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[. INTRODUCTION

As in many religions, the concept of holiness or sanctification

( awv1p ) is fundamental to much of Judaism. The root g1 is derived
from the meaning "to be cut off" or "to separate.“] R. Alcalay defines
it as "to be consecrated, sanctified, become holy; to be forbidden."
Combining these definitions indicate that something holy is that which
is put aside (for a special purpose). Holiness in terms of separation
exists throughout Jewish ritual objects, ceremonies, liturgy, and even
the Jewish people. The idea of the "Chosen People" is that the people
of Israel as a separate and holy nation, anw171p oy. Much of Torah
law is given the reason that because God is holy, so too His people must
be holy by fulfilling His word. The tractate in the Talmud concerned
with sacrifices and the ritual instruments of the sanctuary is called

o*w7p . A marriage ceremony is appropriately named jsgiip, since
the wife is separated out to be specifically for her husband. The

o1*1 nuy1p is the prayer which sanctifies and declares the special
nature of the Sabbath and other holidays, while the nwn ngi11p de-
clares God's holiness. And yet with all these, only one ceremony is

named "separation," namely havdalah .

The havdalah ceremony is recited at home, at the end of the Sabbath
or festivals, after three stars appear in the sky or at such time when
they would be seen. The core of the ceremony consists of four benedic-
tions. The first, 73327 *73 K713 a"pa *7xa is recited over a
full cup of wine. If there is no wine available, any beverage except

water may be substituted, at which time, instead of the benediction for

wine, the appropriate blessing for the beverage in use is recited. The




second blessing, OYCZwa *Y3'p K13 a"pDx *"R2 is recited over
fragrant spices. One then inhales the spices to receive their pleasant
fragrance. No specific type of spice is required for the ceremony. A
third blessing TKT YIIRZ X713 a"pK *"Ka is made over
Tight or fire. It is common to utilize a braided candle for this cere-
mony. If none is available, placing two candles together is anacepted
practice. Other vehicles of light or fire can be used when no candle is
available. "While this Blessing is recited, the hands are spread toward
the Tight, so as to make s.me use of the 1ight....“2 Unlike most bless-
ings over candles, recited on the Sabbath or on different holidays, this
blessing does not command one to kindle the 1ight, but rather praises
God, "the Creator of lights of fire." The fourth benediction is the
focal point of the ceremony. It praises God for various acts of separa-
tion, especially the distinction between the holy and the profane them-
selves. The usual text is as follows:

8% Nk 1°3 VA% @1p 13 2v1ana A"sK *"Ka

*2% Nuyg *yU°30d DY* J*a avpyY YKIOY ('3
«210% wIp 1va YrIa3pa *"Kka agyon

In addition to these four benedictions there are presently three
other sections of the ceremony. These sections have varying usage both
in the contemporary ceremony and in the different earlier prayerbooks.
The first additional part precedes the already outlined core ceremony.

It consists of several biblical verses:
71 ATD0TY YYTY YD INOK KV NEpaKk *nyig* YR nan

(Is.12:2) LAZIGY D Yary @
(Is.2:3) LYITA YI'YDD ]10UT3 02 ONIKDY
(Fs.319) .a%0 7N373 oy Yy agiwca A%
(Ps.L€312) .70 3p¥* 7 9K 13Y 3190 Y3azy NIKas @

(Es,B:16) LMP*1 ]16EY A0DRY ANIK AACA BY1IACY?




137 ar*an 13
(Fe.116:13) LKIPK 1 OW3AY KOK A¥ILY DID

Throughout their existence in the havdalah ceremony, no one Tist of
verses has been universally accepted and these particular ones, in
fact, are not found in the Sephardic prayerbocks.4 They will be dis-
cussed in chapter three of this work.

Following the four benedictions, there are a number of hymns
which may be sung. These two vary from prayerbook to prayerbook. The

two most popular are HaMavdil and Eliahu Ha-Navi. Mordecai bar Hillel

comments that he heart the piyyut HaMavdil recited aloud in synagogue

at the conclusion of Yom K'ippur.5 Moreover, Eliahu HaNavi is generally

included in the ritual of the Passover seder. Thereby, both hymns are
not 1imited to use at havdalah alone. However, for a number of reasons
to be discussed later, these two hymns are an important part of the
havdalah ritual.

The third addition to the havdalah ceremony to be analyzed here is

the petition for peace in the coming week. The Hertz siddur contains

6
this petition in its present form, Ribon Ha0lamim, but there exists a

dissimilarity in text between siddurim in common use.’ The status of this
section has been altered at various times in history, and it is not now
usually considered central to the service.

Obviously an appreciation of havdalah implies a prior ability to
discern the two realms or entities being divided. Thus, the arvit
tefillah of Saturday night contains an insertion in the fourth benedic-
tion, known a§n31:‘1,1r,(favor us with knowledge) in which the notion of

havdalah is connected with the gift of discernment. Once this knowledge




is affirmed, the havdalah rite may be meaningfully performed.

Throughout the ceremony the knowledgeable participant is cognizant
of a number of ideational themes. These themes are especially charac-
teristic in the three additional sections: the biblical verses, the
liturgical hymns and the petition for peace. We shall see that these
additions to the havdalah ritual amount to 2 reinterpretation which
emphasizes the attainment of peace and ultimate redemption (or salva-
tion). We shall turn later to a fuller definition of what we take the
term "salvation" to imply. For now, let us say simply that the themes
of peace and salvation are linked one to the other, since a future of
peace is one of salvation and vice versa. The biblical passages, the
hymns, and the petition paragraph are intertwined with this all-encom-
passing dual theme. From an ideational perspective, their use in the
ceremony, although optional and variable, should be considered almost
as essential as the original four benedictions, if the peace and salva-
tion theme is to be expressed.

These addtional sections of the ritual will be analyzed to deter-
mine how and when they entered the liturgy. A1l components of the
ritual will then be examined to describe the ideational overtones they
provide to the ceremony as a whole. However, before the thematic aspects
of the havdalah ceremony can be discussed, it is necessary to describe
the historical development of the liturgical rubrics which express them.

This poses a problem since there is an absence of any single work
which encompasses both the origins and reasns for havdalah, its develop-
ment as a liturgical ceremony, and finally an analysis of the present-day
rite. Therefore, this work proposes to look at these origins, discuss

the reasons for the various parts of the ritual, trace the evolution of



this service, and examine the material in relatinship to the contempo-
rary observance of havdalah.

In tracing the origins of the ceremony, the Bible, the Mishnah, the
Tosefta, and both the Babylonian and Jerusalem Talmuds (Gemaras) will be
used. Thus, the content of the havdalah ceremon will be determined at
each stage in time (i.e., after the Bible, after the Mishnah, etc.). For
the geonic period responsa of the geonim and the two earliest compiled
prayerbooks, that of Rav Amram Gaon (d. 875) and that of Rav Saadyah Gaon
(d. 942) will be consulted. Prayer manuals from the early Ashkenazic
rite to be analyzed are Mahzor Vitry (eleventh century) and Siddur Rashi
(twelfth century). For an illustration of the early Sephardic liturgy,
the work of Ibn Ghiyyat (1038-89), Halachot Kelulot, and of David Abudarham

(ca. 1340) Abudarham HaShalem will be used. Finally, a number of the

more contemporary prayerbooks will be compared to one another. Both the
Ashkenazic and Sephardic rites will be included in this study.

A number of secondary materials offer a clear picture of already
existing knowledge about havdalah. The two majér seconary works used are

the Encyclopedia Talmudit, and Netiv Binah by Issachar Jacobson. In addi-

tion, A Companion to the Authorized Daily Prayerbook by Israel Abrahams,

and the articles on havdalah in the Jewish Encyclopedia and the Encyclopedia

Judaica furnish good summaries of the material. Surveying the existing
English and Hebrew language periodical literature, one finds relatively
little scholarly work on havdalah. The two most serviceable articles are
"The Origin and Development of Two Sabbath Ceremonies" by Jacob Z. Lauterbach
and "The Custom of Looking at the Fingernails at the Outgoing of the Sab-

bath" by Sol Finesinger. A Tless scholarly, although adequate general sum-



mary of the havdalah ceremony is an article by Hayim Donin in Tradition
magazine entitled "Havdalah, the Ritual and the Concept." Other materials
used and examined either devote only a minor section to havdalah or deal

with some area of the havdalah ceremony not focused on in this work.8
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This work describes elements found only in the havdalah home ceremony
over wine. I shall not deal with the insertion of havdalah in the
Tefillah, which is found in the benediction ay1s jawn.I will refer

to this form of havdalah only when it relates to the home ceremony as
well. Moreover, the halachic arguments and laws concerning havdalah
will not appear here. If a halachic discussion can provide information
clarifying the specific contents of this work, then it will be mentioned.
The details of criteria of the laws of havdalah will be excluded. For
that reason, the use of different codes, such as the Tur, of Jacob ben
Asher, and the Shulchan Aruch, of Joseph Caro, will be helpful only as
an historic framework or reason behind various customs.




II. ORIGINS OF BASIC HAVDALAH LITURGY

The first topic to be discussed is when a havdalah ceremony origi-
nated. How far back can the earliest ritual be traced? Once the data in
regards to dating has been analyzed, a description of the @emony as it
existed at different periods of time shall be presented. By interpreting
the Mishnah, the Tosefta and the Gemaras, a summary of what the elements
of the havdalah ceremony were for those peoples, up to the period of redac-
tion of each of the above works, shall be established.

A natural starting point to look for the first havdalah ceremony
is in the Bible. But at no time in the Bible is there any direct refer-
ence to a havdalah ritual. Even though the verb form of separating (with
the root %72 ) occurs in many places, an examination of these references
does not indicate the existence of a biblical havdalah ritual. On the
other hand, in rabbinic thought, havdalah is said to have its origin in
the Bible.

According to Rabbi Zeira the son of Rabbi Abahu, the first havdalah

! Zeira utilizes the biblical verse,

was performed by God during creation.
"And God saw the 1ight that it was guod."2 followed by, "and God divided
the 1ight from the darkness"3 to prove his point. Rabbi Brechyah also
attributes a havdalah ceremony to God when he cites the statement of Rabbi
Jochanan and Rabbi Shimon ben Lakish, —_a97ax avavx 273v1." However,
these homiletical statements which may be evidence for the origin of the
first havdalah ceremony in the minds of the rabbis, do not provide us
with the necessary proof of the ritual's existence in the Bible. Rather,

they are examples of the rabbinic method of supporting ideas and teachings

of their own time.



Many of the early commentators (rishonim) claim that the command-
ment for havdalah derives from the Torah. They use the verses, "Remember
the Sabbath day to keep it holy" (Ex. 20:8) and "And thou shalt remember
that thou was a servant..." (Deut. 5:15) as the scriptural basis.
"Remember" in the first verse is for the Sebbath's entrance which is sig-
nified by kiddush. "And thou shalt remember" represents the Sabbath's
departure, which is marked by havdalah. These two verses are from the
two versions of the Ten Commandments in Exodus and Deuteronomy. Another
opinion parallels the use of "Remeber" in Exodus with "Observe" in
Deuteronomy 5:12. 1In this case, "Remember" still represents kiddush,
but now "Observe" indicates havdalah. But these commentators do not
see kiddush and havdalah as possessing equal status. The kiddush is
viewed as the primary rite for remembrance of the Sabbath, while havdalah
is considered secondary.5

Pesachim (104a) presents a list of the items which are separated in
the Bible. Rabbi Joshua b. Levi cites the following distinctions: holy
and profane; light and darkness; Israel and the other nations; the seventh
day and the six working days; unclean and clean; sea and dry land; upper
and lower waters; Priest, Levites and Israelites. Although these parti-
culars are said to be separated and made distinct in the Bible, they do
not indicate any biblical havdalah ceremony. Also they do not involve
any further statute which states in the Bible that one should perform any
separation rite.

These biblical references are therefore supportive of havdalah
rather than directly responsible for its inception. It would be Togical
to assume that the Bible was used as a source from which to draw material,

rather than a foundation of the ceremony. Since there exists no other



10.

Scriptural verse which would more directly point to any havdalah ritual
during biblical times, later material must be investigated to find its
origin.

The Mishnah (compiled c. 200) already discusses, although scantily,
a havdalah ceremony. A passage from Hullir 1:7 states the following:

“Whenever the shofar is blown, no havdalah prayer is recited;
and where the havdalah prayer is recited, no shofar is blown.
Thus if a Festival-day falls on a Friday, the shofar is blown
and no havdalah prayer is recited; but if on the day after the
Sabbath, the havdalah prayer is recited, and no shofar is blown
How do they recit~ the havdalah prayer? (They say, 'Blessed
ar thou) that makest distinction between one holy (season) and
another holy (season)' R. Dosa says: '...between the more
holy (season) and the lesser holy(season)!'

This section reveals many points about havdalah. First, the shofar

was blown at the time of the Temple's existence. Therefore, havdalah
was recited before the destruction of the Temple is 70 C.E. Second,
havdalah was said at the end of Sabbath even when the next day was a
holiday. VYet, it was not recited at the end of a festival which fell

on Friday (the next day being the Sabbath). Conversely, this also demon-
strates that havdalah was said at the end of all Sabbaths, and festivals
which did not come directly before the Sabbath. Historically, the reci-
tation of havdalah has continued at the conclusion of the Sabbath which
enters into a festival. However, as in the Mishnah, havdalah is not
pronounced on a Friday evening at the conclusion of a festival. The
reason is that one does not say havdalah when proceeding from a time of
lesser holiness to one of stricter holiness (i.e., from a festival to
Sabbath). The concluding sentences which describe how to recite the
havdalah apparently provide a specific chatimah when the Sabbath is fol-
Towed by a festival: 1Py ©1p }*2 9vizpan. But a second

opinion, according to Rabbi Dosa is: 2P0 WIP? Vpaa @1p 1v3,.
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As evident from our present usage, the first of these chatimot was accepted.
Since the benediction of "Thou favorest us with knowledge" has its own con-
clusion, we can deduce that the Mishnah is referring to the separate
ceremony (performed over the wine) where the chatimah is specifically for

havdalah or havdalah al hakos. Therefore, the Mishnah's knowledge of

havdalah already assumes the practice of a home (or at least a distinct)
havdalah ritual.
Most of the mishnaic material concerned with havdalah is found in

tractate Berachot. Berachot 5:2 says, "...(we make mention of) havdalah

in (the Benediction) 'Thou favourest man with know]edge.'“? R. Akiba
says: This should be said as a fourth Benediction by itself. R. Eliezer
says: Together with the 'thanksgiving.'8 This passage is concerned with
the havdalah in the Tefillah and not over the cup of wine.

Berachot 8:5 describes one of the items argued by the School of
Shammai and the School of Hillel, generally dated from 0-70 C.E. Their
discussion presupposes the basics of the havdalah ceremony over the wine.
The first point of debate is the order in which the blessings were to be
pronounced:

"The School of Shammai say: (the order of saying the

Benedictions at the outgoing of the Sabbath is) the lamp,

the food, the spices, and the Havdalah. And the School of

Hillel say: The lamp, the spices, the food, and the

Havdalah."

