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1. 

L INTRODUCTION 

As in many reli gions, the concept of holiness or sancti fication 

;11111 i p ) is fundamenta 1 to much of Judaism. The root 'i11 r is derived 
1 

from the meaning "to be cut off'' or "to sep3rate. 11 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 tenns of separation 

exists throughout Jewish ritual objects, ceremonies . liturgy, and even 

the Jewish people. The idea of t he "Chosen People" is that the people 

of Israel as a separate and holy nation, an Qil1p oy. Much of Torah 

law is given the reason that because God is holy, so too His people must 

be ho ly by fulfilling His word. The tractate in the Talmud concerned 

with sacrifices and the ritual instruments of the sanctuary is called 

D''i11P • A marriage ceremony is appropriately named 1 •v11p. since 

the wife is separated out to be specifical ly for her husband. The 

CPil n.111p is the prayer which sanctifies and declares the special 

nature of the Sabbath and other holidays , while the coi1 no11p de

clares God's holiness. And yet with all these, only one ceremony is 

named "separation," namely havdal ah . 

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, l~l .1 .. ,:i ~,l.J il"o" • 11 ~:i 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 

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



2. 

second blessing, O"DOJ •p o K,1 :J ;}"DK ·"~.J is recited over 

fragrant spices. One then inhales the spices to receive their pleasant 

fragrance. No specific type of spi ce is required for the ceremony. A 

third blessing is made over 

light or fire. It is colTITlon to util ize a braided candle for this cere

mony. If none is available, placing two candles together is ancccepted 

practice. Other vehicles of light or fire can be used when no candle i s 

available. "While thi s Blessing is recited, the hands are spread toward 

the light, so as to make s ... "'e use of the light .... 112 Unlike most bless

ings over ca ndl es, recited on the Sabbath or on different holidays, t his 

blessing does not command one to kindle the light, but rather praises 

God, "the Creator of lights of fire." The fourth benediction i s the 

focal point of the ceremony . It praises God for various acts of separa

ti on, especially the distinction between the ho ly and the profane them-

selves. The usual text is as follows: 
1~n; ,,~ 1•:J ;,n; wi? l".J ; .. ,:Jon n"o~ •"l\.J 

• o • n~~; • y • :ivn 01• l":J 0 • 097 ?Kio" l ' :J 
3 . 7in? ~i p l':J ?•i:JDn •"K:J n~YDn 

In addition to these four benedictions there are presently three 

other sections of the ceremony. These sections have varying usage both 

in the contempora ry ceremony and in the different earlier prayerbooks. 

The first additional part precedes the already outlined core ceremony. 

It consists of several biblical verses: 

"" (Is . 12 : 2 ) 
(I s . 2:3) 
(Fs . J : 9 ) 
(Ps . 46 sl2) 
(Es . 8i l 6 ) 

nioti 'TY . J ,"~" K71 OO:JK •nyiw• ,K nln 
.n¥1v'' .. , •n .. , n 

.ny,o•n • J•YDD 11 ~~:J o •o on:J~Ol 

. n?o 1nJ,J 1DY ;y ny1w•n o? 
. n?o Jy ¥ ' o ?I\ 1J; .JlOD 1J ~7 n1K.Jl tt 
.,p• 1 11 cw1 n no~ i n1l~ nn"n o•iin• ? 

• 



(Fs.11 6 :1 ) ) 
u? il'i1n l~ 

.K,PK ~ 0~~ 1 ~~K ilY1~· 01~ 

Throughout their existence in the havdalah ceremony, no one list of 

verses has been uni versall y accepted and these particular ones, in 

fact, are not found i n the Sephardi c prayerboGks. 4 They will be dis-

cussed in chapter three of this work. 

Following the four benedictions, there are a number of hymns 
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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 piyy,ut HaMavdil recited aloud in synagogue 

at the conclusion of Yorn Kippur. 5 Moreover, Eliahu HaNavi is generally 

included in the ritual of the Passover seder . Thereby, both hymns are 

not limited 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 HaOlamim, but there exists a 
t 

dissimilari ty in text between siddurim in coltillOn use.7 The status of thi s 

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 as lJin (favor us with knowledge) in which the notion of 
JiY1il 

havdalah is connected with the gift of discernment. Once this knowledge 
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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 bibli cal verses , the 

liturgical hymns and the petition for peace . We shall see that these 

additions to the havdalah ritual amount to a reint~rpretation 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 l inked 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

ti on theme is to be expressed. 

These addtional sections of the ritual will be analyzed to deter

mine how and when they entered the l iturgy. All 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 i s necessary to describe 

the histor ical 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 rea!1ls for havdalah, its develop

ment as a liturgical ceremony, and finally an analysi s of the present-day 

ri te. Therefore. this work proposes to look at these origtns, discuss 

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



this service, and examine the material in relati:nship to the contempo

rary observance of havdalah . 

5. 

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 Mi ~hnah, etc. ). For 

the geonic period responsa of the geonim and the two earliest compi led 

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 seconda ry materials offer a clear picture of already 

existing knowledge about havdalah . The two major seconary works used are 

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

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

and the articles on havda l ah in the Jewish Encyclopedia and the Encyclopedia 

Judaica furnish good surmiaries 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 less scholarly, although adequate general sum-
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mary of the havdalah ceremony is an article by Hayim Oonin in Tradition 

magazine entitled 11 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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Asher, and the Shulchan Aruch, of Joseph Caro, will be helpful only as 
an historic framework or reason behind various customs. 
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II. ORIGINS OF BASIC HAVDALAH LITURGY 

The first topic to be discussed i s 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 aremony as it 

existed at different periods of time shal l 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

t ion 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 ?i~ ) occurs in many places, an examination of t hese 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 havda1ah 

was performed by God during creation. 1 Zeira utilizes t he biblical verse, 

"And God saw the light that it was good. 112 followed by , "and God divided 

the light from the darkness 113 to prove his point. Rabbi Brechyah also 

attributes a havdalah ceremony to God when he ci tes the statement of Rabbi 

Jochanan and Rabbi Shimon ben Lakish,. i17i~~ C " il'~ 71.J" 1·
4 However, .. ",, 

these homiletical statements which may be evidence for the origi n 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 t eachings 

of their own time. 
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Many of the early cof111lentators (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 S?bbath's entrance which is sig

nified by kiddush. 11And thou shalt remember" represents the Sabbath's 

departure, which is marked by havdalah. These two verses are from the 

two versions of the Ten Co11111andments in Exodus and Deuteronomy. Another 

opinion parallels the use of "Remeiber" in Exodus with "Observe" in 

Deuteronomy 5:12. In this case, "Remember" still represents kiddush, 

but now "Observe" indicates havdalah. But these conmentators 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 whi ch 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

cular s are said to be separated and made di stinct 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 logical 

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 
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Scriptura l verse which would ITK>re directly point to any havdalah ritual 

during biblical times, la ter material mus t be investigated to find its 

origin. 

The Mi shnah (compiled c. 200) already discusses , although scant i ly, 

a havdalah ceremony . A passage from Hullir. 1:7 states the fo ll owing ~ 

"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 i f on the day after the 
Sabbath, the havdalah prayer is recited , and no shofar i s blown 
How do they recitr the havdalah prayer? (They say, 'Blessed 
ar thou) that makest distinction between one holy (season) and 
another holy (season)' R. Dosa says: ' . . . between the mo re 
holy (season) and the l esser holy(season)! 1 6 

Th i s section reveal s many points about havdalah. First, the shofar 

was blown at the ti me of the Temple 's existence. Therefore, havdalah 

was reci ted before the destruction of the Temple i s 70 C.E. Second, 

havdalah was sa id at the end of Sabbath even when the next day was a 

holiday. Yet, it was not recited at the end of a festival whi ch fell 

on Friday (the next day being the Sabbath). Conversely , this al so demon

strates that havdalah was said at the end of all Sabbaths, and fes tival s 

which did not come directly before the Sabbath. Hi st orically, the reci

tation of havdal ah has cont inued at the conclusion of the Sabba th which 

enters into a festi val. However, as in the Mi shnah, havdal ah is not 

pronounced on a Friday evening at the concl usion of a festiva l. 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-

lowed by a festiva l : ~1p'7 0 1p 1".:l ; .. 1.:i o il. But a second 

opinion , according to Rabbi Dosa is: 
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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 ~:2 says, " .•. (we make mention of) havdalah 

in (the Benediction) 'Thou favourest man with knowledge. 107 R. Akiba 

says: This shoul d be said as a fourth Benediction by itself. R. Eliezer 

says: Together with the 'thanksgiving. 18 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 

Sharrmai 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 Shanmai 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 irrmediately followed by a difference in opinion for the blessing 

over the lamp (ner). "The School of Shanvnai 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 conmon enough so that the Mishnah saw no need to mention them. In 

Berachot 6:6. a blessi ng over spices is mentioned. It is connected wi th 

the end of a mea l rather than with the havdalah . In thi s case. however, 

the wordi ng of the bl essing is not spelled out. The final blessing of 

havdal ah (except for t he section in Hullin discussed above) is not de

scr ibed in the Mishnah. Since no explanation about it is provided, it 

is discussed in the Mishnah as though i t is known . 

In sum, themitinaic evidence is sparse. It assumes a havdalah 

ceremony consisting of w1 ne, spices, light (l amp) , and havdalah. However, 

its discussion concerns itsel f with problems and disagreements about spe-

ci f ic deta il s in the havdalah ceremony. At no point are the fundamentals 

of how to perfonn the ceremony described. The wording of the benedictions 

is not listed, except in the few cases involving differences of opinion. 

