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The Literary Use of Bible io the l..ituJ&Y: 
A Study of the Weekday Amidi in Seder Rav Amram Gaon 

A study of the relationship of the biblical text and its nacbleben in Jewish sacred 
literature has long been a desideratum. The varieties of literary genres which constitute 
1he Jewish post biblical canon make such a study a most difficult task. The Siddur and 
its place in Jewish literature make it an ideal text for such a study. Like the bible, the 
Siddur is a composite text which incorporate many sources. Another similarity between 
the study of the Siddur and the Bible is that in both documents texts emerge from either 
oral or wrinen sources and assume a final redacted fonn at a much later date. The 
redaction of the bible has been the subject of many studies, and the final editing of the 
Siddur in the ninth century has been studied by Professor Lawrence Hoffman in The 
Canonization of the Synai:oilJe Service. 

Paul J. K.ipnes' rabbinic thesis builds upon the studies of Professor Hoffman with respect 
to the canonized text of the ninth-century Seder Rav Amram, and the liturgical historical 
essays on the Amida's text by Finkelstein, Ginzbcrg, and GoldschmidL His work differs 
from previous efforts in his focus upon the specific relationship of the amida text to the 
Bible. K.ipnes' inquiry leads him to utilize the tools of modem literary criticism, 
particularly the concept of "intertextuality." Theories of "intertextuality" make the claim 
that the relationship of a later text to its antecendents is not hierarcrucal (Siddur text 
utilizes Bible as "proof text"). Rather, there is a reciprocal relationship between I.be texts 
of the Siddur and Bible where the reader recontextuali:res the word or phrase. For the 
worshipper both the bible and siddur take on new meaning. 

The first chapter of the thesis analyzes the development of the text of the Siddur. 
Kipnes adequately describes the theories of the canonization of the text. lo addition. be 
points to the importance of biblical quotation in Amran's Siddur. The chapter concludes 
wilh some problems of bow the Siddur can be studied wilh respect to its intersection 
with the biblical text. ln the second chapter, K.ipnes focuses on how liturgical texts have 
been studied. The key to the second chapter is the description of "intertextuality." 
.Kipnes draws on the work of Daniel Boyarin, Jacob Neusner, and David Tracy. A third 
chapter adds a significant dimension to the originality of the method used in this thesis. 
Kipnes demonstrates how computer data base research can be applied to the study of I.be 
Amida. 



After carefully describing his method of tudy, Kipnes proceeds to construct categories 
which describe how biblical text. are appropriated into the Amida of Seder Rav Amran. 
He establishe four basic methods of appropriation: the use of biblical word-pairs, 
changing verb tenses and suffixes, changing of the ways in which divine activity is 
manifest, and the appropriation of the biblical language of salvation. In further chapters 
Kipnes explores these categories in greater depth. One chapter is a sustained analysis of 
the relationship between the first prayer of the Amida and its biblical interteins. The 
final chapter, "Making Meaning: The Appropriation of Biblical Verses" focuses on 
further implications of intenextual studies for a theology of Jewish liturgy. 

Paul Kipnes has written an thesis which utilizes new disciplines of literary criticism and 
theological studies. He makes original contributions to the study of the siddur and the 
Jewish exegetical tradition. Readers will benefit from his use of the computer date base 
techniques. Kipnes' thesis also demonstrates how this interdisciplinary approach may 
henefit theological tudies of liturgy. 

We recommend the thesis of Paul J. Kipnes to the faculty with enthusiasm in partial 
requirement for the requirements for ordination. 

Respectfully submilted, 

Michael A. Signer 
Lawrence Hoffman 



THE LITERARY USE OF BIBLE IN THE LITURGY: 

A STUDY OF THE WEEKDAY AMIDA IN SEDER RAV AMRAM GAON 

PAUL JAMES KIPNES 

Thesis Submitted in Partial Fulfillment of 
Requirements for Ordination 

Hebrew Union College - Jewish Institute of Religion 
Graduate Rabbinic Program 

New York, New York 

March 12, 1992 

Referee: 
Referee: 

Michael Signer 
Lawrence A. Hoffman 

~i<Uuui~ 
HEBREW U"/,ON COl.U;OC 
JEW1:-H l"lST or RCUGION 

BROCl'.Dl.LE CENTER 
I WEST 4TH S'maT 

t(eW YORK. N. Y. 1Q01a 



i 

TABLE OF CONTENTS 

PRBFACB . • . . iii 

THE DBVBLOPHBNT OF THE PIRST SIDDUR: 
SEDER RAV AMRAM GAON . . . . . . 1 
The Siddur as a Reliqious Classic 2 
The Development of the Siddur 11 
Seder Rav Aroram Gaon . . . . • . . . 15 
The Abundance of Biblical Quotes in the Siddur 26 
On Studyinq the Intersection of the Siddur 

and the Bible . . . . . . 32 

THE LITERARY ANALYSIS OF THE SIDDUR . . . . . 35 

DATA 

Methods for Studyinq Liturqical Texts 36 
The Classical Perspective: Prooftexting 43 
"Writing with Scripture" . . . . . . 47 
" Intertextuality" . . • . • . . . 50 
Thesis Statement: On Intertextuality and Liturgy 59 

BABB RBSBARCH AND THE STUDY OP THE AKIDA . 
Isolation of Units of Meaninq 
Concordance Work Phase 
Using a Data Base . . . . . 
overview of the Data . . • . • • . 
Th e Advantages of Computers for Literary Analysis 

of Liturgy 

61 
61 
64 
66 
68 

69 

LITERARY TECHBIQUBS POR THE APPROPRIATION 
OF BI BLI CAL VERSES . • . . . . . . 72 
The Use of Biblical Word- Pairs and Biblical 

Parallelism • • • • . . . . . . • 72 
Changing of Verb Tenses and Su ffixes • . . . 76 
Utilizat ion of Divine Self-Description . . . 81 
The Appropriation of the Biblical Language of 

Salvation . . . . • . . . . . • . . . . . 86 

THE PIRST RUBRIC OF I NTBRTEXTOALITY: The Appropriation 
of the Language and Genre of Biblical Prayer 94 
Analysis of Nehemiah 9:4-37 100 
Analysis of 1 Kings 8:15-64 and 

2 Chronicles 6:14-7:7 114 

TRB SECOND AND THIRD RUBRICS OF I NTBRTBXTOALITY 126 
The Appropriation of the Language of 

Divi ne Promises • • • • . . 126 
The App ropriation of the Language of 

Divine Actions • • . . • . 135 



AN INTBRTBX'l'UAL ANALYSIS OP PR1 ("AVOT" ) 
Overview of the Research Data 
Formal Analysis of PRl - "Avot" 

MAKING MEANING: T1IE APPROPRIATION OP BIBLICAL VBRSES 
Next Steps in the Study of Intertextuality and 

Liturgy ........ . ...... . . 
Implications for the Study of Liturgy and 

Composition of New Siddurim . . . . . 
Intertextuality and the Modern Worshipper 

ii 

142 
143 
151 

171 
the 

172 
the 

174 
178 

APPENDICES . • . • . • . . • . • . . . . • • . 181 
APPENDIX ONE: The Text for The Weekday Amida of 

Seder Rav A!nram Gaon . . • . . • 182 
APPENDIX TWO: Sample Page from the 

"JBYS" Data Base . . . . . . . 185 
APPENDIX THREE: Primary Intertexts for the Amida 

in Verse Order . . . . . . 186 
APPENDIX FOUR: All Intertexts for the Amida by 

Prayer Number 191 

BIBLIOGRAPHY 201 

• 



PREFACE 

A few of us would get up early in the morning to daven 
before we went out to work i n the fields of Kibbutz Yahel in 
Israel. We each had our own way of preparing to pray. Mine 
was to familiarize myself with the com.munity's Siddur, Seder 
Rinat Yisrael. I remelllber being captivated by the margin 
notes which identi fied the Biblical and Talmudic sources for 
some of the prayers. As a first-year Rabbinic student, I was 
familiar with the preponderance of Biblical verses quoted 
within Talmud and Midrash as prooftexts and homiletical 
devices. But except for a few easily recognizable instances 
of Biblical passages in the Siddur (Shema, Mi Cbamocha, and 
Oedusha), I was unaware of the wealth of Biblical language 
which appeared in the liturgy. I did not know then that this 
fascination would lead me six years later to spend the better 
part of a year studying the phenomenon. A.nd that after nine 
months of labor I would give birth to a two hundred page 
"bundle of joy." 

When my thesis topic was conceived, I would dream about 
what it would be when it grew up. At the same time, I was 
concerned that I did not have what it took to carry it full 
term. I thought about giving it up. My teacher, Or. Lawrence 
A. Hoffman, who turned me on to liturgy when I was a teenager 
at the North American Federation of Telllple Youth's KUtz Camp 
in Warwick, NY, counselled me to keep the topic and give it 
life. Always thoughtful, sensitive and supportive, Larry set 
up the process so that I could deliver my child on the campus 
of my choice. 

Throughout my labor , I was blessed with the guidance of 
a talented midwife, Or. Michael Signer. Michael helped me 
discover which literature to consume, which mental exercise 
program to follow, and which vices I could still indulge in 
(including Diet Coke} to produce a healthy infant. He held my 
hand through all those terrible side-effects: exhaustion, 
worry, nausea and mental constipation. As my advisor, he 
showed me the joys of the labor. He taught me that my 
offspring could be a significant contribution to the world (of 
academia). rt is too soon to tell whether it will grow up to 
become a book or even a dissertation someday. Nevertheless, 
it is because of Michael ' s tender nurturing that it (and I) 
leave the wolllb a bit more prepared to make it on our own in 
the world. 

My wife Michelle and I were pregnant at the same time: 
she with our daughter Rachel, me with my thoughts. We shared 
in each other's experience, finding a way to understand as 
best as possibl.e for one who is not living through it. My 
wife Micbel1e assumed the role of "birthing coach" for me as 
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I had been for her. From conception to delivery, she was my 
courage and strength. She believed in my ability to produce 
and helped create the conditions under which the embryonic 
idea could flourish. She gave me love and gave me strength. 
During the final hours of labor, she helped me push on in 
spite of my discomfort and exhaustion. She provided dis
traction and she gave me space. Now that both our daughter 
and our thesis are born, I look forward to focussing on the 
red-head. 

I have been blessed with a wonderful community with whom 
to go through this rite of passage. The Los Angeles campus of 
HUC- JIR is full of inspiring teachers , nurturing administra
tors, helpful staff and a stimulating student body. They 
provided me with a unique opportunity grow and learn . . . and 
enjoy it. This thesis owes its quality of life to them. 

And finally, thank you: to Linda and Kenny for the 
encouragement and belief in me, to Teri and Murray for the 
crucial last minute child care, to Debbie Gordon for her time 
saving typing skills, and to my child, Rachel, who gave up her 
room (even before she knew she had one) so that Daddy could 
live out his fantasy of being pregnant. 
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CllAPTBR ONE: 

TRJ DBVBLOPMENI OP TRB FIBST SIDDOR: SBDBR RAV AKRAM GAON 

Lawrence Hoffman has written that "the prayerbook (is] 

the community ' s major contact with primary Jewish sources. 111 

From its modest beginning eleven centuries ago, as the 

responsum of a Babylonian Gaon, the Siddur has become the 

major Jewish religious classic most familiar to most Jews. 

In this introductory chapter, I will examine two aspects 

of the Siddur•s development from a Geonic responsum into a 

major Jewish religious classic. First, I will demonstrate the 

significance of the Siddur as a Jewish religious classic. I 

will use David Tracy ' s defi nition of the classic. I will then 

return to the first major coll ection of the order of prayers, 

the ninth century C. B. Seder Rav An!ram Gaon. There is some 

controversy surrounding this document regarding whether ~ 

Rav Amram Gaon actually contained the words o f the prayers . 

I will demonstrat e that the prayer texts of the weekday Amida 

found in critical editions of the Seder Rav Amram Gaon reflect 

"in all probability" the original content and language of the 

1Lawrence A. Hoffman, "The Liturgical Message," in Gates 
of Under standing; Essays and Notes to Shaarei Tefillah, ed . 
Lawrence A. Hotfiaan (New York: Union of American Hebrew 
Congregations Press, 1977), p. 132. 



2 

Siddur. 

In the fina l section of this chapter, I will introduce 

the specific problem which will be the focus of this thesis: 

the use of Biblical passages in the Amida. Recognizing this 

phenomenon is common to other Jewish religious classics, the 

Talmud and Midrash, I will describe the aspects of scriptural 

citation which are unique to the Siddur. I will also discuss 

in brief the reasons why this study, on the appropriation of 

Biblical verses by the Amida, is important. 

The Siddur as a Religious Classic 

David Tracy, in Pluralism and Ainbiquity, defines the classic, 

on historical qrounds, classics are simply those 
texts that have helped to found or form a particu
lar culture. On more specifically hermeneutica l 
grounds, classics are those texts that bear an 
excess and permanence of meaning, yet always resist 
definitive interpretation. In their production, 
there is also the following paradox: though highly 
particul ar in origin and expression, c lassics have 
the P-Ossibility of being universal in their ef
fect. 2 

By this definition, the J ewish daily prayerbook, known to 

Jews by the familiar Hebrew name Siddur, is a religious 

classic. In the fol lowing pages, I will demonstrate that the 

Siddur evidences those five qualities which Tracy finds 

2Plural ism and Al!!biquity (San Francisco: Harper and Row, 
1987), p. 12. 

• 
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indicative of the classic: (1) the Siddur played an important 

role in the formation of Rabbinic cultures; (2) as a multi-

vocaJ. text, it "bears an excess" of meaning; (3) the continu-

ity between the first Siddur and subsequent Siddurim evidences 

"a permanence of meaning"; ( 4) the eclectic collection of 

commentaries on the Siddur attest to the Siddur ' s resistance 

to definitive interpretation; and (5) what began as a legal 

document, highly particular in its origin, has become the 

universal in its effect as the source of a plethora of 

different Siddurim. 

From its first appearance as a legal responsum of an 

nineth century C. E. Rabbinic authority, throughout the process 

of canonizat ion and its continual revision in recent times, 

the Siddur illustrates the efforts of various Jewish communi

ties to define their own orthodoxy. 3 For e .xample, the Reform 

J e wish Movement ' s most recent Siddur, Gates of Praver, evi-

dences the role a Siddur can have in the formation of a 

religious culture. ' When David Ellenson suggests that " with 

the adoption of t h e Gates of Prayer as the off icia l daily, 

Sabbath, and holiday lit urgy of the Reform Movement i n America 

in 1975, Reform forcefully signaled its abandonment of the 

3Lawrence A. Hoffman, Tbe Canonization o f t h e Synagogue 
Seryice (Notre Dame: Notre Dame Press, 1979), pp. 7-8 . 

' cates of Pr a ye r: Th e Ne w Un ion Prayer book (Hebrew; 
Shaarei Tefil l ab ] (Ne w York: Central Conference of American 
Rabbis , 197 5) • 

• 
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sectarian posture it had assumed years earlier," he demon-

strates that by utilizing the Siddur one can learn about the 

development of a religious community. Ellenson's sociological 

analysis focuses on the Reform Siddur as a reflection of the 

religious community which published it. 5 While correct in his 

argument that changes in social, religious, ideological and 

cultural assumptions made previous prayerbooks obsolete (and 

gave rise to the need for new liturgies), he does not empha-

size the important formative and e nculturating functions of 

new Siddurim. 

By comparison, Lawrence Hoffman, in his discussion of 

Classical Reform Judaism and its prayerbooks, suggests a 

causative relationship between a prayerbook and the culture, 

or to use his term, the "sacred assembly, " which uses it. 

Like Ellenson, Hoffman recognizes that on one level, a new 

Siddur represents the climactic fulfillment of an evolution of 

cultural and religious change. Nevertheless, he correctly 

identifies another significant r ole of liturgy, 

Clearly, one of the pri,me functions of liturgy is 
the presentation of sacred myths to sacred assem
blies, that through a selective vision of their 

5oavid Ellenson, "Reform Judaism in Present- Day Alllerica: 
Tbe Evidence of the Gates of Praver," in Three Score and Ten: 
Essays in Honor of Rabbi SeYJ!lour J, Cohen on the Occasion of 
His Seyaotieth Birthday, Abraham J . Karp, Louis Jacobs, and 
Chai.Jll Zalaan Di.Jllitrovsky (Hoboken, NJ: Ktav Publishing House, 
Inc., 1991), p. 379 • 

• 
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past, they may learn how to plot their future. 6 

As the words and prayers of the new Siddur, Gates of Prayer, 

are repeated by a community in its sacred assemblies, sacred 

values and myths are become firmly established i n the self-

understanding of the community and create its religious 

culture. Roffman correctly argues that Siddurim act to form 

and re-form the religious culture for the fu ture. His 

analysis demonstrates Tracy's first characteristic of the 

classic. 

The Siddur also conforms to the second element of Tracy's 

definition of the classic on hermeneutic grounds. Many 

contemporary students of liturgy have taught that the prayers 

within the Siddur are multi-vocal in that Jews ascribe to 

these prayers many levels of meaning. 7 As a single text, the 

Siddur is highly generative of interpretation. Works like 

a.s. Jacobson ' s The Weekdav Siddur and The sabbath service 

evidence the multiplicity of interpretation which the Siddur 

has engendered. 8 Recent calls by Roffman for an "interdisci

plinary mutual encroachment" into the study of liturgy are 

having the hoped for 11beneficial result of unwrapping the 

6Lawrence A. Hoffman, Beyond the Text (Bloomington and 
Indianapolis: Indiana University Press, 1987), p. 144. 

7Lawrence A. Roffman, "Non-Jews in Jewish Life Cycle 
Liturgy," Journal of Reform Judaism, Summer 1990, 1-16. 

8Tbe Week411y Siddur, trans. Leonard oschry (Tel Aviv: 
"Sinai" Publishinq, 1.978) and The Sabbath Service, trans. 
Leonard Oscbry (Tel Aviv: "Sinai" Publishing, 1981) . 

• 
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hermeneuti c seal that has hi therto kept it in its own discrete 

package, a nd opening it up to the fresh gaze of the academy

at-large, whose •woods are full of eager interpreters, ... ' 119 

We can expect that, as a result of Hoffman's redefinition of 

the discipline, we might see a substantial nwnber of articles 

on the Siddur which witness the "excess of meaning" to be 

found therein. 

It becomes evident that the Siddur has "a permanence of 

meaning" when one considers its usage in every Jewish communi-

ty from the time of its written compilation in the nineth 

century C. E. 10 Although many Jewish communities altered the 

Siddur to meet their religious needs, a common liturgical 

f oundation remained. Louis Ginzberg describes the continuity 

between the first Siddur, Seder Rav A1Dram Gaon, and subsequent 

S iddurim. 

Though [Seder Rav Amram Gaon) was prepared for 
Spanish Jews primarily, it was used as extensively 
by the Pranco-German authorities as by the Hispano-

9Hoffman, Bevond the Text, pp . 7-8. Al.so see Lawrence A. 
Roffman, Tbe Art of Public Prayer (Washington, o.c.: The 
Pastoral Press, 1988). The work disclos es the elements of the 
worship service for examination to non-liturgists. His 
chapter on "The script of Prayer: Words Spoken" (pp . 225-242) 
focuses o n the language of prayer. 

10Louis Ginzberg, Geonica, I (New York: Hermon Press, 
1968), pp. i20-122 a nd Ismar Elbogen , De r judische Gottea
dienst in seiner gescbi9htlichen Bntwicklunq, (Hildesheill : 
Georg Olms Verlaqs buchhandlunq, 1962), p. 565. Both Ginzberq 
and Bl.boqen claim on the basis of a respons um from Rabbi 
Natrona! (ca. 860), that prayerbooks existed i n Amram• s time . 
I thank my teacher, Michael Signer, whose translation skills 
made Blbogen's work available to me i n the German original. 

' 



Provencal. From Rasbi down to the anonymous fif
teenth-century commentator of the German prayer
book, published at Trino, 1525, the Franco-German 
scholars do not leave off appealing to the authori
ty of Rab Amram . And the Hispano-Provencal schol
ars of the same period, from Rabbi Isaac Tbn Gajat 
down to Abudraham, likewise form an unbroken chain 
of authors deriving their information from the 
Seder Rab Arnram. 11 

7 

Even modern prayerbooks evidence the legacy of Seder Rav Amram 

~. For example, a casual comparison between the Amida in 

Seder Rav A!Dram Gaon and the 1.ate twentieth century Gates of 

Prayer yields an awareness of liturgical connections. 12 

Tracy's fourth characteristic of the classic, t hat it 

"resists definitive interpretation ," also describes the 

Siddur. Within the Jewish world, interpretation of the 

prayerbook can be accomplished in two ways: by writing 

comme.ntaries to the prayerbook or by writing a new prayerbook. 

Medieval writers such as Bashi (1040-1105) and Maimonidies 

(1135-1204) have written extensively on the Siddur; 13 many 

11Ginzberq, p. 124. In a footnote, Ginzberg notes that 
"in brief observations preceding the prayers in 'Mahzor 
Romani' the~ is quoted." 

12~, p. 124. In a footnote, Ginzberg mentions that 
Seder Ray A1Dram Gaon "ceased to be quoted only after printed 
prayer- books became common . " Also, see below for a discussion 
of the historicity of liturgical passages found in the 
critical edition of E.D. Goldschmidt, ed., Seder Rav Ainram 
~(Jerusalem: Mossad haRav Kook, 1971). 

13Rashi • s decisions and regulations rel.ated to liturgy 
were collected by his disciples and have been retained in four 
compi1ations: Mahzor Yitry by Si.Jacba b. Samuel of Vitry 
(edited bys. Hurvitz and published by the Mekitze Nirdamim in 
Berlin 1893) ; Siddur Rasbi (edited bys. Buber and published 
by th.; Meldtze Nirdamim in Berlin, 1910; Sefer Happardes 

' 
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modern scholars including Abraham Joshua Heschel have written 

extensively on the meaning of the Sidur. 14 

At the same time, every important Jewish sect has tried 

to define itself by offering its Siddur. Thus we have 

sixteenth-cent ury mystical prayerbooks from Kabbalists, 

e ighteenth-century Hasidic works, ninet eenth-century praye r

books from the German Reformers and , in the twentieth century, 

a differe nt Siddur for each of four major branches of American 

Judaism. 15 No "definitive interpret:ition" of the Siddur 

exists because there is no universally accepted Siddur. 

Finally, the Siddur maintains in tension, two opposing 

characteristics of the classic: particularity (its origin and 

(first published in Constantinople in 1707 and later edited 
anew by Rabbi H.L. Enrenreich, Budapest , 1924); and ~ 
~ (edited by s . Buber in cracow, 1905) . 

Moses ben Maimon' s (Maimonidie.s) Mishneb Torah, part II, 
Seder Tefillot Kol Hashana gives a complete order of the 
prayers for the entire year and his chapter on Hilcbot Tefilla 
details all requ1ations pertaining to the ritual . 

14Abraham Joshua Hescbel, Man ' s Quest for God (New York: 
Charles Scribner's Sons, 1954). 

15see Petuchowski, Prayerbo9k Reform in Europe (New York: 
World Union of Progressive Judaism, 1968) . The advent of 
German Reform of Judaism traced to their liturgical reforms 
(or perhaps re-interpretations of the elements of the syna
gogue service). For the observation that prayerbooks repre
sent attempts by scholars to popularize their understanding of 
Judaism, see Hoffman, "The Litu.rqical Message," pp. 3-10 . The 
most recent American Jewish Siddurim include : (Reform) ~ 
of Prav•r, (Conservative) Sim Shalom [Ed. with trans . Jules 
Harlow (New York: Rabbinical Assembly, 1985)], and (Recon
structionist) paily Prayerbook (New York: Reconstruc tionist 
Press, 1963). 

' 
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relevance to a specific Jewish culture in a particular time 

and place) and universality (its applicability to many 

different Jewish cultures throughout time). The Siddur is a 

highly particularistic work. In its evolution, the Siddur was 

developed as a response to the need of a particular culture, 

the Jewish community of Northern Spain, to find "an authorita

tive quide for their liturgical conduct. 0 16 It represented 

a Babylonian Jewish rite, derived from Babylonian Talmudic and 

Geonic decisions regarding liturgy . It is known from the work 

of philologists like Leopold Zunz and form-critics like Joseph 

Heinemann and Arthur Spanier that various individual prayers 

grew out of a particular historical time and/or event. 17 

Furthermore, as each new Siddur is written , it soon becomes a 

sectarian document reflecting and forming a particular 

ideological or theological prefernce. 111 

16Hoff1Dan, canon ization, p . 16. 

17Hoffman, Beyond the Text, pp. 3-10. For a survey of the 
history of the study of liturqy, see Richard Sarason, "On the 
Use of Method in the Modern study of Jewish Liturqy," in 
William Scott Green, ed., Approaches to Ancient Judaism; 
Tbeory and Practice (Chico, CA: Brown Judaic studies I, 1978) . 
Also see Stefan c. Reif, "Jewish Li.t:urgical Research: Past, 
Present and Future," JJS, 34 (1983), pp. 161-170. 

'8Notwithstanding David Ellenson •s observation ("Reform 
J udaism. in Present Day America," p. 380) that within the 
Reform movement , "The Gates of Prayer is a consistently 
nonideological document, •uncontaminated' by any sectarian 
impulse - other than the affirmation of choice - to impose an 
ideoloqical platform upon Reform", this Siddur too is per
ceived as a Reform Jewish document whose usefulness is limited 
beyond walls of Reform Jewish synagogues • 

• 



10 

At the same time, the Siddur as a religious classic is 

universal because Jews in different times, places, and 

theological orientations look to a Siddur to reflect their 

worship needs. The Siddur identifies the concerns of both 

those who composed it and those who read and pray it. It 

appears to reflect their aspirations as well as their imme-

diate concerns. The multi-vocality of the prayers allows the 

Siddur to express for many different generations of Jews, 

their beliefs about God, about the relationship of the people 

to their God and about which needs this God can and will 

satisfy. rt also addresses their religious ideas and values. 

Hoffman writes, 

Every such [religious) group provides religious 
rituals [including the siddur) that satisfy the 
individual melllber's need to confront the ultimate. 
We call our rituals of this kind, worship, and our 
ultimate, God • . . Worship then does more than evoke 
the presence of God. It provides religious identi
fication, declares what is right and wrong, and 
explains why being a Christian or Jew is ultimately 
valuable. Worship defines a world of values that 
group members share; it both mirrors and directs 
the social order in which the group lives. 1119 

The Siddu~·also illuminates t he connection of each generation 

of Jews to its past and to its future. Its universal messages 

can cross the boundaries of time. As Hoffman explains, 

the words of prayer locate us in a continuum be
tween a sacred past that we identify as our own and 
a vision of a future that we hope to realize as the 
logical outcome of the story of our own lives. 20 

19Boffman , Tbe Art of Public Prayer, p. 56. 

20.lllJ.sL., p • 241. 
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In other words, the Siddur evidences a universali ty between 

Jews of different cultures, places and times. 

The Development of the Siddur 

The compilation of the first Siddur in the ninth century 

CE culminated a lengthy process of oral development of the 

prayer service. Joseph Heinemann argued " that the evolution 

of fixed prayers began hundreds of years before the destruc-

tion of the Second Temple, and reached the period of consoli-

dation and editing in the generation following the 

destruction of the Temple. " 21 He cites numerous Rabbinic 

sources which suggest that the daily prayers were instituted 

as far back as the Patriarchs, yet he accepts the testimony of 

B. Berakhot 28b which places the arrangement of the "Eighteen 

Benedictions" at the turn of the second ce.ntury C. E. by Rabban 

Gamliel II in 'iavneh. 22 Gamliel II determined themes and 

21Joseph Heinemann, Prayer in the Talmud (New York: Walter 
De Gruyter, 1977), p. 13. 

22.llUs!u p . 13. Heinemann lists the Rabbinic sources as: 
B. Berakhot 26b ("The daily prayers were instituted by ~e 
Patriarchs•), J. aera)chot. VII. llc ("Moses ordained the form 
of prayer"), Tankbuma Ki Tavo 1 ("Moses ordained that Israel 
pray three tiJlles daily"), Midrash on Psalms. XY:II. 4 . 17 ("The 
early generations of pious men khasidim harisbonim -
ordained that Israel pray three times daily•), Sifre on 
Deuteronomy ("The Eighteen Benedictions which Israel recites 
were ordained by the early generations of Sages"), B. Berakhot 
~ ("The men of the Great Assembly ordained benedictions and 
prayers, Oec!usbot and Havdalot for Israel."), and B. Megillah 
18a ("One hundred and twenty elders, among whom were several 
prophet s , instituted the Eighteen Benedictions, and arranged 
them in their proper order."). B. Berakhot 28b states : 
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sequence of the prayers; the requisite number of blessings and 

their specific wording remained fluid . n 

The prayers have a long oral development. Originally, 

they were improvised spontaneously during the service and 

often by the common people. 2.4 Prayers differed between 

Rabbis and between geographical regions through the late 

Amoraic period. 25 Fonn critics like Elbogen and Heinemann 

claim that numerous versions of the benedictions e xisted side 

by side. 26 Others like Louis Finkelstein arque that the 

Eighteen Benedictions were "originally phrased in a single 

standard formulation which could be reconstructed by a 

systematic comparison of the extant versions. n Z7 Although 

11 Simeon bap- Paqoli arranged the Eighteen Benedictions in their 
proper order in the presence of Rabban Gamliel in Jamnia. " 

n~, pp. 13, 22 and 26 and Hoffman, Canonization, p. 
50 . Heinemann notes (p. 22) that "extant sources frequently 
present us with alternate versions of the very same prayer, 
which are interchangeable in their usage." Also see Elbogen, 
p. 245 . 

24Tosefta Shabbat VII. 22 in Heinemann, p . 36ff . The 
Rabbis often rejected the initiative of the common people. 
Also see, A.Z. Idelsohn, Jewish Liturgy and its pevelopment 
(New York: Henry Holt and Company, 1932), p. 30 . 

25Hoffman , canonization, p. 4-5. He points to the 
multiple versions of private prayers listed in Ber. 16b- 17a, 
many Yom Kippur confessions in Yoma 87b, and Rav Papa ' s (4th 
century) mention of the variety of extant customs regarding 
particular prayers in Sota 40a . serak,hot 60b. 

2.l>tteinemann, p. 43ff. Elbogen, p. 4lf. 

2.7"The Development of the Amidah", in~ (N.S.) 16 (1925-
26) pp. lff . as paraphrased in Heinemann, p. 44 . 

• 
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prayers were gradually written down in the Mishna and the 

Talmud, the oral development of the prayers continued until 

the Geonic period . 

Considerable differences exist among scholars about the 

compilation of prayerbooks in the Geonic period. Some suggest 

that prayerbooks predate Amram; others argue that the written 

works available included only the titles of the prayers or 

limited collections of prayer texts . 

Louis Ginzberg and Ismar Elbogen believed that written 

prayerbooks did exist in Amram's time (9th century CE). They 

based their argument on Rabbi Yehudai •s (757- 761) responsum 

that "the Reader at the synagogue in his time was permitted to 

use a prayer- book on the Day of Atonement and other fast-days" 

(although not on festivals) • 28 Still, Ginzberg noted that 

written transmission of the prayers for t he vast majority of 

worship services, including the festivals a nd daily worship, 

was banned.~ Ginzberq and Elbogen also cited the responsum 

of Natronai b en Ilai ( 871-879 CE) , Gaon of Sura, about whether 

a blind man (who could not read a prayerbook) could act as 

Reader in the synagogue. Regarding the latter, Ginzberg 

28As explained in Ginzberq, Geonica , vol. l, p. 120. Cf. 
Muller, Handsch riftliche Jehudai Gaon zuqewiesene Lehrsutze. 
lQ. 

29cinzberg, p. 119 . For an explanation of the Yehudai's 
responsum, see below . 

• 



concluded, 

This reveals that, in Rabbi Natronai •s day, the 
general custom was for the Reader to use a prayer
book, else a congregation woul d not have been in 
doubt as to the fitness o f a blind man, who could 
recite the prayers by heart, for the office of 
Reader. 30 
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Simcha Assaf disagreed with the claim that prayer-books 

were in existence prior to Amram. Citing the aforementioned 

responsum of Jehudai Gaon, Assaf posited a fluid history of 

the Siddur until Amram' s time. 31 

Many scholars agree that the "hundred blessings" re-

sponsum of Amram' s predecessor, Natronai Ga on, would have been 

available to Rav Amram. 32 The responsum is based on IL. 

Mena)chot 43b, which states that a Jew was supposed to recite 

these hundred blessings daily. 33 Natronai's responsum 

provides only the initial words (titles) of the prayers. No 

texts (complete language) of the prayers are provided, 

particulirly for the morning or evening Amida . Ismar Elbogen 

30Ginzberg, pp. 120-121. Cf. Shulkhan Arukh, 245 and 
Mishneh Torah, orakb }{haim, I, 18a. Also, Elbogen, p. 565. 

31simcha Assaf, The Geonic Period and its Literature 
(Hebrew: T ' qufat HaGeonim v •sifruta) (Jerusalem: Mossad HaRav 
Kook, 1955), pp . 180ff. 

32.rhe Fragment Taylor-Schechter containing the "Hundred 
Blessings" responsum of Natronai Gaon is reproduced with 
collll'llentary in Ginzberg, Geonica, vol. 2., pp. 109-121. 

33s . MenA)dlot 43b s t ates "A man is obliged to retire one 
hundr ed benedictions each day • 

• 
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suggested that the kbatimot (closing blessing formulas) might 

also have been included in Natronai's responsum.Y. It is 

possible that Amram had seen or had in his possession copies 

of the Palestinian prayer texts. According to Larry Hoffman, 

Amram consistently championed the Babylonian tradition against 

the Palestinian. It appears likely then that Rav Amram knew 

about the Palestinian rite. 35 One can assume, then, that 

Amram was aware of Natronai's "hundred blessings" responsum 

and the Palestinian rite. Whether Amram had possession of the 

prayerbooks Elbogen and Ginzberg describe - if they ever 

existed - cannot be determined by the available evidence. 

Still, one can surmise that he did use whatever available 

resources he bad to compile bis ~· 

Seder Rav A?nram Gaon 

The Siddur, or more precisely, the Seder Tefillot found 

its genesis in a process of Geonic "sbeaylot v 'teshuvot" 

{questions and answers). It is generally accepted that Rav 

Amram ben Shesban, Gaon of Sura (d. c. 875 CE) compiled the 

first complete rite or "prayerbook" known to us. His respon-

565. 
l4Elbogen, Gottesdienst, p. 360f. and the notes on p. 564-

35Hoffman, canonization, p. 54-55. 

' 

• 
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sum is known as Seder Rav Aptram Gaon .~ 

According to the preface written by Amram, a leader of 

the Barcelona COIIllilUnity, Rabbi Isaac ben Shimon, sent a letter 

to the Rav Amram. The text of Rabbi Isaac's question has not 

been located: it has been left to scholars to infer its 

content from Rav Amram's response. Rere, in the beginning of 

his ~. Rav Amram writes, 

As for your questions about the order of pray~rs 
and blessings for the entire year ... we ... give 
you answer according to the tradition which exists 
in our possession and as arranged by the Tannaim 
and Amoraim. 37 

The ambiquity of this single sentence raised a significant 

question: Can we say with any probability that prayers found 

in the extant copies of Seder Rav Al!!ram Gaon are the same 

prayers that Amram might have sent to Rabbi Isaac? 

Scholars have arqued over the identity of the author of 

the ~- Raim Yehudai David Azalai, an eighteenth century 

scholar from Crete, doubted whether Rav Amram in fact had 

composed the ~ as we have it. He suggested that Amram's 

~offman, Canonization, p. 5 and Assaf, p. 181. ~ 
Rav AJ!!ram Gaon is considered to be the first "prayerbook" 
known to us which introduced a standard rite of co111J11unal 
worship. Except where noted, all references to Seder RAY 
AJ!lra• Gaon (hereafter, ~) in this paper are to E.D. Gold
schmidt's critical edition (Jerusalem: Mossad BaRav Kook, 
1971) . 

STRav AJnram, in Goldschmidt, p. l. All translations of 
the ~ are my own . 

• 

• 
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school wrote the work and attributed it to their teacher.~ 

According to Louis Ginzberg, Azulai•s suggestion probably 

"originated in the fact that the name of Rab (sic) Amram is 

mentioned several times in the Halakic (sic ) portions of the 

~, as are also decisions by authorities who lived after 

him . .. "39 J . N. Epstein concluded that Rav Zemah, the Av Seit 

12.in under Rav Amram, actuaily composed the work. His conclu-

sion was based on the high nwnber of legal decisions attribut

ed to Zemah which were included in the Seder (far more than 

were attributed to Amram). Moreover, Epstein suggested that 

since it was the c ustom for an Av Bet Din to collaborate with 

the Gaon on important work, it is probable that Zemah authored 

the most of the work . '° 

Louis Ginzberg argues convincingly against both of these 

conclusions. Against Azulai's "School of Rav Amram" author

ship, he notes that much of the ~ in his possession was 

corrupted. While the mention of Amram•s opinions may be later 

additions, this need not negate Amram ' s authorship. Rather, 

subsequent generations added many later opinions to Amram•s 

38ilaim Yehuda David Azulai, Wa' ad la-Rakamim (??) as para
phrased in Goldschmidt, "Introduction," p. 7 and footnote 1. 

' 9cinzberq, Geonica, I, p. 125. Ginzberg lists Rabbi 
Nahshon, Rabbi Zemah, Rabbi Nathan , and Rabbi Saadia (and in 
one manuscript, Rabbi Hai) as the other authorities cited. 