This is immediately followed by a difference in opinion for the blessing
over the lamp (ner). "“The School of Shammai say: (The Benediction over
the lamp is 'Blessed art Thou who didst create the light of fire.' And

the School of Hillel say: '...Who creates the lights of fire.'" It may

be deduced that the havdalah ceremony already had a basic form and was

generally known by the time of the debate. The other blessings must have
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been common enough so that the Mishnah saw no need to mention them. In
Berachot 6:6, a blessing over spices is mentioned. It is connected with
the end of a meal rather than with the havdalah. In this case, however,
the wording of the blessing is not spelled out. The final blessing of
havdalah (except for the section in Hullin discussed above) is not de-
scribed in the Mishnah. Since no explanation about it is provided, it
is discussed in the Mishnah as though it is known.

In sum, the misnaic evidence is sparse. It assumes a havdalah
ceremony consisting of wine, spices, light (lamp), and havdalah. However,
its discussion concerns itself with problems and disagreements about spe-
cific details in the havdalah ceremony. At no point are the fundamentals
of how to perform the ceremony described. The wording of the benedictions
is not listed, except in the few cases involving differences of opinion.
The ner and the besamim (spices) are not explicitly described. Either
some other work existed at the time which detailed the basics of the
rite, or the details were commonly known. Probably, in the society of
oral law, which preceded the redaction of the Mishnah, these features
were known well enough so that no one deemed it necessary to record them.

The second Tannaitic source used to trace the havdalah ceremony is
the Tosefta. In a passage (Ber. 6:5) which is also found in the Jeru-
salem Talmud (Ber. 8:5), an unusual custom is mentioned. In this dis-
cussion between the Schools of Shammai and Hillel we have one of the few
cases in the material covered so far where the manner in which the ritual
objects employed is described:

“Shammai says that the goblet of wine is carried in the

right hand and the perfumed oil in the left; the wine is

blessed first, and then the oil; according to Hillel the

contrary is the case. A little oil is poured on the ser-

vant's head, or if he be a man of learning a little is

rubbed on the wall, for it is not proger that a learned man
should be perfumed when he goes out."
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Schwab comments that going out in public perfumed was the custom of
the libertines.!0
We have now surveyed the major points concerning the rituals of
the havdalah ceremony as found in the Bible and the two Tannaitic works,
the Mishnah and the Tosefta. We shall proceed into the Amoraic period.
Our data will now be drawn from both the Babylonian and Jerusalem Talmuds.
The discussion of havdalah in the Babylonian Gemara is found

mainly in the tractates of Berachot and Pesachim. There is also addi-

tional material in the Jerusalem Talmud in the tractate Berachot. By
analyzing the various passages, a reconstruction of the ceremony, as
it existed at the time of the redaction of these Talmuds, will be at-
tempted.

In the Gemara (as we will now refer to the Babylonian work), the
establishment of the havdalah ceremony is attributed to the men of the
Great Assembly (or Synagot_:;ue).rI The Gemara says: "Rabbi Shaman b.
Abba said to R. Jochanan: Let us see: It was the Men of the Great
Synagogue who instituted for Israel blessings and prayers, sanctifica-
tions and havdalahs."12 A little further in the text this statement is
basically repeated. The second time it is attributed to Rabbi Hiyya bar
Abba in the name of Rabbi Jochanan. In both cases the quote is traced
back to Rabbi Jochanan. Also, Hiyya and Shaman (who may be Shimon in
other parts of the Gemara) are brothers and therefore probably had simi-
lar educations. The second quote differs from the first only in the
omission of the one word ( *7232 ), which does not essentially change
the meaning of the statement. Our question posed by this statement is:
who were the Men of the Great Synagogue, and when did they make their

decree to establish havdalah? Since there is 1ittle evidence about the
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Great Synagogue, its existence as a functioning legislative body is at
least open to question. Strack, for example, notes, "We need not, of
course, accept the Jewish traditional opinion that there existed in
those early days a body of 120 men called the 'Great Synagogue' since
it is held by modern scholars quite plausibly that the notion is a pure
invention resting on the account in Neh. 8-10.“}3 The Talmudic discus-
sion proceeds further by describing their decress concerning havdalah.

"Let us see where they inserted them! He replied: at

first they inserted it (the havdalah) in the Tefillah:

when they (Israel) became richer, they instituted that

it should be said over the cup (of wine); when they be-

came poor again, they again inserted it in the Tefillah;

and they said that one who has said havdalah in the

Tefillah must say it (again) over the cup (of wine)."14
This passage, like the previous one, is quoted by Rabbi Shaman bar Abba
and repeated by Rabbi Hiyya bar Abba in the name of Rabbi Jochanan.

The focus of the discussion shifts from who instituted havdalah
to its proper placement. Should havdalah be said in the Tefillah or over
wine? Or, should it be recited at both places?

This discussion does not add any details as to the components of
the Talmudic havdalah ceremony. It does, however, imply that in the minds
of the Tannaim there are some uncertainties about the ritual. By attri-
buting it to the Great Synagogue, they are saying that the ceremony origi-
nates before the recording of any of the Mishnaic material, and most
likely, before the Hasmonean rebellion, placing it before 167 B.C.E. The
brothers Hiyya bar Abba and Shaman (or Shimon) bar Abba were third gene-
ration Amoraim (fourth century C.E.), so they lived, in any case, some
five centuries after the Great Assembly. It would appear logical that if

havdalah really originated in the Great Synagogue, some Tanna would have

known it and mentioned it in the Mishnah. Therefore, even if the Great
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Synagogue is accepted as a real institution, it provides us with little
help in the historical dating of havdalah, which remains unclarified
beyond the conclusions drawn from the mishnaic sources.

Now that we have discussed the dating of the havdalah ceremony,
we shall turn to the ritual objects used and the blessings associated
with them.

The Babylonian Talmud records 1ittle about the wine in relation to
the havdalah ceremony. However, in Pesachim (107a), an incident is rela-
ted by Mar Yanuka and Mar Kashisha, sons of Rabbi Hisda to Rabbi Ashi.
They told him that Anemar once visited their town. Since they lacked
wine they brought him beer for havdalah. He refused to say havdalah
and fasted that night. The next day they took the trouble to acquire
wine for him so he could recited havdalah and eat. The following year
Anemar returned and again they brought him beer for havdalah. This time
he realized that the beer was considered the local wine (chamar
mvedinah)]5 and proceeded to recite havdalah. The Talmud concludes that
this teaches three things: First, whoever says havdalah in the Tefillah
(as Anemar must have done) must still say havdalah over wine. Second,
one must not eat until he recites havdalah. Third, if havdalah is not
uttered immediately upon the conclusion of the Sabbath, it may be re-
cited during the week. The discussion continues with divergent opinions
as to whether or not havdalah can be made over beer. However, the story
indicates, that when no wine is available, and beer is considered chamar
medinah, then it can be used for havdalah. Rav and Samuel proposed that
beer should not be used. Nevertheless, most commentators feel they were

referring to beer which was not chamar medinah. 6

Another discussion concerning the wine in the havdalah ritual is
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found in the Jerusalem Talmud, Berachot 8:6. A difference of opinion
is desribed between the School of Shammai and the School of Hillel. Ac-
cording to the School of Shammai, the conclusion (chatimah) for the
blessing over the wine should be 1931 *935 KIS @R 'who created
the fruit of the vine.' The School of Hillel claimed it should be
1937 *713 K713 'who creates (or creator of) the fruit of
the vine.' The Hillelite position became the accepted version. However,
it is important to keep in mind that the Shammaites held to the contrary
opinion and probably recited their text for some period of time.

Discussions around the use of spices (besamim) demonstrate the
various options which existed among the Tannaim, and are found in B.T.
Berachot 42b - 43b. Although this section addresses itself to the
mugmar (perfumes or spices put on coals) which is brought at the end of
a meal, there is no section which specifies spices (besamim) used for
havdalah. Therefore, we shall associate these discussions about the
mugmar with the spices for havdalah.

The question is raised,

R. Zutra b. Tobiah said in the name of Rab: Whence do we

learn that a blessing should be said over sweet odours?

‘Because it says, let every soul praise the Lord.' What

is it that gives enjoyment to the soul and ?9t to the body?
You must say that this is a fragrant smell.

The answer given here represents a rabbinic type of logic which does not
satisfy a critical and scientific scholarly approach. Therefore, the
reason presented in the Talmud does not clarify for us why spices are
used and blessed.

In this section (Ber. 43a-b), @ number of different blessings for

different spices or fragrant items are listed:



17,

R. Hiyya the son of Abba b. Nahmani said in the name
of Ze'iri: Over all incense-perfumes ( n1Ioiipa )
the blessing is 'who createst fragrant woods,'

ovpwa *Sy K112 ) except over musk,
which comes from a living creature and blessing is, 'who
createst various kinds of spices’ (o*2o3 *a3'p ®v13)
An objection was raised: The benediction, 'who createst
fragrant woods' is said only over balsam trees (170073K)
of the household of the rabbi and the balsam trees of
Caesar's household and over myrtle (p1n) everywhere -
This is a refutation.18

R. Hisda said to R. Isaac: What blessing is said over
balsam-0il (110079K7 Knwp)? He replied: Thus said

to him....what do ordinary people say? He replied: Thus

said R. Johanan: 'Who createst pleasant oils'(avy jow x713).
R. Adda b. Ahabah said: Over costum (xnqwa) the

blessing is, 'Who createst fragrant woods'....

(43b) R. Gidal said in the name of Rab: Over jasmine

Ypo) the blessing is 'Who createst fragrant woods.'
R. Hananel said in the name of Rab: over sea-rush

xp* 1°s59n) the blessing is 'Who createst fragrant
woods'...R. Mesharsheya said: Over garden narcissus

(xn*313371 mipaa) _the blessing is 'Who createst

fragrant woods;' over wild narcissus (x-4a7) 19 'Who
createst fragrant herbs' (o*2ewa *aoy x913)
R. Shesheth said: Over violets the blessing is, 'Who
createst fragrant herbs.' Mar Zutra said: He who smells
a citron or a quince should say, 'Blessed be he who has
given a sweet odour to frui'tc%' 310 A7 1R3T 7173) ...

Because no specific benedicti;n1i:=Iisted in the Talmud for the
spices at havdalah, it must be assumed that the blessing derives from
this section. Also, since no description of the spices used is provided,
none of the above items should be excluded. In addition, the pres-
ent-day wording of the blessing (also found in the overwhelming majority
of siddurim), Bepga v3vp K713 Was only referred to for the
fragrance from musk, which is not of an herb or plant, but rather derived
from animals.

The origin of the use of 1ight in the havdalah ritual is connected

with two separate aspects of the creation story. In Pesachim (53b),

"Rab Judah said in Samuel's name: We do not recite a blessing over light
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except at the termination of the Sabbath, since it was then created
for the first time."z0 However, the blessing, which has previously
been discussed in the Mishnah, refers not to light, but rather to
“Tights of fire." In Pesachim (54a), this explanation is given:

...while as for our fire, on the eve of the Sabbath,

He decided to create it, but it was not created until

the termination of the Sabbath. For it was taught,

R. Jose said: Two things He decided to create on the

eve of the Sabbath, but they were not created until the
termination of the Sabbath, and at the termination of the
Sabbath, the Holy One, blessed be He, inspired Adam with
knowledge of a kind similar to Divirne (knowledge), and he
procured two stones and rubbed them on each other, and
fire issued from them.

The Jerusalem Talmud (Berachot 8:6) presents a parallel example,
which combines the aggadah concerning Adam with the statement that
Saturday evening was the time when fire was created:

As soon as Saturday's work was completed darkness began

to predominate. Adam was afraid and said: Behold, per-
haps the moment when will be fulfilled the biblical pre-
diction, according to which I will tread upon the serpent's
head, and it will bite my heel (Gen. 3:15), and he cried
out (Ps. 139:11) Surely the darkness will cover me: At
this moment, says R. Levi, God caused him to touch two
bricks, which he knocked together, and Tight sprang out,
as it is written (ibid.): Even the night shall be light
about me, and he blessed God, saying: "Be praised He who
createst the light of fire." This is why, says Samuel,
light is still blessed on Saturday evening, in remembrance
of this creation...

At the end of the first Sabbath, God gave Adam two flints with
which Adam produced the first fire. He then blessed the fire. Samuel
said that is why fire is blessed on Saturday night, since it was the
beginning of fire's existence. This refers to fire on earth produced
by people, since the sun and stars had previously been created.

Over what items should the blessing of KT *MIKD 8113

be recited? In the discussions of the order of the service, some of
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which are attributed in the Mishnah to the Schools of Shammai and Hillel,
the word "ner" is used to describe this benediction. Generally, "ner"

is thought to be a candle or lamp. Berachot (53b), describing a dis-
cussion between the Schools of Shammai and Hillel concerning the wording
of the benediction over light, says:

“Where they differ is as to whether =~3yxp (light) or
vq1xp (1ights) should be said. Bet Shammai are
of the opinion that there is only one light in the fire
(%9133 X2°K K71173 X1M3) while Bet Hillel
propose that there are several (k%133 x3°k ™7173 X310)
Said Bet Hillel to Bet Shammai: There a-~2 several illu-
minations in the light. (718 o> ni1vkp aaqn)."

This discussion still does not clarify which exact implement should be
used.
The following incident is part of the interchange in a visit by

Rabbi Jacob ben Aha to Raba, and it illustrates one possible vehicle

of fire:2!

When he (Raba) came to perform havdalah, his attendant
arose and kindled a torch ('npug) at a lamp (xavw).
Said he to him, 'Why take all this trouble? Surely

the lamp is standing before us.'22 ‘'my servant has
acted of his own accord,' replied he. 'Had he not
heard it thus from you,' he retorted, 'he would not
have done it.' Said he to him: 'Do you then not hold,
(to employ) a torch for havdalah in the best way of per-
forming the precept?"

Finally, the Jerusalem Talmud (Berachot 8:7) explains that the
blessing is not recited until the flame is seen and the light is used:

In the same manner, if one sees light on anybody's knee,

or in a lantern, or in a transparent glass, speculare, if

one sees a (flickering) flame without profiting of the

light, or if the contrary be the case (through separation),

the blessing may not be made for this until all the con-

ditions are fulfilled.
This passage is based on a similar passage in Tosefta, Ber. 6:7. Such
occurrences as a candle shielded in one's lap or in a container, or seen

through a reflection in a mirror are therefore not blessed.
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We may summarize the discussion of light by noting that although
the means of fire is not precisely defined, certain requirements have
been set forth. First, the flame must be seen and the light usable.
Second, the word ner implies a candle or lamp. Third, the use of a
torch, abuka, or torchlike object seems preferable to a lamp.

The fourth blessing of the ceremony is concerned with the con-
cept of separation, havdalah itself. The following discussion is found

in Pesachim (103b - 104a). Raba made havdalah and said:

132 ,191A% 8 1%3 L,7nY enip 12 2ri3on
T1UFBA *D* NUEY Y§YIEA DI 1*3 ,0%0%Y YKNO°

Rabbi Jacob b. Aha asked him why he needed all of that since Judah
haNasi recited ?10% @11p 1°a Yri30a as the formula.
Raba answered, claiming he held to the opinion of Rabbi Eleazar in
Rabbi Oshaia's name that if he would only recite a few distinctions,
he would say at least three, and if he were to add distinctions, he
would not add more than seven, Finally Raba said that his last dis-
tinction between the seventh day and the six days of creation is a
conclusion (chatimah).