The ner and t he besamim (spices) are not explicitly described. Either 

some other work existed at the time which detailed the basics of the 

rite, or the detai l s were corrmonly known. Probabl y, in the society of 

oral law, which preceded the redaction of the Mi shnah, these features 

were known well enough so that no one deemed it necessary to record them. 

The second Tannaitic source used t o trace the havdalah ceremony is 

the Tosefta. In a passage (Ber. 6:5) which is also found in the Jer u

salem Talmud (Ber. 8:5), an unusual custom is mentioned . In th is dis

cussion between the Schools of Shanmai and Hi l lel we have one of t he few 

cases in the material covered so far where the ma nner in which the ritual 

obj ects employed is described: 

"Shammai says that the gobl et of wine is carried in the 
r ight hand and the perfumed oil i n t he left ; the wine is 
blessed first, and then the oil; according to Hi ll el t he 
contrary is the case. A little oi l is poured on the ser
vant' s head, or if he be a ma n of l earning a little is 
rubbed on the wall, for it is not pro~er that a learned man 
should be perfumed when he goes out ." 



Schwab conments that going out in public perfumed was the custom of 

the libertines.lo 

We have now surveyed the major points concerning the rituals of 
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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 

ana lyzing 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 
11 Great Assembly (or Synagogue). 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. 1112 A little further in the text this statement is 

basically repeated . The second time it is attributed to Rabbi Hiyya bar 

Abba i n 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 ( •, :>D ) , 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 littl e evidence about the 



Great Synagogue . its existence as a functioning legislative body is at 

least open to question. Strack. for example, notes. "We need not. of 
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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. 1113 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 sa id 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 sai d 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? 

Thi~ discussion does not add any details as to the components of 

the Talmudic havda lah 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 Hasmonea.n 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 havdal ah, which remains unclarified 

beyond the conclusions drawn from t he mishnaic sources. 

Now that we have discussed t he dating of the havdalah ceremony, 

we shall turn to the ritual objects used and ·..:he blessings associated 

with them. 

The Babylonian Talmud records little about the wine in relation to 

the havdalah ceremony. However, in Pesachim (107a), an incident i s rela

ted by Mar Vanuka 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 havdal ah 

and fasted that night. The next day they took the troubl e to acqui re 

wine for him so he coul d recited havdalah and eat. The fo l lowi ng year 

Anemar returned and again they brought him beer for havdalah . This time 

he realized that the beer was considered the local wine (chamar 

medinah)15 and proceeded to recite havdal ah. The Talmud concludes that 

this teaches three things: First, whoever says havdalah in the Tefillah 

(as Anemar must have done} must stil l say havdalah over wine. Second, 

one mus t not eat until he recites havdalah . Third, i f havdal ah is not 

uttered irrmediately upon the concl usion of the Sabbath. it may be re

cited during the week . The discussion continues with di vergent opinions 

as to whether or not havdalah can be made over beer. However, t he 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 conrnentators feel they were 

referring to beer which was not chamar med inah. 16 

Another discussion concerning the wine in the havdalah ritua l is 
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found in the Jerusalem Talmud, Berachot 8:6. A difference of opinion 

is desribed between the School of ShalTITiai and the School of Hillel. Ac

cording to the School of Shanmai, the conclusion (chatimah} for the 

blessing over the wine should be 1 !)lil ~, !l K,.: ''H7K 'who created 

the fruit of the vine.' The School of Hillel ~laimed it should be 

'who creates (or creator of} the fruit of 

the vine.' The Hfllelite position became the accepted version. However, 

it is important to keep in mind that the Sha!Tlnaites 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 t he 

mugma r 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 . l et 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 rabbi ni c type of logic which does not 

satisfy a critical and scientific scholarly approach. Therefore, the 

reason presented in the Tal mud does not clarify for us why spices are 

used and blessed. 

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

different spices or fragrant items are l isted: 



R. Hiyya the son of Abba b. Nahmani said in the name 
of Ze ' i ri : Over all incense-perfumes ( n,,DllD il} 
the blessing is 'who createst fragrant woods,' 
( c•oei.'J •3;i K,,:l } except over musk, 
which comes from a living creature and blessing is, 'who 
createst va ri ous kinds of spices' (c •zH1:J •P D ~nl:J) 
An objection was raised: The benediction, 'who createst 
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fragrant woods' is said only over balsam trees ( 1u10,!>K) 
of the household of the rabbi and the balsam trees of 
Caesar ' s household and over myrtle (01n) everywhere -
This is a refutation.18 

R. Hisda said to R. Isaac: What blessing i s said over 
balsam-oil ( 110D,!)K1 Knt't>)? He replied: Thus said 
to him .... what do ordinary people say? He replied: Thus 
said R. Johanan: 'Whv createst pleasant oi l s' (:i,, 10111 K,1.:i ) . 
R. Adda b. Ahabah said: Over costum (Kn.,o:> ) the 
bl essing is, 'Who createst fragrant woods' . .• . 

(43b} R. Gi dal said in the name of Rab: Over jasmine 
(?7Do) the blessing is 'Who createst fragrant woods.' 

R. ){ananel said in the name of Rab: over sea-rush 
( Kt> .. ,.. 9 -,n) the blessing is 'Who creates t fragrant 

woods' ... R. Mesharsheya said : Over garden narcissus 
(Kn .. Ju11 cip,l) the blessing is 'Who createst 

fragrant woods;• over wild narcissus (K,:n) 19 'Who 
createst fragrant herbs' ( o•oei:i •.:ieiy K,1.:i ) 
R. Shesheth said: Over viol ets the blessing is, ' Who 
createst fragrant herbs. 1 Mar Zutra said: He who smel ls 
a citron or a quince should say, 'Blessed be he who has 
given a sweet odour to fruits' :iir1 n•, 1nn1 11-,.:i) •• • 

\n ,,•?>:J 
Because no specific benediction is l isted in the Talmud for the 

spi ces at havdalah, it mus t be assumed that the blessing derives from 

this section. Also. since no description of the spices used is provided, 

none of the above items shoul d be excluded. In addition, the pres-

ent-day wording of the blessing (also found in the overwhelming majority 

of s i dduri m}, was only referred to for the 

fragrance from musk, which is not of an herb or plant , but rather derived 

from anima 1 s. 

The origin of the use of light 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. 1120 However, the blessing, which has previously 

been discussed in the Mishnah, refers not to light, but rather to 

"lights of fire. 11 In Pesachim (54a), this explanation i s 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 Divi~~ (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 wil l 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 light sprang out , 
as it is written (ibid.): Even the night shall be light 
about me, and he blessed God, sayi ng : 11 Be praised He who 
createst the light of fire. 11 This is why, says Samuel, 
light i s sti ll blessed on Saturday evening, in remembrance 
of this creation .. . 

At the end of the first Sabbath, God gave Adam two flints with 

whi ch 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 star s had previously been created. 

Over what items should the bless ing of 

be recited? In the discussions of the order of the service, some of 
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which are attributed i n the Mishnah to the Schools of Sha11111ai and Hil l el, 

the word "ner" is used to describe this benediction. Generally, liner" 

i s thought to be a candle or lamp. Berachot (53b), describing a dis 

cuss ion between the Schools of Sha11111ai and Hill el concerning the wording 

of the benediction over light, says: 

"Where t hey di ff er is as to whether , u D ( 1 i gh t ) or 
.. ,H\D (lights) should be sa i d. Bet Shammai are 

of the opinion that there is only one light in the fire 
( K, , J .:l K j ~ K K, in J K , n J ) wh i1 e Bet Hi 11 e 1 

propose that there are several l ac,1J.:l it:PK ,,,,,1l K.:lH1 ) 
Said Bet Hillel to Bet Sha11111a i : There a~e several i llu-
minations in the li ght. ( ,1K~ GP n1,1KD ;i:ni'J ) ." 

This discussion sti ll does not clarify which exact implement should be 

used. 

The following incident is part of the interchange in a visi t by 

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

of fire: 21 

When he (Raba) came to perform havdalah, his attendant 
arose and kindled a torch ( i'1P1.:lK) at a lamp l Kl, \:7) . 
Said he to him, 'Why take ail 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 , 1 he retort ed , 'he would not 
have done it. 1 Said he to hi m: ' Do you then not hold, 
(to employ) a torch for havdalah in the best way of per
forming the precept?" 

Fina ll y, the Jerusalem Ta l mud (Berachot 8: 7) explains t hat the 

blessing is not recited unti l 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 gl ass, specul are, if 
one sees a (fl ickering) flame without profiting of the 
light, or if the contrary be the case (through separation), 
the blessing may not be made fo r 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 candl e shielded in one's l ap or in a conta iner, or seen 

through a reflec t ion in a mirror are the refore not blessed . 
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We may surmlarize 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. Th i rd, the use of a 

torch, abuka, or torchlike object seems preferabl£ to a lamp. 

