
' , ~ 
.. " i 

StateMDt 
by Author 

BBIR!'W UNION COLLE<?~ - JIVlSR INSTITUTE OP r._r;4.IG!Ct• 
t\: "' York Sc:llool 

lNStlWcnONS ro LI BR.UY 

1) May (vlth r@v1e1o08) be ~n•idered f~ pdb11cattoo <----><----> 
ye8 DO 

2) May be circulated ( ) { ) ~ ) { ) 
to faculty to etud~uts tu •1~1 oo restriction 

:\) Kay be coaeul ted in Library only ( ) { ) 
by fa.cu1 ty by etudenta 

i. ) ( ) 
by e~umnl ao teatrictlon 

---·--·---------------
I barebJ 1h• peraiu1oc to the Llbrcy to drcul:?'., tbeela 

( ) ( ~) 
JU DO 

---·----------·----------·-·------------·--------------·----------------------
Ltbr!!J '!be above-na.ed tbeala vae atcrofllmed on 
Record ----Cd .... -,-... 5-----

For the Librcry ---~~~----~:----~-----.------(•lal'•ture of ataff .-,er) 

I 0 ' ' 



TAL AND GESHEM IN THE LITURGY: 

A MYTHO-SEMANTIC ANALYSIS 

PAUL J OSEPH 

Thesis submitted in partial f ul f illment of 
requirements for Ordination 1977 

Hebrew Union College - Jewish Institute of Religion 
New York, N. Y. 

March 31, 1977 

Referee: Pr ofessor Dr. Lawrence Hoffman 

HE9'"~ ·· -·t 
JOllSH IN:..!. lul( Ot l.LA... u.:lli 



TABLE OF CONTENTS 

Acknowledgements •.•.•• • • •. • . • • • . ••..•. .. •. •• • •• •• • pg . i. 

Cha pter I . Statement of the Problem , Methodology, 
and Limitations of Research . .. .•.. ...• pg. 1 

Chapter II. The Biblical Frame of Reference . ••... . pg . 8 

chapter III. Ra i n and Dew in the Tannai t ic 
and Amoraic Er as • •••••••• • • • ••••••• • pg. 16 

The Tannaitic Period . . . ... .... . . .. . . pg. 16 
The Amoraic Period .. . •.• . . ... ... . ... pg. 36 

Chapter IV. The Post- Talmudic Per iod ..... . .. ••.... pg . 63 

Piyyutei Yannai •..... . ....••......... . 
"Anonymous" Compositions .•.•.•. .. •.... 
Kallir ...... ... ...... .. .... ....... . . . . 

Chap~er v. The Gaonic Prayer Books . .. ....... . . .. . 

Bir kat Gevurot .. .. . • ..•. ... . ...... . •. . 
Birkat Shanim ...••... . .. . .. . . . .•.•... . 

Chapter VI . Sephardic and Franco-Rhenish 
P::iyye tan im . ..................... . . .. . . 

Spanish Poetry ....... .... .•.•.... . •. .. 
Franco-Rhenish Contributions . . . . .... . . 

pg . 64 
pg . 69 
pg . 72 

pg. 82 

pg. 82 
pg . 88 

pg . 97 

pg. 99 
pg . 105 

Chapter VII . Analytic Models and Perspectives . . •. pg. 114 

An Epistemolo9ical Analysis .... . ..• . pg . 1 20 
' Structural' Anthropological 
Ana 1 y sis . . . . . . . . . . . . . . . . . • . . . • . . . . . . pg. 13 0 
A Semantic J\pproach .... ... ..... . ...• pg. 144 

Footnotes .... ... ... .. ........ ...... .. . ....... ..... pg. 155 

Bibl iography.. . . . . . . . . . . . . . . . . . . . . . . . . . . . . • • . . . . . . pg . 17 4 



i. 

J\CKNOWLF.DGEMENTS 

The assistance, encouragement, and support of many 

people havemade the accorn~lishment of th is effort possible . 

Chief among them are : 

Dr. Lawrence Hoffman, my thesis advisor, teacher, and 

rr.odel for the creative, scholarly, and reverent inquiry in

to the study of Jewish liturgy; 

Rabbi Norman Cohen , co-advisor of this thesis , whose 

g uidance and infectious excitement about the study of the 

~idrash helped to s ustai n my perseverence; 

My teachers at the College-Institute, who uniformly 

pr omoted and abetted a commitment to objectivity , thoro ugh

ness , a nd diligence in the pursuit of knowledge and under

standing, especially Dr. Harry M. Orlinsky and Dr . Leonard 

Kravit?; 

Rabbi A. SLanley Dreyfus and Rabbi Elihu Schagrin, my 

rabbis , whose examples in wisdom , piety , ana integrity have 

r e mained ever before me t o sustain and motivate; 

Rabbi Gunter Hirschberg, a teacher, a colleague and 

friend who , through his sharing , gener os ity, and patience, 

has enabled the growth and development of my profess i onal 

competence; 

Mrs. 11arjo ri e L . Sachs, whose s upportive and enduring 

fr )~ndshiF to m~ led her to under take and accomplish the 

typing of this manJscriµt as a ~itzvah L'shem Mitzvah; 

Judith Joseph , my wife and "the ally of ray strength", 

fo r whose abunddnt love , insuperable patience, and ever

rencw ing encouragement it is impossible to g ive adequate 



thanks; fo r all these reasons , and so many more , this work 

is as much her accomplishment as it is mine . 

ii. 



Chapter I. STATEMENT OF THE PROBLDI, METHODOLOGY, ANO 
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 CIOlil 1",loi nl,il J"WlJ and il:>,J? ,07.>i "° 1n 

for the Second and Ninth Benedictions respectively of the 

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

compositions of Kallir, ?o n?gn • 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 

Ash.k.enazic payyetanim. Clearly, the sources of these in

sertions span an enormous range of history and ge09raphy and 

were composed and adopted for use in a wide variety of 

meteorological contexts . 

The earliest of such petitions, the insertions for the 

Sh'moneh Esrei, undoubtedly reflect the meteorological con

ditions operative in Palestine i n the early centuries of the 

Common Era. (1) 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 vitali zing water to nourish their 

-.. 
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crops and, thereby, to preserve them from famine. Insofar 

as God was reqarded 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 reqimen of worship . Thus, whereas the 

weather cycle of Palestine is marked by severe seasonal 

variations in the fall of rain and d~w(2) as the princi

pal source of moisture for agriculture, in Babylonia the 

fertile flood-plain between the Tigris ane Euphrates 

remained rather stably irrigated by an intricate system 

of artificial canals .(3) In such far-flung regions as 

Proven9e 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 ana strict adherence to formulae which seem to 

possess no contemporary relevance. Why should this be so? 

If 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 catego~y of quaint archaisms. Though they would 

originally have borne literal significance for the wor-
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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 1Yl1~ C1?', 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 tradit~onal material 

through the eyes of its own time? We could then modify 

the above assumption by maintaining th~t 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. 

ThP. use of four discrete Biblical verses pertaining to the 

ob5ervance of the Passover in the Biblical period to 

describe the r e lation of the Four Sons to the Seder's 

reenactment in subsequent ages gives evidence of jus~ this 

sort of process. Targum Onkelos indulges in the "updating" 
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of meaning when he renders •1nHJ' ?Ki 1::nl'., '"' .. as 

••nizr I\? t<l"Jn !\nun ~ti?Y "n:i 1:ii~1 '".,"· (4) By such 

a process, it might be argued, liturgical compositions 

which appear to have only quaint 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 

meteorological 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, s hared 
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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 Ctul and ?t> • We will examine the 

usage of these terms both as specific forms of precipita

tion and as generic terms for the primary sources o f 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. Bow do the Tannaim of the early centuries of the 

Common Era deal with the subject of water in general and 

the forms of precjpitation in parti cular? 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? ~gainst a background of such sources, we shall 

examine a sample of liturgical compositions bearing on our 
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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 frOlll cultures as diverse as those of the Babylonian 

Geonim and the Rhenish Qassidei 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, thisS:udy 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 
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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 l i terature the phenomenon of 

precipitation's occuring in its due season, so as to pro-

duce its bene ficial effect of watering the earth and crops, 

was deemed to be a n expression of divine favor . The 

pr omise of Deuteronomy 28:12 makes this quite explicit: 

nn? O'OIOn n~ Jion ,,x,~ n~ i? nin' nn~' 
••• ,,, itwYO ?:::> nN ,,J,, inyJ 1r1M ,DD 

So does the prophet Ezekie l when he says: 

o~ln 'n,.,ini nj,J 'nYJl niJ'JDi oniN 'nnJi 
, ,,~ m< nTUn TY 1nl1 : i'n' nJ,J 'DWl iny~ 

:ncJ? no1Kn ?Y i'ni n?iJ' 1nn ~Kni 

And the prophet Joel confirms such a notion, as well: 

n~ OJ? 1nJ 'J Oj'~?N ~in'J inowi i?'l 1i'J 'JJi 
:1iw~1J wip?oi ;nin owl cJ? ,.,,,, ,np-n? ;onion 

This is not to suggest , however, that the giving of 

(5) 

(6) 

water wa s viewed as an act o f 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 Leviti cus 26 :4 : 

cn'~¥1 ,,own 'nix~ nNi iJ'n 'npnJ c~ 
r,~n nJnll onyJ Oj' 7JWl ' nnJi oni~ 

:,,,~ 1n' niwn T¥1 n?iJ' 

Such a viewpoint is reinforced by the conditional words of 

promise contained in Deuteronomy 11:13-15: 

nixo 'jJN ,~ 'ni xo ?N iyown yow ON n'ni 
7JJ iiJy?i OJ'n?N nin' n~ nJn~? oi'n Cjnt\ 

inyJ OJX,~ , CD 'nnll :o:>~~l °r.JJl OjJJ? 
:l',nJ'1 ~,,,n, 1Jl1 n~~, wip?oi ;ni' 

:nYJwi n~~, 1rn.JoJ? ,,~ JIUY 'nnli 

8 



Thus, it is not surprising to find that the Biblical 

writers dlso 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(?). God's power in 

this respect is shown to be one of Bis most effective tools 

for obtaining compliance to Bis will and for reproving the 

guilty. Amos 4:7-8 predicts that droughts can be used on a 

highly selective basis in the divine program of retribution. 

Micah lets it be known that the power of Israel's God i s 

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 o f individual nations are singled out for 

punishment by being threatened with reduction to an arid 

wast eland. These include Egypt(lO), Assyria(ll), Babylon(l2), 

a nd, 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 ~ppointed tithes(lS) . Regardless of the cause, the 

effect of such a visitation was devastating for the entire 

community. Nobles, farmers, and herdsmen could only look 



on in distress as crops withered, livestock wasted away, 

and the pasturage and water-holes dried up completely(l6). 

The psalmist summarizes the role of drought in the punish-

ment of sinners, when he says, 

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(l8), Esau(l9), and Joseph(20) 

and his tribe(21). Remnants of similar divine benefactions 

toward Isaac and Ishmael, entailing the giving of water, 

may be contai ned 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: 

T,N ,nJio Y,N ~ 1N~Jo i~n'~ nin' '~ 
: ,~Ji ny~)J O'NI' ncnni nl~1 D'O ''"l 

( 23) 

I t is appropriate that Moses s hould summarize Israel's pros-

pective living conditio~s with these words: 

1l1 T,N ?~ J~Y' l'Y 11) no) ?N~' 1i~w~i 
'7M"iW' ,,~ : ?O ,D,Y' 1'ZJIZ7 ~N :wi,,n, 

t • •• nin'J y~il DY iio~ '~ 

( 24) 
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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: 

KOJ~ Oliw? 1~~, O'O O'WPJO D'li'~~ni C''lJ~ 
nnDK :oty~ N' ~~~ 'n~ OlJ~ nin' ~1K ,nnwl 
,Jio O'll7N , nil'Y~ niypJ iinJi ni,nl c'~!>W ?J 

: C'D '~Jio? n~J ri~i C'D OlN? 
( 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 ~~(30), 

Torah(31), and the spirit of prophecy(32). 

In metaphorical terms compatible with this kind of 

ll 



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: 

( 33) • 

In order to vouch for the guaranteed effectiveness of His 

beneficence, God is made to suggest the following parallel : 

n?JWi D'?JWil 10 l""'11 owln ,,, ,q,lt(j ,:I 
ni,?ini f1Nn nN ni,n DN ,j Jiw, N? 
:?:>~? on?i y,,, ,,, 1nli ,nn'oJni 
Jiw• N? ,~o Nl, ,WK ,,J, i1'il, Jj 

••• DP", , '7N 

( 34) • 

It is not surprising to find that a person who received 

a full measure of God 1 s providence and protection was liken-

ed to something saturated by abundant waters: 

iw~l r.ininiJ Y'JiVi11 ,,~n i11i1, inJi 
ni, llJ n,,n, ,y'?n, ,,nio1Yi 

: i,o,o 1Jtj, ~, ,~ D,O ,KJ10J1 

( 35) • 

The reliability of precipitation provided similes for 

God's ultimate willingness to enter into i mmanent relation-

ship to His people: 
11Jl ,n~ nin' n~ nyi? n~,,l i1Y1l1 

:Ti~ i1i1, ~1~?0~ 1l7 O~lj ~1J,1 ,1~JO 

~~, '7 ?o:::»i i1, ilK 
:11lJ?~ ,,l/f"lW 1'1 ,ill~1~ rn~, 

(36) 

( 37) 

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

the nearness of God could exprees his search in these terms: 
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,,n~ :mt< "?K D"il~ 
,',WJ 1? ilo:> "W~l 1? ~KOJ 

:C"O .,~ ~"Y1 il"J T,Ml 

( 38) • 

The vivid imagery of Isaiah 44:1-4 brilliantly reflects 

and illuminates the way in which the terminol09y 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: 

:1J .,n,nJ ?tonW' 1 ,",JY JPY" Y'OW nny1 
,1,lY" lOlO 1,J,1 1~Y i11~" ,O~ ilj 

: 1J 'JnnJ 11,W', JPY" "1JY ~-i"n 'n: 
,il~" ?y O'?t1l1 ~QJ ?y C'O Pl~ "j 
:1"~l~J ?y "10,l1 1Y,t ?y "n1, Pl~ 

:O"O "'T.l' ?y O'J,Yj ,,"Jn l"ll ino11 

Though the number of pertinent e xamples 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 

he r e 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 t hat 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 

t he water was given; appropriately, it was regard-

13 



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 ot 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 ancestr3l soil 

Our next task will be to determine the ways in which 

this heritage of associations was appropriated by t~e 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 

14 



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? Y'aJJ Kn - - let us hear what the sources 

have to say! 

15 
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Chapter III. 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. Mor~ver, 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 hae 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 t hat 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 prese.nce might 

re~iprocally 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 

16 

e numerated in the Second Benediction of the Amidah, attribut -

ing mastery of the rains to God, is to be begun on the 



eighth day of the Sukkot Festival(43). The wording of the 

memorial phrase is 

The actual insertion of the memoriai phrase (referred 

to as D'OWl ni,iJl 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.,nK l"?l\iw l"K 

O"O~l? 1100 N?N O"OWlit (48). 

In addition to relating the inception of the rainy 

season to the Hebrew month of ~ishri, the Rabbis generalized 

t he occurence of many beneficial events to coincide with the 

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

a listing of a number of outstanding events , which either 

have happened or are yet to be, is recorded: 

.,,WOJ , O,iYil ~IJl .,,:imJ ,,OiN ,tY"17N ., 
i?iJ no~J ,n1lK ino .,,~nJ ,niJN ,,,,l 

~:l" n",J ,nJni ?m ~w ;n~~l il",J .~ni" 
-~1J~O il,1JY il?oJ it",J ,1",1ct'il n":iz> ~01" 

:~~? 1"1"nY .,,wnJ ,i?Kll lO"lJ :O',!OJ ,l., 
-?N ,o~.,, ,10~1~ ,o?iyn N,Jl .,,wnJw l"Joi ••• 

;"i~ fY Y,T Y',TD JIUY NQ'l fiNi't NQ1'1n D"il 
N?.O 11"N1 0"K~1 i1N'X1Z> fiNilW W'11n 1it1"K 

iot pinn ini~i .,,wn nt ,ioiN .,,il ?ni,.,~ 
1Ni ,iDNl~ ,in~~, O"OWl ,,,,, iln"il ilY'Ji 

= T,Ni1 lD i1'n" 

Despite his disagreement over the month which should 

be designated as preeminent in producing such wonders, in 
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the same source as cited above Rabbi Joshua also related 

these occurences to the periods in which the rains begin 

and end: 

10,lJ ,0?1Yil N,Jl 10,JJ ,,O,K r uin• .J, 
i?iJ nO!lJ ,niJN inc 10,JJ ,niJN ii?il 
il",J ilJni ?n, i1'1V7 i11P!ll il",J :?MJ• 

i11iJy i1'1CJ il",J , p,iet\il n•Jo '10P NJ, 
1o•JJ ,i?litJJ 1o•JJ ;o•,JoJ iJ,niJKO 

,o?uil anJJ 10,JJW pJo ••• :?litl,? p1,nY 
TYi Y,1 ,,,10 JWY NW1 ~Nil N1ini ,,ONJW 
o•KVl n~·?o T,KilW vnin inl•N ;,,~ ilWiY 

,1o•J ill ,,a,K ,,il ?ni,,D N,J,O 1?,Ni 
1•Ji,11Z)Q) '11Yi n•ni ilOilJ 101 i',Dil ini~i 

:'ili ••• 1Nlil o,,J iwJ? ,,ONJW ,ill ?JK ill 

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 0,DWl ni,iJl , the other insertion 

pertaining to precipitation, 

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(SO). 



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 ~oni 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 drought, even when they had to violate the 

Sabbath to do it . The equivocal reprimand whjch ~oni 

received from none other than Shimon ben Shetach implies 

that ~oni 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 t o be stressed by the Rabbis: 

l'ilYl C'OW niiWYDi niDiin ?io'J l1YJ 
1J~ ,Jlir.11 nin ipi'ni ,iooi ?o ,,,,n?o 

l 'Y'lD l'~i onOli~ ,n~ 1'~ C'lK 'lJi 
SiNw :)w 'O'O ,,tl' cin cl il'J ,,oNlW 
~YO~' ., 'J1 ~ln ?Y'CJ11/0 '~O ·i~on 
N?i nonn nio'J 'n'i'JW O'iJ1 ;'JWJ 

C'OWln niD'J l?lu 'D'O 0)0 i?tl ,On'WY 
m< ,~'Jn ,iOKlW ,l'JiJnO l'lnil o~i 

'n'JJ ~,c 'n'i il1Nn n'J 11' -iwyon ~ 
N? c~ niNJl nin' ,o~ ~tJ ~l 'l1lnJi 

OJ? 'ni~'ini D'Z>Wn niJiiM nK oJ? nn!»' 
: '1 '?J 'lY ilJ,J (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 Yorn 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: 

-~on n~~ ~,nw 01~0 ~,~~ ~J, oiwa ,o,~ '7K~,01 lJ l1YDW lJ, 
:n1,~~~ CYO ?CJ1 ttj,J' ~n ,,~ ~,, ,n??~ 1) 1~~~ 01~ 1~N IV1 (53). 

The theme of sin-and-drought versus merit-and-rainfall 

plays out fully in the ~ites 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 

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 readinqs, 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 Agqadah are 

well-acquainted with the role played by niJN niJt 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 earr.ing of precipitation, as well . Thus, 

cormnenting upon the verse, 

which was part of Isaac's blessing of Jacob in Genesis 27: 

28 , Rabbi Levi explained: 

n~J i1J'K c?iy? i1~J ~'iW i1Jio ?:>~ i10iN ••• 
,nniJtJ N~ l,.,,,, ll"~ O"OWln ,iln1JTJ N?K 
1n'i ,,Z*lW ,i1n1J1J N?~ 1,,,,, OJ'~ C"?'7t>il 
,J1i1 1J1 iniJtJ -"1?" ;D"~il ?Do C"il~i1 i? 

: , , ?n 

( 60) • 

I n 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, O'O!Ul nii1Jl , was prompted at 

least in part by the fact that it followed logically from 

the preceding benediction, the niJ~ • Insofar as the 

n1JN employs reference to the three principal patriarchs 

and characterizes God in the role of one who is ?Oll 

O'J10 0'1on and niJM "10n 41::nt , among the benefits we 

could expect to drive from such a relationship would be 

God's acceptance of the consequent role o f 1'41101 n141i1 l'WO 
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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(61). 

