NI 1TIVTIND 1R
1R "N 202" DR XY CTDWAN NIDT] 3 INIX
177102 "0WaA TPIDT IIK K? INR 1UTIAR
0173 27392* WK 17K KUK TIY KM Ik
DIMX 1Y IN2 IR 200 0YEd
(173)
This passage suggests several points of interest: 1) the
mention of the rains in public prayer was severely circum=-
scribed to their 'proper' season; 2) dew and wind could be

mentioned in any season; 3) the wording and insertion of
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the Memorial for Dew was a subject of less concern to the
formulators of the liturgy than the Memorial for Rain,
where precision and timeliness were the order of the day.
This last point is especially evident in that there appears
to have been no objection even to the use of a formula
which was in direct contradiction to the observed processes
of nature, when it came to the petitioning of dew!

We may wonder why the Memorial for Dew was seemingly
treated so lightly by the rabbis. One reason appesars to be

because it had not been made obligatory by the Tannaim(174).

,1°21A7 0001 137N KXY NIA2Y Y02 ,Xan
$M721D 1"21aY X2 oxY

(175)

And yet, the Amoraim apparently did not find this verdict
intrinsically self-justifying. "For what reason?" asked
Rabbi Hanina, who then went on to explain that, unlike rain
which only comes in its season, dew is never withheld; no,
not even Elijah had the power to restrain the fall of dew(176).

In Rabbi Hanina's answer, we have discovered the answer
to one of our question, too: a Memorial for Dew could neither
be barred from, nor had to be inserted into the liturqgy of
public worship because dewfall was uninterruptedly guaranteed
by God. To prod God's attention to the performance of some-
thing which He had sworn to provide without cessation to the
descendents of Abraham might have been construed by some to
be an affront. Nevertheless, if an individual were motivated

to take note of God's dew-and wind- generating power in the



' doxology of divine powers in the Gevurot, then he was cer-

' tainly free to do so. And such a memorial could be uttered
in any season, since, unlike rain, the benefit of which it
made mention was not seasonally bounded, i.e., Talmud

Yerushalmi, Taanit 1:2 reassures us that

q21D NIwa MDY 72 1A a37 oX Yoa...
:071¥? 715° 12°0 Yoo...

It may now be worthwhile, once again, to recall these
words of Rabbi Eliezer, from his debate with Rabbi Joshua
over initiating the memorial for rain on the first day of

’ Sukkot:
7IR@? AOOX K7 IR K L,MYION Y 1% M
0D NPORNE OWIY L7217 KX (072@an M)
1977212 2 1IDT12 KPK MIKY 710 mw 3 0w
03012 RPN DI°KY 12710 Mw 72 D272 N2
(177)
We know, of course, that Rabbi Eliezer's view did not
prevail. Memorializing and petitioning rain was strictly
P+ limited to the rainy season, beginning on Sh'mini Atzeret.
' But for those unwilling to leave reference to precipi-
tation (as a medium of divine-human interaction) out of
their hopes for redemption and resurrection at any time,
there remained an alternative: Dew. Like resurrection, it
coutd be mentioned all year through. What an apt metaphor
dew would then be to express Israel's hopes for the ever-

present nearness of God and the coming of the redemptive,

saving Day of the Lord!

wl



61

12172 K7 Aa7e W Noid AR ,a7%072 7 "X
5T ayTIY 2KIw L, 12010 72twn atapm
D@12 K137) IXRXI2 1123 MWD I DR Ny
-2 T27 AW AR ha ,a"apn a? ox ;130
TIX 7AK ,wpanD 13°K 0YDYSY wpano 0Yaye
700 AYOK,DKAw L,079Y wpand M3 Y avax
: 11337 Vw17 Iwws 1Mt wowb

(178)

Summary of Data in Chapter Three

1) The termini of the precipitation cycle were
heavily associated with cosmogeny and redemption
2) Like virtually every benefaction which Israel
hoped to receive from God, precipitation was
thought to be derived through the agency of
max moan
3) There was an explicit connection between
Torah as the source of eternal life and precipi~-
tation as a source for the preservation of life
f 4) The association of dew with the resurrection
process began in the Tannaitic period, was well-
known to the Sages of Yavneh, and was preserved
and augmented throughout the Amoraic era
5) The liturgy of the Tannaitic period reflects
a thorough-going association of precipitation
with resurrection, especially demonstrable in
the Second Benediction of the Amidah

6) Precipitation held a central place in the




economics of reward and punishment; the with-
holding of precipitation foreshadowed the

death of the impious both in this world and
in the World-to-Come
7) In the Amoraic period, the terms for the
principal precipitation forms were regularly
associated with such eschatological hopes as

renewal and revitalization of Eretz Yisrael,

the ingathering of the exiles, the resurrec-
tion of the dead, and the coming of the
Messianic Age; though by no means alien to
the Babylonian Amoraim, the strongest thrust
for the development of these associations
came from the first three generations of
Palestinian Amoraim

8) Dew, of all precipitation species, was the
preferred heavenly emission to associate with
resurrection, unless one were willing to limit
the possibility of resurrection to the rainy
season alone; not that rain would ever be
dissociated fully from resurrection-mechanics
in Jewish thought, but the tendency to give
dew the prominent position has already been
seen to have intensified under the Amoraim;
in the post-Talmudic periods, we shall see

that this tendency developed even more

——g



Chapter IV THE POST-TALMUDIC PERIOD

Though I have made every effort to sustain a chronologi-
cal course of inquiry in the presentation of my data, this
paper is not inherently an historical study. It is not,
therefore, my purpose to comment upon the accuracy of the
various theories for dating the compositions or locating
geographically the home bases of the payyetanim, Yannai and
Kallir. Whether Yannai was of Palestinian origin or not is
not precisely our problem. Though there may be reason to
believe that Yannai came considerably earlier than the second
half of the seventh century(179), it is sufficient for our
purposes to accept Davidson's judgment that he fuactioned no
later than then. Likewise with the career of Eleazar Kallir,
who may have been a student of Yannai's and is thought to
have lived not later than the mid-eighth century(180), it is
not for us to decide the merits of such speculations. It is
sufficient for us to be able to say that these payyetanim
composed after the Talmudic period and before the compilation
of liturgical material to be found in the late geonic
siddurim of Amram and Saadia ben Joseph. In this respect,
the works of these payyetanim may be regarded as a bridge
between the two eras, over which the eschatological associa-
tions concerning rain and dew were borne.

Of course, poetic literature was not alone in providing
such transmission. The contents of late collections of

aggadic midrash (Tanbuma-Yelamdeinu, Pesikta Rabbati, Pirkei
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d'Rabbi Eliezer, etc.) show an on-going familiarity with such

associations. Again, it is not our obligation to confirm or
deny the dating of any of these sources, but only to show
that they knew of the pertinent eschatological lore and pre-
served and transmitted it. Where and when such lore was set
into a new composition or merely represented the carrying
forth of a received tradition matters less to us than that
generations vastly far removed from the roots of such think=-
ing continued to possess a high consciousness of it.

In this chapter we shall examine the liturgical products
of the latter half of the first millenium with an eye to
whether or not the symbolism now familiar to us continued to

find expression.

Piyyutei Yannai

Though the liturgical works of Yannai did not enjoy the
enduring popularity or wide-spread circulation given to the
piyyutim of Kallir, they nevertheless have come to light in
modern times, largely as a result of the finds derived from
the Cairo Genizah. Once the historical identity cf thas
payyetan had become established and his style been more or
less characterized, previously known 'anonymous' compositions
were able to be connected to him. As a result, an extensive
litargical collection is now thought to have been produced
by him. The best-known assemblage of his works is the so-

called Mahzor Yannai(l18l1), which has been described by

Davidson as an halakhic midrash to the Pentateuch in poetic
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| form(182), following the Palestinian trienniel Torah-read-
' ing cycle(183).
The most commonly preserved of Yannai's works are in

either the kerovah or shivata forms. The kerovah is a

piyyut interwoven with the verses of the first three benedic-
tions of the Amidah of the Shaharit service(184). The
shivata, on the other hand, is a piyyut interwoven with all
seven of the benedictions of the Amidah for the Shabbat
Musaph service(185).

In 1938, Menachem Zulay published an extensive collec-
tion of Yannai's piyyutim(186). Of the k'rovot therein
contained, a small percentage suffer from lacunae in the
texts of the Resurrection Benediction. Nevertheless, an
outstanding statistic emerges from those which are intact:
out of forty-nine extant compositions for insertion immediate-
ly prior to the hatimah, forty-five make reference to Yo
and four to owa . A sampling of verses dealing with k-

l and three of the selections employing GOW3l are herewith

included:
nINITa 'nn Y0z / mawna 2% / n2gp 173K
nronn M2 M)
’ (187)
l 127 70 AN/ ¥PwIoa A/ ¥'°WIN 72731 O
b ERdyta) 1173 Al
(188)
95001 / 0o 13°%y / DY0Yan ayTEIn
| 17D MM :0°2YT NYON
(189)
veed veeed  :DOITY Y02 MPNN? / 0220 70 / 0YDM T0n
(190)




veed veesd ITIIM? NN 70 / 13732 9K N3732 / 1372003 12V

13°700 / 97071 2T N3w / VewwDa MY M
1 nn 1M 1770700 Y02

/ MY Myrage PN/ n1mayn pan avRaTn
n''nn b sMI°n nnn *HYHoa

70 n0n / 2wl NP3 937 / 3@ThTy 137XWA
hkadyts! T pawn 1Y

eeed sased 27IDITN P02 ATOND / TN TR / N YARIAN

men? %1 / 1307 ey / 13o0pt
b 1]4] T1aa : 1327

eeed teed 2137707 0 MIRAY / 13MI° X °D3aypa / 13vaw "

oo weed 2137700 MK VY02 / 13770 ORI NN / N3AOR "

MK 207 / 137 500 ©°°n / 137 wyh o
1D MM :12% 9n

2I8wn Owil / 13°N3? TNIKY / 137DNIN 1PRUDN
1D 1M 13 n?

/ B?1¥ 1YY D?I¥YD 7100 / O7IyD OX (npanx xova)
hdd fs) 1173 :027y % owad 13 mn

(191)

(192)

(193)

(194)

(195)

(196)

(197)

(198)

(199)

(200)

(201)
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\ bwa3 A77A31 / AMWY ¥ 77Bn / AR TR
) AN T e

(202)
oD esed TIW spwad 13°°hn / Mt %% / 73T 2x7 oy
(203)
In these texts we find virtually every eschatological
expectation associated with dew and dew itself overwhelm-
ingly connected to the process of resurrection-mechanics.
Hopes for salvation, ingathering of the exiles, redemption
from bondage, divine immanence, and the coming of a personal

redeemer are all reflected here.

0f course, temporally locating the occurence of these
compositions according to season is an impossible task,
unless we assume automatically that reference to Dwa was
made only during the late-autumn through early-spring. Such
reasoning would be consistent with the halakha governing the
pronouncement of p'owa NM1Maa . And, in fact, all of the
insertions which are explicitly designated for reading on a
specific Sabbath or festival do reflect such a pattern. The

kerovah connected to parashat Shekalim (read in the month of

Adar) supplies a DWa insertion(204), as does that for the
Shabarit service of the First Day of Pesach(205). Similarly,

the k'rovot for Shabbat Hol ha-Moed Pesach, the conclusion

of Pesach, the three sabbaths preceding Tisha B'av, the Yamim

Nora'im, and the Shaharit of sh'mini Atzeret, all associate

s with the Resurrection Benediction, as we would expect;

all these occasions occur within the "dew season." And, yet,

——------lIlllllllIIIIIllIllllllllllllllllllllllll"
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we may remain curious as to why such a preponderance of "dew"
references as compared with those for rain should have come
down to us. Historical accident? Or did Yannai ignore rain
altogether, except in connection with special occasions?
Was reference to "dew" included in the Resurrection Benedic-
tion all year long in Yannai's environs? Or did Yannai subsume
the species of rain within the species of dew as a precipita-
tion reference, preferring dew because of its pre-eminent
association with resurrection? Unfortunately, we are left
with many gquestions, but no definitive answers.

An acrostic piyyut ( p™ypgn form) and kerovah for the
Second Day of Pesach show how much effort Yannai could expend

on the subject:

C°232 71772 ©'02 MIXT 203 Divr o'za Apwph
o2 7210 0°2 %3y 023 W® 0?3 TMIX

C'® G312 0°2 ¥I=n K?  ©°2 12 0D 01N
C°2 POt 02 N B2 W21 Yo o'pa 13D

g'm M oz 977 o'2 Y201 0'D I

023 M'IX DD LM

Oz Y 137222 ANy LG°YON Jom 9°in 002
-T2 70 D172 1372RTAY 0,020 MY 1InpY
132720 W21 0 %Y YInZeEn ,%00 7th vam
nawY 1w 7@ Ipe Yy ow wpnt oY 7o)
+« K21 '22 W1TPY 11722 07TTI2Y IDK] YT Yvma
(206)
In addition to whatever merits the piece itself may possess,
it is even more noteworthy to observe how many of the associa-
tions with "water" familiar to us from earlier eras are re-
tained by the poet:
72Ipn - raising up

C1%w - granting peace
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1?7 - revelation

WP - wonders performed
¥i3on XY - not irrevocably withheld
W21 70 - synonymous with "water"
0°22 70 - ontology

12 - divine judgment

qnona - primary sign of Dlessing

"Anonymous" Compositions

In the appendix of works which cannot definitively be
ascribed to Yannai, though they reflect his interests and
style, Zulay includes two elaborate paeans to 7 . The
first is an 3-%® acrostic of great intricacy, on the

following pattern:

Illun ”...'
.llnn w-.ln
aoadll e oed
-..m w...1

et cetera.

R v BTN oy SR
oo NP RV 4oi P o
wes it B2V 5uedtT vl
5a TR 2o s BT 204

NN

The second is also an a.x acrostic, but following this

format:

.I.g: .llu ...“
...n ...: ...:
...; Ul.:
...1: ...1 ...1

et cetera.  (207)

JdId

There is also an incomplete composition in salute of bpwa .,
built upon the P"WN , reverse-acrostic pattern(208).
If these works tell us nothing else, they at least con-

firm that new creative energies were being applied to the



topics of dew and rain for liturgical consumption during the
latter-half of the first millenium. Moreover, though it is
possible that they were only exercises in poeticingenuity, it
seems that no insignificant effort was expended to create
them. It is not unreasonable to assume, therefore, that such
works were motivated by a personal devotion on each author's
part to the subject with which he was dealing.

In addition to the excerpts from kerovot and piyyutim

already cited, there is presented in the Genizah Studies III

a group of eleven shivatot of uncertain authorship which adds
important examples of the same phenomenon. These piyyutim
are for use on ordinary Sabbaths and were employed in connec-
tion with the twentieth through the thirtieth sedarim of
Bereishit in the trienniel cycle(209). A selection of ex-
cerpts from those parts of the shivatot inserted into the

Resurrection Benediction is reproduced here:

TI%OW W AT LAt At 0'?pw ax oy LAt 13
"N Y03 LATAD ATA AP0 W ATy Lninoa
h Rk yts T2 AT PRI 1TONAY

(210)
K2 1972 NYTAOLYORT Ya0wD 11T LT XM
1102 Y02 DXRDTT L.7ISY AamIX 92 yeEm TN
n°nn T2 7R Yen

(211)
a%701a 0 oW LTINS 1177 Aoy .mma
17732 Y02 ATND LN 130 TN 0D LR
nronn MM A,

(212)
1350 WY L1IRX 0¥ K2 oMWY L 131X7 IDRDI
1371372 871 IBXRI ¥AT T2 L 131X7 MRy
NNy 7172 :131X7 Y012Y L133%X712 DYhD YRR

(213)
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17T MWy LA3I0NY WP TIaT LMInD oM
N YD N3 LMIRID wpana Maw? L.13'noa
n°no 173 :nan 13a% ond

(214)

Ir each cf these examples we encounter references and
associations familiar to us from preceding levels of in-
vestigation. In the first, it is suggested that the process
of resurrection through the medium of dew was first revealed
to Isaac on Mount Moriah(215). In the second, God's onto-
genic power is affirmed, follcwed by an image of the earth
giving birth to that which it harbors within, concluding
with an allusion to Isaiah 26:19. 1In the third, it is sug-
gested that after the outpouring of abundant precipitation
God will effect the revivification of the souls which He
holds in His hand by means of dew. 1In the fourth, we are
instructed that just as God gives life as He wills, so He
can renew life as He wills, utilizing the agency of dew if
He so wills. And, in the fifth, we are reminded that it

was to Jacob and his descendents alone that the blessing

of resurrecting dew was promised.

As noted above, what is evident from all of these
compositions is that the interest in disseminating such
views was not confined to the aggadists and darshanim of
the Talmudic period. At least in some circles, temporally
far removed from the originators of "precipitation-
resurrection" ideation, active propagation of the symbolism

continued unabated in enthusiasm or originality.
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Kallir
Though the compositions commonly designated as Tefilat

Geshem and Tefilat Tal are probably the liturgical composi~-

tions of Kallir's best-known to the occasional reader of
liturgy, it would be a mistake to suppose that the poet's
expression of interest in the extraordinary properties of
water was limited to these two poems. This becomes readily
apparent upon examination of Hoshanot for Sukkot which he
composed, as well as of his kerovot for various occasions in
the liturgical calendar. No less a scholar than Elbogen saw
fit to devote considerable attention to Kallir's "Geschem

Komposition" as an explicit genre of the payyetan's work(216).

Though it is beyond the scope of tliis paper to explore all
the relevant compositions in depth, it will be useful to
highlight a number of outstanding examples bearing directly
vpon our focus of inquiry.

It has been noted elsewhere that Kallir's compositions
appear to have relied upon the conceptual associations laid
down in the antecedant didactic midrash(217), and that
occasinnally he may be credited with having preserved tra-
ditions that otherwise might have been lost. Though it seems
vnlikely that the symbolic associations pertaining to rain
and dew would have evaporated but for Kallir's vitalizing
use of them, it ies nevertheless true that at some point in
his career he was motivated to set-down the following list
of Bitklical verses, as if for pedagogic purposes. The list

contains the citations from Holy Scripture which he knew to

R



have particular reference to and significance for the
eulogizing of precipitation:
owa? PYOXRID
*nN3Y 137 0237 o2 hmay ‘13Y 37 " nne?
(YX)A 12 7297 TRY 121 779D KXY MY 121 03%owa
T°APK " OWR YT U2 ‘3 1yDD anvtpwm ‘1
TR ‘A0 ‘31 MIYpPAY M YR 2 1)
%2 ‘31 D0 §YY ‘31 20 TR R XD
TRV ‘31 8°3n M3 owa ‘31 NIXpD DYR?
XP2w 2% 37 1702 ‘M3 ‘a3 PR 1R Y mma
M20D ¥11 KN
(218)
Let us note that the vast majority of these verses
have passed before our eyes already in this paper. We have
seen them, often with multiple ramifications, employed in
our midrashic citations, out of which the symbolic character
of the precipitation terms emerged. Kallir seems, then, to
have been more than passingly familiar with such literature
and to have actually sought it out in his quest for poetic
imagery.