The fourth blessing of the ceremony is concerned wi th the con

cept of separation, havdalah itself. The following discussion is found 

in Pesachim (103b - l04a). Raba made havdalah and said: 
1·~ ,1g1n; ,,~ 1·~ ,;1n7 ~11p 1·~ 7•1~Dn 

.nwYDn •D• n ~~; •1•~g~ a1• 1·~ ,c•D~; ;~,~· 

Rabbi Jacob b. Aha asked him why he needed all of that since Judah 

haNas i recited 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 nature of the co111T1encement j ust 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. ldi sent (word) to him:23 'My b~other 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 cla ims that the distinctions must be of 

things mentioned in the Torah . The Talmud then lists the following: 24 

1".:l ,101n., ,,K 1".:l ,.,,n., il11p l".:l '"1.lDil :,D 1 K 
J" .J ,ililJDil "D" noo., "1".lilil Dl" 1" ~ ,D"D1., .,K1il" 
D"D7 D"l1 9 71i1 D"D 1".l ,il.l,n? O"il l"~ ,11ilt17 KDO ,,o:i on1n1 .c"7K1W"1 0"177 D"Jilj 1 " .J ,c•J1nnnn 
il11il" ":11.J " 0 1 " " :11 .n"ilK1.:l 1S1":l D",nKi n"~K1.J 

• .,K, W" i11pD cn in :1D1K 

An objection is then raised in that there is no men ti on in the Torah of 

a distinction between the sea Jnd dry land . Al so, the distinction 

between t he seventh day and the six working days should be excluded 

since it has already been compared to the chati mah. Therefore, the 

final distinctions are between the Pr iests and the Levites and between 

the Levites and the Israelites. 

The Scriptural verses on which these distinctions are based are 

as follows : 

1) 
'n "' 

oi ip 1" .J 
Leviticus 10:10 

2) 1ii 107 , , I( 1 .. :l Genes i s 1:4 

3) D" D Y7 ..,~,\;;" 1 .. .l Leviticus 20:26 

4) 1l ilt1., l\ 0 0 1 .. .:> Leviticus 10:10 

5) 
D"D" C"Jl"7Y D"D 1 .. :i Genesis 1:7 

6) 
o•J'\nnn 

o .. .,~,~ .. , D" l? 1 .. .J Deuteronomy 10:8 

7) D"'l"' D"J il j 1".l I Chronicles 23 :7325 

Rab and Samuel present different eulogies.26 Rab uses 

while Samuel uses 7in? oi i p l".l 7q.:::iz:>i1. The law favors 

Samuel . 

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

Al though various t raditions entered into the pi cture, one form was fin-



22 . 

alized. However, because the number of distinctions may vary from 

three to seven, the individual may choose which distinctions to recite 

in the bless ing. 

The Gemara also determined the order of four benedictions. After 

a discussion of the dispute in the Mishnah between the Schools of 

Sharrmai and Hillel, Rabbi Johanan announces the final order: "The 

public has adopted the custom of following Bet Hillel,as reported by 

R. Judah. 1127 That order is signified by the abbreviation 

that is, 1) wine, 2) spices, 3) li ght, and 4) separation. 

When a festival inmediately followed the Sabbath, the sequence 

of benedictions was altered. First, the blessing of spices was el imi

nated. The reason for its del etion is not given in the Talmud. Since a 

festival is beginning, the kiddush28 (signified by p ) and the prayer 

for a new season or holiday , the 1pn;n; (signified by r, mean-

ing 101 or time) are added. In Pesachim(l03a) the opinion of Raba, 

T"illP" (wine, then kiddush, t hen 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 

Abaye, Raba ' s contemporary and opponent, claimed the order as 

Samuel opted for p"ill9 , while Rabbah proposed p"lil". Levi 

said il" " lP and the Rabbis said n"l "P Two other opinions 

emanated from Mar, the son of Rabina , who favored i1 " " Pl and 

Martha, who said in Rabbi Joshua ' s name p" i1" l 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 



R. Joshua b. Hananiah: The order is i'"•ilJ . R. 
Hanina said : R. Joshua b. Hananiah's{ruling) 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. 

23. 

The Sabbath , whose sanctity is greater than the festival . is the king; 

whil e the festival is the governor . The farewe~l i s the blessing of 

separati on and the welcome is the kiddush. ----
In addition to the component blessi ngs and the order of t he 

havdalah ceremony. the method in which the ritua l was perfonned 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 hi m, he womld continue with 

the other blessings. "R. Hiyya 'coll ected' them." In other words. he 

recited all the bless ings together at one time. "R . Isaac b. Abdimi 

said: Thou Rabbi scattered them, he subsequently repeated them i n 

(their) order over the cup (of wine), so as to quit his children and 

household (of their obligation)." No si ngle accepted method is pre-

sented here. 

Pesachim {lOSa) relates that Rabbi Nahman ben Isaac replied to a 

query from Rab ina, "Since the sons of R. Hiyya sa id, He who did not 

recited havdalah at the termination of the Sabbath can proceed to recite 

havdalah t he whole week .... " On page 106a, th i s cormient i s 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 duri ng the week. And unti l 
when? Said R. Ze ra : Until the fourth day of the week. 
Even as R. Zera sat before R. Assi - others state, 



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 light .29 

24. 

Three regulati ons of a delayed havdalah ceremony are deduced from thi s 

passage. First. it may be performed during the week . Second. the limit 

for a delayed havdalah is through Tuesday. Third, the blessing over the 

l ight is excluded from the drlayed ceremony. The Jerusalem Talmud, in 

Berachot 5:2, conta i ns a sli ghtly different version of this opinion: 

R. Zeira and R. El eazar 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 fonnula of separation, but not to the 
blessing of the light, which must be said at once.) 

They ho id that the havdalah may be performed even until Thursday. 

The fina l 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. 
Ash i , say that these words must be recited (they are 
still in the additional songs of Saturday evening) : 
"Make us to colTITience 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 Tl'\y 1 aw." R. Ezechi a. in the 
name of R. Jeremiah says: When one answers Amen after 
the formula of blessing. one mus t raise one's eyes to 
the cup of wine and then to the light . . . 

So by the t ime 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 light are set. No fixed wording for the 
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bless i ng over the spices is as yet decided. The fourth benediction of 

havdalah has certain requirements : It must contain three to seven dis-

tinctions which deri ve from a l ist of bibli cal ly- based separations; and 

the final usage of is 

not counted as one of these disti nctions, but rather as a comparison to 

the concl usion {chatimah) 

The sequence of the blessings is f i xed at and on a Saturday 

night which begins a holiday , the order i s ln 

addition to the benedictions, only the one passage found in both the 

Jerusalem Talmud and t he Tosefa contains any other materia l said during 

the ritual . Little ins t ructi on is provided in the performance of the 

ceremony. Only the Jerusalem Talmud and the Tosefta offer directions 

on how to use the ritua l i tems. 

During the geonic t imes , va rious aspect s of the havdal ah ceremony 

were c 1 arifi ed. The prayerbooks by Rav Amram Gaon in the nio.th century 

and Rav Saadyah Gaon in t he tenth, provide an exact description of t he 

ritual , and various isol ated geonic responsa supplement the accounts. 

All of th i s materia l presents the ceremony as it developed in Babylonia. 

In Seder Rav Amram Gaon , t he description of the ceremony begi ns 

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

light; ( ,H 'H 1 ilrl J K) and then to make this blessing: 30 

.OKil 9 , 1 KD K,1 J il "DK • " KJ • l 9 li1 ., ~ K1 1 J il"DK • "K~ 
J • J 1 ~n? ,,K 1•J 7 in? ~1l p )•J ~ ·1JDi1 il" DK •"K J 

. il~YDil ~o • n~~; •y•J~ il 01• 1• J a• 1 l 7 7K,~ • 
. ; in; ~1 1p l•J 7 7 1 JDi1 ' 9 K J 

The blessing over the spices is omitted in al l the manuscri pts ex-

cept the Oxford manuscript which incl udes zP oll'l:i • 1 1 ,, ,J n"Z>t< ••KJ . 
This form of the blessing over the spices is one of the many found in 



26. 

the Talmud. 31 No explanation is provided by Amram as to why thi s 

blessing is excluded. lbn 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 l ater insertion, since early sources were able to mark its 

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

is the word ~which repl aces the word 'amim in the fourth benediction. 

According to Goldschm11:, the following paragraph is found in the 

Oxford manuscript:34 
R,,~~; •1no1 K,1l o•pli Kinn 7·T~1 KOj ·n~1 

K~·7K 77n n•~j ~nj7ni .7·i~D ,,n, ,,KC 1•,jnODl 
~·nj, ~·1Jo ,,n, .,,~D j"nK1 c·o~ J ,o~i n11n• ,, 

~s.111 c•n?~ 7 •,~· ,,n1 ,,Kn nK c•n7K K,., 
,j, •gJ, cia' in1 in ?j •o,l1 JK•,1K •JJ t•Jn1 

ll•n7R , ,,~ ,DKl J, •J ,J in o• ~y in••j7~ Jl•,01 
w•1y1 .ljl 111Jj7 llK,J~ iJ•n 7~ 11,J in7j ll11 

K7yJ 1n7lj ll11 in ) lj K,lJX •J tJ•Y t l .ljl 
., , JD n~, n·D~ Kn• KD 9 0Jl no•gJ 

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 light. It is an interpretation of Genesis 1:3, 

where God saw the l ight ... and then made a separation. The second part 

of the insertion i s a description of an addition to the ritual. lf this 

prayer invocation was practiced, it had min imal fol lowing and is not found 

in later sources. 