'°J . N. Epstein, "Seder Rav Amram: His Prayerbook and its 
Arrangers• in Essays i n Memory of N. Simchoni (Berlin, 1829), 
p. 122ff. as paraphrased i n Goldschmidt, •introduction", p. 7. 
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original work including those of Amram. 41 Ginzberg offers 

three arguments against Epstein: t hat Geonic literature does 

not evidence the supposed custom of an Av Bet Din formally 

being associated with his Gaon (excluding Epstein's single 

example of Sherira Gaon and Rabbi Hai), that in Amram•s letter 

there is "not a single syllable about Rav Zemah's participa

tion in his work", and that Zemah, had he written the work, 

would be more careful not to include so many opinions of 

Amram•s adversary Rabbi Natronai (thirty opinions are count

ed) , which would have added "glory" to .\Jnr'am 1 $ ;idv~t"~ary. 4l 

Ginzberg, consequently, argues that Amram authored an original 

responsum and sent it to Spain. Later, Rav Zemah "added to 

this copy excerpts of the geonic responsa, especially those by 

his former master, Natronai. "43 

Goldschmidt, however, claims that even this latter 

suggestion by Ginzberg is still "speculative". He asserts 

that Amram wrote the original, lengthy Seder. Goldschmidt 1 s 

analysis of the documents led him to the conclusion t hat suc

cessive later generations added in the decisions of other 

Geonim. This explains the apparent additions and differences 

41Ginzberg, Geonica , I, p . 125. 

42Louis Ginzberg, " Saadia ' s Siddur," Jewish Quarterly 
Review, 22 (1942-43), pp. 322-323. Goldschmidt ("Introduc
tion", p. 7) also offers a well-articulated summary of 
Ginzberg's objections. 

' 3.IR.isb, p. 323 . 

• 

• 
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between manuscripts . « Based on the opinions of Goldschmidt 

(and perhaps Ginzberg), therefore, one may assume that Amram 

was the author of t he original Seder . The precise contents of 

t he Seder in its original form must now be considered. 

Differences existed among scholars about the content of 

the original Seder . There is genera l agreement that the 

original Seder included halakhic material. The disagreement 

focuses on whether the texts of the prayers were part of the 

original ~ or whether the ~ contained only Halakhic or 

legal statements about the prayers. 

Ismar Elbogen claimed that at the time of its writing the 

~ contained mostly halakhot c oncerning prayer and only the 

titles or opening words of the prayers. In support of his 

argument, he referred to Natronai Gaon•s "hundred blessings" 

responsum which he thought to be available i n Amram's time. 

Contain ing only the titles, possibly the khatimot, and no 

texts of the prayers, Natronai's responsum would have been 

Amram' s model . I t seems Elbogen read Am.ram' s introductory 

words literally, that Amram was sending the "Order of the 

Prayers and Blessings" - only a list of titles and not the 

text of the prayers. 45 Elbogen explained that some parts of 

44Goldschlllidt, Introduction, p. 7. 

4Sismar Elbogen, Gottesdienst, p . 360f. and the notes on 
p. 564-565 . 
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the liturgy (most notably the piyyutim) found in the ~ 

were later additions. 

Louis Ginzberg argued that Amram included texts of the 

prayers in his responsum. He asserted that the Spanish Rabbi 

who sent the question to Amram might have been more concerned 

with the halakha than with the prayer texts because prayer

books " could have [been) procured from any Babylonian Jew .• . 

( Nevertheless,) ... the Gaon, in his introduction, briefly 

spoke of the order of the prayers , which in his mind included 

the Halakot [sic) appertaining to them."~ Ginzberg streng

thened his argument, that the Gaon did include the prayer 

texts, in a subsequent article. Here, be wrote, 

It would need a good deal of ingenuity to explain 
the provenance of some of the liturgical parts of 
the Siddur if we were to assume that they were not 
in the original copy sent by R. Amram to Spain. 47 

Ginzberg reasoned that the Seder's version of the third 

benediction of the Amida, not attested to elsewhere, must 

su?:ely have been given in full by Amram. He concludes 

poignantly, 

If, however, the Amidah, the prayer best known, was 
given in full, how much more so the other less 

46Ginzberg, Geonica, I, p. 125. It should be noted that 
Ginzberg offers no example of the prayer-books he contends 
were available . It was left to Elbogen, as cited above, to 
cite Ginzt>erg •s example. 

47Ginzberg, "Saadia's Siddur," p. 321. 
Goldschmidt, Introduction, p. 10 • 

Also, cf. 

• 
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known prayers. 48 

Simcha Assaf asserted that the prayer texts were given in 

full by Rav Amram to Rabbi Isaac. He based his argument on a 

Palestinian version of the ~ which he had in his posses

sion. 49 

E.D. Goldschmidt recognized that different types of 

passages co-mingled within the Seder, 

..• passages of halakha, which bring decisions 
related to t'filla, and passages of liturgy in 
which are given the texts of the t'fillot. These 
two groups are arranged one within the framework of 
the other for each subject. 50 

He claimed that this arrangement was developed by Amram 

h imself in the original copy of the ~- Expanding upon 

Ginzberq's argument, Goldschmidt observed that Rav Amram would 

cite in the halakhic portions of his ~ the language of 

prayer texts and then add "as we wrote" or "as we wrote 

above". For Goldschmidt, these "hints of the composer" proved 

that the original ~ most likely included the language of 

the prayer texts. 51 

UL 

48Ginzberq, "Saadiah's Siddur," p. 321. 

49Assaf, pp. 180ff. 

50E.D. Goldschmidt, Introduction, p . a. 

51Goldscbmidt, Introduction, p. 10, including footnote 

.. 
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It appears then that only Elbogen alone opposed the idea 

that Rav Amram included the texts of the prayers in his 

original responsum. Consequently, on the basis of the 

reasoned opinions of Goldschmidt, Ginzberg, and Assaf, I will 

assume that both the halakhic portions and the prayer texts 

constituted the Seder Rav l\mram Gaon in its earliest form. 

Th e most difficult issue remains: can we isolate 

elements of the liturqy which reflect the original language 

used in the ~? Most scholars acknowledge that the 

manuscripts we have in our possession evidence extensive 

corruption in both the balakhic and liturgical passages of the 

~· Elbogen dismissed the liturgical passages as late 

additions. 52 Ginzberg wrote that " a critical examination of 

the ~ shows that it was abused to an extreme degree 

1153 

Goldschmidt illuminated glaring differences between the 

manuscripts regarding both the halakbic and the liturgical 

passages. In the halakhic passages, succeeding generations of 

Rabbis added the legal opinions and decisions from their 

authorities into their copies ot the~. In the liturgical 

passages, distinct variations followed either the Palestinian 

or Babylonian nusakb ( language) or their later developments, 

52Elbogen, p. 360 and notes. 

nG inzberg , GeOn ica, I, p. 127 • 

• 
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including the Ashkenazic, Sephardic, Polish and Frenc h rites. 

Moreover, Goldschmidt concisely summarized the process of 

change, 

The halakhic portions (of the ~] are used as a 
study text and it is natural that they (later 
scholars ) added into it decisions about laws that 
were in con tention or conflicting decisions .. • The 
fate of the prayer texts depended on ancient copy
ists: everyone wrote with impunity the texts t hat 
he was famil iar praying wit h, and thus obscured the 
tradition. It appears that in the middle ages t hey 
were accustomed to write Mahzori m according to 
different rites and to complete them by means of 
copying the relevant laws in Seder Rav AJ!!ram 
~.S4 

Goldschmidt ' s analysis above appears to prevent the 

recovery of the original language of the Seder. He asserts 

that the texts are too corrupted, 

it is clear that the prayer t exts of the manu
scripts do not have great val ue regarding our 
purposes. For example, we will not in almost any 
instance b e able to rec?'fs'ize a prayer text as it 
was in the Geonic period. 5 

Ginzberg appears to confirm this f inding when he writes, "only 

in very rare cases are we in a position to recognize its 

original contents . 11 56 Yet even Ginzberg leaves open the 

possibility that a "rare case" of original language and texts 

54Goldschmidt, Introduction, p. 10. 

ssllU4..., Introduction, p. 10. 

S6Ginzberg, 11Saadiah's Siddur," p. 328 . In contrast to 
his statements made in Geonica (p. 125) that "the portion that 
suffered the most (corruption) is the Order of the Prayers 
specifically, rather than the Hala.kic (sic) explanations" , 
this stateJ1ent strengthens the possibility of locating 
original language within the manuscripts . 

' 
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may be found. 

Ginzberg himself provides the "rare case" in his scholar

ship with respect to the Amida. He does not rule out t he 

possibility that "some" liturgical material has not been 

corrupted when he wrote that "there is in the Siddur very 

little liturgical and not very much halakic [sic) material 

which could be described with certainty as having reached us 

in the form given it by R. Amram . "57 Further on, he empha

sizes that "the f orm given in the Siddur for the third 

benediction of the Amidah, for instance, is found nowhere 

else, and consequently the Amidab must have been given i n full 

by R. Amram. " 58 From this, I deduce two important ideas . 

First, we have a copy of at least one benediction - the third 

- which exists in a manuscript and which appears as it did in 

Rav Amram's original. Second, the Amida, the "prayer best 

known" was given in full by Rav Amram . From this, I would 

argue that it is possible that the entire weekday Amida, not 

just the third be.nediction, might represent the "rare case" 

spoken of by Ginzberg. 

Ginzberg ' s Geonica is even more suggestive. In his 

analysis of liturgical passages of the ~' Ginzberg offered 

important arguments "to show that our present Seder Rab Arnram 

571lll!L. , pp . 320-321. 

sal..bJJL., P· 321. 

• 
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has preserved a minimum of its original form, so far as the 

prayers themselves go. ns9 For example, he demonstrated that 

in extant versions of the Seder the first Benediction of the 

Amida for the New Year was corrupted. He cited Abudraham's 

accusation that the appearance of El khai umaqein (which 

appears also in Ginzberg•s copy) was a change, attributed to 

the 11 ignorance of the people" from the Benediction as given by 

the people. 60 Similarly, Ginzberg determined that the 

appearance of yom tov migra aodesh in the Amida for the New 

Year, found in his manuscripts of the ~. was a latter 

insertion. He cited clear testimony from the author of the 

Hanhiq, 52- 3 and determined that this importation was a 

peculiarity of the Spanish liturgy. 61 He adduced additional 

proofs which evidenced the corruption of the Amida for the Ten 

Penitential Days, Birkhat RaTorah, "Shema and its Blessings", 

and of numerous other benedictions. 

Yet in these nineteen pages of proofs - about which he 

remarked "and they might be increased tenfold" - only one 

proof relates substantially to the text of the weekday Amida. 

Based on a comment by Rabbi Abraham in the Manhig. 16 that the 

S9Ginzberg, Geonica, I, pp. 126- 144. 

60~, p. 140. Ginzberg notes that "if we call to mind 
how zealous tbe Geonim were in denouncing any change in the 
Amida, there can be no doubt as to the correctness of Abudra
ham ' s version of the Seder i n comparison with our text . 

611.b.isL. , p. 140-141 • 

• 
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addition of "Horid haTal" for the sullll!ler is a Provencal 

custom, Ginzberg concluded that the appearance of this phrase 

in Ginzberg's ~ could not be original.~ 

This single proof of corruption in the weekday Amida, 

however, does not taint the entire weekday Amida of the ~

It is known that "Morid haTal" is a late addition to the 

Amida. Consequently, if this is Ginzberg ' s only proof of 

corruption to the weekday Amida of the Seder, it should not be 

considered to be decisive. Given the paucity of proofs about 

the most basic of prayer texts, the weekday Amida, I am com

pelled to assume that "in all probability" the weekday Amida, 

as presented in E.O. Goldschmidt's critical edition of the 

Seder, represents a fragment which contains the same language 

that Rav Amram would have written to Rabbi Isaac. 

The Abundance of .Biblical Quotes in the Siddur 

In the previous section of this chapter, I have detailed 

how the Siddur, a responsum from the ninth century c. E. , 

originated as a part of the Rabbinic literature of sheaylot 

v•tesbuyot. In this section, I will describe the interweaving 

of Biblical passages within a text as an important feature of 

62.Il2.iJL., p. 134. In his footnote 13, he states, "Ac
cordingly, Rapoport (Kalir, note 33) is not right when he says 
that Kalir and the Sephardim agree in having ~ for the 
summer, as the old Sephardic ritual did not have it." 
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three Jewish religious classics: Siddur, Talmud and Midrash. 

The phenomenon is common to all three, yet the method of 

appropriating these Biblical passages is clearly different in 

each one. The curious absence in the Siddur of a specific 

technical terminology to indicate the appearance of a Biblical 

passage separates the methods. I will conclude by considering 

the implications of the near-invisibility of the Biblical pas

sages in the Siddur. 

Gershon Shaked, in his study of Shmuel Yosef Agnon' s 

work, made a critical observation about the power of appropri

ating quotations from the Bible and other Rabbinic literature 

into contemporary fiction. His insight sheds light on the 

phenomenon in Rabbinic literature. Shaked analyzed Agnon's 

use of a "pseudo-midrashic" preface to his "Agunot" ( "Deserted 

Wives") story and of an introductory paragraph of quotations 

from traditional literature which opens each chapter of his 

"Ve-Haya he-Akov le-Mishor" ["And the Crooked Shall Be Made 

Straight") . Shaked wrote, 

But whether, in fact, Agnon • s works only contain 
hints pointing towards sacred texts or are actually 
written "as if" they themselves are quasi- sancti
fied, it is clear that the tales' creative power 
arises from the constant tension between the text 
itself and the sancti£ied or semi-sanctified liter
ary tradition (if we take into ad:::ount the later 
literature of the religious community) which it 
invokes. 63 

63Gershon Shaked, "Midrash and Narrative: Agnon' s 
'Aqunot', in Geoffrey H. Hartman and Sandfor~ Bud~ck, eds., 
Midrash and Literature, (New Raven: Yale Un1vers1ty Press, 

.. 
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Shaked was writing about the non-sacred, or perhaps, to 

use his term, the "pseudo-sacred" work of Agnon. He identi

:fied the element of Agnon' s writing which gave his stories 

their "creative power". He specified as that element Agnon's 

use of the inherited sacred literary tradition to infuse his 

work with power and meaning. 

This same phenomenon might be known to scholars of 

Rabbinic literature as the Rabbinic texts' "creative exege-

tical and interpretative power". It refers to one of the most 

significant features of any sacred Jewish text: its connection 

to, eve.n utilization of, elements of the inherited sacred 

literary tradition which ultimately means Scripture. Siddur, 

Tal mud and Midrash each quote passages from earlier sacred 

literature within their texts. 

It requires only a cursory examination of Talmud and 

Midrash to discern this phenomenon. Both Talmud and Midrash 

employ a technical terminology to indicate the appearance of 

a Biblical quote within a Rabbinic text. William Scott Green 

illuminated the terms used. 

In rabbinic writing, therefore, passages and words 
of scripture are almost always identified as such 
by an introductory formula, such as "thus scripture 
s ays," "as it is written," "as it is said," or "a 

1986 ), p. 287 • 

• 
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[scriptural) teaching says."~ 

Whenever the rabbis imported a Biblical passage into their 

text, Green explained, they preceded the passage with an 

introductory formula. 

Talmud and Midrash are replete with examples of Biblical 

verses which are preceded with an i ntroductory formula. Tn 

each instance , one need not understand the meaning of the 

Biblica l verse in its original Biblical context or in its new 

location with i n a Rabbin ic text to be able to identify the 

subsequent word or words as having emanated from the Bible. 

Clearly, knowing the meaning and function of the Biblical 

verse in its original Biblical and later Rabbinic context is 

of critical importance fo r understand i ng the Rabbinic text in 

its fullness . This issue will be considered in the next 

chapter. Here, I only intend to point out the usefulness of 

these introductory formulas . 

"william Scott Green, "Writing with Scripture" in Jacob 
Neusner with William Scott Green, Writing with Scripture: Tbe 
Authority and Uses of the Hebrew Bible in the Torah of 
Formative Judaism (Minneapolis: Fortress Press , 1898), p. 17 . 
Green transforms the Rabbinic preoccupation with separating 
scripture from commentary into an attack on intertextuality. 
He writes (p . 17), "The routine and nearly ub iquitous marking 
o f scriptural passages undermines the c laim that rabbinic 
i nterpretation of scripture is ' intertextual' - at least in 
any revealing or distinctive s ense - or that it is 'allusive• 
in any sense at all .• I wonder, however, if the desire on the 
part of the rabbis to identify Biblical quotations might 
i ndicate their intention to recognize the integral connection 
between their writings and the inherited Biblical t .radition. 
What Green sees as distinct separation, others might view as 
merely a lit:erary sign of respect for the authority and 
heritage of the Bible • 

• 
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For example, Pesikta d'Rav Kahana 1:2 illuminates one of 

the uses of the introductory formula "it is written" [~, 

elsewhere~). 

Said R. Aha bar Kahana, "It is written, 'And t here 
I shall meet with you• (Ex. 25:22), to teach that 
even what is on the outside of the ark-cover is not 
empty of God• s presence. 6S 

Whether the reader can analyze if the peshat or plain meaning 

of the Biblical verse supports R. Aha bar Kahana's interpreta-

tion, is inconsequential to the fact that a reader familiar 

with t he terminology can identify the words which follow the 

introductory formula, " it is written," as a Biblical verse. 

A similar example can be found in Hishnah Berakhot 1:3 

for the introductory formula 11as it is said" or "for it is 

written" (shene •emar]. 

The School of Shammai say: In the evening all 
should recline when they recite (the Shema], but in 
the morning they should stand up, for it is writ
~. "And when thou liest down and when thou risest 
up." But the School of Hillel say: They may recite 
it every one in his own way, for dt js written, 
"And when thou walkest by the way." 

Again, the Biblical passages, both from Deuteronomy 6:7, are 

easily identifiable to the reader familiar with the introduc-

65Jacob Neusner, trans., Pesigta de.Rab Kahana: An 
Malytical Translation, 2 vols. (Atlanta, 1987). Bernard 
Mandelbaum, ed., Pesi)Cta de Rav Kahana, 2 vols. (New York, 
1962). Emphasis added. 

66.rranslation from Herbert Danby, trans. , The Mishnah 
(Oxford: Oxford University Press, 1980) . Hanuch Albeck, ed., 
Hebrew: Shisha Sidrei Mishnah (Jerusalem: Mossad Bialik, Tav
Sbin- Lamed-Het). Emphasis added. 



31 

tory formula " shene•emar". This technical terminology 

provides the key to determining the meaning of the Talmudic or 

Midras hic text . 67 

Although the Siddur is a classic text born out of the 

same Rabbinic tradition as the Talmud and Midrash, it does not 

evidence such a technical terminology. Clearly, in some rare 

cases, the introductory formulae do appear in the Siddur. 

Host notably, in the Oedusha of the Amida one reads, "as it is 

written by your prophet"68 a s the introduction to the verse 

from Isaiah 6 ( "And one called to the other, 'Holy, holy, holy 

is the Eternal of Hosts ... "). Similarly, at the end of the 

Geula we read " As it is said"69 which introduces the verse 

from Jeremiah 31: 10 ( " Indeed, the Eternal has delivered Jacob, 

and rescued him from a stronger power.") . Yet these examples 

are more the exceptio ns than the rule. 

The Biblical passages which appear in the Siddur are not 

identified as such by any technical terminology or introducto-

67I have provided examples only for two of the most 
frequent i .ntroductory formulae. More detailed explication of 
the subject may be found in Hermann Strack, Introduction to 
the Talmud and Midrash (New York: Antheneum, 1969); Adin 
Steinsaltz, Tbe Talmud: The Steinsaltz Edition (New York: 
Random House, 1989); and Jacob Neusner with William Scott 
Green, Writing with Scripture; Tbe Authority and Uses of tbe 
Hebrew Bible in the Torah of Formative Judaism (Minneapolis: 
Fortress Press, 1988). 

69rn Hebrew: Kakatuv al yad n•vi-ekha . . . 

69rn Hebrew, V'ne 'emar •• • 
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ry formulae. Rather, these Biblical words and phrases are 

woven without acknowledgement of their source into the very 

fabric of the liturgical prayer texts. The method by which 

the phrases are appropriated into the prayer texts will be 

discussed in the next chapter. 

On Studying the Intersection of the Siddur and the Bible 

The significance of studying the intersection of the 

Siddur and the Bible should not be overlooked. Within both 

the traditional and liberal communities in the modern world, 

many Jews who are outside the scholarly elite have a greater 

knowledge of and facility with the Siddur (which traditional 

Jews pray thrice daily) than with any other Jewish text 

(including the Bible). As Larry Hoffman explains, 

The prayerbook thus becomes the community ' s 
major contact with primary Jewish sources. Despite 
romantic notions to the contrary, it is simply not 
true that whole generations of Jews in the past 
have habitually been at bome in the vast literature 
of the rabbis. Before the invention of printing, 
bow many people could a fford t o possess even a few 
of the goodly number of books upon which the elabo
rate structure of rabbinic Judaism was constructed? 
And even after the Gutenberq revolution in typeset
ting, bow many people had the leisure time, the 
intellectual ability, or the economic freedom to 
undertake serious study of a literature that bad 
grown by leaps a nd bounds to i nclude not only the 
two Tal.muds but responsa from around the world, 
commentaries, midrash, philosophy, and several 
schools of mysticism? 

But the prayerbook was the property of every 
Jew. Before printing, people repeated prayers by 



rote, or at least listened to their recital dai
ly ... And after the sixteenth century, the prayer
book was the one volume which made a crystalliza
tion of the Jewish legacy readily availble.~ 

J) 

consequently, the Siddur exerts a significant influence on the 

individual Jew 's understanding of Judaism and the Bible. 

This in itself bespeaks the importance of revealing the 

Biblical heritage found in the Siddur. If, as Hoffman claims, 

the Siddur is a primary source of the individual Jew's contact 

with, and perhaps, knowledge of Bible and Judaism, it becomes 

critical that scholarship exposes the contents not only of the 

prayer texts themselves, but of the sources of the words and 

ideas of those prayers. Yet as Hoffman clearly stipulated 

above, most Jews are not and would not have been familiar with 

the Siddur's Biblical heritage. Thus, they would not be aware 

that, 

As for the subject-matter of the Liturgy, aside 
from the sublime Psalter which was extensively 
drawn upon, Biblical passages relating to outstand
ing events or moments in the career of Israel, and 
others containing the essentials of the Jewish 
credo, were incorporated in the daily rubric, .•. 71 

7tlaoffman, "The Liturgical Message," p. 132. Hoffman 
continues, "True, the literal meaning of the Hebrew words was 
often beyond the linguistic competence of Jews whose education 
was not what they might have wished, but the 'message • 
inherent in the prayerbook is transmitted by factors that go 
beyond comprehension of the prayers." 

71Moses J. Feldman, "The Hebrew Liturqy: Its Place in 
Jewish Life and Literature" in Moses J. Feldman, ed., Areshet 
Sefatenu (English subtitle: Source Book of Hebrew Prayer and 
Proverb), I (St. Louis, MO: Quality Printing and Publishing 
co., 1942), p. lO. Feldman lists as these Biblical passages: 
Ex. 14, 30-15, 19; I Chr. 16, 8-36; 29, 10-18; Neb. 9, 6- 11; 

• 
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Consequently, I begin the work of this thesis. In the 

words of Moses J. Feldman, the author of the four volume work, 

Areshet Sefatenu (a concordance and dictionary of Biblical 

quotations and idioms), I will attempt in a systematic way "to 

show to what extent the Bible entered into the Jew's daily 

speech and idiom, largely through the medium of his [sic) 

traditional devotions, and partly through a general famil

iarity with or usage of its terms . "n 

Oeut. 6, 4- 9; II (sic], 13-21; Num. 15, 37-41; and Ex. 20, 1-
17; 16, 4- 36. 

n Moses J . Feldman , ed., Areshet Sefatenu, 4 vols., (St. 
Louis, MO: Quality Printing and Publish ing Co . , 1942), pp . 10-
11. Feldman 's work, is a concordance a nd dictionary ot 
Biblical quotat ions and idioms as well as quotations from 
Rabbinic l iterature. It deals primarily with major quotations 
a nd phrases . Since I will focus on both major and minor 
phrases i n the Amida , I did not use Areshet Sefatenu too 
extensi vely . 
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CHAPTER TWO: 

TBB LITERARY ANALYSIS OP THE SIDDQR 

In this second chapter, I will review the classical 

theories and methods which scholars have used in the study of 

liturgical texts. These two methods, described as philology 

and form-criticism and their contributions to the study of 

liturqy will be analyzed . I will then consider two perspec

tives on the use of Biblical passages in Rabbinic texts: 

"prooftexting" and ''Writing with scripture. " 

In the final section, I will describe the literary theory 

of intertextuality which will form the basis of this study. 

Intertextuality conceptualizes Biblical passages which appear 

in the other texts as "intertexts" and "cotexts ". I will 

explain how intertextuality helps illuminate the way in which 

classical Rabbinic texts and post-Talmudic scholars like Rav 

Amram Gaon generated meaning . I n the process, I will explore 

Biblical intra-textuality, the antecedent to Bible- Amida 

intertextuality. 

• 
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Methods for Studying Liturg ical Texts 

Critical scholarship on liturgy, whose genesis may be 

found i n the nineteenth century "Wissenschaft des Judentums" 

(the science of Judaism), has focused on the evolution of the 

Siddur. During the early period, Leopold zunz (1794-1886), 

the pioneering scholar of liturgy, "studied Jewish literature 

seeking to reveal history of the Jewish spirit as it unfolded 

through the centuries. "73 Zunz and philologists after him, 

wbo made significant modifications on this method, sought to 

deduce what "must be" the Urtext (original wording) of a 

prayer, to search out later accretions, to place them in their 

historical setting and to identify the events which led to the 

liturgical evolution. 74 

Many historian-philologists noted the abundance of 

Bi blical verses in the Siddur. Zunz utilized the appearance 

of late Bi blical idioms to date the three opening and three 

concl uding benedictions of the Amida as early. ~ Similarly, 

Louis Finkelstein (1895- ) based his reconstruction of the 

n Hoffman, Beyond the T~xt, pp. 3-4 . 

74llll4._, p. 4 . For a review of Historical- Philological 
studies, see sarason, "On t he Use of Method in the Modern 
Study of Jewish Liturgy. " 

~Sarason, p . 101. Zunz 1 s dates the benedictions to the 
time of Rabbi Simon the Just (third century B.C.E. ~). 
Cf . Leopold zunz, Ha-derasot beyis rael, ed. Hanoch Albeck 
(Jerusalem: 1954), p. 178ff . 

• 
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development of the Amida partly on the assu~ption that he 

could date texts by discriminating between characteristic uses 

of Biblical phraseology from different historical periods.n 

Re posited, for example, that a particular devotion to 

Scripture or a preference for using Scriptural expressions in 

all prayers could be traced to the time of the canonization 

conference in the first century C.E.n 

Leon Liebreich ( 1899-1966) attempted to show "that the 

order of Psalm verses and other biblical citations which are 

contained in such originally nonstatutory liturgical rubrics 

as the gedussah desidra' and the pesuqe dezimra ' (could) be 

accounted for with the same precision as the structure of the 

~ or the Eighteen Benedictions. 1118 Re also utilized the 

Biblical phrases of the Prayer of the Levites (Neh. 9:5-37) to 

deJDonstrate a direct influence of Biblical prayer on the post-

Usarason, p . 115. With reference the parallel study of 
the Haggada, see Louis Finkelstein, "Pre-Maccabean Documents 
in the Passover Haggadah," Harvard Theological Review, 35 
(1942), pp. 291-332, esp . p. 295. 

77Finkelstein , "The Development of the Amidah," p . 15. 
This article is reprinted in his fharisaism in the Making: se
lected Essays (Ktav, 1972) , pp . 245- 332. In footnote 132 (p. 
13), Finkelstein mentions that Elbogen, in bis "Achtzehn
gebet," pp. 55 and 57 bad noticed the use of scriptural verses 
but had offered no explanation of the phenomenon. 

7asarason, p. 118, For a discussion of Liebreich ' s 
related "verbal tallying" system, see Leon J . Liebreich, "An 
Analysis of •u-ba Le-Ziyyon' in the Liturgy," Hebrew Union 
College Annual, 31 (1948), pp. 176-209, esp. 1~6ff. Also see 
Liebreich, •Tbe compilation of the Pesuke de-zunra," Proceed
ings of the Naerican Academy of Jewish Research, 18 (1948-49), 
pp. 255-67 . 

.... 
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Ezra synagogal liturgy. 79 For example, he identified the 

appropriation by the first prayer of the Alllida (the "Avot" ) of 

the Nehemiah 9: 5 phrase ha' eil haqadol haqibor v • hanora. 

Liebreich explicitly disputed the conclusion of the Talmud and 

Midrash which ascribed the use of the phrase to the Men of the 

Great Assembly. ea Liebreich also pointed out the repeated 

reference of God's attribute and exercise of compassion 

(various forms of rakbamim rabim) in verses 17, 19, 27, 28, 31 

of Nehemiah 9. He suggests that this phrase influences the 

three benedictions of the~ in the Morning Service: elohai 

olam b'rakhame)cha harabim ra!<heim aleinu in the first benedic-

tion, avinu ha'av harakbaman ham'rakbeim rakheim aleinu in the 

second, and kbus v•rakheim aleinu b'rakhamekha harabim ki eil 

tov ata , . hu H' eloheinu y' rakheim aleinu in the 

Finally, he states, without providing details, that 

"Nehemiah 9:32-37 found its way into the supplicatory prayers 

of the Alllida for Weekdays, as well as other Alllidot of the 

liturgy. 1182 

79Leon J . Liebreich, "The Impact of Nehemiah 9: 5-37 on the 
Liturgy of the Synagogue," Hebrew Union College Annual, 32 
(1961), pp. 227 - 37, esp . p. 228. 

ao~, p. 6. As sources of the Men of the Great 
Assembly attribution, he cited: Yer Qerakboth 7:4, ~ 
Megill ah 3: 8. 74c , Bab . Yona 69b, and Midrash Tehillim on 
Psalms 19:2. 

a1~, P· 233. 

82~ p. 232. 

• 
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The contribution of early philological scholarship on 

understanding the way Biblical verses function within the 

prayer texts generally or in the Amida specifically was mixed. 

Work by Zunz and Finkelstein work utilized Biblical verses 

essentially for the purposes of dating the texts. 53 Lie-

breich ' s work, however, represented an important attempt to 

evidence, if not explain the meaning of, the Biblical heritage 

of the Siddur.6' 

Another group of scholars, led by Arthur Spanier (1889-

1944) and Joseph Heinemann, highly critical of the historical-

philological method, pursued a form-critical approach to 

Jewish liturgy. 85 They concluded that there existed "equally 

~oreover, Richard Sarason (p. 101) dismisses Zunz 's 
(and, on pp . 115-117, Finkelstein's) criterion by noting that 
"a closer look at the language of Jewish liturgy in general 
reveals an overall tendency to make use of biblical idioms and 
citations" (Sarason ' s emphasis). While Sarason does not seem 
to offer evidence to support this observation about the 
liturgy's tendency, he may be basing his arqument on Heine
mann' s Prayer in the Talmud, the English version of which 
Sarason prepared. See below for an explication of Heinemann' s 
contribution on the use of Biblical phrases and idioms in 
liturgy. 

6'sarason (p. 119), in his important critique of Lie
breicb' s work , seems to dismiss the Bible-liturgy connects 
with his own undocumented opinion "that there existed a 
standard liturgica.1 •reservoir' of biblical citations which 
were felt to express admirably the supplicatory mood of the 
worshippers and hence came to pervade the liturgy." 

essarason, p. 141. See Arthur Spanier, "Zur Formenges
chichte des altjudischen Gebetes," Monatschrift fur Geschichte 
und Wissen59haft des Judenthums, 78 (1934), pp. 438-47; 
"Stilkritiscbes zum judischen Gebet," ~. 80 (1936), pp. 
339-50; "Die erste Benediktion des Achtzehngebetes," Mm!ir, 81 
(1937), pp. 71-76 ; and "Dubletten in Gebetstexten," ~' 83 

• 
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valid varia tions [of a given prayer text), rather t han a 

correct Ur-text. 1186 Consequently, t hey sought to separate 

prayers according to style and to " locate each such genre 

within a social milieu ... within Jewish society of ancient 

times. 11 87 

Joseph Heinemann has provided a number of important 

observations related to the appearance of Biblical passages 

within prayer texts. Heinemann's explanation of the "Bera!cha 

formula" recognized a significant Biblical influence on the 

development of the formula . 118 Moreover, he stated explicitly 

the notion that the Rabbis used Biblical passages within the 

prayers they composed . 

• . . The "early generations of pious men" who began 
the formulation of the fixed prayers woul.d no 
longer take it upon themselves to compose complete
ly new and original hymns and prayers in the clas
sical style of the psalms. They limited themselves 
instead to much more modest and simple prayers 
which, however, made use of Biblical prayer motifs 
and employed Biblical phraseology and formulae. 89 

He also suggested that other prayer composers created a novel 

(1939), pp . 142-49. Sarason considers Spanier to be 0 the 
first scholar to seriously question the appropriateness to 
Jewish liturgical studies of the pure philological method . " 

~eif, "Jewish Liturgical Research, p. 164. 

&7Rofflllan, Beyond the Text, p. 5. For a review of form
critical studies, see Sarason, pp. 131-147 . 

Mueinemann, pp . 41; 82ff. He provides (p. 83, including 
his footnote f9) many examples of this formula found i n the 
Bible. 

891Jll.sL_ I P • 1 7 • 
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formal liturgical pattern "composed o f separate Biblical 

elements which are woven into one unit." Here, Heinemann 

referred to those prayers and berakhot which appropriated 

Biblical attributes of praise in participial form, including 

"who builds Jerusalem," "who hears prayer," "who gathers the 

dispersed of Israel," and others . 90 

Heinemann described the process by which "stock liturgi-

cal formulas" were used by prayer composers. 

When a particular formula or idiomatic expression 
has been assimilated and become routine, we common
ly find that it will be transferred to other 
prayers as well... But this transfer will not 
always be made without an accompany ing shift in the 
meaning and very substance of the expression it
self ... Sometimes the expression will be preserved 
intact, but will acquire a completely new meaning 
in a different context. This is no longer, then, a 
simply mechanical transfer of some COllllllon formula 
from one benediction to another, but rather the 
creative, free transformation of that formula, 
which results in something new and original . 
•• . (The formulas) come to [the worshipper) ready
made, whether or not be remembers the context in 
which be bad originally heard them or what their 
meaning was in that context. And even if he should 
remember these, be still would not hesitate to 
employ the selfsame formulae for his own purposes 
in the context of bis own prayer . It seems that 
this phenomenon is not unique to the field of 
liturgical creation, but occurs qenerally through
out the field of oral tradition. "1 

90~, pp. 88-89 . 

91Ib.1Q.._, pp . 55-56. Heinemann noted that this description 
"pertains only to those prayers which were originally con
ceived in a free style, as are most of the Jewish prayers, and 
is not relevant to those which by their very nature are fixed 
word-for-word from the outset, as are, for example, magical 
invocations . 

' 
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In the passage above, Heinemann suggested that prayer 

composers consciously util ized Biblica l phrases and passages 

i n their c reat ions . His argument represented an important 

innovation r egarding the literary use of Biblical passages in 

the liturgy. Heinemann delineated three important features of 

the process of appropriation. First , he maintained the 

existence of the phenomenon. Bi blical formulas and idiomatic 

expressions ~ appropriated by and often exchanged between 

prayers . Second, he recognized that the appropriation of 

meaning was not uniform. In some cases, the meaning of the 

verse in its source text was appropriated along with its 

language. In other cases, Biblical verses were recontext-

ualized to mean so111ething "new and original". Third, Heine

mann questioned whether the worshipper was aware of the 

original context of the verse. 

Both philology and for111-criticism, as classical methods 

o f liturqical study, describe how certain prayers were thought 

to have evolved as well as provi ded hypotheses about when and 

how the particular themes of the whole service were ordered 

and canonized. I will build upon the contributions of 

Liebreich and Heinemann to the literary study of Biblical 

c itation in the Amida . My analysis, however, will differ in 

a few significant ways. First, I will study the Amida 

s yncbronically, as it appeared during one historic moment in 

the first Seder Rav AJnram Gaon. Diachronic studies (studies 
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of the evolution of prayer texts over time) yield important 

results, yet a synchronic study invites analysis about how the 

composer of one Siddur in one specific time period appropriat-

ed Biblical verses to "construct meaning" . Second, I will 

approach the study using the literary theory of intertext-

uality. Although philology and form-criticism have made 

important contributions in understanding the function of 

Biblical passages in the liturgy, intertextuality directly 

addresses this issue. 

The Classical Perspective: Prooftexting 

One perspective on the function of Biblical passages in 

Rabbinic literature seems to have established primacy in early 

modern scholarship. 92 This perspective, called "proof-

texting," claims that the primary function of a Biblical verse 

found in a Rabbinic text is to offer proof for the proposition 

being expounding . Daniel Boyarin explains, 

The regnant view is that when a midrash like the 
Mekhilta quotes a verse from another part of the 
Bible in the interpretation of the Exodus passages, 
these quotations are prooftexts - texts cited in 
good or bad faith in support of previously deter-

92see Hermann Strack, Introduction to Talmud and Midrash, 
Adin Steinsaltz, The Talmud, Ephraim E. Urbach, The Sages; 
Their concepts and Beliefs (Cambridge: Harvard University 
Press, 1987), pp . 286ff, esp. 307- 309, and William Braude and 
Israel J. &apatein, trans., Pesikta Pe-Rab Kabana (Philadel
phia: Jewish Publication Society, 1975), p. xx.xviii ff. 
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mined conclusions.93 

This view asserts that the Bible as one of the classical 

d ocuments of Judaism (the oral Law in its various written 

forms being of equal authority) is used to bolster and 

authenticate legal or homiletical propositions of the Rabbis. 