The following Hoshanot for Hoshana Rabbah demonstrate

this point. To begin with, let us examine the composition,

y Ion 11K:

y*7n 72 X717 (12 yrwon VW
y'0IM P NRn 07732 (13 YWy 1R N7 (2
yron? 0°8°@3 (14 ywImy M (3
y*307 077°YW (15 W7 " NN (4
¥730070 D°33Y (16 yOUILa W (5
yrawn1 17 N5 (17 Y101 IO (6
y?2wn JR2X (18 yUn VPYIY (7

ywin °RNP (19 ¥y'0I1n 1°01n (8

¥y wIn? 27 (20 ¥y°awn 1’K% (9

yOoIT 1MW (21 yowa? 713 (10

RIywIn (22 YU XN M@ 7 (11
y0In 120N (23
RIFO17 (24

(219)
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The strength of the recurrent salvation plea in this poem
seems much in excess of what one would expect from a petition
for the resumption of rain as an intrinsic part of a known
cycle of nature. The language, too, seems carefully chosen
by the poet to partake of both the objective and symbolic
nuances of the terms, allowing for interpretation and appre-
ciation on two levels, simultaneously. In lines 2-3 there
is a clear allusion to the wording of the second Benediction
of the Amidah, i.e., y'wii? , Maa. In lines 10-11 there
appears to be an allusion to cosmogony, on the model pro-
vided by Gen. 1:11, 2:5. With justification, we may in-
quire whether the use of K’2 in line 12 is an allusion to
the DNID7% X?2  of Psalm XXIII? Line 17 is based upon
Psalm 145:16 which, as we have seen above, was conceptually
linked to the "hand’-"opening" imagery of Ezek. 37, the
vision of the resurrection of the dry bones. Line 20 re-
iterates the connection to the Gevurot Benediction with the
words ¥’ IN? 20 which, in situ, immediately follows the
phrase, & p*nn AYND .,

The second of our Hoshanot is equally suggestive, as

the verses following will show:

Anno? ¥ Mea (13 aomay o (1
aorp? 1wl (14 aow3Y N Wl (2
annIp? O°nw (15 anmpY oEyY 172 (3
auxy? Y17y (16 JopT D7 MR (4
an'In? oM (17 ant 7aa? o (5
nnwa? DYNDE (18 13 NIoNad 7ond (6
Aot oW (19 aPIPY WM 170 (7
apYw? 87320 (20 apIk 73D »yn (8
aooI? TR (21 aow3 '3y ny'o (9

RIywIn (22 nopY 073p? (10

an 793 %y A (23 opwl 07272 (11

RIVWIT (24 nnTona 7an? (12
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The vocabulary of lines 1-4 is reminiscent of that of the
resurrection vision in Ezek. 37:5,6,8. Lines 5-7 should
probably be read as either a genuine or rhetorical guestion.
The thrust of the inquiry is whether man shares a common fate
with the beast, going down to the grave to be seen no mcre.
The response is not an explicit appeal for the resurrection
of the dead, but a petition that the face of the earth should
be revitalized. Nevertheless, in the light of our foregoing
study, the appropriateness of this sort of formula should now
be clear. 1In fact, the phrasing which Kallir employs does
not radically depart from the imagery employed by Ezekiel in

his resurrection vision:

.« TIYPAN Y3D-97¥ XD MIT 73N, .MDEYy xYD,..09pP3A0...
(221)

1f the poet did, indeed, have the Ezekiel model in mind, then
it is not unlikely that the floral imagery which he employs
is also metaphorical language representing the interred dead
who, seed-like, are awaiting invigoration and up-lifting to
a life in the visible world.

A brief look at selected verses of the composition,

J1IK XIX , em, loyed for the Seventh Circuit of Hoshana

Rabbah(222) will be equally revealing:

(777 RKo3) X3 AY @AY :IKDRD2 AD1T :YDI NID 7INA KIX

(Max nI21) 1M 7272 WY 00 YT 3R 117 DT KIR

NO0N) VI 12 N2 DD TPYI YWD 0y MIYRT2 K92 RIX

(pnx? S
-23 W *332)  ‘1a7 :yTINa DYXCW @YDl PYWUR 220 KIX
(02xy7 "W aad

1312) I IWWR2 MITEYN 20 WWRD YN TR NIX
(g* 2w e




Once again we seen paraded before us in close order drill
all cf the figures of eschatological expectation which have
come to be associated with the outpouring of water.

The piyyut, D°2n 192Y , for Hoshanah Rabbah(223)
consists of a chronological review of the occasions when
water played a part in God's career as Redeemer of His
people. It ends with an explicit comparison of the people
Israel to an exhausted land needing water:

QD7 9%y YOI YWU? 0°RDX O¥Y...
(224)

We need not insist that the figure of "the thirsty earth"
always signifies Israel in Kallir's compositions. It is
enough to know that at least in certain contexts it possess-
es this symbolic possibility and that some of its power as
an image derives from its bi-valent meaning.

These examples, and numerous others which could be
brought to bear, all continue to traverse the path which prior
Rabbinic thought had steadily beaten. Thus, we see again
that Sukkot, the major festival of the autumn season, is
significant for its associations with the return of the life-
giving rains and the inception cf the hoped-for messianic
redemption in Tishri. Even the choice of the Haftarah for
the first day of the festival can be seen as reinforcing
these very notions; in Zechariah 14:1-21 we find the promise
of the coming Day of the Lord (vs.l), the inversion of
nature (vss. 6-7), the outpouring of 0’0 0’2 (vs. 8), and

the unification of the Lord's name and His kingdom (vs. 9),
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with Jerusalem dwelling safely, at last (vs. 11). As if
all of this were not enough, the visible sign of the Lord's
hegemony over the whole earth in the time-to-come was seen
to be expressed in the mandatory participation of the
foreign nations in the Festival of Sukkot (vss. 16-19) ,
upon pain of drought if they did not comply!

Another chronological review of God's saving acts,
possessed of especially vigorous eschatological imagery, is
the composition, X3 e 1oR , which is also for Hoshana
Rabbah. In this piyyut there seems to be a high conscious-

ness of the eschatological vision in Zechariah 14.

x’210 737 j0*78n 2737
g'n%ia W W...17227 1700 g nTin a2y 1ey?
2y 0WATP 72 A ‘i K2 1y 1°wITP 721..0°02 N23T3 X3
T P3N WY, .. [ 8 0 B 1y 07 R 41 B~ )
71 A Ay ay? ATm 2318 177 W ny? aTm

(225)

In addition to these parallels, the jdeas of retribution
against the nations and restoration of Jerusalem are present
in both works. And, finally, the verse for the letter P in
this acrostic piyyut is most notable for once again linking
rain to the resurrection of the dead:
IDINY WaAn ey TIDW 133711 IZ°pa OBy YR inIp

Lest it be thought that the above examples are too
tentative or are isolated or highly selective material, the
following excerpt from a certain acrostic piyyut should help
to dispel such an attitude. It clearly exhibits Kallir's
conscious awareness of the “rain-resurrection-salvation“

complex.
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032 *TIaR 2wy (13 k(1
My’ *owaa (14 Town 11w (2
- oot
T2 1M Y373 171N
non? Mo 709 Eig T332 K3 IR {g
MK *owa 7321 TN
M2 NPnnng agyn (19 na (7
1i:n!ﬁﬁ5: 2 (20 N17IR Enwgn (8
nY373 *owaa (21 Mw3 %P3 M (9
Az Ay Ty (22 TR YTIaK P wa (10
T om2a oy (23 maTy *owaa (11
My’ owaa (24 o°x KD nva (12
(227)

It is easy to see from the underscored words how aware was
Kallir of the eschatological function to which the precipita-
tion nomenclature could be put.

As for the major and most familiar of Kallir's precipi-

tation compositions, Tefilat Geshem and Tefilat Tal, much

analysis has already been undertaken by scholars of note(228).
Though no one, to my knowledge, has undertaken a systematic
examination of the eschatological symbolism which these works
share with virtually the whole genre of precipitation
liturgy(229), Elbogen's analysis is useful for summerizing
the technical aspects of the poems' format.

Elbogen(230) divides both compositions into three parts:
1) an introduction, or reshut, 2) a rehearsal of the signifi-
cance which the precipitation form has had in the work of
creation and in the course of Israel's history, and 3) a
projection of the importance of the precipitation form for
the events in the days of the messianic redemption. Structur-
ally, he divides the poems in this way(231):

-Bection One is inserted into the end of the First

Benediction of the Amidah, just before the Latimah



- Sections Two and Three usually are inserted in
succession into the Second Benediction, just after
Y202 27, ..7123 O
(It should be noted that there are prayer books
which supply incomplete versions of the prayers,
excising Sections One and/or Two, for reasons
unknown (232.) )
As far as we have been able to determine, the complete works
consist of three insertions each, beginning as follows:
Section One

‘127 02 W ow PN "M2 X (owa)
131 MR AyCaR 1yl (Yo

—

Section Two
‘121 owa 178D a%8Y N (owa)
‘3321 o200 10O o1 m2van ( o)
Section Three
‘127 002 7PNX w23 AX MIY (owa)
121 W MY 10 o ( Ye)
(233)
The apparent inspiration verses for these piyyutim are Job
37:11 and Prov. 3:20, respectively. A final point on the
matter of structure which should be pointed out is that,
unlike the classic kerovah which is interwoven with the
initial three benedictions of the Amidah, these works extend
only to the first two.
As far as content pertinent to our study is concerned,

neither Tefilat Geshem nor Tefilat Tal is extraordinary in

relation to the works which we have examined already. But,
this is as it should be. If anything, they contain nothing
but a reiteration of the imagery with which we are now most

familiar:
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(w179) owa n7en

(mMax mMoat) a2 TYXIw D3 1132 07)IDR
(n°7nn *Dwa) oea N1M133 DP731D M1PhAY
(13°n1711 7 MAX nat) 0» yion PR 1TM2¥2
o'n mMwn 10 opTXa
(meman N2°l) ya¢?...0" 07, . .12727
v n7en
(77271 A'ME/07°0 1PD) n117In? 1207 Yo MI?? MR
(o*nan Nap) _..075023 17 X@T NIRI-7
g*87y0 *P1P3 12 mna? o
(g* 72777 "1313) =7y %pa :7¥5N2 73 Y DDV
Spa MY 7772 aRw Nt A0
neYAn IR MR 7IaTp) p*Maonn Yen 77311In
(o non
(nvwan N1D°2) ¥307...0770%, . .712727
' With regard to the wording nf the latter composition,
it should also be noted that it is toward the close of this

. work that the explicit formulation, Son "M MIa 2%wR
as a variation of the Memorial for Rain, is first recorded!
No liturgical, legal, or midrashic text, which can be
ascertained to be chronologically earlier than this composi-
tion of Kallir's supplies a wording for the Memorial for Dew
alluded to in the Talmudic sources(233a). If for no other
reason than to discover this, that Kallir had a tradition which
justified or permitted his use of this formula, our examination

of his works has been most gratifying.

'1
)

Conclusions
It appears that, without doubt, the medieval payyetanim,
vYannai and Kallir, were both acutely conscious of the heritage
of eschatological associations borne by the terms Dw2 and
"0 . Moreover, they not only appropriated them for use
in their poetry, but promoted the continuing use of the terms

in this way. There is no suggestion that they attempted to
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de-mythologize the symbols or to restore them to solely

natural significance. On the contrary, under their
masterly management these words acquired a heightened

symbolic aura, sharing with the rest of the payyetanims'

obscure vocabulary a gquality of suggestive mystery.

That a number of these works were then appropriated
for use in the liturgical collections of Jewish communities
in lands far from their geographical source of composition
is also fascinating. If for no other reason than this, we
are obliged to push on in order to discover whether such
a shift in geography resulted in a shift in comprehension
or appreciation. Did Babylonian Jewry, Iberian Jewry, and
Rhenish Jewry know of and utilize such imagery themselves?
If such employment can be found, is it merely poetic in

nature, or did it affect the law and custom of liturgical

expression, as well?




Chapter V. THE GEONIC PRAYER BOOKS

Until now, our liturgical material has been aleaneé from
scurces which were not in themselves devised for liturcical

use (with the possible exception of Mahzor Yannai). Regard-

lass 2of the fact that many of the formulae and compositions
which we have examined ultinately found their way into

siddurim, we have not vet seen any comprehensive collection
of such material in the form of a single, orderly structure
intended to guide the Jew in his daily prayers. It is this
chencmenon with which the medieval compilations, Seder Rav

Amram Gaon and Siddur Rav Saadia Gaon, confront us.

In aprroaching these works, (compiled for the most part
in the ninth and tenth centuries respectivelyv(234) ), we
shall want to determine whether the language of the various
certinent memorials, blessinas, and insertions had become
fixed or still possessed some fluidity. We may ask whether
our expert ancé authoritative editors knew of a Memorial for
Dew, as well as for rain, and, if so, what was the wording?
Is there any evidence that the poetic imagination continued
to be in.»ired by the imagery of rain and dew in connection
with salvation, composing new paeans to precipitation? More-
over, as a result of examining these texts, is there anything
further which we can learn about the thinking and motivation
which underlay the retention and propagation of such prayers

and formulae?

Birkat Gevurot

At this relatively late stage of development we miaght




expect to find complete consistency in the wording of the

"standard" form cf the second paragraph of the Sh'moneh

Esrei. If variations were to occur, we might expect them
to be limited to the occasional insertions. Unfortunately,
it turns out that there is no "standard form" for either
the basic paragraph or the insertions. Accounting for this
state of affairs is not the function of this paper, but

before proceeding we must take note of it and will profer

some possible alternative explanations:
-the variants may each represent an accurate
transmission of a valid tradition for the
"proper" wording of the benediction and have
been in use concurrently
-some of the variants may constitute errors
in scribal transmission or in received tradi-
tions
-the variants may reflect valid alternative
traditions which were non-concurrent, but
successive chronologically
We must leave to other students of liturgy the resolution
of this difficulty, while yet acknowledging that it adds
appreciably to onr problems. By not knowing the authority
of the various forms before us, we are limited in the
conclusions we might wish to draw by inaccurately favoring
one reading over another. All we can do here is to present
all of the variants and let them "speak for themselves,"

as it were. Where possible, we shall offer some tentative
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interpretations of the data. We shall try to discover
whether their respective testimonies substantiate or de-
tract from the record of the treatment of rain and dew
which we have heard thus far.

Seder Rav Amram, Oxford Codex 1095, provides the

following wording and instructions:
:YP@IA? 27 AR 0YAD N2 ‘A 071y? Taa ank
T2 N 20D L, 12 paxk pYowan niatan
72700 ,u%% 931D 13°k ADnA ninvay  cOwAN
*121,..0%27 0'2M2 OND A1°ND 0N O0T°n
(235)
This version is notable for the fact that it neither prescribes
nor appears to know of any insertion as a Memorial for Dew,
irrespective of season. If anything, it seems to proscribe
explicitly the utterance of any form of memorial in the
summer season. Of course, the editor may only have had in

mind to obviate any misuse of the Memorial for Rain by carry-

ing it beyond its terminus ad gquem.

Seder Rav Amram, Sulzberger Codex, gives this alterna-

tive:

pYpwan MInta 0N AN ‘a o?iy? Maa anw
$I0M2 C°ON 72722 D@AN TPTIDY MITN 2°eD L max
DN 22790 ,721% K%K 719X 13K A&nD Nata
“4921...0%27 023 0ND A'AD TOM3

AYIP® NIDXDY ATADY NPD2 YD 1Y o1 'O
‘OONR 7172 DR MTRRY ANR 1OK3Y 21pa
:0°N2Y AR

(236)
This version stands out especially for its omission of the
phrase, y?'In? 30 ANK..., immediately following the initial

mention of D'N2 A'N2 . In contrast to the Oxford Codex,

—



the directions supplied here may not constitute a total
proscription of the use of the memorial phrase during the
summer season, since the text seems to say only that it
is "not necessary" to employ it. And, finally, this
version alone contains the remarkable interjection,

212 , as a modifier for AYIW? N’DX2 , thereby sig-
nificantly heightening the eschatological expectancy and
urgency of the entire paragraph.

Seder Rav Amram, British Museum Codex 613, supplies

another version:
Y27 20 AAK 0°hD aThD ‘A oYy a3 ane
Y 2702 L,k (o'o)wan mintay 200 WD
0°2M12 07N2 ATAY TonNa BTN 72702 owan 177D
‘12%...0"20
(237)
In certain respects, this rendering is the most provocative
of all. It supplies as its standard wording the petition,
707 10 . No explanation for the inclusion of this
formula is offered, from which it is possible to infer that
it was not regarded as an intrusion into the standard para-
graph, but an intrinsic part of it! The appropriateness of
s.ch an inference is substantiated by the fact that the
Memorial for Rain is accompanied by instructions delimiting
its use. Although it is possible that the instructions for
using the dew-formula have been lost, it seems more likely
that the editor's basic orientation was toward the "dew

season" ( 7DMA NI2Y ), with the rainy season representing

the exceptional situation in his mind. It is worth noting
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that the tradition of reciting the Memorial for Dew dur-
ing the summer months is known to us chiefly from the
lituragy of the Sephardic rite(238).

It does not seem plausible to give preference to one
or another of these versions without overlooking the
apparent internal coherence of the alternative forms. Each
reflects a completeness and sense of conscious direction,
virtually eliminating the likelihood of scribal error as
an explanation for the divergencies of content. The
probability is that each version was “"correct" for the
commanity in which the respective scribes recorded and,

possibly, made recensions of Seder Rav Amram(239).