The next addition to the ceremony found in the Amram text is missing 

in the Oxford man uscri pt. 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 bibl ical verses. The subsequent section is the largest - a 

prayer for a peaceful exi stence. It concludes with Isa iah 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 light. They did this in 

order to benefit from the l ight, as was taught in Berachot(Slb). This 

passage is followed by the descri~tion of a custom from Pirke d 1Rabbi 

Eliezer ben Hyrkanos stating t hat the coR1T1andment was to look at one's 

fingernails in order to use this light.37 However, it adds that the 

sages do not perform this custom.38 

Amram next describes the custom of fil ling 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 love for the collllland.39 

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

Eliezer ben Hyrkanos. It offers va rious me thods of making havdalah if 

wine is absent and unobtainable. However, Amram is of the opi nion 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. 40 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 light. He states that the 

blessing can be recited over a lamp (il,, JZ> ) a wax candlE\,;-ru~ ,l) 

or any other type of candle (, n K , J) • He then ob 1 i ges a 11 those 

present to spread out their hands and look at t~e light of the candle 

as it falls upon them.41 Saadyah differs from Amram in that he claims 

that those present shoul~ not be given any taste of the wine. Rather , 

the one reciting the benediction alone drinks.42 Saadyah's siddur con

tains only the core ceremony. Since he omits the spices, his ritual 

centers on the three benedictions only, over wine, li ght 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 de layed as l ong as possible. A 

second responsum conments on the same page from Shabbat, and offers a 

reason for the addition of certain liturgy to the Saturday night ser vice. 

This is done to prolong the stay of the wicked who will return to 

gehinnom when the prayers are finished.43 All 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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III. 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 , light ana separation. The 

extra sections of the ritual are the biblical verses, thP. prayer for 

peace and the various liturgical hymns. 

In our discussion of these ~ections, we shal l begin with scriptu

ral verses. However, ft must be said that a number of the verses are 

part of the text of the prayer for peace. Therefore, a general surrmary 

of this prayer is necessary. 

The peace prayer asks God to make the comi ng week one of joy, 

gladness and good tidings. Those who desire peace for Is rae l in their 

thoughts and actions should be sustai ned 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 1<,?1< il o~:ii u11< S''IO" 01:> 

(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 

havdal ah ritual, as described in the Talmud. 

The fol lowing chart is pro ,·ided to simplify further discuss ion. 

(Gen . 6 : 8) 
(ISam.18 : 14) 

XJ• 
(Fs .121 : 1) 
(Gen.1:1) 
(Fs .4~ : 12) 

Chart I 
. n •J• YJ 1n Klo nJ1 

.1 b9 ~ 1 , , ~~D 1 ' ~, 1 7~7 1 11 •n•1 
l'KZ o•,nn ?K 'l'Y ~~K n1?10? , .t ( ,D 1K1 ) 

•',TJ 
. r ,Kn nK 1 o • own nK c•n?K K, J n·~K,J 

. n7o J p1 • • n?K i l ? J l~D l lDJ n i KJl n 

(Fs . JJalO) . D'DJ ni J~nD ~ ·Jn 0• 1 l n11 ,. ~n o ( ,DK~) 

A 

(Frov . 1Q: 21) . 0 1 pn K• n n nl11 w• x J ?= n1Jcno n1J, 
(Ps . 33 :11) ., , ,, , , , ; 1J? n1 Jwno ,,DYn 0? 11? ~ n11 B 
(ls . ~ : 10) . ?K 1 J DY · ~ 0 1 p • k? 1 , J, ,,J, , g1n1 nl J , ~ ,, 

. nJJ•~ · •D i n •1 0Jn , , . , ,~, • 01 TY ' n 1 KJ~ ~ •J 
(I~ . 1 U : 27 ) 

~ ,on , K , ~ K nK •non,, 1inK , vK nK •nilnl ( ,DKJ ) 
c~x . JJ :l9 J c 

n n• n,~11 •11 •J ingx K?1 noJ~ ( •n11~· ?~ nl n) 
(Is . 1? : 2) . n1 1c•? • 7 • n •i o 

(I~.12:3) 
( ~s . 8 :16 ) 

. n 1 i ~ · n ' l ' YO D ll~CJ O'D onJK~ l 

., p• i 1 1~w 1 nnow 1 n,i K nn •n c •i1 n•? E 



33. 

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 . ~ : e } 

(lSa~ . 18 :10} 

. o •J~g~ 10 K~D OJ1 

.1D9 n1 ~·j~L l•j,, 7j? 111 ·~·1 

.,,g ~~ · J 9 KD a•,nn 7K 9 J • v K ~K n1710? ,. ~ ( ,D1Kl ) 
(Ps . 121:1) 

(Gen.1:1) . r ,Nn n~i o•own n~ c•n7K K,~ n·~K,~ 

(Fs . il6 :12 ) . n?o ~p1• •n7K 1J? ~1~~ 1JD9 n 1 K~~ n 

(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 . )3 :10 ) .0• 09 ni~~no K•J n 0• 11 n~g ,. ~n o (,DKj ) 

(Frov . 1~ :21) 

(Ps. J) tll) 

. cipn ~·n ~ n~11 0 9 K ~;~ ni~ona ni~, 
.,,,, ,,,; 1~; ni~ no i1 01n 0?11; ~ n~1 

.7K 1 J~7 •j cip• K71 ,~, ,,~, ,~1n1 nl9 1~11 

(I s . 8: 10 ) 
~J~·~ · • t1 ~ ·1 0Jn ,, ., ,~. •01 r1• n1~~~ n •j 

(Is.14 : 27) 

(See Chart I: B) 

This is followed by another biblical verse upholding the hope that God 

will establish good counsel toward us • 
• cn,K ,~K nK • non, , 11 n~ ,~K n~ • n 1Jn1 (,DKj) 

( s econd half, Ex . 33 :19) 



(See Chart 1: C) 

One more verse is included i n this section of the Amram text : 
3 

·~·iii n• n,oti •tJ ·~ in~K K,, no~K l •n yio• 7~ nJn) 
(I s .12:2) . nY 1 ~~~ •7 

{See Chart l: D) 

Unlike the other verses already mentioned, this one is contained in the 

present day ritua l before the benedictions. 

Issachar Jacobson correctly states that Mahzor Vitry was the first 

to add scriptural verses before the havdalah.4 However, the above cita

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

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 ~enerally 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 separat ion 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 rec·: ted 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 . 

ls. 8:10 and ls. 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: 

This passage returns us to the confusion mentioned above. If yavdi l 

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 peculi arity 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 li sted: 

(I s . 12:J) 

(See Chart I: E) 

Another difference from the Amram text is that the instruction to drink 

the wine is not irrmediately 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 four.d in the paragraph 

after the recitation of the mystical names.6 This first clus ter 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 fol lowing: 

(Ps.121 : 1-2) 

MJJ• K' ~DW~ oci• •1l 9 D9 ,. ,1 1;•s n 1,D,0 n 
n .1 w~l nK ,ow• ,, ''D ,,ca• n .n ,·~~ n, 7 , 

(Fs .121: 5- 8 ) .0,11 ,,, nnYD i~1~1 in~~ ,ca• 

No explanation is provided as to either the incl usion of these verses 

or the exclusion of verses 3 and 4 of the same psalm. 

The remainder of the pat?graph 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, ls. 8:10, and Is. 14:27. The paragraph concludes 

as in the Amram, with rs. 12:2. 

A section in Siddur Rashi sheds further light on the confusion as 

to whether or not some biblical verses (namely D and E) were recited 

before the entire ceremony.7 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. Si nce 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 lbn Ghiyyat and David 

Abudarham illustrate the early form of the Sephardic ritual. ln his 

laws of havdalah, Ibn Ghiyyat quotes the Amrarn 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. rt 

does conclude simply with Is. 12:2, thereby containing sections A, B, 

C and 0. It makes no mention of Is. 12:3 or Esther 8:16, 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 indi cates that it is 

exclusively part of the synagogue ceremony. Moreover, in his conmen

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 l sserles 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 "s iman tov" is frequently used. Isserles also 

adds Ps. 116 :13; 

Is. 12:2 and Es. 8:16 , all of which are said before the blessings.9 

Baer notes that the biblical verses preceding the benedictions are 
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not mentioned in the earl ier conmentari es.10 Moreover , they are not 

present in t he Sephardic ritual. Baer cl aims that it was Maharil (Rabbi 

Judah Loew of Prague) who incl uded Is. 12:3. However. since Mahzor Vitry, 

an earlier source, contai ns this verse, Baer's statement is incorrect. 

Baer then quotes a text he found i n a manuscript of Mahzor Roma: 
.K, pK n D V1~ 1 KWK niy i ~· 01J .1 

line 1 is from Ps. 116 :13 and is found in other texts. l ine 2 is similar 

to Ps . 24:5. The first word KV1l appears in the Bible as ~g·. 

Line 3 is taken from Ps. 118:25. l i ne 4 apparently derives from Ps. 20:10, 

which reads 

The first two words, i11" V1 1il ii reappear as the second and third 

words of line 3. The two biblical verses (line 3 and Ps. 20 :10) perhaps 

i nspired 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 . 
• ,p•i 1 1 0~ 1 nnD01 il,1K il"iln1 ~n · il 0 •11 i1•? .1 

C~ il"illO 01yD 7JJl ilTil n • J~ ll1Y1l ilOD~~ . 2 

.1l1TY.:l ,"1K " il" 

.1J?,11.:l J10 ? TD 9 1 ln"JJ J10 lD•D . 3 

101YJ il" .:l,1 il",~J ?J 1l1" l l,~l" llJ, .:l " .4 

. ?J J,J l 0"DJJJ1 ( nlK",.:l~) 

. 1Jj•,i• ; 1 1li1 1 J 10J l 1JT1 YD Jl 1K ll OD~" ?J.:l .5 

(See ?.l'ove ) ••• 0 1J . 6
11 



39. 

lt should be noted that line 1. which is close to the more co1T1110n usage 

of Esther 8:16 in other havdalah rites, adds i1'"i1111 which reinforces 

the plea for 'good times. 1 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 3 l ater chapter . 