For example, Kishnah Berakhot l : 3, quoted in the previous 

c hapter, evidences prooftexting. I n a discussion about the 

proper position in which one should r ecite the Shema, the 

School of Shammai and the School of Hillel e ach turned to 

phrases from Deuteronomy 6: 7 . The School of Shammai reads the 

phrase "And when thou liest down and when thou risest up" to 

indicate a reclining position in the evening since one lies 

down at night and a standing position in the morning since one 

rises up in the morning. The School of Hillel utilize a 

different phrase "And when thou walkest by the way" to permit 

the recitation of Shema in any position one since each one 

walks in his or her own way (position) . 94 Bach ruling 

appears to be a plausible interpretation of the intent of the 

Biblical verse. By basing their argument on the Biblical 

verse, the two schools have supported and authenticated their 

93oaniel Boyarin, Intertextuality and the Reading of 
Hidrasb (Bloomington and Indianapolis: Indiana University 
Press, 1990), p. 22. 

94The School of Hillel explains the former phrase as 
indicating the ti.Jae of recitation but not the position . 

• 
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ruling. The Bible becomes the "court of final appeal. 11 95 

Increasingly, the prooftexting perspective has been 

questioned. At issue is the singularity of function of 

Biblical citations assumed by the prooftextinq approach. 

Jacob Neusner suggests that for " fo rmer Israelite writers" 

(the Essene writers of Qumran and perhaps other early Rabbinic 

writers, including those of Genesis Rabbah), "scriptures do 

serve principally as a source of proof texts. 96 From the 

time of Leviticus Rabbah onward, Biblical verses do function 

as prooftexts. 

[Yet] we cannot take for granted that the appear
ance of a verse of the [Bible] in a rabbinic compo
sition . . . serves a single, determinate purpose, 
e.g., as a "prooftext," as a source of vindication 
for a statement a later author wishes to prove. 97 

Jacob Neusner and Daniel Boyarin, then, agree that the use of 

Biblical quotes in Rabbinic literature is multifarious and 

cannot be confined to the "prooftexting" perspective. 911 

Another problem about "prooftexting" is formulated from 

within genre criticism. David Tracy, in his analysis of the 

use of Scripture in theology, describes the difficulty in 

determining the meaning of a recontextualized Biblical text. 

95Neusner, Writing witb Scripture, p. 5. 

96.Il2.i5L., p . 181. 

91Illisl.._ , p. 4. 

98~, p. 41 and Boyarin, p . 22ff . 

• 
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His comments shed light on the analogous problem of clarifying 

the meaning of a Biblical phrase in the Siddur. He suggests 

that identifying the genre of the source text helps in the 

analysis of the meaning of the recontextualized text. He 

explains, "Genre criticism is helpful in placing texts in the 

usual h istorical critical way. But a knowledge of genre helps 

us understand the meaning of the text in a much more basic 

sense: namely, how both the sense and referent of the text 

are produced as refiqured meanings through the genres t hem

selves . "99 The Siddur ' s genesis, canonization and subsequent 

evolution occurred under the aegis of the Rabbinic hierarchy. 

Nevertheless, we can claim that even as the Siddur exists as 

a distinctive Jewish text, it becomes its own genre within 

Rabbinic literature. 

Tracy asserts that we find such a designation will prove 

to be more than "merely a taxonomic device designed to help us 

locate the t ext . " Be continues, 

Genres are productive of ueanings: both the sense 
and the refiqured referent of the text are produced 
through the genre. . • . The reason why proof-text 
criticism does not prove anything is c lear: as 
critici sm, it cannot account for either historical 
context or literary-linguistic codes (i.e., either 
grammar and rhetoric or composition, genre, a nd 
style). 100 

I n other words, the historical context and literary-linguistic 

99Tracy, p. 45. 

100Dl.i!L.. p . 4 5 • 
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codes within a text inform us that Biblical passages do more 

than act as prooftexts. We must look, ther~fore, for another 

perspective which recoqnizes the multiplicity of functions of 

a Biblical passage. 

"Writing with Scripture" 

A second approach to the appearance of Biblical passages 

within Rabbinic literature, called "Writing with Scripture," 

claims there are a multiplicity of uses of Biblical passages 

in Rabbinic literature . William Scott Green explains the 

"writing with scripture" perspective, 

By juxtaposing discrete biblical verses in the form 
of a list [in the particular case of the text he 
analyzes], and by strategically placing them in 
established rhetorical patterns and propositional 
frameworks, rabbinic interpretation made scripture 
appear to speak by itself and for itself and also 
to restrict its own connotation. 101 

Green reasons that the sages controlled Scripture, as a symbol 

and as a document to be interpreted, i n order to "guarantee 

that it would always refer t o their concerns and interests, 

that it would always validate and justify - but never contra

dict - their halakah and the religious ideology that under-

girded it. " In essence, he argues, the Rabbis wrote with 

Scripture , utilizing it to "speak with their voice, in their 

101Green, "Writing witb Scripture," in Neusner, Writing 
witb Scripture, p. 21 . 
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idiom, and in their behalf."102 

Jacob Neusner examines four Midrashic texts to substanti-

ate his hypothesis. He argues that these texts utilize 

Biblical sources in ways far more complex than "prooftexting. 11 

For example, he explains in an analysis of Leviticus Rabba 

that the Rabbis used Biblical passages as part of syllogistic 

arguments. A syllogistic argument has two statements, the 

"clear statement" or "X" and the "conditional statement" or 

"Y" {as in •1If 'X ' , then 'Y'" and "If not 'X', then not ' Y'.") 

Accordingly, if one condition is met , then another will come 

about. And the opposite also is the fact. Neusner argues 

that the Biblical passages in Leviticus Babba were used as the 

clear statements from which are derived the Rabbis' condition-

al arguments . 101 Using an example based on Leviticus 26:27, 

he shows how the syllogism, "If Israel carries out its moral 

obligations, then God will redeem Israel; if Israel does not, 

then God will punish Israel," subsequently is given innumera

ble illustrations by the Rabbis. 1M 

In another example, from Sifre to oeuteronomy and ~. 

l0l.ll2i!L. t P • 21. 

1~eusner, Writing with Scripture, p. 74. 

1M.DUsL.., p. 74. He writes, " . .. the document does not 
express these syllogisms in the form of arguments at all •.• 
Yet once we translate the statements the authors do make into 
the language of abstract discourse, we find exact correspon
dences .•. • 

• 
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Neusner explains that the Scripture is appropriated for three 

different purposes. He derives three categories usage based 

on "syntax and grammar of thought." The "dialectical" 

category demonstrates that Scripture is used in ~ to 

provide a taxa by which to classify things. This differs from 

the usual method of relying solely upon the traits of the 

things which need to be classified. The "citation" category 

cites passages of Mishna and Tosefta in the setting of 

Scripture. Here, Scripture is utilized according to the 

interpretation of the verse in its recontextualized setting. 

The "commentary" category situates the phrase of scripture in 

a text and then provides an amplificatory clause of some sort 

to clarify (or comment upon) its meaning. 1~ 

Neusner's analysis is well-thought out and convincing. 

I suggest, however, that there is another perspective on the 

appropriation of Biblical passages, called "intertextuality, 11 

which goes beyond Neusner' s "Writing with Scripture." Daniel 

Boyarin contends that Neusner abandons the perspective prior 

to taking it to its next logical conclusion. 106 Boyarin 

points to the "seams," the exchange of meaning which takes 

place between different sources within each document of 

Rabbinic literature as well as within Rabbinic literature as 

1~~. p. 77ff, particularly, p. 114. 

106aoyarin, pp. 12-14 . 
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a whole. 107 Those who c laim that Biblical passages interact 

with Rabbinic writings to generate a new entity which rede

fines the meaning of both elements and of the whole look for 

to "intertextuality" to explain the function of Biblical 

passages found in Rabbinic texts. 1~ 

P. Tbird Pers pective : "Intertextuality" 

The third perspective grew out of a literary approach 

called "deconstructionism" which has bequeathed an idea 

important for our study: the literary theory of intertextual-

ity.109 Intertextuality concerns itself with the relation-

ship between a particular text and the quotations from other 

texts which are in it. William cutter bas discussed the 

relationship which exists between these two elements which 

constitute a literary text. The issues are embodied in three 

seemingly innocent questions, 

What happens when a poem draws on a Biblical pas
sage? Is the Bible illumined, or is the poem made 
Biblical? And what happens when an interpretive 

1071t is possible that the perspectives of i ntertextuality 
and "writing with Scripture" may be irreconcilable. I thank 
my teacher, Lewis M. Barth, for clarifying the issues and 
helping me understand the nature of this argument . 

1~Boyarin, p. 22. 

109For an explanation of deconstructionism, see Jonathan 
Culler , Tbe Pursuit of Signs (Ithaca: Cornell University 
Press, 1981). 
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text quotes the text that it is explaining?110 

Cutter describes to the essential parts of the intertextual 

problem as the source text (the source of the quotation) and 

the target text (the quotation's new resting place). Both may 

be involved in a symbiotic relationship, rather than a one-

way, hierarchical relationship. 

Daniel Boyarin addresses this notion of symbiosis in his 

definition of intertexuality. He writes, 

Now, if the term 'intertextuality• has any value at 
all, it is precisely in the way that it claims tbat 
no texts, including the classic single-authored 
works of Shakespeare or Dostoevsky, for example, 
are organic, self-contained unities, created out of 
spontaneous, freely willed act of a selfidentical 
subject. What this means is that every text is 
constrained by the literary system of which it is a 
part and that every text is ultimately dialogical 
in that it cannot but record the traces of its 
contentions and doubling of earlier discourses. 111 

This definition provides us with additional features of 

intertextuality. First, in contrast to Jacob Neusner •s 

concept of "Writing with Scripture," those who hold the views 

of intertextuality claim that texts do not exist (and perhaps 

11°'William cutter, "Citing and Translating a Context: The 
TalJ11ud in its •Post Modern ' Setting, " Judaism, 39, No. l (Win
ter 1990), p. 105. cutter bases bis questions on those of J. 
Hillis Miller, "The Critic as Host," Qeconstruction and 
Criticism (Boston, 1979), who inquires, "What happe.ns when a 
critical essay extracts a passage and cites it? Is a citation 
an alien parasite within the body of the main text, or is the 
interpretive text the parasite which surrounds and strangles 
the citation which is its host?" 

111Boyarin, p. 14 . 
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never have existed) in isolation from other texts. Every text 

is intricately connected to prior literary traditions. 

Second, it follows that the creation of a new te>et 

necessarily involves reference to the extant literary culture, 

whether that connection be conscious or unconscious. This 

means that no writer works in isolation; by the definition of 

the intertextual approach, every author e>eploits - e>eplicitly 

or implicitly - the richness of the literary tradition which 

proceeds him or her . . Third, intertextuality implies dialogue, 

that two relationships are occurring simultaneously: one 

between an author and his or her predecessors and the other 

between a text and its antecedents (including those directly 

related to tbe content and those that have subtly influenced 

the writer). Dialogue presumes exchanges in both directions; 

even as newly created texts (NEW TEXTS) evidence the influence 

of prior literary traditions (PRIOR TEXTS), so too are the 

prior texts changed by the appearance, contentions and 

influence of the new (See DIAGRAM 1.1). 

DIAGRAM 2.1: INTBRTBrl'OALITY AND DrALOGOB 

ANCESTORS <-------- > AUTHOR 

" " 
I I 
I I 
v v 

PRIOR TEXTS <--~---> NEW TEXT 

Intertextuality should not be confused with the concept 
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of "allusion." These differ in that intertextuality claims a 

symbiotic relationship between texts in which each element 

(source text and target text) transmits to the other both its 

essence and its prior meanings while a literary allusion 

redeploys the entire pattern of form and meaning from a prior 

text. 112 

Will iam cutter reveals the implications of this inter

textual ity for our understanding of the nature of texts. A 

quotation ("QUOTATION A") is altered and reshaped by means of 

its importation from its source text into a target text (See 

DIAGRAM l. 2) • 

DUGRAK 2.2: IMPORTATION OP QUOTATION A 

SOURCE TEXT I I TARGET TEXT 

QUOTATION A -------------> QUOTATION A' 

Consequently, the recontextualized quotation (QUOTATION 

A') no longer embraces an objective meaning. Thus, " the con

text which material comes to occupy in later literature can 

(and surely does] yield an even richer meaning, by moving the 

text from being apodictic into the status of metaphor" (See 

DIAGRAM l. 3) • 113 

112culler, p . 104. 

113cutter, p . 108. 

' 
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DIAGRAM 3 . 3: QUOTATION A' 

MEANING IN I I MEANING IN 
SOURCE TEXT TARGET TEXT 

QUOTATION A --------------> QUOTATION A' 

OBJECTIVE MEANING --------> METAPHOR 

The stability of meaning with which we invest our source 

texts disappears. Texts become metaphors, purveyors of many 

meanings, comprehensible to us as a result of our understand-

ing of its connections to other literary traditions. Advo

cates of intertextuality would express it more succinctly: 

the once stable text is now unstable. 114 

Intertextuality presumes a special function for passages 

which are quoted in a target text . 

. • . The so-called 'prooftexts ' are to be read as 
intertexts and cotexts of the Torah's narrative, as 
subtexts of the midrashic interpretation. There is 
a tension between the meaning(s) of the quoted text 
in its •original ' context and in its present con
te.xt. What is so striking (and strange) about Mi
drash is its claim that the new context is implied 
by the old one, that the new meanings (oral Torah) 
revea led by recontextualizing pieces of the author
itative text are a legitimate interpretation of the 
Written Torah itself, and indeed given with its 

11'Tracy, p. 12. He wrote in 1987, "In recent years we 
have come a long way from the now old New Criticism's belief 
in the stability of an autonomous text. We are in the midst 
of a deconstructive drive designed to expose t he radical 
instability of all texts and the i nevitable intertextuality of 
all seeainqly autonomous texts." Even as intertextuality has 
taken on nev l ife apart from deconstruc tionism, the notion of 
the instability of the texts persists . 

• 
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very revelation. 11s 

Boyarin refers to Torah as the source text and Midrash as 

the target text . For him, they do not constitute a hierarchy 

but a co-hegemony of determi nihg meaninq. He makes two highly 

significant points here. First, what were once referred to as 

"prooftexts" are now conceived of as "intertexts" and "co

texts". Hierarchy is dissipated; interaction takes its place. 

The Rabbinic text and the Biblical quotation become partners, 

co-equal if you will. Meaning is conceived as symbiotically 

flowing from source text to target text and vice versa: the 

Rabbinic text derives meaning from the intertext (or Biblical 

quotation), the intertext projects new meaning into its old 

context from its interaction with the Rabbinic text, and the 

entire enterprise (of interpretation) is chanqed by the 

interaction of the two texts. 116 This notion makes a criti

cal assumption: No longer does the Rabbinic text (be it 

Midrash, Talmud, or Siddur) utilize Biblical quotations solely 

to prove the Rabbinic this notion of intertextuality is not 

foreign to Judaism. Its roots lie in the Bible itself. Be 

claims that the Bible evidences "intra-textuality" which 

antedates and influences the development of intertextuality in 

Rabbinic literature. 

115Boyarin, p . 22. 

116aoyarin, p. 18. 
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Michael Pishbane claims that the Bible exhibits inner 

Biblical exegesis in which "older traditions fostered new 

insights which, in turn, thickened the intertextual ma

rix •.. " 117 This intra-textuality is evidenced throughout the 

Bible. Fishbane cites the appropriation of Leviticus 4:13-21, 

27-31 by Numbers 15:22-29 (compare Lev 4:20b with Num 15:25-

26). 118 The Numbers verses recontextualize the Leviticus 

verses, changing the language and expanding upon their 

meaning. Numbers 15:22 hints at the change in language : the 

teaching is describe as those "which YHVH spoke to Moses" (Num 

15:22) even though the Leviticus verses were framed as "YHVH's 

active command to Moses to speak the divine words to the 

people . ,.119 

Fishbane examines the appropriation and expansion of the 

Sabbath rule from the Decalogue (Deut 5: 12-13) by Jeremiah. 

The Deuteronomy verses " Heed t h e Sabbath day to sanctify it -

as YHWH, your god commanded you . Six days you may labor a nd 

do all your work, but the seventh is the Sabbath of YHWH, your 

111Michael Fishbane, "Inner Biblical Exegesis, " in 
Geoffr ey H. Bartman and Sanford Budick, eds., Midrash and 
Literature (New Haven: Yale University Press, 1986) , p. 20. 

118.DU.sL.., p . 35. Fishbane al.so briefly cites intra-
t extual ity in Ezra 9 and 2 Chronicles 30:2-3 as exampl es. 
Ezr a 9, h e a r gues, " i ntroduce s exegetica l developments u nder 
the authoritative citation of the Torah of Moses. " 2 Chron
icles 30:2- 3 appropriates and recontextualizes Numbers 9 : 9 - 14. 

119l.12JJL_, p . 26 . 



57 

God: do not do any work." Jeremiah 17:21-22 appropriates five 

phrases from Deuteronomy 5: 12-13 ("be heedful," ''the sabbath 

day," "do not do any work," "you shaJ.l sanctify the Sabbath 

day," and " I commanded") . These verse are recontextual ized as 

(the Deuteronomy verse are in bold print): "Thus says 'IHWH: 

Be heedful and do not bear any burden (for commerce] on the 

Sabbath day and bring it to the gates of Jerusalem; do not 

take any burden from your homes on the Sabbath day. oo not do 

any work : you s ha.11 sanctify the Sabbath day, as I commanded 

your forefathers. 11 120 One notes that the Jeremiah verses 

explicate the rules of prohibited Sabbath labor, 

by doubly restricting them: first, by prohibiting 
the bearing of burdens from one's house to the 
gates of Jerusalem for storage or sale; and, sec
ond, by prohibiting the transfer of burdens from 
the private to the public domain. 121 

Biblical prayers offer some of the clearest examples of 

Biblical intra-textuality. 122 The prayer in Daniel 9:4-20 is 

a case i n point. Although a complete analysis of the prayer 

remains beyond the scope of this paper, Daniel 9:4-20 does 

substantiate the existence of i ntra-textuality in the Bible. 

Moreover, numerous scholars corroborate its appropriation of 

120IR.isL.., pp. 26-27. I have included his translations of 
tbe Biblical verses . 

121~, p. 27. 

122For more on the Bible ' s intra-textuality, see Geoffrey 
H. Rartaan, "The Struggle for the Text, " in Hartman and 
Fishbane, Midrash and Literature, pp. J - 18. 

' 



58 

phrases and passages, and the potential of exchanges of 

meanings. 

A liturgical piece thought to have been composed in 

Jerusalem during the time of the e~ile (between 587 and 538 

BCE) , Daniel 9 r eveals the influence of Deuteronomy and 

Jeremian writings and extensively borrows phrases from other 

Biblical books. 123 Many scholars (John J. Collins, Andre 

LaCocque, Bruce William Jones and others) have recognized that 

the prayer has a "strongly Deuteronomic character which 

contrasts wi th the theology of (the rest of] Daniel, 

including that expressed in 9 : 24-27. 11124 

This intra-textuality has led them to wonder about how 

each of the borrowed phrases individually and the prayer as a 

whole functions to create meaning. Collins suggests that the 

lZ3Andre LaCocque, "The Liturgical Prayer in Daniel 9, " 
Hebrew Union College Annual, 47 (1976), p. 141. Also, Louis 
Bartman and Alexander A. DiLella, The eook of Daniel: Anchor 
Bible series (Garden City, NY: Doubleday a.nd Co., Inc . , 1978), 
p. 248. Hartman and DiLella list as some of the appropria
tions in this prayer: vs. 4b from Neb. 1:5 (based ultimately 
on Deut . 7:9,21); vs. 6 from Jer . 7:25; 24:4; 26:5; 29:19; 
35:15 ; 44 : 4; vs. 7 from Ezra 9:7; Jer. 4:4; I Kings 8 :26; Lev. 
26: 40; vs. 10 from Neh. 9:17; Deut. 5 : 30-31; vs. 11 from Jer. 
7 : 20; Deut. 29 :20 (with reference to Lev. 26 :14-39; Deut. 
28 :15 -68); vs. 12 from Neh. 9:8; Jer. 35:17; Deut. 2 :5; vs. 14 
from Jer. 44:27; Ezra 9:15; vs. 15 from Deut . 6 :21; Jer. 
32 :20; vs. 1 6 from Nwn. 25:4; I sa. 12:1; Neh. 9:2; vs. 17 from 
I Kings 8 :28; Neb. 1:6,11; vs. 18 from I Kings 19:16; and vs . 
19 from I Kings 8:30,34,36,39. 

12'John J. Collins, paniel (Grand Rapids, MI: Will iam B. 
Eerdmans Publishing Co., 1984), p. 93. 
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prayer was added by a redactor whose theology differed from 

that of Daniel. 1zs B.W. Jones argued that the prayer "is 

placed here deliberately to contrast with the angel's inter-

pretation ." w.s. Tower minimized the supposed Deuteronomic 

theology of the prayer by claiming that the prayer "is not 

intended to influence the will of God (as it so appears) but 

is an act of piety in itself ... " O. H. Steck claimed that 

"Daniel 9 attests a sh i ft in the theology of the book and 

ascribes it to the influence of the Oeuteronomic strand of 

tradition which we find in the penitential prayers of the 

post-post-exilic period. 11126 Andre LaCocque asserted that 

the individual borrowed phrases f unction in such a manner as 

to evidence that "the original deuteronomic setting of the 

prayer bas been replaced by an apocalyptic setting ... 11127 

Thesis statement: On Intertextuality and Liturgy 

The literary theory of intertextuality provides the lens 

through which I will consider the abundance of Biblical 

passages which appear in the weekday Amida of Seder Ray Ainram 

!illm· Boyarin and others study the appearance of Biblical 

passages i n Midrash and Talmud; it remains the purpose of this 

125~, p. 94. 

12.6e.w. Jones, w.s . Towner and O. li. Steck as reported in 
Collins, p. 94. 

127Lacocque, p . 1 23 · 
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paper to utilize the perspective of intertextuality t o study 

the Siddur and Scripture. 

Throughout this paper, the text of Seder Rav Amram Gaon 

will be described as an intertextual structure of meaning, 

collecting elements from the Bible, Talmud and Geonic responsa 

and weaving them into a discursive whole. I seek to discover 

how the Biblical passages interrelate within the prayer texts 

of the weekday Amida in order to determine the levels of 

meaning that readers (or worshippers) can derive from their 

use of, or worship with, the Siddur in daily prayer. 1u 

1z.&rhroughout the remainder of this paper, the word 
"Amida" will refer to t he Weekday Amid.a in Sesier Rav Amr.am 
~. see the Goldschmidt edition, pp. 24-26. 
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CHAPTIR TJIRBB: 

DATA BASE RESEARCH AND THE STUDY OP THE AKIDA 

In this third chapter, I will describe my method of 

research and present an overview of the data. I will begin by 

explaining how I analyzed the prayers of the Amida to isolate 

words and phrases for examination which became the 

the research. The use of a Biblical concordance and 

computer data base, which I will explain below, facilitated 

the identification of significant parallel words and phrases 

in the Bible, the formalization of a simple system of coding, 

and the recognition of patterns of intertextuality . A survey 

of the data reveals which of the books of the Bible account 

for the intertextual relationship. The chapter will conclude 

a discussion of the advantages presented by the utiliza

of computers and data bases in the literary analysis of 

liturqy. 

Isolation of Units of Meaning 

After selecting the Amida as the text for study, I needed 

decide upon the division of the prayers of the Amida into 

units which would serve as the basis for comparison between 

Bible. My reading of the Amida led me to 

discover ways in which the Amida itself indicated the division 

• 
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of prayers into phrases. The prayer texts seem to be composed 

of short phrases which represent individual structures or 

"units of meaning." These phrases are separated, in most 

cases, by a connective or conjunctive :l@.Y, an adverbial 

connect ive (including l'ma'an and k,i), an adverbial phrase 

(including b'rakbamim and b'khesed), or the Divine name CH..'.. or 

eloheinu). Often, but not universally, the individual phrases 

begin or include a verb . A unit of meaning is not the same as 

a sentence. Sometimes a sentence is broken up into a verb 

phrase and an object phrase, if the latter is a "key word" or 

critical element of the prayer on its own (see below). For 

example, the 16th prayer in the Amida, what I call PR16, 129 

may be divided into the following phrases (clues used for 

dividing are in bold print): 

129Throughout the remainder of the paper, I will refer to 
the prayers of the ~ using the following abbreviations: PR 
and a number between l and 19, corresponding to their order in 
the ~· For a complete listing of the prayers, their 
wording in Goldschmidt' s ~, and their number, see APPENDIX 
1. 



PHRASE 
NUMBER 

l 

2 

3 

4 

5 

6 

1 

TABLE 3.1. 

PHRASES - - UNITS OF MEANING 
FROM PR16 -- "SH'MA QOLEINU" 

Sh•aa goleinu H' eloheinu 

v• rakheim aleinu 

v• gabeil b'rakhamim 
uv'ratzon et t'filateinu 

ki eil shomei ' a 

t'filoteinu v •takhanuneinu 
ata mei ' olam 

Barukb ata H' 

shomei ' a t ' fila. 
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Many prayers contain individual words which we would 

designate as "key words" critical to understanding the meaning 

of t he prayer. O~en they appear in the opening phrase(s) or 

the kbatima, the formulaic closing phrase of the prayer . For 

example, in the opening phrases of two prayers - PR8 and PRlO 

- are found the words t•vu•ata and shofar, respectively . The 

Biblical c ontexts of these words are central to understanding 

the meaning of the prayer. The )cbatimot of PR4 and PR7 have 

the words~ and go'eil, respectively. Sometimes key words 

appear within the body of the prayer. In these cases, which 

provide a similar indication of a central theme, the context 

helps the reader to i dentify them as key words. Thus, the 

word panekha of b'ur panekba , which appears twice in the body 

of PRl9 , would constitute a key word for our purposes. In 

general. , all verbs were considered significant and were 

' 

II 

Ll• -



64 

i nvestigated. 

A third set of units of meaning emerged during my 

research. The Amida reveals a pattern of using words which 

frequently are paired i n the Bible. By identi f ying these 

potential word-pairs in the Amida prayers, important units of 

meaning can be discovered. For example, the nouns haqadol, 

hagibor, and hanora appearing consecutively in PRl and the 

verbs meimit and m'kbayeh in PR2 were hypothesized to be word

pairs (or triplets), a hypothesis confirmed during the 

"concordance work phase" of research. 

This led to a nother discovery that the Amida had appro

priated a form of Biblical parallelism wherein a word from one 

phrase of a prayer was paired with a word from another phrase 

as a unit of meaning. For example, in PR4 nouns da'at and 

.12.iM and in PR6 verbs khatanu and fashanu were found to be 

evidence of prior Biblical pairing. 

concordance Work Phase 

The "concordance work phase" of research consisted of a 

search through the Bible for the units of meaning of the 

prayer texts in order to identify any intersections between 

the Bible and the Amida. In order for a Biblical verse to be 

considered a "significant" antecedent of a unit of meaning 

• 

-~~~-------------------l i •• 
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from the Amida, the Biblical verse needed to contain: ( l) at 

least two words from an AJ!lida phrase, usually but not exclu

sively including the main verb, (2) one key word (as described 

above), or (3) both elements of a word-pair. 

Two tools were used in this phase: the Mandelkern 

Oongordantzia laTorah Nevi ' im ul<htuvim (Concordance to the 

TaNal<h) 130 and a computerized data base called otzar haTora 

Harn•mukhshav (Computerized Tora Treasure) . 131 The Mandelkern 

Concordance which places all the possible configuration of 

meanings on a few pages, allows close scrutiny of every 

possibility and consequently led to discovery of important 

connections including the phenomenon of Biblical paralle.lism 

and word pairs. Initially, I also used s. Schonfeld's 

Standard Siddur - Prayerbook which offers a lineal set of 

Biblical and Rabbinic references. 132 A vast majority of bis 

Biblical sources, however, appeared to be based on similari-

1~Solomon Mandelkern , Oongordantzia laTorah Neyi'im 
uKb •tuvim (Mandelkern Concordance to the Roly Scriptures) 
(Lipsia: Veit et comp., c. 1896). Mandel.kern organizes words 
by roots, beginning with the verbs in tenses and with suffixes 
and following them with nouns. 

131otzar baTora haM 1 mukhshav, a Hebrew data base produced 
i n B'nei B'ralt, Israel, contains the entire TaNaKh and a large 
selection of the major works of Rabbinic literature (including 
Misbnab Babylonian and Palestinian Talmuds, Tosefta and 
collections of Midrash). The d ata base is available in the 
Juda ica Reading Room of the National Library in Israel. I 
would like to thank my teacher, Dr. Lewis ~· Barth, for 
inviting me into bis home for large chunks of tl.me to use his 
copy of the data base. 

IJ2(Great Britain: Lowe & Brydone Ltd . , 1974) . 

• 
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My work required more preci se linquistic 

connections between the Amida and the Bible. 

The Computerized Tora Treasure speeds the process. For 

units of meaning with common roots - for example tashuv in 

PR14 or l'toya in PR9 - the computer enables a researcher to 

sift through large numbers of entr ies quickly. Since the 

computer responds only to what it is asked, some not-so

readily apparent connections might be overlooked. Here the 

advantages of the concordance are readily apparent; it 

presents all possible intersections on a few pages. With both 

tools, research on one word occasionally would yield the 

necessary information; more often, multiple words from the 

same phrase needed to be investigated . 

Using a Data 8§se 

I constructed a data base to store the results of the 

research . 1ll It contained the following fields for separate 

pieces of information: a pre-assigned RECORD number, the 

ml chose a data base called ~. a public domain 
software proqram which resembles a modified 3by5 index card 
fi l ing system. It is simple to set up and easy to use. The 
program can be ordered from softshell Corporation, 1254 
Thornbury Rd., West Chester, PA 19380, {215) 696- 3137. I also 
set up separate data bases for my bibliography and research 
notes. See APPENDIX 2 for a print- out of one entry . 

I would like to thank Gay courter for her advice and 
suqgeationa on the use of a data base for research and 
writinq. 
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SOURCE code (to identify research using the concordance , 

computer data base, etc . ), the Amida PRAYER number, the PRAYER 

phrase or word in HEBREW and ENGLISH as it appears in the 

Amida, the LOCATION of the Biblical citation, the full 

quotation of the Biblical VERSE in ENGLISH and HEBREW trans

literation, comments on the CONTEXT of the verse, and NOTES on 

significance or potential intertextual categories for the 

verse . over 4 3 5 records were entered into the data base 

during tbe i nitial research . 134 

During the course of my research, various similarities 

emerged among the verses I was finding. After developing a 

list of categories o f intertextuality and assigning a code t o 

each category, I returned to the data base entered category 

codes . 135 This also allowed me to code those verses which at 

second glance lacked a fundamental connection to the Alllida 

unit and therefore needed to be eliminated from the final 

analysis. 

entries. 

This reduced the significant matches to 346 

154Tbese 43 5 records included entries for multiple appear
ances some word pairs and entries for a word or word-pair in 
which :multiple examples were listed in the same entry. These 
discrepancies were accounted for in later phases of the 
research. 

us.riie aajor categories included: Biblical pr~yers, 
references to Divine actions, word-pa1rs , the changing of 
tensea, Divine promises, verses with God as speaker, involving 
salvation language (in verse or context), related to the 
exodua, repetitions of the history of Israel, references to 
the covenant or l2§.d.t . 

• 
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Once all the entries were coded, the benefits were 

readily apparent. Reports printed in Biblical verse order 

indicated which sections of the Bible and which specific 

narratives and poetry were ut ilized extensively. 1l6 Other 

reports were t o be generated to reveal all the Biblical verses 

which fell into a certain category and t o show which prayers 

evidenced which categori es. Additionally, reports were 

constructed to determine which individual prayers drew from 

which books of the Bible . 

Oyeryiew of the Data 

The computer data base indicates that there are approx

imatel y 346 examples of the intersection of a Biblical verse 

with the Amida. In the case where a single verse related to 

more tha.n one prayer, that verse was included once for each 

prayer in the final count . 137 

Of the 346 intersections, 54 are derived from the Torah, 

134 from the Prophets and 158 from the Writings. When looking 

at the numbers derived from individual books, I note that 

Psalms offers the largest number of entries (eighty). The 

136.rhe reports appear i n APPENDIXES 3 and 4 . See Chapters 
4-6 for analyses of the results . 

1J7Tbe number 346 is approximate. I have a~tempted to 
identify those verses with the closest connecti.on to the 
AaiJ1A. 

• 
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second largest influence comes from Isaiah (fifty one) and 

Proverbs (twenty nine). The next number of entries are 

distributed among all three sections of the Bible: Jeremiah 

(twenty three), Deuteronomy (twenty), Ezekiel (eighteen), 

Exodus (fourteen), and 2 Chronicles (e leven ) and Nehemiah 

(ten). 

The Advantages of Computers for Literary Analysis of Liturgy 

The use of computers and the compilation of data bases of 

liturgical texts could expand the frontiers of research and 

discovery. Three particular advantages present themselves: 

First, computerized data bases of liturgy enable a 

researcher to review large amounts of data on liturgy. 

Computers when properly used can reduce the size and amount of 

the data which needs to be studied. Confronted by an ever

increasing volume of data, specialists and non-specialists 

alike could search through an abundance of liturgical litera

tu.re which is part of existing data bases to locate needed 

sources. 

Second, one might apply computer technology to the study 

of different siddurim. one might enter the texts from the 

Amida of Siddurim of different rites . Such a data base would 

enhance forw- critical analyses by enabling its users to make 

• 
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precise determinations of major and minor differences in texts 

and to assign them more precisely to time peric1ds or loca

tions. Philologists would be able to trace thE~ linguistic 

changes. For example, a fruitful study of the cha:nging Siddur 

would analyze modern versions of Siddurirn including but not 

limited to the Reform Gates of Prayer, self-produced synagogue 

Siddurim, the Reconstructionist £e.i9' P~, the conservative 

Sim Shalom, and the Israeli Liberal HaAvoda Shebaleiv. 138 

Third, to my knowledge, the only concordanc1~ of liturgy 

available is Jacob Moshe Feldman• s Areshet Sefc1teinu whose 

work focuses only on Biblical and Rabbinic sourc:es of major 

phrases in the siddur. 139 However, there is not a concor-

dance which catalogues all the individual words of the siddur. 

The use of a data base would speed the process of compilation 

-'and production of such a work. A printed concordance of 

liturgy would offers the same benefits as any coincordance; a 

concordance on computer data base would be more beneficial. 

One could connect two databases - for example th1a siddur and 

TaNaKh concordance databases or the siddur conco1cdance and a 

TaNaKh text database - and instruct them to locaft.e specific, 

pre-determined categories of intertextuality. The results of 

138siddur Sim Shalom: A Prayer Book for Shabbat. Festivals 
and weekdays, ed., with trans., Jules Harl<;>w (New Y<;>rk: 
Rabbinical Assembly, 1885); Avoda Shebale1v" [English: 
Seryice of tbe Heart], (Jerusalem: Israeli Movement of 
Progressive JudaiSJD); 

'39"peldman, Ar;eshet Sefatenu. 

9 
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such research just on the Amida would far surpass th is paper 

in i ts comprehensiveness . 



7 2 

CllAPTBR POOR: 

LITBBARY TBC'HNIOUBS FOR TJfB APPROPRIATION OP BIBLICAL VERSES 

The appropriation of Biblical verses by the Amida is 

achieved by means of by means of four techniques of appropri

ation. These technique are: the use of Biblical word-pairs 

and Biblical parallelism, the chanqinq of verb tenses and suf

fixes, the utilization of the lanquaqe of Divine self-de

scription, and the appropriation of the Biblical lanquaqe of 

salvation. In this sixth chapter, I will summarize the prin

ciples of each technique, give evidence of its function in the 

Amida, and clarify its contribution to the study of intertext

uality. 140 

Tbe Use of Biblical Word- Pairs and Biblical Parallelism 

In my research I came across groups of words which 

appeared together both in the Amida and in a variety of 

locations in the Bible. Almost every prayer in the Amida 

could offer at least one example of this phenomenon. 

This literary technique, using Biblical word-pairs and 

Biblical parallelism, provides the direct link between the 

Bible and the Amida. Even as the Biblical antecedents invoke 

14Drn Chapter 7, r will analyze one Aaida prarer to show 
how these four techniques interact to create meaning . 
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specific themes and events (for example, tz'daga and mishpat, 

appropriated by PRll, recalls Amos' prophetic messages), the 

word-pairs and parallelism serve to ground the newer target 

text (Amida ) in the earlier source text (Bibl e ) . Together the 

word-pairs and parallelism foster an awareness of connection 

and continuity between the two texts. 

