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Summary 

This thesis analyzes the evolution of the theology of the texts of the traditional 

funeral service and explores the rejection by the contemporary, progressive 

movements in Judaism, and of Reform, in particular. The thesis discovers a shift 

from a theology of judgment and reward and punishment, with its concomitant need 

to plea for mercy from the judge, to a theology of personal memory. 

The goals of the thesis were to 1) gain a deeper understanding of an important 

Jewish lifecycle ritual by (i) exploring its origins and historical development, (ii) 

analyzing the funeral traditions that have evolved in the four streams of Judaism 

through a comparison of the texts in their respective Rabbi's Manuals; and (iii) 

uncovering the theological underpinnings of the traditional and contemporary funeral 

liturgies. 

The thesis is divided into three chapters. The first provides a general overview 

of the funeral liturgy, and a discussion of funeral rituals. It also introduces the 

hypothesis that the theology underlying the rituals of the Jewish funeral have shifted 

from one of judgment to one of personal memory. Chapter 2 traces the history of each 

item in the funeral liturgy through Jewish sources, from the tannaitic era to the codes 

and beyond. Chapter 3 returns to my thesis, demonstrating the theological shift that 

was outlined in Chapter 1, 
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Chapter One: From Din and Rachamim to Zikaron 

The mourners had gathered awkwardly around the pit that gaped at them from the 

earth. Though neatly cut, its edges even and straight, it seemed to yawn at them from 

below the coffin that perched above it, as if floating on the ropes which would lower it 

into the ground. At the chapel, had been recited, lovely readings had floated through the 

air, and words had been brushed on the canvas of our hearts, painting a picture of the 

face, the voice, the touch, that we were terrified we had already begun to forget. Clinging 

almost desperately to the memory, we struggled to hear the words. 

As the rabbi's voice intoned the words of the that no one knew but everyone 

recognized, the coffin seemed to drift down to its final destination. More words were 

spoken, incantations chanted to protect us from the boundary between the pit and our 

own lives; a pit which seemed like it could give way and swallow us up with the coffin if 

we came too close. We closed our ranks and recited the Kaddish, the memorial prayer, 

the prayer we would utter every year on the anniversary of the earthquake that had rocked 

our world. One more sacred obligation had to be fulfilled. Shovels were grasped, turned 

backwards. and earth reluctantly, angrily, lovingly pushed onto the grave, landing with a 

hollow thud that echoed in our hearts and our entrails. Tears mixed with the dirt as the 

final act of love was performed for what we had lost and would never get back again. 

Having completed as much as we could of the task of returning to its source that which 

we were forced to face had never really been ours to keep we began the process of 

remembering the dead. 

The script of this sacred drama still resonates for us. Even among the most 

secular, there are many for whom the funeral must be "Jewish." It resounds with words 



we believe are ancient. in a rhythm choreographed by our history as a people, surviving 

through time, almost outside of time. A funeral is, in fact, a sacred drama. A drama with a 

script, with players, and with its own choreography, which, in order to be effective, must . 
accomplish certain tasks, some private, some social or communal. The categories of the 

·•players" include. first. the deceased, the met in Hebrew, whose demise causes a rupture 

in the lives of the mourners; and the community who comes to mourn. pay respects, and 

to listen. The community will be forced this day to confront their lives in a way that can 

shake us to our roots. 

Along with the deceased, other members of the cast of this sacred drama are the 

mourners, when there are any. As in Shakespeare's dramas, there is a "crowd" too -the 

community, often represented by members of the synagogue, workplace, or other social 

and professional activities in which the deceased or the mourners have been a part. 

Finally, we have the officiants, usually, rabbis, cantors, or members of the Hevra 

Kadisha; someone who is seen by the community as having the authority to perform the 

ritual and direct the drama because of greater knowledge of how "it's supposed to be 

done." 

Like other rites of passage, this sacred drama performs many tasks in our lives 

and in the lives of the community in which we live. 1 Among these tasks the funeral must, 

in the first instance, help us find a way to dispose of the met in a way that comports with 

the core values of the community, and with our understanding of who and what we are in 

the world. Henry Abramovitch identifies several other important •~tasks" of the funeral. 

'See Abramovitch, Henry, "The Jerusalem Funeral as a Microcosm of the •Mismeeting' 
Between Religious and Secular Israelis;' in Sobel, Zvi, and Heit-Hallahmi, eds., 
Tradition, Innovation, Conflict, State University of New York Press (Albany: 1991 ), 
pp.71-99, al pp. 73ff. 
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One such role is to initiate the mourning process. Another is to provide social 

support to the mourners. but also. to provide "a renewed sense of togetherness and social 

solidarity, at the very moment when the continuity and permanence of the social group is 

threatened by the loss of one of its members. "2 The third task which Abramovitch 

describes is ushering the soul of the dead into the afterlife.3 All of the tasks of the funeral 

are interrelated, and depend on one another to be completed successfully. 

Abramovich cites Clifford Geertz as a source for his views:4 : 

The main formal task of funerals, however, is not with the living, 

but with the dead. It is concerned with the parallel obligation of 

appropriate disposal of the corpse while ushering the soul of the 

dead into the culturally conceived afterlife. This transition is often 

fraught with dangers and is in part dependent upon the behavior of 

the mourners. The successful navigation of this transition, 

however, reenacts a symbolic victory over the reality of death 

through reference to what Geertz has called a "religious 

perspective." Although the funeral usually only starts ushering the 

soul into another realm, it does provide a collective sense that, 

even in death, there is potential for continuity and even the 

regeneration of life. 5 

This sacred drama has both public and private meanings which are psychological, 

sociological and theological. When a funeral is successful as a sacred drama, it permits 

2 Abramovitch, p. 74. This Htask" is part of the task of burial, mentioned above. 
3 Abramovitch, p. 74. 
4Abramovitch p. 74. 
5 Abramovitch, p. 74 .. 
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the mourners to begin the joumey back to life. This is the psychological element. 

Comfort and support are given to the mourners so that they can begin, and ultimately 

resolve. the grieving process. Having accepted the loss and healed from its wound they 

will be able to come to terms with their grief and return to their own lives,. How well the 

funeral does this may indicate how closely the funeral expresses. articulates or embodies 

the core social and religious values of the community of the mourner.6 

The third role, escorting the soul of the dead to the afterlife, is especially crucial 

because it represents a "symbolic victory over death"; for how well the liturgy, a 

choreography that includes more than just the words of the prayers uttered by the 

participants, accomplishes this goal, will have a direct impact on the ability of the 

mourner and the community to accomplish their other tasks of returning to life and 

assuring the continuity of the community itself. To the extent that the beliefs and values 

embodied by the liturgy and choreography of the funeral contradict those of the 

mourners, the ceremony may seem hollow and meaningless and may even impede the 

ability of the mourner to grieve adequately.7 

The Jewish rituals of death and burial consist of two elements organized into their 

by time: aninut, begins with the moment of the death; avelut, or mourning, commences 

when the deceased is buried.8 But mourning has its own components. It consists of the 

first seven days, called, shivah, which is part of the first thirty days, called sheloshim, and 

the balance of the first year (in traditional Jewish law, just eleven months), which 

6In his chapter entitled "Lifecycle is Theology" in Bradshaw, Paul F. and Hoffman, 
Lawrence A., Life Cycles in Jewish and Christian Worship, Univ. of Notre Dame Press 
(Notre Dame: 1993), Hoffman raises an interesting question with regard to the 
appropriate balance of social values and religious values, see p. 293. 
7See generally, Abramovilch. 
8Hoffman, Rites, p. 217. 
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terminates with the yahrtzeit, or anniversary of the death. The onen. from the root '.n.n .. 

for "lament." describes those who will be obligated to mourn for the deceased, the 

avelim. But avelut (true mourning) cannot begin until they have discharged certain 

obligations to the deceased: the preparation of the body, the met, for burial, called 

taharah, and burial itself. Burial is the act which frees the onen, now an ave/, to tend to 

his or her own needs for grief and for healing. 9 This distinction between aninut and avelut 

expresses two fundamental theological principles: k 'vod hamet and nichum avelim. 10 

K'vod hamet, "honoring the dead," reflects the belief that the dead are still ••sentient" -

they still hear and feel. 11 

The funeral itself is the culmination of the obligation of the living toward the 

dead. The liturgy of the funeral service as it has evolved, and continues to evolve, 

actually bridges this moment for the mourner: first, it brings us to the cemetery, ushering 

us into a world we generally fear or (at the very least) are very uncomfortable about. 