Today, in most Ashkenazic prayerbooks, the verses preceding the 

havda l ah blessings are: Is 12:2-3. Ps . 3:9, Ps. 46 :12, Es. 8: 16, 

fo ll owed by the words il? n•nn l:J 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 rituat.12 The verses are: 

(Fs. ~4: 1J) 

(:rs . 2C' :1 0 ) 

.,~ no~ 01~ .,cK ni~~J n 

ll~,p 01 9 ~ 1JJ~• 1 7Dil i1Y•~1il n 
Their placement in the ritual remains after Ps. 46:12 and before Es. 8: 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 corrvnent of Moses Isserles, namely. t hat 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 

lssachar Jacobson lists Ribon HaOlamim as one of three Saturday 

evening hymns.1 The present form of this hymn is quite different from 

the original whi ch can be traced to a passage in 'he Jerusalem Talmud . 

It is this prayer, Ribon HaOlamim, and its prerlecessors 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 

restri cting the statements to any specific text, e.g., Ribon HaOlamim. 2 

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 : 

•wK ,.:l K••n .:l, OOJ il,.,T .:l, il.D,. ·~, 

•o• now o•D'~ n~ 1J• ;1 7nil ,ioi7 1•11 
KJK •:l, :c1;c; iJ•nJ'ir" o·~.:i:i ili'YDil 

::inD~ i 11~0 Jil:l 1JY·D~il1 :~·oio 

:1J 9 1D71 1JJ•:lil ,:i•D,. •J1 OOJ il'rTn 9 .:l1 
JDK J•Jl ~il 9 il'D1 9 9 .:l1 OG.:l il'yTO '.:l1 

.,l .:l Jil•J•11 oiJ.:l Jil•J•y 1n•7 1•j•11 

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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;•gn' •Joo ~g•o ~; ,•on~ nnJ~ ,~ nnig 171 n•1~~K 1 

oo•o•,K oo•,K Kn~•1y Knnow cc~ KnD, 711 n•iio 71 n•n• 

i•J,, 7J7 ,,, •n•i .n "l"F~ 1n Klo nJi .7K•nngi 7K•o•oJK 

.1J1 o•,nn 7K •J•J KWK n17107 ,.,w ,D1K1 .1DJ n1 7•JVD 

~rJ• •n7K iJ7 ~lwo 1JD1 nitt~l n .1J1 c•n7K K,~ n•wK,~ 5 

• n?o 
c•K~n ~01on •o• n~~ nK 1J71 7nn 1J•ni~K •n?Ki 1J•n7K 

c·p~1101 111 ,~, 7Jo o•7l1D1 Kon 7Jo c•Jion oi7w7 1J•?1 

1iww on~ 1JJ•owni 1nKo 7Jwn i n11 o•JiJni 1n,in ii~7n7 

;, n71n 01K nKJp K7i oiK ~; 71 iJnKJr n71n K7i .nnowi 10 

.1J~7 ,, n7Jn 01K ~KJW K71 01K ~, ,, llnKl ~ n7rn K71 .1l~7 

nXJ i•gn n ,1DKJ .1nJJ 7~~1 17o:i ny, ttlJ 1l 9 7J fJ1"tt 7Jl 

.cipn ~·n n n111 ~· K ~7~ ni~ono ni:ii .c•oy ni~ono K•Jn c•il 
, 91n1 n31 1111 .,,,, ,,,; i~7 ni~ono i101n 07117 ~ nlJ 

11 9 1 ,!l., "Dl fJ• n1K:ll il "J .'1K llDJ 9 J Cly• K71 ,:11 ,,~ , 15 

o•yi io••p n:iio nz1 1J•71 rri•n 7Ji .1J:i· ~· •01 ~ ·10Jn 

i Do ,,,~ .en,~ ,oK •no ni1 11nK , ~K •nilni ,,DKJ .inJJ 

1n11 1J•71 o••poi 7K,~· 101 7J ?101 1J• '110 n11, n1JJ 
K7 iJ•n7R n ]J .1J~T1 K7o ,,,~ .n~i~? c• p •11 7~ cn111 20 

K71 MTn 0711~ K7 lJ,•gn• K71 1Jo•7J• K71 lJ~o· K71 1l:JTJ" 

.iJ•7r n•n• c i7w c17v1 oi7w7 ,o9J o•p•1Jn 011 . K~n o711:i 

•7 •n•i n n• n,~,, "TJ "Jing~ K7i no:iK ( •n11D• 7K nJn ) 

.n11c• ? 

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 mys tical incantation used to introduce t he petition. 

The listed holy names, 

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. 
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As was me ntioned in the previous chapter, these biblical verses 

in the fi rst paragraph (see also Chart I : A) appear to have an unusua l 

function. They do not seem to either support or demonstrate the ideas 

of thi s text. Rather, they serve to heighten the mysti cal and magical 

flavor of the initial lines. 

Beginning with line 6, as w~ have seen, this section has its ori 

gin in the text of the Jerusal em Talmud. The major portion of this para

graph i s an expansion of the ideas of the Ta lmud's earlier statement. 

The biblica l verses included offer scriptural support to the request 

of the prayer. This enti re prayer is to be recited after the four th 

benediction, but before drink i ng the wine . (It shuuld be noted that 

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

Yemenite ritual. 3) 

Si ddur of Rav Saadyah Gaon contains no additions to the havdalah 

service. That is , only the benedictions are mentioned as pa rt of the 

liturgy. Therefore , neither bibli cal verses nor any allusion to a prayer 

fo r 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 Vi try , where despite 

occasional alteration of phrases ana word order, the text pa ra l lels 

the version in Amram. Also, as i n Amram, the prayer is recited before 

drinking the wine. The few somewhat s ignif icant alterat ions in the 

Vitry text are: 

1 . Mahzor Vi try adds one morP simila r name to the 1 is t of 

holy names. Instead of just having ?tPnn:Ji ?K•o • a JK o z:> " tl , K ozi • .,x , 

t he name oznK is added at the beginning, mak i ng the number of 

names recited , five. 
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Mahzor Vitry reads : 

The coming week is no l onger referred to as the "six working 

days: or the ''days of creation , " but simply as "these days. 11 

3. Vitry substitutes the word 1 , for l u which 

is found in the Amram text. The meani ng of the text is t hen 

altered from entreating God to save us from all t ransgressions, 

to saving us from all evi l. 

4. There is a consolidation of the pleas against envy ( il~Jp ) 

and hatred (illOi7) into one sentence, which combines the two . 

5. A few new words are added at various points i n the text. 

mostly synonyms, e.g.. \l :J K added to i?o::i and iprn HCI<\ 

added to , zp ~ p. 

Thus, despite a few minor ve rbal 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 lackPd. Followi ng the recitation of a number of 

biblical verses (Is. 12:2-3 and Es. 8:16) an entire new pa ragraph has been 

added! It nl lows immediately after the prayer for peace in Mahzor Vitry 

and is not treated as a separate item. Moreover, the theme of this para

gra ph is similar t o the preceding petition. It reads : 

iln,,,, ilnD~ 1 1 ) ~~ ?1p .ilTil n •::i::i 1J1 1 1J iln ov::i 

il :l1, r i19 1 0 '1 i1D•7o ilKi~,, il~l,D iln7Si1 1 il:liO 

1J'1T 9:l , ., ~ Kil' . ilTil n · ~::i jJ•?y il:J•ni il:li1K1 

i1'1~:l , ~ ;• 1J'1 ~ 1' 1J'~, :l '1 1J n':l:l ::110 1 D'0 

iJ 7 il'il' ::11 0 1 c •o ::1 1 0 ::110 1 ~ · 0 7J ::111::1 il''J,, 

11n••Ji o · 7~ ::i ::110::1 1 J · ~,::i o • ~v 1~1 0 KJK .?::i::i 

lJ• n oc .iJ'11 YD l11X ij•n oo :o• c9~ oi• ?~~ 



11 nn~ )'OD1 ~ic 1J'j,~ 1~ ~ ~ 1Jj",1il 1 ~ 10) 

1l'T1JD 11~i ll~ ncw .n,n~ ,WK 0~7 nyoJ ]19 

:ilj~,, a 1~1c~ 1J"O D~ 
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Like the prayer for peace, thi s prayer entr~ats God to make life 

pleasant for the one reciting the prayer. The expression )1 0 lD"O 

i.e., a good sign, occurs three times in the paragraph, so tha t as we 

saw above. Moses Isserles was led to say that the verses recited before-

hand are not obligatory, but are done for a 

In Si ddur Rashi, the prayer for peace is quite similar to t he 

text found in Mahzor Vitry. Some of the discrepancies that occur are 

actually passages originally i n the Seder Rav Amram Gaon. However. 

there are not eworthy modifications. In some manuscript s of the Siddur 

Rashi t he name of the angel of forgetfulness is omitted. In others it is 

changed to .. ,,!> or 11c1!l (instead of illlH> }. In addition, 

the string of mystical names differs s l ightly from the earl ier prayer

books. Here, in Siddur Rashi, the names are 

In the above insta nces, concerning t he holy and angeli c 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 cul ture 

and the rationalistic tendency to cover up magical or mystical reasons 

for a given custom, then the ma ny changes in these names is a li kely 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 t he three words and The reader wi ll recal l 
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that Mahzor Vitry had Kt7n and , , 1 while Seder Rav Amram Gaon 

had Kon and 1 u• . 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. Jn this case, 

he includes a synthesis of the two other prayerb~oks. On the other 

hand, we shall see that the same three terms are to be found indepen

dently in lbn Ghiyyat. Thus, it may also be that Siddur Rashi borrowed 

directly from Ghiyyat, or alternatively both Siddur Rashi and lbn 

Ghiyyat used an older alternat1ve, co1T111ents 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 tex.t in Vitry . These include 

the omission of a number of phrases in the Mahzor Vitry. The most 

obvious arE;;t>'H7 ilK1!n ,., .. :i,, il",9.:1 ,:iH.i JZPO .:i1c, ar?d i1~•.j. 