How could anyone fail to comprehend the mechanics of pre-

cipitation as a medium of divine-human interaction after 

having prayed these words e ven once: 

OjnK ni10 'jJK ,WK 'niJo '~ i1Z>Wn Y'l:Rl cm n'ni 
OjJ~? ?jJ ,,Jv?i Oj'o~ ni~' nK nJnN7 ,oi'n 

,wi~?~i n,,, invJ OJX,N ,oo ' nnl, : co~~l 'r.>Ji 
iiwJ JWY 'nnli : 1,1'1 11f"'1'ni 1Jl1 ng~i 

-JJ? nn~' l~ Oj? ,,ovm :nYJwi n?JNi ,i'nonJ? 
:on? on'innwni c',n~ a ' ~?N on1Jyi ornoi ,DJ 
, oo n'n' ~?i C't>Wn rm ,Jyi DjJ ni~' ~N iT1ni 
r,~n ?yo n,no cn1J~i n?iJ' nN lnn M? no1Nni 

:oJ? 1nl nin' ~ nJcn 

The promine nce of the concern with water in all its 

forms, both in the day to day experience of the Rabbis and 

in the writte n and oral literature of which they were the 

pr incipal guardians, made it an especially apt metaphor for 

discussion of the Torah as being at the center o f Jewish 

life. Rabbi Akiba(6 2) and Rabban Gamlie l the Elder(63) 

each likened Israel's Talmidei Chachamiln to fish of various 

kinds whose life habitat was the water of Torah. Rabbi 

Nathan i nterpreted a dream concerning a well in the light 

of two Biblical verses -
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And Isaac's servants di99ed in the valley and 
found there a well of living water (Gen. 26:19) 

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

- relating the •1ife/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: 

'~'~' i'nw 'D' ,,O,K 'KY1N ,J niin' ., 
il"J?n ,ON ,ruKn niono nioil\ l'J l'J'i1"nlo 
~? ;''lJ? C''n '1o l?'t~ ,iiJj 'lJY? 

:•ili in1nl C'n?N ~'ln OlJ1l CWl ,,O~l 
.•. n,1nn i'r.lp 1'0 cnyi ntDJ'n1w ll':> 

( 65) • 

Rabbi Eleazar also employs the C''" O'D equals ;nin 

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'no .,Z>NlW ,C''" ll'~ ni1,~n 'OY ,,tY?N ., ,m< 
'Ol N'ln ;(i•:,~ n•1w• ) 10?' ?J C'K~, ''"' '1J 
;1op' ?J C'K!l, ? 11n ;'1.5'1 ?i:J' , ' '"' ?J c'no ':>it 

n,,,~ ?c ':J ••• ,Jio Jin:>n n,in ,,J,~ io1y n!l,OJ 
,,NJ wonwo~ ?:> ;(o•:,~ ~ ) ?'Dn C'l\D, ~Kl 1''7o 

n,in ,,l\J ~o.,;,~ l'~lil ?:Jl 1i1"no ;nin ,,:\ ;nin 
: in''no ;nin ,,l\ l'N 

(66) • 

In speaking of the Torah's revitalizing effect in this 

homily , Rabbi Eleazar is not referring to t he mere refresh-



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 th~ Dead. Such an assumption on his part 

seemingly would have been warranted in the context of his 

~ime. 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 t he writ

ings of Josephus(7l), 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 anot her 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 

a rguments affirming resurrection are preferred are Rabban 

Gamliel(72), Joshua b. ljananiah (73), Rabbi Meir(74), 

Joshua b. t<arkha (75), Simeon b. Yotiai (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(81). Never-

theless, by the time of the codification of the Mishna, 

the Rabbinic view which prevailed was: 

•.. NJo c'iy? ?~"en' w' ?~-iw' ?:> 
,o,~n . ~Jn o?iy? p?n o:i? t'l<W i ?Ni 

n,inn 10 o'n~:i n''nn l'N 
( 82) • 

And, of course, the average Jew would encounter the affir

mation nnK O'no :i''nD in the Second Benediction of the 

Amidah, as he recounted the wondrous powers of God three-

times per day. Clearly, Rabbi Eleazar had every r eason to 

be confident that his listeners would know exactly what he 

was talking abollt when he said, 

,i:i''nD ;rii~ ,,N :i,in ,,~J wonlUZ:>n '7J 
;riin ,,~ 1'~ ;riin ,,~J wzm~D l'NW ?Ji 

: , :i"' nZ> 
( 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 ~o avail, he 

continued, 

ix,pn 1101p, 'n?Jl i•no i•n• ,J'nJi ,c•K•Jln 10 
?•~n o,~D, riNi 1?C n,,,~ ?o ,J ,~y •JJ~ lll,, 

:(a,:i:l :t,,.,) 
( 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 vP.ry explanation 

in his own vivid description of the resurrection process in 

Ezekiel: 

~,1101 YJll ~i~w c't>wn lO ?o n,'nn cn•?y ,, •••• 
c•i,ll n101y1 ~ on,?y o,?iyi o,Ylll i•n 1J ,c,o 
i~1, nyw nn1MJ ;ni,n ?l\ NJln ,(n"Jpn ) 1? ,o~ ••• 

,•1nn1 niQwJn ~1,Jl~ rn< 1nnD1 o,ov.i n1ni, YJ,~ 
•• • w•K ,~J riu? n,,, n1, 'r.> 

Rabbi Joshua's presentation may be considered both as 

( 85) • 

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: 

n•,nni o•nDn n''"', .,., n~•Jy wiipn ni,1 ••• 
: tZ>N ,Jio? ,,Jt ,in•?K •1• ?y n~l D'non 
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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. ijanania accounts for God's ability to restore the dead 

to life, even after the body has long decayed, to the in

destructible ;n"TIU ?w 1 i? , 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. '1o , as one of the two prin

cipal terms used generically to identify precipitation, 

and nil , which was ambiguously understood as "wind", 

"spirit", and "breath", are recurrently associated with 

O" nDil n"" nn • That '7o is part of the model i.s 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 ni, 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. 

Te nuous as this formulation may seem, i t should not come 
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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 besto~ed 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

tion~ was realized in the forms of prayer. In the light of 

our study's principal concern, we may inquira in advance 

whether the formulation of Rabbinic thought on resurrection 

reflected any tendency to correlate it with precipitation 
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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 o~no.1 n''nn Benedic-

tion(89). As noted above (pp.16-17), it was into this 

Benediction that the memorial phrase, the 

was to be inserted. The wording of this insertion, 

OWln ,,,,~, ni,n J'WD , in consequence of its location 

immediately subsequent to Y'Wln? J, nnK O'no n''n~ , 

conceptually relates both precipitation and "wind" to the 

resurrection of the dead. We know that both of these 

compositions, o~non n~'nn and C'Z>all nl,iJl , 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 whollv improbable 

that such a juxtapositioning of phrases was anything other 

than an expression of an emerging theory of resurrection-

mechanics, couched i n some very familiar symbolisDl. Rabbi 

Eliezer must have had something of such symbolism in mi nd 

when, in debate wi th Rabbi Joshua over the propriety of 

including O'OWl ni,iJl in the liturgy all year long in 

spite of the cessation of rain in the sUJrimer months, he said: 

nl'~, n?ij nJw ?:l ,,jlO o'non n''nnw °"°··· 
nlw ?::> O'OWl n1,1Jl 1','jtO 1j ,nl~tJ ~?M 
,,jtn? NJ ON 1J'~' ;llOlJ ~?N Dl'Ni n?lJ 

:,'Jto n?iJ nlw '7'J 

(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 : 

;v,wiil? :J, ilnM c,no il''nz:> • i1 c?iy; ·nll ilnK 
: a',D'~ nos, •• ai' ~. ,o,D ,, n,s, 'J'D•D ) 

(:OWlil ,,,,o, ni,n J,wo 
ioio D'l, D'r.:>rnJ c,no il'no ,onl C''" "r.:>?~o 

inJil:* o,poi c',,°" ,,noi c,?in ~~,,, c,~~,l 
1? i1011 '01 ni,iJl ?YJ ii?.D 'O ;,~y ,l,W'? 

nn~ lZ»{ll :ilYlW' n'DJDi n'noi n'oo i?o 
:c'non n'nD •n ilnN ,,,J ;c,no ni,nn; 

On t he face of things, there would seem to be a gross 

thematic inconsistency in counting the marshaling of the 

wind a nd 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~ DWlil ,,,,01 ni,n J'WD can be under-

stood to reflect metaphorically the wondrous process of 

resurrection and to share semantically a kinship to the 

)hrase i1Y1W' n,010 . Both are forms of terminology 

drawn f rom the agricultural/meteorological language set. 

Plant life sprouts under the benign influence of rain. 

Human l ife will sprout anew with the corning 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 Pale~~inian 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.• 

C'o?iy '" C'J',J 1'101 ?tn O'Ml ''~Q7Z) ,,ll ~n~ 
n'no C''" 'r.J~Jo ?on ,,,,~, niin l'~o C'no C'~Q 

n'no •n nn~ ,,,J n'oxn il~ nYiw' l'Y ~i~J D'non 
: D'l'1Z:>i1 

( 90a) 

That the announcement of the inuninent f ulfillment of 

these eschatological expectations would be counted as "good 

tidings" seems obvious. What may now seem equally obvious 

in the light of such symbolic associations is why the 

blessing over both niJiD ni,iw:i and D'Z>i'l should be the 

same: 

(91) 

There are other indications that the ~'OOl llO blessing 

was imbued with an •eschatologica1• tenor. Mishna Berachot 

9:2 lists the formula nm\n 1''1 11il as being the litur-

gical antinomy to J' C01 l10 . We know , o! 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 J'001 l10 formula also appears as the fourth 

blessing of t he 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 

(9lb). The verse connected with the Ninth Benediction 

reads as follows: 

1'JJi niJ~' l'ooi Jio ,,Jnn 
O' l,jl n,,,~, C'~W, n'OlO nJn~ 

C'lOt ,,?no C'nY nJIUZ) ,,Oj '~ 'O 
C'lWn 1,lO ,,,J 

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 shore sh ,WJ is found in Holy Scriptures. 

Frequently, the announcement of "good tidings" meant pre-

cisely the irran!nent occurence of the events identified with 

salvation, eg., 

The spirit of the Lord God is upon me, 
Because the Lord hath anointed me 
To bring good tidings unto the humble; 

32 



• 
I 

33 

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 

bound1 
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, 
ThP. oil of joy for mourning 
The mantle of praise for the spiri~ of 

heaviness; 
That they might be called terebinths of 

righteousness, 
The plantings of the Lord, wherein He might 

glory. 
(9lc) 

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 ate more commonly 

familiar. The first is the blessing over wind , whenever 

experienced, which reads: o'iy ~'~ injW ,,,J (92). How-

ever , some texts of the Mishna, including the standard word

ing supplied in the Talmud Bavli, render this blessing as, 

O?iY ~?D irniJli injw ,,,J • Insofar as ni, was associa-

t ed with the "ni,iJl" enumerated in the Amidah, it is easy 

to see why the latter formulation would have enjoyed support 

in certain circ les. 

The other blessing is that to be recited upon the i m-

bibing of water. The Mishna t ells us that the following 

alternatives were p roposed: 

nvi? ;'jilVI ,1,JD i~ox? o~~~ nniWil 
: niJ, ni~gl tnil . 1i~,o ., 

(93) 

Here, too, one can apprehend a possible special significance 
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underlying Rabbi Tarfon's choice of words . It 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 

Bone s"(94) to new life. 

And, finally , of course, we must consider the place

ment and wording of the petition for ,ooi "° in the 

Ninth Benediction of the Amidah . Once again, it i s 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: 

~J,o ~ ~, nK1n nlv.1 m« iJ~n?K •n 1l~?y ,,J 
,001 ?tJ ,,,,n~ ) n~,J <r~vl ) 1n1 :nJio? nn~iJn 

1lnlW ,,J, ~J10D 1lYJ~, noiK~ ~l~ 'y (~~,J? 
:o~lilli1 ,,Jo •n nn~ ,,,J :n1J1on o~l~ 

However, Marmorstein has recorded eight variations of word-

ing 1rom the manuscripts whic h were available to hi m more 

than fifty years ago(96). Of tho~eight, Marmorstein 

identified four as being of Palestinian or igin and three 

of Babylonian composition. He stated that, "The chief 

difference between them is that the latter have no refer-

ence to a future r edemption, 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 f ulfillment of "the 
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eschatoloqical benedictions X - XVI"(98). Indicative of 

a future redemption theme underlying the Ninth Benedic-

tion is the following version: 

"''° i1Jio? mni1 illlilil nl' il'il?N •i1 U'?Y ,,J 
iJ•n?iK1 nlw) inilO J,?n iln~iJn "l"O 'T.JJ i1~,J 

:(1,'l J',' o•oi'n! nJ~ 

(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 

obj ective 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. In doing this, 

we shall try to discover a) whether comparable symbolism 

is manifested in their compositions, and b) whether some 

direct e xplication of the concepts underlying such liturgi-
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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 enwnerated above were in fact well-kno~n and, 

possibly, generally subscribed to by the Tannaim, then the 

same or similar convictions ought to reappear in the think-

i ng of their successors, the Amoraim. According to such 

an asEumption, 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 continuation 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 ni~~ niJt . Insofar as precipitation has already 

been seen to be a metaphor for Torah, was such imagery 

preserved ~nd to what new uses, if any, was it put? With 

resurrection of the dead having such a central part to play 

in Rabbinic theology and theodicy, would the Amoraim borrow 

not only the concept, but the attendant theories of pro

cess , as well? If so, would the species OIPl and ?o 

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 Bis kind-

ness: 

(tJn) ••• n"Jpn nWY ij ... <1~? J~ nQ'Ww lj) 
on? OJ? ,,ODO ,lltt ,,OlClW ,en? ,,,jNn JY, 

~,J,,, ,l:*lW ,O,D in~n KDJ ,C,Dv.'1 10 
o, ,n o~o -~ o,?tiJ l,N, ,Y?OZ> c,?til 

:' 1l1'o,?t1l1 c,,n O,D ,NJ O,ll 1,YD ,,~lW 

(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: 

wi~'nl ~N nJ,J? iT11, no : in,, ,,~,, ,,o'ni 
inowi ,,,l 11,1 ,JJi ,iD1N Nin 1J1 nJ,J~ 

np1i1 ii11on nN oJ? 1nl ,J DJ,n~ nin,J 
: 11~,J W1?'7.:>1 ii110 OWl Oj? ,,,,, 

(101) 

(102) 

Over and again, the message of precipitation's blessed-

nes3 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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nj,J' C"??C ~N nj,J' C'OWl no ,,nN ,J, 
C"Z>Wit ?co C"n?lcn i? 1n'i ,,~,N Kin 1j1 

$Dj n'nN ,,o,~i •'"P' ,OOj ~,,,, ,,o,Ni 
n~o '1cj JPY' n',KW n'ni ,,o,Ki ,?arlw'? 

: i11 n' 

(103) 

Whether spiritually or materially considered, rain was 

ever regarded as humanity's principal provider. Even a 

folk-etymology for the term wip?o was diligent in re-

inforcing this attitude: 

(104) 

It is no surprise that R. Hoshaya should have asserted 

that the power of the r ain was to be reckoned the equal in 

its awe-inspiring wonders to the whole of creation ab 

~rigine(lOS) . But this is not the first time that we have 

seen o' iyn m~',J and O'tO!Ql n1,1Jl in close coordination. 

We recall Rabbi Eliezer's debate with Rabbi Jo~hua(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: 

?yi C'ZW ''?':) '7y ,JPY'' ~mt' ,,J ni:::>,J ,WY 
,o?iy~ N,Jl cnJ~ o',o~~ n,WY 1llJ T,Kn ll~ 

y,~~ 'l7.>WD1 C'O!Vil ?CO t'n~n 1? ln'1 ,,~lW 
:wi,.,n, ll1 :ni 

(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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1J''" .c"010"l ,,J, Oil? ,01\1 (YWH1) ,tn1 
",11lJ?J i? n,,, 111il n'tJ 'il'1 1"n1pJi' 

1rn!>' ll 1 1"M' 1 ?JJ "JW1" 1J1W'" , ,ZlHC1 
,i1~1J OJill\ onJ11UZ) l\!),~lt ,,Zl1N1 "t l!>l:l 

":illW1w:J IT1~" ?K;w"? ?c:> il"ilN 

We soon discover that the construct of "sin-and-

(108) 

drought" versus "merit-and-rainfall" continued to be em-

phasized. One of the primary sources of merit in each 

generation, of course, was n1J~ n1:>t • The process of 

devel opment naturally began with Abr aham: 

ilWYW ilYIUJ ,?"JVl Ov.l lln ,!)j1 JPY' ,, 
"l'NW 1? 'nYJWl "J1J, n~ Ol'P1 Oi'MJI\ 

:0?1y? 1'lJO '1c t'TO 

(109) 

As succeeding generations of patriarchs blessed their chosen 

offspring, the benefits prescribed for them became the in

heritance of all Israel: 

,,,Ji' n1:>,Jil 7J - "W,,, ni ••• O'OWil ?cr.>11 

~ml' n?yo?o il"JPil ,J,J i11J:> JPY' nK pnJ' 
il''J~il1 • u 1 O'DWil ?oo o" il?~n ,., 1n', ,~ 

JPY' n',~W il'il1 l,OMlW ,(,001 ) "lcJ 1:>,J 
'JOWD1 i? ,DI\ pnJ" • 111 ??:>:> O'J, O'ZlY J,PJ 

,00 lnl1 ,,ONJW ,ilKiJnJ 1:>,J il ~Jpili f,Nil 
J, ,o~ pni' ."il1 ilO,~il nN Y,tn ~ 1Y,1 ,OI\,, il1il' 1Y"1 i? ,OK il"J~ni w1,'n1 ll1 

:w1,"nni 111n n~ oJ? n?1w 'Jlil 1oy? 

,Dil"JN JPY" C:l,JW il:l,JJ - "JPY" l'Y" 
il1 T,~ ?N" :O:>OY O'il~ il'~1 ,,ONllU 

,,Ol\JW ,Oil'J~ pnJ" CO,JW il:l,JJ- "W1,'n1 
Y,Kil 'JOWOi ) O'OWil ?oo O'il'-<il ,, 1n'1 

-
11 '1c 1D,Y' 1'~ ~M" (:~1,'n1 ll1 J,1 
opnw1) ?YOO O'z:>vl 1~'Y,il ,,ONllU l'lY:l 

n"oxn np11i Y~' 1,~,1 riN nnDn pii ,,,, 
(:1'nN,J nin' 'lK in' 

(110) 

(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 Sb, we quote Malachi 3:10 in order to re-

establish our perspective: 

~,o 'il'1 ,J,~il n'~ ?K -iwyon ?:> n~ 1K'lil 
CK n1~~1 nin' ,ON nNtJ Nl 'l1lnJi 'n'~ 

CJ? 'n1?',i11 C"l.)Vi"I n1J1,N nK co1 nnD~ K1 
: '1 "'J 1Y il::>,J 

That the teachers ( O'lir11 ) of this era remained vivid-

ly aware of such a principle seems apparent from these 

lessons: 

O'OW? n?iy '"''~nw ill N1i1 'Z>- "C'OW n?y 'O" 
l"l~nJ 1'n1,~YO ?7no KlilW ill ,O'OWl il1",101 

1'l~nJ ni, ,CK "O" : 071Y? ,001 "° 1",10 K1ilW 
"O - "T41K 'O!lN ?J D"Pil 'O n?Z>WJ C"O ,,J 'O 

il1",10 K?i O'ow? n?1y '"'"~" l'KW nt N1il 
1'J~nJ i'ni,WYo p?no 1J'KW nt , D'7Xllil nN 
:D?1Y? ,001 '° ,,,,no 0"1JVt'l nK ,J1Y KlilW 

(112) 

Like other decrees having life-and-death ramifications 

for humanity (eg., ,pin illnJi ), t he decree detarmining 

the apportionment of rain was proclaimed during the Days of 

Aw ... : 

O'rJVll Oil"?Y 1,tll1 ill Wil ~J O'YV'l 1'il ••• 
N~ ,W~N ~~ Ci1'?Y ~"01il? Oi1J 1,tni O"OY1~ 

OlZltJ 01',,0 , "ilJ 1'il~ illil" 'l"Y 1'7.ln" 
K"ilV.J 'r1Nil ?Y 01',101 i'O,Jil nK DilJ n'1woi 

illWi1 Q'lt\.,J O"P"1J 1'ilW ,,il ... :on? i1J',J 
nin~? OilJ ,,,", O"J1,Z) O"OWl Oil'?Y ,,,lll 
01',10 . "1Y,nir,N? O'JOil" N?N ~K 'K CilO 

?Y 01',101 ~NOil mt OilJ n?iwi OlOtJ N?w 
,,DNlW ,n1,J10?1 C'O"' on? ilJ',l ill'KW riKn 
O'WYO ;1Ncn ?1NW J?;- 'O"O i?tl' oin Cl il'J 

noi,n CI1W'1~il N?w nonn nio"J '10Y on"wYw 
: C'OWlil n~ ~~ 1Yl0 ni,WY~1 

( 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(ll4) 

and, with existence, the essential services necessary to 

sustain it: 

O"W,i'JW 1" lO- "illlllil n",nN 1Y1 i1lG7i1 n"wtnz:>" 
i10J C'??o ilDJ O'z::>Wl ilDJ il"?Y 1,Tll i1lWi1 

:n"?Y n1J1111l n1n1, ilZD il"?Y JTitn ilon 

(115) 
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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 rdinfall were: 

Charitableness 
n11i11 lU1'11 1i10 "llY pt?O 0"1? KOYC "KD1 
Knn"Ki oiwo i1"1"1 KllY? ,0, 1iln'~1 NO"'? 