Second, it provides the choreography for actually getting the body of the deceased out of 

our care and into the ground. And third, it escorts us out of this fearsome and painful 

place, back to the world of the living where the mourners can tend to their loss and their 

grief. and begin the healing process. 12 

The liturgy of the Jewish funeral service. as Lawrence A. Hoffman points out, 13 is 

a "loose amalgam of psalms and readings, none of it absolutely mandatory," popularly 

9Klein, Isaac, A Guide to Jewish Religious Practice, The Jewish Theological Seminary of 
America (New York: 1979, 1992), p. 270, citing B. San. 46b, 4 7a. 
10Langer, Jewish Funerals. 
11See below, pp. 19 ff. 
12Washofsky, Mark, Jewish Living: A Guide to Contemporary Reform Practice, UAHC 
Press, (New York: 2001), at p. 185ff. 
13Bradshaw, Paul F. and Hoffman, Lawrence A., Life Cycles in Jewish and Christian 
Worship, Univ. of Notre Dame Press (Notre Dame: 1993) 
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associated with death. These include the Kaddish and El Ma/ei Rachamim, and in more 

traditional circles, a pastiche of biblical verses beginning with Deuteronomy 32:4, "The 

Rock, His work is perfect .... " 14 The texts of our other liturgical components became 

fixed over time. especially with the development of printing, but the liturgy of the funeral 

service continued, as Nachmanides and the Tur after him put it, to remain essentially a 

matter of local custom. 15 The dead are buried and accompanied to their final resting place 

with honor and respect. The mourners rend their garments as their hearts are rent, in the 

company ofthe community, while they do the work of passing through their grief

literally through the ··valley of the shadow of death" (Ps. 23 ), to begin the return to the 

world of the living. 

Two principles are fundamental to the funeral service: the first is halvayat hamet, 

a derivative from k'vod hamet; the second is nichum avelim. 16 They both are derived 

from rabbinic theology, , which includes the belief in reward and punishment; and life 

after death. 17 This theology of reward and punishment, sometimes in this life but most 

especially in the life to come, was the means by which the Rabbis achieved "symbolic 

victory over death." Implicit within this system is the belief in the immortality of the soul 

and a beliefin an afterlife, in the olam haba. It assured the living of a promise of 

continuity for the soul of their dead, as for their own soul some day, and connects the 

living and the dead in one community that will continue to exist, not only in the linear 

14Hoffman, Rites of Death and Mourning, p. 232 
15See Chapter 2.3. 
16Langer, Ruth, ··Jewish Funerals: A Ritual Description," http://www2.bc.edu/~langerr 
/Publications/jewish funerals.htm, downloaded 8-16-05, p. 1. 
17Rottenberg, Ephraim, "Reward and Punishment," in Cohen, Arthur A., and Mendes
Flohr, Paul, eds., Contemporary Jewish Religious Thought: Original Essays on Critical 
Concepts, Movements, and Beliefs, Macmillan Publishers (London: 1988), pp. 827-832, 
at p. 824. 
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future of history but also. eventually. in the promise of the end of time in the world to 

come. 

In this system, death is punishment for sin, for scripture teaches. "There is no one 

so righteous that he has not sinned" (Eccl. 7:20). The central theological principal of the 

Jewish funeral, din, or judgment, reflects the belief that at the moment of death we are 

judged to determine whether we can enter olam haba. According to this belief, "God is 

the judge before whom humans appear for sentencing. If guilty of sin we are punished; if 

not, we are held meritorious, acquitted and rewarded. 18 It also assumes that the world of 

the living and the world of the dead remain in communication with one another, and that 

the acts of the living have a direct impact on the world of the dead. 19 We can plead for 

mercy on their behalf as they face judgment, we can even intercede directly in helping to 

redeem their souls from suffering. In tum, we can benefit from their intercession with the 

powers on high on our own behalf.20 The funeral service is even known as Tzidduk 

HaDin, the 'justification,'' or acceptance, "of the divine decree." 

The funerals of the Geonic period differ from what is described in the Mishna, 

and draw on further elaboration from the Gemara. But thereafter, very little changes in 

the reported liturgy of the funeral service until we reach the late Middle Ages. Sylvie 

Anne Goldberg argues in Crossing the Jabbok that these changes reflect the influence of 

18Hoffman, Lawrence. A, "Does God Remember," in Signer, Michael, ed., Memory and 
History in Christianity and Judaism, Univ. of Notre Dame Press (Notre Dame Press: 
2001), pp. 41-72, at p. 48. 
19See, e.g. Kraemer, David, The Meanings of Death in Rabbinic Judaism, Routledge 
~London: 2000), pp 108-111. 
0Kraemer, at pp. 75, 106-111. 
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Lurianic Kabbalah on Jewish ideas generally. and especially, on Jewish ideas of death. 

Kabba/ah changed the funeral liturgy significantly.21 

In the 17th century, in the wake of the Chmielnicki massacres, a new prayer, a 

plea, really, was composed and became a cornerstone of the funeral service.22 Borrowing 

imagery from the Lurianic Kabbalists, it expressed the anguish felt by the Jewish 

community because of the renewed assaults on its existence. What distinguishes the El 

Malei is not its plea for mercy, but the insertion within it of the name of the individual 

who is being mourned. Tzidduk haDin, recited at the moment of internment, affirms our 

communal and individual acquiescence to the will of God and acknowledges the order of 

the universe which depends on God's providence. By contrast, the text of El Malei that 

we find in contemporary manuals and prayerbooks is a plea for mercy for the individual 

met; for the fate of that individual's soul.23 

The element of mercy, of rachamim, is central to Jewish tradition, so it is no 

surprise to find it both in Jewish worship generally and in the funeral service specifically. 

Mercy seems to me to be a necessary concomitant to a theology in which God is a judge 

and death is both a form of punishment and the path which brings us to judgment before 

the throne of the Most High. In fact, already in the prayerbook composed by Rav Amram 

21Goldberg, Sylvie Anne, Crossing the Jabbok: Illness and Death in Ashkenazi Judaism 
in Sixteenth through Nineteenth-Century Prague, trans. Carol Cosman; University of Cal. 
Press (1989, 1996, Berkeley), pp. 86, l 07-108. 
22Interestingly, although Goldin includes El Alalei, as does Hertz, though in a different 
version, Baer omits from his version of Tzidduk hadin. Insofar as Birnbaum excludes it as 
well, perhaps this may be attributed to the difference between the abbreviated version of 
a life cycle event included in a prayerbook and the fuller version that can be provided in a 
manual. Baer includes a similar type of memorial prayer in his life cycle manual, Totzot 
Hayim, Rodelheim: J. Lehrberger, 1882. 
23 A copy of the source text for El Malei lists the names of the individuals being 
memorialized, it lists the towns they were from. 
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Gaon in the 9th century.24 an alternative version of the prayer which embodies this 

theology of din, or judgment, and which gave its name to the funeral service itself, 

Tzidduk haDin, contains a beautiful section which is a plea for mercy upon the deceased. 

In recognition of our inevitable judgment, and our inescapable powerlessness, we must 

ultimately throw ourselves on the mercy of the court. 

With the insertion of the name of the deceased into El Malei Rachamim, perhaps 

we see the beginning of a shift from a theology of judgment which is inevitably coupled 

with a plea for rachamim, for mercy. to a theology of zikaron, of memory. This theology 

of memory may have had its earliest roots in the memorbucher put together after the 

Crusades, when entire communities were annihilated, and the need arose to memorialize 

those who had been lost. 25 Behind the change was an increase in urbanization during the 

high Middle Ages and the Renaissance, with the result that society became less corporate 

and more individual; attention was now paid to the importance of the individual. Today 

we see this same impulse reflected by inscriptions on the walls of every synagogue and 

temple; memorial boards large and small, with the names inscribed as a lasting 

recollection of the lives that have passed, but not been forgotten. 

The general fonnat of contemporary Jewish funeral and mourning rituals as we 

know them today is loosely based on our earliest forms: the hesped (the eulogy),, keriah 

(the rending of our clothes), standing in rows, shivah , shloshim - these all go back to 

late antiquity. Our earliest tradition also gives us the categories we use to think 

24 Amram ben Shesna, Seder Rav Amram Gaon, Goldschmidt, Shlomo, ed., Mosad Ha 
Rav Kook (Jerusalem: 1971 ), pp. 186-188, at p. 186, par. 156. 
25See Goldberg, at pp. 36-38. 
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about26death and mourning in order to initiate mourning and obtain community support 

and continuity. Although most Jews don't know the names for their status as onen or 

ave/, or the names of the basic Jewish principles of the funeral, they understand the 

requirements of halvayat hamet and k 'vod hamet: a speedy funeral, an honorable eulogy. 

and the duties of sitting shivah. 

Beyond our classical texts. we have contemporary funeral liturgies in prayerbooks 

and Rabbis' Manuals. What we see in these models when we compare them to the 

traditional model in Hyman Goldin, as well as to one another, reflects the changes in our 

own Jewish world's understanding of itself, and of what it means to achieve a "symbolic 

victory over death." The theological focus of the funeral, the texts that express it, and the 

choreography of the funeral service have had to evolve with our thinking .. 

In Hoffman's analysis, we have shifted away from din as the central theological 

focus of the funeral and moved instead to a psychological concern with the needs of the 

mourner -- which is to say we have adopted a theology of comfort. 27 This implies that we 

less and less attend to the task of escorting the dead to an afterlife, meaning that our 

contemporary funeral liturgy does not accomplish the third of Abramovitch' s goals. 