The first category of word-pairs consists of nouns, 

adjectives, or verbs which appear in the same sequence in both 

the Bible and the Amida. I will list the word- pairs (followed 

by the Biblical citations) in the order they appear in the 

Amida. The most frequent examples include: in PRl, Ayraham, 

Xitz!shaq and Xa'agoy (Ex 3:6, 3:15, 4:5, 6:3); in PRl, 

hagadol, hagibor, and hanora (Oeut 10:17; Jer 32:18 ; Da.n 9:4; 

Neb 1:5, 9:32); in PRl, various groupings of the words melekb, 

~, moshi'a and magein (Oeut 33:29; Is 43:11: Hos 13:4; Ps 

33:20, 54:6, 115:9); in PR2, meimit and m'khaye (Deut 32:39; 

1 Sam 1:6, 2:6); in PR3, gA.!i2.l and qadosh (Is 12:6, 57:15; Ps 

99:3, 102:20); in PR4, var ious grouping of the words~' 

~ and haskeil (Bx 31:3; 1 K 7:14; Is 44:19; Jer 3:15; Ps 

119 :29; Prov 2 :6, 4 :1, 9:10, 21:11; Eccl 12:9; Dan 1:17, 9:22; 

1 Ch 22:12); in PR9, .tAl and~ (Deut 28:12, 32:2; 2 Sam 

1:21; 1 K 17 : 1); in PRll, tz'daga and mishpat (Gen 18:19; 2 

sa.m 8:15; 1 K 10:9; Is 16:5, 33:5, 56:1; Jer 22:3/15, 33:15, 

9:23 ; Ez 18:5 /21 /19 /27, 33:14/19, 45:9; Ps 33 : 5, 37:28, 

99:4, 119:121; 2 Ch 9:8); in PR16, t 1 filote inu and ta)chanu-

• 
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~ (1 K 8:45/49; 2 Ch 6:35/39; Ps 6:10; Dan 9 : 3/17) ; and in 

PR19, various combinations of shalom, ~. b'rakba, kbesed, 

ra)chamim or kbesed , t z 'daga , rakbamim and shal om (Deut 

30 :15/ 19 ; Is 60 : 17; J er 33 : 9; Mal 2 : 5; Ps 23 : 6 ; Prov 21:-

21;). 141 

The second category of word-pai rs contains nouns, 

adjectives or verbs which are us ed in parallel structures in 

both the Bible and the Amida. This category includes : in 

PR2, b ')chesed and b'ra)chami m (2 K 3:17 ; Jer 16:5; Ps 103:4; 

Dan 1:9); in PR6, kbatanu and fashanu (Ex 34:7; Is 1:28; Jer 

33:8: Ps 25 : 7; Job 13:23, 34:37; Dan 9:24 ) ; in PRlO, shofar 

and~ (Is 18:3; Jer 51:27); in PRlO, ~and JiA (Is 18:3; 

Jer 51 : 27); and in PR12, ya•aydu and ya)chritu (Deut 9:3; 2 K 

9:8: Is 13:11; Ez 25:16; Micah 5:9). 

In the process of appropriating the second category of 

word-pairs, th.e compiler of the Amida utilized the structure 

of Biblical parallelism. In Biblical parallelism, two versets 

which follow consecutively modify one another. As Robert 

Alter bas shown, these verses function generally in one of two 

ways: "static" (as mere repetitions for emphasis) or "dynamic" 

(where the second verset emphasizes and heightens the force of 

t41Tbe word-pair, ll.inY and mo.lkeinu does not appear in 
this study since it is a Rabbinic, not Biblical, pairing. 
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the first verset). 142 In either case, the point here is that 

the word-pairs which appear in both the Bible and the Amida 

are both identified as part of a parallel structure. The 

appropriation of the structure of Biblical parallelism does 

not presume or necessitate an appropriation of meaning with 

the word- pair. 

An examination of the Amida reveals that the dynamic 

function is utilized. For example, the appearance of word

pair b')chesed and b'ra)chamim evidences dynamic parallelism in 

PR2 . The phrases of PR2 exhibit a subtle shift in the inten

sity of God's power. In the first phrase, God is m'Jcbalkeil 

lchayim b'Jcbesed ("sustaining of life with kindness"). The 

second phrase, God is m'kbayei meitim b'ra)chamim rabim ("re-

viving the dead with great me.rcy"}. The extent of God's power 

of God expands from the power to continue life to a more awe

inspiring power of giving life to that which has died. The 

heightening movement from b' Jcbesed to b ' ra)chamim rabim is 

explained in a homiletically by R. Joseph Albo who focused on 

the addition of the word x.Wm or "great• . He suggested that 

Divine kindness ()chesed) was sufficient to maintain life. Yet 

after death, Divine kindness and mercy, ra}chamim, alone were 

not sufficient to bring a person to life again, "but there ia 

'"see the chapter entitled "The Dynamics of Parallelism," 
In Robert Alter, The Art of Biblical Poetrv (New York: Basic 
Boot., 1985) , pp . 3~-26. 
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need of qreat mercy [ rakhamim r&bi• ] . n14l Similarly , PRlO 

evidences parallel structuring with its use of the Biblical 

pairs : ~ + & and shofar + Mi§. In their Biblical 

contexts (Is 18 : 3 and J er 51: 27) , these words signal t he 

beqinninq ot the messianic future. Throuqh recontextual

ization, they are transformed from "the prediction of the 

messianic future into a petition for the (general ] 

future. " 144 The initial words in each pair (~ and shofar) 

announce the immanent freedom while the latter two words (~ 

and lliliJl) beqin the process of the march to freedom (with the 

raising ot the banners). 145 A sliqbt movement, then, is 

evidenced from announcement to physically readyinq the people 

to march . 

Changing of Verb Tenses and Suffixes 

One ot the most frequent intertextual techniques employed 

1~. Joseph Albo as reported in Jacobson, Tbe Wee)tday 
Siddur, p. 219 . 

1~IJ2.i.sL.., p. 235 . Jacobson comments specifically on two 
verses from Isaiah (11:12 and 27:13) which contain only one 
word of each pair . His explanation, however, is relevant to 
the Biblical passaqes we cite. 

145Pirkei de R. Eliezer (end of Chap. 31; also Xallcut 
Shim •oni. Isa. 436) as quoted in Jacobson, pp. 234-235. •No 
part of the ra111 [sacrificed i nstead of Isaac) went to waste ••• 
As tor its two horns the blast of the left was heard at Mt. 
Sinai while the right born • • • is destined to be blown in the 
futu~ to come, at the asaeablinq ot the dispersed, as it is 
said (Isa. 27:13): 'And it shall c011e to pass that on that day 
a qraat sbofa{ shall be blown •.• '" 
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by the compiler of the Amida is the changing of verb tenses, 

moods and suffixes. While the Bible as a classic is utilized 

as a thesaurus of language and for the composition of prayer 

texts, the verb forms and suffixes need adjustment to make 

them more specific to the prayer texts. In the process of 

changing verb forms and suffixes, the Biblical language, 

specific to a certain time period, is transferred to a new 

context. It becomes an integral part of the worshipper's 

current situation or moment. By alt ering a phrase slightly -

from a suffix ~ or "your" to ~ or "our" or from a 

first person singular verb (God saying "I will") to third 

person cohortative (worshipper praying "God, please do ... "), 

the Biblical reality is made immediate . In other words, the 

meaning of Biblical phrase can transcend Biblical experience 

and become conte:JDporary reality. This form is so f requent 

that it creates one of the primary rules for Bible-Amida 

intertextual relationship. 

The first category consists of changing the singular to 

the plural. In most cases this means that Biblical suffixes 

"my" and "your" (singular) to "our". In some examples this 

change will include changing the verb from the first person 

singular to first person plural. In this category, the verbs 

which are changed must describe human, not Divine, actions. 

Also, the suffixes which are changed must pertain only to 

humans . For example, the Jeremiah 17 : 14 phrase includes the 

• 
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word r'fa'eini. Since the suffix -i denotes a person, a 

chan9e of this suffix would be included in this cate9ory. In 

contrast, if the suffix .=.i denoted God, the chan9e would be 

not included. Changes to verbs where God does the action are 

included in category 3; chan9es to suffixes which refer to God 

(as in rakbamav where the suffix - av denotes God) are included 

i n cate9ory 4 (see below). Clear examples of cate9ory l 

chan9es are: 

The Exodus 3 : 6 phrase elohei avikba elohei avrabam ,,, 

from which the word avikba is chan9ed in PR4 to ayoteinu 

(as in elohei ayoteinu elohei avraham •.. ) . The sinC]Ular 

suffix .=khA is changed to the plural suffix ~. 

The Psalm 119:153-154 phrase R'ei on•yii • • • Riva riyi 

ug'aleinu from which the word on•yii is chan9ed in PR7 to 

y•on'einu and the word x.ivi is changed to riveinu (as in 

R'ei y•on'einu y•riva riyeinu ug'aleinu). The sinC]Ular 

suffix =i is changed to the plural suffix ~ two 

times. 

The Jerellliah 17:14 phrase R'fa'eini YHVH y•eirafei hoshi

' eini v • ivashei •a from which the words r' fa' eini and 

hoshi • eini are chan9ed in PRB to r' fa ' einu and hoshi 'einu 

and th• vords v•eirafei and y•iyashei'a are chan9ed to 

v 'oeira(ei and y•niyasbei'a (as in R'fa'einu H' y•neir-
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afei hosh i 'einu v ' nivashei ' a). The sinqular suffix .=..i is 

twice changed to the plural suffix~). Also, t he 

fir st person singular verb tenses ~'rafei and ivashei'a 

are changed to the first person plural verb tenses 

wU.'rafei and nivashei ' a. 

The second category encompasses changes from a second or 

third person plural form to a first person plural. Most fre 

quently, this refers t o swit ching suffixes from "your" 

(plural), "their," or "them" to "our". This category only 

encompasses changes of those suffixes which denote a human 

beings and excludes changes to suffixes which denote God. 

Examples include: 

The Exodus 3:15 phrase elohei ayoteikbem elohei avraham 

from which the word ayoteikhem is changed in PRl to 

ayoteinu (as in becomes elohei ayoteinu elohei ayraham 

........ .LJ· The suffix .=Js.h§m is changed to the first person 

plural suffix ~· 

The Exodus 4:4 phrase elobei avotam elohei avraham • . • 

from which the word ayotam is changed i n PRl to avoteinu 

(as in elohei ayoteinu elohei ayraham.,,) . The suffix ::ADI 

is chanqed to the first person plural suffix ~. 

The Neb-iah 9:29 phrase labashiyam el to;ate)cha from 

' 
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which the word lahashivam is changed in PRS to hashiveinu 

(as in hashiveinu avinu latoratekba). The s uffix =.Siil i s 

changed to the first person plural suffi x - einu. 

The third category encompasses changes i n verbs (for 

which God is the subject) in which a first person singular 

verb tense in Scripture is replaced by a second or third 

person singular verb form or a participial phrase. Examples 

include : 

The Deuteronomy 32:39 phrase amit va'a)chayeh from which 

the words Amit and ya 'akhayeh are changed in PR2 to 

meimit and um'Jcbaye (as in meimit um'Jcbaye). The first 

person singular verb tenses (with the prefix A.) are 

changed to the participles (begiMing with the prefix Ill!.. 

or Bil· 

The Jeremiah 33:15 atzmi'akb l'dayid tzemakb from which 

the word atzmi'akh is changed in PRlS to tatzmi'akb (as 

in et tzeJ11akb david ••• tatzmi'aJcb). The first person 

singular verb tense (with the prefix A=) is changed to a 

second person singular verb tense (with the pref ix .tA=l • 

The fourth category contains changes in which a reference 

to the Divine in the third person is replaced by A reference 

to God in the second person. Example• include: 
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The Deuteronomy 7:9 phrase ha'eil hane'eman from which 

the word ha'eil is changed in PR2 to ata (as in v•ne'eman 

~). The mention of the Divine in the third person as 

ha'eil is changed t o a reference in the second person 

MA· 

The Psalm 4 7: 3 phrase ki YHVH • , . melekh gadol from which 

the word IHYH is changed in PR3 to ~ (as in ki melekb 

gadol •• • ata) . The mention of the Divine in the third 

person as 1HYH. is changed to a reference in the second 

person All· 

The Lamentations 3:22 phrase Kh,asdei XH\7H ki lo tamnu ki 

lo )cholo ra)chamav from which the words kbasdei XHVH are 

chanqed in PRl8 to kbasidekba and the word rakbamay is 

chanqed to ra)chamekba (as in kilo Jcbulo rakbamekba ,,, 

ki lo tamu khasidekba). The mention of the Divine in the 

third person 1HYH. is chanqed to a second person singular 

suffix~. The third person singular suffix - av is 

chanqed to a second person sinqular suffix =kb.A· 

Utilization of piyine Self-pescription 

The Bible is replete with situations in which God speaks 

directly to h\lllaNJ and reveals the Divine attributes. Ma.ny of 

these phraaea of Divine •self-description" were appropriated 
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by the compiler of the Alnida. These Divine utterances become 

integral parts of the communa l prayer through the use of the 

technique of changing tenses, suffixes and pronouns . 

PRl and Exodus 3;6 

For example, the PRl phrase elohei avoteinu elohei 

ayraham.,. appropriates language from Exodus 3: 6 elohei 

ayikba elohei avraham .... In Exodus 3, when Moses marvels at 

the sight of "a bush all aflame , yet , .. not consumed , 11 he 

wonders why the bush does not burn up. 146 God calls to him 

out of the bush Moshe Moshe and identifies the phenomenon as 

the Divine presence. 147 God says, anokbi elohei ayikha elo

hei avrabam elohei yitz){haq yeilohei ya' agov ("I am the God of 

your father, the God of Abraham, the God of Isaac, and the God 

of Jacob") (Ex 3:6). God's self-identification represents a 

significant moment in the narrative. As Nahum Sarna writes, 

In the present instance, the epithet ("the God of 
your father"] identifies the God who is addressing 
Moses with the one who made promises of peoplebood 
and national territory to each of the patriarchs. 

1~ah\llll Sarna, Tbe JPS Torah CO!Dl!lentary: Exodus (Philad
elphia: Jewish Publication Society, 1991), p.14. He writes, 
"The startling suspension of nature's fixed laws arouses 
Moses • curiosity.• 

Except where otherwise noted, all trans lations of 
Biblical passages are from 1anakb (Philadelphia : Jewish 
Publication society, 1985). 

147~, p. 15 . Sarna notes that "In the Bible, repeti
tion of a ...- often characterizes a direct divi ne call." Be 
also explain9 the phrase onokhi or "I aa" in Ex 3 : 6 is a 
"solean , Hlf-identifying JAOd• ?f address •.• " 



It gives voice to the unbroken continuity of the 
generations and puts the present plight of the 
Israelites and the imminent call to Moses into 
historical and theological perspective. 148 
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According to the above passage, Moses has not yet encountered 

God . Therefore, the identification acts as a formal introduc

tion. It also serves as to review of God's relationship with 

Israel throughout time. Moses' reconnection with the Isra

elite people comes later in his life. With verse 6, God in

struct Moses regarding the extensive, covenantal ties between 

God, the patriarchs and their descendants. God also prepares 

Moses for the "imminent call" into the service of God. 

PRl transforms the Biblical phrase elohei avikba elohei 

avraham •.• from an utterance in which God reveals the Divine 

identity into a liturgical phrase of address toward God . The 

PR1 phrase elobei ayoteinu elohei ayraham , t ' functions for 

the worshipper in a manner similar the way its Biblical 

antecedent functioned for Moses. In acknowledging the 

connection between Exodus 3 and the Amida, the worshipper 

relives with Moses the introduction to God described in Exodus 

3. Like Moses who answered God's call of Moshe Moshe, the 

worshipper answers God's "call to prayer"149 by reciting the 

prayer. consequently, he or she answers the call to prayer 

thus answering Hineni by his or her physical presence. Thus 

148ill!L., P• 15. 

149.ranJchuwa gi Tavo i. The TanlchUJIA statement assumes 
that God ordains prayer through ~Xoses. 
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the worshipper voluntarily enters a relationship with God1so 

through PRl which utilizes God's own words. Simultaneously, 

the worshipper becomes part of the historical familial 

relationship with God through his or her descendance from the 

patriarchs. By making the connection verbally with the 

patriarchs and with Moses , the worshipper reestablishes a con

nection with the God and the people of Israel. 151 

PR2 + PBS and Ex9dus 15;26 

The PR2 phrase v' rofei hakhol im and the PR8 phrase H..!. 

rofei kholei amo yisrael appropriate language from Exodus 

15 :26 ki ani XHVH rof'ekba. In Exodus 15: 26, God explains 

that the conditions for protection from the danger of diseases 

that inflict the Eqyptians are "doing what is upright in His 

sight" and observing the commandments and laws. 152 God's 

statement refers to the incident at Marah (Ex 15:22-25) where 

the Israelites were threatened with bitter undrinkable 

water. 153 God delivers them from this danger. In verse 26, 

God promises to deliver them again if only they are obedient. 

150sarna, p. 14 . He writes, "Hebrew hinneni [sic) is the 
standard, spontaneous, unhesitating response to a call . 

mlRisl...., p. 15. see bis comments on "the God of your 
father" above . 

mMekbilta de-R. Ishmael Beshallah. Va- Xissa I under
stands this phra .. to refer to honesty in business dealings. 

mJ .R. Hart.a, The Pentateuch and Haftorahs (London: 
Soncino Presa, 1981), p. 274. 
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God describes another Divine attribute, ki ani YHYH rof'ekha 

("I the Lord am your healer" ), that God " is the ultimate 

source of all healing."1~ 

In PR2 the Biblical phrase ki aoi 'fHVH rot• ekha is 

changed to v•rofei hakbol im ( "and who heals the sick") and is 

attached to a list of other Divine attributes. In PRS the 

Biblical phrase becomes the final phrase of the )chatima, ti..'.. 

rofei )cholei amo yisrael ("God, who heals the sick of His 

people Israel"). Both prayers appropriate the Divine utter-

ance of self-description but they ge.neralize it. The at-

tribute to heal against the diseases brought upon the Egyp

t ians (vs. 26) is transformed to a power to heal to all ail

ments.155 

The appropriation of Divine self-descriptions has a 

pedagogical purpose. In PR2 and PRS, the worshipper is 

instructed about God's power to heal. The continuous mention 

of Divine attributes, as part of the daily liturgy, firmly 

embeds the theological concept of God as healer in the 

worshipper 's God- concept. 

154sarna, p. 85. 

155.r.B. BAVA Mttzi'a 107b as quoted in Urbach, p . 280. R. 
Hanina said •All (ailaents) are in the power of Heaven except 
colds and ckaugbta ••• • The latter are considered the result 
of hWlan deeds (•keeping one's soul far from oneself") • 

• 

-



86 

Three other particular ly clear examples of Divine self-

description should be pointed out briefly: 

God uses the descriptive v •go'aleilch g'dosh yisrael ("I 

your Redeemer, the Holy One of Israel") in Isaiah 41:14. 

This phrase becomes part of the final formulaic closinq 

of Amida PR7, wherein God is called go• eil yisrael ("the 

redeemer of Israel) . 156 

In Isaiah 61 : 08, God dec lares ki ani 'fHYH oheiv mishpat 

("for I the Lord love justice"). This descriptive 

becomes part of the formula closin9 of PRll oheiv tz'daga 

u'mishpat ("who loves ri9hteousness and justice"). 

In Malachi 1 :14, God describes the Divine presence as kJ.. 

mele)ch qadol ani ("for I am a 9reat Kin9"). PR3 trans

forms this into a ki melekb gadol y •gadosh ata ("For You 

are a great and holy Kin9"). 

Tbe Appropriation of the Biblical I.Anquaqe of Salvation 

Of the 346 Biblical verses which were appropriated by the 

Amida, approximately 177 or approximately fifty percent of the 

156tJrbacb, p.649ff. Urbach points out that. the Rabbinic 
concepts of 9A.!.Al. (to redeem) and~ (redemption) a derived 
only in part fro• th• Scriptures and in part from other 
source•. 

• 
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entries contain or relate to themes of salvation. These 

verses originate in all the books of the Bible, particularly 

the prophetic books and the Psalms. The Amida, I will show, 

appropriates a large nulllber of verses containing multiple 

notions of salvation from the Bible and recontextualizes them 

into Rabbinic concepts of Salvation. A few examples of 

Biblical intertexts which deal with salvation will need to 

suffice. 

Some verses contain words of redemption. Examples 

include (words of salvation are in bold print): Isaiah 49:7 

{ko amar X1fVH qo•eil yisrael) which is appropriated by PR2; 

Jeremiah 17:14 {r 1 fa 1 eini YHYH y•eirafei hoabi•eini y•in

~) which is appropriated by PR8; and Psalm 40:14 {r 1 tzei 

X1fVH l•bat1ileini XJ1YH l'ezrati )cbusba) which is utilized by 

PRl. 

Some verse address themes of redemption . Examples 

include: in PRS, 1 Kings 8:34 {yahasheivotam el ha'adama asher 

natata la'ayotam) which deals with return to the land; in PR6, 

Jeremiah 33:8 {V 'tihartim mikol oyonam asher )cbat•u li 

v'salokbti l'kbol ayonoteihem asher )cbat•u li) which discusses 

forgiveness of sin in the future: and in PRlO, Isaiah 18:3 

{Kol yoshyei teiveil y•sbo)cbnei aretz kinso neis harim tir•u 

v'khitqo •o a hofar tishma •u) which discusses the defeat of 

en1D1i•• and the new day of God • 

.. 
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Some verses, not included in the total of 177 verse, 

convey notions of immediate salvation (wherein salvation 

occurs within the narrative itself). If these were added to 

the total number of verse with Salvation language, then the 

influence of the Biblical language of salvation on the Amida 

would rise appreciably. Intertexts in this grouping include: 

in PR2, Exodus 15:20ff wherein God's saving power at the 

waters of Marah is actualized in the narrative; and in PR16, 

l Kings 17:22 (Vayishma YHVH b'gol eiliyahu yatashav nefesh 

hayeled al girbo) in which the dead child is immediately 

resurrected. 

Two portrayals of the "End" and "the days of the Messi

ah," the Biblical terms most closely related to redemption, 

come from the vision of "the end of days" of the prophets . .,,. 
Urbach explains, 

This vision already has two aspects: The one re
qards the future as the time when the existing 
world would be perfected, when it would be freed 
from its faults, from wickedness and injustice, 
from wars and catastrophe, and the world would be 
full of knowledge, and the spirit of the Lord would 
be poured upon all flesh (Isaiah 4:2-6, Joel 3:1-
4) • The other aspect conceives "the day of the 
Lord" as a day of ruin and destruction of the 
present world. That day will be •a day of darkness 
and qloom" (Zephaniah 1:15). The earth will.again 
be without form and void, and the Carmel a wilder
ness (Jeremiah 4:23). 1s7 

These two Biblical visions were appropriated by the Rabbis as 

1s1urbach, p. 650. In this last sectino of the chapter, 
all translations of the Bible are from Orbach's book • .. 
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they created their own idea of redemption. 

The Bible offers multiple images of the "redeemer" who 

would bring the redemption . God is identified as the redeemer 

in Isaiah 43:11-12: "I, even I, am the Lord; and beside Me 

there is no savior." A human king is suggested by Salaam's 

prophesy in Numbers 24:17: "There shal l step forth a star out 

of Jacob, and a scepter shall rise out of Israel, and shall 

smite through the corners of Moab, and break down all the sons 

of Seth." Isaiah 11:1-10 notes that the redeemer will be of 

the "stock of Jesse. " His power will derive not from military 

might, but from the "rod of his mouth," "the breath of his 

lips," and his "righteousness" and "faithfulness." Isaiah 

52: 13 and 53:2-6 describe an "exalted and lifted up" redeemer 

who "had no form or comeliness . 11158 

.,,.. 

The Rabbis appropriated the Biblical ideas and visions 

and utilized them to develop their own vision of redemption. 

The various Biblical verses which •recognize the possibility 

of the resurrection of the dead and the power of God - and 

even prophets to revive the dead" (e.g. , 1 Sam 2: 6) are 

transformed into the belief of a general resurrection of the 

dead in the end of days. 1s9 The general terms of redemption 

158Ibid., pp. 650-651. 

159Ibid., PP• 652-653. M. Sanb@drin 10 . l which mentions 
"And thue are they that have no share in the world to come: 
he who says that there is not resurrections of the dead, and 

• 
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found in the Bible {e.g., ~ and yoshu'a) were transformed 

during the Second Temple period into specific forms with 

concrete meanings related to national-Messianic hopes.'~ 

Thus a Mishna dating from Temple times mentions the eight 

benedict ions pronounced by the High Priest on Yom Kippur as : 

"for the Torah, for the Temple-service, for the Thanksgiving, 

for the Forgiveness of Sin, for the Temple, for Israel, for 

the Priests, and for the rest a (general) prayer . 161 Also, 

prior to the destruction , repentance is a necessary precursor 

to redemption. 

Following the destruction of the Temple, there was a 

transformation of the notion of redemption. We see a "com

plete abandonment of the realistic elements surrounding the 

redemption and its absolute integration into supernatural 

processes built on the ruins of existing history and actual

ities . 10
162 The work of redemption is removed from human 

control. Some Rabbis argue that God will bring the redemp

tion; others even abolish the personal Messiah concept. More

over, redemption develops its "national-political connota-

(he who says that) the Torah is not from Heaven, a.nd an 
Epicurean." Urbach notes that the mention of resurrection ~n 
the above passage "does not attest the commencement of this 
belief, but the struggle for its acceptance against its 
opponents." 

160orbach, p. 656. 

161a, Ymt 7 I l. 

162-urbacb, p. 676. 
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tion. "163 

Within the Amida the Biblical verses and phrases have 

been recontextualized t o reflect the Rabbinic and Geonic i deas 

of redemption. Hoffman details Geonic conflict {particularly 

Saadia Gaon•s objections) over the notion of redempti on i n the 

Siddur which nevertheless was included in the Siddur. 164 As 

Joseph Heinemann explains, 

Granted that the messi anic supplications inserted 
in these prayers do not occur in all of the rites, 
and that some of the Geonim and the later codifiers 
of the law objected strenuously to them, nonethe
less their persistence in many of the rites is an 
eloquent testimony to the impassioned yearning of 
qenerations of Jewish worshippers who were unable 
to restrain themselves from adding an urgent plea 
for the speedy cominq of the future Deliverance 
whenever they were to recall, or to praise God for, 
the deliverances of the past. 1M 

Salvation, then, can be future-oriented, past-oriented, 

apocalyptic or i~ediate . The verses from the Bible invites 

a mixture of all four notions simultaneously. The Amida as a 

whole looks toward the realizati on of the messianic world 

whenever it will happen - whether in the end of days, in some 

other future ti.me or in the immediate present (in some small 

way) durinq or soon after the moment of worship. 

Joseph Heinemann argues that the Amida (as well as the 

16lurbach, pp . 690-692. 

164aotflDan, canonization, pp. 42-44, 52-53. 

165ueinemann, p. 35. 
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prayers U-beken ten pa)chdeka and aleinu l'shabei'akb in the 

High Holiday liturgy, and the benedictions recited after the 

prophets) contains a detailed picture of the nature and 

significance of the future redemption. 166 It mixes pre-

destruction national-Mess ianic hopes with the post -destruction 

national-political themes. The benedictions of the Amida 

create an impression that the act of prayer, at l east as it 

applies to the Amida, is in fact a messianic, salvatory 

process . It suggests that the Amida can be read as a blue

print for the messianic world. Each prayer becomes a plea for 

another element of salvation to be realized . 

An analysis of the specific messianic theology of the 

Amida remains beyond the scope of this paper. However, the 

outlines of the messianic vision are clear . The messianic 

world will be full of ~ and ~ and of people returning 

to toratekba in full t'shuva. God will forgive )Chatoteinu 

(and we will be healed of all disease including our sins), 

leading perhaps to go'aleinu and of all Israel. The t •yu •a 

will be plentiful; rain will be abundant. Israel will be 

gathered mei ' arbot k ' nafei ha ' aretz to return to Israel, a 

land ruled by tzgakb payid and judged by shofteinu and 

166.Dlld.&., p. 35. 
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yo •at zei nu. With our enemies destroyed, tzadigim will 
flourish . Jerusalem will be rebuilt, the service reinstated 

and God will continue to hear all our prayers. This world 
will witness God' s noic dai"ly as • t · ~ l is blessed with ~ 
l.Qm. 167 

167illsL., p. 35. Heinemann also lists the "manifold 
aspects ot future redemption" contained in the Amida: 
"prayers for the inqatherinq of the exiles; for the total 
destruction ot the wicked and of the 'kingdom of arrogance•; 
for the happiness and the qlorification of the riqhteous (and 
of the Jewish people), whe.n the divine proaises in which the 
people had for so lonq believed would be fulfilled; for the 
rebuildinq of Je.rusalem and the Temple, and the return to its 
midst ot the Divine Presence; tor the restoration of the 
Davidic monarchy and the cominq ot the Messianic King from the 
line ot David1 for the subaission of all flesh to the Lord 
alone; tor tbe de8truction of idolatry and the establishment 
on earth of tbe kinqdoa ot God, with its universal acceptance 
by all JaanJtind.• 



CHAPTER FIVE: 

THI PIR8T ROBRIC OP INl'BRTBrrOl.LITX; 

APPROPRIATION or TJJE I.AHGOAG! AND G!lfRB or BIBLICAL PRAYER 

9 4 

In the next two chapters , I will del ineate what I call 

the Three Rubrics of Intertextuality between the Amida and the 

Bible which corresponds to the three ways Biblical language 

and genres are appropriated and recontextualized. According 

to my research, the compiler/ composer of the Amida drew upoR 

language which students o f the Bible have called Biblica l 

Prayers, Divine Promises and Divine Actions in constructing 

his liturgical creation. By weavinq Biblical la.nguage into 

the Amida, the compiler created a typology through which 

Biblical events that had singular meaninq in the Biblical 

period simultaneously developed new meaninqs when recontextu-

alized into the liturgy. An analysis of each pattern of 

language appropriation separately will demonstrate how each 

exhibits slightly different features of intertextuality. The 

recontextualization of the Biblical verses into the Amida wi ll 

be e>eplained by referrinq to relevant aspects of Rabbinic and 

Geonic thought. 

In this chapter I will focus on the appropriation of lan

quaqe from Biblical Prayers . The Bible is replete wi th 



95 

instances of individual and communal prayer to God. 1611 I 

would venture that almost every book of the Bible, with the 

possible exception of the Scroll of Esther, includes some 

explicit form of prayer to God. Prayers take many forms in 

the Bible: "petiti on, expostulation, confession, meditation, 

recollection, thanksgiving, praise, adoration, and interces

sion. " Some Biblical prayers contain more than one form. For 

example, the Solomonic prayer at the consecration of the 

Temple (1 Kings 8:12-53) i ncludes almost every type of prayer 

- adoration, thanksgiving, petition, and confession. 169 I n 

the patriarchal period, prayer was a simple i nvocation -

spontaneous, direct and familiar - which called upon the name 

of the God (Gen 12:8; 21:33). Some Biblical prayers included 

a request for a sign or oracle (Gen 24:12- 14, 1 Sam 14:36-37 , 

and 2 Kings 19:2ff.). This form of prayer evolved into the 

prayers for understanding and gui dance of Numbers 6:24-26, 1 

Kings 3:6ff., and Psalms 119:33f. Prayers entreating God's 

help are numerous. 1111 Fewer prayers are evidenced which 

1611xoehler-Bawnqartner as reported in "Prayer" in ~ 
clopaedia Judaica (Hereafter: l!ZJ (Jerusalem: Kater Publish
ing, 1971), p. 978. According to Koehler-Baumgartner, there 
are eighty-five prayers in the Bible in addition to sixty 
complete psa1111S and fourteen parts of psalms that can be 
considered prayers. Also five psallllS are specifically called 
prayers (Pa 17 86, 90, 102, 142). ["But such liturgical 
statistics depe~ on the definition given to prayer.") 

169:l!I, pp. 978-979 . 

110llUJl.., p. 979. Tbe}dl lists: Gen 28:20ff. for materi al 
needs; Gen 24:12-14 tor a successful mission; Gen 18:23-33 for 
the salvation ot Sodoa; Bx 32:31-32 for erring Israel; Josh 
7: 6-9 tor help in th.e hour , ot defeat; 2 Kings 19: 15-19 for 
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e>..'Press "the highest spiritual yearnings (Ps Sl:lff., 119:

lff.), transcending, like prophecy, the horizon of history and 

reaching to the realm of eschatology ( ts 66:22-23 ) ."m 

Prayer in the Bible is a critical part of the Divine-

human relationship. The concept of prayer is based on a 

concept of God as a personal deity who "exists, hears, and 

answers" (Ps 65:3; cf. 115 :3-7). Essentially an emotional 

outpouring to God, it expresses humanity's need to enter a 

relationship with the Divine.•n Prayer evolved from a spon

taneous and personal outpouring to God to the more complex 

liturgical patterns and musical renderings (Ezra 2:65; l Ch 

16; and many of the Psalms) . 1n 

In my investigation on the Amida, over 84 examples 

emerged where the prayers of the Amida appropriated lang\lage 

from Biblical prayers. Approxi~ately 37 verses come from the 

Psalms; the remainder are evenly distributed throughout the 

remainder of the TaNaKh. Most significantly, with the 

exception of PR.10, PRll and PRlS, ail the prayers of the Amida 

deliverance from enemies; Jer 14:lff., 15:lff ,, Amos 7:2ff. 
from prophets on behalf of the people; Dan 9: 3-19 for Israel's 
restoration; Ezra 9 : 6- 15 for the sins of the people; Neh 1:4-
11 for the distress of the people. 

171~. p. 979. 

1nfdl, pp. 978-979. 

173~, p. 981. • 
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use language from at least one Biblical prayer. 

These statistics, then, point to a significant instance 

of intertextuality. It suggests that the genre of Biblical 

prayer has been adopted as a genre by the Rabbis in genera l , 

and by the compiler of the l\mida in particular. Heinemann 

wrote, 

... the prayers (of fixed statutory worship) them
selves were not created ex nihilo. Biblical 
prayers and hymns, especially those in the book of 
Psalms, served as stylistic, formal, and linguistic 
sources for the new forms of prayer, which were 
freely derived from them ... the "early generations 
of pious men" who began the formulation of the 
fixed prayers would no longer take it upon them
selves to compose completely new and original hymns 
and prayers in the classical style of the psalms. 
They limited themselves instead to much more modest 
and simple prayers which, however , made use of 
Biblical prayer motifs and employed Biblical phras
eology and formulae. 174 

.r Heinemann's comments evidence the appropriation of the genre 

of Biblical prayer by the Rabbis. As worship evolved in the 

Rabbinic period from a spontaneous outpouring to a fixed 

process, it returned to its Biblical roots. The genre of 

Biblical prayers beca.me the basis of the fixed prayers; 175 

the language of the Biblical prayers became the thesaurus of 

Rabbinic prayer. Rabbinic prayer embraced many of the forms 

of prayer found in the Bible including praise, petition, 

17'Heinemann, p. 17. 

175see Heinemann (p . J9ff.) for an examination .of the 
berakha and nodeb l 'kha foanulas. He not es the Biblical 
sources for these r econtextualized forms • 

• 
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thanksqiving, confession , and i nter ces s i on. m 

Heinemann also wrote that t he purpos e of the weekday 

Amida in the Rabbi nic period was ''to petition fo r I s rael 1 s 

necessities out of the firm conv i ction t hat t he Lord will hear 

these supplications and respond favorabl y to them . 111n Hi s 

conception echos the aforementioned Biblical conception of 

prayer, that God exists, hears and answers. A few elements of 

Ra.bbinic worship distinguish it qreatly from its Biblical 

antecedents. The Rabbis attri buted more sign i ficance to 

communal prayer than to private prayer. 171 The Rabbis also 

stressed the importance of praying for the community ("grant 

us") instead of praying for oneself ("grant me") . 179 The 

Bible evidences both forms without stressing either . 1~ 

The followinq Biblical prayers are appropriated by the 

Amida two or more times (they are presented in order of the 

number of Biblical intertexts): l Kings 8 and 2 Chronicles 6 

(very close parallels) in which Solomon prays as the Ark of 

176IlUJL., p. 309. 

m~, p. is. 

171Berachot Sa and peuteronomy Rabba 2;12. 

17'9aerakbot 29b-30a. Also see '6Z., P· 982. ~ava Kama 9~a 
suggests that such unselfish prayers are more likely to gain 
a positive response from God. 

1801 would surmise, however, that there are more examples 
of personal prayer in the Bib~. 

~-----------------------·· 
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t he Covenant i s moved up t o the Templ e {ten times - PRl, PR6 

[eight verses ) , PR17); Nehemiah 9 in which the people plead 

fo r forgiveness f ollowing their separat ion from foreign wives 

(t en t i mes - PRl , PR2 [four verses), PR5, PR9, PR18 [three 

ver ses ]); Psalm 119 (nine t i mes - PR2, PR4 {two verses], PR7 

[ two verses ] , PR9 , PR17, PR18 , PR19) ; Psa l m 18 and 2 Samuel 22 

{close parallels) containing the Davidic prayer thanking God 

fo r savi ng h im from Saul and h i s other enemies {seven times -

PR17 , PR18 [ s i x verses)); Daniel 9 in wh ich he confesses his 

own and the people's sins, asks fo rgiveness , and receives a 

vision from an angel (four times - PR4 , PR6 [two verses ), 

PR19 ); Deuteronomy 26 whi ch introduces the "Hy father was a 

wandering Ara.mean" recitation-prayer (3 times - PR1 1 PR16, 

PR19 ) ; 1 Chronicles 29 recounting David's prayer after seeing 

t he abundant gifts to the treasury (two t i mes - PR2, PR18 ) ; 

I saiah 33 , a prophesy-prayer ( four times - PR4 (two verses ), 

PRll, PRlB); and 1 Samuel 1-2 about Hannah ' s prayer (2 time s -

PR2 twice) . 

In order to examine the function and effect of this 

prayer intertextuality, I will analyze two Biblical prayers: 

Nehemiah 9 and the Solomonic prayer which appears in both i n 

1 Kings a and 2 Chronicles 42. I will investigate the appro

priation by the Amida of language and structures from the 

Biblical prayers. The analysis will exami ne how recontext ua l 

ization changes the meaning of the verses. 