Rav Saadia Gaon supplies the following information:
O*T¥1°2 NIRIPD PR v AYKA nixposa n"ray
LNB0IN 11K 0P 0Y5Y013 172D NYINIYD nisipnY
A3 0'OY0IZ 99N LAYIPA KROYOH2 DD TYIPKAN
72792 o voyxy *319% D@AT TTID NTIA 2wD
NODINA MR DYDYDYD Yaw fYInd 1avy LTOMA 0N

nidve Yr *31'ewn 01%aw M0'2 NYOND K1) NRIA
.Mos Sw 770N 01%3w 012 AYLn Ty

(240)
In this instruction, the Gaon is only reconfirming the
guidelines already familiar to us from the Talmud. What is
significant for our purposes, however, is his omission here,
among the standard modifications, of any acknowledgement of
a Memorial for Dew. Nevertheless, that he deemed the
Memorial for Rain as being of the utmost importance is clear

from the following instructions:

T — e
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D@aa TI'IDY NV QWD ,a2%% nowy YYsnaw Yo
absna 1371y XIAPI IDTI 2 INKY L..121pD]
whow “3pn ,MNBN *NOW ‘7 nY*nnn TRy U
YYonaY ndww Y2r... .NANX3 Maven adxa nikpoYea
YyRIW vp¥w 0TIp 3713 3'"Axy 13273 OwAn 1Yaya
*Inx XYk 373 XY oxy ,AYON yDIwa avhis aven
aYsna nx wIkY 1379 T2 12 vram AYen ymw
LAWY NIIDP JID TIY I2IAY ADIpRA
(241)
Here we see that the Memorial for Rain had extraordinary
importance from Saadia's point of view. In its season, the
Memorial was regarded as an intrinsic part of the opening
benedictions. Omission of it required repetition of the
Am:dah from the invocation on. The petitionary formula of
the Ninth Benediction, however, could be employed somewhat
more flexibly, being enunciated either in its own setting
or amidst other personal requests which an individual might
append to the Sixteenth Benediction. According to his
rationale for requiring complete repetition in the first
instance, Saadia seems to have felt that the only piace
where the memorial phrase could be employed was in the
Gevurot Benediction. That is also, of course, the only
benediction which makes mention of God's role as resurrector
of the dead. Thus, the first three benedictions constitute
a unity. They are each expressions of praise for God ac-
cording to His manifestations, capabilities, and potential-
ities. To delete even one such ascription, except as pro-
vided for by the rationalizations of halakha, would con-
stitute the gravest breach of protocol. Hence, the relative

emphasis and degree of negative reinforcement provided for

an omission in the two cases.

R ——
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Birkat Shanim

As for the Ninth Benediction, here too the principal
extant texts provide us with considerable variety. 1In
general, the wordings to be found in these manuscripts are
lengthier than that of a contemporary siddur's.

The Oxford Codex supplies the following wording:

MY 2707 AXTA A3wn AN 137A%R ‘A 13y T
*aph noIpn Yw o'we 0YCBY  ANKIAN "1°D M
1* 33y %w Y%2a2 anan nbpny anin nbOn vy
021 70 1N L3 Yxiw nod Yuv jiexaa ave
7°N127a0 02 WA Yyaw) apIRa *1D Yy oMb
Y23 T2 1?77 MInD WY 7an 13 M
72°21 n°ngp *3°D Y2'DY ¥y M 2 1 e
1M 0% YIAI@ ANTINR YANY NMayme Y1
75 2 MDA 273w 72731 13T AwyNa 19
1073V D A AN Y1MA ARk AYDY 272t 210
(242)
This version is notable for three points of special interest:
1) unlike the versions which follow, which
read MIw(?) A7°X1 , this one petitions
‘127 ¥ M27 792 Y 3w N?7X0 ; this seems
to be an outright scribal error, probably
deriving from confusion with the phrase,
Kl 7N°?%7 , from Psalm 118 of the Hallel
2) this version includes the ascription,
2°021 2 , which is the blessing on the
occasion of seeing rain (and which, as noted
above, has eschatological undertones)
3) in addition, this version takes note of

God's role as N0 of His people, thereby

incorporating the notion of "sin-and-drought”




familiar to us from above (likewise
being familiar to us from the liturgy for
the Ta'anit rites)

The Sulzberger Codex provides the following alternative:

XY 72107 NRIA MI@T AR 137A% ‘T 13y T
Ty *7en npIpn Sw pew oi1vmY  INRKIAN *3'D D
279 0% 27y Yw YY32 nnmiaanbony aniz nYsn
*39 %y 021 Yo 1M L,99 Yx'w nos Yv 1iwxaa
230 MM 7°NI07AD 179 oY AKX Yaw DK
NRT WY A2°3m 0w 17T Man Wy2 an
=7INK XA NIYND 232 790 nUnen *3'n Yoo
271327 137717 awyna P2 1M 01 yaw an
T :TINK 2702 21D 2K 2 NI12100 D?ITD
03PN TAn ‘o anR
(243)
Among its most outstanding characteristics are these:
1) it does not contain the phrase 3M%

in the formula apTRn *319 Y¥( ) o2 Yo In

as do the other two

2) it does take note of God with the formula
37001 210 » like the Oxford Codex

3) though it includes the above wording, like

the Oxford Codex, it does not refer to God

as N

4) this version petitions, Y32 nxY MIwY av’3n

n*nwn *3*'n . which is a sound reading and

identical to that of the British Museum Codex

below

The British Museum Codex offers this third variation:

1IN 42102 ARYA MIwn DX 13AYR ‘a 1YYy T
9an *39 N1NY ARIRA 3D 7Y 972 wd Yo
TNI2722 13777 KM 3100 1Y oYy R yae
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q2T 722 1T MW AYIEM T 17T NIND WIYD)
WYY NIy *3°0 Ao ntnwn *1%D 72p1 v
72 7¥Y 11°%y o 0N oYW RTANRY Mipgh ab
NI2100 0Yaw2 12727 O°hIME 70 7YY AnRI1anN
X 71172 DY YWY DTMY oM Yol
:0%3pn Tap ‘a

aniz nYen 7y *awn noipn Yw ocww 012

T 717%7a 230 81 29y Yo Y933 nnaiz nbom
nYon nk21 L *121 W21 Y0 1M L,72 Yxiw nosd
13K 27D 01 27Y X1AR 10Y3I3 WY A3y Anid
DPYY Q1Y YYA'w T¥Y OYIUn N3vaa 0D VU e
%12 19v3 oYww BI'31 *ton nvipn bw

(244)
This is the lengthiest and most fully developed, both in
terms of the content of its request on the natural level of
concern and of its eschatological allusions:
1) it contains the unique phrase, mIpn 72 noy
DY% Nn'INKY . a probable reference to

the hope for peace for Eretz Yisrael and her

inhabitants in the end of days

2) it insinuates the request for forgiveness
and compassion into this setting, relying
upon the established association of being
free from guilt and meriting precipitation
3) it asks for a renewal of the land through
the good influence of the "dews of blessing,
and life, and satisfaction, and peace"; note
that we have encountered all these associa-
tions before; more importantly yet, note
that even though the insertion =» 0 1n
is strictly limited in the accompanying
instructions to recitation during the well-

known rainy season, we are still left with

—



a benediction which makes perenniel
mention of 70 as the principal source
of blessing through precipitation!

Saadia's text does not add anything new to the forms
we have already seen above. He omits 19727 and employs

17°%1 , like the Sulzberger Codex, but does not refer to
2°021 270 in the hatimah, as it does.

In sum, these texts demonstrate again that there was
still considerable fluidity in the wording of even the most
central prayers of the liturgical repertoire. But, more
important than the divergencies in evidence here is the fact
that each variant preserves or profers some message of sal-
vationary expectancy in connection with precipitation. That
Rav Amram himself may have perceived the petitionary benedic-
tions of the Amidah as constituting a paradigm for the pro-
cess of salvation is indicated, at least in part, by the
'explanation' he preserved from the Talmud for the ordering
of the prayer:

M3 XN ‘T DR 7N7YTAwA 71K WY W Aol
Y23 WaAA? 1PTRY MW 1D, KAR
MDY WP XD ADY... NYIIWL AYI3p 127D?
N2 ,’17 ‘7 DATRY KAXK ‘T MR hTIDw
2757 X157 A377EV NY1DwA A7°D AIMmv

=N ©TIwN MONa Y IR DY hDwl avap
("profiteers") *¥7p52 13312, 7 1TI00% ‘7 R Ny

(10:y . Yan)*KI2N 72 @170 YO N Y1 MAW LATNIT 0w

a—_—

-% 20°3W D372 0N M1772 7137 217 1K AD...
IN@N G2°797 1300 03°D3Y AW I DAKY ,TIDK)
(n:1y .prnv) K12% 12p "2 W' DY?

*(245)

(246)

In just these four explanations, we find four familiar assoc-
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iations with the salvationary process:

1) redemption in Tishri

2) a»2 01 (247)

3) superabundance in harvest

4) ingathering of the exiles, following upon

the refoliation and reinvigoration of Eretz

Yisrael; it is this connection of events

which conceptually linked the Ninth Bene-

diction to the Tenth, making the release of

the rain and dew a precondition for the com-

ing of the messianic redemption

From what we have seen of the forms preserved in Siddur

Saadia, it would appear that it possessed the least familiar-
ity with the precipitation-salvation-resurrection construct.
The Second and Ninth Benedictions, as recorded, seem to know
of neither an insertion for dew nor a significant association
between rain/dew and imminent redemption. Of course, there
is more than one explanation for this. Saadia may not have
known cf the vigorous efforts of liturgists and poets of
other times and places to foster a high consciousness of such
connections. Or, Saadia may have been aware of such tenden-
cies and intentionally sought to suppress them. In any case,
Saadia certainly had some sort of liturgical codification in
mind in compiling his siddur, and his otherwise tendentious

personality would not have hesitated to excise material to

which he objected for one reason or another. A third possibil-

ity exists, as well. The Gaon may have been aware of the
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existing tendencies of association for rain and dew, but
have regarded them as tenuous, extrinsic, possibly ephem-
eral, but definitely of only regional interest. If that
were the case, we would expect him to relegate such
material to an optional 'appendix' of variant forms with
which he was familiar, but which, in his estimation, lacked
the universal appeal or acceptability of the 'standard'
wording.

That Saadia was aware of variant forms pertinent to

our study is evident from the following discussion:
P00 Y901 yopa 02 0 AR Y72 otdika...
OX Py 1°x DAtivdw o'yw qvIna DWId 7D
Owil NYXP3 0°5°0Y2 131  ;0'PYYD DITK DYITDK
ar 2 ek ox AYIWTY AVINI M@ Y7 xpm
7031757 1%3¥y2 aAYLNa nNX oYavayoy Yisn ,pUin
1990 737 nawa "3 avary aYikan prayy
(248)
This advice is exciting to read for several reasons. It
demonstrates that experiments in the liturgy of dew and rain
were still in practice, at least in certain regions, and that
the Gaon did not proscribe such alternative forms unless they
violated the established theme of a benediction, as he under-
stood it. Here, too, we find that some community or congre-
gation known to Saadia continued to employ a special inser-
tion for memorializing dew in the summer months, equally
important to them as the memorializing of rain in winter.
More significant, however, the Gaon did not regard the Ninth

Benediction as being pertinent to redemption, and he there-

fore opposed the above adaptation of its wording! But even




more important to us is the fact that, compatible with
everything we have supposed about an association between
precipitation and salvation, we are now assured that there
was still a tenth century Jewish community somewhere who
knew of and advocated such an association of ideas.

That Saadia himself was not averse to employing the
precipitation-salvation-resurrection imagery in his own

poetry is evident from these excerpts from his shivatot:

"ambn! 17571
nn? *3°0 A 2% NT? INR3a MIn% [N Py INYon K3
nPgy MM Wy ,Imn MI2y31 Ny?Dl 0727 ankYa
17521 0PN M?Ipa Yon MIDRD NIY OMIXP 1T MIpR”
PR NBID 1727 KYY W TIBKI T NIV mn SO men
TIZXY AMYY omy ?ao? :0°Noa Avnn e b~
LIP3 ,0MIP PO ‘A Iy (249)

onw Ny Wy 12 mMxp
L1700 700 D?21071 072190

(250)
In addition to the exegesis supplied above, there are a few
other points which ought to be made explicit: precipitation
as both a companion to, and metaphor for revelation is again
in evidence; it is the figure of NN "0 which supplies the
metaphor; and this particular message is interwoven with the
Resurrection Ber~diction.
Let us also look at the associationns present in this

insertion, taken from an acrostic EiXZ“ :

%27 N*a2 InAT Nt
7PTIX 172 91T *3an

(n?INa nwpa) 7°7°[2 *1%3 %y fonn ha Iy
(A**nn %0 nmora) 977272 *3°°n ‘n Boa
(o'n2i1 N nn) o'nRA AhR ‘O ARR M3

(251)
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(252)

Even these few examples should serve to dispell the
notion that Saadia was either ignorant of, or ideologically
averse to the employment of the established imagery and

associations for precipitation in a salvationary context.

Conclusions

I believe that these texts demonstrate that there con-
tinued to be considerable flexibility in the wording of the
memorials, blessings, and insertions associated with pre-
cipitation. Such diversity probably reflected the disparate
interests, needs, and climatic conditions of the lands in
which the communities who originated the forms were resident.

As the evidence of the Seder Rav Amram, British Museum
Codex, and Saadia's record of alternative insertions for
rain and dew indicate, certain anonymous communities continu-
ed to have a strong attachment to precipitation imagery in a
salvationary context. Some such communities appear to have
augmented the ‘standard’ imagery of the Second and Ninth

Benedictions with special references to precipitation in
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order to heighten the salvationary or eschatological vivid-
ness.

From the evidence of the piyyutim nominally attributed
to Saadia's authorship, we can conclude that the imagery of
precipitation-salvation-resurrection continued to enjoy some
currency among those possessed of a poetic imagination. It
may be significant that even though Saadia does not appear
to have considered precipitation imagery intrinsic to a Jew's
thinking on salvation, he did find it to be intrinsiec, in
its season, to the issue of resurrection. If we were to try
to distinqguish what difference the Gaon saw between the
standard liturgy (where he avoids the precipitation-salvation
connection) and his piyyutim (where he does employ such
imagery), we would suggest that it lay in the fact that the
latter literature was ancillary, and for optional use, where-
as the wording of the Amidah was central and ought to be
susceptible to universal appreciation.

As we have seen already, and shall see again, local
meteorology had very little to do with most Jews' appreciation
>f the imagery involved in any of these insertions and compos-
itions. It was precisely the metaphorical significance of the
pertinent vocabulary and its code-like character which would
continue to make it such a dynamic vehicle for discussion of
the Jews' eschatological hopes and expectations, whatever

their land of habitation.
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Chapter VI. SEPHARDIC AND FRANCO-RHENISH PAYYETANIM

We know that following the end of the tenth century
there was a steady shift in the center of Jewish life and
leadership from east to west and from south to north.
Concommitant with this shift was a complementary movement
of the center of legal and literary creativity, as well.
The four centuries which followed the permanent decline of
Babylonian Jewry's hegemony in Jewish affairs saw the
North African, Iberian, Provengal, and Franco-Rhenish com-
munities accede to consecutive and occasionally overlapping
periods of cultural prominence. In addition to their being
tremendously creative and productive in their own rcight,
these communities were the inheritors of the written and
oral literature composed by their forebears in the various
lands of the Dispersion. With great vitality the new
Eurorean cultural centers both reflected and augmented the
richness of their endowment, generating the super-abundance
of legal codes, responsa, commentary literature, poetry,
and ethical guidance with which we have come to associate
this period. With some confiaence, therefore, we would
expect to find present in their literature evidence for the
kinds of associations which we have formerly identified as
belonging to precipitation in general and the species of
rain and dew in particular.

Such a discovery would be of only minor importance if

all we could show was that the metaphors and symbolism were



98

acknowledged and dutifully recorded along with other archaic
lore. On the other hand, if we were to find that not only
were the associations known, but that they were actively
appropriated and employed, then our findings would be of
great significance. Such findings would go far to confirm
that our subject-terms (rain and dew) possessed a symbolic
significance independent of indigenous climatic conditions
and were governed by semantic strictures which still remain-
ed in force even though they had originated more than a
millenium away in both time and space. What is more, the
discovery that these terms continued to possess such vivid
significance long after agricultural pursuits had ceased to
occupy directly all but an infinitesimal portion of the
Jewish community in which the literature was being composed
(253) would leave us more certain than ever that the per-
tinent terminology had an other than nature-related ground
of meaning.

There would be little point in raising the issue of
whether new creative products employing our subject-terms
camne into being in this late age if there had been none.
Even a cursory reading of the literature of the Hispano-
Provengal and Franco-Rhenish liturgists and payyetanim makes
the existence of such compositions abundantly clear. 1Indeed,
it is so ubiguitous that it would be impractical for me to
examine all of the relevant works here. We need merely look
closely at a representative sampling of texts from each of

the major spheres of influence, Spain and the Rhineland, and
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leave to the reader's interest and diligence the perusal

of such additional sources as are referred to in the notes.

Spanish Poetry

The so-called Golden and Silver Ages of Sephardic Jewry
are notable for the richness of Jewish self-expression in
virtually every area of cultural output which is reducible
to writing -- Biblical commentary, secular and religious
poetry, philosophy, science, medicine, and religious law.

The radiance of the intellectual and devotional light which
the teachers and artists of those ages generated continue

to illuminate Jawish life unto our own time. Clearly, it
would be impossible to reflect even a spark of that trilliance
in this context, and we make no pretense at doing so.

Nevertheless, for the sake of continuity it is incumbant
upon us to demonstrate, if possible, that some consciousness
of the symbol system we have portrayed above was known *o,
and employed by that pre-eminent Jewish community. Instinct-
ively, we turn to the works of her poets for such evidence,
on the assumption that it is often the creative imagination
wi.ich is deeply imbued with a sensitivity to, and intuitive
appreciation of the symbolic possibilities resident even in
his culture's most archaic and arcane lore.

Not surprisingly, there is some evidence of such aware-
ness to be found in the poetic works of two of the Iberian
community's most outstanding sons, Judah Ha-Levi and Abraham

ibn Ezra.



In a composition for insertion into the navIRa ,

Judah Ha-Levi brings together many of the associations we
have come to describe as being of an eschatological con-
stellation. Excerpts from this work, L1X2% 71T 1K,

will satisfy our current purpose:

prw 1 T2y pnaza 1o” (26
pm 1M pnT T (27

: 2INTI 7KW 'Y Y'pYY (28
*3IK n3tv° g a”Iyon (38
31710 TIYIDY ngp 1°RMm (39
2300 13E” 2378 2P (40

b o = R B 237yn PR 2w (41
237022 11D *379? Avx1 (42
°313* %% 72 230wY awny (43
T XY % ™ yo'-"021 (44
TR ADKN-13 T IREIDY (45

: 7IRw=-28 11372 T-1B 7D (46

(254)
In line 26 God is identified as He who dwells in the storm

clouds. Line 28 seeks God's coming in order to initiate the
End of Days. Lines 38-40 petition God's vengeance upon

Israel's oppressor (Benei Yishmael, line 45b), as predicted

over and again in the various prophetic visions. Such a
coming forth at the Eschaton is likened to the theophany and
revelation at Sinai (line 42). The restoration of the Temple
sanctuary is alluded to in line 41. The medium for the ac-
complishment of such demonstrations of divine immanence is

to be yw*'-% , "the dew of salvation" (line 44). The
effect of God's continued self-restraint in these matters,

on the other hand, would be Israel's descent "in sorrow into
Hell" (line 46).