Comforting the mourner, nichum avelim, has always been a part of the traditional 

mourning ritual. The funeral service itself is the limen, the threshold, over which the 

mourner steps as he passes from his status as an onen to that of an ave/, when he walks 

between the rows of those who offer him comfort from the Source of Mercy. 28 Hoffman 

26 Goldin, Hyman E., HaMadrikh: The Rabbi's Guide, A Manual of Jewish Religious 
Rituals, Ceremonials and Customs, rev. ed, (publisher unknown) (New York: 1939) 
27Hoffman, Rites, p. 221. 
28Maimonides, MT. Hi/chot Ave/, 13:2: ••The mourners stand at the left side of the 
comforters and the comforters pas by the mourners one by one and tell them: '"May you 



argues that traditionally. the reason the community offers comfort to the mourners is to 

enable them to properly honor the dead. Such comfort is theological, not psychological or 

pastoral, and we should not confuse the two. 

Today,. by contrast, we offer comfort to the mourner for the mourner's sake, in 

order to "confront the reality of death and "channel emotions into a productive expression 

of grief. "'29 But even if our reason for comforting the mourner has changed, the funeral 

still has a theological focus. We still achieve, in Geertz's words, "a religious 

perspective." 

Most Jews no longer believe in the world to come, death as punishment for our 

sins, and the Talmudic notion that we die on account of our own sins.30 Rather, some of 

us accept that we just don't know what actually happens to us after we die. We question 

the very idea of an "immortal soul" and whether there is such a thing as eternity. Many of 

us may ignore these questions, or agree to leave them unresolved. In any event, rather 

than rely on the assurance that the deceased will live on in o/am haba, we have taken 

responsibility for remembering them here. The central prayer of the funeral service is 

now El Malei Rachamim. The climactic moment occurs when the officiant names the 

deceased. Furthermore. we have created memorial services, and a Yizkor service, which 

have been adopted throughout the Jewish world. We utter the names of the deceased, we 

hang plaques on our walls, and we light Yahrtzeit candles every year. "So long as we 

be comforted from heaven - r 'nukhamu min ha 'shamayim. " Maimonides, Mishneh 
Torah, Sefer Shoftim, Hilchot Eve/, pp. 394-495; Hebrew Text with translation, 
commentaries and notes by Rabbi Eliyahu Touger; Moznaim Publishing Corporation, NY 
& Jerusalem, 2001, at pp. 478-479. 
29Washofsky, Mark, Jewish Living: A Guide to Contemporary Reform Practice, UAHC 
Press, (New York: 2001 ), pp.184-204, at p. 185. 
30Shabbat 55a. 
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live" our prayer book says, ••they too shall live."31 We create the eternal life of the 

deceased whenever we utter a name in loving remembrance. It is through memory that 

we perpetuate the lives of the dead, and create an afterlife for them. 

31Stem, Chaim, ed., Gates of Repentance: The New Union Prayerbook/or the Days of 
Awe, Central Conference of American Rabbis (New York: 1978, 1996), p. 491. 
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Chapter Two: The Text of the Funeral Service 

Mark Washofsky tells us that the entire burial service is known by the name of the 

prayer that was traditionally the focal point of the service itself: Tzidduk ha Din, or Ha 

Tzur Tamim Po 'olo. JZ This thesis analyzes the funeral service as it appears in the 

traditional version of a contemporary rabbi's manual, HaMadrikh,33 considers only that 

portion of the funeral which is conducted at the cemetery, and omits an analysis of the 

suggestions for chapel services included in the rabbis' manuals of the four streams of 

contemporary Judaism. The differences between the traditional version of the service in 

HaMadrikh and those used by the other streams of Judaism will be discussed in Chapter 

3. An overview of these differences is summarized in Appendix IV. 

The Goldin Model: A Service of Justice and Comfort34 

Written (or revised) at about the same time as Siddur Avodat Yisrae/,35 , and 

intended for officiants rather than as an annotated edition of a service, Goldin' s 

HaMadrikh includes texts, readings and choreography that Baer's standard Siddur Avodat 

Yisrael omits. The Siddur Avodat Yisrael model lacks El Malei Rachamim, and any 

reference to recitation of Psalms at the cemetery or graveside. Goldin, on the other hand, 

includes customs such as standing in rows, hand washing, and the reading of Psalms, as 

well as a service that is intended to take place in a funeral chapel. 

Baer does not mention the eulogy - the hesped - because, we can assume, this 

essential part of the funeral took place outside the cemetery gates, either on the way to 

the cemetery, or as one entered. In any event, the traditional hesped is not a text, but 

32Washofsky, p. 191. 
33See gen Goldin .. 
34The texts are provided at the end as Appendix I to this thesis. 
35Baer, Seligman, Siddur Avodat Yisrael, Shoken (Berlin: 1936/1937), pp.586-588. 
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rather is a topical category. which refers to what people will say at some point in the 

service about the specific deceased. 36 This thesis will not consider the eulogy and its 

historical development. 

The Goldin (HaMadrikh) model contains the following elements: 

1. Asher Yatzar Etkhem Ba Din 

2. Gevuror 

3. Tzidduk haDin (Ha Tzur Tamim Po 'o/o) 

4. El Malei Rakhamim 

5. Psalm 99 or Psalm 16 

6. Kaddish Itkhadata 

1. Nichum Avelim: standing in rows 

8. Plucking grass. with Psalm 103:14 and Psalm 72:16 

9. Hand washing with Isaiah 25:8 

10. Psalm 90:17 and Psalm 91 (Yeshev B'seter Elyion) 

These elements can be divided among the two rubrics of mitzvot that characterize 

the traditional understanding of the Jewish funeral: halvayat hamet, accompanying the 

dead, and nihum avelim.31 Items one through six in Goldin are all part of the tasks related 

to disposing of the body and of ushering the soul into the afterlife. Item seven can be 

characterized as nichum avelim, which is the obligation of support and care that is owed 

by the community to the mourner. Other aspects of nichum avelim including the blessings 

uttered at the home of the ave/ during shivah, are outside the scope of this paper. 

36Hoffman, Rites of Death and Mourning, at p. 228 where Hoffman makes the distinction 
between structural categories of liturgy and topical categories. 
37Langer, Jewish Funerals: A Ritual Description. 
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Items eight. nine and ten are for the third constituency at the funeral, the members 

of the community who are there for the honor of both the dead and the mourners. These 

customs and ritual practices. we will see later. provide the participants with a way to 

make the transition back to their own lives as they turn away from the ultimate liminal 

space, the graveyard. They, too, have confronted death, and must find a way to return to 

their own lives. 

A chronological overview of the development of the funeral liturgy is attached as 

Appendix II in the fonn of a chart. 

I. The Elements of the Funeral Service in the Order of HaMadrikh 

1. Asher Yatzar Etkhem Ba Din. 38 

C?{1~ ,~: ,~ .c1?t11ci ':JZ~ U'.O?~ :~ ilfltt ,,,~ 
ij1'1 ,l'':I; c;,r,~ r,,~v, ,1':li t1;{1~ ',~7;,1 1!1 ,l':1; 

,,,.:,; C1?fli'Ov?' ,,too'? i',!'l:1n .r,~ c;7~ ,~9~ 
.C' fl~i:t il:!Jt;:) .:~ ii~ ".ll1~ 

Blessed are you, Adonai our God, King of the Universe, who 
formed you in judgment, and fed you and sustained you in 
judgment, and who killed you in judgment and who will know the 
number of all of you in judgment, and who will, in the future, 
return you and bring you to life in judgment. Blessed are you, 
Adonai, who brings the dead to life. (my trans.) 

Both Baer and Goldin direct that the words of this blessing should be uttered upon 

arrival at the cemetery by anyone who has not seen graves in thirty days. This blessing is 

first found in B'rakhot 58b in a baraita. It occurs as one of a series of blessings to be said 

at different occasions. 

38 This prayer is not to be confused with the Asher Yatzar which we find in the morning 
prayers of the Refonn Movement, or which is traditionally said after using the bathroom. 
Each prayer acknowledges a very different aspect of the life we receive from our Creator. 
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Our Rabbis taught: On seeing Israelite graves, one should 
say: Blessed is He who fashioned you in judgment, who fed 
you in judgment and maintained you in judgment, and in 
judgment gathered you in, and who will one day raise you 
up again in judgment. Mar, the son of Rabina, concluded 
thus in the name of R. Nahman: And who knows the 
number of all of you; and He will one day revive you and 
establish you. Blessed is He who revives the dead. 39 

The Gemara adds a chatimah by Mar son of Rabin~ "barukh m 'chayeh hametim '' 

which emphasizes resurrection as the focus of the blessing. It tells us that our lives are 

given to us and sustained and taken from us at the sole discretion of the "Judge," but as 

Abudraham discusses in his section on B 'rakhot Hara 'yah, ha Shevakh v 'ha Hoda 'ot, 

Sha 'ar 8, God's judgment to create us means that we were created and sustained by God, 

from whom nothing about us is hidden, having created us and numbered our days. 