' 
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Analysis of Nehemiah 9:4-37 

The first prayer, in Nehemiah 9:4-37, is the communal 

prayer of a people standing before their God in the land of 

Israel. 151 After returning from exile in Babylonia, these 

Israelites under the leadership of Nehemiah, Ezra and others, 

set about to rebuild the city of Jerusalem and to return to 

the Torah of God. Their assembly, a form of communal con

fession and lo'orship, consisted of a formal separation of 

Israelites from their foreign spouses (particularly the 

foreign wives) , a confession of their own sins and those of 

their ancestors, and the reading and learning about the Torah. 

Another quarter of the day was spent prostrating themselves 

before God (Neh. 9: 1-4 ) • 152 The prayer is followed by a 

sworn oath to forsake future marriages with foreigners, to 

observe the sabbath and holy days, to give a yearly one-third 

shekel and reqular offerings to God at the Temple and to bring 

wood reqularly to the Temple for the Altar (Neb. 10:1-40). In 

essence, the people learned the Torah and promised to fulfil 

their obligations according to the covenant with God. 1M 

1a1Tamara Cohn Es.kenazi, In an Age of Prose: A Literary 
Approach to Ezra-Nehemiah (Atlanta: s_cholars Press, 1988) · 
Eskenazi points out the prayer's emphasi.s on the cei:itrality. of 
the community in that the people have the most prominent vo~ce 
and that the recitation of history focuses on community 
(Abraham is the only leader mentioned). 

1!2David J. A. Clines, Ezra. Nehemiah. Esther (Grand Rap
ids: wm. B. Eerdmans Publ. co., 1984), P• 191. 

1~skenazi, p. LQl. THE 1<1-w UGAARY 
HEBl'\EW tlNIOH COl.UOE 
,.4EWISH INST OF RaJGJO'I 

8AC>CIU:W.E COITEJl 
1 WEST •TH STREET 

Nl!IV YORK. N.Y, 10012 

-~------------............ 
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David J.A. Clines suggests a structure of the prayer:,~ 

TABLB 5.1: STRUCTURE OP NEBEKIAB 9:4-37 

UNITS VE RS BS 

l. Introduction of Prayer185 4 

2 . Divine Blessing 6-15 

3. Blessing continued 16-25 
in spite of Rebellion 

4. Rebellion 26-Jl 
in spite of Blessing 

s. Appeal for Deliverance J2-J7 

The prayer is a recital of Israel's history. This form 

of prayer appears elsewhere in the Bible, including the "wan

derinq Aramean" prayer in Deuteronomy 26, Daniel's prayer in 

Daniel 9 and various historical Psalms (Psalms 68 and 78). 

The second section of the prayer (vss. 6-15) begins with God's 

blessing of wondrous acts on behalf of Israel (from creation 

and the covenant with Abraham to the Exodus to the Sinaitic 

gift of Torah and the safe arrival in canaan). The third 

section (vss. 16- 25) describes God's continual compassion and 

blessing (giving manna, water, forgiving the qolden calf 

incident and brinqing the Israelites to the land) despite 

Israel • s continuing rebellion against God and the Torah (in 

the desert and in Canaan/Israel) . The fourth section (26- Jl) 

'~Clines, p. 192 . 

1asc1ines does not include this verse in his structure of 
the prayer. 

• 
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recounts Israel's rebellion against God (casting aside the 

Torah , killing prophets, disobeying the commandments, and 

repeatedly sinning in the face of God's compassion) in spite 

of God 's compassion and blessing (continual forgiveness, 

providing saviors to defeat their adve rsaries, and not 

completely destroying the Israelites). The prayer concludes 

with the fifth section (vss . 32-37) with an appeal by Nehe

miah 1 s generation f or deliverance from their "overlords" and 

for restoration of the promised land for them. 156 

The prayer in Nehemiah praises God for goodness and 

compassion and accepts responsibility for the troubles that 

befell Israel . As prayer of communal confession, Nehemiah 9 

asks for God 1 s forgiveness and recognizes God was " in the 

right with respect to all that bas come upon us for You have 

acted faithfully 1 and we have been wicked'' (Neh. 9: 33) • 187 

The prayer situates Nehemiah and bis contemporaries in a 

historical continuum which beqan with Abraham (or before him, 

with creation) . As the returned community of Israel, they re

claim their historical connection to God as part of God's 

chosen people. Their past sina (especially takinq foreign 

spouses) constit ute a breach ot the covenant yet they ask for 

186clines, pp. 193-199. 

18711li!L., p. 192 and 19i. 

~~------------............ 
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the same Divine compassion and forgive ness which God showed 

thei r ancestors who strayed f r om their covenant . 111a By 

r e f erring to the covenant in verse 37 ( "God , who stays 

faith ful to His covenant" ) , they announce their desire and 

intention to continue and renew it in their time. By pledging 

to observe the rules laid out in Torah, these Israelites 

formalize their agreement t o the terms o f the covenant and 

thereby further the renewal of the Divine-human relation

ship. 189 

This prayer is also a study in the i ntra- textuality of 

the Bible . The prayer utilizes words, phrases and concepts 

f rom other parts of the canon. Clines describes it as "a 

patchwork of citations from earlier Hebrew literature 

[which] draws upon a wide range of texts to elaborate [its ] 

themes .. . " 190 In the analysis, I will point out the vords 

and phrases vhich were appropriated by Nehemiah 9 from other 

sections of the Bible. As such, the Nehemiah prayer evidences 

the process by which successive generations o f Israelites/Jews 

attempt to situate themselves and their needs within the 

historical cont inuum. 

11111~ , p. 198 on verses 33 and 35-37. 

199Bakanazi, p. 101. 

190clines, P• 192 . see J.M. Myers, £zra. Nehemiah (Garde.n 
c ity, NY: Doubl eday, 19651, pp. 169-170 for a l ist of sources. 

~~----------............ 
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PR2 and Nehemiah 9:32 

The Nehemiah prayer is appropriated without change by 

PRl. The appropriated ph r ase , ha ' eil hagadol hag ibor v 'ha 

nora, is located in the fifth section of the Biblica l prayer 

(Neb 9: 32) in which the Israelites appeal to God for for

giveness and deliverance. The tenn.s, "great, mighty and awe

some", are general attributes of God. They precede a list of 

more specific Divine attributes which the worshippers want to 

invoke (the attribute in Nehemiah is "(God] who stays faithful 

to His covenant"). The Israelites in Nehemiah's time want God 

to reinstate the covenant with them. 

The Nehemiah verse, recalls the same phrase from Deu-

teronomy 10:17, the section in which Moses recounts his stay 
~ 

on Mount Sinai to receive the second set of Tablets. 191 

Moses also pronounces the three- fold expression of the extent 

of God t s power, haqadol hagibor v'hanora, and then lists other 

more specific attributes of God: "shows no favor and takes no 

bribes, but upholds the cause of the fatherless and the widow, 

and befriends the stranger, providing him with food and cloth

ing." Although the literary setting of the phrases Nehemiah 

9: 32 and Deuteronomy 10 : 17 differ (Nehemiah 9 is part of a 

191Abbreviated versions of this phrase also appear in 
Jeremiah 32:18 (haqadol y'baqibor), Daniel 9:4 (haga~ol 
v 'hanora) and Nehaiah 1: s (hagadol y 'honora) . . Both Daniel 
and Nehemiah invoke the convenantal relati onship . -
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prayer and Deuteronomy 10 is part of a Divine admonition), 

they share the structure of listing general attributes of God 

first {ha'eil hagadol hagibor v'hanora) followed by specific 

attributes. 

In PRl , th.e worshipper calls God t he ancestral Divini t y 

of Abraham, of Isaac and of J acob . He or she then praises 

God's using God's general attributes, ha'ei l hagadol hagibor 

v' hanora . In general , the Rabbis limit the number of eulo-

qistic titles one may use to praise God . Excessive recounting 

is explicitly prohibited~ however , the l iturgical words 

hagadol, hagibor and hanora are considered sufficient. 192 It 

appears that the Rabbis differentiated between two types of 

praise ("general praise" as in "qreat, mighty and awesome" and 

.....-"specific praise" as in "bestower of lovinqkindness ..• ") . In 

PRl the general praise is followed by four more specific 

attributes (bestower of lovingkindness, Master of all things, 

rememberer of the 9ood deeds of our ancestors, bringer of the 

redeemer) . The post-Biblical PRl, then, has appropriated the 

structuring of ha •eil hagadol • , , from the Biblical prayer: as 

a generic title expressing God's attributes and then movinq to 

more specific attributes. 

192Qerakbot 33b and Meqillab 18a as cited in Geor<Je Foot 
Moore, Judaism in tb• First centuries of the Christ~an Era: 
The Age of tbe Tannai.JI, vol. 2 (Cambridge: Harvard University 
Press, 1927), p. 229. _ 
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The the.me of covenant vith God also connects t he phrases 

:n Nehemiah, Deuteronomy and PRL In Deuteronomy, ba'eil 

bagadol hagibor v'hanora is spoken during the tor1:1alizat ion of 

tlle covenant betireen God and Israel. In Nehemiah, t he peopl e 

invoke the same phrase to ask God to continue the convenanta: 

relationship with them. PRl, then, must situate tlle ;,;or-

shipper in the same covenantal relationship as his or her 

Biblical ancestors. The worshipper, like the community in 

Nehemiah, asks God to remain faithful to the covenant. 191 

PR2 ansi Neheaiah 9;19/27/28/31 

PR2 praises God •vbo revives the dead with great cercy." 

The sub-unit , b'rakhuill rablm, appears to be derived fro1:1 

four verses in Nehemiah 9 (vss. 19, 27, 28, 31 ) . Through this 

repetition, the Biblical prayer identifies God •s qreat 

compassion is identified as the siqnif icant attribute exer

cised by God throughout history. l9' With rakhuia rabici God 

forgives the people of their sins and saves them. Alter the 

people turned to their own creation, the molten calf, and 

c o=aitted a great sin against God and the covenant, God with 

r aJchami.p rabill did not abandon the people (vs. 19) . When the 

Israelites rebelled, rejected the Torah, killed the prophets 

"5xn PR2, the request i s based on z • Jchut avot. or •ttie 
merits of the ancestors•. 

"'Liebreich, ·~ ot Neheaiah 9:5-37,• p. 233. 
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and were punished by God with delivery "into the power of 

their adversaries," God did not abandon them. Rather, when 

they cried out to God , God with rakhamirn rabim gave them 

saviors (vs. 27). Later the people sinned again, enem i es 

subjugated them, they cried t o God, and with ra!chamim rabim 

God rescued them "time after time" (vs. 28). As expected, the 

Israelites (presumably the generations just prior to Nehe

miah 1 s) sinned again, were conquered and exiled. And again, 

God with ra)chamim rabinl did not completely destroy or abandon 

them (vs. Jl). Now Nehemiah's generation, having recently 

returned from exile, prays to God to act toward them with the 

very same ra)chamim rabim (vs. 32ff.). The cycle - sin, 

punishment, crying out to God, and compassionate forgiveness -

is continuous. Nehemiah 's generation situates itself in the 

latter halt of the cycle, crying out only for the compassion 

which God already bas provided preceding generations of 

Israelites. 

The Nehemiah verses share the phrase rakhamim rabim with 

Psalm 119: 156. Tbe paragraph of the Hebrew letter ~ 

contains a plea to God to "see my affl iction and rescue me, 

for I have not neglected Your teaching" (Ps. 119:153). 