Clearly, Ha-Levi's use of y¥'=-7D cannot be confused

HER™W 4
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with a merely agricultural petition in this context! The
construct term has the character of a pure metaphor, being
totally synonymous with the actualization of God's immanence
for him upon whom the dew is to descend. At the same time,
even though the figure occurs as wz would expect in a sal-
vationary context, it seems to have lost some of its
"mythopoeic" vitality. There is less "word-magic" present
here and more straight forward "poet's talk." Ha-Levi appears
actually to be petitioning the effluence of the divine spirit,
and not dew itself, of either a natural or supernatural variety.
~f this is indeed the case, then some major shift of perspec-
tive would seem to have occurred between the time of the
medieval payyetanim of the East and that of Ha-Levi. Whereas
for the former poets, like Yannai anda Kallir, one could sense
a genuineness of belief in some sort of supernatural correlate
of natural dew which played a critical part in the alchemy of
divine-humar interaction and resurrection, for Ha-Levi we
infer no such mythopoeic thinking(254a). Accounting for this
kind of shift must not detain us now. We shall leave specu-
lation on such matters to a later chapter.

For now, let us examine the works of Abraham ibn Ezra
tc see if this phenomenon is recognizable there, as well.

In general, it may be said that the following N178n

XIT¥  JaX GTAX 277 owa) Y0 (255) are illustrative of the

author's poetic and astrological expertise (a not unlikely
-éombination of interests which he shared with his predecessor,

Solomon ibn Gabirol). Both the 701 910 (256) and 110

S

S,
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Owail (257) compositions are elaborate paeans to the precipi-
tation forms and the ways in which their influence, in
subtle harmony with the signs of the Zodiac, come to bear

upon the Jewish experience of history throughout the months

of the year. The poems employ all of the major Biblical
texts which refer to dew and rain as they have been connect-
ed to works of salvation or other graciousness by God. The
poems link the manifestation of both species of precipita-
tion to the entire annual calendar. This suggests to me
that ibn Ezra had in mind the climatic pattern of his native
Spain in composing these works, rather than the sharply de-

fined seasonal variations in precipitation of Eretz Yisrael.

Of course, an alternative or supplementary explanation is
that the poems do not refer to any actual precipitation at
all, but only employ our subject-terms in symbolic fashion.
Characteristically, once again, the force of such terminol-
ogy is to portray the dynamics of divine-human interaction.
l The opening stanza of the 701 10 is:
2N K? 1270 ME (1

TN ITIO2 DA MIAD (2
MY 1°K A Pva (3

INNRI YT A0 ART (4
’ 7337 R@” A%y 1032 K (5
= 723127 D132 AT D) (6
7330 P2 TR (7
‘N N2 700 (8
pisabR
(258)
) The imagery to be found here is both informative and support-

ive of the existing, traditional usages. The astrological




sign of the lamb (line 3) is emblematic of the month of
Nisan (and not coincidentally of the Pasch, as well). Lines
4-6 allude to the harmonious and salubrious conditions which
will materialize in the Messianic Age, the inception of
which will occur in Nisan. All these features are proclaimed
as being for the benefit of "the remnant of Israel," which
is likened to "the dew from the Lord" (Mic. 5:6) in lines
9-10.
In a brief alphabetic, acrostic composition for inser-
tion in the 132 PBenediction, let us examine this excerpt:
127 oW 7% R 1°MYID 10K
12wy ¥y P17 70D 1PRYWX

13772 7Mann 13137 *7%0a
12 o*owna 2% KIn 1an

(259)
Here we have revelation represented as precipitation and the
people of Israel depicted as a floral species. Divine bene-
ficence is characterized as 131%¥7 970 . And, divine pro-
tection is presented as a corollary of divine nearness, as
effected through the medium of precipitation(dew).

It should not be thought that all the emphasis was cn
jew, however. In a brief composition for the W1’N2 Benedic-
tion, which was for use in connection with petitioning rain,
we find:

D 22xRY Y71° nne? °n WX
p* %K onya 17aa%
C*2111 02 D%131Yy IMIX2
p*%ow N1 MmNy

(260)

On the face of it, it is difficult to determine the author's

—
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intention here. Are the "lowly"” ( D'79w ) those spirits
who require reinvigoration and are resident in the depths
of Sheol, or are they the flesh-and-blood faithful of this
world who are merely feeling melancholic? If the latter is
the case, then why should a rainy day cheer them up? If the
former is the case, then we know why this prayer is conscious-
ly reminiscent of the Gevurot Benediction, which petitions
the resurrection of the dead.
The composition whose refrain is 2w/ D'2wn NNS* N O

02 171 1IN (261) is a rehearsal of divine acts of com-
passion which have correlated with some form of water-out-
pouring in the course of Jewish history. Not only is there
a reference to a kindly act of God, but mention is also made
of some act of tzedakah on the part of the needy who were
subsequently saved. Thus, we find a renewal of the connec-
tion between the merit of the petitioner and the sending of
divine relief, as mediated by an effluence of water(262). As
noted above, this poem also employs the imagery of the Zodiac.
With all of the foregoing in mind, we can then interpret the

following stanza in accord with Ben-Menachem's commentary:

Al E) 01’
117 XY L1071 L,av gnnma 0R'w1 avyn R
1IN0 I 7P L,NIR?D] C'R2T1 27 mnaY
nanY? NMTayz oaT g x% 11% e aYoa
o870 7ap* 1wyt

(263)
Undoubtedly, the possibility of drawing firm conclusions

from this sparse sample of texts is limited. At times, the

imagery seems to be present in its eschatological form, while
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at others such a characterization does not seem wholly
accurate. Let it suffice to say for now that at least there
appears to be a tendency to continue the symbolic use of our
subject-terms in all the contexts in which we would expect

to find them. We will leave to a later analysis a final
examination of the place of these works in the overall scheme

of development.

Franco-Rhenish Contributions

The geneology of leadership among the Jews of north
eastern France and the Rhineland shows that the transmission
of attitudes and viewpoints must as often have been accom-
plished by word of mouth as by written record. The rela-
tionship among such renowned personages as Meshullam ben
Kalonymus (264) , Moses ben Kalonymus(265), Rabbenu Gershom

Meor ha-Golah(266), and Simeon ben Isaac ben Abun(267) and

even Rashi(268), were undoubtedly interpersonal where
chronology permitted and at least intellectually penetrating

where it did not. Likewise, the poskim and payyetanim of the

Hassidei Ashkenaz of the thirteenth century were intimately

bound together in a fraternity of common experience and out-
look on life. This group included such notables as Daniel

ben Jacob, Samuel ben Kalonymus, Judah he-Hasid, Berakhiah
ha-Nakdan, Bezalel, and, of course, Meir ben Baruch of
Rothenburg. So closely associated were these creative spirits
in word and perspective that modern scholarship has not been

entirely successful in sorting out the authorship of certain
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poetic compositions remaining to us from their era. This is

the case even with such prominent liturgical works as the

Shirei ha-Yichud and the Shir ha-Kavod, as well. It is all

the more difficult, then, to be confident of the identity of
the author of some of the lesser-known piyyutim which also
originated in that distant and often tumultuous period.
Nevertheless, it is not our task to advance the cause of such
identification, but merely to demonstrate that our subject-
terms and the system of associations which embraced them were
known to the culture which the authors inhabited. What will
be important to us to discover is whether the symbolic con-
tent of precipitation liturgy was uniformly applied by them

in the same sorts of connections as those established by their
predecessors in such diverse settings as Palestine, Eaypt,
Babylonia, and Spain. Such a discovery will more than justify
our efforts and minimize our disappointment over the uncertain-

ty of a few details of authorship.

Moses bar Kalonymus

We could hardly ask for a more explicit certification of
the conscious appropriation of the precipitation symbolism

than this excerpt from a kerovah for the last day of Pesach:

13100K 132 AR 7270 NITIX

131702 17%2 ©O¥ N17NA7 07DI0R

0N 7AR YA AnR 7Ma
(269)

These few brief lines express such familiar associations as:

-"the dew of light" (based on Isa. 26:19; as we

——#



recall and shall see again, "light" is

itself a metaphor for Torah)

-"the dew of revivification"

-the dead dwell in "the shadow of the Most
High"

-God will resurrect the dead

-this insertion is intended as an explication

of the Gevurot Benediction

Simeon ben Isaac ben Abun

The following excerpt from a kerovah for the seventh
day of Pesach is also for incorporation in the Gevurot
Benediction:

N2 MW 120X M12aya
NN o2 137NN 13700
0D AR A anR M
(270)
It links together salvation with covenant-fidelity and pet-
itions divine preservation and revitalization through the
agency of dew.

The following insertion for the Kedushah invokes the
imagery . f God and Israel's parent-child relationship. It
reiterates, in the form of a plea for water, Israel's need
for a divine salvationary act. It also notes that it is
ruach which enables the water-miracle to occur, prompting
in turn the renewed hope for salvation:

77p? 12 Ywom om

PR appIw wel A1
TpIDT T T3 D WO
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(271)

Even the best-known of the medieval teachers abets our
validation of an aspect of the symbol-system, with his note
on the familiar verse from Isaiah 26:19:

12 M@y? 12 a®2 3 - "% N1 o o

MR 2@ 70 DA% 1TME2) N W RNYe
It appears that Rashi is comfortable with these associations:

-the linking of Torah to the image of dew
-the identification of such dew as "the
dew of light", presumably a source of
illumination to those who dwell in the
dust (and, perhaps, in the shadow of the
Most High)

As we encounter the poets of the thirteenth century, we
shall want to keep in mind two points of special interest
conceining the history of the period: it was the age of the
Second Maimonidean Controversy(272), which had as its prin-
cipal focus of contention the question of the literalness of
the traditional dogma of the resurrection of the dead; it was
also an age of steady tyrannization and repression against
the Rhinelapd Jewish communities who, even as they were only

freshly healing from the wounds of the Crusades, were being

-
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reduced to servi camerae by the greed and ambition of the

Holy Roman Emperor. We note these facts only to demonstrate
that there was a high consciousness of interest in the re-
surrecticn/after-life process for European Jewry in that era,
and that the objective conditions of hardship existed which
characteristically have given rise to millenarian movements
among Jews. With these two thoughts in mind, let us turn to

the writings of the Hassidei Ashkenaz.

Daniel ben Jacob

These excerpts from an acrostic piyyut for Sh'mini
Atzeret are part of an insertion into the Geulah for the

Ma'ariv Service:

022 w31 1Y SUN IV
:¥3%3w0 C1°2 0D INIXAD 29710 *2eY

0%2wa N1 M2 oW
$73°2¢0 DY%2  :0°DUM3 DFD ORY 37 OX h S

X122 1°nyY 1012 C1'0w
$93°0%0 01°3  :1AYp oy 12 mow®

(273)
These verses are fraught with the kind of eschatological ten=-
sion we ha'= come to expect of the genre of poetry which deals
with 0@ NBIPN as coincidental with  N?21KAT KAPANK  phys,
the image of the faithful whose blood is spilled like water is
counter-balanced by the image of God as Master of the Heavens
who can heal their mortal wounds with life-restoring precipi-
tation. Again we read that the measure of the rains to fall
in the coming year, with all of the life-sustaining implica-

tions which that entails, is determined in the context of the




Sukkot Festival. So, too, is the Festival deemed to be

preparatory to the Redemption in the Time-to-Come.

Shir ha-Kavod (Judah he-Hasid?)

This popular piyyut for the Musaph Service contains
these remarkable descriptions of the godhead:

DITIP YT 130T 17 aywn
272 Q00 1M

WK YR ¥y212 wan
K721 WY DITIR OO

-
-
-
-

(274)

Along with calling attention to the redemption-effecting
"right hand" and outstretched "arm of holiness" previously
revealed in Jewish experience, we are told here that both
"salvation" and "the dew of light" are appurtenances of the

mystical godhead. These latter figures occupy parallel

positions in consecutive lines of the stanza, suggesting that

they may be viewed as entirely synonymous.

Shir ha-Yichud

These verses from the composition designated for read-
ing on the fourth day of the Festival are couched amidst a ?
paean of God's redeeming acts:

TR Y KA 021 : DpY3 : X TTINRY N
$13 0'P3T7 Y027 wIPDD : K3T 137 M1 Dwad

(275)
Thus, we see that in contrast to the imagery of violence which
God will unleash against those who provoke him, the poet
employs the imagery of the gentle rains and dew as a bi-polar
opposite to describe the coming of the Lord to Israel's

rescue.
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In the composition of the same name for the Sabbath
Day, the following events are listed among the other
demonstrations of might and generosity which God has re-
vealed to Israel in the course of their interwoven careers:
:0?2 18501 0%ayn 021 : D'2wn 1D DY PMam
(276)
Once more, we see the intimate association of revelation of
the divine word with precipitation. Though this is not in
itself eschatological, we know from other contexts that it
has been insinuated into the complex of eschatological
associations combining revelation and the transmutation of
the material universe with precipitation(277).
An excerpt from a piyyut for insertion in the Yotzer of
Sh'mini Atzeret(278) provides this imagery:
a1 19% 270 (1
aan) TP W (2
I MW MYy (3
me*% 1w Y (4
m2*2°%ya 2 (5
m2% o> any (6
There is a subtle ambiguity presented in line 1, insofar as
210 may be either a synonym for God as the Source of Good
o for "goodness" gua rain, as in the expression ‘a1 nne°
2100 XN DR Y?. Even if it is the latter meaning which is
intended here, we may yet insist that in this context it is
God whu is being petitioned and whose nearness is being
sought under the appearances of rain. Be that as it may,

it is redemption and resurrection which are being called for

in lines 2 and 3. Lines 4-6 further the imagery of God as

-
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Dweller amidst the Clouds and link that description to the
imminent hope for an ingathering of the exiles.

Given the weight of such associations and their currency
among the religious leaders of Franco-German Jewry in the
high Middle Ages, we should not be surprised to find that
they were every bit as diligent in reciting the precipita=-
tion liturgy as their predecessors had been. Like the sages
of the Talmud and the geonim after them, the rabbis of Europe
took special precautions to insure proper attention to mat-
ters like the insertion of the Memorial for Rain. We cannot
help but wonder, however, if there were not something more
to their diligence than meets the eye at first glance. We
are told, for instance, that on Sh'mini Atzeret R. Meir of
Rothenburg repeated the formula for memorializing rain some
ninety times, in contrast to the prevailing custom of recit-
ing it only thirty times!(279). The alleged purpose of both
performances was to insure that the Memorial would not be
omitted from one's prayers during the coming months. Though
some mey be willing to accept such an explanation at face
value, there is room for doubting its legitimacy. This is
all the more so when it is applied to the motivation of one
of the most renowned rabbinic authorities who ever lived.

To us it seems more likelv that the pious rabbi had some-
thing mcre in mind than butressing a failing memory. The
power of a “prayer in an acceptable time" was also well-

known to him. What better moment might there be than the

dawning of Tekufat Geshem to petition with all one's devo-

T ———
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tion the coming of the kingdom and the restoration of

Israel, paradoxically, to its proper "place in the sun"?
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Chapter VII. ANALYTIC MODELS AND PERSPECTIVES

Thus far, I have tried to be conservative in offering
interpretations of our data, except insofar as it seemed
necessary to explicate immediately an otherwise unmanage-
ablie mass of raw material. Even those analytic gestures,
however, were only piecemeal efforts and did not draw to-
gether materials beyond the immediate zone of confusion.
Now it is time to offer something in the way of an all-
embracing analysis of these phenomena.

Before undertaking such an ambitious effort, however,
a word of caution is in order here, too. Today the scope
of the literature bearing on our analytic problems is al-
most as vast as Jewish liturgy itself! Though this may
have the ring of exaggeration, the fact is that the subject
of myth and religious metaphor has becume grist for the
mills of psychology, epistemology, cultural anthropology,
semantics, philology, and literary criticism! According
to one's intellectual inclinations, one may find plausible
"explanations" for our data emanating from each of these
disciplines. To make matters more trying, each hypothesis
seems to possess a measure of explanatory efficiency, even
as it disavows or ignores the significance of the alterna-
tive models vying for credibility.

The problem with all of the perspectives, as I compre-
hend them, lies less in the model of myth which they present

than with the model of man from which they proceed. Their

==
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shared tendency is to adopt a reductionist view of human

nature(280). They are able to reach their conclusions by
showing how the circumscribed data under examination
correlate highly with that feature of human nature which
they deem to be determinative of virtually all of human
conduct.

In any case, it is not within my competence to ascer-
tain the final merits of any particular model. My inten-
tion in this section is merely to attempt to apply a few of

' these analytic devices to the phenomena which have been set

forth in this paper. The models to which I will devote the
greatest attention are three which enjoy some broad currency

\ and represent somewhat different approaches to the analysis
of myth. Specifically, they are: 1) an epistemological view,
as represented by Ernst cassirer and his student, Suzanne K.

| Langer, 2) a structural anthropological approach, as repre-
sented by Claude Levi-Strauss, and 3) a semantic or linguis-
tic analysis, as represented by Philip Wheelwright. It

should be remembered that my aim is to analyze our data, and

not to confirm or refute the legitimacy of the analytic tool.
Accordingly, I shall merely report uncritically the hypotheses
of these schools of thought and seek to interpret our data in
the light of them.

Before proceeding to the application of these full-
scale models, however, I would spend some time exploring a

few analytical viewpoints which arise out of some of the

secondary literature relating directly to much of the same
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data as this study. At the same time, where appropriate, I
shall interject a few interpretive remarks of my own and
bring to bear some additional data supportive of the hypoth-
esis under consideration.

August Winsche offered some pertinent speculations,
after the manner of nineteenth century scholarship, on the
subject of the mythology of the "Water of Life" (Lebens-
wasser) (28l). He perceived this theme as being a recurrent
feature of ancient Near Eastern mythology, as evidenced by
its appearance in such diverse works as the "Adapa Myth",
the "Gilgamesh Epic", and the tale of "The Descent of Ishtar
into Hell." Beyond Semitic culture, Winsche found evidence
of belief in such a supernatural analog of natural water in
ancient Indian and Hellenistic mythology, as well(282).