Rab Judah said in Samuel's name: 'He who recites

havdalah must say (something) in the nature of the

conclusion near to its conclusion. While the

Pumbeditheans maintain: (He must say something)

in the pature of the commencement just before its
conclusion.

Further, on page 104a, we read:

He who is well-versed recites many (points of dis-
tinction), while he who is not well-versed recites
one? It is (dependent) on the Tannaim. For R.
Johanan said: The sons of holy men recited one, but
the people are accustomed to recite three,...R. Samuel
b. Idi sent (word) to him:23 'My brother Hananea
recites one? But the law does not agree with him.'

This last statement reflects the final decision in the Talmud. One dis-
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tinction is not enough; three to seven must be said.
Rabbi Joshua ben Levi claims that the distinctions must be of

things mentioned in the Torah. The Talmud then lists the following:Z2?

1°3 L,I¥IA7 9K 13 L,90% ©IIp (Y3 97300 DK

1°3 ,A©PDa “2° N vyrava @]* j*= ,0vo0p% YK
p*2% o*31%%ya 0'D 1%3 ,L,A3N7 0*A 12 ,L,71a0Y xow
9703 ONYAY L.O0°9KDY D*1YY @Y300 Y3 ,0vavnnna

TTIAT T3N3 TDIT Y3 LATEKIA 313 DCIAKY NYEKI3
2K ©IpD GRIN DK

An objection is then raised in that there is no mention in the Torah of
a distinction between the sea cnd dry land. Also, the distinction
between the seventh day and the six working days should be excluded
since it has already been compared to the chatimah. Therefore, the
final distinctions are between the Priests and the Levites and between
the Levites and the Israelites.

The Scriptural verses on which these distinctions are based are

as follows:

1) %I1n% ©11p 1°a Leviticus 10:10

2) 12iny 71k j°3  Genesis 1:4

3) orzy% YKage jva  Leviticus 20:26

4) m1acY xzp )*a  Leviticus 10:10

5) o'oY @ 3179y ovp jva  Genesis 1:7

6) °";'.1";2-,=,-, gv1% j°*a  Deutercnomy 10:8

7) 195 pv3as jva | Chronicles 23:73%5

Rab and Samuel present different eul.t:'gies.z6 Rab uses %Hxaw* wipd
while Samuel uses Yan% w11p j*a Yr1apa. The law favors
Samuel.

The fourth benediction has been clearly spelled out in the Talmud.

Although various traditions entered into the picture, one form was fin-
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alized. However, because the number of distinctions may vary from
three to seven, the individual may choose which distinctions to recite
in the blessing.

The Gemara also determined the order of four benedictions. After
a discussion of the dispute in the Mishnah between the Schools of
Shammai and Hillel, Rabbi Johanan announces the final order: "The
public has adopted the custom of following Bet Hillel,as reported by

R. Judah."??

That order is signified by the abbreviation PLEERE
that is, 1) wine, 2) spices, 3) light, and 4) separation.

When a festival immediately followed the Sabbath, the sequence
of benedictions was altered. First, the blessing of spices was elimi-
nated. The reason for its deletion is not given in the Talmud. Since a
festival is beginning, the kiddushZ8 (signified by p ) and the prayer
for a new season or holiday, the vavnaw (signified by ¢ , mean-
ing  ypy or time) are added. In Pesachim(103a) the opinion of Raba,

TRA3P*  (wine, then kiddush, then light, then separation, then the

new season) is accepted as law. However, the preceding passage contains
many other opinions on an accepted order. Rab used the order sm3pe,
Abaye, Raba's contemporary and opponent, claimed the order as  mes3gp»,
Samuel opted for 5my3s , while Rabbah proposed pranc. Levi
said a"v3p and the Rabbis said gmysp . Two other opinions
emanated from Mar, the son of Rabina, who favored pnsp3 and
Martha, who said in Rabbi Joshua's name prava The only reason
offered in this section for any of the opinions is contained in the
following passage:

Samuel's father sent to Rabbi: Let our Master teach

us what is the order of havdaloth. He sent (back) to

him: Thus did R. Ishmael b. Jose say, speaking in the
name of his father, who said it on the authority of
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R. Joshua b. Hananiah: The order is

Hanina said: R. Joshua b. Hananiah' s(ﬁu]1ng) may be

compared to a king who departs (from a place) and a

overnor who enters: (first) you escort the king

out), and then you go forth to greet the governor.
The Sabbath, whose sanctity is greater than the festival, is the king;
while the festival is the governor. The farewe:l is the blessing of
separation (m?7an) and the welcome is the kiddush.

In addition to the component blessings and the order of the
havdalah ceremony, the method in which the ritual was performed can be
traced through various sources. Pesachim (54a) says, "Rabbi used to
'scatter' them." The Soncino notes that this means that he recited the
blessing over the light as soon as he was able, upon conclusion of the
Sabbath. Later, when spices were brought to him, he wodld continue with
the other blessings. "R. Hiyya 'collected' them." In other words, he
recited all the blessings together at one time. "R. Isaac b. Abdimi
said: Thou Rabbi scattered them, he subsequently repeated them in
(their) order over the cup (of wine), so as to quit his children and
household (of their obligation)." No single accepted method is pre-
sented here.

Pesachim (105a) relates that Rabbi Nahman ben Isaac replied to a
query from Rabina, "Since the sons of R. Hiyya said, He who did not
recited havdalah at the termination of the Sabbath can proceed to recite
havdalah the whole week...." On page 106a, this comment is pronounced
directly by the sons of Hiyya. Further on, an explanation and 1:mita-
tion to the delayed havdalah observance is expressed:

The sons of R. Hiyya said: He who did not recited

havdalah at the termination of the Sabbath proceeds

to recite havdalah any time during the week. And until

when? Said R. Zera: Until the fourth day of the week.
Even as R. Zera sat before R. Assi - others state,
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R. Assi sat before R. Johanan - and he sat and stated:
With respect to divorces, the first day of the week,
the second, and the third (are defined as) after the
Sabbath; the fourth, the fifth, and the eve of the
(Sabbath) day (rank as) before the Sabbath. R. Jacob b.
Idi said: But (he does) not (recite a blessing) over
the 1ight.29

Three regulations of a delayed havdalah ceremony are deduced from this
passage. First, it may be performed during the week. Second, the Timit
for a delayed havdalah is through Tuesday. Third, the blessing over the
light is excluded from the delayed ceremony. The Jerusalem Talmud, in
Berachot 5:2, contains a slightly different version of this opinion:

R. Zeira and R. Eleazar b. Antigonos say, in the name

of R. Yannai and R. Judah: If one has not recited the

said formula on Saturday night, it must be said, no

matter when, until Thursday evening; (This rule only

applies to the formula of separation, but not to the

blessing of the light, which must be said at once.)
They hoid that the havdalah may be performed even until Thursday.

The final aspect of the havdalah ceremony found in the Talmud sets
a precedent for the prayer for peace, to be discussed at length in chap-
ter four. It is mentioned in Berachot 5:2:

R. Jeremiah and R. Zeira, in the name of R. Hiyya b.

Ashi, say that these words must be recited (they are

still in the additional songs of Saturday evening):

"Make us to commence Favourably the six days of labour

which comes to us in peace." R. Abba adds the words:

“"Make us to hear the joy and gladness." R. Ezechia, in

the name of R, Jeremiah says these words: "Make us to

understand and teach us Thy law." R. Ezechia, in the

name of R. Jeremiah says: When one answers Amen after

the formula of blessing, one must raise one's eyes to

the cup of wine and then to the light...

So by the time of the redaction of the Talmud, despite certain op-
tions that still remained, the fundamental core of the havdalah ceremony,
as it is known and practiced today, had been fixed. The wording of the

blessings over the wine and the 1ight are set. No fixed wording for the
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blessing over the spices is as yet decided. The fourth benediction of
havdalah has certain requirements: It must contain three to seven dis-
tinctions which derive from a list of biblically-based separations; and
the final usage of nUyoA Y2Y NUW? YyrTaen D1 j*a is
not counted as one of these distinctions, but rather as a comparison to
the conclusion (chatimah) 2Wn% @1ip 1°3 2*1apid.

The sequence of the blessings is fixed at aviav and on a Saturday
night which beains a holiday, the order is T"aape -+ In
addition to the benedictions, only the one passage found in both the
Jerusalem Talmud and the Tosefa contains any other material said during
the ritual. Little instruction is provided in the performance of the
ceremony. Only the Jerusalem Talmud and the Tosefta offer directions
on how to use the ritual items.

During the geonic times, various aspects of the havdalah ceremony
were clarified. The prayerbooks by Rav Amram Gaon in the ninth century
and Rav Saadyah Gaon in the tenth, provide an exact description of the
ritual, and various isolated geonic responsa supplement the accounts.
A1l of this material presents the ceremony as it developed in Babylonia.

In Seder Rav Amram Gaon, the description of the ceremony begins

with these instructions: to bring a cup (of wine); to bring a torch of

light; (7% Yo npyax) and then to make this b]essing:w

«UKI *I182 K773 A"DK *M"K3 .]93n *7D X713 A"dK YUK3
1¥a qen? 9K 1*a 2% wIip 1*3 971300 a"px YUK
«TYDA Y2 NEEh YYCIGA 01T 1v3 avIAV VKT

2907 @1Ip 1'3 Vr1apa UKD

The blessing over the spices is omitted in all the manuscripts ex-
cept the Oxford manuscript which includes pvpga *39 K913 A"DK *"K3.

This form of the blessing over the spices is one of the many found in
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the Talmud.3! No explanation is provided by Amram as to why this
blessing is excluded. Ibn Ghiyyat and Jacob ben Asher mention that

this benediction is lacking in Seder Rav Amram. 32 Therefore, the

explanation for the Oxford manuscript's inclusion of the blessing is

that it is a later insertion, since early sources were able to mark its

absence.33 A second modification in this text from the Talmudic sources

is the word goyim which replaces the word 'amim in the fourth benediction.
According to Goldschmi1t, the following paragraph is found in the

Oxford manuscript:34

871237 *IADY K713 DYPAT KA 2TTKY KDD *hw)
XK2°*2x Y%7 n*33 Kn2%a% .%¥13z2 "1a% VIkz 123002
A'N37 22732 VIAY LIKD I"AKY O°DE3 IDRT AI1IaT 71
©9,3311 0*a%k 2713 I71a1 N1KT AK OCa%X KT

731 YPIT 0193 TAY TN 9 *DIAY JRTIIK *I3 (*aa1
13%a%8 7173 2K 37 '3 23 A OCKP ¥ATI70 J3Cqna
TTIPT «127 171327 13830 13TAYK 1172 1a72 13
K293 102713 1391 13212 813X "3 13°F¥LY .13

+7732 A27 AYDW KA X2021 A2y

The first part of this insertion delineates the procedure of the ritual,
which follows the order of Bet Hillel. A reason is given for the com-
mandment to see the Tight. It is an interpretation of Genesis 1:3,
where God saw the light...and then made a separation. The second part
of the insertion is a description of an addition to the ritual. If this
prayer invocation was practiced, it had minimal following and is not found
in later sources.

The next addition to the ceremony found in the Amram text is missing
in the Oxford rnanuscript.36 It begins by invoking a number of angels
to rid the petitioner of a foolish heart. This is then followed by a
number of biblical verses. The subsequent section is the largest - a
prayer for a peaceful existence. It concludes with Isajah 12:12. One

is then instructed to taste the wine and distribute it to the other
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members of the household. This section of the text will be considered
more fully in later chapters on the prayer for peace and the biblical
verses added to the ceremony.

The next passage in Amram's siddur quotes Natronai Gaon. He
notes the custom of the two Babylonian academies to observe the palms
of their hands during the blessing over the Tight. They did this in
order to benefit from the 1ight, as was taught in Berachot(51b). This

passage is followed by the descrintion of a custom from Pirke d'Rabbi

Eliezer ben Hyrkanos stating that the commandment was to look at one's

fingernails in order to use this Iight.37 However, it adds that the
sages do not perform this custom.38

Amram next describes the custom of filling with water the cup
used previously for the benediction, (after all the wine has been
drunk). One washed the cup and then drank from it. This was done, as
told in Sukkot (38a), to delay retribution. The remains of the water
was to be poured over the hands and then rubbed on the face. This ap-
parently signified a further Tove for the command. 39

Following this section is another citation of the Pirke d'Rabbi

Eliezer ben Hyrkanos. It offers various methods of making havdalah if

wine is absent and unobtainable. However, Amram is of the opinion that
havdalah should not be recited over anything save wine. He cites his

own responsum in which the use of bread is ruled out in the havdalah
ceremony. Havdalah, he claims, is unlike kiddush which is connected with
a meal. After this section, Amram provides no more details concerning
the havdalah ceremony.

The Siddur of Ram Saadyah Gaon is another geonic work dealing with

havdalah.?? The core of Saadyah's service is the same as that found in
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Seder Rav Amram. Like the Amram text, this siddur omits the blessing

over the spices. However, Saadyah more clearly points out the vehicle
to be used for the benediction over the 1ight. He states that the
blessing can be recited over a lamp (5443p) @ wax candlg;ypp 931)
or any other type of candle (9nK 93). He then obliges all those
present to spread out their hands and look at tire Tight of the candle
as it falls upon them. 41 Saadyah differs from Amram in that he claims
that those present should not be given any taste of the wine. Rather,
the one reciting the benediction alone drinks.%? Saadyah's siddur con-
tains only the core ceremony. Since he omits the spices, his ritual
centers on the three benedictions only, over wine, light and separation.

Other geonic responsa contain no new information. They repeat the
discussions of the Gemara or parallel details found in the prayerbooks
of Amram and Saadyah. A responsum on Shabbat 118b states that the end
of the day (i.e., Shabbat) should be delayed as long as possible. A
second responsum comments on the same page from Shabbat, and offers a
reason for the addition of certain Titurgy to the Saturday night service.
This is done to prolong the stay of the wicked who will return to
gehinnom when the prayers are finished.#3 A1l these practices lead to
the delaying and expansion of the Saturday night ritual.

In analyzing the havdalah ceremony of the geonic period, Seder of

Rav Amram Gaon provides the most information. It is also in this prayer-

book that innovations in addition to the benedictions can be found. The
enigma, of course, of this prayerbook and of Saadyah's remains the ab-
sence of the benediction over the spices. No satisfactory answer has

been provided by either the authors or their contemporaries. However, the
remainder of the benedictions are clearly fixed. These blessings are the

same as those found in our present rite.
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ITI. BIBLICAL VERSES ADDED TO THE HAVDALAH CEREMONY

It is convenient to consider the havdalah ritual as having a core
section with a number of additions. The central part of the ceremony
is the four benedictions over wine, spices, 1ight ana separation. The
extra sections of the ritual are the biblical verses, the prayer for
peace and the various liturgical hymns.

In our discussion of these sections, we shall begin with scriptu-
ral verses. However, it must be said that a number of the verses are
part of the text of the prayer for peace. Therefore, a general summary
of this prayer is necessary.