The absence of the phrase :i, c l Z> .. 0 :no 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 .:iic7 1o,o 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: i.e., the concepts of healing and propa

gation. However, although the phrase iP:n.:i 111.,:i is 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 lbn Ghiyyat. This 

eleventh century Spanish conmentator includes th~ prayer for peace as 

found in Seder Rav Amram Gaon. There are a number of mi nor changes 

from Amram's text. Like the later Siddur Rashi, as we saw above, he 

i ncludes the three words iton ,.v,, and l '' · Moreover, 

he states that God should sustain all those with both good counsel for 

Israel and good thoughts ( il.::110 il.JVrnD ). He also clarifies 

the passage in the Amram text which reads D1'>V1', .,~!)l D"P",:l>i c11. 

His text is 

The twelfth century conmentator, 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 l ands. He mentions that the prayer is based on 

the Jerusalem Talmud. 5 

David Abudarham provides us with an extensive colTITientary on "Elijah 

the Prophet" (to be di scussed in the following chapter) and on the prayer 

for peace . 6 He bases the text on the passage in the Jerusalem Ta.lmud 

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 conments 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 list of names. 

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

ever. his corrments about certain word usages demonstrates that he had a 
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different text than Amram, or than lbn 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 

i1:11C1 i'l:PKV7 il:li7nD, 1S'1l, and 1
1
P!llilil 

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 Spani sh rationalists as op

posed to some mystical traditions. Abudarham's final corrment 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 desce11dant of the peace 

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

above, from the Jerusalem Tal mud. However, it has been al tered greatl y 

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 

i s not found in the Sephardic prayerbook, in the Seder Rav Amram, or in 

the Tur. 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. TMs 

additional section takes the form of an acrostical list of yates. In 

certain places a letter may be used as many as eight times (e.g., the 

'zayin'). According to Birnbaum, this alphabetical list is one of syno

nyms for salvation and wi sdom.8 In some prayerbooks, such as the 

Authorized Oa i 1 y Prayer Book of J. Hertz, th; s prayer and the acros ti ca 1 
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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 forg~tfulness 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 s ix, 

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 t he present prayer for oeace Ribon HaOlamim 

is incorporated into this category of hymns)l 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 1 s departure of the Sabbath. 

There seems to have been a question as to whether such hymns were 

permitted in the l iturgy. According to Jakob Petuchowski, the introduc

tion of piyyutim into the liturgy was opposed in Babylonia by many rabbis 

as an import from Palestine.2 In 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

goi ng of the Sabbath to the people of a country accompanying their kin9 1 s 

departure with songs and instruments. 4 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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panied by singi ng and joy. 6 
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), its departure is accom-

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 ~re sung in the synagogue i s that a majority 

of the people do not have wine in their homes in order to make havdalah. 

In addi ti on, they si ng 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.7 

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 Lunel •8 states 

that is is customary to recite havdalah with songs pertinent to Saturday 

evening. Li ke Jbn Yarhi, he too l ikens this practice to the escorting 

of royalty . 9 

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 

havdal ah ceremony (to be expanded upon in the foll owing chapter). 

The hymn HaMavdil contains the name t t'lr>il t'" ~ ~ 

found in t he first letter of the first word of each stanza. 10 It is as

sumed t hat 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.11 According to Hertz,12 Birnbaum,13 and F. L. Cohen,14 the 

author is Isaac Ibn Ghiyyat. 

Baer mentions that in the Sephardic prayerbooks, at the conclusion 

of the Neilah service of Yorn 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 Yorn Kippu1 15 However, Baer feels that one author com

posed two poems: one for the conclusion of the Sabbath, and the other for 

Yorn Kippur.16 

Ben Menahem quotes a passage from the Chatam Sofer which asserts 

that although the custom is to recite HaMavdil on Yorn 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 

Yorn Kippur as well.17 

In style, the poem is unadorned and straight-forward. It consists 

cf a refrain 

7n7 ~,r l'~ 7•iJD~ 

7HlD' iPnKt>n 

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 ~7'7 

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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refrairi th~ word iJ!>iJ:J is omi tted. Another example of chanse rn 

the refrain , according to the Vilna uaon, is uonci i.H,T instead 

of lJgo:n 1.lY,l • In addition, in Mahzor Vitry the last phrase 

of the refrain, i1'P7J o •J :J '\ ;):J1 does not appear at all . In in. 

pl ace is ;;., • .,.:: 1•n1l\ • ;;gJ • Tne order of tne verses in tile 

hymn have also oeen slightly altered . However, ~i nce the acrostic is 

essential in this poem, we can deduce that the verses that have exchanged 

places are the two beginn~'lg with "P"· Another difference is that 

the present hymn concludes after the line whi ch begins with "J" com

pleting the spelling of p;;;:in pnp • However, in Mahzor Vitry the 

text continues with the foll owing lines: 

. 1•?1 • ;, oip .,.,,o •?>oJ7 o:Jt . 1 • 7tJ~ ~J tin 

!il''P '?r ilD ,l>Hl 

.7 1nJ • ip?n n11n• . 11Jr '", ~· Y,T .1,on o rri~· 

:71n:J i1J,• 1J•Y,Tl 

. 7 i n J• cn·p~1Y1 .i p~YJ , OK OY., .1po J 01?01 p1J 

:7'\n:J i1J1• 1J ' Y1T l 

.7i n ri '\D~ ,.,7n• .o j •;i ?~ oa 1 j1Jl .o~ · .,nK7 Cj? 1J1~ 

:71n j i1 J1• lJ•Y1T1 

K71 K1•J K7 .ll Y~!)., K~· ~Cl .1J y • o 1 ~ 7K1 ~ · w11p 

:71nj i1J1' 1J• Y,T 1 .71 n1J 

Some of the formal structure present in the beginning of the hymn is 

varied in this portion. Only the first line of this section contaifts the 

three rhyming short sentences followed by a fourth which concl udes wi th 

the word n'P7 . The remaining five l ines al so consist each of fo ur 

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/'ll/-s/ .. /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 pr~yerbooks, three 

extra verses are included. 19 They are the following : 

:~7·7n ~~l oi .. » ~~ 
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 . , Eli jah) will come at the outgoing of the 

Sabbath. This time is chosen since, according to both the midrash and 

the Babl i, "because of their observance of the Sabbath, Israel wi 11 be 

• 
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redeemed. 1121 

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 (w",;u>) 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.22 

Abudarham presents a long colllllentary on "Eliahu HaNavi." He elabo

rates on lbn 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 tt.e Babylonian Talmud (Shabbat 118b). which states that Israel will be 

redeemed ilTTrlediately if it observes two Sabbaths. Thus, it is the custom 

to say to God that the Sabbath has been observed as He has corrmanded, and 

He should now send Elijah. Another point made by Abudarham i s that the 

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

separation b~tween 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" i s widely used and has precedent as early 

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

this hymn in Mahzor Vitry,25 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-

s ions: 

• 



fAEZOP. VITRY (only) 

IP:lli1 i;i•.,tt 

.:il•Z>•.J 1l"'1K l(.J• i11i1l>.J 

: 1 "l nD:J ,,, , 1T I( ,, '~ 117" IC 

:1(1yl ,, .. 117 .,,:l O"K 

.: i1n lDil n1'H':> 117.l VP I( 

.:a•DOD n•"1::i., "::l i1 1.J .. , '1 .. ll 

:,,.,l ":lW1nD l(,ylii "• K 

:i., i1 D".9:l"11C D"D"1 11" ll 

:!ll'i1i1 ;i'7•:>aci1 n:>::i ri•T '1" I( 

.::ii•::i1n n• .!>"1J l :l n' .. n 117" I( 

!1,•::l i1Dl, J.90 ~·ll 

:i1•1::i11 nac,p'1 Kl~ o•ac 

on'1 D":l"11Ji1 i;i1'1:>;~ w•a 
:,117.:l 1 

! i1::l'7Di1 •K":ll ~lJ 117"K 

1:>'7 o•n7Ki1 ac1;i n n o o•ac 

o'a 1.J\P1 1l i1 r :=i Vi"K 

: c?o• 1 

TD 1:7K.J illJl1 ,j]., PY~ ~l'K 

:•i::i., •n,nil n7 ac,v Vl "K 

.,, n1::i~ ::i'7 .J"~i1, r, 111•ac 

::o• J::i 

:n1D DJO OJO K7~ 117"K 

:017111 n•,::i ,., i1nn 111·~ 

:i1J1i1::l n•i::i i7 ;inn o •K 
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BAER (and others , esrecially 
co~~entary ~Y A~u1raha~) 

1i1•'7a •::i111ni1 li1'7K a•.J.Ji1 1i1•'1ac 

DJ 1l 9 '7K ll::l" i11i1D:l '1.97li1 

:11,-1::i n•wo 

. : 7 It il D tl '7 It l p "l.17~ 11" It 

:'71t•n1 p • 1"-'1.9 01'111 ,'1J Vl"K 

!'1K,'1' "l.J 7 J "1.!>::l•i ol 117"1t 

~ 1"J"J iac, ,ti1-o•J111 n1"11~ o•a 
!1"JDO:l "11 9 117 7J.J ll,plil 111"~ 

!1'JnD.J "11TK "111 ,1TIC~ 11"K 

:o•JDn ,,::i11 .,, ,,r t'"& 

• Z)t'l n1•ilD J.Jll7l1 111n '1" It 

:O"l1.9D 

: D" le' 117..11 ·1'UJ ,rJDi 70 111•ac 
.: nn l H i !> J 7 KUD7 Kl~ 117 .. It 

nt> a',, D"::l,Ji1 , il , 7 :> 7,:) i1" K 

: nn 111'1 

:nn.!> ~ 1 ,J 1.J"1:Jnl 1 lJD'? 117" ,. 