However, by adding Mar's chatimah, the Gemara asserts that this description of our 

relationship with God is incomplete. The promise of resurrection is an essential aspect of 

our relationship with God. Having numbered our days and decreed our deaths, it was a 

central doctrine of rabbinical Judaism that God would also resurrect us to an eternal life 

in the world to come.40 

39The Soncino Talmud ( 1973 Judaica Press, Inc. and 1990 Soncino Press, Ltd.) is a 
£roduct of Judaica Press, Inc. Brooklyn, NY, cd rom ed. 
° Cohen, Arthur A., "Resurrection of the Dead", in Cohen, Arthur A., and Mendes-Flohr, 

Paul, eds., Contemporary Jewish Religious Thought: Original Essays on Critical 
Concepts, Movements, and Beliefs, Macmillan Publishers (London: 1988), pp. 805-813, 
at p.805. 
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Abudraham goes on to say that nothing will be hidden from God after our death, 

and that God will resurrect us to the world to come. if we so merit it. He refers us to his 

discussion of the Gevurot for the chatimah, barukh atah Adonai m 'chayeh hametim 

where he states that there are three occasions for using this chatimah. All three are 

examples of God's power to revive. We use it, he says, with reference to waking from 

sleep. for the revival of the land when the rains fall in their season, but especially. about 

the resurrection of the dead in the world to come. 41 

Although the text we have today is not identical to the version in the baraita, we 

can see similarities., Baer points out in his footnotes that there are a great many versions 

of this blessing, and there is no agreement on a specific text. 42 It appears in the Rif, the 

Smag, and in Maimonides in MT Hil. Berachot, 10: 10. Baer also cites the Rokeach, Kolbo 

and Abudraham. I have also found a version in Seder Rav Amram which is almost 

identical to the one in HaMadrikh. 43 This is the version found in Goldin and in The 

Authorized Daily Prayer Book, 44 and which the Gemara attributes to Mar son of Rabina, 

Although Baer states that there does not seem to be agreement on the text, he does 

not indicate the source for the version he uses. Baer also tells us that the second part of 

the version which he uses (v 'yadu 'ah mispar kulkhem, etc) is based on Pirkei Avot 4:22: 

Mishnah 22. He used to say: the born [are destined] to die. the 

dead to be brought to life, and the living to be judged; [it is, 

therefore, for them] to know and to make known, so that it become 

known, that he is god, he the fashioner, he the creator, he the 

41 Abudraham, 0" 11Un 0 1'71Un 1 ,,r.1 1mJ11 m11im, my translation. 
428 aer, p. 586. 
43 See Appendix I for the text of Rav Amram' s version. 
44 Hertz, 1922, cd rom edition, section on Life Cycle. 
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discerner. he the judge. he the witness. he the complainant. and 

that he is of a certainty to judge, blessed be he, before whom there 

is no unrighteousness, nor forgetting, nor respect of persons, nor 

taking of bribes, for all is his. And know that all is according to the 

reckoning and let not thy [evil] inclination assure thee that the 

grave is a place of refuge for thee; for without thy will wast thou 

fashioned, without thy will wast thou born, without thy will livest 

thou, without thy will wilt thou die, and without thy will art thou of 

a certainty to give an account and reckoning before the king of the 

kings of kings, blessed be he. 45 

The blessing is picked up in our codes and becomes a required blessing upon 

entering a cemetery.46 It is a part of our funeral service because it is halakhically required 

of every individual who has not seen Jewish graves in more than 30 days. Some 

commentators make a small but significant distinction in the instructions they give for 

when to recite the blessing. Most follow the Talmud, which says "one who 'sees' Israelite 

graves says." Baer tells us that both Rav Amram and the Kolbo, however say "one who 

passes," ha over,. And the Kolbo distinguishes between one who sees the graves, and one 

who passes among them by offering different texts for each. 47 One who passes among the 

graves is told to recite the benediction I have been discussing, while one who sees, ro 'eh, 

such graves, is told to recite a line from Isaiah 26:19: •·Oh, let Your dead revive! Let 

corpses arise! Awake and shout for joy, You who dwell in the dust! - For Your dew is 

45 Pirkei A vot 4:22, Soncino translation, cd rom edition. 
46See Tur Orech Chayim 224:11 and Shu/khan Aruch, Orech Chayim, 224:12. 
41 Kolbo, Bar Ilan Responsa, ver 11, text library, r"Jli!Jn 0 1'1\!.1111 ed. 
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like the dew on fresh growth; You make the land of the shades come to life.',48 This 

difference is detennined by how close we have gotten to the dead. The closer we get, the 

more direct and personal our contact, and thus a different text. In both cases, however, 

the response is about God's power and the hope of resurrection. 

Asher Yatzar Etkhem plays a crucial role in the sacred drama that is the funeral. 

As we approach the cemetery and enter its precincts, our tradition gives us words with 

which to acknowledge that we have entered another realm - a place that is unfamiliar and 

with which we feel uncomfortable. The requirement that we pray Asher Yatzar Etkhem if 

we haven't been in a cemetery for at least thirty days acknowledges that we may not 

come in contact with the dead very often. And the world of the dead is qualitatively 

different from that of the living. Asher Yatzar Etkhem provides us with a ritual for 

stepping over the threshold from the world of the living to the world of the dead, a world 

which, we will see later, can be frightening, or even terrifying. 

Asher Yatzar Etkhem expresses some of the theological principles upon which the 

foundation of the burial service is laid. One principle is that our lives and our deaths 

completely depend on God's mercy and God's justice, and at some time in the future, 

God will resurrect us. 49 

Another principle is that the dead, although qualitatively different from us, are 

still sentient and we can still communicate with them. Though not explicitly expressed, 

this is apparent because the blessing addresses both God, using Barukh Atah. and the 

dead in their graves, saying asher yatzar etchem, you, in the plural. The only "you" that 

48Stein, David. E. S., managing ed., JPS Hebrew-English Tanakh, 2d ed., Jewish 
Publication Society (Philadelphia: 1999), p. 902. 
49Other principles will be discussed below, including, that God has mercy and 
compassion for the mourner, and that death is punishment for our sins. 
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could be there are the dead themselves. Hoffman points out that .. (u]nlike us, the Rabbis 

did not begin with the idea of a self .. who disappears at the moment of death. They held 

instead that despite the body's demise, the essential person housed in the body still 

enjoyed some beyond-the-grave existence."50 Hoffman maintains that rabbinic funeral 

liturgy can be explained not by seeing it as a way to comfort mourners, but rather as "a 

reflection of its authors' conviction that the body alone perishes, while the 'person' (who 

remains alive after death) will, upon resurrection, be reunited with the body."~ 1 It is to the 

part of the person that "remains alive" after death that Asher Yatzar Etkhem is addressed. 

In The Meanings of Death in Rabbinic Judaism, 52 David Kraemer demonstrates 

from a variety of Talmudic texts, including Sanhedrin 4 7a-b, Berakhot 17b-19b, and 

Shabbat 151 a-153a, that "the deceased were believed to know and to feel."53 He writes 

that 44[h]umans from antiquity to the Enlightenment believed that after death the person 

lives on in a different but real and conscious state." 54 Our Rabbis concurred. Our texts 

tell us that the soul does not leave the body until the flesh has completely decomposed 

(which explains the second reburial rituals of ossilegium practiced in antiquity55). 

Furthermore, in Shabbat 152a, the Talmud tells us that the soul is in need of comfort for 

his or her own death. Kraemer concludes that in Berakhot l 7b- l 9b, we see that 

50Hoffman, Rites of Death, p. 215. 
51 Hoffman, Rites of Death. p 219. 
52Kraemer, David, The Meanings of Death in Rabbinic Judaism, Routledge (London: 
2000). 
53Kraemer, .p. 35. l 05. 
54Kraemer., p. 116. 
55See, e.g. Semachot, ch. 12, Soncino ed., Meyers, Eric M, "The Theologicial 
Implications of an Ancient Burial Custom," Jewish Quarterly Review, vol. 62, no. 2, pp. 
95-119, at p. 108; see also Kraemer, p. 22, 115. 
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death is a conscious. sentient state. much as is life. Life and death 

are not. therefore, radical oppositions. They are instead points on a 

continuum or. perhaps, more accurately. steps along a single path. 

On the one end is the awake state of life, a condition distinguished 

by the highest degree of consciousness and feeling. Closer to 

death is sleep ..... When we cross the line to death. we still feel 

pain and we still know what goes on in our world - in this case, the 

world of the dead. And we may even know something of what 

transpires in the other, living world. Death is not oblivion. Death is 

not the end. Death is something like life, however altered. 56 

The Talmud includes many stories about interactions between the living and the 

dead. Are these mere folktales, an expression of rabbinic theology, or both?57 We can 

never know exactly what the Rabbis were thinking. Nevertheless, we see that the idea 

that the soul lives on, not only in some suspended state awaiting resurrection in the world 

to come, but in a sentient state during the here and now, has helped to shape the funeral 

liturgy that we inherited from our rabbinic past. 

2. Gevurot 

.~~~ii17 :lJ ,i1t1.~ CJ'~~ il~_lj7? ."~1~ C?i:97 11:!l~ i1t1~ 
-:,~io ,C'~J C'i?O'Jf Cl'~~ il~.IJ?? ,19nf C':IJ ,~t;,1? 