Winsche specifically regarded the Nebel von der Erde in

Genesis 2:6 as a retention in Biblical mythology of the
notion that a quickening moisture was the source of all life
(283). It may be noted, parenthetically, that the Hebrew
Bible commentator, Sforno (16th century), in his note to the

above verse, identifies the Eid min ha-Aretz as being none

oti.2r than Tal Livracha which, along with the Ruach N'shamah,

supplied the invigoration force for God's creation of the
first human life.

Be that as it may, Wunsche also felt that the periodic
Biblical allusions to life-promoting rivers of water (eg.,
Genesis 2:10, the rivers of Eden) and the mythological

spring situated beneath the Temple foundation (eg., Ezekiel
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47:1-12 and Zechariah 14:8) were further reflections of
this paradigmatic myth of the Water of Life. He points
out that in Babylonian lore, it was in just such a chamber
beneath the Temple foundation that the soul was deemed to
have its transcendent abode(284).

It seems plausible to connect some of this mythologic-
al heritage to our immediate concern, tco. We have noticed
elsewhere in this paper the recurrent tendency to apply a
"water"” metaphor to Torah, even to the extent of making
water a hypostasis for Torah as the principal medium of
divine-human interaction. Students of the midrash will re-
call that another major metaphor for Torah is "light". We
have seen the convergence of both species of metaphorical
terminology in the familiar but elusive imagery of Isaiah
26:19 ( 9°% =& *"970). Furthermore, we also know that
the Tannaitic and medieval Bible exegetes took this verse
to be an explicit reference to the mechanics by which the
resurrection of the dead was to be effected. When we add
to this complex of associations the fact that the Tradition
consistently regarded the reward for leading a Torah-true
existence to be the guarantee of a new life following the
End of Days, we end up with this fascinating configuration:

o°non A D-MIN=-118-70. Thus, we would be able to
account for at least part of the Jewish mythopoeic enter-
prise which connected various water forms with resurrection.
We would only have to consign it to a sub-heading of the

"Water of Life" motif typically found in other ancient cos-

— —



mologies. Undoubtedly, it may be possessed of some unique-
ly Jewish components, such as the insinuation of the figure
of Torah and of moral obligation into the total complex.
But the dominant image, the obtaining of life through the
ingestion or immersion in Mayim Chaim, can be seen to be at
the heart of the myth-making process.

Raphael Patai, who has written extensively on the sub-
ject of water in ancient Jewish life and lore(285), claims
that one unusual feature of both Biblical and Rabbinic
terminology for precipitation is that it is predominently
qualitative, rather than quantitive, in perspective(286). I
have accumulated the following list of such terms from a

variety of Rabbinic sources:

1273 owa mI» % n1a73 owa
Y1 Owa 7omb 1137 owa
Yy A cwa Py "9 02y 2wl
MK *Hw noW owa

Clearly, whatever quantitive measures might have come to be
associated with these terms in later ages, in their original
formulation they were grounded in a qualitative perspective.
The modifiers to which the precipitation forms were conjoined
are expressive of some motive or function which the inunda-
tion was to serve, be it divine blessing, tenderness, com-
passion, wrath, or whatever. The cumulative effect of such
speech is to make of precipitation, once again, one of the

foremost media of divine~human interaction. Though notable
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exceptions exist even in the small lexicon I have compiled
above, we have seen from our broader study that in general
the sending of precipitation, either literally or figura-
tively, was deemed to be an expression of divine beneficence.
This is, of course, consistent with the nature of reality

in an agrarian economy, where the outpourings of the heavens
almost always do somebody some good. From witnessing the
accomplishment of 'good' in this way on the natural plane of
existence, Jewish myth-makers would seem toc have passed over
to an expectation of 'good' on the supernatural plane, as
well.

Obviously, such a transmutation has not been an uncommon
occurence in Jewish culture. As often as it has been shown
that Jews have borrowed their imagery and outward forms of
religious expression from the milieux in which they dwelt,
just as often can their infusion of an additional, peculiar-
ly Jewish religio-moral dimension into the complex be demon-
strated. So, here, too, can we apprehend a spiritualization
of the 'reward' aspects of rain's being given as a divine
gift. As natural rain was to be regarded as the reward for
the observance of the mitzvot, likewise did supernatural
precipitation and its good effects come to be viewed as the
consequence of Torah-loyalty. As natural rain served to
bring thc seed of plants, and trees, and fruitful vines to
the fulness of life, so would supernatural rain bring to
life the seed of the faithful awaiting, in their furrowed

graves, the liberating Day of the Lord.
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An Epistemological Analysis

In Ernst Cassirer's view, the problem which many moderns
have when they turn to an analysis of "mythic thinking",
which is that thought mode which underwrites poetic and
religious language, as well as myth itself, derives from a
certain prejudice in the way they think concepts ought to be
formulated. Cassirer explains:

According to the traditional teachings of
logic, the mind forms concepts by taking

a certain number of objects which have common
properties, i.e., coincide in certain re-
spects, together in thought and abstracting
from their differences, so that only the
similarities are retained and reflected
upon, and in this way a general idea of
such-and-such a class of objects is formed
in consciousness. Thus the concept (notio,
conceptus) is that idea which represents
the totality of essential properties, i.e.,
the essence of the objects in question. (287)

Starting from such a viewpoint, a person would tend to be
unconfortable with any cognitive exercise which seemed to
defy such efforts at clear-cut discrimination of accidents
{rom essences, such as is encountered in mythic thinking.
But Cassirer takes pains to show that the above explanation
cf the concept formulating process is neither the only
explanation, nor necessarily the most accurate one.
In its place he proposes that the process of concept

formation be viewed as a synthesizing one,

a progressive activity of relating sep-

arate notions or sense impressions with

each other, and then gathering up the

resultant wholes into greater complexes,

until finally the union of all these

separate complexes yields the coherent
picture of the totality of the objects. (288)

— —
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if one were to accept Cassirer's alternative model as being

the more accurate description of how concepts are generated,

one would recognize that mythic thinking is not, after all,
a defiance of the categories of logical thought, but only a
step in an incomplete process of concept formation. It is
not, therefore, to be criticized for its inaccuracy, but at
most for its insufficiency. On its own level, nevertheless,
it possesses complete integrity and insofar as it is a
necessary step in the generation of a perfected concept of
some reality it is not to be dismissed ingraciously.
According to Cassirer, if there is one major flaw in

mythicodinguistic thought it lies in its tendency to effect
"the leveling and extinction of specific differences. Every
part of a whole is the whole itself; every specimen is equiva-
lent to the entire species."(289) Logical speech and think-
ing, on the other hand, has as its chief characteristic

...expansion over ever-widening spheres

of perception and conception... (sc that)

each separate 'specimen' of a species is

‘contained' in the species... (but) the

ever-growing relationship which connects

an individual perception with others does

not cause it to become merged with the

others. (290)
Thus, while mythic thinking is susceptible to the principle

of pars pro toto, logical thinking knows only of relation-

ships among discrete, but synthetically conjoined percep-
tions.
Nothing we have said above, however, should be taken to

imply that mythic thinking is somehow or other a mode of
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thought of a kind more primitive than the logical. On the
contrary, in Cassirer's view the two modes are and always
have been co-existent and complementary. Each in its own
way serves the interpenetrating needs of human conceptual-
ization - to express an idea with maximum fulness, and to
designate with maximum specificity. The audible servants
of these two cognitive exercises are labeled by Cassirer

as "expressive speech" and “"denotative speech", respective-
1ly. (291)

As has already been indicated, it is easy to survey
the areas of culture in which the two speech forms hold
dominance as a means of understanding their principal dif-
ferences, while yet appreciating their respective strengths.
In general, we recognize the prominance of denotative speech
in the realms of science, mathematics, data-processing and
retrieval, and information transmission. In these domains,
the quality of languvage is judged in direct proportion to
its specificity, its ability to set up a correspondence
between the subject being discussed and the terms which are
usr:d to describe it. Such a procedure may also be described
as 'objectification.' On the other hand, expressive speech
is most at home in the areas of myth, poetry, certain kinds
of prose writing, and in religious discourse , be it
descriptive or devotional in nature. In these domains, the
quality of language is judged in direct proportion to the
profundity of its intense psychological stimulation, its

ability to compress a host of intuitions, impressions, and
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emotional associations into a single term. Such a pro-
cedure may also be described as the 'subjectification' of
language. It deals simultaneously with the interior and
exterior factors of cognition, and because of this the
thinker (speaker) is himself a part of the idea, captivat-
ed and enthralled by it. It is out of such a process of
cognition on its most elementary level, mythico-religious
thought, that Cassirer claims the primary symbols of
religious self-expression emerge:

When, on the one hand, the entire self is

given up to a single impression, is

“possessed" by it and, on the other hand,

there is the utmost tension between the

subject and its object, the outer world;

when external reality is not merely view-

ec¢ and contemplated, but overcomes a man

in sheer immediacy, with emotions of fear

or hope, terror or wish-fulfillment: then

the spark jumps somehow across, the tension

finds release, as the subjective excitement

becomes objectified, and confronts the mind

as a god or daemon. (292)
It is out of the encounter with such a "momentary god" (293)
that the total identification of a thing's name and the
thing itself can be accomplished in human thought. There-
after, it becomes p ssible to employ the name as a term for
the discussion of the thing in abstract discourse.

Thus, Cassirer would ground the vitality of a symbol
in some hypothetical primeval experience. Such an event
might be as fundamental as a thirsty person's finding water
unexpectedly. In the act of articulating his experience

in the moment of discovery, the term "water" would become

bound up in a constellation of associations with all things




"salvationary" in nature. This process Cassirer calls the
development of "teleological identity,"(294) whereby terms
are synthetically related according to the common function

which they share. Thus, on occasion salvation might also
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have materialized in the form of a "rock" and "fortress"(295),

"1ight"(296) , a "spear" and battle-axe"(297), "shade"(298),
and a "shield and buckler"(299). In the spontaneity of
inmediate perception, each phenomenon would partake of the
broader ramifications of salvation associated with all the
other media, as well.
This sort of conflation of imagery is evident in Psalm
36, where the following figures occur in close coordination
to describe the saving nature of God:
Thy lovingkindness, O Lord, is in the heavens;
Thy faithfulness reacheth unto the skies.
Thy righteousness is like the mighty mountains;
Thy judgments are like the great deep;
Manr and beast Thou preservest, O Lord.
How precious is Thy lovingkindness, O God!
And the children of men take refuge in the
shadow of Thy wings,
They are abundantly satisfied with the fat-
ness of Thy house;
And Thou makes them drink of the rivers of
Thy pleacsures.
For with Thee is the fountain of life;
In Thy light do we see light.
Such seemingly random wandering from image to image is com-
prehensible only when all of the figures are permitted to
impact on our consciousness via their teleologically common
function: rain, mountains, oceans, shade, fertile earth,
rivers, fountains, and light all have had occasion to pro-

voke the experience of some divinely authored salvation in




the life of earlier generations. In this setting, the

terms are allowed interpenetrate their overtones, setting
up sympathetic vibrations in one another, such that hereafter
each one will be able to 'speak' with, for, and throuch the
others.

It is this kind of process which produces the figure
of speech known as the metaphor. Cassirer defines metaphor
as "the conscious denotation of one thought content by the
name of another which resembles the former in some respect,
or is somehow analogous to it"(300). In time, if a meta-
phor possesses sufficient vitality and, therefore, receives
broad social currency, such a metaphor may become a symbol.
Symbols pass beyond both the merely denotative and metaphor-
ical levels of cognition and speech because the ideal object
which a symbol portrays "is not a substantial entity but
lies rather in the relations which it establishes" (301). A
symbol becomes the means by which thinking on a subject too
complex for discursive language can be attained. It is, of
course, true that such thinking is not denotative and, there-
fore, not wholly logical. Yet it is descriptive and, at its
best, fully expressive of the totality of associations which
it entails.

Such effective symbolism is evident in the Christiar
Crucifix, the Buddhist images of the Theravada Buddha, and
in the Jewish Menorah. BAll achieve their vitality from the
complex of associations (psychological, sociological,

historical, and mythical) which they represent, and in which
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they actually participate. So much so is this the case,

that an attack on the symbol is regarded by its devotees as

an attack upon the faith itself!

At this point we may ask how Cassirer's model of the
genesis and etiology of mythic speech can help us to under-
stand the phenomena of Jewish liturgy with which we have
been grappling?

Our starting point must lie in the uncharted wilderness
through which the Hebrew patriarchs traveled in their daily

efforts to find ample food and water supplies for their

flocks and herds. This hypothetical point is less a geo-
graphical reality than an experiential reality. It would be
the point at which some ancestor discovered or encountered

a life-saving water resource just as he and everything dear
to him were on the verge of death from thirst. From that
point on, in his life and lives of all with whom he had
shared such "salvation", water would never be just a neutral,
natural entity again. In a culture like that of the ancient
Hebrew nomads, there may easily have been a high incidence
of such experiences until, eventually, all the particular

instances of salvation by water passed over into one conflate

{
image of such salvation. Thus, whether achieved by means of
"a fountain of water in the wilderness" (302), "a well of
water” (303), "a well of living water" (304), "waters (as) a
wall unto them" (305), "waters (which) were made sweet" (306),

water which gushed from the rock at Horeb(307) and at

Meribah(308), a well which sprang up mysteriously at Beer(309),
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a river which stood up in a heap(310), an overflowing brook
swelled by torrential rains(311l), rains which fell only at
the behest of the prophet(312), or dew which brought with it
a life-sustaining food(313), over and again it was "water"
which would become a primary metaphor for portraying the
nature of divine-human interaction.

Out of these few examples, consciously recorded and
memorialized in Jewish Scripture, it is easy to imagine
water's coming to be regarded as possessing a single essence:
a life-saving, life-preserving substance. By the process of
mythic thinking, "water" would have been an undifferentiated
total medium, with rain, dew, rivers, springs, and wells as
its particular forms of manifestation. But insofar as each
species shared in the essence of the general category, it
also shared in the particular qualities of the other manifes-
tations: "rain" drowned the Egyptians, "dew" slaked the
peoples' thirst at Meribah, the Well of Beer became a river
in the wilderness, and the springs of water poured forth
from heaver. Merging and interpenetrating everywhere, "water"
became the principal medium for the effecting of a divine
salvation.

Even after the Jewish people had settled down to an
aagrarian life style, the prominence of water in the mainten-
ance of their survival was still foremost. The cycle of
nature, exhibiting periods of moisture and aridity correlat-
ing with the periods of growth and decay, was seen to be a

further verification of the esentially life-prospering func-
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tion of water. Out of such a vast heritage of associations,
it is easy to see how the various mythological complexes as
we have encountered could have developed. Let us look at
some hypothetical constellations of association and attempt
to experience the intuitive connections which served to
bind them together:

-Death results from lack of water; withholding

of water is a punishment for sin; death is a

punishment for sin; salvation from droucht and

thirst is afforded by the giving of water; the

outpouring of water effects salvation from

death; salvation from death is afforded by the

giving of water; salvation is the voiding of

death from lack of water...

-Receiving water is an expression of divine

love; divine love is essential to the preser-

vation of life; receiving the Torah is an

expression of divine love; maintenance of life

entails imbibing of water; maintenance of life

involves imbibing of Torah; Torah is like

water; receiving of water is an expression of

divine love...

-Water is a source of life; the source of life

is God; God is immanent in the effluence of

water; life can be petitioned in the petition-

ing of water; rain and dew are water; lire

can be petitioned in the petitioning of rain




and dew; God's nearness can be petitioned
in the petitioning of rain and dew; God
is the source of life; water is a source
of life...

And so it goes, round and round, "all the rivers run
into the sea, yet the sea is not full; unto the place
whither the rivers go, thither they go again."(314).

Clearly, no amount of discursive speaking can render
such symbols as "rain" and "dew" wholly comprehensible.

They obtain their power precisely from the fact that they
are s> compressed in their meaning and that they entailed
for the one who pronounced them the energy borrowed from
absolutely every salvationary event ever effected in Jewish
history! In confrontation with such focal symbols, all
efforts at discursive expression pale in comparison. The
complexity of the truth to which such symbols point is as yet
so vast, so variecgated, and so personal, that the forms of
logical discourse cannot embrace it. What is expressed in
these symkols is as much felt as known to be true. "There
is no speech, there are no words" for the fulness of this
truth, and that is why the words of the mouth must be sup-
plemented by the meditations of +he heart in order to grasp
a reality which impinges on the essence of the divine itself.

So may we appreciate the symbolism of the liturgy which
has employed the imagery of rain and dew. And, yet, we may
also wonder how such magnificent vitality could have so

dissipated that in subsequent ages this whole body of liturgy

129



came to be regarded as little more than a quaint reflection
of the meteorological needs of our hapless ancestors?

The answer to this, Cassirer would say, lies in the
fact that symbols, like institutions, can die. This occurs
when they can no longer produce the necessary response in
the members of the community for which they were once ex-
pressive. Cassirer observes that even though the metaphors
which gave birth to symbols originated on the mythic level
of thought, by virtue of their living in language they also
share in the realm of logic. Eventually, the mythic com-
ponent dwindles, and the "words are reduced more and more
to the status of mere conceptual signs"(316). As this hap-
pens, the terms, in their specificity, become the objects
of literal minded thought. The extent to which they become
denotative in their significance is in direct proportion to
Liieir liberation from the embrace of mood, and myth, and the
momentary god which gave them birth, But by so doing, they
lose their touch with the infinite and become the finite
stuff of which the opague world is made. At that point,
they cease to articulate the unutterable truths of religious
life and are retained, at best, in the mechanical recitations
of those who will give voice tc any words, as long as they

are of some venerable origin.

"Structural' Anthropological Analysis

In his own way, Claude Levi-Strauss also grounds the

phenomenon of human myth-making in the intellectual needs of
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man. Contrary to the suppositions of such anthropologists
as Levy-Bruhl, who depict ancient and primitive man's
penchant for myth-making as evidence of a non-empirical and
flawed trait of intellection in which fact and fantasy are
poorly discriminated, Levi-Strauss regards myth-making as

a 'rational' exercise from the outset. He sees it as being
just one more way for the mind to organize its experiences
and the myriad of sense data which co-inhabit the sensible
universe with the human thinker. For this reason, Levi-
Strauss rejects the notion that mythic thinking is inher-
en-ly inferior to scientific thinking, or that these repre-
sent successive stages in the development of thought, under-
standing, and knowledge. On the contrary, in their way he
regards each to be equally valid(316). We shall return
shortly to this notion, but first let us look at some of the
ways in which mythic and scientific thinking may be said to
differ.