K'n""lil NJ,?01 ''lY? NnD", KJi1"1 ~n"~J nn"JW 
:il"n"'lil ~~,PD ~?1 Kt1t (KlJ"il" KlK1) 

and Honesty 
C'Ol 'j ,Kn~ ., o~ l"JK ,J Kl1i1 ., ,OK 

"Zl"z:>n niJt:l iltil o?iy:i nwu' n"JPilW ni,i:lli 
"W?~o 1i10 ;JY "W?Do ?y y1ni1 ,J"n:> 1J~ ,,,, 

N1N w?9D l'N1 ,??W7JJ O"OWl n~,,Jl l?'D~ ,JY 
,.,,nK l"Oj i1D1 ,OD~O "l101 O?D ,,~lW ,?~wo 

~i~w l1D'O ,J i111~" ., ,ON :O'Y1 C"l'Jn niK?DO 
' ••• il"J?il ?lN C'Dn 

(116) 

(117) 

(118) 

On the opposite side of the ledger, it was noted that 

the impious could cause the withholding of rain: 

.,,.,, l"t\J ?anw'w i1Yw:l , 1zml ,J ?Kiow ,"~ 
••• l",iYl O"OWlil C"Y, O'WY01 n1,'JY 

(119) 



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 conmunity to be deprived of it . Most notable in 

this respect was fraud in matters of charity: 

'P01~ ''JVIJ K?N 1',!Yl D'ZJV7ln l'K ,1ln1 1 ,"Ki 
n,,, O'N'Wl ,,Z»ClW ,l'ln1J l'N1 C'J,J npix 

:,~ nnc::i 'i'mrnJ 11t'K p~ owl, 
(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: 

,ljY ,~j W'K N''" .,, n',J cinJn 'J, ,~N 
-'~l1W 1J''nn1 lj OK N°n< l',XYl O'OWln l'K 
i?tl' oin Cl n1 1 ,Z*lW ,n'?J ~w' "'7 on 

Nl'J,, nJn'i~ ,,,9, )nN ;iKOn ?lKW l?w 'O'O 
-1JN1 ••• C'Olilil nN ,!Yl ,n? ll'Jno ieno tinN 

: • ni n,m.:> 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 r escinded: 

O'T11' O'C~l 1'~ ,'K?'ln ,J 01n1n ., ,ON 
,,~l~ ,?~1~' '~ tn1 n1111 i?no1 lJ ON N~ 

11Y nNWl l~Y' ~1JW OJJ l~,N nin' n'J, 
,,,YT n'? ,oK :n?o n1Non ?j n'o:::l iov 

nnKi ,n, ll'Jn~ NJno 11nN Nl'J,, nJn'io 
:' ili n.-on? nn?oi C'~v.t J1JWn 

(122) 

R. Ze'iri's proof-text from I Kings 8 suggests that the pre

sumed order of divine reproof and correction was: sin-

drought-contrition-confession-forgiveness-rain(l23). 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 

wip?o: ~1w~ ?w ln~ni~w~ ?Z>W ,~, (124). 

I would now like to suggest that the cwnulative 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(l25). It is, of course, possible that Rabbah 

bar Shila only was sharing in mankind's characteristic de

jection over rainy weather when he said,N"lO~~, ~oi~ nw~ 

~l~,, ~Ol~j (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 f urther refine-

ments in the making of similes for "Rain" and "To rah" . 

0,,,,, i;?n O' ,'YW ilO- "l\W"f ''77 C','~" 
1J ,ClliK C',1lOi cni~ D',YDi C':lWYil ,, 

••• 1n1K O''r1lln1n1K D'7YD ;riin ,,:l, 
0,,,,, i??il C':l':l, ilO- ":l!PY ''J C':l':l,Ji" 

,~ cniK O'Plg~, on1K c•JiY~1 C'lWY~ ;y 
••• 1niN O'?lEOi ini~ D'l1YO i1'1ln ,,:l, 

'1J ?o ilD- "'n,~ 'mJ 1nn11 ,01? iio;n 
c?1Yi1 '1J il,,n ,,::i, 1J 1J c'nl!:>iil o?i1n 

:Cil:l C'ncw 
K?i •• . - (?o ?w u'~O? O'?nlll il, in ,,J1) 
O'~OJ ~?~ n1,11l lilW ,OD ?tl1 1;?i1 C'EOJ 

:niloy lilW ?t> "W i ??n 
(1 27) • 

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, ref r eshment, 

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 interchangabl e, 

if not indistinguishable: 

illn'J~ oi'J C'CWlil oi' ?iil ,iliin' ::i, ,o~ 
K?K n?? l'N1 ,'n?? ,COj ~,,,, .~~lW ,;riin 
~ 'min Cj? 'nnJ Jio n~? 'J ,,o~lw , iT1in 

: 1J11Yn 

(128). 

Unfortunately, the cumulative effect of al.l these associa-

tions does not help us to clari fy the syntactical ambiguity 

of the fol lowing exegesis. If anything, the double-entendre 

of c?1 Y? O"n only muddies the water even more. Do rain 

and Torah brillg-"life t o the world , " or do they bring 

-
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weternal 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: 

(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 t he n~Wl'lt1 niJ~Y and n~wz:>n nio~ was extensive and 

that speculation concerning the conditions of existence in 

t'li1 o'n:v was also prevalent(l30). 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(l31). Accordingly, if the 

key terms of our study C~l and ?c ) 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 a nd explicitly in such connections. Is 

this the case? 

As we know from the chapter on Biblical background, the 



prophets reqularly couched their visions of salvation in 

agricultural t erms. 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(l32). The term, "dew", 

was interpreted to be a reference both to Zion and Jeru-

salem in the exeqesis of Isaac's blessing upon Jacob: 

11~,n ?cj .,~lW ,11~1 lt- "C'Z)Wil "° 'O" 
:l1'X ,,,n '~ ,,,,w 

?o:::> .,Ot\JW ,C'?ul1,, ill- "C'ZlWil ?o '7.l!',~"1 
:11'J ,,,il ?y ,,l'W l1Zl,n 

(133). 

Conceptually, these statements not only link together dew 

and Zion and Jerusalem, but further infuse all these terms 

with the energy of niJ~ ni~t , 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(l34). It is by this sort of process that our target 
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terms will be seen to acquire their multi-valent symbolic 

si9nificance. 

That Eretz Yisrael was the pre-eminent 9eo9raphical 

locus of divine concern is also well-known to us . It is 

not to be unexpected, then, when we find a Rabbinic 

view(lJS) 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(l36) that the world was created 

in either the month of Nisan or of Tishri, the inception 

points of the dew and rain seasons(l37) . Furthermore, the 

same source also linked those months to n?iKl1 ~,,?nrm 

in the Time-to-Come(l38). Add to these associations the 

view that tr.e resurrection of the dead would take place 

first in the Land of Israel(l39), and only afterward 

throu~hout the world, and the inauguration of the dew and 

rain seasons becomes loaded with great eschatological 

expectancy(l40). 

In speaking of the Tim~- to-Come, Rav ~iah bar Ashi 

speaking in the name of Rav predicted the ma9nif ication 

of Eretz Yisrael's. food-producing potential: 

,n1i"~ u,-o.,;u ~IC.'" rn.-~w t710 "l7'N ~ 1'1"nY 
: O)"n i ~nl 1~l1 nl~n ,.,,~ MWl TY .,J .,7.>l\lW 

(141) 
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For those who are unfamiliar with the setting of this proof-

text from ~ 2:22, we would point out that it is followed 

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

oJ? 1nl 'J CJ'i1'nt nin'J inllei71 i?'l 1i'1 'J:J1 
w1p?~1 ;nio DWl OJ? ,,,,, ~?117 ~10i1 nN 

=n~:> 

( 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 r edemption to 

come. Thus, we find this association, too: 

OP ,,,l .~nJ' ,"~- "Un'JW rn\ i11i1" ilJWl11 

ON i1li1' i1J1W ,,~Klw ,ni'?l yi~'?J O'OWl~ 
,,00 N?~ O'?'g~ 1'~1 , :Jll:l O'?'g~J lln':JW 

:•ili O' ,~,g~ 1tn1 ,,~KlW 

(143) 

But, perhaps, the single most important eschatol09ical 

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 by which such a nonpareil redemptive act 

would be achieved(l44). Quite frequently, the image of 

O''" O'O in one or another species was employed. Among 

the •1ogical" demonstrations of the practical likelihood of 
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resurrection, in which a rabbi i nstructs a doubter as to 

how to convince h imself that such a process is possible, 

one is of particular interest to us: 

nnN 1il?n 1J l'N oi'i1W i11n1 ,n? n?Y ••• 
,no? (11~1~- inK i ?' ~K 11t?n ow T'N ) 

(l)n1Ji1?n ,,,J K?~nl1 O'DWl ,,,, 

(145). 

I f God can generate new life for snails by means of ordinary 

rain, certainly He can renew the lives of those who once 

lived by means of the supernatural r ains Be a lso has at His 

disposal. 

That the Amoraim believed in such supernatural correl-

ates o f natural rain and dew is certain: 

~J'W ,1l'11 ,1l'1 ?::> ,•1? Tl YW1i1' , , ,Z*, 
'WDl ,,ONlW ,?K-lw' ?w 1nowl ilnJ' i1"l~i1 ·~D 
lfVJWl ilnJ' litnn ,,J'10W ,nKD1 ,1,l1J i1KJ' 

ni•nn? J'OYW ?D ,,,,ii ?1'1l'? 1K'il 'lW ,,J'1 
~'ln n1J1l owl ,,~~lw ,cniK i1''ni11 c•no iJ 

: ilnl J 1::1 ilm< m•?l i in?nl , O' i1?N 

O''n 'lll , i1~1X1 CDW01 ?1J 1lW- "n1Ji,y " 
C'?'1X ?VJ 1nr.wl1 i1JiJ '1ll1 oi?w 'tll1 
,,nyw ?Di ,ni.nJn' i'nYw niowli nini,, 

il"J?il ,,nyw ?oi ••• :o'no 1J ni•ni1? il"l?il 
-?al ~'ln n1J1J CWl , l'n::ii ,o'no 1J ni'ni1? 

:i1nlJ1J ilnK i1N?J1 in?nJ ,D'il 

(146). 

(147). 

It was by means of his access to il"'nn ~ that Elijah was 

able to restore to life the son of the righteous widow of 

Tzarphit(l48). Indeed, 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 



declared were under the exclusive control of God (the Key 

o f 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(l50). 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 rP.newal of life expired- More

over, i ·t should have also be come clear that of all the 

precipitation forms thought to possess such power dew was 

the favorite: 

,,oe<lw ,c•??c~ ~?K c••n D'nz:ln l'KtU ,,,~, 
~l~iw ill,, ii•pn 1101?' •n~J 1'nll i~n• 

,"• ;?~~n c·~~, ri•i i?D n,,,~ "° ·~ ,~y 
:c?~n ni·~~n ~~, ,n''Y"i"IN oinln 

( 151) • 

What is more, just as Elijah was eligible to utilize ?c 

o''nn 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(l52) . 

None of this, however, is intended to disregard the 

i mportance of rain f or the resurrection of the dead, as well. 

Though there is plenty of e vidence that 

O:Ql , wip?o , et al were used synonymously and inter-

changeably, we will differentiate the sources according to 

their prefe rence for mak i ng "rain" or "dew" of principal 

importance . Cle arly, there was a school of thought which 
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gave prominence to rain. 

For those who have not yet intuited the reason why 

C'Z:>Wl ni,i:u is mentioned in the benediction for 

C'no., 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-
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ing " are used in connection with both rair. and resurrec-

tion: 

nii1' ni,J 'll\'lPi iliil'-1' ,.,, i1n'i1 -"Hand" 
( i:t' .!!L!.11 .. ~_) :ni~y i1~'~ K'ill i1YPJi1 iinJ 'ln'J'l 

(c·:~D~ a~;~n ) :1is, '" "=>' Y'J~oi 11' n~ nni~ 

~ -"Opening" (~':nj D'~l, } •• • J10i1 ,,J,~ nM ,, i11i1' nn~' 

( l~ : ,; '•vtn') ••• 1'ni,Jp nni~ 'l~ i1li1 
(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 il'l?W ) cf Resurrection of the 

Dead! (154). 

It is only after one has been exposed to the f r equency 

and subtle ty of thought applied to this subject that one 

can appreciate fully the nuances of the mnemonic device 

encapsulating the resurrection doctrine: 

C"P C "Wl C"l 

(155) 

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

The same thing may be sajd for another of those D''n 

c?i~? double-entendres , which we are now obliged to consider 

more carefully: 
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o•txvl n,,,, ij o?iy? c••n o•non n••nnw cw:> 
,Kin n? YZ>iil NJN ,~ K9 •n •J, ;o;iy? c,•n 
n,nli 1lD·~· •w•)Wn oi·~ o•,oi 9 o iJ 9 •n• 

lljJ ~v.:> nin, nN n11? n~,,l nYili 1 9 l~? 
:lNJ10 

(157) 

The balance of the rabbi's proof-text from Hosea 6:3 reads: 

On reflection, it hardly seems possible that R. ~ia 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 emp~oyed 

to predict revivification of the dead on the third day after 

their demise. In sununary, I believe it is fair to say that 

Amoraic thinking on the subject of resurrection was saturated 

with ow:. and ?c 

There can be no doubt that as a result of such purpose-

ful associations, proposed and transmitted over a period of 

more than two-hundred years and in locales as diverse as 

Palestine and Babylonia(l58), that the terms DWl and ?o 

came to bear a heavy semantic load. As a result, in vir-

tually every sort of context the overtones of eschatol09ical 

r esonance would be heard at the mere pronouncemenc of these 

words. In our own culture, an analogous effect is produced 
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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 hwnan 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. J,ike 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(l59). So, I 

would propose, did it happen with OWl and ?o. Through 

consistent relating to Israel's hopes for the Messianic 

Age - the renewal of c?iy ,,0 , the reinvigoration oi 

naLure, the revitalization of Eretz Yisrael, the redemption 

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

these terms became symbols of salvation itself. 

~YlW' ,,,~~w O'OWln Ol' ,,,l ,n'YWlN ., ,Z)~ 
-j:mwi 'Yz:>z:I C'OW H>'Y,i1 ) ,,~lW J ,~ il:l,, ;n!) 

i1P1ll) YW' ,,~,, .,-iN nn~n \?,J ,,,, C' 
(n:~n ~''~')(:i'n~1J ~in' 'J~ ,n, n'~Jn 

(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 argwnents 

for inserting O'Zl'lll ni,l~l into the Second Paragraph of 

53 



the Amidah notwitstanding, an attempt was made to justify 

this practice halakhically, 

Cj'n'nl nin' m< n~n•? ,N'lni n?~nJi 1? KlD1 
?~~ K'nw nillJ K'n it'N ;D~~J? ?:>~ 1'1JY7i 

-X,N ,OD 'nnl ,',JO J'n:>i ;n?,~n ,, ,O,K '1n 
:wip?ci iil1' inyJ OJ 

(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 fro~ out 

of the dark ages before the Anshei Kenesset Bagedolah. On 

the other hand, recognizing the special sign i ficance ni,1Jl 

O'non O''"'° C'DWl had elsewhere come to acquire, this 

may be a case of trying to insure its loyal r ecitation by 

adding to the obligation the venerable authority of Holy 

Wri t . 

That the obligation to make the necessary insertion 

was of para.mount importance to the rabbis is r eadily appar-

ent . In thei~ determinations they sought to account for 

any conceivable eventuality, ever seeking to insure that 

by one means or another O'lJWl ni,iJl would be recalled 

in the Am.idah of public prayer : 

,,jtn N,, nyo ,'OM., ,ON oinln ., -iDM ••• 
;ini• ,,,, 1nc O'nDn n''nnJ O''-'lll n,,,~ 
'l ~Q iniN l'i'TnD l'K O'lWil Oj,JJ n?t\w 

: n?'Dn YOlWJ inDiN? ?1j'W 
n''nnJ O'O~l niiiJl ,,jtn ~?i nyo , ':iJ'l'D 

C'lWil OjiJJ n'n<w ;ini~ l','tno D'non 
iiJ'lJ Nn i'n'J ~n ,N'WP N' ;iniN l','tno 

~?'Dn yow ,nJ ,J1N1 Nn ~?'Dn yoiw oiip ,J1N1 Kn ... 
(162) 
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They were just as determined that the Request for Rain in the 

Ninth Benediction not be overlooked: 

,.,jlil "?w it\ C" lU7il lO,JJ (,Dai ?D) ?KIP K? Dai\ 
iniN 1","1na D"noil n""nn:i C"1.:Xll ni,i:il 

(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: 

??~na n?ij nlWil ?j ,""J~ ,:i 'J"J ., ,ZlK ,.,,J "l~c D'~~lil nio'o rin "lll"Jil" o,~ 
.~1n1t ,o i1? ,.,pno : D'lWi1 ro,~:i n?Nw "\Di; 

?D 1n1 11,K niKlJ 1Jlvti" ??:Ja n?'r.Jli 
: .. ,ozn 

(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 nZlwl-nJn~" doxology, which recounts 

God's powers and expressions of redemptive kindness: 

llnl~ 0'110" ,J, ,DK i11li1' J, ,Zl~ 'rflJO 'KO 
"U7 nTI1i1!Z' i1D"01 ilD"O ?:> ?Y 1Pi1?~ 'il 17 

(165) 

Lest it be thought that such lively attention was purely 

academic, we need only remind ourselves once again of the 

significance o f 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 bassidim 



possess similar potential: 

N,,n ., nJ·~ ?"N ?ntn o'iYJ ino1ii ~,, '"N 
_, ~,,n ,J,? 1i1l,nn~i Nn,Jyn •J, ,tl ;1,lJ1 

,,,,Zl" ~ ,KP,l tlJWli "nl,:'1 J,i10" ,Z* ;i,l:l 
"C,nZ>ti .,,,nZJ" ,a,o? MDZ) ,J .~OZ) K,., "OWltl 

?~c?iyJ ~,,, ,,l lKO ,tlY'p--lJ ,,Z* INo?iy Wl, 
'D?i~ 1,nw .,,,nl:) ,.,,,N, tll''nN ,,.,,"" ,,ON 
ltll,J ?y tn1li KJl,J ltl? ,l:),,~ N~ ;~1l, 

: ltll, Tl01 

(166) 

What is of extra significance concerning the foregoing 

discussions is that they were not limited in interest to the 
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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, ,~ ,,,J ,ZJ,~ ~.,w, ,,J~ nKi,n ,,"n 
:1'iJ OJO'ptl? 1'nYi l'1J OJ~ ttl 1'1J o~~ 

tZJnl :l,1 tl'?JCUO ill C"OO atl'J,, il',J ,ZJ 
' o:ini,nn? i'nY Kini cJ?lJ ,goo ,,,l, 

:o'nz:>n .,,,no ,,,J ,con~ D',p?i 

(167) 

But, for our purposes, what one is supposed to say on seeing 

a gentile grave is far more important: 

ng,n 1~0 CJO~ i1W1J ,,O,N C'JJiJ ,,JlY ,,JP 
{~'!J ~,D,') i1J,yi t1,X ,J10 C,ll n',"" tlli1 ,coi?i, 

( 168) 

For resurrection, one needs rainl The alternative is to 
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waste-away in the arid wilderness of Sheol, the place of 

estrangement from God, the 

We have seen that the two principal terms for precipi

tation, uWl and ?o , each had advocates for promoting 

its primacy in the lore of resurrection. Until now, with 

the notable exception of the insertion,OOl ?o ln into the 

N~nth Benediction of the Amidah, we have encollfttered 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 

c~~l ni,i:ll throughout the year, and not just during 

the rainy season(l69). If Rabbi Eliezer felt it was prop

er to continue the c~~wl n1,1ll during the summer months 

(the "dew season"), it may have been because he regarded 

dew as just another form of rain(l70). 

Nevertheless, it appea~s that among the Palestinian 

Amoraim some kind of injtn 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-
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ing private and public recitation of the Amidah. ln public 

worship, the insertion may not be begun until initiated by the 
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Shaliach Tzibur on Sh'mini Atzer et . In privat e r ecit a t ion , 

it is permi s sible to make mention of the r ain dur ing the 

dew seas on: 

( l 71) 

Mor eover, in continuing the discussion of memor i a l prayers 

a~= prerogat ives , we find: 

C•ll i~iy ~ , ~ ,i1l'l n ., DGO iri ' YT ., 
in1K 1 ','Tn~ l '~ ?o ~ ,,Jt~i 

( 172 ) 

K~atever the Memorial for Dew may have been , it was !itting 

~o recite l t even during the rainy season . 

7h1s information is reassuring in that it further c on-

firr::s the exi stence o f a Memor ial fo r Dew . However , we do 

not yet know anything about the content of such a liturgical 

co~position i n either the Tannaitic or Amoraic periods. 