'~tp,1;, i.1"1~1~~ C~j?7?1 ,l:1'}10~ 1""1~1 ,C'1;,in N;)i11 ,C'7~iJ 
il~_i,;;i1 rw~~ '=l?,~ ,11' il?;)i,, '7;)1 11ii1:i~ ,~.~ 1i~~ 'i? ,it)i 

.c'~~ ni'Otl? ilf"~ 1~t9: .ii~,~ 0',7;l~~1 

56Kraemer, p. 1 11 . 
57Kr aemer,.pp. 108-110. 
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The second paragraph appended to Asher Yatzar Etkhem in both HaA,fadrikh and 

Siddw· Avodat Yisrael, is not included in the funeral liturgy in any of the sources that I 

reviewed for this thesis; Baer has no comment regarding this paragraph. It is not found in 

the Tur's discussion of burial, or in the Shulkhan Aruch.58 The addition of the Gevurot, 

therefore. must be relatively recent, but its presence is logical. It underscores the message 

of Asher Yatzar Etkhem. We saw Abudraham make the same connection between the 

khatimah of the beracha in the Talmud and in the Gevurot of the Amidah.59 

The Gevurot articulates our understanding of God's power. That power is 

manifested to us by God's ability to do the one thing which for us is most clearly beyond 

the possible: the ability to raise the dead, also known as '"t 'khiyat hametim."60 In contrast 

to our experience of the finality of death and our powerlessness over it, the ability to 

resurrect the dead emphasizes God's extraordinary power as the sages of the Talmud 

conceived of God. 

3. Tzidduk haDin (Ha Tzur Tamim Po 'olo) 

.N~il -,,P:J i''':f¥ ,"J rte} il~17Jgf ?tc ,tt,y»;l ,,;,, 1;,; '~ ,i?i(I C',;i{:1 i11ij 
J"l'l?~ ,',i,~~, n~.~~ t,'?fi:I ,1,i~l;l il~ il;, ~., 'l? ,1,i°'~ ',~i1 C'l?f:I i~liJ 

·'t1 ?iNVJ i'".TiO ,n:lj7?i 
c~r:i ,~.o .. ,~~1 ,~1NO .n~r:, :,~ ,,i~ ,~N" ,~ .n~~ ,;~ O'l?fl ,,i;:, 

.rlfY,! i1;~Vfi?;:, ,n,f ,i?iJiJ r,;:,t;n ,i1ni:, 1~? 
~ N; O~M1 N; ',bQ ,O'~Qj K?91 c~,tt 1'J.~ ,C',;lfl i;g;:_, ,,,;-,, 1;,;~ i'':JJ 

,C'~t'!:iv1 J"liM'?~iJ li1tt '97 '~ .C';1; ni:l' 
ilr~ii;>t ;Ip il'rjr:1 ,nim, ?i> 7i,i?~ ,,:~ ,~ ,n,'Ot'l?i n'~v'? =~ il{:1tt i'':JJ 
JiiM'?qliJ1 C'~rr=iv 7iitc '97 '~ ,nimp~ 11',?i C',;i0~ i'.tY K~ i'~~/ ,l11M~7 

,,,; n:~: :i!v t-(',i' .1, 7i,~: n1=1 ,i"l!~: O'~i' ~?.tt 1N ,i!:~: n~f 1~ c~ c,~ 
.:i:IJ7;)i 11'1?~ n~v r.:r 

,il'".T1 ili~V'O c,t(? O?.~' ,il'i~ ,~;:, u~;~; ,il':1 r,~~ ":+) ,Nii! 'iJ;i~ 

58See Appendix II. 
59See p. 16 above. 
60Elbogen, lsmar, Jewish Liturgy: A Comprehensive History, Jewish Publication Society 
(Philadelphia: 1993), p. 39. 
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Mark Washofsky tells us that traditionally this prayer was the centerpiece of the 

burial service. The funeral service is named after this prayer because, Washofsky writes, 

"the proclamation of God's righteousness is a major theme" of the funeral Iiturgy.61 

Maurice Lamm states that "the Tzidduk haDin, or justification of the divine 

decree, "is a magnificent and moving prayer recited immediately before, or immediately 

after, the body is interred (depending on local Jewish usage) when the reality of the grave 

confronts the mourners. "62 Our Rabbis' Manuals and our codes also tell us that it is 

recited either immediately before or after the coffin or body is actually lowered into the 

grave,63 being a matter of local custom.64 

Citing Zunz, Israel Abrahams asserts that '"although portions of it are already 

cited in the Talmud ... the form in our P .B. [The Authorized Daily Prayer Book] (p. 318) 

is in common use, dating from the Gaonic period .... The rhymed verses are, however, 

later."6s From Baer's notes, we learn that each of the fourteen verses comes from the 

61 Washofsky, p. 186. 
62L amm, p. 62. 
63Lamm, p. 62. See also, HaMadrikh, p. 125, for after interment, citing the Tur, Y.D. 376; 
Baer, before interment, p. 586. 
64See, e.g., Tur, Shu/khan Orech:316. 
65 Abrahams, Israel, A Companion lo the Authorized Daily Prayerbook, " Hermon Press 
(New York: 1966), at p. 226, citing Zunz, Literaturgeschichle, p. 21. 
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fourteen verses comes from the Ta11akh. Many verses are simply whole lines of 

text from Tanakh - specifically verses 1, 11, 12, 13 and 14. The other verses 

contain phrases that he has identified as deriving from scriptural sources.66 See 

Appendix III for the sources in the Tanakh identified by Baer. 

The first three verses appear in Avodah Zarah 18a, Sifrei Deuteronomy 32, and 

Numbers Rabbah 8, in the story of the martyrdom of Rabbi Hanina hen Teradyon, his 

wife and their daughter. Rabbi Hanina, a second century Tanna, 67 admits to teaching 

Torah and is sentenced to be burned by the Romans, his wife to be slain and his daughter 

to be sent to a brothel. Each then declared submission to the Divine Judgment, in 

As the three of them went out [from the tribunal] they declared 

their submission to [the Divine] righteous judgment. [Hanina] 

quoted: The Rock, His work is perfect; for all his ways are just.68 

His wife continued: A God of faithfulness and without iniquity, 

just and right is He;69 and the daughter quoted: Great in counsel 

and mighty in work, whose eyes are open upon all the ways of 

the sons of men, to give everyone according to his ways, and 

according to the fruit of his doing.70 Said Raba: How great were 

these righteous ones, in that the three Scriptural passages, 

expressing submission to Divine justice, readily occurred to 

66See Baer, pp. S86, 587 and Eisenstein, p.p. 345-346. 
67Steinzaltz, Adin, The Talmud: The Steinzaltz Edition, A Reference Guide, translated by 
Israel V. Berman, Random House (New York: 1989), at p.33. 
68Deuteronomy 32:4. 
69Deuteronomy 32:4. 
70Jeremiah 32:19, which is now verse 11 of the traditional benediction. 

24 



them just at the appropriate time for the declaration of such 

submission. 71 

In Hebrew, the last line of the story reads: 

"How great were these righteous ones that they were able to 

express three verses of scripture about submission to the 

righteousness of the judgment at the moment of their righteous 

judgment."72 

The point of the story is that we must submit to the Divine judgment without 

questioning God, who is perfect. Furthermore, even in the face of what appears to be 

meaningless punishment, we will find an opportunity to fulfill our duty to praise God. A 

more subtle point the story makes is that it helps to be knowledgeable enough to have 

such verses of Torah on the tip of one's tongue. 

The beliefs of the Rabbis allowed them to find meaning in the deaths of even the 

most righteous. The story of Rabbi Hanina and his family is interrupted with an aside 

which explains how they must have sinned to merit their judgments. Hanina, it is said, 

uttered the name of God in public. while practicing reading the Torah. His wife didn't 

stop him, assuming somehow that she must have been able to. His daughter overheard 

some important Romans remarking on the beauty of her walk and so she "took particular 

care of her step." Even the greatest among us must sin and we merit whatever punishment 

is visited upon us. 

71 A vodah Zarah. 18a, Soncino Classics cd rom edition. 
72My translation. 
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Massekhet Semachot13 mentions Tzidduk haDin in the context of one's behavior 

when in the presence of a person who is dying, but not in the context of the funeral, and I 

could not find a text. The blessing is not mentioned in Siddur Saadya, which includes 

only the additions to Birkat haMazon for a house of mourning. The earliest text for 

Tzidduk haDin that I encountered is in Seder Rav Amram, from the 91h century. 

In the section entitled ··Specific Blessings" in the Goldschmidt edition of Seder 

Rav Amram, we find the blessings to be said when passing among (using the word over) 

Israelite graves, as well as the words to say when passing among graves of the "people's 

of the world."74 Goldschmidt indicates that the blessing, a version of Tzidduk haDin, is 

titled 'Tzidduk haDin al ha Met. " A copy of the text with my translation is attached as 

Appendix IV. 75 A side-by-side comparison of the full text in Goldschmidt with the 

version in Baer shows some amazing similarities as well as some interesting differences. 

The first seven verses are almost identical. The versions converge after a section which is 

very different, with further differences at the end. 

The thrust of Amram' s version of the prayer is the same as the one in use today, 

namely, that all of God's deeds are perfect, and that what is required of us is acceptance. 