Levi-Strauss characterizes the primitive thinker as a
bricoleur(317). The bricoleur (no precise English transla-
tion available) as thinker is a sort of intellectual handy-
man who, though he may lack the sophisticated tools of the
specialized craftsman, will make use of whatever tools are
at his disposal in order to accomplish his task. On the
level of action, such a person, lacking a hammer, would use
a stone, and lacking a carpet tack might use a nail. On the
level of cognition, such a person would borrow the termin-

ology of one sphere of experience and apply it, or super-
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impose it, in all its ramified fulness to another sphere of
experience. It is this practice which Levi-Strauss claims
accounts for the apparent heterogeneity of mythical thought.
It is a sort of intellectual bricolage(318). The borrowed
terms occupy an intermediary position between the images or
percepts of the secondary sphere in which they are applied
and the concepts which eventually emerge concerning the
secondary sphere(319). Thus, we are to understand that the
terminology is secondary to what the terminology is actually
talking about. A myth which employs the nomenclature per-
tinent to some aspect of nature in the myth-maker's locale
may actually be a gesture at describing a process, a set of
dynamics, or intuited pattern of relationships on an altogeth-
er 'non-natural' plane of experience.

In this light, mythical constructs may be viewed as hav-
ing neither scientific understanding nor factual communica-
tion in mind. On the contrary, it is a gross mistake

to think that natural phenomena are what
myths try to explain, when they are rather
the medium through which myths try to

explain facts which are themselves not of
¢ natural but a logical order(320).

Such a form of cognition is still in evidence today,
even in fields usually associated with the most advanced in-
tellectual development. Yet, it is in precisely those areas
where human imagination has reached the outer limits of its
present ability to conceptualize that the practice of bri-
colage takes over once again. Consider Albert Camus' protest

over the nuclear scientist's employment of metaphor in depict-
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ing the 'fundamental reality' of the material universe:

All the knowledge on earth will give me
nothing to assure me that this world is
mine. You describe it to me and you
teach me to classify it. You enumerate
its laws and in my thirst for knowledge
I admit that they are true. You take
apart its mechanism and my hope increas-
es. At the final stage you teach me
that this wondrous and multicolored
universe can be reduced to the atom and
that the atom itself can be reduced to
the electron. All this is good and I
wait for you to continue. But you tell
me of an invisible planetary system in
which the electrons gravitate around a
nucleus. You explain this world to me
with an image. I realize then that you
have been reduced to poetry...so that
science that was to teach me everything
ends up in a hypothesis, that lucidity
founders in metaphor, that uncertainty
is resolved in a work of art. (321)

Camus was entitled to his objection, of course, seeking as he
was to demonstrate the utter absurdity of all experience.

But in Levi-Strauss' model of human intellectual endeavor
neither science nor mythopoeia is to be disparged for being
untrue to the world's indigenous reality. Both forms of
thought exist only for the purpose of making experience
comprehensible and for turaing the apparent chaos of raw sense
impressions into a benign cosmos.

Even though they share a common function, mythical think-
ing differs from scientific thinking in that it is unable to
break out of the restraints imposed by the particulars of the
model which it employs. As a result, the object, process, or
circumstances which are to be analyzed by means of a borrowed

model come to share in the accidental properties of the model.



There is no separation of contingent factors from essential
properties. The model is not just a superimposition upon

an alien set of facts, but is actually a participant in the
circumstances which it assists in describing(322); it is

the skeleton over which another's flesh can be stretched, so
that aside from an occasional awkwardness or lack of precise
conformity it is nearly impossible to tell the organic orig-
inal from its golem counterpart.

We may summarize these views, then, in the following
way :

Mythical thought...is imprisoned in the

events and experiences which it never

tires of ordering and re-ordering in its

search to find them a meaning. But it

also acts as a liberator by its protest

against the idea that anything can be

meaningless with which science at first

resigned itself to a compromise. (323)
What follows clearly from this view of myth-making is that the
mythic formulation is not merely "analogy"”; it is "homology"
(324) . When the myth-maker speaks, he is not saying, "Just
as it is here, so is it like that there." Rather, he is
saying, "Just as it is here, so it is there."

If we accept this alleged model-making enterprise as the
cornerstone of human thought, we may yet wonder by what rules,
if any, it proceeds in generating a superstructure. Levi-
Strauss' answer to this guestion was first explicated in his
1963 purlication, Totemism(325). He there observes that there

is everywhere at work in primitive thought-exercises a tend-

ency to effect "the bi-partition of the universe into two
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categories”(326) . Though the two categories would initially
seem to produce a bifurcation of reality into opposing el-
ements, what Levi-Strauss has attempted to demonstrate is
that such an endeavor has the very opposite effect of gener-
ating an even more sophisticated harmony through a comple-
mentary dualism. He further contends that such an exercise
is not taken on gratuitously, but is a necessary by-product
of the way in which man actually experiences the world which
comes to him through his senses.

Levi-Strauss' supposition is partially verified by the
findings of modern psychology, whence we know that in the
intellectual life of early infancy there is a high degree of
dynamical unity, both with regard to other-self discrimina-
tion and discrimination between objects, field, and ground.
In time this unity gives way to differentiation nf the
elements from the "all". Thereafter, intellectual life is

steadily engaged in off-setting differentiation through the

learned process of integration. This entire process is called
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by Gordon Allport, "the dialectic of dividing and uniting"(327).

T} ough he worked from an entirely different set of axia
than Levi-Strauss, no less an authority than Emile Durkheim
reached very similar conclusions about the characteristic
forms of mankind's intellectual functioning. He observed:

...association by contrariety...is a
universal feature of human thinking,

so that we think by pairs of contrairies,
upwards and downwards, strong and weak,
black and white(328).

Once again, we are shown that human thought processes
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inherently pursue a "cosmogonic" course of development. The
implicit challenge which underwrites all bi-polar taxonomies
which are employed in the description of some reality is "how
to make opposition, instead of being an obstacle to intecgra-
tion, serve rather to produce it"(329). Furthermore, it is
not necessary to reserve our search for such systems of
binary opposition to the realm of "primitive" thought. Any-
where and everywhere the human mind broaches on the meta-
phyvsical such thinking is in evidence: Kant's "Antinomies

of Reason", matter and energy, eleclLron and proton, matter
and anti-ratter, the time-space continuum, thesis/antithesis
yielding synthesis, "dialectical materialism", etc. In their
fashion, these eminently rational formulations are no differ-
ent than the bi-polar taxonomy which inheres in the story of
creation recorded in Genesis I: Heaven and earth, light and
darkness, day and night, firmament and waters, waters above
and waters below, waters and dry land, grass (non-seed
species) and herbs and fruit trees (seed-bearing species),
lights in the €irmament to produce day and night and seasons
and years, creatures of the sea and creatures of the sky,
cattle and creeping thing and beast of the earth and man, and
male and female. Obviously, there is nothing "primitive"
about the exercise at all. The only point at which the pro-
cedure becomes a problem for the rational thinker of today

is when a transplanted taxonomy is erroneously construed to
be describing an actual reality in its transplanted sphere of

application.
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It is this phenomenon which Levi-Strauss analyzes at
length in Totemism. Thus, when two clans of a tribe describe
the nature of their interactions as being parallel to the
interactions of, say, the beaver and the otter, we may treat
their theorizing as being based on analogy. But when they
simultaneously claim actually to be descended from the beav-
er and otter, then we know that they are still thinking
mythologically.

Taking all of this into account, is there some way in
which to apply it to the materials with which we have been
dealing from Jewish liturgy, in order to understand better
how they might have come to be structured as they did? Can
we discern any evidence for a binary systemization in Rabbinic
thinking on matters of precipitation, resurrection, and
salvation? Is there any indication of a reverberation of one
bi-polar taxonomic model on some other, apparently unrelated
plane of speculation? I believe that there is evidence of
both of these procedures. 1 present the attached diagrams
in support of the text which follows. (See Diagrams A. and B.
on the pages immediately following)

Diagram A. presents in schematic fashion the structure
of relationship between and among the various constituent
elements of the precipitation-resurrection-salvation myth
complex. In the unfolding of our midrashic and poetic and
liturgical materials we have had occasion to witness the
employment of each ingredient. At times, we actually observ-

ed them being pitted in opposition Lo one another, vying for
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prominence and for the prerogative of being the foremost
determining factor in some particular structure of compre-
hension. Over and over again, we have seen these compon-
ents contrast, complement, and converge so as to produce a
dynamic interplay of nuances of ever magnifying intensity
the more they were interwoven. And there can be no doubt
that this complex was of a genuinely mythological character.
Rain and dew were believed to fall in response to prayer;
moisture and wind were believed capable of generating life;
and history itself was believed to be seasonal and, there-
fore, could be both the subject of reflection and of pre-
diction, holding forth the hope of the regeneration of
human life, even as the annual seasons guaranteed the re-
storation of vegetative life.

Diagram B. (330) attempts to depict the way in which
"repercussions” can be set up across-the-board, as it were,
between and among all of the species which inhabit a common
plane. Though there is no ostensible relationship between
"moisture" and "Israel", the mere fact that they co-exist
on the plane of things "Sacred and Pure” automatically sets
up a sympathetic vibration between them. The bricoleur
looks for ways of utilizing the function, activity, and
structural position of one for the better comprehension of
the fullest ramifications of the other. What can be said
of the one has some kind of repercussion for the understand-
ing of the other. It is out of just such a "resonating”,

echo-chamber effect that the formulations of mythic thought
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are generated.

It seems to e that one of the special strengths of

Levi-Strauss' theory of the etiology of myth is that it
does not devolve from some hypothetical myth-making pen-

chant of primitive man (such an argument is tautological,

-

at best). Rather, mythic thought is regarded as just one
more tool for the "logical" conceptualization of human ex-
perience, both exogenous and intra-psychic. It can be
shown to co-exist with all of the other forms of thought,
right into our own stage of intellectual development. It
does not treat ancient or primitive man as somehow non-
empirical in his thought processes and encounters with the
material world. In fact, if anything, just the opposite
obtains.

Throughout our readings in the primary sources dating
from the Tannaitic and Amoraic ages, we could not help but
be impressed at just how empirical and factually knowledg-
able those generations were about the physical milieux in
which they dwelt. For them, the general concept of Seder
Olam (our "natural law") was ever being filled-in anew by
the vast host of phenomena, behaving in orderly, repetitive
harmony with the rules by which the world was governed. In
fact, it was the reliable permanence of such observable
organization on the material plane which made it easy to
propose the existence of compatibly reliable models on the

supernatural plane, as well.



In sum, I am saying that we should not be surprised
to find the Jewish bricoleur qua millenialist borrowing
from his thorough-going, empirical understanding of the
system of meteorology in his native Palestine in order to

develop his eschatological speculations about life in the

World-to-Come. We should not be surprised to find him

borrowing from his thorough-going, empirical understanding

of the agricultural rycle in his native Palestine in order

to organize his thoughts concerning the possible parallel

cycle by which man might live and die and live again.

In yet a third schematic rendering,

let us note some

of the parallels which come to mind upon even superficial

recollection:
Agriculture Meteorology
life from owa ne'0

a seed (¥y1)

floral gen- ™YWwn nDEpgn
eration

(buds, shoots,
stalks)

wheat and 70 Ma?
barley

harvest

ripening of a2nn na?
fruits and

vegetables

fruit and o*awa N
vegetable
harvest

Human Life

Eschatology

life from a

seed NMNIT0 NE'D

intra-
uterine
gestation

death "cuts
off" man's
life

aging

parenthood

(y1)
M w1

sequestra-
tion in the
grave

ingathering
(harvest)
of the
exiles

Days of the
Messiah before
the coming of
the Eschaton

resurrection




By this model, we can see how the observed resemblences
between the "seasons" of moisture and aridity, growth and
decay, birth and death, might have enabled the construc-
tion of a parallel model by which to conceptualize "meta-
physical” problems: man's fate after death, the dispersion
of Israel, and the desoclation of God's chosen people and
their sacred soil. The empirical patterns of agriculture,
meteorology, and biology became the means by which the
bricoleur could compose a homologue for speculating about
the eschatological pattern which was yet to unfold. It
might even be inferred that it was the need for symmetry
in such thinking that helped to create some of the features
which our "logical" minds find so bizarre, i.e., the re-
quirement of symmetry between the original model and the
sphere of its secondary application helped to generate
some of the content of the secondary sphere. Thus, ele-
ments which appear in the secondary sphere which seem to
us to be extraneous could actually be there only for the
purpose of completing the system of binary oppositions, and
not because they form an intrinsic part of the secondary
sphere itself! As indicated earlier, since the entire un-
dertaking is not for the purpose of depicting some actual
reality, but for conceptualizing a non-empirical truth, the
speculative model is governed more by the needs of intra-
psychic form than by the accuracy of its details.

As best we can determine, it was at least at the

Tannaitic level that this intellectual bricolage was begun
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(though it may have come considerably earlier). We have
seen how successive generations employed it with varying
degrees of success and accuracy. We have also noted that
there came a point when the Jewish peoples' collective
nearness to the soil and direct personal dependence upon

a propitious cycle of winds and rain ceased to have curren-
cy throughout virtually the whole of their dispersion. We
may presume that it was also at that point that the vitality
of the precipitation-resurrection-salvation imagery began

to dissipate. 1In its place would come other models, less

dependent upon a set of specifics with which the people
themselves had nought but some fossilized memories. Were

I prone to speculation, I might suggest that the Second
Maimonidean Controversy (ca. 1230-1232), over the literal-
ness of the doctrine of the resurrection of the dead, was
the public eulogy to a mythic system which was on the verge
of expiration witnout any prospects of being brought to

life again.

A Semantic Approach

Philip Wheelwright's perspective on myth and mythic
language differs frem the preceeding approaches which we

have examined in that it is less concerned with "myth-

making" per se than with the matter of communication in

general. In contrast to the Cassirerite school, which
views language as the tool of conception, Wheelwright is
concerned with the semantic value of words and, therefore, l

with communication. He is less concerned with the environ-
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mental givens which may have prompted the birth of certain
mythic formulations ab initio, as it is Levi-Strauss' ten-
dency to be, than with examining the ways in which myth-
opoeic language has served and continues to serve to effect
both communication and esthetic enjoyment.

In keeping with his particular emphasis, Wheelwright
is careful to make distinctions between what he regards to
be the three relatively distinct forms of myth(331): 1)
"primary myth", which he deems to be the "basis, and even
perhaps in some instances...a prelinguistic tendency, of
human envisagement"(332); 2) "romantic myth", which may be
described as the esthetic creation of some human imagina-
tion in the service of some intellectual viewpoint which
is to be communicated(333); 3) "consummatory myth", which
is a conscious "post-romantic attempt to recapture the lost
innocense of the primitive mythopoeic attitude"(334). 1In
order to accomplish this ultimate form of expression, it
is often necessary for the myth-maker or poet to break with
the norms of literary formulation developed in the romantic
period, wiich tend eventmally to circumscribe the language
and structures to be used in the construction of a "proper"
literary product. A simple example of this difference may
be seen in a comparison of virtually any work of nineteenth
century drama and the revolutionary constructions of
Strindberg or Ionesco. Whereas the former are rather
straightforward and "classical” in their messages, the

latter's works are characterized by a surreal, dreamlike
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quality which consciously imitates the vague and amorphous
gquality of "primitive” man's mythic universe.

Wheelwright also makes a distinction between two com-
mon forms of language. They are: 1) "steno-language", which
he describes as the "language of plain sense and exact
denotation" (335); the meanings which appertain to steno-
language are readily accessible to anyone who can use the
same language(336) and for which clarification can be
achieved by the giving of, if not the outright pointing to,
examples(337); 2) "tensive langquage" (also called "open" or
"expressive"), which are those terms and configurations of
speech and gesture which strive toward expression of the
complexities, paradoxes, and dimly perceived intuitions of
relationships which man encounters in his experience of the
world and his life(338). Wheelwright suggests that in some
respects it is necessary for tensive language to share in,
or mirror, the vague, tenuous, and paradoxical qualities of
the thinas and experiences to which it refers. It is this
sharing which gives tensive language its living quality, as
it strives for, but cannot quite reach total adequacy.

Foremost among the forms of tensive speech is the meta-
phor. Here, too, Wheelwright has an important definition
to nffer. He prefers to employ this term as the equivalent
in current usage to the world coined by F. Max Miller,
called "diaphor."™ By either name, the concept it entails
is "the expression of a complex idea, not by analysis, rot

by direct statement, but by the sudden perception of an
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objective relation"™339). Wheelwright notes that even the
term "metaphor" is revealing of its function, that is, to
create a kind of "semantic motion" (340) which brings a
term with an established denotation into a new and unusual
context. Accordingly, the metaphor qua diaphor may be said
to serve a "transmutative" function(341l), establishing a
commonality between objects and events which previously
did not bear relating. Thus, Robert Burns may say, "My
love is like a red, red rose," while yet another poet
might say, "Love is a rose."(342) In both cases (though
the former is a simile and the latter a metaphor), we
can see the semantic motion: there is an attempt to expli-
cate something which is less well-known by relating it to
something which is better known. The comparisons are not
intended to be precise, but only to create a "tenor", a
kind of dynamical unity which is at once filled with
tension; it is this blending of centrifugal and centripetal
forces which gives the figure of speech its liveliness.
There is yet another mechanism which must be acknow-
ledced in the semantic treatment of myth and religious
language, and that is symbolism. In general, we may say
that on the level of language a symbol is the natural,
thovgh not necessary, outgrowth of an especially vital
metaphor(343). The difference between the metaphor and
the symbol, however, is the difference between a one-
time flash of sudden insight and a regularly repeatable

implication of meaning. Thus, John Donne's provocative

|M
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metaphors, "No man is an island" and "For whom the bell
tolls” only acquired their symbolic power at the hand of
Ernest Hemingway who, through his fictional "histories"
(our modern myths), gave them an enduring significance.

Needless to say, literary symbols are not the only
kinds of symbols, nor are all symbols what we have describ-
ed as "tensive." There are "steno-symbols", such as Pi
and the right triangle, or any other image, figure, or form
which invariably represents a fixed meaning or concept.
These are the symbols out of which mathematics and the
physical sciences are built. There are symbols which seem
to be mid-way between tensive and steno-significance, like
the Flag and the Cross. And then there are symbols with a
literary background, which Wheelwright notes as possessing
"ancestral vitality"(344) which can both close off and open
up their tensive possibilities.