Subsequent verses expand on this same theme: that the unnamed 

supplicant follows God• s laws and therefore requests God's 

protection. verse 156 makes explicit that which the Nehemiah 

verse only i11Plies through repetition: God should respond to 
.. 

~~~-----------............ 
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the plea of the individual (and by extension of Israel) 

because rakbame)cha rabim, God ' s mercies are great. Moreover, 

according to God's own mode of operat ion within the world, God 

should preserve the individual, even if he or she sins: "as is 

your rule, prese rve me." 1~ 

PR2 must be understood in 1 ight of these verses from 

Psalms and Nehemiah. B' ra)chamim nbim in Nehemiah 9 expresses 

the idea that God's compassionate redempt i on of the people in 

the Biblical past despite their sins foreshadows God 1 s compas

sionate redemption even in the post-historical fUture. 196 

The phrase m'khave meitim b'ra)thamim rabim understood in this 

way effects the force of the preceding phrase which praises 

God as "reviver of the dead". The belief in resurrection 

evolved from the individual cases of resurrection in the Bible 

to a belief in the general resurrection of the dead at the end 

of days is firmly set in Rabbinic thought. 197 The language 

of God's compassion evolves in a similar way from a specific 

b'rakhamekha rabim in Nehemiah 9: 31 to a more general 

attr ibute of mercy b 1 rakhamim rabim in PRl. By its connection 

to Nehemiah 9, PR2 moves from being a hopeful longing for 

resurrection at the end of days to being a confident ac-

1~samson Raphael Hirsch, Tbe Psalms (New York: Feldheim 
Publishers, 1978), p . 366. Emphasis Added. 

i96lill..., P• 366. 

197M. Sanb@drin 10. ls Also, Urbach, P· 652 · 
• 
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J<nowledgement that God will surely resurrect the faithful. 

PBS and Nehemiah 9:29 

PRS asks God, hashiyeinu avinu latoratekha ("restore us, 

our Parent, to your Torah"). This phrase recalls Nehemiah 

9:29: lahashivam el toratekba ("in order to turn them back to 

Your Teaching)". 198 The Biblical prayer recalls a generation 

of Israelites who ignored God's warnings and urging to follow 

the Torah. They "turned a defiant shoulder, stiffened their 

neck, and would not obey" (vs. 29), even after being rescued 

by God. After losing the land to conquerors, being exiled, 

and then regaining the land through God's forgiveness, the 

Israelites of Nehemiah's generation still kept their foreign 

spouses . As much as their ancestors, they had "turned a 

defiant shoulder." Now with the acknowledgement of their own 

sins, they return to Torah . They "demonstrate a new 

understanding of what they have read , and prove able to 

translate these into commitment and action, " particularly 

through their subsequent pledge to disavow marriages with 

foreign women and to obey God ' s laws. 199 

When PRS (hashiveinu avinu latoratekba) appropriates the 

Biblical verse in the opening of the prayer text, PRS also 

198Liebreich, p. 232. 

199Esltenazi , p. 101· 
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appropriates the notion that all generations are capable of 

sin or have sinned. It transforms the Biblical language and 

makes explicit what the Nehemiah prayer implies. Instead of 

retaining the suffix -am or "them" (unnamed others as in 

lahashivam or 11 to turn them back"), PR5 changes the suffix of 

the Biblical text to -einu or "us 11 (as in hashiveinu or ''turn 

us back"). This literary techni que, changing suffixes and 

verb tenses, occurs numerous times in intertextual appropria-

tions. It functions to make immediate and personal the 

Biblical experience or prayer in effect allowing the 

worshippers praying the Amida, to acknowledge their sins in 

their prayers that their sins and to turn back to God's Torah. 

PR9 and Nebemiah 9:37 
~ 

PR9 asks God to bless kol minei t'vu'ata, "all kinds of 

[ the year's) produce." The word t•yu•ata appears over twenty 

times in the Bible in various forms. 200 In Nehemiah 9: 37, 

the Israelites' estrangement from the produce (t'vu'ata), of 

their land symbolizes their sinfulness and punishment. Clines 

2<>01ncluding Ex 23:10; Lev 23:29, 25 : 21; Num 18:30; Deut 
14: 22, 16:15, 22:29; Josh 5:12; 2 K 8:6; Is 23:3, 30:23; Ez 
48 :18; Ps 107:38; Prov 3:9/14/15, 10:16, 18:20; Job 31:12; and 
2 Ch 31:5. In the vast majority of the contexts, the term 
connotes the produce (usually agricultural) of the land. It 
appears in relation to Sukkot, the Sabbatical year and regular 
sacrificial offerings. The Proverbs verses, however, speak of 
wealth and the "produce of the lips". 
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points out that "though release from e xil e in a foreign land 

was a great b l essing (cf. Ezra 9 : 9; Neh l : 2), there was a 

b i tter i r o ny in being s laves in the ir own land . .. 11 201 They 

no longer enjoy t he produc e o f t heir land because the i r 

sinful n ess h a s led t o dominati on by f oreign powe rs. Fore ign 

kings receive t'vu•ata . The praye r i n Nehemiah reaffirms the 

covenant between God and Abraham and succeeding generations; 

it emphasizes the link between f o llowing God's commandments 

a nd tbe possession of the land of Israel. 202 As worshippers 

r e c ite PR9, this connection is reaffirmed through the use of 

Biblical lanquage. Their prayers for the blessing of the yea r 

and the produce of the land depends upon the worshipper s 

a f firmation of their covenantal responsibilities. 203 

PR18 and Nehemiah 9;17.19.31 

PR18, categorized as a prayer of thanksgiving, conta i ns 

20'clines, p . 198. 

202similarly Deuteronomy 11: 13- 21, recited as part of 
Sh •ma uyirkhoteha (Sh •ma and its Blessings) section of the 
liturgy makes explicit the connection between God's providing 
timely rains to ensure a good harvest and Israel's followi ng 
the commandments and forsaking foreiqn gods. 

203H~ ·rry M orli' ns"" "The Biblical concept of the Land of 
... • ":st Th La d of Israe l i 

lsrael, " in Lawrence A. Hoffman, ed. ,en N tre Dame 
Jewish Perspectives (Notre came: University of 0 

Press, 1986),.. p. 38. 
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a phrase v'lo azavtanu, "do not abandon us. 11 2°' This phrase 

appears three times in the Nehemiah prayer where repeatedl}' 

the worshippers acknowledge that God did not abandon previous 

generations o f Israelites , even when they continuously sinned . 

In the prayer of Nehemiah, the repeated recitation of Y...'...l..2 

azavtam functions as a guarantee that the covenantal promise 

with the Divine remains steadfast. The covenant would 

continue despite Israel's rebellion: when they refused to 

possess the land God had sworn to them (vs. 17); when, turning 

away from God, they made and worshipped the golden calf (vs. 

18-19) and when they would not listen to God's admonishments 

to follow the commandments (vs.29-31). In each case, God did 

not abandon them. Tbe covenant remained in place, the people 

survived and God took them back. 2~ 

PR18 refers to to the covenantal history in recontextua

lizing the Nehemiah phrase y ' lo azavtam i n accordance with 

Rabbinic thought. The Rabbis believed that punishment for 

Israel ' s breaking the covenant would not be the annulment of 

the covenant itself on the part of God because z'lchut avot or 

the merits of the ancestors . The Rabbis believed that the 

2D'ueinemann, p. 18. The entire phrase , lo hilch'l<Jmtanu 
H 1 eloheinu y 1 lo azaytanu v •lo his' tarta pane!cha m1menu, 
appears i n Seder Rav A111ram Gaon. It does not, however, app~a~ 
in later Siddurilll including J.H. Hertz, The Authorised oaily 
frayerbook (New York: Bloch Pub. c. , 1948). 

ZOSClines, PP~ 195- 198. Thus Clines titles the thi~d and 
fourth sect ions of the prayer: "Blessing con~inued in spite of 
rebellion" and "Rebellion in SJ>ite of Blessing. " 

I 

~-----------------·-
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oerits of earlier generations of Israelites (patriarchs and 

the righteous of each generation) would protect Israel from 

the repudiation of the covenant by God. 206 Z'khut avot, as 

a concept illuminates the differences between Rabbinic prayer 

and the Nehemiah prayer. The Nehemiah prayer recalls numerous 

eXamples of the Israelites• rebellion; they are characterized 

as lacking any merit. Moreover , there is no mention of any 

meritorious ancestors in the Nehemiah prayer. 'iet God 

continues the covenant despite this because of God's compas-

sion. PR18 does not explicitly include z'kbut avot, yet the 

concept is found in PRl. The Amida in general bases prayers 

for God not to abandon Israel are based on this notion of 

z 'khut avot. 207 The Rabbis also consider Israel ' s cosmic-

eternal election to shield them from complete abandonment and 

destruction. Urbach notes that although some Tannaim and 

Allloraim questioned Israel's election based on the destruction 

of the Temple , "the view that the election of Israel had been 

planned by God when the world was created makes the elect ion, 

. f i t uZOll of course, absolute and independent o any c rcums ances. 

Thus PR18 recontextualizes the Nehemiah prayer so that the 

idea that God will not abandon Israel can function despite the 

destruction of the Temple. 

2°'0rbach , p. 496. 

207~, p . 496ff. 

20allU.sL., p. 528ff. 
• 
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The compiler of the Amida utilizes the technique of 

changing suffixes to personalize the words of the Biblical 

prayer and to illuminate the transformation of its mean ing 

through recontextualization. The phrase from the Bibl e (Neh 

9:3 1) which states God "did not abandon tbem" or lo azavtam is 

changed in PRlB to a plea to God, "do not abandon ua" or .lQ 

azavtanu. The suffix - am i s changed to -anu. 

Analysis of 1 Kings Bil5-64 and 2 Chronicles 6:14-7 :7 

Tbe second Biblical prayer text to be analyzed appears i n 

1 Kings 8:15-64 and in 2 Chronicles 6:14 - 7;7. The textual 

alterations which differentiate the two versions of the prayer 

include alternative pointings, alternative spellings, transpo-

sitions , omissions and additions, altered grammat ical forms 

and altered vocabulary. 209 I will treat the two prayers as 

one using l Kings 8 as the base text for the major part of my 

analysis of the prayer. An examination of the Amida will 

evidence its appropriation of the genre and language of this 

Biblical. prayer. 

The prayer in l Kings 8 is set in Jerusalem where Ki ng 

Solomon has convened all the elders of Israel to celebrate the 

bringing up of the Ark of the covenant from the city of David 

zotsee simon J. oe Vries, l and 2 Chronicles (Grand 
Rapids: William e. Eerdmans Publishing co., 1989) I PP• 258-260 
for an analysis of thefe differences. 

... 
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to the Temple (1 K 8:1). Following a feast, abundant sacri-

fices and bringing up the Ark, Solomon rises before the 

congregation t o bless them. 

Solomon's prayer may be divided into three main sections: 

the address to the assembly (vss. 15-22) , the dedicatory 

prayer {vss . 22-53), and the benedic tion (vss. 54-61). The 

following s t ructure depends l argely upon the structure of John 

Gray with modifications suggested by A . Graeme Auld. 210 

TABLB 5.2: BTROC'l'URB OF 1 ICINGS 8:15-64 

OllI'l'S VERB BS 

I. ADDRESS TO TD ASSJDCBLY: 15·- 21 
Dav idic Covenant 

II. TJIB DEDI CATORY PRAYER 22-53 

A. Covenant Fulfilled 22-26 
4' through Solomon 

B. Temp le as Guar antor of 27- 53 
God 1 s Accessibility ' 

1. 
211 I ntr oduction of theme 27- 30 

2. Situations Need i ng 31-53 
God ' s Acces sibility 

III . 'l'BE BBllBDIC'l'ION 54-61 

In the first section of the prayer (vss. 14-21), Solomon 

210John Gray , I & II Kings: A commentacy (Philadelphia : 
The Westmins ter Press 1970), pp. 212ff . A. Graeme Auld , 1-.j, 
II Kings (Philade lphia: The Westminster Press, 1986) , PP• 
58ff. 

211 i · (Bl and B2) .i·s based on Auld , PP· 62-Th i s s ub- div s ion 
63 . 

• 
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addresses tbe assembly by praising God 11who has fulfilled with 

deeds the promises He made to my father David" (vs. 15) . He 

focuses on God's choice of Jet1lsalem and of David (vs. 16) . 

He describes the erection of the Temple as the fulfillment of 

the promise made to David in 2 Samue l 7 - that David's son 

would succeed him as king (thus continuing the Davidic 

dynasty) and that his son would build the Temple.212 The 

reason for this address to the assembly is to emphasize that 

God is faithful to the Oavidic covenant. 

The Dedicatory Prayer (vss. 22 - 53 ) opens with a repeti 

tion of the theme of the address. The first subsection (vss. 

22 -26) reiterates that God fulfilled the promises to David by 

continuing the Oavidic dynasty through Solomon. The second 

subsection (vss. 27-53) consists of a petit ion to God that 

"the Temple may be the effective quarantee of God's accessi

bility in Israel's adversity. 11 m The subsection is intro

duced (vss. 27- 30} by a statement of Deuteronomic theoloqy 

concerning God's transcendence . 214 Solomon bopes that God 

will make the Temple the place where the Divine presence will 

dwell. He acknowledges the theological difficulty of the 

request, "But will God really dwell on earth? Even the 

212P. Ky le Mccarter Jr. , " I Kings" in James L • Mays, ed · • 
Harper ' s Bibl ical commentary, (San Francisco: Harper & Row, 
1988), p . 312. 

213Gray, p . 21s. 

214Auld, p. 62. .. 
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heavens to their uttermost reaches cannot contain You, how 

much less this House that I have built!" (vs , 27) . Neverthe

less, he hopes the Temple will be the place God chooses to 

dwell and where God's name wil 1 abide (vs. 29) . m More-

over, Solomon asks that the Temple be the place t o wh ich the 

Israelites can turn to pray to God and that God will hear 

those prayers. Verses 32-53 expand the request that the 

Temple be a place toward which Israelites can pray. In verses 

27 - 31, Solomon asks God to hear his prayer; in verses 32-53, 

Solomon asks God to hear the prayer of the people (including 

non-Jews Who turn to God (vss. 41-43 ) . Replete with Deutero-

nomic language , style and thought , these verses provide for 

prayer and supplication in a number of possible future 

situations . 216 The situations include Israelites turning to 

the Temple for judgement, after being routed by an enemy, in 

repentance after lack of rain or famine or agricultural 

pestilence, after plague or disease, foreiqners who heard 

about God• s power and great name , Israelites in the field 

during a battle, and Israelites after being exiled because of 

their (or their ancestors ' ) sins. The Benediction (vs. 54-

61) , which is omitted f rom the 2 Chronicles passage,m 

215McCarter , p . 312 . 

216cray, p. 215, 223ff. Gray menti~ns, tor example, that 
"in the enUJDe.ration of the various calamities the catalogue of 
curses consequent upon the breaking of the law in Deut. 28: 15-

68 is at once suggested . .. " 

211ll2i!L,, PP• 230 • • 
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contains Solomon's blessing to God for granting a time of rest 

for Israel after the conquest of the land. 21s 

PRl and 2 Chronicles 6:42 

The first example of Bible-Amida intertextuality is found 

in PRl. In PRl, the worshipper identifies God as v•zokheir 

k.hasdei avot, the One who "remembers the merits of our 

ancestors." 2 Chronicles 6: 4 2 contains a parallel phrase 

zakhra l 'khasdei david avdekha ("remember the loyalty [or 

merits) of Your servant Dav i d"). Part of a poetic flourish 

which does not appear in the 1 Kings 8 version, this phrase 

appears as a Solomon's final plea for Divine attention. 219 

Solomon asks God to "advance .. . to your resting place0 in the 

Temple .;-(vs . 41) . To ensure that his prayer is answered, 

Solomon invokes the special relationship which God had with 

David, his father. He asks God to remember the deeds of 

David, zakbra l ')Chasdei david avdekba and to answer Solomon's 

prayers on account of the merit of David. Solomon asks God to 

continue the covenantal relationship to the next generation. 

The request by Solomon recalls a line from the Psalms 

(purported to be written by Solomon). In Psalm 109:1~ , the 

218Mccarter, p. 312 • 

219oe Vries, p. 260 . 
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Psalmist asks God yizakheir avon avotay ("remelllber the s i ns of 

(the wicked man ' s ) father" ). 220 I n both Psalm 109 :14 and 2 

Chronicles 6:42 the operative root is Z.IQlE ("to remember"). 

God i s described as a Divine who remembers the deeds and s ins 

of past generations and who relates to subsequent generat ions 

on the basis of their ancestors deeds o r sins. 

The Retbbis appropriate the attribute of God who remembers 

and expands it into the concept of z 'khut avot, the "merits of 

the ancestors. " This theological concept is founded upon 

God 's love for the patriarchs, Abraham , Isaac and Jacob, and 

upon the good character and conduct of the patriarchs. 
221 

Moses declares (in oeut 10:15) "'iet it was to your fathers 

that the Lord was drawn in His love for them, so that He chose 

you, their lineal descendants, froc among all peoples ... " 

Sifre to peuteronomy 32 on Deut 6:5) characterizes the 

patriarchs as exemplifying the fundamental law, "You shall 

love the Lord your God with all your heart, and with all your 

soul, and with all your might." The appeal to the patriarchs 

finds Biblical warrant in statements by the Israelite leaders 

(Ex 32:11-13, oeut 9:27, Is 41:8ff.) and by God (Lev 26:40-45, 

Deut 9: 5 , 26 - 29, and Micah 7 : 18-20). 222 Exodus Rabba 49; 7 

22oilfi • s translates this verse as "to be ever mindful of 
his father's iniquity." I have used my own translation to 
retain the parallel with 2 Ch 6:42 . 

221Moore , p. 536 . 

2nMoore, pp. 536- 538 . 
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attributes God 's forgiveness of the people aft er t he golden 

calf incident to the three patriarchs. 22J Preem i nent among 

t he meritorious acts of the pat riarchs i s Abraham's willing

ness to heed God's command t o sacri f ice Isaac . The parting of 

the Sea of Reeds and the avert i ng of t he t e nth pl ague f r om 

killing the first- born sons in Egypt wer e attr ibuted to 

patriarchal merit from the ~· m 

George Foot Moore makes an explic it connection between 

t he 2 Chronicles 6 verse and the concept of z 'khut avot (as it 

pertains to all ancestors). He writes , "Solo111on, in diffi-

culty about the installat ion of the ark i n the temple, was 

answered at once when he made mention of the good desert of 

his father David. ,,us Yet the Rabbinic shift from David to 

the patriarchs reflects the preeminence given to the patri

archs. A Midrash from T. Sanhedrin 107a (also Yalgyt Ma)chiri. 

Psalms 17; 11) reveals the bases of the differentiation between 

David and the ancestors. I will quote only part of it, 

[David) said unto God: "Sovereign of the universe! 
why do we say (in the Amida prayer) 'the God of 
Abraham, the God of Isaac and the God of Jacob', 
but not 'the God of David? 1 " He answered: "They 
were tried by He, but you were not." Theieut;>on he 
(David) said to eim: "Sovereign of the universe 

l23cited in Urbach, p. 498. 

224Urbach, pp. 502ff . In some cases, the ~ is 
understood as a reflection of Isaac's merit also. 

usTankhuaa § as paraphrased by Moore, vol. .1. P • 5~ 3 · 
Also, seraJcbot lOb claims that "for the good dese~t ~f David, 
God promises to deliver Jerusalem from Sennacherib. 

~ 



examine and try me" , as it is said: "Examine me, o 
Lord and try me" etc . (Psalms 26:2). Said He: "I 
s hal l try you and yet vouchsafe you a privilege 
for whereas I did not apprise the Patriarchs (be: 
forehand how they would be tested) , I tell you 
(now) that I shall put you to a test of chas -
tity ... 111 When David had failed to stand up to the 
test, ... 226 

121 

The above passage i lluminates the Rabbinic observation that 

David's character did not measure up to the patriarchs • 

characters. For example, David was not allowed to build the 

Temple on account of his sins. Al t hough many a ttempts were 

made by the Rabbis to extenuate David's sins in the affair of 

Bathsheba, few succeeded . ~7 Consequently, when PRl uses the 

phrase v•zokbei r )chasdei avot, it may have appr opriated the 2 

Chronicles 6 verse zak.hra l'khasdei david avde){ha from 

Solomon 's prayer and recontextua lized it to reflect the 

Rabbinic preference for the ancestors over David . 

The intertextual relationship is significant for PRl. In 

PRl, the worshipper invokes z'k.hut avot in order to urge God 

to grant his or her prayers. He or she recalls, through its 

connection with 2 Chronicles 6, the covenant a l promises God 

has made to the Israelites. Moreover, Solomon pointed t o 

spec ific Di vine promises related to the monarchy and the 

Temple; those who recite the Amida (PR14, PR15, a nd PR17) 

request that God f ulfill s imilar promises in the future. 

22.6As reported in Urbach, p. 367. The translations of the 
Bible are from Urbach. 

~7Ibid., p . 495-496. 
'l 
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pR6 and l Kings 8:50 (2 Chronicles 6:391 

PR6, a short peti t ionary prayer , contains two lines in 

the text of Seder Rav Alnram Gaon. The first line, s ' l a)<h lanu 

avinu ki }Chatanu m'khol lanu malkeinu ki fashanu, appropriates 

language from five different places in the Solomonic 

prayer. 224 The most complete Bibl ical antecedent ( l Kings 

8:50 and 2 Ch. 6:39) asks God to pardon those of the people 

who sinned and transgressed: V'salakbta l 'amkba asher kbat• u 

lakb ul'kbol pisheihem asher cash'u. In six other verses (in 

l K 8:30/34/36 and 2 Ch. 6:25/2 7/ 30), Solomon prays that God 

will "pardon the sin of Your people". His requests does not 

focus on the specific sins in the present, rather they refer 

to "a whole sampling of possible (future ) supplications. 11229 

PR6 recalls Solomon•s prayer, presenting t he worshipper 

with the language of petition for Divine forgiveness. PR6 

also appropriates from l Kings 8:47 the concept of admitting 

sin before God as well as one of the Biblical words kbatanu 

from kbatanu he'evinu y•rashanu. Rabbinic theology incorpo

rates the idea that the individual can appeal to the Divine 

attribute of forgiveness. As Moore explains , 

~he prayer ~lso recalls Exodus 34:7, Leviticus 19:22 
and Jeremiah 36:3. 

2290e Vries, p. 259. • 
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God has compassion like a father and 
a mother (Psalm 103:13; ls 66:13) 
naturally appealed to in the liturgy 
prayers of forgiveness.Bo ' 

comforts like 
This side is 
especially in 

12 3 

According to Rosh ha-Shana l 7b and Tankhuma Vayyera 9, "God 

himself is said to have taught Moses the liturgical use of the 

thirteen norms of God's grace (Ex 34: 6f), and promises to 

accept the prayer and pardon the sinner.nn1 

PR6 d iffers from the Solomonic prayers regarding when the 

forgiveness is requested and for whom the forgiveness is 

requested. The Solomonic prayer is future- oriented; it 

requests forgiveness for some future time when Israel will 

need it (L Kings 8:32-53). PR6 addresses sins of the wor-

shipper in his or her present and past; the worshipper asks 

for forgiveness for the present . Solomon requests God• s 

forgi~eness for others, l'aJnkha ("for Your people11
). PR6 

transforms that other-directedness and focuses on the per-

sonal. The request in PR6 is directed toward the worshipper 

and his or her community, lanu ("for us" ) . Additionally, PR6 

transforms l Kings 8:50 into a parallelism. Where Solomon (in 

verse 50) offers a single verb with two objects of focus 

(V 'salakbta with kbat • u and pash 'u) , PR6 adds another verb 

B°Moore, pp. 395- 396. 

n 1As paraphrased in Moore, P· 396. 
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(~)~2 to create the parallelism: ~ + l\hatanu with 

~ + fashanu. 

fR16 and 1 Kings 8:45.49 (2 Chronicles 6:35. 39) 

PR16 contains the phrase ki eil shomei 1 a t 1 filoteinu 

v•takhanuneinu ata mei 'olam ("for You are God who always hears 

our prayers and our supplications" ) which it appropriates form 

l Kings 8 and 2 Chronicles 6. The repetition of the root, 

~or " to hear" in the Solomonic prayers (1 K 8:28 /30 /33 

/3 6 /39 /43 /45 / 49 and similarly in 2 Chronicles chapter 6) 

makes i t a le it wort for in these Biblical prayers. ZD The 

most direct antecedent for PR6 is l Kings 8:45,49 (2 Ch. 

6:35, 39) where it is written, v'shamata bashamayim et t•fi-

latam y' et t' khinatam. Other Biblical prayers share the 

Biblical. root ~. "to hear": Daniel 9:17 v•ata sb'ma 

eloheinu el t ' filat av ' d'kha v 'el takhanunav ("God, hear nol>' 

the prayer of your servant and bis plea)", Psalm 6:10 .s.hAmA 

YHVH t'kbinati YHVJJ t'filati yiqakb ("Tbe Lord heeds my plea, 

~e verb, m' kbol, is a Rabbinic Hebrew te~ w~ich does 
not appear in the Bible. see Marcus Jastrow, A pict1onary of 
the Targwp,im . the Talmud Ba.bli and xerushalmi. and tbe 
Midrashic Literatµre (New Xork: Traditional Press), p.761. 

~obert Alter, Tbe Art of Biblical Narrative (Basic 
Books of HarperCollins Publishers: 1981), p . 93. Alter (p. 9S) 
explains that a l eitwort is "a word or a word-root that recu:s 
significantly in a text," and which provides a clue to deci
phering or qrasping a meaning of the text. He offers as 
example.a "CJood" and "return" i n the Book of Ruth and the verb 
"to see" with its poetic synonyas in the salaam story . 

• 

--------------------------
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the LOrd accepts my prayer"), and Psalm 143 : 1 ... YHVH sh' ma 

t'iilati ha'azina el takhanunay ( '1 . .. o Lord, hear my 

prayer; give ear to my plea . .. " ). Each verse demonstrates 

that ~ is an attribute of God wi th respect to Biblica l 

prayer . The attribute is appropriated as a basis for Rabbinic 

and Geonic prayer.Zlli 

A few transformations of the Biblical antecedent ( 1 Kings 

8:45) are evidenced in PR16. The root ShMA is changed from 

v'sharnata in verse 45 to the participle shomei'a in the PR16. 

This suggests that God's actions are not complete . God will 

continue to hear the human prayers in the present and in the 

future . Also the word t ' filatam in 1 Kings 8 is changed to 

t 1filateinu in PR16. The suffix .=il or "their" (in t'filatam) 

becomes .=llnY or "our" (in t' filateinu) to signal a person-

alization of the request. 

PR17 and 1 Kings 8:6 C2 Chronicles 6:7) 

The final example of Bible- Amida intertextuali ty with 1 

Rings s appears in PRl 7; the appropriated phrase is ~ 

habayit. In PRl 7, worshippers pray v ' heishei v et ha ' avoda 

lid'vir beitekha ("return the service to the Shrine of Your 

House") . The p r ayer is future-directed, awaiting the re-

~oore, p. 23lff. 
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building of the Temple and the resumption of sacrifices. m 

D'yir habayit is the name of a central location in the Temple 

wherein the Holy of Holies was located and the Ark of the 

covenant was placed (cf. 1 K 8:6 and 2 Ch. 5 : 7). 1 Kings 

6:19ff provides a full description of the location. 

ll5Jacobson, p. 252 . 
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l'llB SBCQND ANJ) THIRD RUBRICS OF INTBRTBXTOALITY 

The Second Rubric of Intertextuality: 

The Appropriation of the !,anguage of Divine Promises 

A second major rubric of i ntertextuality is the use of 

Divine Promises in the Bible as a source of language for 

prayers of the Amida. The phrase "Divine Promises" does not 

appear as a specific term in the Bible, yet the concept of 

"promise" pervades the Ser i ptures. Z36 The phrase denotes an 

assurance by God that some future action will occur. 

Divine promises in the Bible include "the prediction of 

offspring for the childless (for Abraham and Sarah in Gen 

~ 15:5, 17:6-7: 22:17), of a land for [the people) Israel (Gen 

15 :18-21; 50:22-25), of the perpetual rule of David's de

scendants (2 Salll 7:16), and of a future world of God's liking 

(e.g., Is 11 : 1-9) . uZ37 Another group of Biblical promises 

are the covenantal promises. The early covenantal promises 

are first explained in Genesis 15:1-21. Here God promises 

Abram offspring as numerous as the stars in the sky (vss. 4-

6) . God also promises Abram that his descendants will have a 

236"Promises" in Paul J. Achte.meier , ed., ~arper's Bible 
Dictionary (San Francisco: Harper and Row, PUblLshers, 1971), 

p. 825. 

237.DWL., p. 825. 

c• 
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national territory (vss. 7-21) .m When the covenant is 

renewed at Mount Sinai (Ex chapter l9ff.), the Divine promises 

are expanded (Ex 23: 20-33). The characteristic themes include 

a promise for Divine help in conquering the land and Di vine 

blessings for Israel after the settlement.D9 Throughout the 

Bible, the covenantal promises are reiterated and transformed 

(as with Jeremiah and the new covenant). A third group of 

promises are the prophetic promises and the promises embraced 

by Oeuteronomic theology. 

One way to understand the purpose and function of the 

appropriation of Divine promises in the Bible is that it 

offers the worshipper hope in obtaining .a more favorable hear-

ing by using God's own words. This should not be reduced to 

the idea that God will automatically grant a worshipper ' s 
/ 

wi shes. Rather, it evidences an ingenious technique based on 

the notion that God remains fa i thful to the covenant and other 

promises . This category appears simple in theory: when 

formulating a prayer to petition God for a particular need , 

one uses God 's "own words" - the very language in fact with 

which God, in the Bible, promised to grant the same need. The 

use of the Biblical language of Divine promises in the Amida 

may also be a deliberate attempt to maintain linguistic 

~ahWll Sarna Tbe JES Co1Q111entary: Genesis, (Philadel
phia : Jewish Publi~ation society, 1989), PP· 112-116. 

a 9sarna, Bxoclus, P• 147. 
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continuity with the Bible. 

The use of the lanquage of Divine Promises in prayer may 

engender expectation that God will listen to the worshipper ' s 

prayers yet still leaves open the possibility that God will 

re ject the request. 240 The Bible offers two theories of why 

prayers may not be answered. One suqgests that "deliverance 

and the golden age which it should inaugurate were conditional 

upon the repentance of the people as a whole." The second ex

plained that God's plan for history had not yet arrived at the 

predetermined time for salvation. W 

There are two "Ways in which prayers might be created 

utilizing the language of Divine promises . According to the 

first, when praise and thanksgiving prayers appropriate the 
/ 

language of Divine promise. God is praised and thanked for 

fulfilling a Divine promise in the past or future. Solomon•s 

prayer (l Kings 8 and 2 Chronicles 6), analyzed in the 

previous chapter e~idences this appropriation. In the second 

section of the prayer (22- 26), Solomon praises (and thanks) 

God for fulfilling the Divine promise with deeds: continuing 

the Davidic line in the monarchy and allowing Solomon to build 

the Temple. The prayer includes a paraphrase of the language 

240see Moore, P· 23lff . for a discussiop of the Rabbinic 
explanations of why prayers may not always be answered 
i111mediately. 

~1Moore, p . 231 , 351 . 

_________ .. - L 
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of the promises from Nathan's oracle in 2 Sam 7. 242. The 

second method consists of using language of Divine promises t o 

request that the promise be fulfilled (or fulfilled again in 

the future). The Divine promise might be cited explicitly 0~ 

only alluded to implicitly. 

My research has shown that of the approximately 34 6 

examples of Bible-~ intertextuality, over 61 of the 

entries evidence recontextualization of the Divine promises. 

Of the 61 entries related to Divine promises, 13 are from the 

Torah (the section in which God enters into the covenant with 

Israel), 36 from the Prophets (which i ncludes promises of 

salvation) and 12 from the Writings. Grouping the historical 

books (including Joshua, Kings, Nehemiah and Chronicles ) 

together accounts for 10 of the entries. All the prayers but 

three - PR5, PR13 , and PR17 - appropriate the language of 

Divine promises. I will analyze three examples of this 

pattern from Leviticus 25 :21, Isaiah 1:26 and Zechariah 1:16. 

The second and thi rd examples exhibit the method of using 

previously fulfilled promises. In each case , a Divine promise 

is mentioned which the worshipper knows God has al ready 

fulfilled - Ezra and Nehemiah describe the fulfillment of 

God 's promises to restore the land and rebuild the Temple. 

PR9 and Leviticus 25 : 21 

242Auld , p. 61. ~ 

__________ ............... J. 
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The PR9 phrase , =b:..a""r'""e""i'-<kh>=..!...----"'a""l-"e"'i..i..nu,u!..._,_,__.__Je~t;_llh~aJiS;LJh@alin!..S!aLhllAaz.z~ot 

l 'tova v' et kol mine i t 'vu ' ata, appropriates language from 

Levit icus 25:21, v•tziv i ti e t birkhati l a lchem bashana hash i-

shit y•a ' sat et hat•vu'a lishlosh hashana. Leviticus 25 

details the laws o f the seventh year sabbatical when the land 

must lie fallow and certain slaves a re to be redeemed as well 

as the laws of the fiftieth year Jubilee. Verses 18-22 

address how and what people will eat in the seventh yea r when 

they are fo rbidden to work the land. God promises (vs. 21) 

V'tsiviti et birkhati lakhem bashana hashishit v•a•sat et 

hat•vu ' a lishlosh hashana (to "ordain My blessing for you in 

the sixth year, so that it shall yield a crop sufficient for 

t hree years") • God's promise ensures s ustenance for the 

sixth, seventh and eighth years.~3 

The PR9 phrase bareikh aleinu . . . et hashana hazot 1 ' tova 

v'et kol minei t•vu•ata appropriates the Divi ne blessing 

r evealed in this verse and manipulates it for use in the 

prayer. PR9 three words of common roots with Leviticus 25: 21: 

bareikh and b i rkhati; ~ and bashana : and t'vu ' a and 

hat •vu•a. This triple word connection suggests intertextual 

ity because of the word correspondence and the fact that PR9 

z~Baruch A. Levine, The JPS Torah Commentarv: Leviticus 
(Philadelphia: Jewish PUblicat ion society, 1989), ~". 17

4
· 

Levine expla ins that the language of v~s~s 19- 21 ;: ~: 
lanquage of God's promise of blessing, since God 1 

ultimate p r ovide r o f His people. '1 

• 
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and Leviticus 25:21 have t he same words used in sequence. '-· 

The mood of the Biblical verb birkhati is changed to the 

imperat ive bareikh in PR9. This change transforms God 1 s wor d s 

of promise of the Bible into the worshipper ' s petition t o God 

in PR9. 

To understand the ve rse's connection to t he ~' 

therefore, three critical issues must be understood. First, 

according to Leviticus 25: 21, the bless ing by God actual ly 

falls upon the people, even though the tangible resul t i s the 

fru itfulness of the land . 245 Similarly, the year itself is 

not directly blessed although it could be so construed because 

of the abundance of produce during those years. Rather the 

people are blessed. In PR9, however, the blessing is directed 

to the year and produce, bareikb aleinu ... et hashana hazot 

l ' tova v •et kol minei t•vu 1 ata . The Levitical blessing 

refers, of course, to the Sabbatical. Since the- Sabbatical i s 

in effect only in Israel , PR9 may reflect a Geonic transforma

tion o f the Divine ble.ssing into a prayer for the year in 

general and the crop. It is possibl e that the Tannaim created 

241'No other Biblical verse connects a s significantly with 
this phrase from PR9. 

l4S f to verse 21, Levine . Levine, P· 174 . rn re erence d H' 
t which are un er lS 

notes, "God employs the forces of na ure, 
control, to provide for His people . " 

~ 
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a prayer text specific to the land of Israel 2'6 from the 

Divine promis~ in Leviticus ve rses which later were trans

ferred to the diaspora~7 Second, the promise of blessing in 

Leviticus 25:21 is limited to a time period, beginning in the 

sixth year and continuing through the eighth. In contrast, 

the composer of PR9 generalized the t ime limitations of the 

Leviticus verse. The phrase in PR9 reflects a request for 

continual blessing upon the year and the c rop. Third, i n 

Leviticus 25:21 the promise and blessing are contingent upon 

the behavior of the people. They must "observe My laws and 

faithfully keep My rules, that you may live upon the land in 

security" (vs. 18). In PR9, there i s no explicit mention of 

any conditions upon the blessing. The concept , that there 

were conditions on the blessing, does find expression else

where in the Siddur. The "Shema and its Blessings" section 

appropr!'ates Deuteronomy 11:13- 21 in which God conditions the 

blessing of the land (and rain) on the Israelites• observance 

of the laws and commandments. 

PRll and Isaiah 1:26 

The second example of the appropriation of the language 

of Di vine promises is more direct. PR9 hasbiva shofteinu 

246For a differentiation between laws binding only in the 
land and those binding everywhere, see Sifre to peuteronomy 59 

(also cf. 44) • 

247Cfr. Megilla 17 • 



134 

}c'v'rishona v •yo •atzeinu k'vat'khila appropriates language 

from Isaiah 1:26 V'asbiva shoftayikh k'varishona v'yo•a

tza •y ikh k •vat'khila ( " I will restore your magistrates as of 

ol d, and your counselors as of yore" ). PRll then makes only 

two significant chanqes to the text of Isaiah . The Biblical 

verb y'ashiva is changed from God speaking (first person 

singular) to an address to God hashiya in PRll using the third 

person co-hortative. Also, PRll alters the suffixes on the 

Biblical w~rds shoftayikh and yo' atza 1 yikh from ~ or 

"your" to ~ or "our" (as in shofteinu and v•yo'azteinu. 

The words k 'varisbona and k 1 yat ' khila are ambiguous. 

Kaiser addresses the possibilities, 

We may ask whether in this [the redactor of Isaiah] 
is cherishing the anti-monarchical idea.l to be 
found in some Deuteronomistic circles, or does not 
rather have in mind the renewed kingdom announced 
in [Isaiah] 9.lff.; 11.lff, In that case the 
judges and perhaps even the counsellors should be 
seen as members of the renewed dynasty.ii.a 

Otto 

Others suggest the ideal time referred to in verse 21 to be 

that of the Judges. 249 For PRU, those words which point to 

the past may be expanded to include any ideal time prior to 

the lifetime of the individual worshipper. Former times are 

idealized and become the model for later generations. 

Worshippers who pray the Amida, therefore, can feel doubly 

assured. Not only are they asking for something God already 

248otto Kaiser, lsaiah 1- 12; A Coromenta:t:Y, John Bowden, 
trans. (Phil,adelphia: 'the Westminster Press, 1983), P· 45. 

249vermeylen I , 90 as noted in Kaiser , P• 45. 
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promised to do, but it is a promise the fulf i l l ment of which 

their ancestors had witnessed (for example , dur i ng the resto

ration of Jerusalem in Ezra-Nehemiah) . 

PR14 and Zechariah i:l6 

The initial phrase of PR14, al yirushalayim ir)<ha 

v•rakhamim tashuv, appropriates with only minor changes, the 

language of Zechariah 1: 16 shavti lirushalayi m b' rakhamim 

beiti yiba neh ba. The Zechariah 1: 16 phrase, which appears at 

the end of his first vision, concerns God's return to Jerusa

lem and rebuilding of the Temple.lSll God, being "very jeal-

ous for Jerusalem" (vs. 14) , decreed that return and rebuild

ing is immanent. God promised through an Angel that 11 I gra

ciously return to Jerusalem. My House shall be built in her" 

"fvs. 16). 

The appropriation of these words into PR14 evidences only 

a m.od icum of change. First, in the initial phrase of the 

prayer, the verb tense switches from perfect (shavti) to 

imperfect (tashuv). This enables the move from God as subject 

and speaker to God as the object of the sentence. Second, the 

l atter phrase of the Biblical verse beiti yibaneh ba is 

changed to uvanei ota binyan olam b'yameinu . 
Tbe verb 

zsoFor an analysis of the vision, see Gerhard von Rad! The 
Messaae of the Prophets (San Francisco: HarperSanFrancisco, 

1965), pp. 252-253. 

' 
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switches from first person uvanei to thi rd person yibane h and 

the mood from imperfect to perfect. The promise to build "My 

House within it [Jerusalem) " is changed to "bui ld it [Jerusa

lem) as an everlasting structure". The House or bay it is re

placed by the City or ll:. One might argue tha t since t he Rab

binic notion of return t o Jerusalem includes a resumption of 

sacrifices in the Temple (as in PR17, for example), then PR14 

presupposes the rebuilding of the Temple. However, the Rabbis 

tend to focus on the City of Jerusalem (inclusive of the 

Temple) whereas the Bible tends to refer more frequently t o 

the Temple itself. 251 Third, the intertextual relationship 

between PR14 and Zechariah 1:16 transmits the essential 

meaning of the verse that God's return to Jerusalem and the 

rebuilding (of the city and through the Biblical connection, 

of the Temple) is immanent . In PR14, the word b'yameinu is 

added, emphasizing the promise's immanent fulfillment . 

The Tbird Rubric of Intertextuality: 

'l'be Appropriation of the t.anguaqe of Divine Actions 

The third rubric of intertextuality, the appropriation of 