Yet, his version has a greater emphasis on God's mercy than does Baer's version. 

especially in the final verses, which are not in the Baer version. The Baer text ends with 

Psalm 78:38: 

73Cohen, A., trans., "Semachot, "The Minor Tractates <?f the Talmud, vol.2, Soncino Press 
(London: 1965) 
74See also Berakhot 18a. 
75 There is a second version is included in the Goldschmidt edition of Seder Rav Amram. 
It is much shorter than the first version, and the verses are not written out in their entirety. 
This paper will focus only on the longer, fully written-out version. 
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For he is merciful. forgiving trespass and He will not slaughter. He 

frequently will withdraw His anger and will not arouse His wrath. 

This line does not end the poem in Amram, but rather, begins a section that 

asserts mercy. peace. rest and comfort for the dead. The deceased will be welcomed 

before the Most High by messengers of the Merciful One in peace, to the gates of mercy, 

compassion and peace: 

.n,rn run, ,nnuD run ,l,',D nln ,o,pD run 

.1N1J oi',YJ , 131!>'0NJ ,, ir.lN' iYJN ?:J '1~N 
.,N,:i o,,YJ ,, ,,r.,N,, ,nNip', iN~' on ,o,,~ ,,lJVJ ',lJ o,l,Y.lr.ln oi,YJn ,:,N~:n:> 

.,Ntl oi?YJ ,, ,,r.,N,, ,nNip, iNY> on ,o,r.,n, ,,yYJ ?lJ O'lUJDn o,cn,n ,::,N',tJ 

.,nmlOJ. ,nil,, o,,YJ N:l' ,,:i:>YJD ?lJ ,n,.,, oi,YJ N,:i, 
.,071y n,n ,nu,i oi,YJ N:l' 

Behold the place, behold the lodging, behold the comfort, behold the 
portion, 

Happy are they who can say to him as thye gather together, he comes in 
peace. 

Angels of peace, appointed to the gates of peace, will go out to him and 
say to him he has entered in peace. 

Angels of mercy appointed to the gates of mercy will go to him and say to 
him he has arrived in peace. 

May peace come that they may find rest on its resting place. 
May peace come that they may find rest on its resting place. 
May peace that they may find rest in the House of Etemity.76 

This beautiful text reminds us that although judgment and accountability are inevitable. 

there is also the possibility of mercy and compassion. 

In the Geonic material, we find a reference to Tzidduk haDin attributed to Rav 

Hai Gaon, who was the Gaon of Pumbeditha from 999 to 1034 .. He mentions the prayer 

but says, "we do not know its words."77 Rav Natronai Gaon78 mentions Tzidduk haDin in 

761 chose to provide a very literal translation of these lines. 
77Lewin, Mashqin, p. 41. 
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response to a question regarding how old the deceased must be before we are required to 

say Tzidd11k haDin and •• Yitgadal." He answers that it is the custom to say .. verses of 

Tzidduk haDin" - "p 'sukim she/ Tzidduk haDin, "79 if a child is more than 30 days old. He 

does not refer to a text which is called Tzidduk haDin. 

The Machzor Vitry. the work of Rabbi Simhah of Vi try during the 11th and 1 ith 

centuries. contains a section on the Halakha of the Moumer.80 At the end of paragraph 

276, Rabbi Simhah instructs that when the dead is being carried to the cemetery, we rest 

it in the plaza or courtyard in front of the cemetery. Standing around it. one person says 

''thusly," Tzidduk haDin, "and they respond after him" - perhaps, those standing around 

repeat after the one who is speaking. In paragraph 277, Rabbi Simhah lays out what may 

be a version of the text, but also looks like a list of examples of verses that begin with 

hatzur tamim pa' a/o, or something similar with regard to God's judgment or God's 

goodness. Rabbi Simhah tells us that Tzidduk haDin is said when the eulogy is delivered, 

and the written version of the eulogy is then laid under the head of the deceased, to be 

buried with him. 

I was unable to find any mention of Tzidduk haDin in Maimonides' Mishneh 

Torah - neither in the section on the laws of mourning nor the section on the laws of 

prayer. Nachmanides, however, has many references to Tzidduk haDin in his Torat 

haAdam, a 13th century work. Nevertheless, he does not include a specific text.81 

7!!Lewin. Mashqin, p. 41. 
79Lewin, Mashqin. p. 41. 
80Hurwitz, Rabbi Simon, ed., Machzor Vitry, J. Bulka (Nurenberg: xxx???), pp. 234-249, 
at p. 246. 
81Chavel, Charles B., ed. Kitvei Rabenu Moshe hen Nachman, "Torat ha'Adam," Mosad 
Rav Kook (Jerusalem: 1963) pp. 9-311. 
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Nachmanides describes various customs. some which were still practiced in his 

day. and some which were not. These included withdrawing to an area away from the 

grave, and sitting and standing seven times after the actual interment. During this ritual, 

the Ramban tells us that those who were so gathered would first say "baruch dayan ha

emet" and then, "similarly. words of Tzidduk haDin, briefly."82 He remarks that because 

these customs were not mandatory. but only reshut, a great deal of variation existed from 

one community to another. and many had fallen out of use. However, he does specify that 

in his time, the Kaddish "de hu-atid '/ikhdata" is said, and sets out the text. 83 

The Ramban also describes the discussion among the Geonim as to whether one 

says Tzidduk haDin during khol hamoed. He cites Rashi for the proposition that Tzidduk 

haDin is in the nature of praise of God. and is thus permitted on khol hamoed, as it is part 

of the hesped, which are words of praise, and not of the burial itself. Apparently, it was 

customary in many places to say Tzidduk haDin on the way to the cemetery, not just in 

the plaza or courtyard outside of the cemetery after the burial. 84 

Tzidduk haDin is mentioned several times in the Tur,85 both in Drach Hayyim and 

in Yoreh Deah. In Tur Y.D., simon 376, the Tur quotes the Rosh stating that local custom 

determines which funeral rituals will be performed. He further quotes the Rosh's 

comment that "in his day, "ha 'edna, upon leaving the cemetery, people rise to stand only 

once, , and form only one row, and they say Kaddish, and that in both Ashkenaz and in 

Sepharad, one says Tzidduk haDin, and one says Kaddish, and one comforts the mourner 

82Torat ha~Adam, p.153. My translation. 
83See the section below at p. xx on the Kaddish. 
84Ramban, Tora/ ha Adam, pp. 152-153. 
85 A Bar flan search brought up 25 references to Tzidduk h Din, when spelled both malei 
and chaser. 

29 



and accompanies him to his home.'' No text is given for which verses are recited, 

although in O.H. 292, the Tur does refer to the "three verses of your righteousness" in the 

context of prayers for mincha on Shabbat. 

After citing the Rosh in 0.H. 376, the Tur quotes extensively from the Ramban's 

description of the customs from the time of the sages until the Ramban's own day, 

without commenting on whether the customs had changed or continued to be practiced. 

In the Shu/khan Aruch, Tzidduk haDin is mentioned at least 17 times in Yoreh 

Deah 86 but it is unclear whether the prayer is being said at the graveside. In Y.D. 376:4, 

Caro tells us that "now, it is the custom that after the grave is closed up with dirt (or after 

the mourner turns away from the dead) we remove shoes or sandals and move a little bit 

away from the cemetery and one says Kaddish d'hu-atid'l 'khadata, and after we have 

plucked dirt and grass and thrown them behind our backs, we wash our hands with 

water."87 There is no mention of the recital of Tzidduk haDin, which is usually coupled 

with the Kaddish in the Tur. 

On the other hand, in Y.D. 401 :6, as part of a discussion of which parts of the 

funeral liturgy are permissible on yam tov and khol hamoed, Caro says "one says, al ha

met - for or over the dead - Tzidduk haDin and Kaddish, as is their custom. " lsserles 

comments that there are those who do say Tzidduk haDin on khol hamoed, and those who 

do not. If the custom is not to say it when one does not say tachanum, then one would not 

say it at a burial. This implies that for Isserles, some form of Tzidduk haDin is being said 

regularly at funerals. 

86 A Bar Ilan search for tzidduk hadin yielded 17 references, spelled khaser. 
87 S.A. Y.D. 376:4; my translation-one word I couldn't translate -- givataam. 
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My inability to find many texts for this benediction, beyond the one in Seder Rav 

Amram. and the example in i\tlachzor Vitry, together with the several references to saying 

verses of Tzidduk haDin, leads me to agree with Ruth Langer that perhaps Tzidduk haDin 

was a rubric for verses from scripture, which began with the three from the story in 

Avodah Zarah 18a about Rabbi Hanina and his family. Langer says: .. Geonic (post 

Talmudic early medieval) texts indicate that the prayer has taken its current form as a 

florilegium of biblical verses. This is a typical literary form for liturgies of this period .... 

However, it is typical of Jewish liturgy of this period to assume that people could 

compose appropriate texts on their own as needed. "88 

This is similar to Hoffman's hypothesis that the sheva brachot was once a 

category of blessings, and that it only became fixed much later. Perhaps Tzidduk haDin 

became a fixed prayer as written siddurim became more available. The development of 

printing made it possible for more people to acquire texts which became standardized. 