! D"il"DJ 1:l'e>pi1 1""101l;) \i7 .. It 

!D"il1:ll "Dll7D illC:l i1lJJ w•ac 
.:o•:i7Ki1 inn .n ,.,nac in o w•ac 

D"l.J ::l'7 :l"ll7i17 JDKl "1'~ 117"1l 

: n1::iK 7J 

!i1,K !> n:J o7 •nKlp Klp K,~ W"lt 

:il,JO:l OK "010-'7J .J:>1 tl"K 

:i1"11:lp1 an•D DJC'J DJO at7u 117'1( 

!K,pl 1Dll7 7J ".Jt'n t'"K 

:n,in::i ,,, 71 1ln•;s n 
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: tt,1K? n; gKD 1lK·~in 

:n1•,a •gD 1l•?Jn ·~11n w• i 
ni~1= ni,111~ l l,w~n 

n 1~K-?1 c•l~ 1Jno11n 
:n1n~11 •KJHI ~ 

n ~ o,; n ? ~ •JJl ttlo .~in'' 

n ci• Kl~ • l 9 ; K·~l ~ n•;i 
ni ~K-~; ~· ~", .K,1Jn1 ?1~1 n 

:on1~a-?1 c•J~ ~;, a·l~-7 1 

.oi?n~ i·J~ ttK,w •o .,WK 
,•tnni 01? 11 ,, 1nJ~ •D .,WK 

:ci?o ,; 

~01?11~ ioy ni ,,~. n 

Mahzor Vitry includes the refra in after every line. The other hymn ver

sion has a refrain after every t hi rd l ine. The refrai n in both versions 

is the first sentence preceding t he acrosti c . The text of both refrains 

calls for the speedy arriva l of El ijah. The repetition of the name 

:1ijah three times in the Baer text, according to Abudarham, strengthens 

the subject. He bases his interpretation on Ecclesiastes 4:12, which 

Si.ales 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 expl anation of 

Elijah being equated with Pinhas. 27 In Mahzor Vitry, this is evidenced 

by the verse """· Abudarham explains verse "a" in his text by 

referring to Pinhas. In Mahzor Vitry, the letter "'" is omitted. 

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

tally and never reinserted to correct the text. The Abudarham text leaves 
I 
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out the lines from until 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 

ornamental version of the present text was written after the rendition 

i n Malizor Vitry, rather than the poetic text being of earlier origin. 

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

n~ny prayerbooks . Mahzor Vitry alone contains sixteen other hymns.28 

However, the two hymns discussed in this chapter provide us with the basic 

ideational material connected with the havdalah ceremony. The following 

chapter shall deal with just what those ideas and themes are . 



60. 

Footnotes 

Chapter V 

1. Jacobson, Netiv Binah, p. 401 ff. 

2. Joseph Heinemann with Jakob J. Petuchowski. Literature of the Synagogue 
(New York: Behnnan House, Inc. 1975), pp. 207-208 . 

3. Mahzor Vitry, p. 116, no . 150. 

4. ibid. 

5. B. T. Pes. 103a . 

6. Mahzor Vitry, p. 116, no. 150. 

7. Abraham Ibn Yarhi, cited in Jacobson, Netiv Binah, p. 393. 

8. Encyclopedia Judaica, Vol. 10, p. 1159. 

9. Jacobson, Netiv Binah, p. 393. 

10. The words used are 

11. Jaccbson citing Ben-Menahem, p. 394 . 

12. Hertz, Prayerbook, p. 149. 

13. Birnbaum, Prayerbook, p. 553. 

14. f. L. Cohen, HaMavdil, Jewish Encyclopedia, Vol. 6, p. 187. 

15. Mordecai Bar Hill el, HaMordecai, no. 727 to B.T. Yoma, cited by 
Jacobson, Netiv Binah, p. 394. 

16. Baer, Seder Avodat Yisrael, p. 312. 

17. Chatam Sofer (Moses Sofer) on Orach Hayim, no. 67, cited by Jacobson, 
Netiv Binah, pp. 394-395. 

18. Vilna Gaon cited by Jacobson, Netiv Binah, p. 395. 

19. Baer, Seder Avodat Yisrael, p. 313. 

20. lbn Yarhi, HaManhig, Shabbat, no. 71, cited by Jacobson, Netiv Binah, 
p. 393. 

21. Leviticus Rabbah, chap. 3, Exodus Rabbah, chap. 25 and B.T. Shabbat 
118b, cited by Baer, Seder Avodat Yisrael, p. 310. 



61 . 

22. Jacobson, Netiv Binah, p. 397 . 

23. Abudarham, pp . 186-187. 

24. Ben Menahem cited by Jacobson , Netiv Binah, p. 398. 

25. Mahzor Vitry, p. 184. 

26. Baer, Seder Avodat Yisrael, pp . 310-311. 

27. Yalkut Shimoni, Remez 771 and Targuni m Yonatan to Number s 25:12. 

28. Mahzor Vitry, p. 184 ff . 



62. 

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 vari ous 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 liturgy 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 inwne

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 

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 bottorr, 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 blessi ng 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 Tal mud , which states 

thus intimating 

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) could 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 <'.I'd havdalah,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 si nce 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 employed.4 All this demonstrates the concern that 

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

cifically si nce the first benediction 1S over wine and connects the two 

ceremonies. 

According to the Talmudic account. \ihen the 'Great Synagogue• first 

decreed the recitation of havdalah, it was to be said in the tefillah. 

When Israel pro~pered, the ritual was shifted to the cup of wine. This 

same Talmudic section descr ' bes 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 

Mted as an attempt to relate the havdalah to the kiddush. The sym-

bolic significance involved in wine itsel f 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-

iilOny . One custom prescribes the spil ling 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 like water in his house is not 

~lPSsPd. A simple explanation of this statement is offered: whoever is 

wt:l'i t:nough off has been truly blessed; however, whoever is so poor that 

he cannot afford to spi ll 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.5 But. in time, the symbolism seems to have 

changed. Instead of the reasoning that in a household that has been 

blessed, wine may be spil led 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 Eliezer7 

where we are told that after drinking the wine it is customary to put a 

little 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 

corrmandment. The reason given for this rite is that the remains of a 

corrmandment (i.e., the wine left over) delays punishment ~r retribution 

(n PJY,1!>:1 nt; a•.:i:J10 nuo .,,.,11) 8 • The introduction 

in the discussion of the concept of retribution should be noted. Appa

rently, it was felt that performance of corrmandments determines one's 

future . Later in this chapter we shall expand on this idea by observing 

how deliverance itself was eventual ly 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 

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

~~:tom 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 eyes. 9 

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 Shanmai. 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. Wl 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 the body? - You must 
say that this is a fragrant smell. 11 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. 11 11 

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 t he 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 mea ls and the spices in the havdalah ceremony. 13 He 

claims that the origi nal connecti on between havdalah and the last meal 

of t he Sabbath was severed when it became customary to fi nish 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 School s of Hillel and Sha11111a i revolves 

about the order of the blessings for food and 5pices, since food is not 

nonnally 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 

.!!!ugmar, which was used simply for enjoyment at the meal's conclusion. 

Lauterbach further suggests that the myrtle which was col11ll0n1y 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 light, but presents no explanation of the spices. He feels that the 

rabbi s of the Talmud chose to ignore any mysti cal reasons and to accept 

th~ s~i ces as simply a substitute for the mugmar. 

Lauterbach then cites a reason given in Mahzor Vitry for the use of 

the blessing over spices .14 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

smel ling spices are inhaled to block out the stench. Lauterbach adds that 
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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 addit'onal 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, 

i t was a vehicle which could convey good spirits, souls, and angels. 

Mo1·e speci fically, 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, fn 

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 

person from whom it departed for the pleasures it received. However , if 

one did ~ot 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 Ta lmud and later sources begin to rely on reasoning 

which speaks of an additional soul and the fires of gehinnom i ndi cate 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 light He created was good, 

He then separated (',.,~ .. ,) between light and darkness. The inter-

pretation of His separation follows that He pei·formed a type of havdalah . 

Thus, it was light which constituted the firs t havdalah. 

The creation account provides further connection between light 

and havdalah. In both the Babylonian Talmud16 and the Jerusalem Talmud17 

a 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 

Cdlmed these fears. The light acted as an agent of rescue. Other aspects 

~ f the havdalah ri tual will illustrate that at the time of havdalah, 

!s rael, like Adam, seeks rescue or salvation. 

In Pesachim (53a), the text specifically states that light was created 

for t he first time at the end of the Sabbath. This may be viewed in two 

ways. The first item created by God was light. It occurred at the begin

ning of the first day which would correspond to after Sabbath i n any other 

week. Furthermore, the legend has Adam creating man-made fire (light) 

for the first time, after the Sabbath. With either interpretation, there 

exists a strong connection between the creation story, light, and Saturday 

evening, which is the time for havdalah. 