the lanquage of Divine actions differs from the second rubric 

ZSlsee Shalom Rosenberg, "The Link ~o th,~ ~nd of Israel 
in Jewish Tbouqht : A Clash of Perspectives, inti:awren(~~t:~ 
Hoffman ed The Land of Israel: Jewish Perspec ives , • • 86) p 139-169, esp . 
Dame: University of Notre Dame Press, 19 ' P · 
162-163 . 
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of intertextuality (Divine promises). In passages which I 

have called Divine Promises, the worshipper urges God to 

recall a Biblical promise with the hope that God will faith

fully fulfil it. The category which I call Divine actions, 

however, diverges in that the prayer text now references an 

event from the Bible during which God performed some action on 

behalf of the Israelites and contains a petition to God to 

repeat the action within the worshipper's lifetime. In 

prayers of the Amida which have appropriated the language of 

Divine actions, the Divine action functions as a type-scene. 

The Biblical actions of God simultaneously are actions with 

meaning in their own context and models of Divine actions 

which are re-experienced throughout time. 

According to my research, of the ,approximately 34 6 

entries relating to the Amida to the Bible, ninety eight 

recall a Biblical action by God. 
The Torah accounts for 

twenty two entries (ten from Deuteronomy, eight from Exodus 

and two each from Genesis and Nwnbers), Prophets account for 

thirty (twenty of which are from prophetic books), and Writ-

ings account for forty four entries. 

The concept of reliving what I have called "Divine 

actions" exists in other Jewish ritual. The Passover seder , 

for example, instructs each Jew to relive the Exodus as a 
. . . 1 d ador khavav adam lir' ct 

participant in the event - l?' kho or v 
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.tl atzmo k'ilu bu yatza mimitzrayi m, ("in every generat ion a 

person must consider bimsel f as if he went f orth out of 

Eqypt" ) 252 The Siddur, with its appropriation of Bi blica l 

language related to Divine actions , ev i dences t he same use of 

Bi bl ical typology. 

first Sub-category: Actions which Respond to Human Prayers 

The Divine Actions category (eighteen examples of which 

are appropriated by the Amida) can be divided into three sub-

categories . The first subcategory describes appropriation of 

Divine actions from the Bible which represent God's response 

to a prayer from the Israelites. For example, the PR2 phrase 

C!elekh meimit um 1 khaye appropriates the phrase XHVH meimit 

um'kbaye from 1 Samuel 2:6. The prayer in l Samuel 2 repre

sents the final episode in the dramatic story of a barren 

woman who prays to God for a child, and when her request is 

granted, then offers thanks and praise. In her prayer in 

chapter 2, Hannah says, XJfVH meimit um' khaye morid sheol 

va•ya'al ("The Lord deals death and gives life, casts dolfm 

i nto Sheol and raises up"). When read in context with the 

narrative in chapter 1, the phrase praises God for granti ng 

Hannah 's request for new l ife: God m')Chaye. It recalls other 

instances when God gave new life, including (Isaac) to a 

barren Sarah and Abraham in Genesis 21, (Jacob and Esau) t o 

~2Haqqada, based on Exodus 13:8 . .. 
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Isaac and Rebecca in Genesis 25 :19ff., and the reviving the 

life of the Shunammite woman's child in 2 Kings 4:32-J?. In 

its Biblical context, the phrase meimit um'khaye may refer to 

God as the giver of life. It may also refer to God's preserv

ing of life (m 'khaye) of those who are desperately ill as in 

Deuteronomy 32:39: ani amit va'akhaye malthatzti va•ani erpa 

("I kill, and I make alive; l have wounded and I heal") .2s1 

Later Rabbinic tradition reinterprets meimit um'kbaye to 

mean that God has the power to resurrect the dead. 25' This 

phrase meimit um'kbaye in 1 Samuel 2 is understood as praising 

God's power to resurrect the dead (that is, to give life back 

to the once-living) . Here the recontextualization transforms 

the meaning of the Samuel verse into the idea of resurrection 

"in PR2. 255 As Ralph Klein explains, that 11 the thought of 

resurrection was probably not in the poet's mind though the 

passages ( Deut 3 2: 3 9 and 1 Sam 2: 6) . • • formed one of the 

theological bases for the later, apocalyptic break

through. n256 

253Ralph w. Klein, 1 Samuel (Waco, TX: Word Books, Pub
lisher, 1983), p. 17. 

25'For a full treatment of resurrecti on, see Moore, vol. 
2, p. J77ff. and Urbach, p. 562ff. 

255urbach, p . 89ff. 

l56i<lein, p. 17. 
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second Sub-Category; Actions Made without Human Prayers 

The second sub- category (forty one examples of which are 

appropriated by the Amida) include& Divine actions from the 

Bible where God responds without any request. The PR19 phrase 

v •tov b'einekha l'varekh et amkha yisrael is appropriated from 

the phrase ki XHVH beira!sh et amo in 2 Chronicles 31 : 10. The 

2 Chr onicles narrative. recounts King Hezekiah's order that the 

people of Jerusalem "to deliver the portions of the priests 

and Levites" (vs. 4) and the result that hever since the gifts 

began to be brought to the House of the Lord, people have been 

eating to satiety and leaving over i n great amounts, for the 

Lord has blessed His people; this huge amount is l eft over" 

(vs. 10) . The explanat ion for the abundance of food is 

tbeoce.ntric: God acted by blessing the people.~7 

,, 

The Biblical phrase ki Xlf\IH beirakh et amo is the source 

for the Amida PR19 phrase. v•toy b'einekha l 'yarekh et amkha 

yisrael . The theocentric concept of God blessing the people 

is passed on to the~ text. PR19 thanks God for b 1shl o111e

khA., "wholeness" - for the people, with justice and abundance 

of food,2SS Although the 2 Chronicles text recalls a speci f

ic event (blessing in the Israelite historical past), PR19 

~7oe Vries, p. 384. 

25&on . tbe conc•pt of peace as a gift of God, see Sifre to 
Nul!lbers 42 . A1so, Koore, vol. 2, PP· 195- 197 . 

• 
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changes the tense of the verb from third person past beirakh 

to an infinitive l'yareikb which implies continuing action. 

simultaneously, PR19 adds the phrase v ' tov b 1 einekha ( "may it 

be favorable in your sight"), leaving the worshipper with a 

note o f uncertainty as to whether God will repeat the ac

tion. 259 

Third Sub- Category: References to Attributes of God 

The third sub-category (thirty nine examples of which are 

appropriated by the Amida ) consists of the attribution in the 

Bible of general actions or powers to God which are not 

immediate ly acquired in the passage. This include the 

phrases : "who heals the s ick, " "frees the captive," and "keeps 

faith with those who sleep in the dust." 
/ 

For example, the PR2 phrase someikb noflim appropriates 

language from Psalm 145:14 someilsh XHVH l ' Jsbol hanoflim v'zo

geif l'kbol bak'fufim ( "The Lord supports all who stumble, and 

makes all who are bent stand straight"). The Psalm verse 

refers to Divine action in a ge.neral way . God's attribute of 

"supporting those who stumble" is set as a theological 

concept; no specific instance of God supporting those who 

stumble is mentioned . When PR2 appropriates the language of 

the first verse (rendering i t someikb noflim), it reta ins this 

2S9Hoore, vol. 2 , p. 232ff, 
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sense of generality. How God supports those who stumble is 

not explained and the stumblers are never identified. The 

appropriation of the Psalms verse is accomplished with few 

changes (only the removal of the definite article ha- and of 

the words YHVH l'kbol). PR2 appropriates only the briefest 

description of God's attribute and attaches it to a list of 

other Divine attributes which depict the power of God. 

~--............ -----------------
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C'Bl.PTBR SEVEN: 

M IllTBRT!n'tTAL l\NALYSIS Of PRl l"AVOT"l 

In this seventh chapter, I will study a single prayer, 

PRl, (also called the "Avot" ) as an example of the intertextu

ality between the Bible and the Amida. Beginning with an 

overview of the research data , I will identify and explain the 

Biblical units isolated in PRl. Then, I will delineate the 

distribution of intertexts among the books of the Bible. 

Pinally, I will analyze the entire PRl. Here , I will revea l 

how ~der Ray AJprAm Gaon appropriated Biblical verses, using 

the three rubrics of intertextuality and the four literary 

techniques to create meaning. I will show how the appropria

tion of Biblical phrases transformed the simple meaning of the 

verses . In the process, it will become clear that the 

intertextual understanding of PRl is quite different from an 

understanding one might gain of PRl without an awareness of 

the Bible-Amida intertextuality. 
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Overyiew of the Research Data 

PRl is the first prayer in the Amida. In Seder Rav A!nram 

~. PRl begins with a verse from Psalms 51:17 (H' s'fatai 

tiftakb ufi yagid t'hilatekba) and then continues Baruk.h ata 

H • eloheinu , • , , From a formal perspective the ''Avot" prayer 

begins with the Berakha formula "Avot" prayer with Barukh ata 

H' eloheinu , , , and ends with the khatima11 Barukh ata H' 

maqein Avraham. Yet the text of the ~ makes no distinc

tion between the Psalms verse and the rest of the "Avot." 

Therefore, I will consider the Psalms verse as part of PRl. 

PRl conta i ns forty-eight individual words. It can be 

divided, according to the process described in Chapter 3, into 

fifteen separat e phrases. These phrases, and the numbering 

assigned to each phrase, are presented in TABLE 7.1 below (the 

indicators for the unit s of meaning are marked in bold print ) : 

' 

-
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TAB LB 7 . 1 : UNITS OP Kl!!ANING FOR PRl 

PRRASB 
NUMBER UNITS OP MEANING 

1 H' l! 1 fAtai Uttakh 
2 yfi H!li~ t I hil1:1teJch1:1 

3 Dll311'1l Ah II' d2Minu 

4 v~ilQll~i AVQtdnu 

5 d2lld Avnllu d21lei Yitlkhag yeUQllei I 1 1 1gov 

6 llil I dl bl!ll~Ol 1l1gi~r v 1 1l1no1:1 

7 dl elYQD 

8 !12HU. khAH~Um t2vim 

9 :!'~Hi hAk!21 

10 :!: 1 1!2kblh: k.bi!S~d i!:l!Qt 

11 im1ivi gQ'dl li:l!llei v'n~ih~ 
12 l'al ' ID. l!b 'l!!Q l! ' GIVI 

13 Hlekh QHi;J;: 1.1m12:iZbi ' A Ymirndn 

14 D1rukll Ml I' 
15 l!IAgdn AvrAbl:ll!!· 

The isolation ot the units of meaning required both the 

specifications described in Chapter J. The following para

graph details more specifically the rationalization for each 

decision. 

Phrases fl and 12 are considered separate units of 

meaning because each contains a verb. Moreover, the Masoretic 

accents provide an additional clue: the ~ separates the 
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Psa lm 51:17 source text into two halves in the same manner. 

Phrases fl and '15 can be isolated as open i ng and closing 

formulaic verses. 260 The name of God, ~. also identifies 

the general point of separation. The word eloheinu, however , 

is attached to Phrase 13 because it is the object of t he verb. 

Phrase 15 is separated by means of the word- triplet Avraham + 

Yitzkhaq + Xa •aqoy. Phrase i 6 is isolated because of the 

word-triplet bagadol + bagibor + ~· Phrases fa, •9, ilO , 

and #11 are identified by the initial verb; Phrase 17 i s then 

separated out because it is in opposition to Phrase f 6 and an 

independent form of address to the Divine. Phrase #12 is 

isolated by means of l'ma'an. Phrase 113 conta i ns a series of 

attributes in the form of direct address to the Divine: 

~ + 2Z§.ir + moshi'a + ~· Phrase flS is separated as 

the final phrase of the khatima. 

I have identified a total of forty possibl e intertexts 

which conform to the specifications established in Chapter J 

for a "siqnificant" intertext, and further sub-div ided the 

forty intertexts into two groups which I have called priaary 

and Hcondary intertexts. I identified twenty-nine primary 

intertexts (see TABLE 1.2 below) and eleven secondary i nter

texts (see TABLE 7.3 below). 

260I addressed the issue of Biblical antecedents of this 
formula in Chapter i . Therefore , throug~out the ~esear~h~rI 
have not focused on these phrases,, found in each AmW -gr ~ 1 

except where a prayer appropriates a Biblical antece en on 
the basis of other key words. 
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Primary intertexts are those Bibl ical verses which 

conform to the following specifications: {ll) a verse which 

contains approximate word-for-word correspondence of the 

Biblical unit of meaning; or (~2) In the case that there is no 

verse with direct word-for-word correspondence but the 

verse{s) which contain the highest number of what we call "key 

yords" {words whose meaning is critical to the understanding 

of the prayer). Multiple verses might fulfill specification 

fl. For example, three verses are primary intertexts for 

Phrase f5, elohei ayraham elohei yitzkhag veilohei ya• agov ... 

(Ex 3:6, Ex 3 : 15, and Ex 4:5) and two verses are intertexts 

for Phrase #5, ba 1eil hagadol hagibor v 1 banora (Deut 26:7 and 

Neh 9:32) . Similarly, multiple verses might fulfil specifi

cation f2. For example, six verses are primary intertexts for 

Phrase fl2, melekb ozeir umoshi'a wpagein (Ps 54:6, Ps 33:20, 

Ps 115 :9 , Hos 13 :4 , Is 43:11, Deut 33:29). 

Secondary intertexts are those Biblical verses which do 

not qualify as a primary intertext yet have some significant 

link to the units of meaning in the Amida as we have con

structed them. I will comment upon the contribution of each 

secondary intertext during the formal analysis of PRl. 
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tUl!I 7.i: ~Rl~Y I~RT§ITS lQR PRl 

PHR LANGOAGB FROM PRl BIBL LANGUAGE or THE • 11AVOT" VBRBB BIBLICAL INTBRTBXT 

l 2 Adonai s'fatai ... Ps Adonai s'fatai . .. 
t'hilatekha 51:17 t 'hilatekha 

3 4 Barukh ata H' el oh- Ezra Barukh 'iHVH ( HI) 
14 einu 7:27 elohei avoteinu 

4 elohei avoteinu Deut 'iHVH elohei avoteinu 
26:7 

4 5 Elohei avoteinu el- EX 3:6 elohei avikha elohei 
ohei Avraham ... Avraham . .. Ya'aqov 
Ya'aqov 

4 5 " n Ex elohei avoteikhem 
3:15 elohei Avraham ... 

Ya'aqov 

4 5 n " Ex 4:5 eilekha YHVH elohei 
avotam elohei 
Avraham .. 

6 ha'eil hagadol ha- Neh ha 'e il hagadol hagibor 
qibor v ' hanora 9:32 v'hanora 

6 " " Deut " " 
10:17 

7 Eil el yon Gen l'eil el yon 
14 : 18 

7 9 Eil el yon + v'qonei Gen l'eil elyon qonei sha-

hakol 14: 19 mayim va•aretz 

7 9 Eil el yon + v'qonei Gen l'eil elyon qonei sha-

hakol 14:22 mayim va•aretz 

8 qomeil khasadim x x x NO BIBLICAL INTERTEXT 
tovim x x x EXISTS 

10 v •zokheir khasdei 2 Ch zakhra l'khasdei david 

avot 6:42 avdekha 

10 " " Ps 1- Yizakheir avon avotav 
09 : 14 el YHVH 

10 " • Jer Zakharti lakh khesed 

2:2 n ' urayikh 

• 
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IMI!~ z,g : PR I KARY IHl'.IRI~!l'.8 lOR ~Bl 

PKR LANGOAOB PROM PRl BIBL LANGOAGB OP THB 

• 11AVOT" VBRSB BIBLICAL INTBRTBXT 

11 u•meivi go'eil x x x NO BIBLICAL INTERTEXT 
x x x EXISTS 

11 livnei v'neihem Ez uv•ne i v •neihem ad 
37:25 olam v'david avdi nasi 

lahem 

11 II II Deut v'hodatam l'vanekha 
4:9 v'livnei vanekha 

12 l ' ma'an shmo Ps vayoshi' eilD l'ma'an 
106:8 shmo 

12 II II Is L'ma'an shmi a•arikh 
45:9 api 

12 " " Ez l'ma•an shmi 
20:44 

12 " " Ps l'ma'an shmekha 
79:9 

12 II " Ps asei iti l'ma•an shme-
109 : 21 kha ki tov khase'kha 

hatzileini 

12 b'ahava Is b ' ahavato uv'khemlato 
11 63:2 hu g ' alam 

13 melekh ozeir P& ezr einu umagineinu hu 
u.moshi'a umagein 33:20 

13 " " Ps ezram umaginam hu 
115 :9 

13 " " oeut magein ezrekha 
33:29 

13 " .. Ps Binei elohim ozeir li 
54: 6 

13 " II Hos lo teida umoshi'a ayin 
13:4 bilti 

13 II II Is v'ein mibaladai mos-
43: ll hi •a 

15 magein Avraham Gen al tira Avraham anokhi 
!:!' 

15 :1 mage in lakh 
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~ULI z.~ : ~l!CO!m~X IHil:!R'l'l!llS lOR fR! 

PB.R LA!iGOAGB PROM PRl BIBL LANGUAGE OF THB 

• "AVOT" VBRSB BIBLICAL INTERTBXT 

3 Barukh ata H' 1 Ch Barukh ata YHVH elohei 
elohei 29: 10 

5 elohei A~aham ... Ex 6:3 Avraham Yitzkhaq 
Ya'aqov v'Ya'aqov 

6 ha' eil haqadol Dan ha' eil hagadol 
baqibor v'hanora 9:4 v'hanora 

6 " " J er ha'eil haqadol hagibor 
32: 18 

6 " " Neh ha 'eil hagadol 
1:5 v'hanora 

7 Eil el yon Ps v•eil elyon go'alam 
78 :35 

10 v• zokheir khasdei Ps zakhor khasdo ve •emu-
avot 98:3 nato l 'beit yisrael 

11 livnei v•neihem 2 I< b'neihem uv •nei 
17:41 v•neihe:m 

12 b'ahava 1 K b'ahavat YHVli et 
10:9 yisrael 

12 " " 2 Ch b'ahavat YHVli et amo 
2:10 

12 " " 2 Ch b'ahavat YHVH et 
9:8 yisrael 

OVERVIEW OF THE PRIMARY IHTERT~ 

Of the forty-eight words in PRl, the twenty-n ine primary 

intertexts account for forty one words or eighty five percent 

of the total . seven words (or fifteen percent) do not have 

specific intertexts: gomeil )<hasadilp toyim (Phrase f8); ~ 
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(Phrase f9): umeivi go'eil (Phrase tll ) ; and ~ (Phrase 

flJ ) .261 

Of tha twenty-nine primary intertexts, Torah accounts for 

el even (4 each from Genesis and Deuteronomy; 3 from Exodus ) , 

Prophets for seven ( 3 from Isaiah, 2 from Ezekiel, 1 each 

from .Jeremiah and Hosea) and Writings for eleven (8 from 

Psalms, 1 each from Ezra , Nehemiah and 2 Chronicles). Psalms 

contributes the most verses of all the Biblical books; Genesis 

and Deuteronomy offering the second highest number of verses 

leaving Isaiah and Ezekiel third and fourth. 

All three patterns of the appropriation of Biblical 

language which we have called the three Rubrics of Inter-

textuality are evidenced. Nine intertexts derive from a 

Biblical Prayer. 262 Eleven intertexts refer to a Divine 

Action. 263 Two intertext refers to a Divine Promise. 2~ 

All four Literary Techniques of Intertextuality are 

employed within PRl. Eight verses include elements of three 

2611 will discuss why some of these words are not attested 
to by intertext& in the formal analysis below. 

262Ezra 7:27; eeut 26:7; Neh 9:32; Geo 14:19, 1Q:22; 2 Ch 
6 :42; and Psal.JDs 51:17, 79:9 and 109:21 . 

263God responds to human prayer in 2 verses (Deut 26:7 and 
Neh 9:3 2). God's action is "unilateral" in 6 verses (Ezra 
7:27, Ex 4 : 5 , Psalm 106: 8 , Is 45:9 , Is 63:2-two differen~ 
actions). General qualities or actions of God are referred t 
in 3 verses (Oeut 4:9, 0eut 10:17, and 2 Ch 6:42) · 

264Gen is:1 and Ez 37:25. 
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Avraham + Yi tzkbag + ¥a'agov ( in Ex 

3 : 6, Ex 3:15 and Ex 4:5), bagadol + hagibor +~ ( in oeut 

10 : 17 and Neh 9:32) , and comb i nations of~ + ozeir + 

aoshi'a + magein (in Deut 3J:29 , Ps 33 :20 and Ps 1 : 5:9 ) . 

Tlllelve verses evidence changing tenses or suffixes. categor y 

•1 changes were made to Exodus 3 :6, Exodus J:l5, Exodus 4: 5 

and Ps 115:9 and category f2 changes were made to Isaiah 45:J , 

Jeremiah 2:2, and Ezekiel 20:44. Four verses involve miscel-

laneous changes (Deut 4:9 from vanelcha to vaneihem, Ps 109:14 

from yizakheir to zokheir, and Ps 79:9 and Ps 109:21 from 

shgelsha to §bmQ) . Seven verse involve Divine self-description 

(Gen 15:1, Ex 3:6, Ex 3:15, Ex 4:5, Is 43:11, Hos 13:4, and 

Jer 2: 2) . Fourteen verses contain or are associated with 

salvation lanquage from the Bible (Gen 14:18, Gen 14:19, Gen 

14:22, Oeut 33: 29, Is 43 : 11, Is 45:9, Is 63:2, Ez 20:44, Ez 

37:25, Hos 13:4, Ps 79:9, Ps 106 : 8, Ps 109:21, and Ezra 7:27). 

Formal Analysis of fRl - "Avot" 

Phrases fl and f2 are appropriated directly from Psalm 

51:17 . An examination of its context reveals the significance 

of its place.111ent at the beqinning of the Alllida · Psalm 51 

Of Psalms kno,.,,., as "personal lament" in represents the genre w" 

Which an ind i vidual in need pours out his or her soul to God . 

· d ibed therein Distinquished by the consciousness of sin escr 

(vs. s - " f or 1 r ecoqni ze 111y transgressions and am ever 

that sin is habitual cohscious of ay sin•), Psal~ 51 confesses 



1vs. 7). The suppl icant turns t o God for mercy (vs. 3) and 

asks God for forgiveness - "hide Your f ace from my sins; blot 

out all my iniquities . 11 Verses 8-11 reveal the magnitude of 

the request; the supplicant. asks for nothing less than wisdom , 

cleansing, renewal, healing and forgiveness. The desired end 

is a "pure heart , 11 "a steadfast spirit" and a deep abiding 

connection to God's presence (vss . 12- 13) . This intertext is 

part of a triplet of verses {vss . 17 - 19) wh ich "contrasts 

animal sacrifices with the sacrifice of a broken (repentant ) 

spirit." Psalm 51:17, therefore , expresses the importance of 

verbal prayer and praise - over and aga i nst the sacrifices as 

the path toward repentance and forgiveness by God . 265 Psalm 

51 : 17 provides the rationale and the Bibl ical j ustification 

for the entire enterprise of a liturgical approacb to God. 

Through the context appropriated along with the verse, Psalm 

51: 17 authenticates the notion that verbal prayers have 

supplanted sacrificial offerings as the means by which one 

praises, petitions and thanks God. It reminds the worshipper 

that the fixed service, though a Rabbinic innovation to 

replace the sacrificial cult, finds Divine approval within the 

canon of the Bible. 266 As the opening words of PRl and 

therefore the entire Amida, these phrases then establish the 

purpose, process and tone of the Amida. 

265John Carmody, Denise Lardner Carmody and Robert. L. 
Cohn "Psalms" in carmody et al., Bxploring the Hebrew Bible 
{Engiewood ciiffs, NJ: Prentice Hall ) I PP· 2~2-27f3 • i!~:~ 
suggest (p. 273) that vss. 20- 21 "have the no e. 0 a e 
addition by a priestly editor fearful tbat

1
th\ sp~~itu~itn~t 

struck in (the pr evious verses] would den gra e 8 c · 

266a. 8erakhot 26b. Heinemann, P· 14-15. 
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Psalm 51:17 also reminds the worshipper of the need fo r 

a fi xed liturgical format, that Am1da provides the means by 

wh ich the individua l can approach Cod and plead for oercy. 

The intertext foreshadows PR6 in which the request f or 

forgiveness assumes that people sin as part of the natural 

order of their lives and PR8 in which the request for health 

presumes healing from a state of sinfulness. 267 Psalm 51:17 

also directs attention to PR16 where the worshipper asks God 

sh'ma goleinu to hear our voices or the words of our prayers. 

PRl and PR16 provide a frame for the intermediate praises and 

petitions of the Amida. They provide an opportunity for 

worshippers to proclaim that the Rabbinic liturgy consists of 

prayers and not animal sacrifices. Finally, Phrases •1 and t2 

of PRl, through the contexts of their source, encapsulate for 

the individual many of the values expressed in the Rabbinic 

messianic vision (wisdom, cleansing, renewal, healing and 

forgiveness) . 2.68 

The Biblical antecedent for Phrase 1 J, ttie initial formu

la of the khatima in PRl, is Ezra 7: 27 Barukb XHVH elohei 

267See Chapter 5 in which I analyze ~he meani~g of th~ 
intertextual connection between PR6 (ki. kba~anu ··· k: 
!ashanu) and 1 Kings 8:46-47 (!thatanu. he'evinu v rash~~) ·PR2 
Exodus 15: 26 and Psal.m 103: 3, the intertexts for b tion 
(tofei hakholim) and PR8, reveal an intimate connec 
between sin a nd d isease and torqiveness and heali~9· 

248See the discuss ion of salvati~n lanquage~~~~~apter 4 

for my analysis of the messianic vis1on of the ~· 
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11voteinu.. 269 The verse follows an Aramaic letter from King 

Artaxerxes which 9ives Ezra permission to return to Israel 

with other Israelites and their wealth, to "regulace Judah and 

Jerusalem" (vs. 14) and to reestablish a working House of God. 

Verse 27 serves to identify Ezra's good fortune as the result 

of Divine action. It rec09nizes God as the source of Ezra's 

coura9e and his ability to "assemble leadin9 men in Israel to 

go (with him]" (vs. 28). Moreover, Ezra blesses God as~ 

avoteinu ( "the God of our ancestors") . This would indicate 

that he acknowledges God as the One who intervened for the 

sake of previous generations of Israelites. 

As the intertext for Phrase 13, Ezra 7: 27 - an example of 

Divine Action - enables the worshipper to affirm that God does 

intervene on behalf of the covenanted people Israel. It 

offers a paradigm of God ret1lrning the e.xiles to .Jerusalem. 

Moreover, a.s Phrase J4 suggests, God's relationship with 

Israel extends all the way back to ayoteinu, the worshipper's 

Biblical ancestors who instituted the covenant. The Biblical 

text alludes to the post-exil ic return to Jerusalem and the 

rebuilding of the Temple. Both of these events form the basis 

for messianic ideas in the .Amida and to other petitionary 

prayers which petition for their fulfillment such as PRlO 

(return), PRll (raise up righteous judges and advisors), PR14 

2.691 Chronicles 29:10 is a secondary interte~t to Phrase 
#3 • The Chronicles reference to glohei vi*!rael av1011 advan~~! 
a similar t .hue as Ezra's flohei avot~inu· However, 

0 15 
version in B~ra 7 contains a aore expansLve concept of G d 
relationship to all our ancestors and more closely approxi-
mates the lanquaqe of PRl. 
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lSt; 

( ruler of the Dav idic line) and PR17 

(resumption of Temple act ivities ). 

Of the five interte>rt.s for Phrase ~4 , only Deuteronomy 

26:7 YHVH elohei ayoteinu contains the same wording as the PRl 

phrase. This verse is part of a recita l on the festival of 

first fruits through which prayer outlined the history of the 

sacred relationship between God and Israel. no In addition 

to supporting the notion that God hears and answers our 

prayers (vayishma YHYH et goleinu ..• ), thi s phrase represents 

a continuation of the Biblical prayer form in which praise is 

linked to a recitation of God's faithful relationship with 

Israel. 

The other three intertexts for Phrase #4 (Ex 3:6, 3:15 

and 4:5) also are intertexts for Phrase ts. Each of the 

verses evidence the intertextual techniques of Changing 

Suffixes271 and Utilization of Biblical Word-pairs. m To-

zrnsee my analysis of Nehemiah 9 in Chapter 5. 

2111 have shown in the section Changing Verb Tenses and 
Suffixes in Chapter 4 that the appropriations of Exodus 3:15 
and 4:5 evidence first category suffix changes. Exodus 3:6, 
also undergoes a first category suffix change (from ~ to 
~) plua an expansion of the focus fro111 the singular 
"ancestor" to the plural "ancestors". 

znspecifically the phrase Ayraharn, Xitzkhaq and Ya' agov • 
The secondary intertext Exodus 6 : 3 (vo 'ei ra el avrf!ham el 
yitzkhag v'el va•agov b'eil shadai ushmi 'ilf\1H lo oodat1 lahem ) 
includes the same word-triplet as well as the accompan~ing 
sense of God's intimacy with Moses and later generations 
through the name XHYli other verses include elements of thi 
triplet (Gen 28: 13 -· God says to Jacob: . oni X~ el?he_ 
ovraham ayilsha yeilohei yitzkhag) or ~recall:nq Gene;;s 

3f~~!~ 
substitute Xisrael for ia•agQY ( 1 Kings 18 . 36, 2 ron 
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gether , these techniques develop a connection to the unique 

moment described in the Biblical text as well as a conscious

ness that the moment can be renewed during the lifetime of the 

worshipper. These intertexts correspond almost word for word 

with Phrases #4 and ts. 

The combined Phrase ( #4 and f5), elohei avoteinu e lohei 

avraham elohei yitzkhag veilohei ya' agov, originates according 

to the narrative as an instance of Divine revelation (Ex 3:6). 

In my analysis of the Exodus 3:6 intertext in chapter 4, I 

sugqested that this appropriation func tions in PRl i n two 

ways. First, the repetition of this verse renews the Bibl ical 

moment when Moses first encountered God and initiates a volun-

tary relationship between the worshipper and God. Second, as 

I have reiterated above, it reestablishes a connection 

synchronically (in the same time period) and diachronically 

(throughout history) between the worsh i pper and the people of 

Israel . 

In Exodus 3: 15, a similar phrase, elohei avoteikhem 

elohei avraham • • ,, is associated with the revelation of the 

Divine name Ehyeh-Asher-Ehyeb or XHYH (Ex 3:14). By praying 

these same vords, XHVH elobei avotei!chem elohe i avrabam .•. , 

the worshipper re-experiences with Moses the encounter with 

God at the burninq bush. 

29:18 and 30:6). 

' . 

-'-----------------
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Another intertext, Exodus 4 • s l h · · , e o ei avotam elohe i 

~vraham •.• continues the connection with God's revelation to 

Moses. Here God provides Moses with three signs to reassure 

them that "the Lord, the God of their fathers, the God of 

Abraham , the God of Isaac, and the God of Jacob, did appear to 

(Hoses)" (Ex 4:6). 213 As an intertext, this verse brings to 

conclus ion the narration of Moses encounter with God . It may 

be argued that since the verse acknowledges the Israelites' 

skepticism, it might foreshadows a worshipper's possible 

skepticism that an encounter with God was, is, or will be 

possible. Yet it also offers a release from this sense of 

doubt. The worshipper is challenged to recognize Biblical 

signs as proof of the possibility of Divine-human encounter. 

The primary Biblical antecedents for Phrase f6 (Neb 9:32 

and Deut 10:17 ) were analyzed in previously in Chapter 5 as 

part of the exami nation of the Biblical prayer in Nehemiah 

9. 274 Only the conclusions will be r eproduced here . The 

words in the intertexts (haqadol, haqibor, and~), as 

general expressions of awe for the extent of God ' s power, 

function to introduce specific Divine attributes in prayers. 

273The signs were· Hoses' r od changing into and back from 
a snake: his band entering his bosom, coming out "enc~sted 
'Wit.h snowy scales" and returning to not111al; and water ~aken 
from the Nile turning to blood as it poured on dry ground (Ex 
4:2-9). 

2740ther secondary intertexts include Jeremiah 32: 18 • 
Daniel 9 : 4, and Nehemiah l: 5 • Bach cites only two o! d;he 
three qualities and therefore are assigned a secon ry 

intertextual status. 

~-------------
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In PRl, they introduce four attr ibutes most sought after by 

the compiler of the All\ida: God who is gomeil khasadim tovim, 

gonei hakol, zokbeir khasdei avot, and meiyi go'ei l. At the 

same time, the Exodus verses recall through their Biblical 

intra-textual relationship other Divine qualities worthy of 

praise: God who "stays faithfu l to His covenant" (Neh 9:37) 

and who "shows no favor and takes no bribes, but upholds the 

cause of the fatherless and the widow, and befriends the 

stranger, providing him with food and clothing~ (Deut 10:17) . 

The two primary antecedents also recall two moments in 

the history of the covenant relationship: receiving of the 

Torah at Mount Horeb and the reaffirmation of the covenant 

after the return from exile with Nehemiah. These intertexts 

may enrich the worship experience through the recontextual

ization of the language and imagery of these critical Biblical 

events. They situate the worshipper as a partner in the 

covenant between God and Israel and formally petition God on 

behalf of the worshipper to continue this covenantal relation-

ship. 

PRl, as the opening of the Amida, introduces the themes 

of subsequent prayers . Thus PRl's intertexts allude to other 

prayers of the Alllida. The NeheDiah 9 verses focus on forgive

ness and mercy introduce& PR6. The context of returning to 

the study of Torah and to Jerusalem suggests PR5 and PR14 . 
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Phrases #7 and #9 (eil elyon + v•gonei hakol) seem to be 

appropriated from the narrat ive in Genesis 14:18- 24. Abram 

has just returned from defeating King Chedorlaomer in the ••war 

of the four kings against those five" (Gen 14:9) . He encoun

ters King He lchizedek of Salem who is called kohein l'eil 

tl.v2!l ( "a priest of God Host High" ). The priest-king blesses 

both Abram (in vs. 19) 1 'eil e lyon crone i shamay im ya 1 a retz 

("of God Most High, Creator of heaven and earth") and God (in 

vs. 20) . Later , Abram takes an oath to YHVH e il elyon gonei 

shamayim va•aretz (vs. 22 ) .m 

A nUlllber of significant concepts in the Genesis passage 

are appropriated by PRl. First, another Biblical name of God, 

Eil elyon. is used. It is a composit e Divine name found in 

only one other place in the Bible (Ps 78: 35). considered 

exceedingly old, it is later replaced by YHVH. Nevertheless , 

the second element~ " is invariably [and continually ) used 

in poetic texts and exclusively in liturqical contexts.
11276 

It reaches back to an ancient name , connected to the patriarch 

l\bram, as a means of underscoring the eternality of God and 

God 's unending relationship to the Israelite people (and 

therefore with the worshipper who prays PRl). The fact that 

MelchizedeJt, a non-Israelite, uses the name suggests that this 

is a universal name of God. 

2~he Sba.bbat ttaariv service appropriates this verse 
duing the repetition of the AJDida. 

276sarna, JPS; Genesis, p. 381.. H~s ."Exc;:ursus ~; ~; 
Elyon" gives a f1.1ll overview of the 11ngu1st1c history 
tet'lll . 
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second, the phrase, gonei shamayim va 'aretz i s twice 

attached to the liturgical formulation eil elyon (in Gen 

14:19/20). It recognizes God as being both creator and Guide 

of the universe. The use of shamayim and aretz might be a 

hendiadys, suggesting all of creation or "everything." Given 

the fact gonei et hakol does not appear elsewhere in the Bible 

in connection to God, zn it appears that gonei et hakol in 

PRl simply may be a Rabbinic substitution for konei shamayim 

va'aretz. The Divine appellation title gonei shamayim va'ar-

etz is particularly fitting for the Biblical prayer because it 

Here, 11 the victory in the war is 
highlights God's power. 

attributed not to Abram's skill and valor but to the will of 

God who is the ultimate arbiter of human destiny. 
11278 

does not have a . 
Phrase ta, gomeil l<hasadim tovim, 

Biblical antecedent. The roots GML and KhSD are associated 

in two verses: Isaiah 63:7 (asher g'malam k'rakhamav ukh'rov 

khasadav) and Proverbs 11: 16 (Gomeil nafsho ish khased) . 

Neithe~ the words nor the contexts suggests that either verse 

is a prima't'Y intertext. clearly a post- Biblical expression, 

Phrase #8 reveals the Rabbinic composer operating independent 

of the Biblical text and summarizing ideas in his own lan-

znrrwo other Biblical verses contain the requi~ite words 
but in a very different conteJ<t . Genesis 47: 20 (Vayigen _v~sef 
et koi admat Jnitzrayim-1' far' o) and Ruth 4: 9-10. {~l. 9an;~1 :~ 
kol asher le'eli.Jnelellll and v•gaN et l"lt .. . ganiti l+ 

1 i~h 
are secondary intertexts wbOse secondary status was determ("e~ 
on the basis of the connection of the words to humans no 

God). 278 
107 

Also see "Excursus 8: 

Sarna, ~ps; Genesis, P· • 
'Creator of Heaven and Earth'" on P· 382· 
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guage . 279 

The Bible- Amida intertextuality of Phrase ~10, v•zokbetr 

!chasdei avot, which recalls three verses frora the Bible (2 Ch 

6:42, Ps 109 :14 and Jer 2:2), was analyzed as part of t he 

treatment of the Solomonic prayer in Chapter 5. 280 These 

intertexts, are recontextualized by the Rabbis to remind the 

worshipper that God remembers both good and bad deeds. The ir 

appropriation into PRl, however, invokes the righteousness of 

past generations of I sraelites in order to per suade God to 

grant the worshipper's prayers.2!1 Phrase flO, by means of 

its association with 2 Chronicles 6, recalls the Divine 

promise of a covenant with Israel. Additionally, i t points 

toward two specific petitions addressed later in the Amida : 

the resumption of the monarchy (embodied in PRlS) and the 

rebuilding of the Temple (embodied in PR17). 

Phrase Ill might be sub-di vi ded i nto two parts: u •meivi 

~ and liynei y•neihem. A signif icant antecedent for the 

first part cannot be found in the Bible. Although many verses 

call God go ' eil or go'aleinu , I have not found one which 

ht b G d This phrase refers to a (non-God) redeemer broug Y o · 

YJ!leivi go•ell m.ay simply be an addition to reflect Rabbinic 

279The phrase does appear among other places 
Beralshot 54b and 60b. 

in ~ 

zaoAnother verse, Psa lm 98 :3, is considered a secondary 
i ntertext. 

241See the discussion (and footnotes) of z 
1 
khut avot i n 

Chapter 5. 
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concept of a personal messiah. 2a.t 

The second half of Phrase ~ 11 livnei v•neihem has two 

primary intertexts ( Ez 37: 2 5 and Deut 4 :9) .m Ezekiel 37, 

containin9 the "joined stic k" oracle , foresees the re-joining 

of Judah and Israe l into a single nation, the accompanying 

ingathering of exiles. the resumption of the Dav idic monarchy, 

and the cleansing of sin (vss. 19- 23) . The prophesy speaks of 

a new "covenant of friendship • . . an everlasting covenant" 

wi th a new Sanctuary and with the indwelling of God's presence 

(vss . 26-28). Ezekiel 37:25 joins three important elements. 

First, God promises that the people shall dwell on the land 

forever. The phrase uv•nei v'neihem emphasizes the continu-

ation of the promise throughout the generat ions. Second, the 

land is identified as the land given to ya'agov and in which 

the ancestors dwelled. As such, it links back to Phrases i4 

and f5 of PRl - avoteinu and Avraham + Yitz!thag + Xa'agov -

and all the ideas about the timelessness of the covenantal 

relationship and the everlasting value of Divine Promises. 

Third , the juxtaposition in Jeremiah 37:25 of God's promise 

that v 'dayid avdi nasi lahem ("David my servant will be their 

Prince") to its recipients uv•nei v •neihem suggests a deeper 

connection between Ezekiel 37 and Phrase Ill: David (or his 

descendants may be the go'eil whicn God brings to the succeed-

ing generations of Israelites. 

2&2For an analysis of the evolution of the concept of a 
personal messiah, see Urbach, p. 672ff. 

2832 Kings 17:14 is a secondary intertext. 
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In Deuteronomy 4:9, another intersection of Y.'...ruti 

y_'neihem, Moses cautions the Israelites not to fo rget the 

experience of the Exodus and standing before God at Horeb. He 

i~plores them to retell it to each sUbsequent generation -

l ' vanekha v' livnei vanekha - in order that they too will 

uphold the covenant and forsake idol worship. The connection 

between redemption (or a redeemer) and the covenantal respon

sibilities is explicit: any future Israelite presence on the 

land is conditioned by fulfillment of the terns of the 

covenant. Punishment for disloyalty will be exile (vss. 25-

28). 

When read toqether, these two intertexts remind the 

worshipper that as one of the descendants , she or he is 

promised an everlasting covenant with God, a return from exile 

and a righteous ruler (David's descendant). The condition of 

fulf illment remains valid for all generations , obliging Jews 

to maintain the covenant. By reading the prayers, the 

worshipper is reminded that God had previously returned the 

people to the land (during Ezra and Nehemiah's time) and on 

this basis the Rabbis suggested that God will surely redeem 

them again. Moreover , the worshipper ' s attention is again 

directed to subsequent prayers in the Amida : toward PRlO 

(ingathering) and PR.15 (Oavidic monarchy). 

Phrase 11.2 of PRl may also be sub-divided into tw~ parts: 

~ma'an shmo and b ' ahava. I have located five intertexts for 

the first part. One, Psalm 106:8, duplicates tbe word i ng 
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l'ma'an shmo exactly; the others verses (Is 45:9, Ez 20:4 4 , Ps 

79:9 and Ps 109:21) each require a change of suffix from~ 

or shme!cha to ~. Al l five intertexts , share a common 

theme: God's redemptive power. Psalm 106 reviews the history 

of salvation, noting the sinfulness of the Israelites and the 

compassion and graciousness of God who redeems them. 2~ 

Psalms 79:9 and 109:21 consist of requests for redemption in 

the immediate present for the couunity and the individual 

(respectively). zas Ezekiel 20: 4 4 and Isaiah 4 5: 9 cont a in 

Cod's promise to s~ve the people in the future (in the case of 

the latter, God's promise not to destroy Israel in the fu

ture). The verses imply that God is the redeemer or go'eil. 

The reason given in each intertext that God should redeem 

the people is 1 •ma' an shmCol (either ,WmQ, §hm.i or shmekha) or 

"for the sake of [God's] name". This may, allude to Numbers 

14: 1- 20 in which Moses pleads with God not t o destroy the 

Israelites in the desert so that other "nations" would not say 

"It must be because the Lord was powerless to bring them in 

the wilderness" (Num 14: 16) • The phrase l 'ma' an shmo suggests 

that the ultiaate arbiter of whether God will use Divine 

powers is God alone. The concept that God alone is final 

arbiter contrasts with Phrase ta which invokes the merits of 

2B4carmody carmody and Cohn, p. 278. The end of the 
Psalm includes' a plea for deliverance in the present. 

245Psalm 79 asks for redemption from "our sins"· Psalm 
109:21 asks for salvation from being the object of scorn of 
eneJ11ies. 
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the ancestors (and therefore God's relationship with them) as 

the reason God s hould anS\oler the worshipper ' s requests . 

Phrase 112, b'ahava suggests that salvation comes only for 

the sake of God's good and honored name and not on account of 