The peace prayer asks God to make the coming week one of joy,
gladness and good tidings. Those who desire peace for Israel in their
thoughts and actions should be sustained by God. While those who seek
evil for Israel should be dealt with accordingly. Some of the biblical
verses in this prayer are used to give scriptural support to these ideas.
This chapter will concern itself with these and the other verses found
in the havdalah ritual.

In the Mishnah, Tosefta, and Talmuds there is no mention of reci-
ting biblical verses along with the four benedictions. In discussions
concerning the havdalah ceremony, the only biblical passages used, appear
in the form of proof texts in order to heighten the status of a particu-
lar point under debate.

The Babylonian Talmud does, however, cite a verse as part of the
ritual for the grace after meals KIpK 11 DT3Y KUK §12° 01D
(Psalms 116:13). Then, "He fixes his eyes on it: (i.e., the cup) so

that his attention should not wander from it. 'He sends it around to
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the members of the household:' so that his wife may be blessed." The
citation of this verse is mentioned because, although the Talmud connects
it with the grace after meals, this verse is presently recited as part of
the havdalah ceremony. Also, some of the discussions regarding the

order of the havdalah benedictions include the grace after meals. Never-
theless, neither this verse nor any other is considered to be part of the

havdalah ritual, as described in the Talmud.

The following chart is provided to simplify further discussion.

Chart 1

(Gen,£:E) o1l Y3792 10 K32 NN
(ISam.1B8:14) 12 11 9Y3EE 173771 93 111 A

K3* 1°Kc 0°aa ?K *3°y Kok mivy2? 't (21K1)
(Fs,121:1) LTy
(Gen.1:1) +FTIKT NKY G2DOA DK OCA?R KO3 NYOKN3 A
(Fs. LkFA:12) .770 2py* *a%x 13Y 23iv>p 130¥ NIK3II 0
(Ps.33:10) .0'2% NIJUAD K*37 O°13 N3y 1*3a 1 (1DKI)
(Frov,19:21) 0PN K0 @ n3¥yY ¥R 27> niawnr ni1an
(Pse33:11) «T717Y 172 12% nagno 105n o9IyY B onxy B

(I=,8:10) %K 132y *5 ©1p* K91 931 19237 A9I01 Ay 131Y
#133°0% T2 A%ILAA ITCY NI DY F¥T NIKAX O YD
(Is.1L:27)

OATK T8 NK *NDATY JINK TK A8 *hi1any (DK2)

(£x.33:19) c
A% nacry vy °> nek k%1 noax (*nyiwr 9K nMaa)
(I=.12:2) L5107 *H vavy D

(Is.12:3) .A¥1UTA *IVYCD ]1TEI O°C DNAKEY
(Es.6:16) «7P*Y ]IU@Y ARDEY AR anva @riiaty E

B S e —— —— e ———— e e — ———— i ————— -
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In Seder Rav Amram Gaon, no scriptural verses are found preceding

the four benedictions. However, a number of biblical passages appear in
the addition to the prayer for peace.2 In the first paragraph, follow-

ing a list of a few mystical names, the first group of verses reads as

follows:
(Gen,6:E) «il Y31°¥3 1n K32 N1
(ISam,18:14) LID¥ N1 %0 17277 93 1171 At

TP K3 ]°K2 D*YaA YK 31y KoKk nmivya? 1vw (M0Ika)
(Ps,121:1)

(Gen.1:1) «TKT DK O'007 DK D*aAYK K73 NUOUKI2
(Ps.l6:12) L1170 3py* *a%K 13% 21T2 130F¥ NIK3S il

(See Chart I: A)
No specific reason is presented for the inclusion of these verses. Also,
they do not serve as proof texts for any particular point under debate.
The verses exist simply as part of the prayer ritual itself.

This group of verses is followed by a second set whose function is
clearer. They give scriptural support to the ideas expounded upon in the
prayer. After the prayer entreats God to cancel the evil plans devised

by others against Israel, it continues:
(Fs.33:10) .a*zy nyaono K*3d ©*12 nsy 1*30 0 ("0K3)
(Frov,1%:21) .O0%FN K*A 7 nsyl © 'k 3%3 miagng Man
(Ps.33111) +M171 N1TY 13Y nlawnp 112¥0 07192 § NSy
28 1327 2 DIpY &1 9371 11271 9N asy 13¥

(Is., 8:10)

A33°G* LY ATIC3IA 4TI DT DY FYT MIRAX @1 YD
(Is.14:27)
(See Chart I: B8)
This is followed by another biblical verse upholding the hope that God

will establish good counsel toward us.

LON K MUK DK *ApA1 JINK 0K A8 *hiany (oK)
(second half, Ex,.33:19)
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(See Chart 1: C)
One more verse is included in this section of the Amram text:

*H*Y NN DIDTYI IV YD INBK KYY ApaK (*hyiwr WK n:n)3
(Is.12:2) AFITYY VY
(See Chart 1: D)

Unlike the other verses already mentioned, this one is contained in the
present day ritual before the benedictions.

Issachar Jacobson correctly states that Mahzor Vitry was the first
to add scriptural verses before the havdalah.? However, the above cita-

tions in the Talmud and Seder Rav Amram Gaon appear to be forerunners

of this custom in the sense that verses are part of the ceremony at
all. The Amram Text is especially important, because the verse used
there (Chart I: D) is also quoted in Mahzor Vitry and is generally the
first verse recited in later traditions. Also, unlike the Babli cita-
tion of Ps. 116:13, there is no doubt that this verse is recited in the
havdalah ceremony.

Mahzor Vitry is unclear as to where the insertion of these verses
occurs. Jacobson asserts that the biblical verses are recited before
the havdalah ceremony. However, the wording in Mahzor Vitry might sug-
gest a modification of this viewpoint.

The text in Vitry states that before tasting (the wine), one
should recite the rendition of the prayer for peace.5 It appears that
since the preceding paragraph offers the instructions for the order of
the ceremony, the first three benedictions (for wine, spices and light)
have already been pronounced., After the recitation of the prayer for
peace and the biblical verses, it states umavdil, which at this point,

seems to imply that the havdalah benediction of separation is said. The
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text of Mahzor Vitry appears to indicate that the verses were inserted
at the conclusion of the prayer for peace, after the first three bene-
dictions and before the fourth.

In analyzing the prayer for peace in the Vitry, we discover that,
just as in the Amram text, a number of verses are recited after the
mystical names. The first set of verses (A) occurs in precisely the
same order. The second set (B and C) is also included but in a slightly
different arrangement: Ex. 33:19, Ps. 33:10, Prov. 19:21, Ps. 33:11,
Is. 8:10 and Is. 14:27. This variation in order, however, may be in-
significant in that different manuscripts of the Amram text vary their
order. Where the Amram text concludes with the recitation of Isaiah 12:2,

Mahzor Vitry's instructions are to continue and finish all (the verses)

before making the havdalah (i.e., fourth) benediction. After Is. 12:2,
Mahzor Vitry states: 2103 UKD Y2a ,123Y 773w DT1Ip.
This passage returns us to the confusion mentioned above. If yavdil
refers to the saying of the fourth benediction, then the next verses, in
the text, are affixed to the conclusion. If, however, yavdil refers
to the entire ceremony, then as Jacobson claimed, these verses are recited
prior to the entire core ceremony.

A further peculiarity appears in the text at this point. Vitry re-
peats the verse Is. 12:2. (See Chart I: D) After the second citation

of this verse, two additional verses, not found in Amram, are listed:
(Is.12:3) .APIUA *I'FDD ]I1GUI 02 ONIKDI
(Es.P:1F) 771 1IT@Y AnBREY ANIK anva g*IIiarv?

(See Chart I: E)
Another difference from the Amram text is that the instruction to drink

the wine is not immediately given. The above two points provide more
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evidence for Jacobson's assumption as to where these verses were placed.

Further evidence of the Ashkenazic ritual may be found in Siddur
Rashi. This book provides a parallel source for the custom of Northern
France in the period of the Tosafists.

Again, a number of biblical verses are fourd in the paragraph
after the recitation of the mystical names.® This first cluster of
verses parallels the Amram text (A) and Mahzor Vitry save for one
variation. Where the previous prayerbooks listed only the first
verse from Psalm 121, Siddur Rashi adds the following:

«*ITY K3Y JTKZ2 DYIAa 9K Y3y KRGK M7y0? 0
(Ps,121:1-2) .(r98&a) 121 p*oE AwIy 0 QYD YTy
n33* kY TOUA 021 L.73%2* I %y 193 0 710w 0l
il .7¥231 AR 2@ §7 Y30 00T 0 0722 A
(Fs.121:5-8) 021y 19Y AnyD K131 JNKS D0*
No explanation is provided as to either the inclusion of these verses
or the exclusion of verses 3 and 4 of the same psalm.
The remainder of the pamgraph here parallels the verses in Seder

Rav Amram Gaon. The order in Siddur Rashi is: Ex. 33:19, Ps. 33:10,

Prov. 19:21, Ps. 33:11, Is. 8:10, and Is. 14:27. The paragraph concludes
as in the Amram, with Is. 12:2.

A section in Siddur Rashi sheds further 1ight on the confusion as
to whether or not some biblical verses (namely D and E) were recited
before the entire ceremony.’/ After giving the details of the liturgy
and the ritual performed in the synagogue, Siddur Rashi states that the
head of the household recites the following verses (D and E). He is to

do that kodem shey-yavdil. Because this section follows the procedure

describing the ritual in the synagogue, it appears that the verses were
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meant to be said before the entire ceremony. Since the verses in Siddur
Rashi are identical with those in the Vitry text (i.e., Is. 12:2-3 and
Es. 8:16), and the instructions for their recitation are similar, once
again Jacobson's assumption seems to be correct.

The havdalah ceremonies in the works of Ibn Ghiyyat and David
Abudarham illustrate the early form of the Sephardic ritual. 1In his
laws of havdalah, Ibn Ghiyyat quotes the Amram text concerning the
ceremony and the petition for peace. The quote accurately reflects the
Amram text, except that it omits Is. 8:10 among the quoted verses. It
does conclude simply with Is. 12:2, thereby containing sections A, B,

C and D. It makes no mention of Is. 12:3 or Esther B:16, as is found

in the Mahzor Vitry and Siddur Rashi.

Abudarham, on the other hand, does not include any of the verses
in the home ritual. He does mention the extra paragraph from the

Jerusalem Talmud and Seder Rav Amram Gaon, but indicates that it is

exclusively part of the synagogue ceremony. Moreover, in his commen-
tary, he does not distinguish the verses to be recited in the liturgy
(if any) from the verses used solely to support and explain other parts
of the text.8

Moses Isserles points out that these biblical verses are not re-
quired, but they grant good luck (siman tov) to the person who verbalizes
them. Most likely he bases this opinion on the paragraph in Mahzor Vitry
and Siddur Rashi, which follows the verses Is. 12:2-3 and Es. 8:16. In
this paragraph the phrase "siman tov" is frequently used. Isserles also
adds Ps. 116:13; KPR 71 o021 KUK y1@* 01> to the verses
Is. 12:2 and Es. B:16, all of which are said before the b‘lessings.9

Baer notes that the biblical verses preceding the benedictions are
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not mentioned in the earlier conmentaries.lo Moreover, they are not
present in the Sephardic ritual. Baer claims that it was Maharil (Rabbi
Judah Loew of Prague) who included Is. 12:3. However, since Mahzor Vitry,
an earlier source, contains this verse, Baer's statement is incorrect.

Baer then quotes a text he found in a manuscript of Mahzor Roma:
«KTpPK ¥l DDA KUK NDIFITT D12 .1

«1IFT YAYKC ApTXY 0 NKD 273 KU .2

+K3 An*%30 0 K3k K3 A9YEIY 0 KIK .3

«13IKTP B1*3 131y 11 KIK .4

«13%7° gyd 233 ANYIAY am1vY a273 nhe* K1 LS

.]10K DK3Y .8

Line 1 is from Ps. 116:13 and is found in other texts. Line 2 is similar
to Ps. 24:5. The first word kw3 appears in the Bible as xg~,
Line 3 is taken from Ps. 118:25. Line 4 apparently derives from Ps. 20:10,
which reads TIKP BI*2 V339T 00 ATENT 0 .
The first two words, ag*win n  reappear as the second and third
words of 1ine 3. The two biblical verses (line 3 and Ps. 20:10) perhaps
inspired the creation of line 4, a would be synthesis of the former two
verses. Lines 5 and 6 are simply the completion of the prayer.

In the printed edition of the Mahzor Roma, Baer states that verses

are added prior to the above. They read.

«PY1 110@Y ARDTY ANIK arany an*a o*1iavh L1
BT A°73T 01p2 9331 AT NT3I3 1371¥13 anpwa L2

2137193 1TIK *aY
«1199123 31 71D ,33n%33 310 JDY0 .3
TPI¥Ya A371 A*7152 VI3 %1 1331 130930 .4

.92 3731 p*023371 (nik*72a3)
«132°77* 91733 12103 13TIFD JIIK 1302@° 223 L5

(Se2 arove) «..012 e
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It should be noted that line 1, which is close to the more common usage
of Esther B8:16 in other havdalah rites, adds a*any which reinforces
the plea for 'good times.' The remainder of these added verses are quite
similar to the paragraphs following the biblical verses in both Mahzor

Vitry and Siddur Rashi. They deal exclusively with a petition for

future peace and 'good times,' the subject of a later chapter.

Today, in most Ashkenazic prayerbooks, the verses preceding the
havdalah blessings are: Is 12:2-3, Ps. 3:9, Ps. 46:12, Es. B:16,
followed by the words 13% avan 12>  and concluding with Ps.
116:13. In addition, Goldschmidt includes two more sentences. He indi-
cates that this is the custom in Israel. These verses are found speci-
fically in the Sephardic rite of the Hasidic ritual.12 The verses are:

(Fs.RL:13) .73 NP2 Q1K YIOK NIKkas il

(Fs.20:10) TIKTP B1'3 133y° (P20 agcera 0
Their placement in the ritual remains after Ps. 46:12 and before Es. B8:16.
Ps. 20:10 has already been mentioned, due to its close connection with
the section preceding the blessings in the Mahzor Roma.

The variant usage of the different verses imply the lack of any
fixed ceremony. The comment of Moses Isserles, namely, that these verses
are not required but are recited as a charm conducive to 'good luck,'
is a fitting deduction. Yet, their presence has now become an integral

part of the ceremony.
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IV. HISTORICAL DEVELOPMENT OF THE PRAYER FOR PEACE

Issachar Jacobson 1ists Ribon HaOlamim as one of three Saturday
1

evening hymns.' The present form of this hymn is quite different from
the original which can be traced to a passage in che Jerusalem Talmud.