Some additional info rmation on the sub Ject may be inferred, 

~owever, from the Talmud Bavli , where t he fol lowing guide-

11~es are recor ded: 

·•ni, :i J'W" , :" ;ion ;i n it>'J 1=>'' i1 ,i1l 'l n ,"IC 
l', 'tno "C~li1 ,,, ,~" ,~~ : ini K , ,,,,n~ l ' K 

i 'M "n i,;i J'~" ,~ 1'? C'CWli1 nH>'l : i nitc 
~ '-"t n:> "CWl i1 , .. , , :;) " ,=~ t<? :iniM ,,,,tn~ 

ni , :i , .. Jy~· ,~ ,,,~IC ~?IC , , , "', ;iniK 
:ini K i ",'tn~ 1 "~ "Z211 i ',t~ i 

( 17 3) 

This passage suggests several points of interest : l) t he 

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 i t came to the petition~ng of dew! 

We may wonder why the Memorial for Dew was seemingly 

treated so lightly by the rabbis . One reason appears to be 

because it had not been made obligatory by the Tannaim(l74) . 

,,•Jtn? o•r.on il•~n N? nin1,li ?ol . ~1n 
: ,~J10 ,•Jtn; Kl c•i 

( 175) 

And yet, the Amoraim apparently did not find this verdict 

intrinsically self-justifying . "For what reason?" asked 

Rabbi ~anina, who then went on to explain that , unlike rain 

which only comes in its season, dew is never withheld; no, 
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not even Elijah had the power t o restrain the fall of dew{l76). 

In Rabbi ~anina'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 liturgy 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 de~· and wind- generating power in the 



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

tainly free t o 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 

,~jt o nJwn ni~, ?:> ,,jtn? ni , o~ ?oJ ••• 
:c?iy~ n~~ lO,o ?on •. • 

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: 

?i~v? ~n,~ ~' , JM ~N ,TY''~ ., ,~ ,Zlt\ 
c,n~~ n~,nnw ow:>i ,,~jtn$ ~~ (O,~ln nM ) 

l,,,jlO ij nJ~tJ N?N nl'~, n?1j nJw ~ ,,j, ~ 
:O l~1~ N?~ Ol'Mi n?ij nlw 7:) O'OWl n,,,Jl 

( 177) 

We know, of course, that Rabbi Eliezer•s view did not 

prevail. Memorializing and petitioning rain was strictl y 

limited to the rainy season, beginning on Sh 'mini At zeret. 

But for those unwilling to leave reference to precipi

tation (as a medium of civine-human i nteraction) out of 

their hopes for redemption and r esurrection at any time, 

there remained an alternative: Dew. Like resurrection, it 

cou.t.d be mentione d all year through. What an apt metaphor 

dew would then be to expr ess Israel's hopes for the ever-

present nearness of God and the coming of the redemptive, 

saving Day of the Lord! 

60 

d 



• 

llinj ~?ii n?lew '-'.,~~ nolj ~K . n~j,J , "K 
n~i,l nY1Ji ,,o~lw ,1lii'C nJ~wn n"Jpni 

o~lj KiJ~i i~xio l,jl ,mu:> ni~~ nK nyi? 
-w ,J, n~iw n~ ~nJ ,n"J?n n? ,OK ;i l' 
~l~ ?JK ,W?~O ,l~K o~ny~, W?JOO o~OYD 

?cj n~nK ,,~lw ,o,iy? wp~ ,J, ,, n~n~ 
: 1ilJ'r.> i~vnw 1~i nlwiw:J irn~~ 'nnw~? 

• • 

Summary of Data in Chapter Three 

(178) 

1) The termini of the precipitation cycle were 

heavily associated with cosmogeny and redemption 

2) Like virtually every benefaction which Israel 

hoped to r eceive from God, precipitation was 

thought to be derived through the agency of 

3) There was an explicit connection between 

Torah as the source of eternal l ife and precipi-

tation as a source for the preservation of life 

4) The association of dew with the resurr ection 

pro~~ss began in the Tannaitic period, was we l l-

known to the Sagee 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 i n 

the Second Benediction of the Amidah 

6) Precipitation held a centr al place in the 
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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 
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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(l79), it is sufficient for our 

purposes to accept Davidson's judgment that he fuuctioned no 

l a ter 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(l80), it is 

not for us to decide the merits of such speculation~ . It is 

sufficient for us to be able to say that these payyetanim 

composed after the Talmudic period and before the compilation 

of liturgical mdterial 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 (Tanpwna-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 ~xamine 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 n~t 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 ~f this 

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 

lit~rgical collection is now thought to have been produced 

by him. The best-known assemblage of his works is the so

called Matizor Yannai(l81), which has been described by 

Davidson as an hala~hic midrash to the Pentateuch in poetic 
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form(182) , following the Palestinian trien.niel Torah-read-

ing cycle(l83). 

The most commonly preserved of Yannai's works are in 

either the kerovah or shivata forms. The kerovah is a 
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piyyut interwoven with the verses of the first three benedic-

tions of the Amidah of the Shal}arit 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(l85). 

In 1938, Menachem Zulay published an extensive collec-

tion of Yannai's piyyutim(l86) . Of the k'rovot therein 

contained, a small percentage suffer from lacunae in the 

texts of the Resurrection Benediction. Nevertheless, an 

outs tanding statistic emerges from those which are intact: 

out of forty-nine extant compositions for insertion inunediate

ly prior to the batimah, forty-five make reference to '1t> 

and four to OWl • A sampling of verses dealing with ?c 

and thre e of the selections employi ng OWl are herewith 

included: 

nini,~ 'nn '''°O / niJwno ':::>? I niJiw~ l'ltN 
n''no ,,,J :niJw'l 

( 187) 

iJ? 10 '"" / Y' ~ , o~ ?a.; I Y'win no~Ji 01~ 
n''no ,,,J :Y'~llm 

(188) 

?'?oni / o'on,J i1'?Y I o'oi,oo nY'~in 
~''no ,,,~ :o'oi,, "''"" 

(189) 

( 190) 



•••. J •••• J : l l , n' ' nn ?O I l l i ::io ~ nJ 'JJ I l l i JnilJ , J? 

iJ''nil I 1'0'l '1:>1 n~w' I 1''7YCJ ,,,, ,,, 
il''nO 11,J :1'0'trl ?DJ 

I nii'Y niYiJw pini I niiJyo cln i?Nl'n 
il''no ,,,J :nii'n "''"" '''°J 

?t> n''nni I JWl noJ i1J1 I Jw'n'J 1J'X,KJ 
il''nO ,,,J :J~il iJ? 

ni'nn? '''°', I il'C'P' ,gyoi I iJ'l'JZl,P' " 
n''no ,,,J : iJ'o,,, 

n,,,~ ?Ci I iJ? ~' oin O''" I iJ? nwyn oi')w 
il''no ,,,J :iJ? 7'tn 

?i~wr.l owlJ I iJ'nl' ,,,N, I ll'Onln i'n'DK 
il''no ,,,J :il''"' 

I o?iy iyi O?lYO ,,on I o?iyo inc~ (n~n• •o~l) 
il''nO ,,,J :C?1Y n?K 10WlJ iJ''"il 
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(191) 

(192) 

(193) 

( 194) 

(195) 

(196) 

( 197) 

(198) 

(199) 

(200) 

( 201) 
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c~lJ n••nJi I nniw? ,J ?•Dn I nNiwo1 n~iw 
n••nc ,,,J :nyiw• 

(202) 

(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 arc all reflected here. 

Of course , temporally locating the occurence of these 

compositions according to season is an impossible task, 

unless we assume automatically that reference to CVl was 

made only during the late- autumn through early-spring. such 

reasoning would be consistent with the halakha governing the 

pronouncement of o•~l ni,iJl . And, in fact, all of the 

insertions which are e xplicitly designated for r e ading on a 

specific Sabbath or festival do reflect such a pattern. The 

kcrovah connected to Parashat Shekalim (read in the month of 

Adar) supplies a cw~ insertion(204), as does that for the 

Shaoarit service of the First Day of Pesach(205). Similarly , 

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

of Pesach, the three Sabbaths preceding Tisha ~· the Yamim 

Nora'irn, and the ShaQarit of Sh'mini Atzeret, all associate 

'~ with the Resurrection Benediction, as we would expect; 

all these occasions occur within the "dew season." And, yet, 
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we may remain curious as to why such a preponderance of "dew" 

references 3S 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 a r e left 

with many questions, but ~~ definitive answers. 

An acrostic piyyut ( ~",wn form) and kerovah for the 

Second Day of Pesach show how much effort Yannai could expend 

on the subject: 

C"~:l 171~ 
c'c nio 

C" O Ol iJ 
C'~ ?,it 
O''J ,t il 

O'OJ 1111, O'OJ oi'n' 
O"O 1"J~ O'OJ 1~;~ 

O'O Yl~n ~? O'O i 1io 
O'O ,wn C'O ,ooi ?o 
C'e 1j,1 C'O 'r.l~ 

O'OJ ,,,~ 

C"OJ :ioipn 
D':> ,,U 
C'1J ilO'l 

O"OJ 1l"O' 
C"!> '?"Hli 
D'O 1nj,J 

1 0= ?1 i1'??DJ ;iny .~'Yin 1oili '"'n O'O 
_,ON '° ni,1Jl 1J'~, ,IOOJ ~,,y, i1np? 
1Jj,Jn ,ooi ?o ?y i1n?£n ,?oj 7'tn i1"ni 
nJ~i ,,w:i 1'W"1PO ?y iow wipn' ,1ooi ?oJ 

• •• ~.,pi "jJ ~i1~i 11iJJ 0'1ioi llJl\J i1i;ii ??;iJ 

(206) 

In addition t o 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: 

m.npn - raising up 

oi ~ - granting peace 



,;,~ - revelation 

1N?~ - wonders performed 

YlOn K? - not irrevocably withheld 

,DQi ?o - synonymous with •water" 

o~oo ?:lit - ontol ogy 

,,,l - divine judgment 

,J1j,l - primar y sign of bless ing 

"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 ?o • The 

fi r st is an l -K acrostic of great intr i cacy , on t he 

following pattern: 

•• • l\i1 ' N',, • • . Ni1'1 • • .K I • • • a<n ?c>. • .K 
•• • li1'1 a<?i • • • li1? • •• l ~ • • • ln ?o • •• l 
• • • l i1 ? K~,, •• • l i1 ? • • • l •• • ln ?o • •• l 
• •• i n? "', • •• , it? ... , I •.• i n '7D • • • , 

et cetera. 

The second is also an J~ acrostic , but following this 

formnt: 

'1t> • • • i'l .. ·-•• • at 
'1t> ••• lJ • • • l ••• l 
?o ..• l l •• • l •• • l 

'° •• • 1J • •• i •• • i 

et cetera. ( 207) 

There is also an incomplete composition in salute of Del 

built upon the t:'", wn , reverse- acrostic pattern(208). 

If these works tell us nothing else, they at least con-

firm that new creat ive energies were being applied to the 
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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 poetidngenuity, 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 dea.!ing. 

In addition to the excerpts from kerovot and piyyutim 

already cited, there is presented in the Genizah Studies III 

a group of eleven shi vatot 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 thir tieth 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 r eproduced here: 

il'' no 

~,'jW ,w nt .ntl nt C'?ipw lN cy .nt?n ll 
'nn '1Dl .ntno ntn n,,,o ,nl ~ti .~tnol 

i1''no ,,,J :nt '''Ml l'~n? 

• nt\l ;o,J ni' i1 • nam 'l owZ> l l iy • ~ .nil 
~lOl '1Dl O'N»,, .f,~l ilnlJ '?l f~n n~ 

n••no ,,,J :nK ?•~n 

n??oin O'~' D',W'D .miaio 11?? ncili .mil ,,,J ?ol i1''nZ> .nii, 11? in'n ci,Z>o .mi~ 
i1''MZ> 11,l : Ml, ~ 

11~n ilWY . llNJ DY n~J ornw? .iJ11, ,Z>l\OJ 
,,,I,l C''"l l~Nl Yl, 'j .lllJ, ni?M~oi ,,,J :llll, ?t:>Ji . lllJ-O D'nn ~''no 

( 210) 

(211) 

(212) 

( 213) 
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,~,Ji nituY .n1nni nw?J ,,J,, .nl'lnc n~,J 
'"" ?o JU,J, .n1N1n wpJOJ ,,ow? .nl'n~J 

n''no ,,,J :nlnl iJ? an? 

(214) 

Ir. each cf these examples we encounter references and 

associations familiar to us from precedin~ lev~ls of in-

vestigation. Jn 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-

genie power is affirmed, followed by an image of the earth 

giving birth to that which it harbors within, concluding 

with an allusion to Isaiah 26:19. 1n 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. In 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 resurre~ting 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 origino.tors 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

t ions of Kallir's best-known to the occasional reader of 

litu.rgy, it would be a mistake to suppose that the poet's 

expression of i nterest 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 

t he 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 tl•is paper to explore all 

the relevant compositions in depth, it will be useful to 

highlight a number of outstanding examples bearing directly 

~pon 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 ant~cedant didactic midrash(217), and that 

occasionally he may be credited with having preserved tra

ditions that otherwise might have been lost . Though it seems 

tmlHely t hat the symbolic associations pertain i ng to rain 

i'1nd dew woula hav~ evaporated but for Kallir' s vitaliz ing 

use of them, it iE neverth~less true that at some point in 

his career he was motivatE!d to set-down the following list 

of Biblical verses, a f: if fc•r pedago9ic purposes . The list 

contains the citations from Holy Scriptur~ which he knew t(1 



have particular reference to and significance for the 

eulogizing of precipitation: 

Ollll? ? " Qit U> 
"nnJi 'ili co1-m ,Do "nnli •ili ,, " nnD" 

(y,~ } il 10 il?Y" 1~i •ili l,YO K~i" ,i1li •ili Oj"OWl 
1" i1 ?t\ " ,WN T~il "j • l i l , YOO i1!>" ~ • J 1 

1"i17M •n "j •1i niyp~i .,i1 f91K i? ln11 
it?YO 'li ,Do:> ,,y, 'l1 il:liC f91K ""1K"~O 
i1~iy •11 ,.,ln ni~il DWl •1i n11po O"M"Wl 

~"lW ~ lil •i,co •nil 'il •11 ,pn l"N iy ni?iil 
,!>00 Y1l N',, 

Let us note that the vast majority of these verses 

(218) 

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 precipi tation terms emerged. Kallir seems, then, to 

have been more than passingly familiar with such literature 

and to have ac tually sought it out i n his quest for poetic 

imagery . 

The following Hoshanot for Roshanu Rabbah demonstrate 

t h i s point. To begin with , let us examine the c omposition, 

Y" Wl Oil 111~: 

Y"~n n tPl? (12 
Y"w1n1 p"non 0"1l7J (13 

Y" 0.1? O"~"Wl (14 
Y" Ji1? O","YW ( 15 

Y"l 0;'1?7.) D"llY (]6 
,., :iwzn ,, nni!> c 17 

Y"lW11 1"NZ)l (1 8 
Y"Wln 1"~11P (19 

Y" llliil? ~, ( 20 
Y"Wii1 1",nilll (21 

~lY~1i1 (22 
Y" win 1"7.)"0n (23 

l!ll;'Wiil (24 

Y" WirJi1 ll 1N 
Y"lln it? PK in?~ 

Y"iU1Zl1 ,,~l 
Y" W1i1? .,,, 'n?i, 

Y "wi Oi1 ?lci1 
Y"wir.:n .,., :soi 
Y"W1n 1"PYH 

Y'*71i1 i":nn 
Y"lWfl 1"K?c 
Y"!>v.1? '71l" 

Y"~ini Kwin n"w '1::i 

(1 
(2 
(3 
(4 
(5 
(6 
(7 
(8 
(9 
(10 
(11 

( 219) 
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The strength of the recurrent salvation plea in this poem 

seems much in excess of what one would elCpect 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., 

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 N~l 
in line 12 is an allusion to 

the nio?~ ~"l 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~· 37, the 

vision of the resurrection of the dry bones. Line 20 re-

iterates the connection to the Gevurot Benediction with the 

words Y"~ii1? J, which, in ~· immediately follows the 

phrase, i1n~ C"n?J il""nz:>. 

The second of our Hoshanot is equally suggestive, as 

the verses following will show: 

il?JDO? 1 y nnoD ( 13 i10i1J, C,l< (1 

ilO"r? i1"Wl (14 ilOOJi n,,, ,iUJ (2 

iloz:>i p'? C" n" ill (15 i1o-lri 01yi 1"l (3 

ilt>JY? C"l1Y (16 i17.l~,, o?ii nio, (4 

i17.l"lil? c"m!l (17 il01 'nil? ,,i1 (5 

illJWi'l? O" nDJ (18 i1?J,l nioil~ i,woJi (6 

i10,1? C",P (19 m::n pi ,Kni ,., 1 (7 

i10?t4.i? C"J":n (20 ilZ:>1~ ., l !l w,,n (8 

ilor.>i,? i1., nw ( 21 i17.lWl "lY nY"O (9 

NlYWii1 (22 i11Jpi O"J?" (10 

i10 ., ?J ?Y il" 1 ?n (23 ilOi'Wi C" Z:>,::> (11 

NlYW1i1 (24 i1i:I" COil 'nn? {12 
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The vocabulary of lines 1-4 is reminiscent of that of the 

resurrection vision in ~· 37:5,6,8. Lines 5-7 should 

probably be read as either a genuine or rhetorical question. 

The thrust of the inquiry is whether man shares a conunon fate 

with the beast, 9oin9 down to the grave to be seen no mere. 

The response is not an explicit appeal for the resurrection 

of the dead, but a petition that t he 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. In fact, the phrasing which Kallir tmploys does 

not radically depart from the imagery employed by Ezekiel in 

his resurrection vision: 

(221) 

If the poet did, indeed, have the Ezekiel model in mind, then 

i t is not unlikely that the floral imagery which he employ& 

is also metaphorical language representing the interred dead 

who, seed-like, are await ing invigoration and up-lifting to 

a life in the visible world. 

A brief look at selected verses of the composition, 

111~ KJN, emlloyed for the Seventh Circuit of Hoshana 

Rabbah(222) will be equally revealing: 
... 

(111 ~o~) :~l i1Y'Wli11 :1NO~O~ i1011 :1Y0l nl~ ?lNl ~l~ 
••• 

• • • 
"''nn) :1Yiw ,,o ,nJ 
(?nJ' 
-Ol 'nt'iW' 

(O'~Y7 
i1l 1J) 

( O" "'71,., 

... 
'1i11 :1Y"li1J O"X",Y :1YOl ";wN JlD ~lN 

•••• 

--



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~l'ln lJC; , for Hoshanah Rabbah(223) 

consists of a chronological review of the occasions when 

water played a part in God 1 s career as Redeemer of His 

people. It ends with an explicit comparison of the people 

Israel to an exhausted land needing water: 

o~~' ~D~Y r,ao 1YW~, o~MnJ 10Y1 ••• 
(224) 

We need not insjst that the figure of "the thirsty earth" 

a1'.-!ays 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, a ll 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 rainti and the inception cf the hop~d-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 corning Day of the Lord (vs.l), ~he inversion of 

nature (vss. 6-7), the outpouring of O'~n c~o (vs. 8), and 

the unif i cation of the Lord 1 s name and His kingdom (vs. 9), 

76 



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, ~J 1YW' lZ>M , which is also for Hoshana 

Rabbah. In this piyyut there seems to be a high conscious

ness of the eschatological vision in Zechariah 14. 
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"'Jlil ~ 
O'n'lil ,il 7Y ••• i'?l, i1DYi 
10Y O' Wi1? 7J 'il?~ 'il NJi 

,ilil 'ln ll/Di ••• 
,,~ il'il' J,Y nY7 il'ili 

JO''E>il ~ 
O'n'til ,il ?Y iiDY? 

ioY i'wii? ~i •• c'nJ niJJ,J NJ 
n-itoo ,ilil 'Jn o oi 
,," il'il' J,Y nY? il'ili 

( 225) 

In addition to these parallels, the ideas of retribution 

against the nations and restoration of Jerusalem are present 

in both works. And, finally, the verse for the letter i' in 

this acrostic Eiyyut is 
most notable for once again linking 

rain to the resurrection of the dead: 

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. 



O", XO "11JK Jl1W? (13 ,nK (l 
niyi~., ' Z>Wl l (14 1"~ l 11N (2 

1"Zlem 1l11' (15 ,~ 1J1J1) (3 
n?w? ,ilO ,,,, (16 J"Z>Wl ,.,,,n (4 

"'"' iii?l~ (17 ni,1Jl Kl ,,T~ (S 
ni,1N ~ (18 ., l :nw ,,,,, (6 

,,l ni"nnno n~n (19 ni,::ip (7 
~,,Jn n1?1 ' (20 ni,iK "OWlJ (8 

niJ11 "~lJ (21 ,,Wl1 l"W?l ~i~ (9 
ini1.0 i1¥ 1'li " ,,,y, (22 ,,WN "11JK 1JJiwJ (10 

il,i1 ni ?l 'r.>' (23 n1J1l "ZlWll (11 
nwi;u" "ZlVlll (24 O"',i1X ,,I\~ i1?l (12 

( 227) 
It is easy t o see from the underscored words how aware was 

Kallir of the eschatological funct i on to which the precipi ta-

tion nomenclacure could be put. 