the merits of the worshipper or o! his or her ancestors . The 

term b'ahaya must be discussed before the juxtaposition of 

these opposites can be understood . 

The key word , b'ahava, has one primary intertext. Isaiah 

63:2 depicts a God with empathy with Israel. God is troubled 

by tbeir troubles; God loves and pities them. God's acts of 

redemption arise out of the love (and pity) which God has for 

Israel. 286 This connection of Divine love with redemption 

also appears also in PR1: wneivi go'eil •. • b'ahava. 

I would suggest that the word B1ahava mediates the 

opposition between gomeil khasadim tovim (tbat God should 

respond to a worshipper's prayer because of tbe merits of the 

ancestors and God's close relationship with them) and l'ma'an 

fillln2 (that God responds only on tbe basis of God's 01.m 

reasons, not human praise , thanks or petition). Divine love 

provides the solution. Because of God's love for Israel, God 

cannot act aione without regard for Israel's needs or trou

bles . According to Isaiah, God, after all, feels empathy vi-ch 

Israel - B'khol tzorat.am lo tzll (Isaiah 63:2). Similarly, 

2116trhree secondary intertexts, 1 Kings 10:9, 2 Chronicles 
2: 10 and 2 Cb.ronicles 9 : 8 each connec;:t God's love for Israel 
\/ith God's anointin9 of Solomon as k1"9· 
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because of God's love for Israel, God cannot act solely on the 

basis of the merits of the ancestors. God must act as a 

loving, responsible parent in deciding whether to respond t o 

the prayers. Consequently, it is through Divine l ove ahava, 

God balances l'ma•an sruno with z 'kbut avot. 

Phrase #13 contains two sets of word pairs: ~. 

~, moshi'a, and magein. I have found, however, that no 

more than two terms appear together in a Biblical verse. 

Moreover, the word mele)ch, which is so prevalent in the Bible, 

does not seem to appear in conjunction with any of the 

words.za7 This may reveal Rabbinic creativity within the 

prayer. Six verses have been isolated as the "most" siqnif-

icant intertexts (Psalms 33:20, 54:6, 115:9; Deut 33:29; Is 

4 3 : 11 ; Hos 13 : 4) • 

Three verses (Deut 33:29, Ps 33:20, and Ps 115:9) 

identify ~ and magein as a word-pair. The appropriation 

of these Biblical verses evidence a category #3 change of 

subject from hY or~ to~ (Ps 33:20 - ezreinu umaqineinu 

ll.li; Ps 115:9 - ezram umaqinam bu; and oeut 33: 29 - XtMJ magein 

ezrekbA). such a transformation, as explained in Chapter 4, 

creates immediacy by putting Bibl ical praises in the mouths of 

later generations of worshippers. 

· · f God Psalm 33 ia a hymn, expressing descriptive praise o · 

l81 Moore, vol. 2, p. 209. 
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Its multiple themes include God's creative word (wh ich brought 

the heavens and earth into being - vss. 4- ll),2ea God's 

oversight from heaven (especially of those who fear and dread 

God - vs . 18) and humanity•s hope in God (vss . 20- 21) ,2&9 

Within the latter theme is God identified as ezreinu umagi

neinu bu "our help and shield" (vs . 20). These forms are 

understood as stressing God's faithful care for the people 

(vs. 22). 

Psalm 115 is considered a "communal psalm of confidence" 

in which the community "expresses its full certainty that God 

will give it a good hearing."290 It contrasts God with inert 

idols (vss. 4-8), calls on Israel to "trust in the Lordi" 

(vss. 9-11), announces confidently that "God will bless us" 

(vss. 12-13), and claims that humans should rule their God

given world as God rules in heaven. The phrase b'takb baYHVH 

ezram umaqinam bu appears three times in the Psalm (vss. 9, 

10, 11) and is directed toward Israel, the house of Aaron, and 

"you who fear the Lord". The text describes God's role as 

"help and .shield." It also urges the addressee to accept God 

and put trust in God. 

Deuteronomy 33 r ecounts Moses' final blessing to the 

Israelites. After blessing each tribe individually, Hoses 

288.rbia recails gonei shamayim va•aretz. 

289carmody, carmody and Cohn, P· 269. 

~oraan Gottwald in Carmody, Carmody and Cohn, P· 
280

• 
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addresses Israel as a ..,hole. Verse 29, the final verse , 

extols the uniqueness of Israel. God, who is called~ 

ezrekha, delivered and ..,ill protect Israel. Al though the 

parallel phrase kberev ga•avate)(ha invokes military imagery , 

PRl does not. Rather, PRl recalls the same Source of victory 

as in Genesis 14:18- 22: God's po..,er. 

Three other verses (Ps 54:6 with~ and Is 43 : 11 and 

Hos 13:4 with moshi 1 a) associate God with one of the terms of 

PRl phrase melekh ozeir umosbi' a wnagein. Each prov ides 

further allusions to enrich this liturgical phrase. Psalm 

54:6, described as part of an individual lament, identifies 

God through a parallelism as ozeir li ("my helper") and 

someikb nafshi ("my support"). It explains that God will 

"repay the evil" and "destroy" the supplicant's enemies (vs. 

7). This intertext expands on the confidence that "God is 

Helper" through the addition of promises of freewill offerings 

and praise for God ' s protection (vss. 7-8). It aiso foreshad

ows the hoda'ot, prayers of thanksgiving in the Amida (PR17-

PR19). 

The final two intertexts for Phrase U3 melekh ozeir 

umoshi' a umagein describe God as moshi ·~ ("savior")· In each 

case , the prophet is the mouthpiece of God voicing God's words 

of self-description.291 Isaiah 43:11 is part of large oracle 

in which God reJDinds Israel of God's triumphant power to 

291see Von Rad , pp. 60- 76. 
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create, to punish , to vindicate , and to save. This verse , 

like Psalm 115 in which God's power is compared to inert 

idols, reiterates that "before Me no god was formed, and after 

Me none shall exist" (vs. 10). The verse rejects other gods; 

it directs all Israel to recognize God alone as the sovereign 

and as the Redeemer . The saving act of the Exodus proves that 

God's power alone redeemed the people. 

PRl. also appropriates the word moshi'a from Hosea 13:4 

which must also be understood in its Biblical context as part 

of a rejection of other gods. Chapter 13 condemns those 

Israelites involved in sinful Baal and idol worship (vss. 1-

2) , God's power reveals the impotence of idols and Baal . 

"God as moshi' a" proclaims the Sovereiqnty of the only true 

power and the only true God. 

Taken toqether, these s i x intertexts extol God's qrea t 

power while denying the power of other gods. The verses 

allude repeatedly to the Exodus as a sign of the power of God 

as the sovereign force in the world. The worshipper is 

reassured that if she or he "trusts in God" (Ps 115:9) and 

voices prayers, God will help, save and protect her or him. 

Phrase fl4, barukh ata H', the formulaic closing, repeats 

the language of Phrase f3. In PRl, it shares the intertexts 

and mea.nings discussed above. 

Phrase fl5 , maqein ayraham, invokes Genesis 15:1, Cod's 
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self-description and Divine promise that God will be Abram' s 

shield (al tira ayram ano)thi magein la)>h). The mention of 

fear might refer to Abram's fea r of revenge by the aforemen-

tioned defeated kings (Gen 14:17). In this context, God's 

promise to be Abram's mageio can be understood as a "poetic 

simile of divine protection. nm This intertext also in-

eludes a Divine Promise of great reward to which Abram reacts 

by questioning its value in light of his childlessness. 293 

God responds by promising Abram countless descendants. It is 

also important to note that this is the first time in the 

Bible that Abram speaks t o God. 

This Genesis intertext concludes PRl. It offers the wor -

shipper assurance that God will be protect Abram, and there

fore by extension, all of Abram's descendants. It promises 

great re~ard of numberless descendants, foreshadowing PR2's 

meimit um' khave which, according to my analysis in Chapter 6, 

refers to God's power to give life. If God can promise life 

and protection, the worshipper would recognize that God can 

answer all petitions. 

292sarna , JPS ; Geneais, p. 112. Genesis 14 pr~~e:s the 
intertexts tor Phrases f7 and f9; see my analysis • 

293See Beresbit Rabbo OD cenesis il for a Rabbinic re
narration of this passage. 
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COl!CLOSION; 

J<NtIMG KBA!flNGi THI APPROPRIATION or BIBLICAL V!RSBB 

In this study, I set out to demonstrate that Rav Amram 

Gaon, whose name is linked with the earliest kno'JO prayerbook, 

Seder Rav AD1ram Gaon, gleaned the treasures of his inherited 

trad ition (particularly the Bible) to compile the~. More 

specifically, I argued that Rav Amram and his Rabbinic 

predecessors appropriated phrases and verses from the Bible 

and put them together with bits of Rabbinic and Geonic 

material to create the prayers known collectively as the 

Amida. The ~ must be recognized as both new creation and 

recontextualization at once. As the "author" of this new 

work, Rav Am.ram created the earliest vritten version of the 

prayer texts. But Amram was more than an author; he was a 

composer. Like the symphonic composer who coordinates the 

sounds he or she knows each instrument can make to produce a 

final work of harmonious beauty, Rav Amram Gaon recontext

ualized the phrases, language and torus of the Bible to 

compose the siddur. Rav >.mram, therefore, might be called an 

"intertextualizer," a composer wbo consciously and conscien

tiously borrows language from a variety of sources and, taki ng 

into account the context and message of each unit of meaning, 

weaves them into a coherent whole. 

Thia paper confir1l!I th1• chAracterization of Amram. 
The 

paper presents data vhicb deaonstrates that the Amida appro-
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priates a larqe number of phrases and verses from the Bible . 

In additi on to borrowing heav ily from the genre of Bibl ical 

prayer, Rav Amr am see.ms to have borrowed language from two 

other categories , which I have called the language of Divine 

promises and of Divine actions. Through analysis of individu

al examples of intertextuality, I described four literary 

techniques wi th which the appropriation was accomplished. In 

the process, I discovered and explicated what I believe to be 

an i rrefutable continuity between the Bible and the Amida 

regarding their devotion to the concept of Covenant with God, 

their perception of a bond among Israelites (and J ews) 

throughout time, and their belief i n the efficacy of prayer to 

God. 

Next Steps in tbe study of Interte>ctuality and the Liturgy 

This paper remains but a first step in the study of 

intertextuali ty and the liturgy. Hy research focuses on 

compiling the data on tbe Bible-Amida connection. Moreover , 

it primarily addresses the "how" or the mechanics of Bible

Alllida inte.rtextuality: How does the Amida appropriate and 

utilize Biblical intertexts? Bow does the Amida alter the 

intertext.s to weave them into the prayer texts? And how do 

the intertexts function in the Amida as a whole? 

I have only bequn to consider the "what" or the siqni!

icance of the findings. Important questions must still be 

asked : What is the siqni!icance of the intertextuality for 



17 4 

each individual prayer and for the Amida as a whole? Wha t 

differences exist between the meaning of t he intertexts in 

their source text (the Bible ) and in the i r target text (the 

Amida)? And in light of i ntertextuality , what is the theology 

of the Siddur? 

A comprehensive theological analysis of the Amida would 

require a formal analysis of the remaining eighteen benedic

tions . It would need to evaluate systematically Rav Amram•s 

mediation between the meaning of the intertext in its source 

text versus in its target location. This would require 

i ndepth analysis of the Rabbinic (and Geonic) interpretation 

of Biblical texts as compared with the literary critical ap

praisal of the same texts. A comparison with Genizah fraq

cents of the Palestinian AJDida would be necessary. It would 

demand philological evaluations of the phrases in both their 

source and target locations to determine the formal connec-

tions. It would have to examine extra-Biblical inter-

textuality with the Amida to determine how other Rabbinic 

sources of language (including Talmud, Midrash, Tosefta, and 

Geonic writings) function in t he prayers and how they interact 

with the Biblical phrases. Finally, the formal theological 

analysis would need to explain the correspondences and diver

gences between the theology of the Amida and theology of the 

Bible and Rabbis. 

Other a.reas of study suggest thenselves. Formal analyses 

ot i ntertextu.ality in other sections of the liturgy would 
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assist in developing a systematic theology of the liturgy as 

a whole. Does the Sh'ma u'Virkhoteha ("Shema and its Bless

ings") section utilize Biblical (or Rabbinic) intertexts as 

pervasively as the Amida? Are the techniques and rubrics of 

appropriation ~imilar or different? Another valuable study 

might compare the liturgical intertextuality within several 

different versions of the Siddur. Saadia Gaon 's disagreements 

with Rav Amram Gaon on aspects of the liturgy are well 

knovn.29' Does the appropriation of Biblical verses in their 

respective Siddurim differ appreciably? If so, how does it 

correspond with their distinct theologies? 

Implications of tbis Paper for 

the Study of Liturgy and tbe Composition of New Siddurim 

There are many possible implications of this paper for 

the study ot intertextuality and liturgy. I have already sug

gested a number of potential studies that would provide 

insight into the literary character of Siddurilll and into the 

nature of the cultures which produced these works. 

This study otters another method for determining the 

value and authority of Bible in the Rabbinic and Geonic 

periods . Considerable work is being done on how the Midrash 

294See Hoftwia.n, canonization. 
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and Talmud read and interpret the B1·b16.~ Th ... ls paper , in 

contrast, represents one of the first to study the way the 

Siddur reads and interprets the Bible. Owinq t o the fact that 

Mid rash, Talmud and the Siddur originate in a s imilar process

es of Rabbinic writing, this study suqgests t hat these works 

share the process of appropriating Biblica l verses. We can 

begin to compare the statements these works make about the 

nature and authority of the Bible. Before these questions can 

be definitively answered , however, more formal studies on the 

Siddur a.re needed. Still it appears that we are on the verge 

of developinq an overarching statement about the significance 

of intertextuality in Rabbinic literature as a whol e. 

This paper urges that the writing, creatinq, and com

pilinq ot new Siddurim should take into account its use of 

Biblical and Rabbinic intertexts. Composers of new prayer 

texts need to consider intertextuality as they make decisions 

related to retaining lanquage of prayer texts, altering them 

in some fashion, and/ or adding in new prayer te~ts. One must 

utilize phrases from the Bible only after serious consider

ation of their contextual meaning. Phrases drawn f rom the 

Bible neces•arily bring with them meanings from their source 

context . Consequently, haphazard appropriation or retention 

of lanquage can adversely affect ideological or theological 

consistency. 

295Publ ished works include Jacob Neusner and Williami~~~;~ 
Green (on both Tal9Ud and Kidrasb) • Daniel ~yar~n ~:;1~ stern 
and Hekhilta specificaUy), James L. Kuge an 
(Vavikr& R&bbab) and others. 
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It r-emains to be seen whether theolnn1· c~1 
-., g consistency 

actually can be maintained in non-traditional Siddurim without 

a complete overhaul of the choice and use of Biblical inter-

texts. Two examples will suffice. The Reform prayerbook 

Gates of Prayer includes a revised version of PRlO (titled 

"for Preedom" ) which is intended to eliminate the notion of 

inqatheri ng of the exiles. The theme of ingathering persists, 

however, through the retention of other phrases in the 

prayer. 296 Similarly, the Reconstructionist movement's 

prayerbook paily Prayerbook removes overt statements of 

11chosenness1' from Birkhot baTorah (the Torah Blessings) and 

from Aleinu ("The Sanctification"). 197 An understanding of 

the Bible-li turgy intertextuality cautions that the "chosen

ness" theme might still pervade the Siddur implicitly through 

the Biblical intertexts retained in other prayers. Conse

quently, the study of the appropriation of Biblical verses in 

modern Siddurim could reveal valuable insiqhts into the 

congruity or inconsistency between the community's theology 

and its Siddurim. 

As the primary point of e.ntre' for most Jews into the 

296.r•aa b'shofar gadol, from Isa iah 27 : 13 ("the s~rayed 
who are in the land of Assyria a.nd the expelled who are .11:' ~e 
land of Egypt shall come and worship on the holy mbountk~inf)t, 

t . . th i The words ll' ar _a - na_o_ 
con a.ins a promise of i.nga er nq. ") d lightly 
ha' aretz ("in the four corners of the earth oes s t the 
alter Isaiah ll:l2 ' s ati'arba (from ~e four ... ),,.ye still 
source context• a verb y' gabeitz or and gather ) h th 
influences the understanding of the pbrase throug e 
intertextual transference ot meaning . 

mDAily Prayarbook (New York: Reconstructioni st Press• 
1963). 
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vast treasures of Bible and Rabbinic litera ture, the Siddur 

advances c ritical ideas about a community's connection to and 

appreciat ion for the Bible and Rabbinic literature.29& If 

more Siddurim were to include citations in the margins fer 

Biblical intertexts (whole verses Aru1 partial phrases) , it 

would inform worshippers explicitly that the Siddur is an 

integral part of a larger treasure of J ewish literature. 

Perhaps this might spark inter est in the study of Bible and 

Rabbinic literature. It is clear fro1:1 th is study that the 

appropriation of lanquage and patterns from the Bible has a 

profound influence on the Siddur's theological message. 

Margin notes, illwninating the Biblical origin of certain 

theological statements in the Siddur , could provide the 

impetus for discussions about the theological d ifferences 

between the Siddur, the Bible , and perhaps, modern theo

logians . 299 This would be an important step toward differen

tiating between Biblical theology and modern theology (which 

tend to present a concept of God more acceptable to modern 

Jews). 

298wbether the worshipper consciously is aware of the 
Biblical or Rabbinic intertexts in the Siddur or of theolog
ical meaaaqas it promulqates is iuaterial. . Even through 
casual interaction with the Siddur, a wors_h1pper develops 
important ideas a.bout God, covenant and Juda1Slll. 

299xany modern thinkers reject significant el~ments of th~ 
theology of the Bible (Milton Steinberg's ~Limited Theism 
which rejects God'• omnipotence , Eugene Borow1tz who moderate~ 
GOd who Co111J11ands with coamunal which ba~ Autonomy ' a~ 
Mordechai Kaplan whose lllperaonal naturalistic ~on:rt of (~ee 
rejects COllllllon Biblical notions of a perslnh T~ought (Nev 
Eugene B. Borowitz , Cboicos in Modern Jew s d F aaments 
York: Behrman House, 1983) and Neil Gill.ma!', SAcrer __ _ 
(Philadelph~a: The Jevisb .PUblication Society, 1990) .] 
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Intertextuality and the Modern worshipper 

Still to be considered is the effect Amram's appropria

tion of Biblical language could have on the i ndividual 

worshipper. A \iorshipper who is familiar with the inter-

textuality between the Bible and the Amida would understand 

the prayers in a vastly different manner than the worshipper 

who has no knowledge of this intertextuality. The inter-

textual connection would engender in the worshipper new 

insights into the intellectual, emotional and spiritual 

experience of prayer. 

Consider the modern worshipper about whom 1 can write 

with greater accuracy than the worshippers of Amram's time. 

How might knowledge of the intertextuality effect his or her 

prayer experience? Let us use PRl or "Avot" as the example. 

The many intertextual relationships between Amida and Bible 

teaches that PRl is a prayer of praise and yet so much more. 

As the opening prayer of the Amida, PRl also provides through 

its intertexts an overview of many of the themes of the 

service including forgiveness, the ingathering, rebuilding of 

the Temple, and God's attributes of power. 

PRl invites the worshipper to begin or resume an encoun

ter With God. The final clauses of its formulaic beginning 

and ending (identified by Daru!ch ata ytt\TH••L> recall powerful 

encounters vitb God: Moses' introduction to and first meeting 

with God and tbe intensification (to speaking terms) of 
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By framing the prayer with 

encounters with God and by i nclud i ng withi n the prayer other 

examples of when God heard and responded t o the prayers of the 

Bibl ical Israelites, the c omposer of PRl provi ded the worsh ip

po:.r with reassurance that encounters with God hav e occurred in 

Israel's past and will occur again . 

According, to a Midrash in Pesikta Rabbati, God is waiting 

for people to take the first step and meet God halfway. J OO 

Often a first step toward God involves admitting one's need or 

desire for such a relationship . The worshipper finds that the 

words of PRl, through tbeir intertextual connections, help him 

or her to open up and admit bis or ber desire for this rela

t i onship. He or she is given names of God , words which recall 

God's own promises, and words of prayer which have proven 

successful for others who have prayed to God. The Biblical 

antecedents provide concrete examples of Divine actions to 

praise. These help the worshipper form a relationship with 

God who zokheir khasdei avot ("remembers the merits of the 

ancestors") • This serves to connect or reconnect the worship

per with his or her people and their historical covenantal 

relationsh ip with God . The worshipper relives critic~l 

moments in the relationship - at Sinai with the receipt of 

Torah (when she or he can join the Israelites, promis i ng 

na' aseb v • nisbl!la _ "we will do and we "'ill understand") and in 

300 . · rt d in s 'i, Aqnon, pays of AWe 
Pes+kta B&bbat1, as r epo e h · k Rabbi Eli Herscher 

(Schocken Books, NY 1948), p. 139. I t an 
for helping me track do'lffl this reference. 
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Jerusalem (when she or he can J'oin Nehemi' ah's t · con emporar1es 

in reaffirming the covenant) . klso , the intertexts recognize 

God's power to forgive; they help personalize the Divine as an 

~(helper), moshi'a (redeemer) and~ (shield) . They 

illuminate the path toward salvation as the process of prayer 

to God. 

The varied concepts of God, many arising out of the 

Biblical source texts, prod the worshipper into developing his 

or her own understanding of the Div ine . Many Divine- human 

relationships are hidden in the Biblical background of the 

prayers. By bringing them into the foreground, the worshipper 

obtains a profound sense of comfort and assurance that the 

difficult process of prayer can have satisfying, beneficial 

result s. In sum, the power of intertextuality is found in its 

effects: the Biblical moment of relationship with God pro

vides the example, the opti.mism and the model of process to 

move the worshipper toward a relationship with the Divine in 

keeping with the promise of covenant between God and the 

Jewish people. 
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4301 
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elohei avoteinu elohei avraham elohei yitz
)chag veilohei ya ' agov 

God of your ancestors, God of Abraham, God of 
Isaac, and God of Jacob 

Ex 3:6 

"I am," He said, "the God of your father, the 
God of Abrabam, the God of Isaac, and the God 
of Jacob." And Moses hid his face, for he 
was afraid to look at God. 304 

Vayomer anokhi elohei avikha elohei avraham 
elohei yitzkhag veilqhei ya' agov vayasteir 
moshe panav ki yarei meihabit el ha 'elohim. 

Burning Bush narrative 

God's own words of introduction to Moses 
Note difference in Suffix: 

avoteinu i n SR"A but~ in Exodus 3:6 
Word Triplet: avraham + yitzkbaa + ya'agov 

Prim: WPl, CV&Sl, SELf'305 

301Internal tracking system of Data Base Program. 

302Identifies research tool. "J 7" is Mandelkern' s concordance 
t o the Holy scriptures. 

1) • 

303Amida prayer number . 
"PRl" is "Avot" prayer (see APPENDIX 

3~English Translation from Ianakb (New York: JPS, 
1985

)· 

3~See "Rey to Codes" in APPENDIX 4. 

} 

~-----------------·-



187 

l\PPBHDU 3; 

PRIMARY IN'I'BRTBrrs POR AMIDA IN VBRBB ORDER 

'l'OTA.LSi TORAH : 54; PROPHETS: 134; ~ITINGS: 158; 

TOTAL NUMB BR OP INTBRTBXTS : 3 4 6 

TORAH -- TOTAL: 54 

VERSE _fBL VERSE _ERL 

Gen -14:18 1 Num - 6:26 
Gen -14 : 19 1 Num -18:30 9 
Gen -14:22 1 Num - 20:16 16 
Gen -15:1 1 Num -21:03 16 
Gen -18:19 11 Num - 24:01 19 
Gen -20:15 19 Num -28:02 17 
Gen -26 : 12 9 'l'O'l'AL: 6 

TO'l'ALI 7 

Oeut- 2:07 9 
Ex - 3:15/ 16 1 oeut- 4:9 1 
Ex - 3:6 1 Oeut- 7:9 2 
Ex - 3:6 2 Oeut- 9:03 12 
Ex - 4:5 1 Oeut-10:17 l 

Ex -15:11 2 oeut-14 :22 9 
Ex -15:26 2 oeut-16: 15 9 
Ex -15:26 8 oeut- 22:09 9 
Ex -18:22 19 oeut-24:19 9 
Ex -23 :10 09 oeut- 26:15 19 

Ex - 31:03 4 Oeut- 26:07 1 

Ex -33 :19 16 Oeut- 26:07 16 

Ex -34:07 6 oeut-28:12 9 

Ex -35:31 4 oeut-30:15 19 

TO'l'ALI 1' oeut- 30:19 19 
oeut-31:17 18 
oeut- 32:02 9 

Lev -19:02 3 Oeut-32:20 18 

Lev -23:39 9 oeut- 32: 39 2 

Lev - 25: 3/12 9 Oeut-33:29 l 

Lev -25:20 9 
TOTAL: 20 

Lev -25:21/22 9 
'l"O'l'AL : 7 

-
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PROPHJTS -- TOTAL: lJt 

Y.EBS~ 
VERSE m 

fR1 
Is -12:06 3 

Josh- 1:08 3 Is -13: 11 12 
Josh- 5 : 12 9 Is - 14 : 05 12 
Josh- 8:33 19 Is - 16:05 11 

TOTAL: 3 Is -18 : 03 10 
Is -23:03 9 
Is -25: 09 18 

l s - 1:06 2 Is - 26:19 2 
l s - 2 :06 2 Is - 26:12 19 
1 s - 2 : 06 Is -26:19 2 

TOTAL: 3 Is - 27: 13 10 
Is - 30:23 9 
Is -33: 02 4 

2 s - 1:21 9 Is -33: 02 18 
2 s - 8:15 ll Is -33:05 11 
2 s -17:12 9 Is - 33 : 17 17 
2 s -22:03/37 18 Is - 38:19 18 
2 s -22:47 18 Is - 40:18 2 
2 s -24:23 17 Is - 40: 25 2 

TOTAL: 7 Is -41 : 14 7 
Is -4 2:13 2 
Is - 43: 11 l 

l K - 6:20/ 21 17 Is - 44:19 4 
1 K - 6:31 17 Is -44: 28 14 
1 K - 7: 14 4 Is -4 5 : 9 1 
l K - 8:06 17 Is -4 5 : 17 18 

l K - 8:34 6 Is - 46 : 5 2 

1 K - 8 : 30/36 6 Is -48:17 6 

1 K - 8:50 6 Is -49:07 7 

l K -10:09 ll Is -49 :08 17 

1 K -17:1 9 Is -50 : 07 18 

1 K -17:22 16 Is -50: 07 13 

TOTAL: 12 Is -50: 10 13 
Is -54: 04 18 
Is - 55:07 6 

2 K - 3:17 2 Is -56: 01 11 

2 K - 8:06 9 Is -56:08 10 

2 K - 9:08 12 Is - 57:15 3 

2 K -23:25 5 Is -59 : 21 3 

'l'O'l'&Ll ' 
Is - 60:17 19 
Is -61:01 10 
Is - 61:08 11 

Is - 1:26 11 Is - 61:11 2 

Is - 1:28 6 rs - 63 : 1 2 

Is - 5:16 3 Is -63:2 1 

Is - 8: 17 18 Is -64: 06 18 

Is -11:12 10 
TOTAL: 51 
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fBQPQTS < conti nue4 > 

Hos - 2:21 2 
Jer - 2:2 l Hos - 13:4 l 
Jer - 3 : 15 4 TOTAL: 2 
Jer - 3:22 18 
Jer - 7:28 12 
Jer - 9:23 11 Joel- 2: 23 2 
Jer - 14:22 18 Joel- 2:26 18 
Jer -16:5 2 TOTAL: 2 
Jer - 17:14 8 
Jer -20: 11 2 
Jer - 22 : 3/15 11 Mica- 4: 11 17 
Jer -23 : 05 15 Mica- 5:09 12 
Jer -23:05 11 Mica- 6: 08 19 
Jer - 30:17 8 TOTAL: 3 

Jer - 33:08 6 
Jer - 33 : 09 19 
Jer - 33: 15 2 Zeph- 3:17 2 
Jer - 33: 15 1l TOTAL: l 

Jer - 33: 15 15 
J er -34 :08 10 
Jer - 36 : 03 6 Zech- 8:03 17 

Jer -50:34 7 Zech- 1 :16 14 

Jer -51:27 10 TOTAL: 2 

TOTAL& 23 

Ez -18:05 ll Mal - 1:14 ) 

Ez -18: 19 11 Mal - 2:05 19 

Ez - 18: 21 11 Mal - 3:04 17 

Ez -18 : 27 1l T01'AL: 3 

Ez - 20 : 44 l 
Ez - 29 : 21 2 
Ez - 25 : 16 12 
Ez - 29 : 21 15 
Ez - 33 : 10 6 
Ez - 33 : 14 ll 
Ez - 33: 19 ll 
Bz - 3 4: 26 2 
Bz - 37 : 25 1 
Ez - 39: 23/24 18 
Ez -39:29 18 
Ez -45:09 1l 
Ez -48: 18 9 

TO'l'll t 18 
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!BITINGS -- TOTAL: 158 

yERSE ru. VERSE i!li 

Ps - 3:08 12 Ps -94:10 4 
Ps - 4:07 19 Ps -95:03 3 
Ps - 9:02 18 Ps -99:03 3 
Ps -17:02 17 Ps - 99:4 11 
Ps - 18:03 18 Ps 1- 02:20 3 
Ps - 18:36 18 Ps l-03:03 8 
Ps - 18: 47 18 Ps l - 03:3 2 
Ps - 19:08 5 Ps 1-03:4 2 
Ps -23: 06 1 9 Ps 1 - 03:17 18 
PS - 23: 25 1 8 Ps 1- 06 : 2 2 
Ps - 24 : 08 2 Ps 1- 06:8 1 
Ps - 25 :06 18 Ps 1-07:38 9 
Ps - 25 :07 6 Ps 1- 09:14 l 
Ps -29 : 11 19 Ps 1- 12:09 15 
Ps -32: 10 13 Ps 1- 13:01 18 
Ps - 33:05 11 Ps 1- 13 : 02 18 
Ps - 33 :20 1 Ps l-15 : 9 l 
Ps -35 :10 2 Ps 1- 16:05 18 
PS -37 :17 1 2 Ps 1- 19:29 4 
PS -37: 28 11 Ps l - 19:62 18 
Ps - 40 : 14 1 7 Ps 1-19:68 9 
Ps - 47 :03 3 Ps 1- 19:108 17 
Ps - 51 : 17 1 Ps 1- 19:121 11 
Ps - 51:20 14 Ps 1-19:135 19 

Ps - 54:06/7 1 Ps 1- 19:153/4 7 

Ps - 75: 02 1 8 Ps 1-19:156 2 

Ps - 79:9 1 Ps 1-23 : 03 4 

Ps - 79 : 13 1 8 Ps 1- 25 : 05 19 

PS -80:04 11 Ps 1- 28:06 19 

Ps - 80 : 0 4/8 s Ps 1- 32: 17 2 

Ps - 80:20 1 9 Ps 1- 32:17 15 

Ps - 85 :13 19 Ps 1-35:01 18 

Ps -86 : 02 13 PS 1- 44:01 18 

Ps - 89:7 2 Ps 1- 45:14 2 

PS -89 : 16 19 Ps 1- 46: 7 2 

Ps - 89:18 15 PS 1- 46:10 3 

Ps -89 : 25 15 Ps 1- 46:10 13 

Ps - 92 : 9 3 Ps 1-47:2 14 

PS l - 49 : 04 17 
TOTAL: 80 
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WRITINGS (continued > 

YERSE ER! VERSE fR! 

Prov- 13 Dan - 1:09 2 
Prov- 2:02-5 4 Dan - 1:17 4 
Prov- 2:06 4 Dan - 9~ 10 19 
Prov- 2:09-11 4 Dan - 9:11 6 
Prov- 3:02 19 Dan - 9:22 4 
Prov- 3:09/10 9 Dan - 9:24 6 
Prov- 3: 14/15 9 Dan -12: 02 2 
Prov- 4:01 4 Dan - 12:02 2 
Prov- 9:10 4 TOTAL: 8 
Prov-10 :16 9 
Prov- 10:28 12 Ezra- 7:27 1 
Pr ov-11:07 12 TOTAL I 1 
Prov-16:20 13 
Prov-16:15 19 Neh - 9:17/19 18 
Prov-18 : 20 9 Neb - 9:19 2 
Pr ov-21:11 4 Neh - 9:27/28 2 
Prov-21:21 19 Neh - 9:29 5 
Prov-23 :11 7 Neh - 9: 31 2 
Prov-26:12 12 Neb - 9:31 18 
Prov-28 :25 13 Neh - 9:32 1 
Prov-29 :20 12 Neh - 9 : 37 9 
Prov-29 : 25 13 TOTAL: 10 

TOTAL: 29 
1 Ch- 3:12 5 

Job - 1 :21 18 1 Ch-17:08 12 
Job - 5:10 9 1 Cb- 22:12 4 

Job -10:12 19 1 Ch-29:11 2 

Job -12 : 10 18 1 Cb-29:13 18 

Job -13:23 6 TOTAL: s 
Job -29:22/2 3 9 
Job -31: 12 9 2 Ch- 5:07 17 

Job - 34 :37 6 2 Ch- 6:25/ 27 6 

TOTAL: 9 2 Cb- 6:37 6 
2 Cb- 6:39 6 

Lam - 3:22 18 2 Cb- 6:42 1 

Lam - 3:58 7 2 Ch- 7: 14 6 

Lam - 5:21 5 2 Ch- 9:08 11 

!'O!'AL: 3 2 Ch- 14:10 18 
2 Ch- 31:05 9 
2 Ch-31:10 19 

Eccl - 4:09 13 
TOTAL: 11 

Eccl-12:09 4 
'l'O'l'AL: 2 
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APPBNDU 4: 

ALL IH'l'BRTBXTS FOR TRB AMIDA BY PRAYBR NUMBBR 

gy tO TRB CODBS 

IHT!RTBXT CLASSIFICATION : 

PRIM Primary Intertext 

SCND Secondary Intertext 

LIT!RARY CATEGORY CODES: 

WPl Word-Pair (words appearing consecutively) 

WP2 Word-Pair (words appearing in parallelism) 
CV&S Changes of Verbs and Suffixes (Misc.) 

CV&Sl from Singular to Plural 

CV&S2 from 2nd/3rd plural to 1st plural 

CV&S3 from 1st sing to 2nd/3rd sing (GOD) 

CV&S4 from 3r d person to 2nd person 

SELF Divine Self- Description 

SALV Biblical Language of Salvation 

RUBRICS OP IHT!RTBXTtrALI'l'Y CODBS: 

BIBPR Biblical Prayer (First Rubric) 

PROM Divine Promises (Second Rubric) 

ACTl Divine Actions (Third Rubric) 
as Response to Human Prayers 

ACT2 Divine Actions (Third Rubric) 
without Buman Prayers 

ACT3 Divine Actions (Third Rubric) 
Attributes of God 
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fRAXBR 1 

l Ch 29:18 Send: BIBPR, WPl , 
2 Ch 6: 42 Prim: BIBPR, ACT3, 
2 K 17:41 send: 
Dan 9:4 Prim: Send, 
Oeut 4:9 Prim: ACT3 , CV&S, 
Oeut 10:17 Prim: ACT3, WPl, 
oeut 26:7 Prim: BTBPR, ACTl, 
Oeut 33:29 Prim: WPl, SALV, 
EX 3:15 Prim: WPl, CV&Sl, SELF, 
EX 3:6 Prim: WPl, CV&Sl , SELF, 
Ex 4:5 Prim: ACT2 , WPl , CV&Sl, CV&S 2, 
Ex 6:3 Send, WPl, 
Ez 20 :4 4 Prim: CV&S3, SALV, 
Ez 37:25 Prim: PROM, SALV, 
Ezra 7 : 27 Prim: BIBPR, ACT2, SALV, 
Gen 14: 18 Prim: 
Gen 14: 19 Prim: BTBPR, SALV, 
Gen 14: 22 Prim: BIBPR, SALV, 
Gen 15: 1 Prim, WPl , PROM, 
Hos 13:4 Prim: SELF, SALV, 
Is 43: 11 Prim: SELF, SALV, 
Is 45:9 Prim: ACT2 , CV&S3, SALV , 
Is 63:2 Prim: ACT2 , ACT2, SALV, 
Jer 2:2 Prim: CV&S3, SELF, 
Jer 32:18 Send: BIBPR, ACT3, WPl, SALV, 
Neh 1:5 Send: BIBPR, WPl, 
Neh 9:32 Prim: BIBPR, ACTl, WPl, 
Ps 33:20 Prim: WPl, 
Ps 51:17 Prim: BIBPR, 
Ps 54:6 Prim: SALV, 
Ps 78 :35 send, SALV, 
Ps 79:9 Prim: BIBPR, CV&S, SALV, 
Ps 106:8 Prim: BIBPR, ACT2, 
Ps 109:14 Prim: 
Ps 109 :21 Pr im: BIBPR, CV&S, SALV, 
Ps 115 : 9 Prim: WPl, CV&S2, 
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fUIIB 2 

1 Ch 29: 11 Prim: BIBPR, 
1 Ch 29: 11 Prim: BIBPR, 
1 s 1:6 Prim: BIBPR, ACTl, WPl, SALV, 
1 s 2:6 Prim: BIBPR, ACTl , ACT3, WPl , SALV , 
2 K 3: 17 Prim: ACT2, WP2, PROM, SALV, 
2 I( 8:5 Send: ACTl, CV&Sl, 
Dan 1: 9 Prim: ACTl , WP2, 
Dan 12:2 Prim: SALV, 
Dan 12: 2 Prim: SALV, 
oeut 7:9 Prim: CV&S4, PROM, 
Deut 32:39 Prim: ACT3, WPl, CV&SJ, SELF, 
EX 15: 11 Prim: ~IBPR, ACT2 1 SALV, 
Ex 15:26 Prim: ACT2, ACT3, PROM, SELF, 
Ez 13: 19 Send: 
Ez 29:21 Prim: CV&S3, PROM , SALV, 
Ez 34:26 Prim: CV&S3, PROM, SALV, 
Hos 2:21 Prim: WP2, PROM, SELF , 
1 s 2:8 Send: BIBPR, ACTl, 
Is 10:21 Send: SALV, 
Is 26:19 Prim: CV&S, 
Is 40:18 Prim: 
Is 40:25 Prim: CV&S3 , 
Is 42:13 Prim: ACT3, 
Is 44: 7 send: CV&SJ, SELF, SALV, 
Is 46:5 Prim: ACT3, SELF, 
Is 49 :7 send: ACTJ , PROM, SALV1 

Is 57:15 Send: ACT3, SELF', SALV, 
Is 61: 11 Prim: ACTJ , SALV 1 

Is 63: l Prim: SELF, 
Jer 16:5 Prim: ACTJ, WP2 , SELF, SALV, 
Jer 20: 11 Prim: 
Jer 33:15 Prim: CV&SJ, PROM, SALV, 
Joel 2:23 Prim: ACT2, 
Neh 9: Prim: BIBPR, ACT2 , SALV , 
Neh 9:6 Send: BIBPR, ACTJ, 
Ps 24:8 Prim: BIBPR, 
Ps 35:10 Prim: BIBPR, ACTJ , SALV, 
Ps ' 71: 19 Send: BIBPR, SALV, 
Ps 89:7 Prim: BIBPR, ACTJ, 
Ps 103:3 Prim: BIBPR, ACTJ, 
Ps 103:4 Prim: WP2, SALV, 
Ps 106:2 Prim: 
Ps lJ.J: 1 send: ACTJ , 
Ps 119: Prim: BIBPR, 
Ps 119: 77 send: BIBPR, SALV, 
Ps 132:17 Prim: ACTl, CV&S3, PROM, SALV, 

Ps 145: l4 Prim: BIBPR, ACT3, 
Ps 145:4 Send: ACT3, 
Ps 146:7 Prim: ACT3, 
Zeph J : 17 Prim: SALV, 

~ 
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fBliXllB 3 

1 s 6:20 Prim: ACT2, 
Ez 20 : 40 Send: WPl, SELF, SALV , 
Is 5 :16 Prim: SALV, 
Is 12 : 6 Prim: BIBPR, WPl, CV&S4, SALV, 
Is 57 : 15 Prim: WPl, CV&S3, SELF, SALV, 
I s 59:21 Prim: CV&T, 
Josh 1:8 Prim: CV&Sl, PROM, 
Lev 19:2 Prim: CV&S3, SELF, 
Hal l: 14 Prim: CV&S3, SELF, 
Ps 47:3 Prim: ACT2, ACT3, CV&S4, SALV, 
Ps 92:9 Prim: BIBPR, CV&T, 
Ps 95 : 3 Prim: ACTJ , CV&S4, 
Ps 99:3 Prim: WPl, CV&T4, 
Ps 102 :20 Prim: WPl , 
Ps 146:10 Prim: BIBPR, ACTJ, 

H.HIR f 

l Ch 22:12 Prim: BIBPR, WPl, 
l K 7:14 Prim: WPl, WP2, 
Dan 1:17 Prim: ACT2 , WPl, 
Dan 9:22 Prim: BIBPR, ACTl, WP1 1 

Eccl 12:9 Prim: WPl, WP2, 
Ex 31:3 Prim: ACT2, WPl, WP2, 
Is 33 : 2 Prim: BIBPR, SALV, 
Is 44: 19 Prim: WPl, WP2, 
Jer 3 :15 Prim: WPl, CV&S3, PROM, SALV, 
J er 9:23 Send: WPl, 
Prov 2 :6 Prim: ACT2, ACTJ, WPl, WP2, CV&S4, 
Prov 4: 1 Pr im: WPl, WP2 , 
Prov 9:10 Prim: WPl, WP2, CV&S4, 
Prov 21:11 Prim: WPl, 
Ps 94 : 10 Prim: ACTJ, 
Ps 119: 29 Prim: WPl, WP2, CV&S, 
Ps 123:3 Prim: BIBPR, 

fBAXH ~ 

l Ch 3: 12 Prim: WP2, 
2 K 23:25 Prim: Send: 
Is 6:10 send: ACT2, SALV, 
Lam 5:21 Prim: BIBPR, SAIN, 
Neh 9:29 Prim: BIBPR, ACT2 , CV&S2, 
Ps 19:8 Prim: 
Ps 80 : 4 Prim: BIBPR, 
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fMXIB 6 

1 J( 8:34 Prim: BIBPR, CV&S2, SALV , 
2 Ch 6:37 Prim: BIBPR, SALV, 
2 Ch 7: 14 Prim: CV&S2, CV&S3, PROM, SALV, 
Dan 9: 11 Prim: BIBPR, SALV, 
Dan 9:24 Prim: ACTl, WP2, PROM, SALV, 
Ex 34:7 Prim: ACT3, WP2, SALV, 
Ex 34:9 Prim: BIBPR, ACTl, SALV, 
Ez 33:10 Prim: SALV, 
1 J( 8 :50 Prim: BIBPR, WP2 , WP2, CV&S2, 
Is 1:28 Prim: WP2 , SALV, 
Is 48: 17 Prim: 
Is 53:12 Send: WP2, PROM, 
Is 55 :7 Prim: PROM, 
Jer 33:8 Prim: WP2, CV&S3, PROM, SALV, 
Jer 36:3 Prim: CV&S2, PROM , SALV, 
Job 13 :23 Prim: BIBPR, WP2, 
Job 34:37 Prim: WP2, 
Lev 19:22 Send: ACT2 , CV&S, SALV, 
Neh 9 : 17 Send: BIBPR, 
Pa 25:7 Prim: BIBPR, WP2 , 
Ps 59 :4 Send: BIBPR, WP2, SALV , 

FMIIB 2 

Is 41: 14 Prim: ACT3, CV&Sl, PROM , SELF, SALV, 
Is 49:7 Prim: SALV, 
Is 63:16 Send: BIBPR, ACT3, 
Jer 50:34 Prim: ACT3, CV&S2, SELF, SALV, 
LalD 3 : 58 Prim: BIB PR, ACT2, CV&Sl, SALV, 
Neb 9:9 Send: BIBPR, ACTl, 
Prov 23:11 Prim: ACT3, CV&Sl, SALV, 
Ps 25:18 send: BIBPR, CV&Sl, SALV, 
Ps 119: Prim: BIBPR, CV&Sl , PROM, SALV, 

FB~IIB I 

Deut 28:59 send: CV&Sl, PROM, 
Ex 15:26 Prim: CV&Sl, PROM, SELF, 
Jer 17:14 Prim: BIBPR, CV&Sl, SALV, 
Jer 30:17 Prim: cv&Sl, CV&53, PROM, SALV, 

Ps 103:3 Prim: SALV, 
Ps 107:20 send: CV&S, ACT2, 

I 
~---------------..... -
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fMllB 9 

l K - 17:1 Prim: BIBPR, ACTl, WPl , 
2 s 1:21 Prim: BIBPR, WPl, 
2 s 17:12 Prim: 
Oeut 2:7 PriD: ACT2 , 
Deut 16:15 Prim: ACT2, CV&S4, PROM, 
Deut 24:19 Prim: CV&S4, PROM, 
oeut 28:12 Prim: ACT3 , WPl, PROM, 
Deut 32 :2 Prim: WPl, 
Gen 26:12 Prim: ACTJ, CV&S4, 
Job 5:10 Prim: ACT2, 
Jud 6:39 Send: BIBPR, ACT1 1 

Lev 25:21 Prim: CV&S3, PROM, 
Neh 9:37 Prim: BIBPR, ACT2, SALV, 
Prov 3 : 9 Prim: 
Ps 119:68 Prim: BIBPR, 

lBAIIB 1.Q 

Deut 30:4 Send: CV&Sl, SALV, 
Ez 20:41 Send: SALV, 
Gen 49:2 Send: 
Is 11:12 Prim: WP2, WP2, CV&Sl, SALV, 
Is 18:3 Prim: WP2, WP2, SALV, 
Is 27:13 Prim: PROM , SALV, 
Is 56:8 Prim: ACT2, PROM, SALV, 
Is 61:1 Prim: ACTJ , SALV, 
Jer 32:37 Send: CV&S2, PROM, SALV, 
Jer 34:8 Prim: SALV, 
Jer 51:27 Prim: WP2, WP2, SALV , 

PRAIIB u 

Is 1:26 Prim: WP2, PROM, SALV, 
Ia 61:8 Prim: CV&S3, SELF, SALV , 
Pa 33:5 Prim: ACT3, WPl, 
Ps 99:4 Prim: ACT3, WPl, WPl, 
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fMXBR 12 

1 Ch 17:8 Prim: ACT2 , CV&SJ, PROM , 
2 I< 9:8 Prim: ACT2, WP2, SALV, 
oeut 9:3 Prim: ACT2, WP2, PROM, SALV, 
Deut 18:22 Send: 
EZ 7:10 Send: SALV, 
Ez 25:16 Prim: WP2, PROM, SALV, 
Is 13:11 Prim: WP2, WP2, PROM, SALV, 
Is 14:5 Prim: ACT2, 
Is 25:5 Send: 
Jer 7:28 Prim: WP2, 
Jer 49:16 Send: 
Mica 5:9 Prim: WP2, PROM, SALV, 
Prov 10:28 Prim: SALV, 
Prov 11:7 Prim: SAIN, 
Ps 3:8 Prim: BIBPR, SALV, 
Ps 19 : 14 Send: BIBPR, 
Ps 37:17 Prim: 
Ps 119 : Send: 

fMIIB 13 

Eccl 4 : 9 Prim: 
Is 50 : 7 Prim: CV&Sl, SALV, 
Is 50:10 Prim: CV&Sl, SALV, 
Jer 6:15 send: CV&S2, SALV, 
Jer 17 : 7 Send: 
Job 6 : 20 send: 
Prov Prim: CV&Sl, 
Ps 32:10 Prim: CV&Sl, SALV, 
Ps 86 :2 Prim: BIBPR, CV&Sl, SALV , 
Ps 146 : 10 Prim: 
Zeph 3 :11 send: CV&S, PROM, SALV, 

fMIIB 14 

Is 44.:28 Prim: CV&S, PROM, SALV , 
Neb 2:17 Send: CV&S, SALV, 
Ps 51:20 Prim: BIBPR, CV&S, 
Ps 147 : 2 Prim: ACT3, 
Zech 1 : 16 Prim: CV&S3, PROM, SELF, SALV, 

Zech 8:3 Send: ACT2, CV&S3, PROM, 
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fRAXIB 15 

u 29:21 Prim: CV&S3, PROM, SALV, 
Jer 23:5 Prim: PROM, SALV, 
Jer 33:15 Prim: CV&S3, PROM, SALV, 
Ps 89:18 Prim: CV&Sl, PROM, SALV, 
Ps 89:25 Prim: PROM, SALV, 
PS 112:9 Prim: SALV, 
Ps 132:17 Prim: CV&S3, PROM, SALV, 

fMXIB u 

l }( 17:22 Prim: ACTl, CV&Sl, SALV, 
A4K 8 :4 5 Prim: BIBPR, A3l 
Dan 9 :17 Prim: BIBPR, WPl, CV&S 1 SALV, 
Oeut 26 : 7 Prim: BIBPR, ACTl, 
Ex 33:19 Prim: ACTl, CV&S3, PROM, A62; 
Neh 1 : 11 Send: BIBPR, SALV, 
Num 20 : 16 Prim: ACT2, CV&S, SALV, 
Num 21:3 Prim: ACTl, CVfrS2, SALV, 
Ps 4:2 Send: BIBPR, 
Ps 6:9 Send: BIBPR, 
Ps 6:10 Prim: BIBPR, 
Ps 31:23 Send: BIBPR, 
Ps 54:4 Prim: Al2 
Ps 65:3 Prilll: BIBPR, 
Ps 84 : 9 send: BIBPR, 
Ps 143 : 1 Prim: BIBPR, SALV, 

fMXIB 12 

l K 6:20 Prim: BIBPR, 
l J( 8:6 Prim: BIBPR, ACT2, 
2 s 24 : 23 Prim: BIBPR, CV&S, 
Is 33 : 17 Prim: CV&S, SALV, 
Is 49 : 8 Prim: ACT3, 
Mal 3 :4 Prim: ACT3, SALV, 
Mica 4 :11 Prim: 
Num 28:2 Prim: CV&S, 
Ps 17 :2 Prim: BIBPR, CV&Sl, 
Ps 40 :14 Prim: SALV, 
Ps 119 : Prim: BIBPR, 
Ps 126 : l Send: SALV, 
Ps 149: 4 Prim: 
sos 7:1 Send: PROM,ALV, Zach 8:3 Prim: ACT2, CV&S3, 

~~----------------· ... 
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PRAYER 18 

1 Ch 16: 14 Send: BIBPR, 
1 Ch 29:13 Prim: BIBPR, ACTJ, 
2 Ch 14: 10 Prim: BIBPR, ACTl, SALV, 
2 s 22 : 47 Prim: BIBPR, ACT2, SALV, 
Deut 31 :17 PriJD: BIBPR, 
Deut 32 : 20 PriJD: ACT2, CV&S2, CV&S3, PROM, 
Ez 39:29 Prim: CV&SJ, PROM,ALV, WPl, 
Is 8:17 Prim: CV&S, CV&S4, 
Is 25 : 9 PriJD: ACT2, CV&S4 1 SALV, 
Is 33 : 2 Prim: BIBPR, SALV, 
Is 38:19 Prim: BIBPR, ACT2 , SALV, 
Is 45 : 17 Prim: SALV, 
Is 50 : 7 Prim: CV&Sl, 
Is 54:4 Prim: CV&Sl, PROM, A62; 
Is 64 :6 Prim: BIBPR, ACT2, SALV, 
Is 65 :16 Send: 
Jer 3 : 22 Prim: 
Jer 14:22 Prill: BIBPR, ACT3, 
Job 1:21 Prim: CV&S4, 
Job 12:10 Prim: ACT3, CV&S4, 
Job 34 :19 Send: 
Joel 2:26 Prim: CV&S4,ALV, 
La.JI 3:22 Prim: WP2, CV&S4, 
Neh 9:17 Prim: BIBPR, ACT2, CV&S2, 
Ps 9:2 Prill: BIBPR, ACT3, SALV, 
Ps 1:3 Prim: BIBPR, ACTl , CV&S, CV&Sl, SALV, 
Ps 18:36 Prim: BIBPR, ACTl , CV&Sl, SAIN, 
Ps 18: 47 Prim: BIBPR, ACT2 , SALV, 
Ps 23:25 Prim: BIBPR, ACT2, CV&S4, 
PS 25:6 Prim: BIBPR, WP2, 
Ps 27:9 Send: BIBPR, CV&Sl, SALV, 
Ps 31:6 Send: BIBPR, 
Ps 44:9 send: BIBPR, SALV, 
Ps 75:2 Prim: BIBPR, 
Ps 79:13 Prim: BIBPR, ACT2 , SAIN, 
Ps 103:17 Prim: CV&S4, 
Pa 105:7 Send: BIBPR, 
Ps 113: 1 Prim: BIBPR, CV&S4, 
Ps 113: 2 Prim: BIBPR, CV&S4, 
Ps 116:5 Prim: ACT2, SALV, 
Ps 119 :62 Prim: BIBPR, 
Ps 144: 1 Prim: BIBPR, ACT2, SALV , 
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2UllB u 
l s 29:9 Send: 
2 Ch 31:10 Prim: ACT2, CV&S4, 

Dan 9:10 Prim: BIBPR, 
oeut 26:15 Prim: BIBPR, PROM, 
oeut 30:15 Prim: WP1 1 

oeut 30:19 Prim: WPl, 

Ex 18:22 Prim: 
EX 32:29 Prim: 
Gen 20:15 Prim: 
Is 26 : 12 Prim: BIBPR, SALV, 

Is 54 :13 Send: 
Is 60:17 Prim: WPl, CV&S3, SALV, 

.Jer 33 : 9 Prim: WPl, PROM, SALV, SALV, 

Josh 8:33 Prim: 
Mala 2:5 Prim: WPl, CV&S4, 

Mich 6:8 Prim: 
~ 

Num 6:26 Prim: 
Num 24:1 Prim: 
Prov 3:2 Prim: 
Prov 16:15 Prim: 
Prov 21:21 Prim: WPl, 

Ps 4:7 Prim: 
Ps 23:6 Prim: WPl, 

Ps 29:11 Prim: BIBPR, ACT2, SALV, 

Ps 80:20 Prim: BIBPR, SALV, 

Ps 85 : 13 Prim: 
Ps 89:16 Prim: 
PS 119: Prim: BIBPR, 

PS 128:6 Prim: BIBPR, 

PS 129:8 Send: 
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