It is this prayer, Ribon Ha0lamim, and its predecessors which I have

designated as the prayer for peace or peace prayer. The term, prayer

for peace, will indicate the section of the liturgy involved, without

restricting the statements to any specific text, e.g., Ribon HaOlamim. Z

The earliest known allusion to the peace prayer connected with
havdalah is found in Berachot 5:2 (Jerusalem Talmud). After enumerating
the various separations in the fourth blessing of the havdalah ceremony,

the text continues:

YgK M3 K'YA 37 0W3 AYYT Y37 avDIT *aN
*2* NUE O%2°7 NK 13°'%y Yna 017 U0
Ka® *37 :07%%% 13T0RpY 0YR3A aegyoa
IANDEY 1100 1A2 13yCDEaY iqv0ID
$13°712%1 133°33 ,a°27° a1 owa avpril van
J2K ]Y31Fa ,A%DO* Y27 OWa aA*prIA '3

+M33 JA%2%¥Y 0123 A3y 10°% jravas

Where these statements are derived from, and why they were added to the
ceremony is not explained in the Talmudic text. Yet, these statements
form the basis for a later, expanded petition for peace.

In the first compiled prayerbook, Seder Rav Amram Gaon, a lengthy

prayer for peace is already included:
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2*E50Y Y3p2 ©BR'R 27 YONT AN2T @ ANID 9P nCyaoR

OD*D*IK OD*IK KNUYIp KNNDE 02 XKn29 2y a*7ie Yy a*ne
17297 939 117 *A*Y Wi Y3y 10N K¥D2 N31 JYK*AN®Y YKY0v0aK

«121 D*IA3 9K Y3y KUK MIYYDY I°W 21K .10y Y 2voon

apy* *a%& 13% 310D 13Dy NIKIZ § L12) O'a%E K93 Avwsla 5

170

D*K37 aApyna "D NE@ AK 13%y YAa 13'RIAR YAPRY 13'aYvK
DYP31TI2Y 11¥ N37T 202 QY312 KOA 232 ©21Un DIYRY 139y
1190 0A3 13¥*DUNY JAKD P2EAY A¥T 0v3IN3IAY (A9 110%nY
2y a%yn o1k D3P K21 DIK 2% Py 130K3p avyn k%Y .anpon
.133% %y a%yn oIk axaw K2 01K 2% 7y ranxaw abyn KYY 1339
N¥y 997 i1 10K L A103Y Yral 1vp2 Ayl asy 132y priva Yo
01PN K¥A 0 N¥YY T8 2%2 N3N N130 .02 N1aon2 KYaa DY
9210 ASY 131 L7171 111V 13Y hiaenz 11oyn 0?23y § Ny
1Ty 8 *BY TY* NIKIAX §) YD LK 132F "I DIPT K21 731 1Ma
DYPY 12°%P N2IE A3y 139y TFITA UIY L1330 DY avivaa
M52 132 LOATK UK YRR JIAK IGE YR13AY NIDKD . I03Y
1Nsy 139y ovpoy VRCY 1y 9O PPDY 12'9¥D NIy nisy
K? 137a%x 71 72 .133r1y 9@ 7103 .a31c? DYp*iIs P20 onsy)
K2 atn o%1ya &% 13990 KV 132°%3° K91 130wt &Y 1337y
«13°*%y% a*a* pide piveyr 01%eh U3 OYp I¥A DYY .K3a o%iva
*H Ya¥y @AY AICTY 'y Y2 bk K9 nw3x (*hyig® 9 aaa)
«IFIT?D

The first paragraph (lines 1-6) is a separate petition from the

one in the second paragraph (lines 7-24). This first paragraph seems to

be a magical or mystical incantation used to introduce the petition.
The listed holy names, %x»nno1 Yk*o*oik op*2ax op*ak, and
the calling of an angel, Puteh, is not what one generally considers
typical of the halachic normative Judaism of the geonic period and its

Amoraic paradigms.

10

15

20
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As was mentioned in the previous chapter, these biblical verses
in the first paragraph (see also Chart 1: A) appear to have an unusual
function. They do not seem to either support or demonstrate the ideas
of this text. Rather, they serve to heighten the mystical and magical
flavor of the initial lines.

Beginning with line 6, as we have seen, this section has its ori-
gin in the text of the Jerusalem Talmud. The major portion of this para-
graph is an expansion of the ideas of the Talmud's earlier statement.
The biblical verses included offer scriptural support to the request
of the prayer. This entire prayer is to be recited after the fourth
benediction, but before drinking the wine. (It shuuld be noted that

this paragraph from the Seder Rav Amram Gaon is still contained in the

Yemenite ritual.3)

Siddur of Rav Saadyah Gaon contains no additions to the havdalah

seryvice, That is, only the benedictions are mentioned as part of the
liturgy. Therefore, neither biblical verses nor any allusion to a prayer
for peace appear in Saadyah's text.

The prayer for peace occurs in no other geonic sources, to our
knowledge. The next source to cite it is Mahzor Vitry, where despite
occasional alteration of phrases ana word order, the text parallels
the version in Amram. Also, as in Amram, the prayer is recited before
drinking the wine. The few somewhat significant alterations in the
Vitry text are:

1. Mahzor Vitry adds one more similar name to the list of

holy names. Instead of just having 9K*AnN2Y 28 0°01K 02'2IK DI*IX,

the name ook 1is added at the beginning, making the number of

names recited, five,
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2, Instead of gpvxan acypa *o* NUC (D*2Ya) NK 13°*25 Ynn

e1%w% (13°nxpv).  Mahzor Vitry reads:

L019CY 13°0K P2 DYR30 APKA B2 AK 137y AN
The coming week is no longer referred to as the "six working
days: or the "days of creation," but simply as "these days."

3. Vitry substitutes the word g+ for 11y which
is found in the Amram text. The meaning of the text is then
altered from entreating God to save us from all transgressions,
to saving us from all evil,

4. There is a consolidation of the pleas against envy (nx3p)
and hatred (5x3g) into one sentence, which combines the two.

5. A few new words are added at various points in the text,
mostly synonyms, e.g., 443 added to 5wz and yprn 1szA
added to ypevp,

Thus, despite a few minor verbal discrepancies, the tone and message of
the Vitry version remains faithful to its Amram prototype.

On the other hand, Mahzor Vitry contains a major additional para-
graph which Amram lacked. Following the recitation of a number of
biblical verses (Is. 12:2-3 and Es. 8:16) an entire new paragraph has been
added! It ©llows immediately after the prayer for peace in Mahzor Vitry
and is not treated as a separate item. Moreover, the theme of this para-

graph is similar to the preceding petition. It reads:

AMNIINY AAREY 11@€ 23p L0TA NT32 1318131 anpul
732177 AyITTY ApTHYY AKIDIY NZAD A3 A3
13°7T¥3 TIK KAT LATT AT3I 13TIY AATAY A2AM
%953 IZT1® 13ITIAXIT 1372731 130%33 2\ J270
13% @AY 21 JZ%0 31 21V J2YD 2?2 313 ATTaN
9I0**3y 0°993 3103 137273 DY2T 1210 KIXK .9723

13*ADC ,13°*7¥F¥2 117X V30D :QYCLyYs DY a3
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73 ANk 3YPLY 2310 12073 €T3 1327770 J31wa
1ITTIYD JVIK NITACY A0 MUK Oy7 nyol 178
£1337737a 33 1avnoe

Like the prayer for peace, this prayer entreats God to make Tlife
pleasant for the one reciting the prayer. The expressicn 21w jov0
i.e., a good sign, occurs three times in the paragraph, so that as we
saw above, Moses Isserles was led to say that the verses recited before-
hand are not obligatory, but are done for a alu 1::'0.4

In Siddur Rashi, the prayer for peace is quite similar to the
text found in Mahzor Vitry. Some of the discrepancies that occur are

actually passages originally in the Seder Rav Amram Gaon. However,

there are noteworthy modifications. In some manuscripts of the Siddur
Rashi the name of the angel of forgetfulness is omitted. In others it is
changed to a%1m or avin (instead of ;ny9 ). In addition,
the string of mystical names differs slightly from the earlier prayer-
books. Here, in Siddur Rashi, the names are
7K*nN9Y 91*HT0IK ODDDIK DDIK.

In the above instances, concerning the holy and angelic names, it appears
that the earlier known tradition altered proportionately as time pro-
gressed from its point of origin. If we assume the existing oral culture
and the rationalistic tendency to cover up magical or mystical reasons
for a given custom, then the many changes in these names is a likely oc-
currence.

Another change in Siddur Rashi from earlier texts is the inclusion
of more verses from Psalm 121 (see chapter 3). Also, Siddur Rashi con-

tains the three words 145 ,xon and g+ . The reader will recall
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that Mahzor Vitry had xen and g9 , while Seder Rav Amram Gaon

had xwn and 11y - Thus, it may be that the author of Siddur
Rashi had both the Amram and the Vitry before him. He then altered the
Vitry text to reflect the original wording of the Amram. In this case,
he includes a synthesis of the two other prayerbcoks. On the other
hand, we shall see that the same three terms are to be found indepen-
dently in Ibn Ghiyyat. Thus, it may also be that Siddur Rashi borrowed
directly from Ghiyyat, or alternatively both Siddur Rashi and Ibn
Ghiyyat used an older alternative, comments both of them.

The final considerable change in this paragraph is that the Siddur
Rashi seeks protection only against envy. The concept of hatred is en-
tirely omitted. Any other modifications are conceptually insignificant.
Indeed, the meaning throughout the entire section can be equated fully

with the meaning in both the Seder Rav Amram Gaon and the Mahzor Vitry.

Siddur Rashi also contains the additional paragraph, noted above
as an addition in Mahzor Vitry. A number of differences are evident
between the text in Siddur Rashi and the text in Vitry. These include
the omission of a number of phrases in the Mahzor Vitry. The most
obvious arespho nK1®7 ,A'371 47753 L3I0 D0 31D, gnq 1¥O"3.
The absence of the phrase 3210 J2°D 33W makes the reading of
the text in Siddur Rashi smoother. Probably, it was originally an ex-
pression whose value was lost and therefore not included in this later
prayerbook. The idea of a 3yu jov0 is not entirely omitted from
the Siddur Rashi text, but is not repeated, as in the Mahzor Vitry. The
omission of the other three phrases results in an exclusion of distinct
ideas which they each contain: 1i.e., the concepts of healing and propa-
gation. However, although the phrase y3v3543 qp*a s left out,

the concept of salvation appears in another part of the prayer. On the
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whole, Siddur Rashi for both of the paragraphs changes little from its
predecessors.
For the development of this prayer for peace in the Sephardic

ritual, one first turns to the Halachot Kelulot of Ibn Ghiyyat. This

eleventh century Spanish commentator includes thr. prayer for peace as

found in Seder Rav Amram Gaon. There are a number of minor changes

from Amram's text. Like the later Siddur Rashi, as we saw above, he
includes the three words KO0 ,99%, and 11%. Moreover,
he states that God should sustain all those with both good counsel for
Israel and good thoughts ( na1v sawnp ). He also clarifies
tne passage in the Amram text which reads ©I%g% 9E23 D pr*I133 O¥I.
His text is 0170% 17DB3V OTPTISA OF 11pYn Kav Kaa oYivar.
The twelfth century commentator, Abraham Ibn Yarhi, states that it is
the Sephardic custom to recite songs before havdalah. The prayer "Our
God and God of our Fathers" (the peace prayer) is said, but this is not
the custom in other lands. He mentions that the prayer is based on
the Jerusalem Talmud.>
David Abudarham provides us with an extensive commentary on "Elijah
the Prophet" (to be discussed in the following chapter) and on the prayer
for peace.6 He bases the text on the passage in the Jerusalem Talmud
but admits that in some places they do not recite this prayer. He then

indicates that the text is found in Seder Rav Amram. His comments offer

biblical verses as support for language used in the prayer. He does not
mention the first paragraph which addresses Puteh, the angel of forget-
fulness and contains the mystical Tist of names.

Abudarham does not give the full wording of the text he uses. How-

ever, his comments about certain word usages demonstrates that he had a
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different text than Amram, or than Ibn Ghiyyat's quote of the Amram
text. He adds certain words which are not found in either of these
texts. Such words and expressions as yTD ,1773,

1370 N3I°KC daend, 1973, and 1?2°3EA
do not appear in the texts previously analyzed. Nevertheless, these
words do not alter the intention of the paragraph. Abudarham's text,
although with somewhat different wording, preserves the ideas as ex-
pressed in the earlier texts of this prayer. The omission of the first
paragraph may point to the intluence of the Spanish rationalists as op-
posed to some mystical traditions. Abudarham's final comment expresses
what he believes is the idea underlining this paragraph, that is, that
redemption should come and hopefully it will be in the near future.

At present, the prayer which exists as the descendant of the peace

prayer is Ribon HaOlamim. It, too, is based on the quote, mentioned

above, from the Jerusalem Talmud. However, it has been altered greatly

from the form of the prayer found in the Seder Rav Amram Gaon. Besides

the section which is based on the Talmud and on the Amram text, an en-
tirely new section has been added. According to Baer, this new section

is not found in the Sephardic prayerbook, in the Seder Rav Amram, or in

the Ig[;7 He considers it not part of the main body of the prayer, but
rather an addition. Its basis is a piyyut included in the Sephardic
liturgy at the conclusion of all the prayers for the high holidays. This
additional section takes the form of an acrostical list of gates. In
certain places a letter may be used as many as eight times (e.g., the
'zayin'). According to Birnbaum, this alphabetical 1ist is one of syno-
nyms for salvation and wisdom.8 In some prayerbooks, such as the

Authorized Daily Prayer Book of J. Hertz, this prayer and the acrostical
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list are abbreviated. In other texts, such as the Traditional Prayer

Book of David de Sola Pool, the entire prayer is omitted.
It should be noted that in the present peace prayer, the first

paragraph as found in the Seder Rav Amram Gaon is omitted. All refer-

ences to the holy names and to the angel of forgrtfulness have been
erased.

In conclusion, it can be said that the peace prayer has had a long
and varied existence. Its basis can be found in the Talmud. However,
the text of the prayer has been modified numerous times. Moreover,
portions of this prayer, such as the earlier holy names and angels and
the present acrostical list of gates, have provided a stepping-off point
for the entrance of mystical trends into the liturgy. In chapter six,

the themes contained in this prayer shall be explored further.
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V. TWO HAVDALAH HYMNS

The third addition to the core liturgy (i.e., the four benedic-
tions) of the havdalah ceremony are the liturgical hymns, known variously

as zemirot (songs) and piyyutim (poetry). As early as Seder Rav Amram

Gaon, such additions (since the present prayer for peace Ribon HaOlamim

is incorporated into this category of hyrnlr\s)'I have existed in the cere-

mony. The other geonic prayerbook, Seder Rav Saadyah Gaon, has no hymns

in its text of the havdalah al hakos. Mahzor Vitry also contains a sec-

tion of liturgical hymns for Saturday night's departure of the Sabbath.

There seems to have been a question as to whether such hymns were
permitted in the 1iturgy. According to Jakob Petuchowski, the introduc-
tion of piyyutim into the liturgy was opposed in Babylonia by many rabbis
as an import from Palestine.Z 1In Mahzor Vitry, the text states that the
custom of hymns for the departure of the Sabbath is proper.3 The very
affirmation of the hymns' permissibility implies the continued question
of whether or not these hymns were to be used.