As for the major and most familiar of Kal l ir 's precipi-
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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 th~ eschatological symbolism which these works 

share with virtually the wholP genre of precipitation 

liturgy(229), Elbogen 's analysis is useful for s ummerizing 

the technical aspect s of the poems ' format . 

Elbogen(230) divides both compositions into three parts: 

l) an introduction, or reshut, 2) a rehearsa l of the signifi

cance which t he precipitation form has had in the work of 

c r eation and in the course of I srael's hi story, 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): 

-Section One is inserted into the end of the First 

Benediction of the Amidah, just before the liatimah 



- Sections Two and Three usually are inserted in 

succession into the Second Be nediction , just after 
Y~wi ~? J, ••• ,iJl ~nM 

(It should be noted that there are prayer books 

which supply incompl ete versions of the prayers, 

excising Sect ions 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 

Section Two 

Section Three 

•i l i ,co ,w cw nn~ ,,J ~K {o~l ) 
•1 l1 ni,,n ny~JM iny,J (~o ) 

•ili owl l?go l?~? n~,o, (a~1) 
•ili c,£,CD io,cri? ci,n ni~inn ( ;o ) 

•i1 i C, Oj ,,,n~ 1WDl JK ,ljl (DWl) 
•ili 1I,K ni1,? 1n ?o ( ~o ) 

( 233) 

The apparent i nspiration 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 c lassic kerovah which i s interwoven with the 

initial three benedictions of the Amidah, these works extend 

only to t he first two. 

As far as cont ent pert i nent to our study is concerned, 

neithe r Tefilat Geshem nor Tefilat Tal is extraordinary in 

r e lation t o 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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(111i,D) 
(ni JN ni:n ) 

(;'1"""" "Oiill ) 
( iJ"n,,,,, niJK nijt ) 

( n"wo;i rn z:r J) 

(il"J,1 il",D/ C'"" ,1?0) 
( C" nz:>i1 ni,:ip) 

(C",..11,., ilJiJ) 
?oJ 

""'"" iN ni'7l T1J'?) 
(O' nz:>i1 

(n'Y!l.lil nio'J ) 

Bil~ 
,CO "7~1W CJ 11ll C"l10N 

owl ni,iJl C","j10 ni"nil? 
C"O YlZ>n ?N ,,1JYJ 

O'O rnwn 1n CP1lJ 
YJW? ••• C""n? •• • ilJ,J? 

ni1?1n? llil? ?o ni17" niN 
••• C"DOJl i? NW1 n1NJ-?J1 
C"D'YO "P,?l iJ ni"n;i? ?o 

,.,y ?cJ :11DnJ ilJ ,.,y ooip 
:,,-,ny 11"J il?.J'W .,,-,nil iljOJ 

o',l07.)0 y?n 1'liln 

YJW? ••• O'"n? ••• ilj,J? 

With regard to the wording of the latter composition, 

it should also be noted that it is toward the close of this 

work that the explicit formulation, ?oil ,.,,,z:>, ni,il J"WO 

as a variation of the Memorial for Rain, is first recordedt 

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 

a lluded to in the Talmudic sources(233a). If for no other 
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r eason than to discover this, that Kallir had a tradition which 

j us tified or permitted his use of this formula, our examination 

of his works has been most gratifying. 

Conclusions 

It appears that, without doubt, the medieval payyetanim, 

Yannai and Kallir, were both acutely conscious of the heritage 

of eschatological associations borne by the terms 
CJWl and 

10 . 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 



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 quality 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? 
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THE GEO~IC PRAYER BOOKS 

~~-:.:~ ~o~ . our li tur~ical mat.crial has been ~ leaned f r orr. 

s=~==es ~~ic:: ~ere not. in themselves devised for litur~ ical 

·.:se , ..... :-:.:: -:.!'le ;>oss ible exce?tion o : !-~agzor Yannai ) . Regard

:~ss ;):. i:=:e fact t.hat na=1y o : the fo~ulae and compositions 

..... :-::.=:: v•e :-.aYe exani:led ;;lt inately found their way into 

s :~~~r1~, ~e ~ave no t ; et seen any comprehe:lsive collection 

o : s:.:ct naterial in the form of a single, order ly structur e 

:~-:.e~ded to guide the Je~ i n his daily prayers. It is th is 

?hecc~e~on ~:th ~hich the medieval compilations, Seder Rav 

.;rr.r arn Gaon and Siddur Rav Saadia Gaon, confr ont us. 

I~ a?~roaching these works, (compi led for the most part 

: =1 t he n i nth and tenth centuries respectively (234) ) , we 

shal 1 .... -ant. t o determine whether the language of the various 

?ertinent memorials, blessin9s, and insertions had become 

fixed or still poss essed s ome fluidity . We may ask whether 

our expert anc authoritative editors knew of a Memorial for 

Dew , as Acll as f o r rain, and , if so, what was the wo rding? 

Is there any evidence that the poetic imag ination continued 

to be in~ ~ired by the imagery of rain and dew in connection 

with salvation, composinry new paeans to precipitation? More

over, as a result of examining these texts, is there anything 

further which we ca~ learn about the thinkin~ and motivation 

which unde r lay the retention and propagation of such prayers 

and formulae? 

Birkat Gevurot 

At this relatively late stage of development w~ mi~ht 

s.: 



expect to find compl ete consistency in the wording of the 

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

Esrei. If variations were to occur, we might expect them 

to be limit ed to t h e 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 r eading 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 t he data. We shall try to discover 

whe t her their respective testimonies substantiate or de-

tract f rom 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 : 

:Y'win? J, nnac D'no n'no •n 0711? ,,Jl nlllC ,,,,0, ni,n J'llllJ ,l, iDlS D'D•~~ nlD'~1 
~?JD ,.,. ,,,,D ,,,. ~Dn~ n1D'2' :~ln 

'ili ••• O'J, D'lJlnJ o'no n'no ionJ O''n 

(235) 
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This version is notable fo r the fact that it neither prescribes 

nor appears to know of any insertion as a Memori al for Dew, 

irrespective of season. If anything, it seems to pr oscribe 

explicit ly the utterance of any form of memorial in the 

summer season . Of course , the editor may onl y have had in 

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

ing it beyond its terminus ad quern. 

Seder Rav Amram, Sulzberger Codex, gives this alterna-

tive: 

D'D~l~ n10·~ :c'no n'no •n c?iy7 ,,Jl nnN 
:1onJ C''n 7.J?JO cw1n ,,,,o, ni,n J'W?J ,iD1• 

O''" 'T.l?:>o ,iDi• .,. ,,,x ,,,. ~Dn~ n1D'~ 
•ili ••• C'l, O'OtnJ O'OO n'no ionJ 

nviw' n'oioi n'noi n'C~ i?o i? noii 'Oi 
•n nnN ,,,J :c'no ni'nn? nnK 10Kl1 J1,PJ 

:c'no.1 n'no 
(236) 

Th is version stands out especially for its omission of the 

phrase, Y'W1n? J, nn~ .. . , inunediatel y following the initial 

mention of O'nu n'no . In contrast t o 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, 

J1,~J , as a modifier for nY1W" n"Ol~ , thereby sig

nificantly hei ghtening the eschatological expectancy and 

urgency of the entire paragraph. 

Seder Rav Amram, British Museum Codex 613, supplies 

another version: 

J"win' J, nn~ c"no n"nD 'n c?iy? ,,Jl nn~ 
ni,n J"IUO .~~,. (D"C)•l~ "'D"~, :~n ,.,,,0 

o"on,J o"no n"no ionJ O""" ?:>~o owln ,.,,,o, 
'il1 ••• C"J, 

(237) 

In certain respects, this rendering is the most provocative 

of all. It s upplies as its standard wording the petition, 

?O~ , ~,10 . No e xplanation 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 i t! The appropriateness of 

s 1..ch an inference is substantiated by the fact that the 

Memorial for Rain is accompanied by instructions delimiting 

i ts 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 11 
( nonn n10" ), with the rainy season representing 

the exceptional situation ir. 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 

~iturgy 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 e liminating the likelihood of scribal error as 

an explanation for the divergencies of content. 'l'he 

probability is that each version was "correct" for the 

commJnity in which the respective scribes recorded and, 

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

Rav Saadia Gaon supplies the following information: 

a.,,,,D nioipo ~ww w, ~?•~ niapo1~ ntt, li 
.nDo'n ,,,. aw a,D,aio T~lw n,,n,,o niDtpn? 
~l Q,~,01D ,,,"~ .~·1w~ ~,0,1~ D~D Ttw•,~ 

'r.)?j~ a•,01t~ •2D? OQ'lln ,,,,01 ni,n J•WZJ 
n~otn~ n• a•n,010 13w ,,,"~ TDTt .ionJ c~•n 

nt~to ?w ,J,8W~ a1•3w ,otD n?~nD •1~ n•T~ 
.no~ ~e Ttw•,~ ai•lw ,010 n~nn ,, 
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(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 

Memoria l for Rain as being of the utmost importance is clear 

from the following instructions: 



owln ,~,ioi ni,n ~~wo ,,n,; n~e1 ;;Dn~• 'D1 
~;Dn~ ll,11 ai~~ ,~Tl 1~ ,nai ••• lD1PDJ 

•''"' 'JDD ,nnDn ~nf)W •n "''""D ,,,n; ,,,1 
;;»n~; n~w. '01 •..• nn•~ n1J1wn ~'•~ niapo'~~ 

y~iw ,D •• a,,, ,~,, ~"n•1 1JDTl DWl~ l'J'l 
,,n• •'• ,~,1 •' aai ,n?Dn Y01Wl ,a;;,~ n'~n 
~;gn~ n• ,D,., iJ~?y ,,~ TD ,,," n?Dn Y01W 

.~,W1 ~J1DW ,10 ,, ,D1l1 ~D1,Dl 

( 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 

Arn~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 a r e 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-

s titute the gravest breach of protocol. Hence, the relative 

emphasis and degree of negative reinforcement provided for 

an omission in the two cases. 



Birkat Shanim 

As for the Ninth Benediction, here too t he principal 

extant texts provide us with considerable variety. In 

general, the wordings to be found in these manuscripts a r e 

lengthier than t hat of a contemporary siddur 's . 

The Oxford Codex s upplies the f ollowing wording: 

S'R\1 i1J1D? n~1n illv.1 nK 11,n'1N •n 11,.,, ,,l 
~,wn nD1pn ,. G'17V7 D1'D1 :ill1K1JJ'l ,l,O ~ 

a,, ~,, 7w ;;,2 ~nso n;1n, ~nJD n7Dn ,, 
,001 ?o tn ,,, 7a iw nee '• ,, •• ,~ 210 

,,01j,llJ D11Yi1 YJW1 i11.:>1~tt ,lg 'y nJ,J? 
n,'nni i191l:l1Ui ,,,, n,1no , WYO ~ ,l~ n,,, 
?::J,o, n,nwo ,1,0 ~,o, ,, ,J, ~D it illw 

tni oi?wi YJWI nn,,ntt "':lni nuY,,!l ,P7.l 
?a\ ,J nilion c,111.Q ~J,J1 11,,, i'IWY7.lJ nJ,l 

:o,nm ,,Jo •il i1n~ ii-o :ilnN n?oi J,ooi Jio 

( 2 4 2) 

This version is notable for three points of special interest: 

l) unlike the versions which follow , which 

read illW(? ) i1,,li1 , this one petitions 

•ili Y, ,l, ~~it illW n,?J~ ; this seems 

to be an outright scribal error, probably 

de riving from confusion with the phrase, 

Nl nn,?xn , f r om Psalm 118 of the Hallel 

2) thi s version includes the ascription, 

J,ooi J 10 , 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 n?o of His people , thereby 

incorporating the notion of "sin-and-drought~ 
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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: 

nNi ilJiD? nK1i1 illWil nK il~il;N •n ,l~'7Y ,,J 
,, .,.n n11pn ~. o•ww 01•D1 : ilnNi~ 9 l~Z> 'r.l 

~'~ 01• ~,, ~w ~~~~ ~nlD~n~1n1 ~nlD n~•n 
~1~ ?y ,ooi '7c tni i~ ~.,. noD ~. ,, •• ,~ 
~10 n,,, i~nij,JO ,~ o7iyn ~ YJwi noiNil 
nNt nlw? n?9 1ni irtozri ,,~ nilnz:> ~iyo '1Jn 

-~,n~ •nni n1Jy,10 ~l 9 o ?:>oi n~ni'Zl ~l~o ?lo 
iO,J, il~,~ ilWYOJ i'O,J 1n1 ci;uti YJ1W iln 
,,,J :nmt J~ooi Jic ?K 9 j niJion c~lv.> 

: C9)Wi1 ,,JO •n nnN 

Among its most outstanding characteristics are these: 

l) it does not contain the phrase ilj,J; 

in the formula i101Ni1 ~l!> 'n( 

as do the other two 

2) it does take note of God with the formula 

J~coi J10 , like the Oxford Codex 

3) though it includes the above wording, like 

the Oxford Codex, it does not refer to God 

as n?o 

( 24 3) 

4) this version petitions, ?:>o nN1 illW? n79Ji1 

n~muZ> 9 P O , which is a s ound reading and 

identical t o that of the British Museum Codex 

bel ow 

The British Museum Codex offers this third variation: 

1ni nJio? nNtn illwn nN i1 9 n?N •n i1 9 ?y ,,J 
?Jn •10 n,,, noiKn ·l~ ?y ilj,J? ,ooi '7c 

inij,JD i1~1~ N?o i 1J1co i'r.l c?iyn ~ ~wi 
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,J, ?:Jo it ill~ i1?'1iti ;now ,,,, ni>no ,~iyoi 
nwyi nil~,~ 'l'o 'r.>oi n'ntD?J 'l'O ?:>oi y, 
?:> ?yi il'?Y orni oin 01?w n',nNi ni~ it? 

niJicit O'lur.:> ;o,J, ~,n,,~ ?:> ?11 i1N(1Jn 
itn~ ,,,J :ci'wi y::iiwi D'"ni i'O,J "??oJ 

: O' lg.'1 ,,JO • i1 
~nlQ n;Dn ,, .,." n11,n '• o•ww 01'D1 

'• 11••, ~ l1~ 01• l,, '• ;;~l ~nlD n;Dn1 
n;Dn ,naQ1 .•ili ,coi '1c 1n1 ,,~ ,.,. nom 

1>'• l1~ 01' l,J a1~e lO'>l ,., ~Jl,J ~n>D 
o•ee 01• 1•1•e ,, O'l•~ n,,ll ,coi ?c ,.,. 

: ;aie 1D11 O'l'W 01•21 .,,en nD1pn '• 

(244) 

This is the l engthi est and most fully developed, bot h in 

terms of the content of i t s r equest on the natur a l leve l of 

concern and of its eschatological a llusions: 

1) it contains the unique phrase, ~l?n it? it~ 

oi?w n",n~i , a probabl e reference to 

the hope for peace for Eretz Yisrael and her 

inhabitants in the e nd o f days 

2) i t insinuates the request for forgiveness 

and compassion into this setting, relying 

upon the established associat i on of being 

free from guilt and meriting precipitation 

3) it asks for a renewal of the land through 

the good i nfluence of t he "dews of blessing, 

and life, and s atisfaction, and peace"; note 

that we have encountered all these associa-

tions before ; more importantly yet , note 

that e ven t hough t he insertion ,coi ?c ln 

is strictly limited in the accompanying 

instructions to recitation during the we ll-

known rainy season, we are still left with 
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a benediction which makes perenniel 

mention of ?c 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 ~J,l? and employs 

n?'Xn , like the Sulzberger Codex, but does not refer to 

J'001 l10 in the Qatimah, 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 repertoi re. 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 Amrarn 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: 

,J N''" ., ,ON ?n'Y'Jw:l ~?iNl ,0,, i.n noi 
,n'Y'JWJ ?l\ln? l','nY "'1W'W ,,nl'.) .~lN 

nNiD, ,01? ,~, noi ••• :n'Y'lWl ttY1l? 1j'g' 
iino ,,,, ., no'n'~1 Nn- ., ,o~ ?n'l'Otrr.l 

1j'g? ,n~ig, oj',l~ n'J'~ n?'o nlnlw 
-'wru o' J~n ro,J ,oi? i.n ~oi ;n'J'Z>CUJ nyil? 

(•profiteers") 'g'?~O 1llJ,',1lC:C7N ., ,o~ ?n'Y 
-~~n ) •Nlr.>n ?l wi,in y,, Yurl y,,, ,,JW ,l'n~i O',YW 
~ -w ?O'JW nJ,J ,n~ ni'~l f1lP ,oi? i.n noi ••• 

1Nii111 Oj,,~, 1Jnn OJ'DlV 'Jain~' ,,n onMi ,,OKl 
(n : i; •. f...!.~~.) ~il? 1J,p 'j ?~.,W' 'DY? 

*(245) 

(246) 

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

1) redemption in Tishri 

2) i1?"Zl 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~ 

i ng 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 

or neither an insertion for dew nor a significant association 

between rain/Jew and imminent redemption. Of course, there 

is more than one explanation for this. Saadia may not have 

known ~f the vigorous efforts of liturgists and poets of 
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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

i ty 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: 

n•no ,,o, r·p~ ?o~ '1:> n•no ,,o a·~oia~ ••• 
o• ,,., l'• o~·Jw;w g"J• ,,,nl owl~ ?j 

DWl~ n~•Wl D'D'DlD ,,, ;a•p•TD Dl'• Dl,D• 
~' ,, ,,o• o• nyiw•i n?iKl nl~ ioy? ~•?ni 
~Ol,D~ l'JJD ~'~"~ na a•,•lJDW 'l~D ,P'TD 

:;»D ,l~ ~JW~ ,,, ~·~•i ~;1a1~ l'2J; 

( 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 i1nportant to us i s the fact that, compatible with 

everything we have supposed about an a s sociation between 

pr ecipitation and salvation, we are now assured that there 

was still a tenth century Jewish community somewhere who 

knew o f and advocated 3Uch an association of ideas. 

That Saadia himself was not averse to employing the 

precipitation-sal vation-resurrection imagery in his own 

poetry is evident from these excerpts from his shivatot: 

11.'1,:>il 

nn? 'J'O ,i1 ?'/ n-n' in~Jl 
n'wY ,ni,Jiil n,vy , inuiD 

'1'~71 O'jrlJ1 ni?ipJ ~?'Oil 
?N,~' nol~ ii?:>' ~?i WM 
n,oMi nnlY1 on1~ ?ilo? ,O,,J ,on11p jr'1 'ii ~lY'r.YU' 

Oil~ ni,J1il n,tVY 10 nixp 
.il'nn ?co O'lio,, O'l1Do 

( 250) 

01, !)it 

illO? ~IU1 'P'W nn?tlil inMJ) 
i1l0Yl OY'Ol o?:>?:> illl~?l1 

illONO ilnlY on1sp ,, 'lPW' 
illONl 'ii niiy 'nn ?D rn1wn 
:O'nOil il'nO ••• ,,,l 

(249) 

In addition to the exegesis supplied above, t here are a f ew 

other point s which ought to be made explicit: precipitation 

as both a companion to, and metaphor for reve l ation is again 

in evidence: it is the figure of 'nn '1c which s upplies the 

metaphor: and this particular message is interwoven wi th the 

Resurr ection Be~~diction. 

Let us also look at the associations pr esent in this 

insertion, t aken from an acrostic piyyut : 

(n?1~l nwpl) 
(;'1' .. nn '° rn:n n ) 
(o'nr.li1 n"nn ) 

,,,J, n'JO 'Jn'n1 in1 ,,,,,J 1'l i1!:>11il 'llil 
,,,,nJ 'J'l ?Y nonn 'no iyi 

,,,J,~ 'l''" •n ?oJ 
O'nOil i1'nD 'ii ii~ ,,,l 

( 251) 
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And thi• one : 
i'U:),,, :i:lll~ l l ~o' 

ilC 1 :: u ., " , J21n 
.,~ u .,~,., °" 

~~,- r.l1 0 " ,~11 ,1Jt 
ll1'nl D"l14Tll 1n~l1 

Ul i?v.> C"1~V 
, l" » . :i i1nK 1 

11" 1 ~ ,, , .. ~?D ,.,,,~ 
~ D"n:~ ~'n~ •;i .,,._ 11,J 

(252) 

Even theae few exaaple• should serve to diapell the 

notion that Saadia was either ignorant of , or ideol09ically 

averse to the e111ployment of the established imagery and 

associations for precipitation in a aalvationary context. 

Conclusions 

I believe that these texts demonstrate that there con-

t1nued to be considerable flex1billty n tho wordin of th 

~rnorials. blessings , and insertions associated with pro-
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cipitation. Such diversity probably reflect d he di parate 

interests , needs, and clirnat1c conditions of the l nds in 

which the communities who or191nated ~h r\:Sld nt . 