Thus, when Rav Natronai says we utter verses of Tzidduk haDin, he may have meant an 

impromptu and spontaneous utterance based on or beginning with the three verses from 

Avodah Zarah 18a, and continuing in accordance with the ability of the speaker, similar 

to the examples in Machzor Vit,y. Rav Hai says something similar: "And there are those 

who say Birkat Rekhava. several verses of Tzidduk haDin and every one adds according 

to his wisdom and in Savel there is no such custom as Birkat Rekhava. "89 

The Ramban, in his discussion of what was done in earlier times by ·'Rabboteinu" 

describes the custom of reciting Tzidduk haDin only after the grave was covered over and 

88Langer at fn. 18, citing Kraemer at p. 136. 
89Lewin, Ketubot (1938), p. 33 at the bottom, par. 110; need to check punctuation of text 
with Larry because it reads as if there is a word missing .. 
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the attendees had withdrawn some distance from it. It was then followed by a recitation 

of the Kaddish. 90 This order makes sense because Tzidduk haDin is composed almost 

entirely of verses and phrases from the Tanakh, and Kaddish ordinarily follows words of 

Torah. 

Tzidduk haDin reiterates the theological themes we saw in Asher Yatzar Etkhem: 

God's power and control. as well as God's justice and mercy. It speaks of a just 

accounting. and rewards in accordance with one's deeds. Tzidduk haDin expresses our 

acceptance that life and death are solely in God's hands. 91 It is also a plea for mercy and 

expresses a hope that God's wrath will be turned aside from those who are left behind. 

Tzidduk haDin acknowledges that we cannot understand why we die, and pleads with 

God to spare those who remain. It also asserts our trust in God, as well as our dependence 

on God. 

Tzidduk haDin does not specifically mention resurrection of the dead- t 'khiyat ha 

metim - perhaps because the texts come from the Tanakh, which does not really contain 

such a concept.92 It is possible, however, to see how its pleas for reward based on merit 

can be read to refer to resurrection and reward in the afterlife. During the Talmudic era, 

death was believed to be a form of punishment: the wicked die young, and, as Kraemer 

says "the exit of the soul is believed to be difficult, even tumultuous, and perhaps, 

painful. The composure of pre-death is displaced before the agonizing experience of 

death."93 The accounting of the soul will consider the suffering caused by death itself. 

90Ramban, Tora/ ha Adam, p. 153. 
91 Kraemer, pp. 35, 40. 
92See, generally Gillman, Neil, The Death of Death: Resurrection and Immortality in 
Jewish Thought, Jewish Lights Publishing (Woodstock, Vt.: 2000) 
93 Kraemer, p. 73. 
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Kraemer states. "[s}uffering is viewed as a means of effecting atonement and death. as 

the most extreme and final suffering. is thus thought a powerful (perhaps, the most 

powerful) force for realizing personal atonement."94 

4. El Mu/ei Rachamim 

Once the deceased has been laid in the grave and covered with earth, the onen has 

become an ave/. The Mishna teaches that we now turn to comforting the mourners. A 

more recent tradition, however, postpones the moment when we turn away from the 

deceased until the Memorial Prayer, El Malei Rachamim, has been recited or sung. We 

must beseech God for mercy specifically for the loved one we have just laid to rest. 

Goldin frames the actual burial of the body of the deceased between two texts. 

First, he has us recite the Tzidduk haDin, which as we have seen can be recited either 

before or after the actual interment,95 and then he specifies that "the Rabbi or the Reader" 

recites the El Malei Rachamim.96 Baer does not include El Malei Rachamim in his text 

for the Tzidduk haDin service. It does appear in Hertz's Authorized Daily Prayer Book. 97 

Although this thesis analyzes only the burial liturgy included in HaMadrikh, we 

should note that a funeral may occur in two parts: first, a service at a chapel or sanctuary, 

either at the cemetery grounds or elsewhere, and second, the graveside service itself. In 

HaMarikh, El Malei is recited both at the chapel service and at the graveside service. In 

her discussion of the chapel portion of the service, Langer says: 

94Kraemer, p. 73. 
95 Y.D. siman 376. 
96Goldin, p. 128. 
97Hertz,, Joseph H., ed. and trans., The Authorized Daily Prayerbook, Bloch Pub. Co., 
(New York: 1948), cd rom ed. 
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The funeral (sic) concludes with the chanting of a prayer. 

· El Mal 'ei Rachamim (God full of Compassion}, apparently 

of late-medieval, kabbalistic origin, but today the standard 

prayer for the dead, recited on all formal occasions of 

remembrance. 98 

Eisenstein knows the prayer. calling it "tejillah l 'nishmat hamet" - prayer for the 

soul of the dead.99 He describes El Malei Rakhamim as the prayer that is said at the 

cemetery after Tzidduk haDin or whenever one visits the graves of the dead. 100 

Interestingly, in his description of the "Seder ha 'k 'vurah" he makes no mention of the 

recitation of El Malei Rachamim after Tzidduk haDin. 1°' Hoffman describes the origins 

of El Malei Rachamim only very briefly, as a liturgical reaction by Polish Jewry after the 

Chmielnicki massacres by the Ukrainian Cossack nationalist army. 102 These pogroms 

resulted in the decimation of the Jewish communities in the Ukraine. The prayer was 

included in the first modem Memorial Service in the Hamburg Reform prayer book of 

1819. 103 Kohler and Dembitz mention that El Malei Rachamim is recited in many places 

on ordinary Sabbaths, after the Torah and Haftarah readings. 104 

According to Sylvie Anne Goldberg, El Malei Rak.hamim has antecedents that 

predate the 17th century, dating at least to the era of the Crusades and perhaps even 

98Langer, text at footnote 15; her footnotes omitted. 
99Eisentstein, David Judah, Otzar Dinim u 'Minhagim, Hebrew Publishing Co. (New 
York: 1917) , p. 16. My translation. 
iooEisenstein, p. 16. 
101 Eisenstein, p. 354. 
102Hoffman, Lawrence, Gates of Understanding 2: Appreciating the Days of Awe, Central 
Conference of American Rabbis (New York: 1984), at pp. 148~149. 
103Hoffman, Gate of Understanding, pp. 148-149. 
104Kohler, Kaufmann, and Dcmbitz, Lewis N., '"Hazkarat Neshamot," The Jewish 
Encyc/opeidia, at www.Jewishencyclopedia.com. 
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earlier. 105 She asserts that the practice ofreciting prayers for the dead may go back as far 

as the 2nd century of the Common Era. 

After the Crusades. "it became customary to read the list of names of victims of 

the persecutions .. , preserved in a Memorbu,·h. to6 Goldberg argues that the Memorbuch 

became a vehicle for preserving not only names, but also local customs, "the 

communities' mnemonic device par excellence, gathering to itself all of the local 

particularities of the Jews. " 107 She asserts that the oldest Memorbuch dates to 1600, and 

that such books proliferated between 1650 and 1750. Joseph Jacobs, however, posits that 

"the earliest memor-book (sic) extant is that of the community of Nuremberg" which 

dates to 1296 and "is so complete that it must have had predecessors which served as 

models for it."108 These books were tak~n by Jewish migrants on their wanderings, a 

portable compendium of the customs and liturgies of their lost communities. 109 

Jacobs describes the contents of the Memorbuch ofNuremburg as including a 

history of the persecutions, a martyrology, and among various prayers, 

the prayers, found in nearly all the memor-books (sic), for the 

souls of the spiritual heroes of Israel and of individual benefactors, 

and the prayers for the dead (yizkor), in Hebrew and Old French, 

for the individual martyrs and the persecuted communities.110 

105Goldberg, Sylvie Anne, Crossing the Jabbok, Carol Cosman, trans., Univ. of Cal. Press 
(Berleley: 1989), p. 38. 
106Goldberg, p. 3 7 
107 Goldberg, p. 3 7. 
108But see, Jacobs, Joseph, "Memor Book''. Jewish Encyclopedia, at 
www.Jewishencyclopedia.com. 
109See Goldberg. p. 38. 
110 Jacobs, "Memor-Book, "www.JewishEncyclopedia.com. 

35 



Thus. we see that the practice of reciting prayers in honor of the dead is very old, 

and that forms existed before the 17th century. Nevertheless. the source text for El Malei 

Rachamim is preserved in Amudei ha-Avodah, 1648, and could not have been introduced 

in this form. any earlier. 111 

The development of El Malei Rachamim was also heavily influenced by the 

Kabba/ah. 111 Goldberg says that the Kabba/ah had a formative impact on the 

development of our death rituals from the 16th century onwards, particularly through the 

development of burial societies. 113 She says: "The center of this new mortuary liturgy 

developed in and expanded outward from Italy with the work of Aaron Berachia of 

Modena: the Ma'avar Yabbok.." 114 The Ma'avar Yabok includes a service for burial, 

which contains a similar prayer for mercy on the soul of the deceased, with space to 

insert the name of the deceased. 115 The Zohar is frequently cited in the mortuary books of 

this period (17th century) "to explain, comment on, or establish the rituals" of many 

Jewish burial practices.''' 16 

Heilman~ who appears to agree with Goldberg, understands the El Malei 

Rachamim to be, 

(l]ike so much else that marks the way Jewish tradition deals with 

death, ... steeped in the mysteries of Kabbalah, depicting the dead 

as departing on "the wings of the Shechina," the Godly Spirit, to be 

111 A copy of the text was provided to me by Dr. Hoffman. 
112Heilman, Samuel C., When a Jew Dies: The Ethnography ofa Bereaved Son, 
University of Cal. Press (Berkeley: 2001), pp.72-118, at p. 95. 
113Goldberg. p. 90 and ff. 
114Goldberg.p. 88. 
11 s Berachia, Ma 'avar Yabbok --- find title page in my mess. 
116 Goldberg, p.117 
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•'hidden forever in the secret of her wings'' and "bound up in the 

bond of life" in '"the Garden of Eden," where the deceased will at 

last find "a peaceful rest." Few who listen to these words, even 

those who understand the Hebrew, can fully comprehend them, 

although the notion that one yearns for a '"peaceful rest" implies 

that the journey is something other than peaceful or restful. This 

mystery helps tum the prayer, even for those who can follow the 

words, into something bordering on incantation, yet another reason 

the El Maleh Rachamim (sic) looms so large in the encounter with 

death which remains, after all, the greatest of all mysteries. 117 

In fact, we will see below that some of the customs that are performed at the end of the 

burial service were originally incantations or actions intended to ward off demons and 

evil spirits associated with death. 