How were these hymns to be utilized? The text compares the out-
going of the Sabbath to the people of a country accompanying their king's
departure with songs and instruments.d This comparison is perhaps based
on a passage in the Babylonian Talmud, which is part of a discussion on
' the order of the havdalah benedictions. One such order of the havdalah
benedictions proposed by Rabbi Joshua ben Hananiah is light, separation,
wine, and kiddush. His sequence is compared to a king who departs from
a place (i.e., the Sabbath's termination) and a governor who enters (i.e.,
a festival, beginning). First, one escorts the king as he departs, and

then goes to greet the governor.5 Mahzor Vitry states that since the
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Sabbath is considered royalty ( a3%7p ), its departure is accom-
panied by singing and juy.6

Abraham Ibn Yarhi discusses Sabbath hymns. He claims that it is a
custom in Spain to recite hymns in the synagogue before havdalah. In
Provence and France, however, these hymns are not recited in the syna-
gogue but at home. He cites a midrash which compares these hymns to the
accompanying of a bride and a queen, with songs of praise. He further
notes that the reason songs are sung in the synagogue is that a majority
of the people do not have wine in their homes in order to make havdalah.
In addition, they sing of Elijah the prophet throughout Israel, for he
is the one who will announce the coming of the Messiah. Moreover, since
Elijah cannot come on the Sabbath or festivals, the people pray for his
arrival at the outgoing of the Sabbath.’

The singing of Sabbath hymns also is mentioned in the late thir-
teenth-early fourteenth century work, the Kol Bo. This halachic compen-
dium, possibly the work of Aaron ben Jacob ha-Kohen of Lune'l.8 states
that is is customary to recite havdalah with songs pertinent to Saturday
evening. Like Ibn Yarhi, he too likens this practice to the escorting
of royalty.g

The two hymns to be discussed in this chapter are HaMavdil and

Eliahu HaNavi. They have been chosen for discussion because of their

widespread usage. Moreover, both contain the central ideas of the
havdalah ceremony (to be expanded upon in the following chapter).

The hymn HaMavdil contains the name jopn pas»
found in the first letter of the first word of each stanza.'0 It is as-
sumed that this is the name of the author of this poem. Naftali Ben-

Menahem in his book, Zemirot shel Shabbat, claims that the Isaac mentioned
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is unknown.!l According to Her‘t;z,]2 Birnbaum,!3 and F. L. Cohen,'4 the
author is Isaac Ibn Ghiyyat.

Baer mentions that in the Sephardic prayerbooks, at the conclusion
of the Neilah service of Yom Kippur, there exists a similar hymn. Its
author is also "Isaac." But, although the first stanza is identical to
that of HaMavdil, all the other stanzas differ. Mordecai bar Hillel
states that he heard this poem ( HaMavdil ) recited aloud in synagogue at

the conclusion of Yom Kippu 15

However, Baer feels that one author com-
posed two poems: one for the conclusion of the Sabbath, and the other for
Yom Kippur.16
Ben Menahem quotes a passage from the Chatam Sofer which asserts
that although the custom is to recite HaMavdil on Yom Kippur, the Chatam
Sofer himself is accustomed to reciting it every Saturday night, with the
departure of the Sabbath. He explains further, that the theme of much
of this poem is atonement for sins, and therefore the hymn was sung on
Yom Kippur as well.17
In style, the poem is unadorned and straight-forward. It consists
of a refrain
2n% @1p 1°a 7ria2a
2i00* Y3 nxun
2IA5 737 133021 1397
«17°%3 0*22109
which appears at the beginning of the poem and after each stanza. Each
stanza contains three short verses which conclude with a rhyming word and
a fourth sentence that ends with the word a%*7%
An early text of HaMavdil appears in Mahzor Vitry. A number of

changes are evidenced between this early text and the present one. In the
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refrain the word 13283 1is omitted. Another example of change 1n
the refrain, according to the Vilna Gaon, is 13p12¢Y 1397y insteac
of 139031 1397 . In addition, in Mahzor Vitry the last phrase
of the refrain, a%*%2 ova31201 does not appear at all. In it
place is n?v73 jraik ‘wea Tne order of the verses in tne
nymn have also peen slightly altered. However, since the acrostic is
essential in this poem, we can deduce that the verses that have exchanged
places are the two beginning with "pn, Another difference is that
the present hymn concludes after the line which begins with "an cam=
pleting the spelling of jopn pns~ . However, in Mahzor Vitry the
text continues with the following lines:
«71°%F% *2 DIP J7*%%0 *3O3Y Dot .q°PE3 K3 j0
ta2'2z ap 0w
<2103 pYN ATIRT L1T3AY YKEC PAT L1700 0 MY
2100 839 13vyan
«2103% DATPTIVY LIPEFI OK OF¥? .I1pPTI DIYRY PN
232 a39* 13ty
<2102 10T 1773* .D2°A%K 0O 127231 .O0a'YARY 032 1219
12103 A37Y 3vyan
X271 K3 K2 L1350D7 KUY KO3 139010 RIS 01TP
2302 A37* 13Ty L2072
Some of the formal structure present in the beginning of the hymn is
varied in this portion. Only the first line of this section contains the
three rhyming short sentences followed by a fourth which concludes with
the word n2v"92. The remaining five lines also consist each of four
short sentences. However, the first two verses rhyme with one word,

while the last two sentences rhyme with another word. Furthermore, the
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last sentence in each of these four lines are identical. Moreover, it
should be noted that there is no apparent continuation of the acrostic.
The first letter of the five lines = p/g@/x/+/n do not spell any
known Hebrew word,

Baer cites an addition to the refrain and eight verses which are
found in most prayerbooks. He states that in a few prayerbooks, three

19

extra verses are included. They are the following:

QISP K2 T L3DN 1D (13IRP L3 20D atie Uk
27 K71 01 K90 ©1* Kan

J7K120 0 K3 K12 ,9R*I3131 109K L,YK0Y @ VKDY
A% *%a vsna 101p

»2107 K13* 7121 L3I® 223 J3¥IY L3I0 §iav 1av a0

av+2a %2y ora 9o
These lines, unlike the addition found in Mahzor Vitry, keep the formal

structure of the rest of the hymn. However, they too fail to add to the
acrostic of the remainder of the verses. They are perhaps not part of
the original hymn, since they are not mentioned in any of the early
siddurim which contain HaMavdil.

It has already been noted that the hymn of "Elijah the Prophet" has
a long-standing connection with Saturday night and the departure of the
Sabbath. Elijah, as mentioned in Malachi 3:23, will be sent as a messen-
ger for the purpose of announcing the coming of the Messiah.20 He will
not arrive on the eve of the Sabbath of festivals since this will be a
burden (for the people and their observances). Therefore (Eruvin 43b),
the bearer of good news (i.e., Elijah) will come at the outgoing of the
Sabbath. This time is chosen since, according to both the midrash and

the Babli, "because of their observance of the Sabbath, Israel will be
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redeemed.“21

The Maharil of Prague offers another reason for Elijah's prominence
in the songs for Saturday night. He cites a statement by Rabbi Shalom of
Austria (®"9aD) that it is customary to recite verses connected with
Elijah and hymns based on his name on Saturday evening since it is at
that time (according to the Tosefta) that he sits under the tree of life
and records the merits of the Sabbath observers.Z2

Abudarham presents a long commentary on "Eliahu HaNavi." He elabo-

rates on Ibn Yarhi's statement to the effect that Elijah will not come on
the eve of the Sabbath but rather at its outgoing. Abudarham then refers
tu the Babylonian Talmud (Shabbat 118b), which states that Israel will be
redeemed immediately if it observes two Sabbaths. Thus, it is the custom
to say to God that the Sabbath has been observed as He has commanded, and
He should now send Elijah. Another point made by Abudarham is that the

hymn “"Eliahu HaNavi" is recited at havdalah because it is the time of

separatiun between the holy and the profane. Likewise, when Elijah
arrives, he will separate the qualified and unqualified of Israel for the
coming redemption.23

Although "Eliahu HaNavi" is widely used and has precedent as early

as HaManhig and Mahzor Vitry, its author is unknown.24 The rendition of

this hymn in Mahzor vitrz,zs although of similar style, uses a different
text from the hymn found in the present-day prayerbook.26 Both texts con-
tain a refrain line, followed by an acrostical list, describing Elijah,
The following chart is a helpful guide in a comparison of the two ver-

sions:
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BAER (and others, esrecially

cormentary by Abhudrahar)
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tgY'm N*73 1Y Onn @Yk 7210 99192 1'5D 1ayvoen
invapa

ANIKY? AYOKD VIRCXWD

$DI*MK Y952 393N YaQn @YK

NY310 N1IIPA 1379an

niaKk-%y ovia ranoen

ININAT YR31D3

AR 027 n%¢ Y2318 737 .2W022

7l B1* K12 *313% Kva3a a*9%k

n13Kk=-3% 3'@n1 WK1 Y113

20n13K=-%y o*33 2%y @raia-Yy

019D 1% ©U'R YD YUK 0K «»017203 1739 AKIC D UK

V1D qTwaay 01 1Y Jnag Y2 Yok
to1ve 1%

237723 13*98 Ka* avapa 20197293 10y NR M3 @

Mahzor Vitry includes the refrain after every line. The other hymn ver-
sion has a refrain after every third 1ine. The refrain in both versions
is the first sentence preceding the acrostic. The text of both refrains
calls for the speedy arrival of Elijah. The repetition of the name
Zlijah three times in the Baer text, according to Abudarham, strengthens
the subject. He bases his interpretation on Ecclesiastes 4:12, which
siales that the "threefold cord is not broken quickly." Moreover,
Mahzor Vitry only mentions the coming of Elijah, while the other text
offers that Elijah will come with the Messiah from the house of David.
Both texts demonstrate knowledge of the midrashic explanation of

27 In Mahzor Vitry, this is evidenced

Elijah being equated with Pinhas.
by the verse "p", Abudarham explains verse T®g" in his text by
referring to Pinhas. In Mahzor Vitry, the letter ®%"™ is omitted.

No explanation is given in the text. It was possibly omitted acciden-

tally and never reinserted to correct the text. The Abudarham text leaves
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out the Tines from *aen UK until  pypag vxs1pa, It does
conclude, however, with verses from Malachi 3:23-24.

Since Mahzor Vitry is the earliest text to display the poem, its
version may be the original. Such a conclusion would be strengthened
by the realization that the other version seems more poetically elaborate.
Instead of the acrostic alone, each three verses rhyme together and end
with the refrain. It would seem more likely that a more poetic and
nrnamental version of the present text was written after the rendition
in Mahzor Vitry, rather than the poetic text being of earlier origin.

In addition to HaMavdil and Eliahu HaNavi, other hymns exist in

many prayerbooks. Mahzor Vitry alone contains sixteen other hymns.28
However, the two hymns discussed in this chapter provide us with the basic
jdeational material connected with the havdalah ceremony. The following

chapter shall deal with just what those ideas and themes are.
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VI. PEACE AND SALVATION IN HAVDALAH

Up to this point, the discussion of this work has centered on what
have been and presently are the components of the havdalah ceremony. The
textual evidence for the development of the ceremony has been analyzed.
The original text has been described; and variocus later additions as they
appeared in a number of different prayerbooks have been examined. The
numerous textual changes that have occurred and finally the development
to our present-day havdalah ritual have been noted. However, as yet,
there has been little examination of the reasons for the inclusion of the
different parts of the ceremony. In attempting to deduce these reasons,
the meaning of the service, for the people who use it, shall be explored.
Determining what the ceremony implied in different times and generations,
may explain why various sections of the ritual have been included. Con-
versely, by looking at the additions to the Titurgy at different points
in history, a conjecture can be made as to the meaning and the importance
of the ceremony, for those who included those additions.

The four core benedictions of the ritual have been origin in imme-
diate post-biblical literature. Chapter two presented the material from
the Mishnah, Tosefta, and Gemaras, which contain the earliest notion of
these benedictions. Even the order of these blessings was determined
and given the mnemonic ar"iav.

One example of the attempt to see significance in the ceremony is
described by Saul Lieberman.1 There, the order of these blessings is com-
pared to the physical senses proceeding from bottom to top. That is,
the senses are expressed from the head of a person beginning with the

mouth, going to the nose, then the eyes, and finally to the brain. The
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first sense, taste, parallels the blessing over the wine. Second is that
of smell which parallels the blessing over the spices. Third is sight -
the blessing of the light. Finally, the sense or ability to think and
discern parallels the blessing for separation. This idea does not pre-
date medieval times; it is an attempt to read new meaning into an old
ritual. Only the last element regarding the sense of discernment has
ancient roots, as we saw in the Jerusalem Talmud, which states

R thus intimating

Y*Y3z a%73a0 AyYT ] K OK,
that it is the human ability to differentiate phenomena which makes the
ritual of havdalah possible in the first place.

But this is only one system of understanding the ritual's signi-
ficance. Actually each section of the ceremony (i.e., the four separate
benedictions, the biblical verses, the peace prayer, and the other
hymns) cculd be seen as containing different symbolic meanings. Often
the symbolic meaning of one section was connected with another. Also, at
various times the symbolism changed radically.

The first of the four blessings is recited over the wine. We noted

above that the use of wine here was due to the inherent connection between

kiddush and havda1ah,3 both being, essentially, demarcations of the limits

of the Sabbath. Thus, as in the kiddush, wine was used in the ritual.
However, when it came to the question of using bread if no wine were
available, opinions were divided. Some felt that since bread was an
acceptable substitute for kiddush, it should also be permitted for the
less important ceremony of havdalah. However, others (a majority) dis-
allowed bread, and thereby distinguished between the two rituals. They
reasoned that bread was permissible since kiddush was inherently connected

with a meal. But havdalah is not linked to any specific meal, and thus
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bread could not be emp]oyed.4 A1l this demonstrates the concern that

was felt to determine the exact relationship of havdalah to kiddush, spe-

cifically since the first benediction is over wine and connects the two
ceremonies.

According to the Talmudic account, when the 'Great Synagogue' first
decreed the recitation of havdalah, it was to be said in the tefillah.
When Israel prospered, the ritual was shifted to the cup of wine. This
same Talmudic section describes the havdalah ceremony as not originally
connected with the wine, but subsequently proceeding to a ritual involv-
ing wine. If this were the case, then the shift to the wine might be
noted as an attempt to relate the havdalah to the kiddush. The sym-
bolic significance involved in wine itself would then merit our further
investigation, as an early "meaning complex" of our ritual.

Many customs are linked with the use of wine in the havdalah cere-
mony. One custom prescribes the spilling of wine from the cup onto the
ground. This is based on a quote from Eruvin (65a) which states that
anyone who does not have wine spilled 1ike water in his house is not
klessed. A simple explanation of this statement is offered: whoever is
well enough off has been truly blessed; however, whoever is so poor that
he cannot afford to spill wine has not been blessed. Continuing with
this custom, people came to believe that the wine cup was to be filled
until the cup overflowed.® But, in time, the symbolism seems to have
changed. Instead of the reasoning that in a household that has been
blessed, wine may be spilled to the ground, it is now the act of spilling
the wine to the ground which itself becomes a good omen (siman tov)6 or
the cause of the blessing. Jacobson states that one should fill the

havdalah cup until the wine reaches the top of the sides. After the
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blessings, one should extinguish the candle in wine. This is a symbol
of prosperity.