As the evidence of the Sed r !:!::! Amralft , British Mus ua 

Codex, and Saadia'• record o! alternative in• rtions !or 

rain arid dew indicate , certain anonymous cOlll'ftantties cont1nu-

ed to hav a strong attachment to precipitation ~.magery in ~ 

salv~tionary context . Some such c0111111unic1ea appear to h v 

oug nted tho •standard• isnll ry of the S cond and t: nt.:h 

r nc s t~ pr cipit t on n 



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 

pr ecipitation-salvation-res urrection continued to enjoy some 

curre ncy 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 intrinsic , in 

its season, to the issue of r esurrection. I f we were to t ry 

to distinguish what difference the Gaon saw between the 

standard liturgy (where he avoids the precipitation-salvation 

connection; and his piyyutim (where he does employ s uch 

i magery), we would s uggest that it lay in the fact that t he 

la t ter literature was ancillary , and f or 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 ver y little to do with most Jews' appreciation 

~f the i magery involved in any of t hese insertions and compos

itions. It was precisel y 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. 



Chapter VI. SEPHARDIC AND FRANCO-RHENISH PAYYETANIM 

We know that following the end of the tenth century 

there was a steady s hift in the center of Jewish life and 

leadership from east to west and from south to north. 

Concomrnitant 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 

Babylonia11 Jewry's hegemony in Jewish affairs saw the 

North African, Iberian, ProvP.n~al, and Franco-Rhenish com

mun i ties accede to consecutive and occasionally overlapping 

periods of cultural prominence . In addition to their being 

tremendously creative and productive in their own eight, 

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 

European cultural centers both reflected and augmented the 

richness of their e ndowment, generating the super-abundance 

of legal codes, responsa, commentary literature, poetry, 

and ethical guidance with which we have come to associate 

thi s period. With some confiaence, therefor~ , 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 
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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 

milleniwn 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 conununity 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 mean i ng. 

There would be little point in raising the issue of 

whether new c reative products employing ou~ subject-terms 

ca~e into being in this late age if there had been none. 

Even a cursory reading of the literature o f the Hispano

Provencyal and Franco-Rhenish litu1·gists and payyetanim makes 

the existence of such compositions abundantly clear. Indeed, 

it is so ubiquitous that it would be impractical for me to 

examine all of the relevant works here. Ne need merely look 

closely at a r epresentative 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 Sephardi c 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 l i ght which 

t he teachers and artists of those ages generated continue 
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t o illuminate Jawish life unto our own time. Clearly , it 

would be impossible to reflect even a spark of that rrilliance 

in this context, and we make no pretense at doing so. 

Nevertheless, for the sake of continuity it i s incumb~nt 

upon us t o demonstrate, if possible, that some consciousness 

of the symbol system we have portrayed above was known ~o, 

and employed by that pre-eminent J ewish corrununity . Instinct

i vel y, we turn t o the works of her poets for such evidence, 

on the assumption that it i s often the creative imagination 

w •. ich is deeply i mbued with a sensitivity to, and intuitive 

appreciation of the symbolic possibilities resident even in 

his culture's most archaic and ar cane lore . 

Not surprisingly, there is some evidence of such aware

ness to be f ound in the poetic works o f two of the Iberian 

communit y ' s most outstanding sons, Judah Ha-Levi and Abraham 

i bn Ezra. 



In a composition for insertion into the i1? 1Nl 

Judah Ha-Levi brings together nany of the associations we 

have come to describe as being of an eschatological con-

stellation. Excerpts from this work, 

will satisfy our current purpose: 

pnw ,, io~ ~n,DJ i1~?i (26 
pm , , , , , pni ,,,,, (2 7 

: ?i NWl 7t'Wl O'O' T" ?°~i (28 ....... ... 
"l 1N nJ t " O'~?W?i1 (38 

" J ,,tn "1Yi::>? :11? 1" Ni1 i (39 
'lOW Ut' i " l1N i10i~ (40 

, l ~., ?:> ., i1- ~ 'J iY7.l 7N :i i1ri ( 41 
, l' ~:> i1i J:> 'l'Y? il?l i ( 4 2 

, J il" ?"i , , 7.ll , l :>w? J t.7il, ( 4 3 
,,ni N,' ?Y TI YW"-?oJ i ( 44 
TIO i10N:'1-1 J Tiiil i NO:>~i ( 4 5 

: ?1 N!l/- ?N 1U'J TIN-1 D :'1, i10 (46 

(254) 
In line 26 God is identified a s He who dwell s in the storm 

clouds . Line 28 seeks God ' s coming in o r der to initiate the 

End of Days. Lines 38- 40 petition God 's vengeance upon 

Israel ' s oppressor (Benei Yishmael, line 45b) , as p r edicted 

over and again in the various prophetic vis i ons . Such a 

com~ng fo rth at the Eschaton is likened to the t heophany and 

100 

revelation at Sinai (line 4 2) . The restoration of the Temple 

sanctuar y is alluded to in line 41 . The medium for the ac-

complishment of such demonstrations of divine immanence is 

to be YW' - ?c , "the dew of salvation" (l ine 44 ) . The 

effAct 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~' -?o 

LU !"• 
Mf"!l"'.'11', 'J • 
~· .H lliSilTJTi 

cannot be confused 



wi th 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 inunanence 

for him upon whom the dew is to descend. At the same time, 

even though the figure occurs as wa would expect in a sal-

vat ionary context, it seems to have lost some of its 

"mythopoeic" vitality. There is less "word-magic" present 
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here and more straight forward "poet's talk." Ha-Levi appears 

actually to be petitioning the effluence of the divine spirit, 

a nd not dew itself, of ei t her 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 ano Kallir, one could sense 

a genuineness of belief in some sort of supernatural correlate 

o f natural dew which played a critic al part in the alchemy of 

d i vine-human interaction and resurrection, for Ha-Levi we 

i nfer no such mythopoeic thinking(254a). Accounting for this 

kind ~f shift must not detain us now. We shall leave spE>cu

lation on such matte rs to a later chapter. 

For now, let us examine the works of Abraham ibn Ezra 

to see if this phenomenon i~ recognizable there, as well. 

In general, it may be said that the following ni?~n 

N,TY 1J~ on,J~ ~J,, 0Vll1 '7c (255) are illustrative of the 

author's poetic and astrological expertise (a not unlikely 

combination of interests which he shared with his predecessor, 

Sol omon ibn Gabirol). Both the "°n ,,0 (256) and ,,0 



OWln (257) compositions are elaborate paeans to the precipi-

tation forms and the ways in which their influence, in 

subt le 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. Thi s suggests to me 

that ibn Ezra had in mind the climatic pattern of his native 

Spain in composing t hese works, rather than the sharply de-

fi ned 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. 

Characteristi~dlly , once again, the force of such terminol-

ogy is t o portray the dynamics of divine-human interaction. 

The opening stanza of the ?ci1 ,,0 is: 

iJnl ~? iJio ni'-' (1 
inn ,,,Cl C,llO iiJJ (2 

in~ l,K i1'1:> '10l (3 
inKJ iy,, n?oi JNt (4 

,ll? NW, i1~Y, 10,ll ?N (5 
, lU, OUJ iPi1, Cl (6 

,liO l,Pl n,,KW (7 
• i1 nNZl ?oJ ( 8 

,1J1l l 

( 258) 

The imagery to be found here is bo th informative and support

ive of the e xisting, traditional usages . The astrological 
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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 llD Benediction, let us examine this excerpt: 

iJ? OW ?K ?K ,.,,,YlO l10N 
iJWY ?y ?1" 7t:)j i"ni,oN 
iJ,~J ,,Jnn iJix, "??CJ 

iJ D"cinn 'r.>? ~in llO 

( 259) 

Here we have revelation r epresented as precipitation and the 

people of Israel depicted as a floral species. Divine bene

ficence is characterized as 1l1J, "''° . 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 tha t all the emphasis was on 

iew, however. In a brief compnsition for the i1" Ml:> Benedic-

tion, which was for use in connection with petitioning rain, 

we find: 

O" '" JK? i ,., nn!>" "n ?N 
D"'r.>~~ DnYJ l"ji1? 

O"?til D"D O"llY iniix~ 
o"?!>w ni, ni"ni1? 

(260) 

On the face of it, it is difficult to determine the author's 
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intention here. Are the "lowly" ( D"?~w ) 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 

C"C i?t" ini, (261) is a rehea=sal of divine acts of com-

passion which have correlated with some f orm 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 

fol lowing stanza in accord with Ben- Menachem's conunentary: 

~ 
i J 7 ii~," , 1 O" l , ill 'U"ti n::i 

,., ~?O iy1,lJ yJy"~ ,n1K?~l 
ni,n? niiJYC c?t\l"i 

~ 
O"~"Wl i1?Jt> '1K 

~"Kj1l ::i? ni"ni1? 
C"K?~ ll' i1N"1" i1'7ol 

C"~?c Tl?" iJ,tJ1 
(263) 

Undoubtedly , the possibility of drawing firm conclusions 

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

imagery seems to be pr esent in its eschatological form, while 

J 



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 
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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 genealogy of leadership among the Jews of north 

eastern France and the Rhinelanc shows that the transmi ssion 

of attitudes and viewpoints must as often have been accom

plished by word of mouth as by written record. The r e la

t ionship 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-l}asid, Berakhiah 

bA-Nakdan, Be;alel, 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 



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. 
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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, Egypt, 

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: 

11innN iJD '"" '''° n,,,~ 
lli?no i?lJ CY ni'n~? O'DiCN 

:O'nO~ ~''"O ·~ ~nN ,,,J 
(269) 

These few brief lines e xpress 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 

Benedictior.: 

in,,J ,,~,w 1'loiK ,,JYJ 
in,,nn ?oJ il,'nni il,Z>Wn 

:c,nzln n,,nD •n nn~ ,,,J 
( 270) 

It links together s alvation 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 

r uach which enables the water-miracle to occur, prompting 

in turn the renewed hope for salvation: 

,,?, lJ ?iDnl cm 
,,pn? nppiw lrl!ll ni, 

,,p,on ,, inJl ,j nain 
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Ras hi 

,,? cnt~ C'J',Y ni, 
i1n'n\1 ngxl ci' ci' 

( 2 71) 

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: 

lj niwy? i? mu ':J - "1' ?o n,,,~ 17o ':J" 
:,lN ?VJ 17o o~' 1'ni1ai irnin 17o Nn'w 

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 

de~ 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 tyrannizati~n and repression against 

the Rhinela[!d 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 came rae by the g r e ed 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 tu r n to 

the wr i tings of the Hassidei Ashkenaz. 

Daniel ben Jacob 

These excerpts from an acrostic piyyut for Sh'mini 

Atzeret a r e part of an insertion into the Geulah for the 

Ma'ariv Service: 

C' OJ wgJi J? 1EWN 'l'O~ 
:' J'own ci ' J :o~ow iniNlJ JJi1 'l~? 

: 'l'C~n ci'J :C' bW1l 0,0 o~i ~, ON 
N i:i? 

:'l'O~n oi'J : iJi,~ oy iJ n~w? 

..... 

..... 
1'nY? lCl O 'l'CW 

( 2 7 3) 
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These verses are fraugh t with the kind of eschatological ten

sion we ha· ·:? come to expect of the genre of poetry which deals 

with Otul mnpn as coincidental with Thus, 

the image of the faithful whose blood is spilled l ike water is 

counter-balanced by the image of God as Master of the Heavens 

who can heal their mortal wounds with life-restoring pr ecipi-

tation. Again we read that the measur e of the rains to fall 

in the coming year, with all of the life-sustaining impl ica

tions which that entails, is determined i n 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-~asid?) 

This popular piyyut for the Musaph Service contains 

these remarkable descriptions of the godhead: 

:iwip y,,,, i1•0• i? n1•win : i~J nyiw• YJi~ llT.ln 
:n?'? 'O'CT"I i•n1i1~i : M?~l iirtn ni,iM •??c 

(274) 

Along with calling attention to the r edemption-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 r ead-

ing on the fourth day of the Festival are couched amidst a 

paean of God's redeeming acts: 

="'~'' ~,~ ?OJi : cpil 
:i J C'PJ1? ?t>J1 wip?DJ 

?K 't'J,o? nJ ,,J~ 
MJ' il? nJ1l '1JWlJ 

(275) 
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Thus , we see that in contrast to the imagery of violence which 

God will unleash against those who provoke him, the poet 

employs the imaqery of the gentle rains and dew as a bi-polar 

opposite to describe the coming of the Lord to Israel 's 

rescue. 



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: 

(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: 

il7.)1, 1J1Wi1 l10 (1 
nam TP l,P C 2 

il7.l1N "JGI" TliY1 (3 
nP ?y piw i1" < 4 
n,, ?" ?yn ::i, i < s 

ni"?l cJJ nny C6 

There is a subtle ambiguity presented in line 1, insofar as 

llO may be either a synonym for God as the Source of Good 

0 . . for "goodness" qua rain, as in the expression .i1 nn!>" 

JlOil ,,l1K nK i?. Even if it is the latter meaning which is 

intended here, we may yet insist that in this context it is 

God whu is ~eing 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

i ng it only thirty times1(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 m2y 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 t he most renowned rabbinic authorities who ever lived. 

To us it seems more likely that the pious rabbi had some

thifig me.re in mind than butress ing 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 t o petition with all one ' s devo-
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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

abie mass of raw material. Even those analytic gestures, 

however, were only piecemeal efforts and did not draw to

gether materials beyond the inunediate zone of confusion. 

Now it is time to offer something in the way of an all

ernbracing analysis of these phenomena. 

Before undertaking such an ambitious effort, however, 

a word of caution is in order here, too. Today the scope 

of t he literature bearing on our analytic problems is al

most as vast as Jewish l iturgy i tself! Though this may 

have the ring of exaggeration, the fact is that the subject 

of myth and religious metaphor has become grist for the 

mills of psychology , epistemology, c ultural anthropology, 

semantics, philology, and literary criticism! According 

to one ' s intellectual inclinations, one may find pl ausible 

"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 myt h 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 reaLh 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 a pproaches to the analysis 
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of myth. Specifically, they are : l) an epistemological view, 

as represented by Erns t 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 r emembered that my aim is to analyze ~ data, and 

not to confirm or refute the legitimacy o f 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 p roceeding to the application of these full-

scale models, however , I would spend some time exploring a 

fe~ analytical viewpoints which arise out of some of the 

secondary literature relating directly to much of the same 



data as this study. At the same time, where appropriate, I 

shall interject a few interpretive remarks of my own and 

hring to bear some additional data supportive of the hypoth-

esis under consideration. 

August Wiinsche offered some pertinent speculations, 

after the manner of nineteenth century scholarship, on the 

subject of the mythology of the "Water of Life" (Lebens-
' 

wasser) (281). 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, W\insche found evidence 

of b~lief in such a supernatural analog of natural water in 

ancient Indian and Hellenistic mythology, as well(282). 

Wiinsche specifically regarded the Nebel ~ 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 

ott.~r 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, w\insche 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 

116 



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, too. 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 princ ipal medium of 

divine-human interaction. Students of the midrash will re

cal l 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 ( 1'?c ,,~ ''?O). 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 l ife following the 

End of Days, we end up with this fascinating configuration: 

C'non n''no-n,in-,iN-?c. Thus, we would be able to 

account for at least part of the Jewish rnythopoeic enter

prise which connected various wate r forms with resurrection . 

We would on l y have to consign it to a sub-heading of the 

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

qu«l i tative, rather than quantitive, in perspective(286). I 

have accumulated the following list of such terms from a 

variety of Rabbinic sources: 

nn•, ., '??c 
,, • .,,?t? O"ZlYi "ZlWl 

siciw ow1 

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 pr~cipitation 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 to have passed over 

to an expectation of 'good' on the supernatural plane, as 

well. 

Obviously, such a transmutation has not been an uncormnon 

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 

g : ft. 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 the 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 f urrowed 

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 p roperties, 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 wruch 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 

of 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
arat e 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 

mythicoiinguistic thought it lies in its tendency to effect 

"the leveling and extinction of specific differences. Every 
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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 .•• (so 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 my t hic thinking i s somehow or other a mode of 



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

ly . (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, dat a-processing and 

retrieval, and information transmission . In these domains, 

t he quality of language is judged in direct proportion t o 

its speci ficity, its ability to set up a correspondence 

between the subject being discussed and the terms which are 

usnd 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 writ i ng, 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 compr ess a host o f intuitions, impressions, and 
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emotional a~sociations into a single term. Such a pr o-

cedure may also be described as the •subjectification' of 

language. It dea l s simultaneously with the interior and 

exterior factors of cognition, and because of this the 

thinker (speaker) is himsel f 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 t hirsty 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 
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"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 

have materialized in the form of a "rock" and "fortress"(295), 

"light"(296), a "spear" and battle-axe"(297), "shade"(298), 

and a "shield and buckler"(299). In the spontaneity of 

immediate 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 f igures occur in close coordination 

t o 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 j udgments are like the great deep; 
Man 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 plea~ures . 

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-

pr ehe nsible only when all of the figures are permitted to 

impact on our consciousness via their teleologically co~.mon 

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 
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~ 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 through 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. 

Symbo~s 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 meaus 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 Christian 

Crucifix, the Buddhist images of th~ Theravada Buddha, and 

in the Jewish Menorah. All 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 l ess a geo

graphical real ity than an experiential reality. It would be 

the point at which some ancestor discovered or encounter ed 

a life- saving water r esource 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 easil y 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 o f living water"(304), "waters (as) a 

wall unto them"(JOS), "waters (which) were made sweet"(306), 

water which gushed f rom the rock at Horeb(307) and a t 

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(311), 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 mediwn, 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 Wel l 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 

agrarian l ife style, the prominence of water in the mainten

ance of their survival was ~till foremos t. 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 drought and 

thirst i s 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 :i.mmanent in the effluence of 

water; life can be petitioned in the petition

ing of water; rain and dew are water; liie 

can be petitioned in the petitioning of rain 
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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 , rall 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 

compl e xity of the truth to which such symbols point is as yet 

so vas~ , so variegated, and so personal, that the forms of 

logical discourse cannot embrace it. What is expressed in 

these symrols 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 s up

plemented by the meditations of the heart in order to grasp 

~ 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 
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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. Thi s 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 

Lh~ir 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 opaque world is made. At that point, 

t hey 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 

bricol~ur(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 m'lke 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

o l ogy 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 inteI'lllediary 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 viewerl 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 throu~h which myths try to 
explain facts which are themselves not of 
a natural but a logical order(320). 

Such a form of cognition is still in evidence today, 

even i n 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-

cola2e 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 a.nd 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 

cvmprehensible 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 i n that i t 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-
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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); i t 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. 

way: 

We may summarize these views, then, in the following 

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 i dea that anything can be 
meaningless with which science at first 
res igned 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" 

(32 4) . 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 ic is here, so it is there." 

If we accept this alleged model-making enterprise as the 

corner s tone of human thought, we may yet wonder by what rules, 

if any, it proceeds in generating a superstructure. Levi-

Strauss' answer to t his question was first explicated in his 

1963 pu~lication, Totemism( 325). He there observes that there 

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

ency t o effect "the bi-partition of the universe into two 



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 of the 

elements from the "allh. 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). 

Tl~ugh he worked from an entirely different set of axia 

than Levi-Strauss, no less an authority than Emile Durkheim 

r~ached very similar conclusions about the characteristic 

forms of mankind's intellectual functioning. Re observed: 

••. association by contrariety .•• is a 
universal feature of humun 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 



inherently pursue a "cosmogonic" course of development. The 

im~licit challenge which underwrites all bi-polar taxoncnies 

which are employed in the description of some reality is "how 

to make opposition, instead of being an obstacle to integra

tion, serve rather to produce it"(329). Fu~thermore, it is 

not necessary to reser ve 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-

ph~ s ical such thinking is in evidence: Kant's "Antinomies 

of Reason'' , matter and energy, eleclron and proton, matter 

and anti-natter, 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 

ma1e and female. Obviously, there is nothing "primitive" 

about the exercise at all. The only point at which the pro

cedure becomes a problem for th~ 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 Totemisrn. 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 

t heir theorizing as being based on analogy . But when they 

simultaneously c laim 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? I s 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 procedur es. I 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 s tructure 

o f relationship between and among the various constituent 

elements of the precipitation-resurrection-salvation myth 

complex. In the unfolding of our nidrashic and poetic and 

liturgical materials we have had occasion to witness the 

employment of each ingredient. At times, we actually obs~rv

ed them being pitted in opposition Lo one another, vying for 

137 



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

s toration 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 i s 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 f ormulations 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 c an be 

shown to co-exist with all of the othe r forms of thought, 

r ight into our own stage of intellectual development. It 

does not treat ancient or primitive man as s omehow non

empi r ical in his thought processes and encounters wi th the 

material world. I n fact , if anything , just the opposi te 

obtains. 