This talmudic legend about Adam and t he first li ght differs greatly 
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from the creation of light 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 light must be used in 

order for the blessing to be recited.1 9 The Talmud also mentions light 

as a vehicle to distinguish between two coins. 20 A second use of the 

light which is based on various customs enables one to look at his hands 

in the l ight of the havdalah candle. This custom is mentioned first in 

the Pirke d1 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 fi rst days of creation with light (fire) and havdalah. 

However. the importance of this portion lies in its conrnent 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 ci ted in the 

name of Natronai. Natronai claims that in the two academies during the 

benedictions over the li ghts, the members looked at the palms of their 

hands. 22 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 light has been enjoyed. Natronai then cites a custom from the Pirke 

d'Rabbi Eliezer (ben Hyrcanus) which corrmands 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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ing23 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 co1T1T1andment. 

Natronai continues by describing a custom from Pirke d'Rabbi El iezer 

which he does not fo l low 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 fi re and the light),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 rejr:ts 

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

n~tion 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 Jre restricted as work is restricted on the Sabbath. Afterwards, 

the har.ds are spread to demonstrate that manual work is now permitted. 24 

An article by Sol Finesinger provides us with much information on 

the custom of looking at the fingernails in the light of the havdalah 

candle. 25 He points to a Shuld~an Aruch citation of the conmandment to 

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

plication in the Mishnah to use the light,27 no talmudic reference for 

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 light. 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 lbn 

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 

palms 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 corrmon 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 

looking at the light 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 beli eves the looking at the na ils 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 JatoL 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 11ot fit into the mold of the rationalist mains tream are 

clear . Lauterbach speaks of a mystical strain while Finesi nger alludes 

to di vination. In the remainder of thi s discussion, I shall refer to 

these offshoots of rationalist-tal mudic thought as 'mystical. ' 

In chapter two, the final ~enedicti on of separation was detailed. 

Different customs were ment ioned in order tha t one could recite as few 

as one separat ion (others set the lower limit at three) or as many as 

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

Gaon, all the sera rations are related to the Sabbath and the rest of the 

week. "Between holy and profane" is clea rl y the distinction between the 

Sabbath day and all others. "Between light and darkness " is connected 

to our earl ier discussion on light. Light was created at the end of the 

Sabbath. The separati on "between lsrael and the nations " is also related 

to the Sabbath.28 "Between the seventh da) and the six days of creation" 

i s clearly referr ing to the Sabbath . Th is bl essing is speci fically called 

the havdalah benediction. Because of that , genera ~ concepts about t he 

entire havdalah ceremo ny may concern this blessing without specificol ly 

referr ing to it. 
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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 

cl arify what Judaism defines as salvation. 

Abraham Shusterman provides an explanation ~or the ever-changing 

and developing definition of the concept of Jewi sh 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 exi le 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-exil ic l ife. 11 30 During this period of exile, salvation became con

nected to a belief in resurrection. "Wr1tten in the hope of redemption, 

Ezekiel 37 combines the two points of view into an harmonious picture of 

the resurrection of the dead and Is rae 11 s return to their own 1 and. 31 

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. 1132 Consequently, the idea of salvation as the worl'd to come 

entered into Jewish theology. As Bertinoro summarizes, in his corrment to 

Sanhedrin 10 :1 ("All Israel has a place in the world to come11
) . This 

refers to the world to come, following their literal resurrection to 

eternal 1 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. 1134 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 ful fi 11. 1135 

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. 36 It is tnis world to come 

which I identify by the word "salvation." 

Once a ceremony which clearly marks the limits 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

tabli~hes thP. 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 loss ~ 

The light in this ceremony, too, represents a saving force, as described 

aoo~~ in connection with the legend of Adam. Adam's fear of the dark 

~ub~ides after he is able to make a fire. 

~ut these illustrations of havdalah's connection with salvation 

::;;- .:~ernal 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 irrmediately. 

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 Is rael relates to the concept of salva-

~ iun. 

Sections D and E should be discussed along with Psalm 3:9, 

Psalm 46:12 (which i s 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. All 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 tl1e 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 j oy and gladness, so too it 

sha 11 be for us. 

The peace prayer expands the peace-salvation theme. The original 

passage in the Jerusalem Talmud requests little lll.>re t~an joy and happi

ness in the coming week.38 However, it is from this petition, for a 

good week, that the later rituel was extended to plea for a good life 

and a good future. 

For a di scussion 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 hi s foolish heart . He does this by citing what he 

calls holy names . In this text the names are 

'71t'n11~i '1K'D "DJ1t o&PD,lt , 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 conmon to most normative Jewish liturgy. Petitioo5 are 

not made in the names of angels or with the use of uncorrmon seemi ngly 

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. 40 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 knowl edge 
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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 i n this world or in the world 

to come. Finally, the same peaceful reward which the righteous have re

ceived is sought for those reciting thi s prayer. 

As was remarked earlier, this prayer seeks a peaceful existence in 

the future. However, the emphasis at the conclus ion of the paragraph 

shifts from the coming six weekdays to the world to come and the 

~ternal reward received by the righteous. Both of these ideas, i.e., 

world to come and eternal reward, are concepts of salvati on. Therefore, 

.. l.c conclusion of this peace prayer is an extension of the idea of inme

diate good tidings to that of future peace and salvation. 

An additional paragraph found i n 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 call s 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 worl d to come. Once again 

this theme wil l 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 Yorn Kippur . Thrcughout this poem the 

constant petition for the forgiveness of sins i llustrates the thematic 

tie with Yorn Kippur. However, the forgiveness of s i n~ - is equivalent 

to savi ng the sinner from retribution . Again the view of God as savior 

connects this section to the overal l peace-sal vation theme of havdalah. 

The use of El ijah the Prophet for a hymn irrmediately 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 whi ch 

exists in al l the el ements 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 

the world to come, the one who recites havdalah . 41 Each supplement to 

the ceremony echoes this theme. Whether it is the selection of biblical 

verses, or the text of the prayer for peace, or the different liturgical 

hymns. each section of the ritual is a prayer to God for a more comfor t

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 al lowed 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 evol ving 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 . 11 1 

Although Heinemann is describing a general theory for Jewish 

liturgy, his conclusions can easi ly be applied to the havdal ah cere

mony. As evidenced in the tal mudic 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 p1t1:edence in the Mishnah and 

Gemara. 

In chapter two we examined the mishnaic evidence for some 

form of havdalah ritual, concluding that havdal ah existed coter

minously with the Temple cult . Not only was it discussed by the 

Schools of Hillel and Shalllllai, but also, havdalah was linked to 

the Temple ritual of blowing the shofar . Thus, we may deduce that 



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. 2 

The Talmud does clarify the havdalah rite as primarily used 

to counterbalance the kiddush, which begins the Sabbath. However, 

after careful examination of tht syrrbolism 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 co1T1>letion of the Talmud, havdalah is 

associated with a theme of salvation as well as separation. 3 

83. 

Sometime before the actual colJl)ilation of Seder Rav Arnram Gaon, 

additional elements entered the ceremony. For Arnram 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 detennine 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 

conrnon 1n the Sephardic world, too. (It will be recalled in fact 

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



its author was a Sefardi , Isaac lbn Ghiyyat.) Thus, the eleventh 

century hymns were found both in the Ashkenazic and Sephardi c 

r itual for havdalah. 

The various additional sections to the havdalah ritual 

(i . e., the biblical verses, the peace ~rayer, 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 1s suprern:! counsel. 

This, in turn, negates the evil counsel of others towards l~rael. 

Moreover , the verses which exist today as the preface to the 

core ceremony co111>lirn:!nt the salvation theme of havdalah. 

Althou~h these passages are not rigidly fixed in the ceremony , the 

reciter of havdalah is encouraged to pronounce them in order to 

prorrote oJod fortune in his househol d. 
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The second additional section discussed in this work is the 

prayer for peace.5 Precedence for this prayer, as already mentioned , 

is ~s tablished in the Jerus alem Talmud. By th!:' ti me 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 o~ 

the hope for a peaceful li fe is applied. 



Within the peace prayer there exist several angelic and 

IT\YStical names. This illustrates that the havdalah service was 

not solely a rational ritual. There were, perhaps, IT\YStical 

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 IT\YStical tradition are somewhat hidden 

or deemphasized. The unclear reasons for the use of the syrrbols of 

fire and spice are examples of the probable coverup of early 

mystical or nonrational el ~rnents . 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 fonn of the 

prayer also points toward the desire for peace and redemption. It 

cont>ines a IT\YStical 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 nurrber of times different letters are used. 6 

The third additional section discussed in this work is the 

liturgical hyrms.7 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.a Nonetheless, it was also 

mentioned that there was some question as to the permissibil i ty 

of hyrms 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 liturgy. Its plea for redemption is clearly a therre 

of that holiday. However, its other therre, that of ~eparation , 

connects it with the havdalah ritual. 

The second hyntl. Eliahu HaNavi, also fits appropriately into 

a therre of redelJ1)tion. In chapter six, Elijah's strong link 

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

86. 

as the harbinger of the rressiah connects him with Israel's salva

tion. Both of these hyrrns supplerrent 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 

symboli sm of the ceremony. As described in chapter six, each of 

the four benedictions plus the three additional sections , have 

a history of various symboli sm. 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 light in the fourth blessing al so 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 lights, 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 then~ appears as early as some of the 

ta lmudic passages which mentional havdalah. However, the empha

sis of this motif became more apparent as the liturgy developed. 

The present-day traditional ceremony. especially its inclusion of 

the three afore-mentioned additions, continues to display the 

peace-salvation COf'l1l lex 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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