A second custom concerning wine is found in Pirke d'Rabbi Eliezer/

where we are told that after drinking the wine it is customary to put a
Tittle water in the cup and drink that too. Then, one rubs what remains
of the mixture of wine and water in one's eyes in order to glorify the
commandment. The reason given for this rite is that the remains of a
commandment (i.e., the wine left over) delays punishment nr retribution
(nyrayq19a nx o*asyp niso ~11'w)a . The introduction

in the discussion of the concept of retribution should be noted. Appa-
rently, it was felt that performance of commandments determines one's
future. Later in this chapter we shall expand on this idea by observing
how deliverance itself was eventually included as the ultimate reward
inherent in the havdalah ritual.

Jacobson notes one further custom related to the application of the
wine to the eyes. He says that some are accustomed to recite

"ava*y DPI*KD An3 7 DIxp ,a%7 °*npwn O'MET il *7ipe"

{Psalm 19:9) at this point in the ceremony. In Seder Rav Amram, the

cuctom of rinsing the cup with water and then placing it over the face
and eyes is also connected with the kiddush. Joshua Trachtenberg claims
that this application of the water and wine mixture was thought of as a
remedy for weak e_yes.g

The second core blessing, over the spices, leads to a number of
questions. There is no clear indication of the reasoning behind this
benediction. As mentioned in chapter two, the spices were originally

connected with the meal ritual, so that the discussion in the Talmud

pertaining to the blessing over the spices relates to the mugmar (burning
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perfumes) brought after the meal. However, in the course of time, the
use of spices independently became a prominent part of the havdalah
ceremony. The Mishnah indicates this usage to have been at issue in a
controversy between the Schools of Hillel and Shammai. But the issue
for them is purely the order of blessings, not the rationale behind
this particular benediction.

The first generation Amoraim, however, were concerned with devel-
oping such a rationale. We are told that Rav said:

"Whence do we learn that a blessing should be said over

sweet odours? Because it says, 'Let every soul

(neshamah) praise the Lord.' What is that which gives

enjoyment to the soul and not to thf body? - You must

say that this is a fragrant smel]1."10
Here we have an early reference to the concept of the extra soul

(neshamah yeterah) which is supposed to enter each person on each Sabbath.

This idea of the additional or extra soul is expressed explicitly by
Resh Lakish:

"On the eve of the Sabbath, God gives man an additional

soul, and at the close of the Sabbath He withdraws it

from him, for it says: 'He ceased from work and rested,'

once it ceased, the additional soul is lost."1]

The idea of the extra soul and the consequent need to say a bless-
ing over spices remained popular and is discussed as late as Abudarham,
who states that the spices were intended to comfort the person for losing
this additional soul at the conclusion of the Sabbath. This explains why
we need say no blessing over spices when a festival follows the Sabbath.
The joy of the festival serves to compensate for the lack of the soul.12

Jacob Z. Lauterbach has explored the connection between the use of
the mugmar after meals and the spices in the havdalah ceremony.13 He
claims that the original connection between havdalah and the last meal

of the Sabbath was severed when it became customary to finish the meal
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well before the evening service, and to say havdalah after services con-
cluded. The separation of these two events was particularly marked in
geonic times since the meal may have occurred before the afternoon
service. The earlier connection of the spices with the meal explains

why mishnaic discussion between the Schools of Hillel and Shammai revolves
about the order of the blessings for food and spices, since food is not
normally part of the havdalah ritual. In their discussion the late Sat-
urday meal was connected with the havdalah ritual. However, according

to Lauterbach, the spices were more important to these people than the
mugmar, which was used simply for enjoyment at the meal's conclusion.

Lauterbach further suggests that the myrtle which was commonly used
for spices as well as other mugmar substances, possessed mystical powers.
However, in the non-mystical, rationalistically inclined talmudic dis-
cussions the mystical connections were hidden while the more rational
reasons for spices were offered. To illustrate this, Lauterbach alludes
to Pesachim 54a. The Talmud gives an explanation for the blessing over
the 1ight, but presents no explanation of the spices. He feels that the
rabbis of the Talmud chose to ignore any mystical reasons and to accept
the spices as simply a substitute for the mugmar.

Lauterbach then cites a reason given in Mahzor Vitry for the use of
the blessing over sp'ices..I4 First, Mahzor Vitry states that the spices
are used to compensate for the loss of the additional soul. However, it
offers another reason in the name of the Rashi or in the name of his
teacher, Jacob ben Yakar. During the entire Sabbath the fires of gehinnom
do not burn and, therefore, cannot be smelled. But, after the Sabbath
the fires are rekindled and the stench returns. Therefore, the sweet-

smelling spices are inhaled to block out the stench. Lauterbach adds that



68.

the mystical connection of the ceremony is based on the belief in the
return of wicked ghosts to hell on Saturday night.

Lauterbach next turns to the usual rationale, that the spices are
used to compensate for the loss of the additional soul. However, he
holds that this reasoning can be refuted, because spices were also used
in the ceremony at the Friday night meal when the additional soul was to
have entered the body. The mystics continued this tradition of employing
an aromatic substance, especially myrtle, on both Friday and Saturday
nights. Lauterbach notes the special reasons for the use of myrtle
branches. Myrtle supposedly possessed power to drive away demons. Also,
it was a vehicle which could convey good spirits, souls, and angels.

More specifically, the myrtle was the means by which the extra soul
could pass in and out of the body.

Lauterbach notes a mystical ceremony of the Lurianic kabbalists, in
which they recited a blessing over three sprigs of myrtle. These three

sprigs represented neshamah, ruach, and nefesh, the tri-fold division of

the soul presented by the Zohar. The additional soul would bless the
persor from whom it departed for the pleasures it received. However, if
one did not have three sprigs of myrtle of the correct type, the arriving
angels would find no place to rest and would thus move on, leaving the
soul sad and lonely.

One is inclined to agree with Lauterbach's premise that the reasons
given in the Talmud for the blessing over the spices are inadequate. The
mere fact that the Talmud and Tater sources begin to rely on reasoning
which speaks of an additional soul and the fires of gehinnom indicate a
non-rational aspect of this part of the ceremony.

The Talmud is much more explicit in its reasoning for the light as
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part of the havdalah ceremony. In the Jerusalem Talmud the first
havdalah is described as having been performed by God.15 As was men-
tioned in chapter two, after God saw that the 1ight He created was good,
He then separated (y43.4) between Tight and darkness. The inter-
pretation of His separation follows that He pei'formed a type of havdalah.
Thus, it was Tight which constituted the first havdalah.

The creation account provides further connection between light

16 and the Jerusalem Talmud17

and havdalah. In both the Babylonian Talmud
a2 legend is related about Adam's kindling the first fire at the conclusion
of the Sabbath. The former relates that God inspired Adam with the know-
ledge he needed, which was similar to Divine knowledge, and then Adam
kindled the fire from two stones. Again, the idea that knowledge is
needed by people is connected with the traditions of the havdalah cere-
mony. The story in the Jerusalem Talmud elaborates on this theme by
portraying Adam as afraid of the dark. The light he was able to produce
calmed these fears. The light acted as an agent of rescue. Other aspects
of the havdalah ritual will illustrate that at the time of havdalah,
Tsrael, 1ike Adam, seeks rescue or salvation.

In Pesachim (53a), the text specifically states that light was created
for the first time at the end of the Sabbath. This may be viewed in two
ways. The first item created by God was 1ight. It occurred at the begin-
ning of the first day which would correspond to after Sabbath in any other
week. Furthermore, the legend has Adam creating man-made fire (1ight)
for the first time, after the Sabbath. With either interpretation, there
exists a strong connection between the creation story, 1ight, and Saturday

evening, which is the time for havdalah.

This talmudic legend about Adam and the first light differs greatly
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from the creation of 1ight in Greek mythology. In the Greek legend,
Prometheus steals the fire from the gods and is consequently punished
for delivering the fire to humankind. The talmudic account portrays
God aiding Adam, by providing him with the knowledge and rocks necessary
to produce the fire.18

The Talmud is careful to mention that the 1ight must be used in
order for the blessing to be recited.lg The Talmud also mentions light
as a vehicle to distinguish between two coins.20 A second use of the
1light which is based on various customs enables one to look at his hands
in the light of the havdalah candle. This custom is mentioned first in

the Pirke d'Rabbi Eliezer. Adam is said to have spread out his hands

toward the light and blessed it. When he pulled back his hands he said
he now knew that the holy day was separate from the regular weekdays, and
one should not burn fire on the Sabbath.

This passage from the Pirke d'Rabbi Eliezer again ties the inci-

dents during the first days of creation with light (fire) and havdalah.
However, the importance of this portion lies in its comment on or actual
origin of the custom of looking at one's hands in the havdalah light.

A discussion of this custom is found in Seder Rav Amram cited in the

name of Natronai. Natronai claims that in the two academies during the
benedictions over the lights, the members looked at the palms of their
hands.?2 He bases this on their teachers who cited the Mishnah. The
latter states that a benediction should not be recited over a lamp until
the 1ight has been enjoyed. Natronai then cites a custom from the Pirke

d'Rabbi Eliezer (ben Hyrcanus) which commands one to look at the finger-

nails. However, he points out that the sages do not follow this practice.

He describes his custom as first to pour water into the cup after drink-
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in923 and to wash the cup and drink again from it. What remains is

poured onto the hands and wiped on the face to glorify the commandment.

Natronai continues by describing a custom from Pirke d'Rabbi Eliezer

which he does not follow as he only makes havdalah over wine. He sets
forth the custom according to Rabbi Muna, who states that one brings
his hands toward the stars (which are the fire and the 1ight),focuses
on his fingernails, and recites the blessing over light. However, if
the skies are cloud-covered and the stars are not visible, he should
pick up a stone from the ground and make the benediction of separation.
Natronai rejects this practice of looking at the fingernails as he rejts
the recitation of havdalah over bread. This paragraph, in conclusion,
notes that the practice of looking at the palms (described at the begin-
ning of this section) exists in the two academies (Sura and Pumbeditha).
A responsa by Rabbi Meir of Rothenberg provides a symbolic expla-
nation for the movement of the hands to and from the light. He states
that at first one should bend the fingers. Until that movement, the
hands are restricted as work is restricted on the Sabbath. Afterwards,
the hands are spread to demonstrate that manual work is now permitted.24
#n article by Sol Finesinger provides us with much information on
the custom of looking at the fingernails in the 1ight of the havdalah

candle.25 He points to a Shulchan Aruch citation of the commandment to

see the light reflected in the fingernaﬂs.26 However, save for the im-

27 no talmudic reference for

plication in the Mishnah to use the light,
this custom can be found. In HaManhig, Ibn Yarhi traces the custom to
the Jerusalem Talmud, but Finesinger notes that this may be a confusion

with Pirke d'Rabbi Eliezer. Finesinger claims, as noted above, that the

earliest reference to this custom is the statement by Rabbi Mani (above
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Muna), a Palestinian of the fourth century. Finesinger also points out
that the most essential element of the ceremony is the Tight. To explain
the contrast between the use of the fingernails and the palms, Finesinger
suggests that the fingernails were probably the popular custom of the
masses, while the more enlightened used the palms.

Finesinger further quotes a statement by Hai Gaon cited by Ibn
Ghiyyat. One must use the light to distinguish between two entities
which are not known. The statement then cites the custom of the rishonim
who would look at the lines on their hands until they could distinguish
between them. Hai mentions both the custom of using the nails and the
paims but favors the latter. Although looking at the palms is connected
with superstitious beliefs, it perhaps had fewer superstitious implica-
tions than the focus on the nails. Finesinger then reasons that the re-
luctance to look at the nails derives from the opinion that this practice
was a form of divination. Finesinger questions why a responsum would even
bring up divination if the reason for looking at the nails was already as-
sumed to be the use of the light. He, therefore, accepts divination as
the true explanation for the custom. The difference between the palms
and the nails is then clarified. The palms were used only when one sought
a good omen. On the other hand, the fingernails were specifically used
for divination. Therefore, it was common for the sages not to use their
fingernails, so opposed were they to divination. However, the popular
practice of the masses eventually triumphed. Yet the original reason for
Tooking at the 1ight through the fingernails, which is a type of divina-
tion, has been suppressed. Finesinger notes that the reason mentioned
above by Meir of Rothenberg was an attempt to move toward a more rational

explanation. Even if the explanation is not considered more rational, it
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does conform more to the accepted traditional norms. According to Fine-
singer, Asher ben Yehiel believes the looking at the nails functioned to
distinguish between the color of the skin and the white of the nails and
was simply a replacement for the talmudic custom of differentiating
between two coins. Asher ben Yehiel's son Jacob ben Asher codified his
father's practice in the Tur. Thereafter, the looking at the fingernails
became the acceptable status quo.

Finesinger's article indicates that there was more behind the early
customs of the havdalah ceremony than what normally meets the eye. Jewish
elements which did not fit into the mold of the rationalist mainstream are
clear. Lauterbach speaks of a mystical strain while Finesinger alludes
to divination. In the remainder of this discussion, I shall refer to
these offshoots of rationalist-talmudic thought as 'mystical.'

In chapter two, the final benediction of separation was detailed.
Different customs were mentioned in order that one could recite as faw
as one separation (others set the lower 1imit at three) or as many as

seven. In the present form, which existed as early as Seder Rav Amram

Gaon, all the serarations are related to the Sabbath and the rest of the
week. "Between holy and profane" is clearly the distinction between the
Sabbath day and all others. "Between light and darkness" is connected

to our earlier discussion on light. Light was created at the end of the
Sabbath. The separation "between Israel and the nations" is also related
to the Sabbath.?® “Between the seventh day and the six days of creation"
is clearly referring to the Sabbath. This blessing is specifically called
the havdalah benediction. Because of that, genera! concepts about the
entire havdalah ceremony may concern this blessing without specifically

referring to it.



74.

The original thesis as proposed in the introduction claims that
the havdalah ceremony is intrinsically connected with the themes of peace
and salvation. It is, therefore, necessary at this point to digress and
clarify what Judaism defines as salvation.

Abraham Shusterman provides an explanation 7Tor the ever-changing
and developing definition of the concept of Jewish salvation.29 The earli-
est biblical idea of salvation was simply victory over Israel's enemies.
Since God was seen stationed at the head of any Israelite army, His posi-
tion was that of the savior. With the Babylonian exile and the develop-
ment of Jewish belief, the idea of salvation also evolved. "It came to
signify the survival of the Judeans and the eventual restoration to their
pre-exilic 1ife."30 During this period of exile, salvation became con-
nected to a belief in resurrection. "Written in the hope of redemption,
Ezekiel 37 combines the two points of view into an harmonious picture of
the resurrection of the dead and Israel's return to their own land.3!