Thr o ughout our r eadings in the primary sources dating 

from the Tannai t ic and 1\rnoraic ages , we could not help but 

be impressed at just how empirical and factually knowledg

ablc those generations were about the physical milieux in 

which they dwelt . For them, the general concept of ~ 

Olam (our "natural l aw" ) was ever being filled- in anew by 

the vast host of phenomena , behaving in orderly , repet itive 

harmony wi th the rules by which the world was governed . In 

fact , it was the reliable permanence of such observabl e 

organization on the material plane which made it easy to 

propose the existence of compatibly reliable models on the 

supernatural p lane, as well . 
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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 ~ycle in his native Palestine in order 

to organize his thoughts concerning the possible parallel 

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

In yet a third schematic rendering, let us note some 

of the parallels which come to mind upon even superficial 

recollection: 

Agriculture 

life from 
a see d ( Yil ) 

floral gen
e ration 
(buds, shoots, 
stalks) 

wheat and 
barley 
harvest 

ripening of 
fruits and 
vegetables 

fruit and 
vegetable 
harvest 

MODELS 

Meteorology 

CWl m:>"O 

70 nH>' 

Ruman Life 

life from a 
seed iln1i0 il!:>"C 

intra
uterine 
gestation 

death "cuts 
off" man's 
life 

aging 

parenthood 

Eschatology 

sequestra
tion in the 
grave 

ingathering 
(harvest) 
of the 
exiles 

Days of the 
Messiah before 
the coming of 
the Eschaton 

resurrection 

142 



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 desolation of God's chosen people and 

their sacred soil . The empirical patterns of agriculture, 

meteo1ology , and biology became the means by which t he 

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 f eatures 

which our "logical" minds find so bizarre, i.e. , the re

quirement of synunetry 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 

pur pose of completing the system of binary oppositions , and 

not because they form an intrinsic part of the secondary 

sphere itself! As indicated earlie r, since the entire un

dertaking is not fo r 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 preswne that it was also at that point that the vitality 

of the precipitation-resurrection-salvation imagery began 

to dissipate. In 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 t o 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 

l anguage differs from the preceeding approaches which we 

have examined in that it is less concerned with "myth

making" per ~ than with the matte r of communication i n 

general. In contrast to the \.assirerite school, which 

views language as the tool of conception, Wheelwright is 

concerned with the semanti c va lue of words and, therefore , 

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

tj on in the service of some intellectual viewpoint which 

is to be communicated(333); 3) "consurnrnatory myth ", which 

is a conscious "post-romantic attempt to recapture the lost 

innocense of the primitive mythopoeic attitude"(334). tn 

order to accomplish this ultimate form of expression, it 

is often necessary for the myth-maker or poet t o break with 

the norms of literary formulation developed in the romantic 

period, wtich tend eventually 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 charact erized by a surreal, dreamlike 
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quality which consciously imitates the vague and amorphous 

quality 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 •1anguage 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 language" (also called "open" or 

"expressiv~") , which are those terms and configurations of 

speech and gesture which strive toward expression of the 

complexities, paradoxes, and dimly perceived i ntuitions 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 thin9s and experiences to which it refers. It is this 

sharing which gives tensive language its living quality, as 

it str :ves 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 offer. He prefers to employ this term as the equivalent 

in current usage to the world coined by F. Max Muller, 

called "diaphor." By either name, the concept it entails 

is "the expression of a complex idea, not by analysis, ~ot 

by di rect statement, but by the sudden perception of an 
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objective relation"t.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 

co serve a "transmutative" function(341) , 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 bo~h 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 onl y to create a "tenor" , a 

kind or dynamical unity which is at once filled with 

tension; it is t his blending of centrifugal and centripetal 

forces which gives the figur e of speech its liveliness. 

There iE yet another mechanism which must be acknow

ledoed in the semantic treatment of myth a nd religious 

language , and that is symbolism. In general, we may say 

that on the level of language a sym~ol is the natural, 

thot•gh 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 
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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 symbol s 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 atti tudes in an intell ectually and 

emotional ly prepared reader. Such pseudo- statements are 

not ammenabl e 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 expr ession of an otheLwise 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 i ntell-

ectual commitment from the casual reader of such works. 

In place of full commitment there may be what Wheelwright 

cal l s "sty lized• commitment(348). Stylized commitment is 

in evidence, on the simplest level, when a person replies, 

''Fine," t o an i nquiry as to how he is feeling, without 

absorbing regard for his li t eral state of composure. Poet-

i c language requires of i ts readers this kind of sus pen-

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 a l to-

gether: 

A genuine religious believer is one who 
gives f ull commitment --- not necessarily 
to the sentences in their literal mean
ings alone, but to some half-guessed, 
half-hidden truth which the sentences 
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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 vit~lity 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 symbol ism 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 conununicating a particular 

point of view concerning certain metaphysical truths and 
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eschatological expectations to which the Jewish people sub

scribed for nearly a millennium and a half in t:heir intellect

ual 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 ~'nei Yisrael is inexplicitly, yet intuitively compared, 

sharing in 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 \•egetative 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 to fill the store

houses to overflowing, j ust 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 - c~~po ,c~,,~ ,~no ,c~?in ~~,, ,c~?giJ ioio 

- 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, ~D 

17 ;ioii , 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 (?oil) OWlt'1 ,~,ioi n,,., :i~wo and o~nz:m t'1"no 

to this litany is certainly not for purposes of logical re

flection. It, 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 e quivalent 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 

~nd r itual. 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 o f the 

vortex of God ' s eternal being to touch the ephemeral soul 

of man. 

The final question we may wish to address from Wheel

wright's perspective is why such symbol ism should itself de

cay and die? The answer which he pr oposes has to do with 

one of the chief limitations of language - it can become 

commonplace. There are enough e xamples of this process fam

iliar to us from contemporary e xperience 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 r esult of its being appropriated by every rhetorician 

speaking on behalf of an oppressed or tyrannized people , 

regardless of whether they are being murdered en ~ 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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ed s yr.ibol. 

Wheelwright ' s explanation for why the transcendent sig

n1!1cance of precipitat ion liturgy became lost and was re

duced to lts "steno-~ean1ng " alone would be that over time 

cmreless o r per!uncto ry use had dissipated its ener gy(350). 

A ; ar4llel exper1ence ~ay have been had by anyone who attend

ed a school where the ~andatory Pledge oE Allegiance to the 

flag was sa1d as part o! the da1ly classroo:n reg1ren. When 

!1rst e~countered i~ the :uven1le years such an exper1ence 

;-i:-h: !1a•:e been a raov1:19 and lns;nrac;.onal pract1ce. ey 

~do:escen=e, e~en though the sa;-e cocni:tve support systeM 

;c:ay $tll: ha~e been l~ vo~~e, 1: l& JUS ~ as poss1ble that the 

~!:a:1 :~ had gone out of the r1:~al as a ccnseque~ce o f the 

=on:e;-?t which !a~1llar.ty !S often sald : o breed . ~everthe

less, s•..lch a practice lS o !cen re:ai:-.ed precisely because it 

~as ~eer. !~st t~t-onal!zed, ~!t~o~: regard :or ~~at the tn

St!t~t!o~al ;-e;-ber :ee.s abc~t t~e prac :;.ce. But, then, 

suer. a ;ue;nber 1s no lor.c;e r !ler:orr:1:-."' ti4- r !cual and sa:_.::.r.g 

:~e !ornula for any ir.tr1ns1c puryose . He does ~t as a~ 

expression of loyal~y :o :he i~st1:~:!on . 

Sc, ~e =a~ concl~de, d1G :: ha ppe:: w1:h re~3r~ to the 

ri r3:•ers a:-.c rae;-.o r1a:s =or ra!r. a::d dew. r;;;at o:-ce ::onst1tt:.

:ec t he =~re~~st i;-age r : =~r ~~e expression a::d co:::ernpla-

e~~o:~a ly ~ecane ::o~n:ng b~: ~~a:~c re~~r.!sce~ces o : ~~e 

lif~ a! ~ - 5 ?en~le in ar.other ::re a::c ~l3ce . 
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155 

1) Prom th• Bible we knov that the Min season for the &11 
of dew wa in the late spring - early ~. that: ia, 
around th• t:ille of th• fl.rat ha.rTaat: ( r1· 14:6-8, ~· 
19112, ~. 1814, ~ 29119; Judrt• 613 - 8,40 ). ~ 
thia ccnC!Ition baa rwined relit Yely unc:hanCJed OYer 
the 1nternnln9 aillenia •-• apparent: frca the find-
1n9a listed on the c1ew ..... aur .... t c:b&rt in the ~-
~'*"'' 3\l!!S~• Vol. V, PP• 1601-16021 Vbich r~ 

eannuai all for the ~· 1947-1954. Thia would 
confU. that the h•de.t period• of dewfall are in the 

months of May throuC)h Sept.aber, although ... aureable a
llO\IDta fall throughout: the bl.lance of the year, •• we.11. 

2) "%n effect raina fall in %arael only during t:be period 
October through May, which i• called •the rainfall ••
aon.• The thr• central rainy months - t:be •winter• 
of the temperate cl!mat:~~' Dec:ember, January, and Feb
ruary - cantrilNt:• two-tJUrda to thr•-quart:era of the 
ar.nual rainfall in moat: region• of the country." 

"Rain - SMaonal Distribution or Regiam of Rainfall"; 
Bn~optdia Judaic;a Vol. rm; JeruAlall; Keter Pul>
ll 9 Co., Ltd.I 1,72; PP• 1522-1523 

3) "Wby are the gr:anariea of Babylonia al.wya filled with 
grain? Because there la an abundance of •ter." 

Ral»!>i Oahaya 
taanit 10a 

"Babylonia ia rich !>ecauae the ~at ia gathered 
eYtm When there i• no rain." 

Ray 
T¥ft1t 10a 

~ 221> notes that pu!>lic pc-ayers were offered in 
~onia in order to restrain the peril of flood. 

Jeree'•h 51:13 addr••••• Ba):)ylon as "thou that dwelleat 
upon many waters, abundant 1n tr••ur••·" 

:tn T~t 20a we are told by a. Judah I>. Ezekiel ~t: in 
his )rthe saasanians had excluded Jewa from being canal 
supe&'Yiaora. 

4) ~- 33:6 

S) Im• 34: 26-27 

6) ~ 2:23 



156 

7) ~· 11116-17; 28:15, 23-24; I Kings 8:35-36; ~· 5:23-
25 

8) Micah 7112 

9) Jldii· 7112-13 

10) ~ 4119 

11) ~- 2113-15 

12) '19E.• 50112-131 51143 

13) ~ 1:21 !!!• 6418-9; ~· 4:26-27 

14) ~- 312-3 

15) ~- 26112-15; Mal. 318-10 

16) ~ 1115-20; ~· 14:1-7 

17) ~· 68:7c 

18) ~- 27:28 

t9) ~· 27139 

20) ~- 49122,25 

21 ) ~· 33:13 

22 ) "And the angel of the Lord Aid unto (Hagar): •Return to 
thy 1datr•H and aubldt thyself under her hands.' And 
the angel of the Lord Aid unto her: 'I will qr .. tly aul
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 ahall bear a son; and thou shalt 
call his name Ishmael, because the Lord hath heard thy 
affliction... And ah• called th• n&1M of the Lord that 
spoke unto her, Thou art a God of s .. ing; for sh• Aid: 
'Have I even here seen Hia that ... th .. 1 • Wherefore 
the well .-s called a.er-lahai-roi." 

"And God heard the voice of th• lad; and th• angel of 
God called to Hae)&r out of h .. ven and said unto hers 
'What ail.th th .. , Hagar? f•r not; for God hath h•rd 
th• YOic• of th• lad vher• h• i•. Arise, lift up th• 
lad and hold hill fast by th• hand; for I will .. ke hia 
a gr•t nation.' And God opened her eyes and she saw 
a well of .-ter; and ah• went and filled th• bottle 
with .. ter and gave th• lad to drink. And God •• with 
th• lad, and he grew ••• " 



"And lt came to pass after the d•th of Abrahall tbat 
God blessed I:saac his son; and Isaac dwelt 1n Beer
lahai-roi." 

23) Deut. 8:7 

24) lhid. 33:29 

25) !!!.• 41:17-18 1 e:t. 1 Isa. 43:19-21 

26) l!!.!· 26:4; ~- 11:10-11; 28:12; llA· 30:23-25 
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27) H08e 6:1-3; 14:2-9; Joel 2:18-27; ~· 34124-31; 36: 
24-30 -

28) Judqea 5:4-5; ~· 291 pa••ia; 68:9-10; 147:1-8 

29) ~· 2:13; 17:13; ~· SS:t-2; ~· 36:9-10 

30) k• 16:4; ID!!!· 11:9; fil· 78:24 

31) 

32) 

33) 

34) 

35) 

36) 

37) 

~-
l2W 

Ia· 

~-
Isa. 
Jer. 

Ho•• 

Hos. 

32:1, ff.; 

3:1-2 

49:10 

55:10-11 

58:11; 
17:7-8 

cf., 

6:3 

1416 

38) !!.!.· 63 : 2 

39) zech. 14:16-19 

Pas. 147:15-18 

Psa. t:3; 36:6-10; ~ 29:19-20 

40) Rosh Haabana 16&, cf., !.:....!: Rosh Ha•hana 27:2 

41 > Taan. 21> 

42) For extensive discussion of th••• 11a91cal and syabolic 
implications pertaining to the pala-branch 1n particular, 
aee: 
Paul Ramanoff; "Jewish Syml>ols on Ancient Jewish Coins -
Palm and Palm Branch"; Jewish ~rterly Renew, Vol. 
XXXII:I (1942-1943); Philadelph~ PP• 435, ff. 

43) Mishn.a ~· 1:1 

44) ~· 

I 
i -
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45) 22.• Cit.; passim 

46) Mi1hna Taan. 1:2 

47) Ibid. 

48) ~.; cf•, !!ilhna !Ha• 1: 2, vbere Rabbi Judah and Rab
Jil'&lJ.ezer appear to disagree over the efficacy of pro
nowic:1n9 the -.ori&l phraH 1n pul)lic, insofar as it 
au999ata an outright call for the inceptJ.cn of the rains; 
if,•• Eliezer holda, it is only a •...orializin9•, then 
there is no dan9er of the ras.n. coming pr-turely, ef
fect1n9 a curH upon the festiftl; J.f, aa Judah Sapli••, 
the mention were indeed of no efficacy, then one llight 
as well aention the Power of the Raina all year long; 
that the halakha concerning the inception of the ••or
ial phrase restricts it to the end of the featiftl au9-
9eats that the •er• mmitioning in itself possessed ef
ficacy for prcmot1n9 rain*all. 

49) Miahna ~· 1:3 

SO) Da· 

51) ~· 32.b 

52) Yoma 53b 

53) IUshna Sot. 9 :12 

54) Miahn& Taa.n. 3:t 

SS) Xbi.d. 3:2 

56) cf., Mishna ~ Hashana 4: 5-6 

57) Mistma Taan. 3:4 

58) Ibid.; There is a diac:repency 1n the text ):)etveen the 
nUllber of proposed ):)ened1ct1ons (i.e., six) and the 
nuail>er of q!dolim (i.e., seven) to which they are related. 

59) For a full discussion of t:he doctrine, aee: 
Ephraim A. Urbach; lJtzal - Pirkei EllUnof V'deot; Jerusalem; 
Hebrew Uni.versity Press; 1971; pp. 440, f . 

60) !.E.• ~· 66 

6t) Mishna !!£• 2:2; Kishna Tam. S:t 

62) 15· 6tb 

63) ARN 40 

-



I 

t 

64) .!!!: • 56b 

65) Mid. !!h· 68:7 

66) ~· 111b 

67) ~· 90b-91b, passia 

68) ll Mace. 719-11; ll Esdra1 2:16,45; 7:32; ~· ~ 
Sol. 5:15,f. 
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69) Enoch 58:3; 91:10; 100:5; A22£• .2f !!£.• 21:22-24; 42: 
7-8 

70) ~- 22:23,ff.; Marie 12:18,ff.; ~ 20:27,ff.; 
~4:1-2 

71) Wars ll. 8:2-14; Antiquities Y.VXll. ti4,ff. 

72) San. 90b; 91a 

73) San. 90b; cf., !!£• ~· 28:3; ~· ~· 18:t 

74) ~· 90b; 91b 

75) m_ 33, end 

76) ~- 90b 

77) :Ibid. 

78) ~· 91a; 91b; Ket. 111a 

79) ~· 90b - 91b, passim; Mishna ~· 10:1 

80) San. 90b; cf., ARN S concernJ.ng Sadducean denial of the 
resurrection of the dead 

81) !Y !bY !G· 9:5 

82) Mi.shna ~· 10:1 

83) 22· ~.; P• 23 above 

84) San. 90b, citJ.ng .!!!.• 26 :19 

85) f8i. 33 

86) San. 90b 

87) !&[. ~· 28:3; Lev. ~· 18:1 

88) Q.e.• ~.; R. Eliezer, p. 23, Rabban Gualiel, P• 26 

I -
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89) M1ahna !s• 5 :2 

90) lUD.• 2b 

90a) Sole.on Schechter; "Genlzah Specimens"; Jewilh ~art~ly 
R•vit:, Vol. x (Old Series>, 1898; New York; nKPU 
llsh 9 Co. (1966); PP• 654-659 

91) Hi•bn& ~· 9:2 

91a > tun• 31a; .!K.· 48b; LX· hm• 4: 5 

91b) Arthur Maraorstein; "Th• Allidah of the Public Past Daya" ; 
Contril:NtionJ $,e the Sd.ent1f1c Study of Jewish Liturgy; 
Jakob Peteu owak1, ed.; New York; KTAVPubl!Shin9 Co. ; 
1970; P• 451 

9tc) !.!!• 61:1-3; cf., !!!• 40:9, 52:7; !!..!.• 96:2 

92) M1thna !!£.• 9:2 (reading with the Yerushalai) 

93) MJ.ahn! !!:£· 6:8 

94) !!.!!.· 37:4 

95) Miahna ~· 5:2 

96) Arthur Marmorstein; "A ttiaunderstood Question 1n the 
Yerushalai"; Jev1f: Quarterly Rg•iew, Vol. XX (1929-
1930); Philadelph ; PP• 313-32 

97) Ibid.; P• 319 

98) Ibid. 

99) ~· 

tOO) Melthiltt, Parashat B'ahalach 5 

101. Sifrei D'varim, Piska 42:14 

t02) ~·; Piska 39 

103) Ibid.; citing~· 27:28, Q!!!t• 32:2, Hoa. 14:6, IU.c. 5:6 

104) Taan. 6a 

105) ~- Rab. t3:4 

t06) supra., pp. 17-18 

t07) PRE 32 

108) Sifre~ D•va.ria, Piaka 33 :1 

I " 
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109) !.!......X.• Taan. 1 ;1; cf., !.!._!. Ber. 9a 

110> Ill:· ~- 75 

111) Sifre1 D'T&ria, Piska 28 

112) ~' Piska 1:4 

113) Si(rei D'varia, Pisa 40:12 

114) Por a full cli.scuaaion of thi.s notion, aee: 
Theodore Gaster; ~ Ptsiti.ala of the m1fh Year; 
New York; A Ccmll.-it:ary ciaaalc; 'iJS2,19J pp.~, ff. 

115) Sifrei D'yaril!, Pialta 40:12 

116) tun· 23b 

117) Dli·' 8a 

118) Mid. lth.· 119:1 

119) '!:!_!.• ~· 1:1; cf., :L....I• IA£• 512 

120) tun.• 8b 

121) ~-. 7b 

122) ~-

123) ''When heaven is shut up and there is no rain, when they 
do sin against 'fhee, if they pray toward this place, 
and confess Thy name and turn from their sin when Thou 

dost afflic:t th•, then h•r Thou in h•ven and forgive 
the sin of Thy servants and of Thy people Xsrael, when 
Thou teac:hest th- the good way wherein they should 
walk; and send rain upon Thy land, which Thou haat 
given to Thy people as an inheritance." 

124) ~· 6a - Rav ~nilai b. Iddi for Samuel 

125) see Reah Lakish's notion of Judgement Day in Avodah 
Zarah 3b-4a 

126) lun· Sb 

127) Sifrei o•varilD, Piska 306:2 

128) l!!.!1• 7a 

129) Sifrei D'varim, Piska 306:2 

130) Chaim Nachman Bialiki J. Ch. Ravnitzky; Sefer Ha-agCJ!dah; 
Tel-Aviv; Dvir Press; 1956; pp. 203-215 

I ..... 
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131) A typJ.cal su.aary of these and related expectations can 
be found in Sh.-ot Rabl>ah 15 

132) ~- ~- 15 

133) ~· ~· 66, citinq Pas. 133:3 

134) R. NehMliah in ~· ~· 15 and Resh Lakiab in m• 
Be· 36 

135) Taan. 1.0a, an anonymous B•raita 

136) 

137) 

138) 

139) 

140) 

Rabbis Eliezer and Joshua; Supra.; pp. 17-18 

cf., Taan. 7b, where R. ~ l>ar ~ni.na says, "Gr•t is 
the day of the rains as the day i.n which the h•vens and 
the .. rt:h were cr•ted" , citing Xaahb 45:8 as his t~ 

~ 5:7, for the opinion that Nisan is to be the naonth 
of the 1nception of the Redemption 
fU. 32 and Sotah 121:>, for the view that Erev Peaach will 
be the inception date for the Red .. ption 

In some opinions, only in the Land of Israel: see Rabbi 
El•ar 1n the na.. of Ratmi Siaon coaaenting on ~· 
37:12 in the r))bati, as well as M.1.dralh Ttn;hunaa, Par
aahat Va-Yech 3 

~ 5i9J Of the particular seven-year period preceding 
the c:c:a1n9 of tbe Mead.ah, tbe ~J.a taught that 1n 
the first year "•••X caused it to rain upon one c:1ty9 
and caused it not to rain upon another city; one piece 
was rained upon, and the piece whereupon it rained not 
withered" < ~ 4 : 7) 

141) IS&· 112!'1 

142) ~ 2:23 

143) ~· Teh. 126:4, citing proof from II ift• 22:16,f. 
see also, hl!l.• 8b where R. Yochanan 9 Yea the .... 
exegesis 

144) ~· 90a - 92a, ~tsim. 