But for our purposes, it is the tensive literary sym-
bol which must occupy our attention because it is chiefly
of these that our liturgy consists. Therefore, we reiter-
ate that the essence of the tensive symbol is its amor-
phousness, the multiplicity of associations which it
carries, its "contextual variability"(345), and its way of
dealing with the objects and ideas to which it relates in
"soft focus." (346)

The final dichotomy which Wheelwright has suggested

as a means to the understanding of myth and religious

language is a distinction between "Statements" and "Pseudo-
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statements” (347). Statements, in this system of polarity,
lay claim to exact verification, as by scientific method.
Pseudo-statements, however, are word patterns which look
like statements, but which only serve to organize certain
perspectives and attitudes in an intellectually and
emotionally prepared reader. Such pseudo-statements are
not ammenable to judgments of truth or falsity (indeed,
such judgments are totally irrelevant to them). Their
merit is measured by the degree to which they succeed as a
gesture at full expression of an otheiwise relatively
hidden truth. Such pseudo-statements, which regularly in-
habit the domains of literary myth, poetry, and religious
writings, do not require (and, in fact, defy) full intell-

ectual commitment from the casual reader of such works.

In place of full commitment there may be what Wheelwright
calls "stylized" commitment(348). Stylized commitment is
in evidence, on the simplest level, when a person replies,
"Fine," to an inquiry as to how he is feeling, without
absorbing regard for his literal state of composure. Poet-
ic langvace requires of its readers this kind of suspen-
sion of literalness in order to effect its "magic" and its
charm. But with the religious believer in confrontation
with his religious literature, it is another matter alto-

gether:

A genuine religious believer is one who
gives full commitment --- not necessarily
to the sentences in their literal mean-
ings alone, but to some half-guessed,
half-hidden truth which the sentences

I
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symbolize...a typically religious
believer is likely to feel some degree
of commitment to the concrete vehicle
(eg., the Virgin Birth, the avatars

of Vishnu, the magical connection be-
tween pipe smoke and thunder clouds,
etc.) as well as to the transcendent-
al tenor (the real but hardly sayable
significance of these doctrines for
the serious believer). The literal
meaning of the vehicle is usually
clear and vivid, although perhaps
shocking to everyday standards of
probability; its transcendental tenor
looms darkly behind the scene as some-
thing vague, inarticulate, yet firmly
intuited and somehow of tremendous,
even final, importance and consequen-
tiality. (349)

Wheelwright takes pains to point out that this kind of

exercise is not precisely superstitious nor allegorizing.

It is a subtle mode of belief/assent/conceptualization

which treads a path between these two extremes of relating
to symbols. Indeed, it is the tension set up by these two
co-prevailing tendencies which gives to symbols much of
their inherent vitality and accounts for their survival, for
however long that may be.

We may now properly ask how Wheelwright's new vocabu-
lary, and the processes which it describes, can help us to
understand better the symbolism of the precipitation-
resurrection-salvation complex.

I think it is accurate to say that virtually all of the
post-Biblical materials to which we have been exposed in
this study are part of the domain of romantic myth. They
have in common the intent of communicating a particular

point of view concerning certain metaphysical truths and

I-J-
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eschatological expectations to which the Jewish people sub-
scribed for nearly a millennium and a half in their intellect-
uval history. A secondary feature of such works, be they
midrash, liturgy, or poetry, was to advance that point of

view in an esthetically pleasing form, according to estab-
lished motifs and employing well-devised symbolic language
known throughout the widely dispersed community.

Like many other compositions in this genre, the lit-
urgy which we have examined utilizes both steno- and
tensive language. The same prayer which refers to the hope
for a bountiful harvest may also petition the ingathering
of the exiles. The harvest of vegetation and the harvest

of B'nei Yisrael is inexplicitly, yet intuitively compared,

sharing i1n a common tenor which resonates on the pre-
conscious level. There is semantic motion, as the familiar
imagery of the natural event affords a means of conceptual-
izing an as yet only hoped for event, and dimly conceived

at that. The emotional element of commitment to the doctrine
of the Ingathering of the Exiles provides the impetus for
leaping the gap between the vegetative and human spheres of
existence. Recitation of the harvest prayer addresses the
two truths of which the believer is confident: as surely as
grain will grow and fruit will ripen, so as tc fill the store-
houses to overflowing, just as surely will Israel be re-
vitalized and flourish and be gathered again into her

ancestral home.

—
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The Gevurot Benediction, too, utilizes both steno-
and tensive language. When it enumerates the divine
attributes - DY7pD ,0°7I0K 77ND ,077I0 X217 ,0°991) @210

aviw® ND¥D I - there is a conscious linkage
between known experiences (either actual or potential)
and the identity of that which is unknown, the deity in
its discrete essence. Paradoxically, when it says, "m
9?7 1217 , it acutally strives to produce just the opposite
intuition, i.e., that every saving, liberating, life pre-
serving experience is an analogue of divine action. The
addition of  (707) OWAd T2 N1 2*°WD and 0HARA A2
to this litany is certainly not for purposes of logical re-
flection. 1It, too, intends to express an intuited relation-
ship between an observable cycle of birth, growth, decline,
death, and re-birth for vegetative life and a piously hoped
for equivalent in human life.

This effort is abetted by the ancestral vitality of
such terms as "rain" and "dew", and "wind" and "water", as
they were recurrently used in the Bible (the Jewish people's
conduit to its reservoir of primary mythic meanings). There
we saw these terms connected regularly to life-sustaining
and/or purificatory occasions, both mythical and historical
and ritual. We may assume that through recurrent use in
these connections, they passed over from the realm of mere
sign or metaphor to the realm of true symbol.

Like other symbols, these too could only have vitality

for those who were devotees of the belief system. Prayers
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which relate the sending of water (rain, dew) to the effect-
ing of some aspect of salvation (resurrection, ingathering
of the exiles, revitalization of the waste-places, revela-
tion) are only able to do so for the emotionally prepared

reader. On the objective level, such relationship amounts

to gross absurdity. On the committed level of belief, it
amounts to deep mystery. The hidden truth to which such
mythic speech refers is that there is in the universe a
mystical potency (force) which creates and re-creates, which
gives life and restores it, and which proceeds out of the
vortex of God's eternal being to touch the ephemeral soul

of man.

The final guestion we may wish to address from Wheel-
wright's perspective is why such symbolism should itself de-
cay and die? The answer which he proposes has to do with
one of the chief limitations of language - it can become
commonplace. There are enough examples of this process fam-
iliar to us from contemporary experience that we need not
belabor the point. When, in the late 1940's, the United
Nations adopted the term "genocide" to describe the Nazi
destruction of European Jewry, it had every possibility of
becoming a paradigmatic, if not symbolic term. However, as
a result of its being appropriated by every rhetorician
speaking on behalf of an oppressed or tyrannized people,
regardless of whether they are being murdered en masse or
not, it has lost its tensiveness and evocative power. So

it can happen even with the most venerable and well-entrench-
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d symbol.
Wheelwright's explanation for why the transcendent sig-

nificance of precipitation liturgy became lost and was re-

duced to its "steno-meaning" alone would be that over time

careless or perfunctory use had dissipated its energy(350).

A parallel experience may have been had by anyone who attend-

a school where the mandatory Pledge of Allegiance to the

[\
£

—
i
4
%
-
L]
i
[+
o
[N
1)
w
]
[+
"
"
Q
’
T
- g
1]
.
()
-
pott
(p]
et
()
n
w
l—‘
(o]
O
= |
L)
n
Q
-
3
(1]
=
¥,
=
m

may still have been in vogue, it is just as possible that the
itality had gone out of the ritual as a consequence of the
contempt which familiarity is often said toc breed. Neverthe-
less, such a practice is often retained precisely because it
AS been institutionalized, without regard for what the in-
stitutional member feels about the practice. But, then,
such a member is no longer performing the ritual and saying
the formula for any intrinsic purpose. He does it as an
sxpression of loyalty to the institution.
Sc, we may conclude, did it happen with regard to the
rayers and memorials for rain and dew. What once constitu-
ted the foremost imagery for the expression and contempla-
tion of the Jew's eschatological hopes and expectations
eventually became nothing but gquaint reminiscences of the
1if £ eople in another time and place.
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FOOTNOTES

From the Bible we know that the main season for the fall
of dew wvas in the late spring - early summer, that is,
around the time of the first hnmut ( o 14:6-8,
19:12, 183‘, m 29'19. 6:37- a 40 ).

this con tian has remained relatively undnnqod over
the intervening millenia seems apparent from the find-
ings listed on the dew-measurement chart in the W-
%ﬁﬁ %, Vol V, pp. 1601-1602, which records

e annua all for the years 1947-1954. This would

confirm that the heaviest periods of dewfall are in the
months of May through September, although measureable a-
mounts fall throughout the balance of the year, as well.

"In effect rains fall in Israel only during the period

October through May, which is called 'the rainfall sea-

son.' The three central rainy months - the *‘winter’

of the temperate climates, December, January, and Feb-
- contribute two- ds to thrn-qunrtars of the

arnual rainfall in most regions of the country.”

"Rain - Seasonal Distribution or Regimen of Rainfall";
o Judai Vol. XIII; Jerusalem; Keter Pub-
g Coe, Ltd.; 1572; ppP. 1522-1523

"Why are the granaries of Babylonia always filled with
grain? Because there is an abundance of water."
Rabbi Oshaya

Taanit 10a

"Babylonia 1s rich because the harvest is gathered
even when there is no rain.”

Rav
Taanit 10a
T t 22b notes that public prayers were offered in
onia in order to restrain the peril of flood.

Jeremiah 51:13 addresses Babylon as "thou that dwellest
upon many waters, abundant in treasures.”

In T 20a we are told by R. Judah b. Ezekiel that in
his day the Sassanians had excluded Jews from being canal

supervisors.
Deut. 33:6
Ezek. 34:26-27

Joel 2:23

|



7

8)

9)

10)
11)
12)
13)
14)
15)
16)
17)
18)
19)
20)
21)
22)
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gggg. 11:16-17; 28:15, 23-24; I Kings 8:35-36; Jer. 5:23-
2

Micah 7:12
m. T7:12-13
Joel 4:19

M. 2:13-15
Jer. 50:12-13; 51:43

Amos 1:2; Isa. 64:8-9; Jer. 4:26-27
Jer. 3:2-3

Deut. 26:12-15; Mal. 3:8-10

Joel 1:15-20; Jer. 14:1-7

Pss. 68:7c

Gen. 27:28

Ibid. 27:39

Ibid. 49:22,25

Deut. 33:13

"And the angel of the Lord said unto (Hagar): 'Return to
thy mistress and submit thyself under her hands.' And
the angel of the Lord said unto her: 'I will greatly mul-
tiply thy seed, that it shall not be numbered for multi-
tude.' And the angel of the Lord said unto her: 'Behold,
thou art with child and shall bear a son; and thou shalt
call his name Ishmael, because the Lord hath heard thy
affliction... And she called the name of the Lord that
spoke unto her, Thou art a God of seeing; for she said:
‘Have I even here seen Him that seeth me?' Wherefore
the well was called Beer-lahai-roi."

"And God heard the voice of the lad; and the angel of
God called to Hagar out of heaven and said unto her:
'Wwhat aileth thee, Hagar? fear not; for God hath heard
the voice of the lad where he is. Arise, 1ift up the
lad and hold him fast by the hand; for I will make him
a great nation.' And God opened her eyes and she saw

a well of water; and she went and filled the bottle
with water and gave the lad to drink. And God was with
the lad, and he grew..."
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23)
24)
25)
26)
27)

28)
29)
30)
31)
32)
33)
34)
35)

36)
37
38)
39)
40)
41)
42)

43)
44)
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"And it came to pass after the death of Abraham that
God blessed Isaac his son; and Isaac dwelt in Beer-
lahai-roi.”

Deut. 8:7

Ibid. 33:29

Isa. 41:17-18, cf., Isa. 43:19-21

Lev. 26:4; Deut. 11:10-17; 28:12; Isa. 30:23-25

Hos. 6:1-3; 14:2-9; Joel 2:18-27; Ezek. 34:24-31; 36:
24-30 d y .

Judges 5:4-5; Pss. 29, passim; 68:9-10; 147:7-8
Jer. 2:13; 17:13; Isa. 55:1-2; Pss. 36:9-10
Ex, 16:4; Num, 11:9; Pss. 78:24

Deut. 32:1, ff.; Pss. 147:15-18

Joel 3:1-2

Isa. 49:10

Isa. 55:10-11

Isa. 58:11; cf., Pss. 1:3; 36:6-10; Job 29:19-20
Jer. 17:7-8

Hos. 6:3
S. 14:6

Zech. 14:16-19
Rosh Hashana 16a, cf., T. Y. Rosh Hashana 27:2

Taan. 2b

For extensive discussion of these magical and symbolic
implications pertaining to the palm-branch in particular,
see:

Paul Romanoff; "Jewish Symbols on Ancient Jewish Coins -

Palm and Palm Branch"; Jewlsh erly Review, Vol.
XXXIIT (1942-1943); Pﬁim%; Pp. 435, ff.

Mishna Taan. 1:1
Ibid.
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45)
46)
47)
48)

49)
50)
51)
52)
53)
54)
55)
56)
57)
58)

59)

60)
61)
62)
63)
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Ope Cit.; passim
Mishna Taan. 1:2
Ibid.
oj cfo, Mishna Taan. 1:2, where Rabbi Judah and Rab-

Eliezer appear to disagree over the efficacy of pro-
nouncing the memorial phrase in public, insofar as it
suggests an outright call for the inception of the rains;
if, as Eliezer holds, it is only a 'memorializing', then
there is no danger of the rains coming prematurely, ef-
fecting a curse upon the festival; 4if, as Judah implies,
the mention were indeed of no efficacy, then one might
as well mention the Power of the Rains all year long;
that the Q% concerning the inception of the memor-
ial phrase restricts it to the end of the festival sug-

gests that the mere mentioning in itself possessed ef-
ficacy for promoting rainfall.

Mishna Taan. 1:3

Ibid.

Shab. 32b

Yoma 53b

Mishna Sot. 9:12

Mishna Taan. 3:1

Ibid. 3:2

cf., Mishna Rosh Hashana 4:5-6

Mishna Taan, 3:4

Ibid.; There is a discrepency in the text between the
number of proposed benedictions (i.e., six) and the
number of gedolim (i.e., seven) to which they are related.
For a full discussion of the doctrine, see:
Hebrew University Prests 19715 ppe BBEre o
Ber. Rab. 66

Mishna Ber. 2:2; Mishna Tam. 5:1
Ber. 61b

ARN 40

I‘-...-



64)
65)
66)
67)
68)

69)

70)

71)
72)
73)
74)
75)
76)
77)
78)
79)
80)

81)
82)
83)
84)
85)
86)
87)
88)
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Ber. 56b

Mid. Teh. 68:7

Ket. 111b

San. 90b-91b, passim

II Macc. 7:9-11; II Esdrag 2:16,45; 7:32; Wis. of
oL Thse, L :

Enoch 58:3; 91:10; 100:5; Apoc. of Bar. 21:22-24; 42:
7-8 : S—

Matt. 22:23,ff.; Mark 12:18,ff.; Luke 20:27,ff.;
Acts 4:1-2 =

Wars II. 8:2-14; Antiquities XVIII. 1:4,ff.
San. 90b; 91a

san. 90b; cf., Ber. Rab. 28:3; Lev. Rab. 18:1
San. 90b; 91b

PRE 33, end

San. 90b

Ibid.

San. 91a; 91b; Ket. 111a

San. 90b - 91b, passim; Mishna San. 10:1

San. 90b; cf., ARN 5 concerning Sadducean denial of the
resurrection of the dead

M! shna Ber. 9:5

Mishna San. 10:1

Op. Cit.; p. 23 above

San. 90b, citing Isa. 26:19

PRE 33

San. 90b

Ber. Rak. 28:3; Lev. Rab. 18:1

Ope Cit.; R. Eliezer, p. 23, Rabban Gamliel, p. 26




89)
90)
90a)

91)
91a)
91b)

91¢)
92)
93)
94)
95)
96)

97)

28)

992)
100)
101,
102)
103)
104)
105)
106)
107)
108)
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Mishna Ber. 5:2
Taan. 2b

Solomon Schechter; "Genizah Specimens"; gcuigg 1
%iggiﬁ, Vol. X (Old Series), 1898; New York; KTAV Pu
shing Co. (1966); pp. 654-659

Mishna Ber. 9:2

Taan. 31a; Ber. 48b; T.Y. Taan. 4:5
e e Joleniash Sf s Satle T b
szmmﬁ' 1 e%lﬁr KTAV Publishing Co..’
1970; p. 451

Isa. 61:1-3; cf., Isa. 40:9, 52:7; Pss. 96:2

Mishna Ber. 9:2 (reading with the Yerushalmi)

Mighna Ber. 6:8

Ezek. 37:4

Mishna Ber. 5:2

Arthur Marmorstein; "A Misunderstood Question in the
Yerushalmi"; Jewish Quarterly Review, Vol. XX (1929-
1930); Philadelphia; pp. 313-32

Ibid.; p. 319

Ibid.

Ibid.

Mekhilta, Parashat B'shalach 5

Sifrei D'varim, Piska 42:14

Ibid.; Piska 39

Ibid.; citing Gen. 27:28, Deut. 32:2, Hos. 14:6, Mic. 5:6
Taan. 6a

Ber. Rab. 13:4

Supra., pp. 17-18

PRE 32

Sifrei D'varim, Piska 33:1




109)
110)
111)
112)
113)
114)

115)
116)
117)
118)
119)
120)
121)
122)
123)

124)
125)

126)
127)
128)
129)
130)
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T, Y. Taan. 1:1; cf., T. B. Ber. %

Ber. Rab. 75

Sifrei D'varim, Piska 28

PRK, Piska 1:4

Sifrel D'varim, Piska 40:12

For a full discussion of this notion, see:

Theodore Gaster; The Fesitivals of the Year;
New York; A Commentary ssic; 1952,1953; pp. 109, ff.

Sifrei D'varim, Piska 40:12

Taan. 23b

Ibid., 8a

Mid. Teh. 119:1

T. Y. Taan. 1:1; cf., Ts Y. Ber, 512

Taan. 8b

Ibid., 7d

Ibid.

"When heaven is shut up and there is no rain, when they
do sin against Thee, if they pray toward this place,
and confess Thy name and turn from their sin when Thou
dost afflict them, then hear Thou in heaven and forgive
the sin of Thy servants and of Thy people Israel, when
Thou teachest them the good way wherein they should
walk; and send rain upon Thy land, which Thou hast
given to Thy people as an inheritance."