Around the time of the Maccabean period, salvation became associated
with an even of the future. Daniel describes this salvation as the time
when "many of them that sleep in the dust shall awake, some to everlast-

ing life."sz

Consequently, the idea of salvation as the world to come
entered into Jewish theology. As Bertinoro summarizes, in his comment to
Sanhedrin 10:1 ("A11 Israel has a place in the world to come"). This
refers to the world to come, following their literal resurrection to
eternal 'I'ife.33
Yet, Judaism has always stressed a very "this worldly" side of sal-
vation. "Salvation for the individual, for Israel and for mankind as a
whole is inherent in the higher life itself."3% Modern Jewish thought

expands on this by emphasizing the importance of one's actions during life.
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Salvation is not only a reward from God, but it is also "a duty imposed
by God, which man has to fu1fil].“35

The above ideas have already been related to the four benedictions
of the ceremony. Rabbinic thought, after all, identified the Sabbath
as a taste of the idealized world to come.3® It is tnis world to come
which I identify by the word "salvation."

Once a ceremony which clearly marks the 1imits of the Sabbath is
established, it also indicates the bandary with this taste in the world
to come. Moreover, some of the symbolism connected with the spices es-
tablishes the time of havdalah as a time of loss. For the individual
worshipper the loss is that of the additional soul. For those in
gehinnom the reprieve that the Sabbath brings each week has been termi-
nated. Just as the symbolism of the ceremony represents a deprivation
for those involved, so the prayers represent a plea to regain that Jloss.
The light in this ceremony, too, represents a saving force, as described
above in connection with the legend of Adam. Adam's fear of the dark
syhsides after he is able to make a fire.

Ayt these illustrations of havdalah's connection with salvation
o cternal peace do not exhaust the symbolic pattern. The major additions
to the ceremony (biblical verses, prayer for peace, and liturgical hymns)
elaborate further on this concept.

Reference to the chart of verses found in chapter three reveals
the theme of salvation in several places. True, the verses in section A
do not in fact so obviously denote or connote salvation. But, they por-
tray Noah's favor in God's sight. David's wisdom is mentioned. This
wisdom parallels the idea of knowledge connected with the ability to sep-

arate (referred to earlier). Psalm 121 reflects upon the natural quest
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of people to help and to seek salvation from God. The first verse of
Genesis refers to the creation, also a concept mentioned above. The
verse Psalms 46:12 proclaims God's closeness to us, the implication
perhaps being that God is also ready to aid us immediately.

Sections B and C on the chart are much clearer in their reference.
We saw above that they directly supported ideas alluded to in the peace
prayer. God's counsel is supreme and thus the wicked plans against
Israel will be vanquished, while good counsel for Israel will be supported.
A time of peace for Israel will occur when these prayers have been answered
affirmatively. This victory for Israel relates to the concept of salva-
vion,

Sections D and E should be discussed along with Psalm 3:9,
Psalm 46:12 (which is number five in section A), and Psalm 116:13.
Psalm 84:13 and 20:10 might also be included since, as mentioned in
chapter three, they are found in the Hasidic ritual based on the Sephar-
dic rite. A1l of these verses are found in various present-day havdalah
rituals. In five of these eight verses the word salvation appears. Three
of the five references to God are as the savior. Isaiah 12:3 describes
the drawing of water in joy from the springs of salvation. Finally,
Psalm 116:13, the verse immediately preceding the benedictions, points
to the cup of salvation. Once these verses introduce a cup of salva-
tion, the cup of wine used in the ritual then becomes associated with
salvation.

Verses that do not utilize the word salvation still supplement
the overall theme. Psalm 46:12 describes God's closeness to us.37 psalm
84:13 speaks of our trust in God. Finally, Esther 8:16 characterizes a

condition of joy and gladness for Jews. A time of joy and salvation will
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be one of such gladness because Israel will be rescued from its enemies.
In Mahzor Roma (as cited in chapter three), the meaning is spelled out
explicitly:just as in the past Jews enjoyed joy and gladness, so too it
shall be for us.

The peace prayer expands the peace-salvation theme. The original
passage in the Jerusalem Talmud requests little more than joy and happi-
ness in the coming week.38 However, it is from this petition, for a
good week, that the later ritucl was extended to plea for a good life
and a good future.

For a discussion of the peace prayer, the text found in Seder Rav
Amram Gaon, which is quoted in chapter four, shall be used. The first
paragraph begins with the reciter adjuring Puteh, the angel of forget-
fulness, to remove his foolish heart. He does this by citing what he
calls holy names. In this text the names are DD*TIK

YR NNDY PKYOTDIK 022K , but the names do vary
in other prayerbooks.39 A number of biblical verses are then quoted
(see chapter three, chart I, section A). The methodology involved in
this plea is not common to most normative Jewish liturgy. Petitions are
not made in the names of angels or with the use of uncommon seemingly
magical holy names. Yet, Amram provides no explanation of the origin
of this paragraph, but merely includes it since, presumably, it was a
widely accepted custom.

The second paragraph of the petition begins with a similarity to
the section of the Jerusalem Talmud mentioned above.?0 The Amram text
is more explicit than the Talmud in its description of what is requested
in the six days of the week: to live in peace, to be free from all sin

and transgression, to be steadfast to the Torah, to be granted knowledge
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and enlightenment from God, and to bear joy and gladness. The petition
continues by entreating God to erase envy and hatred of others towards
Israel and vice versa. Biblical verses (see chapter three, Chart I,
section B) follow, characterizing God's power. The next section

seeks the establishment of a good counsel in favor of Israel. This is
also given scriptural support (see chapter three, Chart I, section C).

The conclusion of the prayer praises God for fulfilling the above re-
quests, and for rot abandoning Israel either in this world or in the world
to come. Finally, the same peaceful reward which the righteous have re-
ceived is sought for those reciting this prayer.

As was remarked earlier, this prayer seeks a peaceful existence in
the future. However, the emphasis at the conclusion of the paragraph
shifts from the coming six weekdays to the world to come and the
oternal reward received by the righteous. Both of these ideas, i.e.,
world to come and eternal reward, are concepts of salvation. Therefore,
e conclusion of this peace prayer is an extension of the idea of imme-
diate good tidings to that of future peace and salvation.

An additional paragraph found in both Mahzor Vitry and Siddur Rashi,

although slightly altered in the latter, furthers this concept. This
paragraph reiterates the plea for joy and gladness. It adds to the re-
quest for livelihood, success, good health, love and affection. Moreover,
it explicitly calls for salvation in the near future. This paragraph
also mentions the Garden of Eden which is the symbol of an already-
experienced paradise.

Thus, the prayer for peace has further clarified the peace-salva-
tion theme of the havdalah ceremony. At times the prayer is limited to

the specific household and to the coming week. However, it expands a plea
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for all of Israel and for a salvation in the world to come. Once again
this theme will be elaborated upon in the liturgical hymns.

Chapter five discusses the two hymns, Eliahu HaNavi, and HaMavdil.

HaMavdil, as mentioned in the above chapter, is also connected with the
liturgy for the conclusion of Yom Kippur. Thrcughout this poem the
constant petition for the forgiveness of sins illustrates the thematic
tie with Yom Kippur. However, the forgiveness of sins - is equivalent
to saving the sinner from retribution. Again the view of God as savior
connects this section to the overall peace-salvation theme of havdalah.
The use of Elijah the Prophet for a hymn immediately relates to
the coming of the Messiah. In chapter five, we pointed out Elijah's
legendary role as the harbinger of the Messiah. Therefore, it is not

by chance that the hymn Eliahu HaNavi is recited at the havdalah cere-

mony. It, too, represents the overall peace-salvation complex which
exists in all the elements of the ceremony.

Beginning with the four core blessings and extending through the
various additions to the ritual, a complex of ideas concerning peace and
salvation, can be found. As early as the Talmud, this connection of
havdalah was made. Rabbi Johanan cites among the three who will inherit

! Each supplement to

the world to come, the one who recites havdalah.”
the ceremony echoes this theme. Whether it is the selection of biblical

verses, or the text of the prayer for peace, or the different 1iturgical
hymns, each section of the ritual is a prayer to God for a more comfort-

able future, both for the individual and all of Israel.
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VII. CONCLUSION

The ceremony of havdalah cannot be viewed as an unchanging
liturgical rite. At no time has there been one single ritual, which
was allowed to remain in existence without alternatives. Even the
earliest development of the core benedictions did not arise from a
single decree at one fixed time. This should not be unexpected since
all of Jewish liturgy has shared in an evolving existence.

According to Joseph Heinemann, "Official versions came into
being only gradually; ...We cannot determine accurately what the
text of any given prayer may have been prior to this date (i.e.,

ninth century when Seder Rav Amram Gaon was completed), although it

may be assumed with a fair degree of certainty that the texts of the
main prayers, as they are preserved in all the rites extant today,
reflect at least one of the versions current in early Rabbinic times."]
Although Heinemann is describing a general theory for Jewish
liturgy, his conclusions can easily be applied to the havdalah cere-
mony. As evidenced in the talmudic sources, no fixed text was
given for an entire havdalah ritual. Amram was the first to offer
a ceremony in full. However, the blessings and additions to these
blessings used by Amram did have prredence in the Mishnah and
Gemara.
In chapter two we examined the mishnaic evidence for some
form of havdalah ritual, concluding that havdalah existed coter-
minously with the Temple cult. Not only was it discussed by the
Schools of Hillel and Shammai, but also, havdalah was linked to

the Temple ritual of blowing the shofar. Thus, we may deduce that
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a rite of havdalah existed at least by the first century C.E. and
probably earlier,

In the Talmud the establishing of havdalah is attributed to
the "Great Synagogue.” However, the evidence is weak and, as
stated, this authorship is doubtful.?

The Talmud does clarify the havdalah rite as primarily used
to counterbalance the kiddush, which begins the Sabbath. However,
after careful examination of the symbolism in the ceremony and
the reasons behind the specific benedictions, themes other than
the separation of Shabbat from the other days come to light.
Thus, by the time of the completion of the Talmud, havdalah is
3

associated with a theme of salvation as well as separation.

Sometime before the actual compilation of Seder Rav Amram Gaon,

additional elements entered the ceremony. For Amram there are only
three core blessings, since he does not include spices. He also
includes a number of biblical verses and a peace prayer. His
explanations and analyses enable us to determine some of the logic

behind the ceremony. In contrast to Amram's text, Seder Rav Saadyah

Gaon contains a more abbreviated havdalah ceremony. With the excep-
tion of the three blessings, Saadyah excludes virtually all the other
aspects of the ceremony.

By the eleventh century the havdalah ceremony had been further
expanded. In Mahzor Vitry, an entire section of liturgical hymns
has been added to the Saturday evening ritual. Piyyutim were quite
common in the Sephardic world, too. (It will be recalled in fact

that the acrostic in the hym, HaMavdil led many scholars to suggest



its author was a Sefardi, Isaac Ibn Ghiyyat.) Thus, the eleventh
century hymns were found both in the Ashkenazic and Sephardic
ritual for havdalah.

The various additional sections to the havdalah ritual
(i.e., the biblical verses, the peace prayer, and the liturgical
hymns) have already been considered. The scriptural verses were

added as early as Seder Rav Amram. 4 However, the use of biblical

passages to support an idea or opinion goes back to the earliest
forms of rabbinic literature (i.e., the Mishnah). So, too, the
verses in the havdalah ceremony give scriptural endorsement to

the themes of the ceremony. Many of the verses are connected with
the peace prayer and further emphasize God's supreme counsel.
This, in turn, negates the evil counsel of others towards Israel.

Moreover, the verses which exist today as the preface to the
core ceremony compliment the salvation theme of havdalah.

Although these passages are not rigidly fixed in the ceremony, the
reciter of havdalah is encouraged to pronounce them in order to
promote cuod fortune in his household.

The second additional section discussed in this work is the
prayer for peace.5 Precedence for this prayer, as already mentioned,
is established in the Jerusalem Talmud. By the time of Amram's
prayerbook, this prayer had been expanded. Its expansion leads one
to believe that the ideas contained in it, essentially a hope for
future peace, were significant to the people who recited it. By
the eleventh and twelfth centuries, a further paragraph can be
found in both Mahzor Vitry and Siddur Rashi. Agein, extra stress on

the hope for a peaceful life is applied.
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Within the peace prayer there exist several angelic and
mystical names. This illustrates that the havdalah service was
not solely a rational ritual. There were, perhaps, mystical
rites which were at one time included in the ceremony. However,
due to the rationalistic approach of most of the Talmud and of
the geonim, these hints of a mystical tradition are somewhat hidden
or deemphasized. The unclear reasons for the use of the symbols of
fire and spice are examples of the probable coverup of early
mystical or nonrational elcments. Chapter six contains evidence
for this claim.

The prayer for peace has been preserved to the present

liturgy in the prayer of Ribon HaOlamim. This form of the

prayer also points toward the desire for peace and redemption. It
combines a mystical methodology through the repetition of numerous
items in an acrostical form. In this case, a list of many gates
are set forth in the acrostic. It is not a consistent form of a
single, double, or triple acrostic. Rather, there is a variance
as to the number of times different letters are used.®
The third additional section discussed in this work is the

liturgical hyms.” The two hymns specifically cited in this work

are Eliahu HaNavi and HaMavdil.

The inclusion of hymns has legal precedence from the Talmud,
which compares the ritual at the outgoing Sabbath to the accom-
panying of a king on his departure.8 Nonetheless, it was also
mentioned that there was some question as to the permissibility
of hyms in traditional liturgy. Jakob Petuchowski reports

opposition to the usage of the piyyut in Babylonia. The rabbis
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were against the piyyut because it was the creation of Palestinian
authorities whom they opposed.9

HaMavdil was described as originally having been part of the
Yom Kippur Titurgy. Its plea for redemption is clearly a theme
of that holiday. However, its other theme, that of ceparation,
connects it with the havdalah ritual.

The second hymn, Eliahu HaNavi, also fits appropriately into

a theme of redemption. In chapter six, Elijah's strong link

with future redemption is traced and supported. Elijah's role

as the harbinger of the messiah connects him with Israel's salva-
tion. Both of these hymns supplement the obvious intent of havdalah,
to separate the holy from the profane. However, the second under-
lying theme of salvation and peace is also reinforced by the
recitation of the poems.

The ideational theme of peace and salvation is part of the
symbolism of the ceremony. As described in chapter six, each of
the four benedictions plus the three additional sections, have
a history of various symbolism. The wine is connected with the
wine of kiddush. The spices apparently are associated with the
additional soul that each person receives for the Sabbath, and the
souls of gehinnom. It may be that neither of these two reasons
given for the use of the spices is the original one. Nevertheless,
the use of these reasons by various rabbis point to a non-rational
and even mystical connection of the spices with the ceremony.

The use of the 1ight in the fourth blessing also has been
described as having origins outside the mainstream of rationalistic

Jewish circles. As mentioned in chapter six, light on the palms
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or the fingernails may have had ramifications of augury and necromancy.
However, for both the spices and the 1ights, the mainstream of

Judaism has covered over these non-rational elements, leaving

barely a trace of their origins.

In conclusion, the havdalah ceremony has been shown to be
intrinsically tied to a theme of peace and salvation. The four
core benedictions have some connection with this theme. But even
more important, each supplement to the ceremony added support
to it. This ideational theme appears as early as some of the
talmudic passages which mentional havdalah. However, the empha-
sis of this motif became more apparent as the Titurgy developed.
The present-day traditional ceremony, especially its inclusion of
the three afore-mentioned additions, continues to display the
peace-salvation complex of ideas. This theme is also found in
the modern liturgy of the Reform movement, both in England and

in the United States.10
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