145) ~- 91a 

146) ~- 88b 

147) ~- 12.b 

148) L...I.• Taan. 1:1, cf., !L..X• 1!£• 5c2 

j .... 



...... -----------~ 
149 > Taan. 2a 

t SO> ~· 113, end: This !.991dah and the parallel one in 
~· Taan. t:! and T. Y. ~· 5:2 are only coaprehen
sil>le if it is ac:Jmowled9ed that the author• av Eli
j ah as h.artnq tc rescJ.nd his vow to withhold rain and 
dev l !......!!!• t 7:: ) in order to revitalize the widow's 
decMs•d aon C 17:21-22) throu9h the qood a9enc:y of dev; 
note also that in !.JS.9• 18: 1 God does not have to aalce 
menti,:,n of releasing the dev, having already had to do 
so to enable the widow's son•a resurrectio~ 

: 52) re1. 68&: ~· 91a 

153 ) Oe.r. Ra~. :3:6 

3c.r. 33a; Taan. 7&; 
a.er. Ra.b. :376 

cf • , R. ~ia bar Al>ba in : S~ ) 

: 56 ) s.an. 90b, Sonc:inc Talmud tra:-.slation 

: Se ) !'he id~t1=1.&!>le sources cited in this p&per thus far 
::-ve: a period f:c::a the era o! Yavneh {ca. 70-!3G c.£. > 
'-C -~ Z~"fl" (. C.. · \!O C. L) 

: S? ) ~ere !.s an apocryp.i.al tale relatin; t~.a~ wher: it was 
~iscovered that it was possible to 1.ftpoae a subl1ainal 
sessa9e o~~ ~ ~he ~r~es of a motion pict~• fila, ~he 
di:ec:t=r, Al~red Hitchcock, had technici.a:a de;>i:t a 
:eath ' s h•c! 1.aaqe c pon those scenes intended te pr~ 
duce ! ear in the viewer • The 1.Dt.!. ; e WOtJ l d, of c:o1.0..r se , 
o:::y :eP,ster in the viewer's ur.ccnsc:i::Ns :U,.--,~, ~ 

wouid be all the aore affective for he.igtlten.i!l; a.:.
xir.:y thereby. 

: 60 ) ?a&n. ~ 

: E: J ::!>!~. '-
: 0 ~ 1 ae.r. in 

:63 :1 ~· n 
: 64 ) I:bi.d. ~9& 

1E5 ) zua. €'b 

:66 ) I. "· a5b 

.., -- . . ~ ' §K • ~C: 

I 
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168) 19£· 58b 

169> suor•·· P• 29 

170) Rabbinic nomenclature consisted of an enormous leJdcon 
for designating "rain", 99•, ii,,., . ~ ip?o ,D"~":n ,,07.J 

.iiY"~, O~l ,?" ~K O~l .~oiw D~l ,l?iv 
Why not treat ?o as just another 11&nifestation? 

171) l.!....I.• tAA!!.· 1 :1 

172) ~-

1 73) tu!l.· 3)) 

174) 

175) 

176) 

177) 

178) 

179) 

180) 

181) 

182) 

183) 

184) 

185) 

186) 

187) 

188) 

189) 

190) 

!.!.....!.• 1!!!! • 1 : 1 

tun.• 31-)) 

I))id. 

Supra., p. 29 

!!!!!.• 4a 

Israel Davidson; Hachzor I.!!!I!.; New York; Jewish The
ological s-1.nary; 1919; p;-xii 

"IC&llir, Eleazar"; ~clopedia Judaic:a, Vol. X; Jeru
salem; Keter Pul>lis~ House, Ltd.; 1972; PP• 713 

~· ~·• supra. 

I))id., P• xxi 

I))id., P• xxiii 

Israel Davidson, ed.; Genizah Studies (Vol. III) Litur
gical and Secular Poetry; New York; Sefer Hermon 
Preas;-rf2e, 1969; P• 2 

D!M.· 
Menach• zulay, ed.; Piyxutei Yannai; Berlin; Schoclcen 
Books; 1938 

I))id.' P• 25 

~ .. P• 42 

I))id., P• 52 

~-. P• 75 
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191) ~., P• 82 

192) ~., P• 96 

193) IJ:>id., P• 104 

194) ~., P• 144 

195) ~., P• 165 

196) ~., P• 171 

197) Ibid., P• 191 

198) ~., P• 220 

199) ~., P• 226 

200) IJ:>id., p. 64 

201) ~., p. 64 

202) ~., P• 89 

203) ~., P• 252 

204) ~-

205) Menachsn ZUlay, M.• ~· 

206 ) I. Davidson; Genizah III ; PP• 22-23 

207) M. Zulay, ~· ~.; PP• 361-363 

208 ) ~., PP• 386-387 

209 ) I . Davidson, ~· CJ.t. ; P• 7 

210) ~., P• 37 

211) ~., P• 40 

212) 11ll.4., P• 41 

21 3) Ibid., P• 44 

214) ~., P• 46 

215) For a full discussion of the belief that Isaac was be
lieved to have been resuscitated from death after the 
Akedah, sH: 
Shalom Spiegel; The Last Trial; J udah Goldin, trans.; 
New York ; SchocJceil"BOOki; 1956,1969 ; PP• 28-37 



216) 

217) 

218) 

219) 

220) 

221) 

222) 

223) 

224) 

225) 

226} 

227) 

228) 

229) 

230) 

231) 

232) 

233 ) 

1 66 

Ismar Elbogen; "Kali.r's Geschm-K011Pos1t1on" ; J!Wish 
Studies in lleory of Georae Ale:pnder Jtohut; New 
York; t91J; PP• 11-a-- 177 

"1Call1r"; &ns;yclopedia Jucla1ca i ~· ~· 

I. E1boc)m; ~· ~. ; P• 177 

Herman Adler, Arthur Dans, ed. ; ~ce at the SW.qoqu1 
~·; London; Geol'CJ• Routlgeand Sona, Lt: ; 
r tion>; 1920 - 1922; p. 174 

D!!l· 

~- 37:1-2 

H. Adler, A. Dari.as Loe. ~.; pp. 1. 77-178 

~·· PP• 179-180 

ru!·· P• 181 

~., P• 184 

~-. P• 185 

I. Elboc)en; ~· Ci.t.; PP• 170-171 

I. Elbo9en; ~ ~· 
Also s .. : 
I. Elbogen; "Kali.r Stucliea"; Hebrew Union Colleqe e
!!.!!!11 Vol. XII (1926); ~cinnatl ; PP• 215-224 

) y f~P ;"( O~l~i ) ~c~ • c1 •' n 1• 1 , c, p~ " :•,,Y , ,w •• ~' 
; o• o,,, •s•,c n~x, ~ ;o•~wii • :( n~ ) "n~ , ,~ 

c~p-n "oy ; 1976 
E~en, in his "Kallr Stuclies" (Loe. ~., page 216), 
notes that no such systematic stuay-ha8been done un
to his time, while Fleischer (1d5.. ~., page 108) ac
knowledge• that such aymboliaa exists, but Mk•• no 
effort to detail his ol:>servation. 

I. EJ.bo9en; "Kallr Stucli••"; mz.g Ill; P• 216 

~., P• 219 

eg., Adler and Dana• •cbsort contain only the ac
rostic third section• of the 2!YYm:ia 
David De Sola Pool, ed; The Traditional ?aY!£ IQQk; 
New York; Behrman House PUiiilahlng; 1§60; PP• S~ 
569, 493-495 

, -
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233a) '!'hough Schechter•s text of the Gnyrot Benediction 
toq)C)Sed us to a aillllar phraa1n9 regarding elev, th• 
manuscript froa which it is derived is froa the cai
ro Geni.zah collec:t.lon and, therefore, its date of 
coapoaitS.on is uncertain. Though the tradition re
corded there •Y be considerably older, there is no 
way of Jcnowin9 that it antedates the ru.nth or tenth 
c•tury. Kallir, on the other hand, certainly liv
ed no later than the eighth, and poaalbly enn the 
seventh century. For the aoaent, then, we are in
debted to him for preaerring this formula. 

234) The texts -ployed in our study derive froa the fol
lowing published works: 
British MuaeUll Codex 613 (14th - 15th century) 
Sul&b6r9er COdflX, J'Md•h Th_,lQOical Sellnary (1516 C.E. 
Oxford Codex 1095, Bodld.an Lilx'ary (1426 C.E.) 

Th••• texts appear in: 
Darid Hedegard, ed.; Sede.f ~WM. §Is!!!; Sweden; 
Motala, Broderna Bor9stroma AB;""'"'1Jfi 

OUr text: of s1~ac11a i s that of : 
Israel De.rids~ Aaaf • :Iaaachar Joel, ed.; 
Siddur !I!, Sttdia G&on ; Jerusal•; M'ld.tzeJ. Nirdaaim 
Milahincn 1941 -

235) ~ ~ Amrf!! §!lg) ( .HA$i. ) ; PP• 34-35 

236) l:bid. 

237) Ibid., p. 34 

238 ) Ha-Manhig XVX of R. Abrahalll Cea. 12th - 13th century) 
Cltea the recitation of this memorial in the ~ 
season as a Provenc;e.1 cuatoni 
Also sH: 
Scniah Siddur, Xerox University M1c:rof11a #4531, be
l eved to date from the 15th century 

Moses Gaster, ed.; Ider 'f Praxer AMrdi.ng to th• 
~ Rite of the London !._DhU_ Con~; LonCioii; 
I Hen.ry'Fro;;;cJe, Publi er ; 1 1-=-1:iru6 

239) 'l'h&t t..'\ere were aultiple traditions for the wording 
of the entire Sh•on•h Earei., even aa late aa ~ 
era of the medieval student of liturgy, Al:Ndrabul, 
is indicated by his remark: 

N? "~ af'11 W ~?1 , 10 ' (il,~Y ill1 7JW? ) , , l'NW '7 il~.,l 
il:l' n ,n~ 1' lY:l ,,~y ill10W ,O,~iii D7WJ D ~ po ~Jon 

. . • ni::i' n l ' ~'oio W' K?~ ilJ ' nJ 
~ P ·~, ; o ~wn ; a ·;~ , ~~ :•wi • n•xi ~ :O?wil Din11~~ 

I -



240) S1ddur Rav SUdia Gaon ( SRSG ); pp. 20-21 

241) Xb1d., pp. 22-23 

242) ~; PP• 35-36 

243) DM.· 

244) ~. 

245) The s1gnUic:ance of this quote 1• that if there 1• 
an abundance of produce the profiteers "111 not :be 
a!>le to oppress the poor with high pric•• 

246) §.Mg; P• 40 

241) The faaiU.ar ai~th on ~· 16:6, where "blood" 
(literally, _"))1 •"> occ::ura a• an in•trwlmta11ty 
to life, 11nlta the bfo manifeatationa of ))lood in 
Jw1•h hi.atory (Bl! mil.eh and ~ hl.-9•ch) to the 
obtaining of aalvation; both llliah an CJ~ of 
course, are also linked to the per11ona9e Ol'EI'ljah, 
a fiqure of pre-eainent eac:hatoloqical significance 

248) ~; p. 22 

249) ll!!d•t P• 185 

250) This eugeal• is wpplied by the editors of ~ in 
a footnote to the original text 

251) ~; P• 380 

252) Xbid., P• 381 

253) "Agriculture"; ~clopedia JudaiCf, Vol. Ill; PP• 
401-403 

" ••• frOll the end of the eighth century agri
cult ·.are became a marginal Jewish occupation 
in both Olristian and Muslia lands." (p. 401) 

"•••in the greater part of medieval Prance 
and Geraany ••• the Jews who enga9ed ~ agri
culture were the exception rather than the 
rule" (p. 403) 

168 

254) Heinrich Brody, ed.; Selected Po.s o.f Judah K!levi; 
Philadelphia; Jewish Publication Sociity of America; 
1924, 1974; PP• 99-102 

254a) Undoubtedly, the opinion expressed here ia based only 
upon ay own subjective criteria. others are welcome 
to their own interpretation, which might include the 
claim tbat the imagery still possessed mythopoeic 
vitality for both the poet and his potential audience. 

. . -



255) :"•itJ 1:ll( oni:uc ':l, , 0111l1 ?o n1 '1!>n" ;onH>- J :l ''>n !>J 
;o'~~, , , : n' 7~o?~ on,J~ 11JJ ? ?Ji~ ,~o - c;n)~? nnlo 

256) 

257) 

258) 

259) 

260) 

261) 

Ibid., 

D>J.d., 

~ .. 
~-. 
D>id., 

~·· 

pp. 

pp. 

pp. 

p. 

P• 

PP• 

0'111n 

99-102 

105-108 

99-100 

99 

102 

102-108 

169 

262) It may be noted that whenever an act of "resurrecti-::>n" 
was ef~ected at the hands of Elijah or Elisha it was 
connected in the mind of the author of Pirkei D'Rabbi 
Eliizer to acme prior act of kindneaa performed by the 
rec pient (or Ms family) who received the miraculous 
intervention; presumably, this was viewed as a fulfill
ment of the promise, "Tztda!cth tatzil mi-mavet. " 

263) N. Sen-Menachem; 22.• ~; P• 105 

264) Lived in the late-tenth to early eleventh centuries; 
center of activity in Mainz; was highly regarded as 
both a PQsek and ~vvetan by Rabbenu Gershom and Rashi 

265) A @YYetan also resident in Mainz, ca. 1020 

266) His center of power was Mainz, from the aid-tenth to 
the early eleventh centuries 

267) He dwe1t in Mainz, where he was the elder colleaC)Ue 
of Rabbenu Gershom; as a payyetan he was heavily in
fluenced by Kallir and Moses b. Kalonymus 

268) He studied in Mainz and functioned throughout the 
li.tter eleventh century 

269 ) Herman Adler, Arthur Davis, ed. ; Serri.ce of them
!.929\J-l - Passover; London; George Routledge and Sona, 
Ltd.; Fourth Edition; 1920 -1922; P• 257 

270) Ibid.; P• 231 

271) Xbi.d. ; p. 232 

272) circa, 1230 - 1232 

273) Adler and Davis; Tabernacles; PP• 234 - 235 

" -



274) ~.; p. 60 

275) ~.; PP• 49 - SO 

276) Ibid.; p. 58 

277) Por the origins of this notion see, :tsait.b 65113-
25 and Z!cha.ri.ah 14:6-9 

liO 

278) Adler and Dari.a; Tab!rnaclet; p. 237 
This~yyyt 1• of uncertain authorship, but the open
ing••• n"I Xll 1n1~ ac:i o·• also appears 1n the work 
entitled )~ 1~~· ~ l· ~~. which is attributed to Dan
iel bell Jacob (which may be found in this voluae on 
pp. 234 - 235). 

279) Haqahot to SeMaK 2:11; cf., !!!£, Orach O\aim 114 

280) The psychiatrist, Viktor E. Frankl, founder of the 
psychotherapeutic school of Lo9otharapy, has observ
l!d and taken issue with this tendency: 

I once came across a quotation definin9 man as 
"nothi.n9 but a c0111plex bioch .. ical mechanism pow
ered by a cOllbustion syat9111 which energizes com
putor s with prodigious storage facilities for re
taining encoded information." ••• The stat..ant 
is erz-oneous only insofar as man is defined as 
"nothing but:" a cOlllputor. 
Today nihilism no longer unmasks itself by speak
ing of "nothingness." Today nihilism is masked 
by speaking of the "nothin9-l>ut-ness" of man. Re
ductionism has ltecome the mask of nihilism. 

Viktor E. Frankl; The Will To Meaning - Foundations 
and Apftications of Logotherapv; New York; New Amer
ican L rary; 1969; p. 21 

281 ) August wunsche; Q!! Sagen YS!!! Lebensbaum und Lebens-
wasser; Leipzig; 1905 

282 ) ~.; p. 11, f . 

283) Ibid.; P• 74 

284) ~.; pp. 74- 75 

285) Raphael Patai ; "The Control of Rain in Ancient Pales
tine - A Study in Comparative Reli9ion"; Hel:>rew !!!l
ion Jolleg3 Annutl, Vol. XIV (1939); C1ncinnatl ; 
PP• 51 - 86 

- :n t\ , ,,i77H. 7'1 r,l\il nv" 1" ? 1~mo - u" ::>ii :"a.:os ? • !> ., 
: ~":l l\ .. ?n ; -,• :i i nx ~ ' :i : ill .J'Jil1 ~n;:;ii n u . 1;mJ ''~~' ,x.,n 

_J 
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286} R. Patai; "Control Of Rain"; PP• 281-282 

287} &rnst caasirer; Language and Myt:h; Suzanne K. Langer, 
trans.; New York; Dover Books; 1946, 1953; P• 24 

288) llU.4.; P• 26 

289) Dli•i PP• 91 - 92 

290) ~-; P• 90 

291) ~.; P• 35 

292) ~.; P• 33 

293) ~. 

294) Ibid.; p. 41 

295) Palm 18:3,32 

296) Palm 27:1 

297) Psalm 35 :3 

298} Psalm 121:5 

299) Psalm 91 :4 

300) E. cassirer; Qe_. Cit.; P• 86 

301) D>id.; P• 56 

302) ~· 16:7 

303) Il:>id.; 21:19 

304) llWl·; 26:19 

305) Ex. 14:22 

306) !1Wl·; 15:25 

307) Xbid.; t 7:6 

308) IDM!.· 20 :8 

309) Ibid.; 21:16,ff. 

310) .Josh. 3:13,ff • 

311 ) .Judges 5:4,21 

312) ~· 11:1; 18:1 

-



313) 

314) 

315) 

316) 

317) 

lt8) 

319) 

320) 

321 ) 

322 ) 

Ex. 16c4,14--15 

~- 1:7 

£. cassirer ; Qp_. Cit.; P• 97 
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Claude Levi.-Strauas; 'l'he ~"'91 JllJ.nd; Ch~ca90 ; Univer
sity of Chicago Preas; 1§ , 1 76; p. 22 

Ibid.; PP• 16-22 

D>J.d.; P• 17 

D>id.; P• 18 

DM·• p . 95 

All>e.rt ca.mus; The Myth of Sismua and ~her EtM~I; 
New York; Alfred A. Knopf, Publsher; ! 7; pp. 1 -20 

c. Levi-Strauss; Q2.. Cit.; p. 21 

323) I.bJ.d.; p. 22 

324) Ibid.; p. 93 

325) Claude Levi-Strauss; Totemiam; Boston; Beacon Press; 
1963 

326) Ibid.; p. 41 

327) Though I cannot recall the ex.act source of this quota
tion, J: believe that it occurs 1n: 
G·:>rdon w. Allport; Pattern and Growth 1D Ptrsonalitv; 
New York; Holt, Rineh&rt, and wListon; 1961 

328) As cited in c. Levi-Strauss• Totemip, page 90 

329) c. Levi-Strauss; Totemisa; P• 89 

330) ~his diaC}l'am is based on a similar presentation 1n c. 
Levi-Strauss' The savage M1.nd, page 93 

331) Philip Wheelwright ; ''The Semantic Approach to Myth"; 
~ - A SY!!isiuna; Thomas A. Sebeolt, ed.; Bloomington, 
iiidrana; J:nd~na University Press; 1965; PP• 154-168 

332) Ibid.; p. 1 55 
It should be noted that this f ora of myth seaas to be 
the equivalent of what Cassirer, too , regards as the 
fundament of myth. 

333) l))id. 

-
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334) •· Wheelwright; 22.• Cit.; p. 156 

335) Ibid.; p. 157 

336) Philip Wheelwright: Metaphor and Reality; Bloomington, 
Indiana; Xndiana University Press; 1§62, 1973; p. 33 

337) ~-
338) ~-; pp. 45-69 

339) This Herbert Read's definition, as cited in P. Wheel
wright, "Th• Semantic Approach", page 158 

340) P. Wh .. lvright; Metaphor; p. 71 

341) Ibid. 

342) These aamples are Wheelwright's (Ibid.) 

343) Ibid.; P• 93 

344) ~.; p. 98 

345) Ibid.; p. 95 

346) Ibid. 

347) P. Wheelwright; "The Senwantic Approach"; pp. 165- 167 

348) Ibid. 

349) Ibid.; PP• 166-167 

350) P. Wheelwright; Metaphor; p. 47 
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