‘aan. 6a - Rav Hanilai b. Iddi for Samuel

See Resh Lakish's notion of Judgement Day in Avodah
Zarah 3b-4a

Taan. 5b
Sifrei D'varim, Piska 306:2
Taan. 7a
Sifrei D'varim, Piska 306:2

Chaim Nachman Bialik; J. Ch. Ravnitzky; Sefer Ha-aggadah;
Tel-Aviv; Dvir Press; 1956; pp. 203-215
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131)

132)
133)
134)

135)
136)
137)

138)

139)

140)

141)
142)
143)

144)
145)
146)
147)
148)
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A typical summary of these and related expectations can
be found in Shemot Rabbah 15

Shem. Rab. 15
Ber. Rab. 66, citing Pss. 133:3

Re. Nehemiah in Shem. Rab. 15 and Resh Lakish in Lev.
Rab. 36

Taan. 10a, an anonymous B'raita
Rabbis Eliezer and Joshua; Supra.; pp. 17-18

cf., Taan. 7>, where R. Hama bar Hanina says, "Great is
the day of the rains as the day in which the heavens and
the earth were created”, citing Isaiah 45:8 as his text

PBK 5:7, for the opinion that Nisan is to be the month
of the inception of the Redemption

PRE 32 and Sotah 12b, for the view that Erev Pesach will
be the inception date for the Redemption

In some opinions, only in the Land of Israel: see Rabbl
Eleazar in the name of Rabbl Simon commenting on 5%

37:12 in the ti, as well as Midrash Tanchuma, Par-
ashat Va-Yechi 3

PRK 5:9; Of the particular seven-year period preceding
the g of the Messiah, the Rabbis taught that in
the first year "...I caused it to rain upon one city,
and caused it not to rain upon another city; one plece
was rained upon, and the piece whereupon it rained not
withered” ( Amos 4:7)

Ket. 112b

Joel 2:23

Mid. Teh. 126:4, citing proof from II e« 22316,f.
See also, Taan. 8b where R. Yochanan gives the same
exegesis

San. 90a - 92a, passim.

San. 91a

Shab. 88b

gag. 12b

T Y. Taan. 1:1, cf., T. Y. Ber. 5:2
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149) Taan. 2a

150) San. 113, end: This aggadah and the parallel one in
Ts Yo Tgm. 1:1 and T. :- e« 5:2 are m1y ccﬂprth.n-
sible 1f it is acknowledged that the authors saw Eli-
jah as having to rescind his vow to withhold rain and
dew ( I Kg. 17:7 ) in order to revitalize the widow's
deceased son ( 17:21-22) through the good agency of dew;
note alsc that in I Kg. 18:1 God does not have to make
mention of releasing the dew, having already had to do
SO to enable the widow's son's resurrection

15:) J.l Y. r!m. 1348 Cf., ':a V-. E. 522
-52) Fes. o8a; 3San. %ia
Ra

res

153) BSer. Rab. 13:6

~54) Ber. 33a; Taan. 7a; cf., R. Hia bar Abba in
Ber. Rab. 13:¢€

185) 3an. 50b

90b, Sonecinc Talmud translation

ih
wn
o
—
Ig

“<87) Te s Tadn. 1:1; T. Y. E- 5:2, c-iting Hes. 6:3

25€) The identifiadle socurces cited in this paper thus far
zover a period from the era of Yavneh {(ca. 70-13C C.E.)
Tc N Teteph (e 3700 2)

25%) There i{s an apocryphal tale relating that when it was
discovered that it was possible to impose a subliminal
=essace onto> the frames of a motion picture filsm, the
director, Alfred Hitchcock, had technicians depict a
deathn's heac image upon those scenes intended to pro-
duce fear in the viewer. The image wouid, of course,
only rezister in the viewer's J.CCuS’iQHS =ind, but
would De all the mcre effective for heiqntcnin* an-

xiety thereby.




168)
169)
170)

171)
172)
173)
174)
175)
176)
177)
178)
179)

180)

181)
182)
183)
184)

185)
186)

187)
188)
189)
190)

Ber. 58b

Supra., p. 29

Rabbinic nomenclature consisted of an enormous lexicon
for designating "rain", eg., 17 ,WIp%2 ,0°2727 OB

L9737 Dwld L,77EX owa L,H0TW 0Wa .
why not treat 7pas just another manifestation?

T. ¥. Taan. 1:1
Ibid.

Taan. 3b

T. Y. Taan. 1:1
Taan. 3a-b
Ibid.

Supra., P. 29
Taan. 4a

Israel Davidson; Machzor Yanai; New York; Jewish The-
ological Seminary; 1919; Ppe. aﬂi

"Kallir, Eleazar"; Encyclopedia Judnig%, Vol. X; Jeru-
salem; Keter Publishing House, Ltd.; 1972; ppP. 713

Ibid., p. xxi
Ibid., p. xxiiil
Israel Davidson, ed.; Genizah Studies (Vol. III) Litur-

cal and Secular Poetry; New York; Sefer Hermon

Press; 1528, 1965; Pe 2

Ibid.

Menachem Zulay, ed.; Piyyutei Yannai; Berlin; Schocken
Books; 1938

Ibid., p. 25
Ib;_d- ’ P- 42

Ibid., p. 52
Ibid., p. 75
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191) Ibid., p. 82
192) Ibid., p. 96
193) Ibid., p. 104
194) Ibid., p. 144
195) Ibid., p. 165
sy Po 172
197) Ibid., p. 191
ey Ps 220
ey Ps 226
200) Ibid., p. 64
201) Ibid., p. 64
202) 1Ibid., p. 89
203) 1Ibid., p. 252

205) Menachem Zulay, Ad. Loc.

206) I. Davidson; Genizah III; pp. 22-23
207) M. Zulay, Op. Cit.; pp. 361-363
208) Ibid., pp. 386-387

209) 1I. Davidson, Loc. Cit.; pe. 7

210) Ibid., p. 37

211) Ibid., p. 40

212) Ibid., p. 41

213) Ibid., p. 44

214) 1Ibid., p. 46

215) For a full discussion of the belief that Isaac was be-
lieved to have been resuscitated from death after the
Akedah, see:

Shalom Spiegel; The Last Trialj; Judah Goldin, trans.;
New York; Schocken Booksj; 1950,1969; pp. 28-37
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216)

217)
218)
219)

220)
221)
222)
223)
224)
225)
226;
227)
228)

229)

230)
231)
232)

233)
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g:ﬂai Elbi:qen; %1?'5 Goschim-xalposl!ig;on"; Jewish
u O: A d ut; New
PR, M B Sy Alemantes Kouts

"Kallir®; Encyclopedia Judaica; Op. Cit.
I. Elbogen; Loc. Cit.; p. 177

Herman Adler, Arthur Davis, ed.; Sﬁ-ﬂss of the Sg‘gggg,gg
les; London; George Rouél ge and Sons, Ltd.;

P tion); 1920 - 1922; p. 174
Ibid.
Ezek. 37:1-2

H. Adler, A. Davis; Loc. Cit.; pp. 177-178
Ibid., pp. 179-180

Ibid., p. 181

Ibid., p. 184

Ibid., p. 185

I. Elbogen; Loc. Cit.; pp. 170-171

I. Elbogen; Loc. Cit.
Also see:

I. Elbogen; "Kalir Studies"; Hebrew Union Coll An~
nual, Vol.’III (1926); CincinnaEI; PP. 215-224

2% 7ap :"(owanr) Yova *vrve natiioteh" ikaty L wrrhe
;092773 XI5 NR¥IA jodwiac (A°) *nt T
vYp-a3x ‘ny ;1976
Elbogen, in his "Kalir Studies" (Loc. -y Page 216),
notes that no such systematic study has done un-
to his time, while Fleischer (Loc. Cit., page 108) ac-
knowledges that such symbolism exists, but makes no
effort to detail his observation.

I. Elbogen; "Kalir Studies"; HUCA III; p. 216
Ibid., p. 219

eg., Adler and Davis' machzors contain only the ac-
rostic third sections of the piyyutim

David De Sola Pool, ed; The Traditional Prayer %gg&;
New York; Behrman House s g; 19605 ppe 5 -
569, 493-495
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233a) Though Schechter's text of the Gevurot Benediction

234)

235)
236)
237)
238)

239)

exposed us to a similar phrlsing regarding dew, the
manuscript from which it is derived is from the Cai-
ro Genizah collection and, therefore, its date of
composition is uncertain. Though the tradition re-
corded there may be considerably older, there is no
way of knowing that it antedates the th or tenth
century. Kallir, on the other hand, certainly liv-
ed no later than the eighth, and possibly even the
seventh century. For the moment, then, we are in-
debted to him for preserving this formula.

The texts employed in our study derive from the fol-
lowing published works:

British Museum Codex 613 (14th - 15th century)
Sulzbarger Codex, Jewish Theological Seminary (1516 C.E.
Oxford Codex 1095, Bodleian Library (1426 C.E.)

These texts appear :an

David Hedegard, ed.; Sweden;
Motala, Broderna aoi-qstrm u,Eﬁ& ——

Our text of S is that of:

Israel Davidson Asaf, Issachar Joel, ed.;

Sid Rav Saadia Gaon; Jerusalem; M'kitzel N.trdan.tn
shing; 1941

Seder Rav Amram Gaon ( SRAG ); pp. 34-35

Ibid.

Ibid., p. 34

Ha-Manhig XVI of R. Abraham (ca. 12th - 13th century)
cites e recitation of this memorial in the summer
season as a Provong.al custom

Also see:
SF%sh Siddur, Xerox University Microfilm #4531, be-
to a:tc from the 15th century

Moses Gaster, ed.; rnxg to .EL'.
Rite of the f.on on s .&S
Henry Frowd 1901 - 19'5'6

That there were multiple tr.:dit:l.ons forh:he wo:g.l.ng
of the entire Shemoneh Esrel, even as e as
era of the medleval student of liturgy, Abudraham,
is indicated by his rmk.
K7 %2 v K71 TI07 (WY Mow?) 17 1Rw 7 R
7a°N N 1733 WY N3107 TIDING 071¥2 DIpD KION
...NM27°N 1797010 @7 RN 713°M2

ap ‘oy j;oten ;0PTINY SXDIK NKXIN :0%7 DmITIaN
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241)
242)
243)
244)
245)

246)
247)

248)
249)
250)

251)
252)
253)

254)

254a)
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Siddur Rav Saadia Gaon ( SRSG ); pp. 20-21

Ibid., pp. 22-23
SRAG; pp. 35-36
Ibid.
Ibid.

The significance of this quote is that if there is
an abundance of produce the profiteers will not be
able to oppress the poor with high prices

SRAG; p. 40

The familiar mi on Ezek. 16:6, where "blood"

(literally, "bloods") occurs as an instrumentality
go ,ILi.]f‘o!,u :t s 1(:;;!. t:._:im nnni.f;suti.ons of blc):od in

ewis ory an m-pagg to the
obtaining of salvation; both ﬁlh an % of
course, are also linked to the personage Ijah,
a figure of pre-eminent eschatological significance

SRSG; p. 22
Ibid., p. 185

This exegesis is supplied by the editors of SRSG in
a footnote to the original text

SRSG; p. 380
Ibig.' Po 381

"Agriculture™; Encyclopedia Judaica, Vol. III; pp
401-403 ; P

"..ofrom the end of the eighth century agri-
cultare became a marginal Jewish occupation
in both Christian and Muslim lands.” (p. 401)

".aein the greater part of medieval France

and Germany...the Jews who engaged in agri-

culture were the exception rather than the

rule"” (p. 403) £ 4 Suad sice
Heinrich Brody, ed.; SE .igad Poems of Judah Ha fr_!.;
Philadelphia; Jewish cation Soclety of America;
1924, 1974; pp. 99-102

Undoubtedly, the opinion expressed here is based only
upon own subjective criteria. Others are welcome
to th:ir own interpretation, which might include the
claim that the imagery still possessed mythopoeic
vitality for both the poet and his potential audience.
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256)
257)
258)
259)
260)
261)
262)

263)
264)

265)
266)

267)

169

:"%71y 72K oanaxk 'aah owatr Yo niben" jomin=1a *Ynoa

;09217 MYORDYN oAMas 71237 7331? E0 -~ 0Ny anan

ovYon
Ibid., pp. 99-102
Ibid., pp. 105-108
Ibid., pp. 99-100
Ibid., p. 99
Ibid., p. 102
Ibid., pp. 102-108
It may be noted that whenever an act of "resurrection"
was effected at the hands of Elijah or Elisha it was
connected in the mind of the author of Pirkei D' i
Eliez to some prior act of kindness per?ocmad the
racfpiont (or his family) who received the miraculous
intervention; presumably, this was viewed as a fulfill-
ment of the promise, "Tzedakah tatzil mi-mavet."
N. Ben-Menachem; Op. Cit.; p. 105
Lived in the late-tenth to early eleventh centuries;
center of activity in Mainz; was highly regarded as
both a posek and payyetan by Rabbenu Gershom and Rashi
A payyetan also resident in Mainz, ca. 1020

His center of power was Mainz, from the mid-tenth to
the early eleventh centuries

He dwelt in Mainz, where he was the elder colleague
of Rabbenu Gershom; as a payyetan he was heavily in-
fluenced by Kallir and Moses b. Kalonymus

He studied in Mainz and functioned throughout the
lutter eleventh century

Herman Adler, Arthur Davis, ed.; Servife of the Syn-
agogue - Passover; London; George Routledge and Sons,
Ltd.; Fourth Edition; 1920 -19%922; p. 257

Ibid.; p. 231

Ibid.; p. 232

circa, 1230 - 1232

Adler and Davis; Tabernacles; pp. 234 - 235




274)
275)
276)
277

278)

279)
280)

281)

282)
283)
284)
285)

Ibid.; p. 60
Ibid.; pp. 49 - S0

Ibid.; p. 58

For the origins of this notion see, Isaiah 65:13~
25 and Zechariah 14:6-9

Adler and Davis; T les; p. 237

Thispﬁ%z!gg is of uncertain authorship, but the open-
ing ase nax31) 177'K> ok also appears in the work
entitled 3% -owk *1'27, which 1s attributed to Dan-
iel ben Jacob (which may be found in this volume on
PP. 234 - 235).

Hagahot to SeMaK 2:11; cf., Tur, Orach Chaim 114

The psychlatrist, Viktor E. Frankl, founder of the
psychotherapeutic school of Logotherapy, has observ-
ed and taken issue with this tendency:

I once came across a quotation defining man as
"nothing but a complex biochemical mechanism pow-
ered by a combustion system which energizes com-
putors with prodigious storage facilities for re-
taining encoded information."” ...The statement
is erroneous only insofar as man is defined as
"nothing but" a computor.

Today nihilism no longer unmasks itself by speak-
ing of "nothingness." Today nihilism is masked
by speaking of the "nothing-but-ness" of man. Re-
ductionism has become the mask of nihilism.

Viktor E. Frankl; The Will To Meaning - Foundations
and Agglications of Logotherapy; New York; New Amer-
can Library; 1969; p. 21

August Wunsche; Die Sagen vom Lebensbaum und Lebens-
wasser; Leipzig; 1905

Ibid.; p. 71,f.
Ibid.; p. 74

Ibid.; pp. 74-75

Raphael Patai; "The Control of Rain in Ancient Pales-
tine - A Study in Comparative Religion"; Hebr§¥ Un-

ion %ollegg Annual, Vol. XIV (1939); Cinc
P’p. 51. -

=3I M7 7IRA ny*TI*Y pND - CYON ;vxes YRDY
$3v3K=50 :7Y37 nNRXYA 27207 KNPLI MEIPNA Y NE?
1X7n
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286) R. Patal; "Control of Rain"; pp. 281-282

287) Ernst Cassirer; Language and Myth; Suzanne K. Langer,
trans.; New York; Dover Books; 1946, 1953; p. 24

288) Ibid.; p. 26
289) 1Ibid.; PpP. 91 - 92
290) Ibid.; p. 90
291) Ibid.: p. 35
292) Ibid.; p. 33
293) Ibid.

294) Ibid.; p. 41
295) Psalm 18:3,32
296) Psaim 27:1

297) Psalm 35:3

298) Psalm 121:5

299) Psalm 91:4

300) E. Cassirer; Op. Cit.; p. 86
301) Ibid.; p. 56
302) Gen. 16:7

303) Ibid.; 21:19
304) Ibid.; 26:19
305) Ex. 14:22

306) Ibid.; 15:25
307) Ibid.; 17:6
308) Num. 20:8

309) Ibid.; 21:16,ff.
310) Josh. 3:13,ff.
311) Judges 5:4,21
312) I_Kg. 17:1; 1821
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314)
315)
316)

317)
318)
319)
320)
321)

322)
323)
324)
325)

326)
327)

328)
329)

330)

331)

332)

333)
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Ex. 16:4,14-15

Eccl. 1:7
E. Cassirer; Op. Cit.; p. 97

Claude Levi-Strauss; ghgggzggggqgggg; Chicago; Univer-
sity of Chicago Press; 1 o | 3 Pe 22

Ibid.; pp. 16-22

Ibid.; p. 17

Ibid.; p. 18

Ibid.; p. 95

Albert Camus; The Myth of Sisxp%ug and g%h.r Sgsa;g;
New York; Alfred A. Knopf, Fublisher; 1 3 PP. 19-20
C. Levi-Strauss; Op. Cit.; p. 21

Ibid.; p. 22

Ibid.; p. 93

Claude Levi-Strauss; Totemism; Boston; Beacon Press;
1963

Ihidc; P. 41

Though I cannot recall the exact source of this quota-
tion, I believe that it occurs in:

Gordon W. Allport; Pattern and Growth in Perscnality;
New York; Holt, Rinehart, and Winstonj; 1961

As cited in C. Levi-Strauss' Totemism, page 90

C. Levi-Strauss; Totemism; p. 89

fhis diagram is based on a similar presentation in C.
Levi-Strauss' The Savage Mind, page 93

Philip wWheelwright; "The Semantic Approach to Myth";
h-AS sium; Thomas A. Sebeok, ed.; Bloomington,
Indiana; Indfgna University Press; 1965; pp. 154-168

Ibid.; p. 155

It should be noted that this form of myth seems to be
the equivalent of what Cassirer, too, regards as the
fundament of myth.

Ibid.
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337)
338)
339)

340)
341)
342)
343)
344)
345)
346)
347)
348)
349)
350)
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P. Wheelwright; Op. Cit.; p. 156

Ibid.; p. 157

Philip Wheelwright: Metaphor and Reality; Bloomington,
Indiana; Indiana University Press; 1 s 19735 p. 33
Ibid.

Ibid.; pp. 45-69

This Herbert Read's definition, as cited in P. Wheel-
wright, "The Semantic Approach", page 158

P. Wheelwright; Metaphor; p. 71

Ibid.

These examples are Wheelwright's (Ibid,)
Ibid.; p. 93

Ibid.; p. 98

Ibid.; p. 95

Ibid.

P. Wheelwright; "The Semantic Approach"; pp. 165-167
Ibid.

Ibid.; pp. 166-167

P. Wheelwright; Metaphor; p. 47
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