Although Lamm does not include El Malei Rakhamim in the text for the burial 

service, he does include it as part of the "'Funeral Service," namely, the chapel or other 

service that takes place before the deceased is escorted to the cemetery. He refers to it as 

the "Memorial Prayer," and his only comment is that although it is not technically a 

lament, it is a prayer specifically "in (sic) behalf of the dead." 118 Unlike any of the other 

prayers said during a funeral, El Malei Rakhamim is not only specifically on behalf of the 

dead. but is on behalf of a specific deceased. Having recited an almost creedal statement 

of acquiescence to death as judgment, our liturgy has added an unabashed plea for mercy 

117Heilman, p. 95. 
118Lamm, Maurice, The Jewish Way in Death and Mourning, Jonathan David Publishers 
(New York: 1969), pp. 36-75, at p. 49. 
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for the deceased, invoking the presence of the Shekhinah. and acknowledging. as 

Heilman puts it. "the mystery of death.'' 

5. Psalm 99 or Psalm 16 

The use of Psalms has penetrated into every aspect of Jewish liturgy 119 and the 

use of Psalms at funerals is common, if not ubiquitous. Klein tells us that although 

'"[t]here is no standard or fixed service for funerals ... all prayer books and rabbis' 

manuals have a fonn. While there are many variations, they all have certain elements in 

common. . . . The form generally followed at home, and in most cases at the funeral 

parlor as well. is to recite a Psalm, read a scriptural passage, and chant the memorial 

prayer, [£/ Malei Rachamim]. "120 Despite this detailed description, I did not find any 

mention of the use of Psalms at the graveside in any of the sources considered for this 

thesis. I suspect that the use of Psalms could have been discussed in connection with the 

rituals of the processional to the cemetery and the eulogy, however, which I did not 

review. 

Because they are not required or specified by the tradition, the officiant decides 

which Psalms to use and where to use them. In our case, Goldin chose Psalm 99 at this 

point in the service (although he adds other Psalms further on). Rozenberg and Zlotowitz 

consider Psalm 99 to be "the last in a series of ,Psalms beginning with Psalm 93," and 

"where the main theme celebrates God's kingship 121 • The Psalm speaks of God's 

119Rabinowitz, Louis Isaac,"," Encyclopedia Judaica, cd ram ed. 
12°Ktein, Isaac, A Guide to Jewish Religious Practice, The Jewish Theological Seminary 
of America (New York: 1979, 1992), p. 279. 
121 Rosenberg, Martin S. and Zlotowitz, Bernard M., The Book of: A New Translation and 
Commenta,y, Jason Aronson Inc. (Northvale, N .J.: 1999), p. 615. 
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supremacy. awesomeness.justice and compassion. This explains Goldin's choice. as 

Psalm 99 expresses many of the themes of the other texts used in the funeral. 

Psalm 16 echoes many of the same themes. It also expresses the joy of being in 

God's presence. 121 In his commentary on Hertz's All!horized Daily Prctyer Book, Israel 

Abrahams understands the Psalmist to be expressing the conviction that •·the path of life" 

refers to the immortality of the soul, and is thus appropriate for a funeral. 123 Psalm 16 

contains the phrase '"shiviti Adonai / 'negdi !amid, " which can be translated as '"I have set 

Adonai continually before me."124 Although a complete analysis of the language of the 

selected Psalms is beyond the scope of this thesis, it is obvious that the words of verse 

ten, "You (God) will not abandon me to Sheol, or let Your faithful one see the Pit," will 

resonate with those standing at the edge of a grave. peering into the "chasm" gaping 

before them, a "chasm of undefined, unstructured experience, which Victor Turner 

defines as liminality. 125 

6. Kaddish It 'khadata 

This version of the Kaddish prayer, also referred to as the Burial Kaddish, 

contains additions that specifically refer to resurrection of the dead and to the restoration 

of Jerusalem. 

Although Elbogen tells us that we "find Kaddish connected with the week of 

mourning already in Soferim, where it was to be recited in the mourner's home after the 

122Rozenberg, p. 75. 
123 Abrahams, p. 228. 
124see, e.g., Rozenberg. [can you be more specific?] 
125In Hoffman, Lawrence A. Beyond the Tex!: A Holistic Approach to Lilurgy, Indiana 
Univ. Press (Bloomington 1989), p. 42. 
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recitation of a benediction.''126 the earliest text I found is in Amram, at section 155. 

Amram states that after the burial of the deceased is finished, and after one has said 

Tzidduk haDin, the Shaliakh says the Burial Kaddish. 127 Amram's version is slightly 

different from the versions found in later texts. 

This form of Kaddish is also found in the Geonic material, where Rav Hai says 

that after we have recited verses of Tzidduk haDin and have "haspidut al ha kever 

(which may mean eulogized, but because it is over the grave, and not the met I believe it 

means mourned or lamented at the graveside) we say this Kaddish, and a version of the 

text of the Kaddish Itchadata is set out. 128 

In his discussion of the post-Talmudic development of our funeral rituals, 

Kraemer posits that the Geonim needed to explain the use of the Kaddish in connection 

with burial because it had not previously been associated with burial. It was, and still is, 

recited after speaking words of Torah. Kraemer quotes Rav Natronai, who says: 

You should know that Kaddish, that is "yitgadal .... ," we 

have not found it at all [that it should be recited] by [the 

side of the] deceased, but only after the eulogy or the 

zidduk ha-din (sic), for any place where there are words of 

Torah, we respond after them [by saying] "Amen, May His 

great name .... " 129 

126Elbogen, lsmar, Jewish Liturgy: A Comprehensive History, Jewish Publication Society 
(Philadelphia: 1993 ), p.8 I Elbogen cites to Soferim, 19: 12, although I could only find it 
in I 9: 10. 
127Seder Rav Amram, p. 167. 
128Lewin, Mashqin, vol. ?? 1931, p. 41. 
129Kraemer, p. 137. 
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After verses of Torah. a form of Kaddish is recited which expresses the hope born 

of belief in t 'khiat ha metim and olam haba: that resurrection will someday be realized. 

In Kraemer's words: "[eJvidently. upon turning from the just-inhumed deceased, the 

mourner turns his or her attention to resurrection, which itself is but one part of the 

awakening of the World to Come."130 

Maimonides refers to a fonn of the Kaddish which has the same first paragraph as 

our fonn of the burial Kaddish, but he calls it Kaddish deRabhanan. In his comment, he 

states that this Kaddish is used after study, as our present Kaddish deRabbanan is used 

today. 131 Apparently, this is still the practice in Eastern communities, but "Western 

custom has reserved it for burials."132 

In contrast to the Rambam, Machzor Yitry refers to and lays out text for a Kaddish 

L 'itchadata in the section on Hilchot Ave/, the Laws of Mourning. 133 The Ramban, in the 

Torat Ha 'adam, also lays out a text for this fonn of Kaddish, to be recited away from the 

graveside, after the grave is covered over or filled up. 134 

The Tur lays out a text in Y.D.376, and the Shu/khan Aruch, in Y.D. 376:4 uses 

identical language. It is difficult to detennine if Caro is reporting the custom in his own 

time, or that of the Tur. 

Volumes have been written on the history. development and meaning of the 

Kaddish. Elbogen135 explains that the rabbinic rule was that "every sennon had to end 

130Kraemer, p. 137. 
131M.T. Hilchot Tefillah, Nusach hakadish, Sefer Ahavah, Touger,p. 245. 
132 Adler, Cyrus, Kohler, Kaufmann. Eisentstein, J.D, and Cohen, Francis, "Kaddish," 
Jewish Encyclopedia, www.JewishEncyclopedia.com, 12/6/2005. 
133Machzor Vitry, p. 247. 
134 Ramban, p. 155. 
135 Elbogen, pp 80-84 
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with words of consolation -- that is, references to the messianic age - and some preachers 

added another short prayer to these eschatological petitions for the sanctification of the 

name of God and for the coming of the kingdom ofGod."136 Jn his description of the 

history of the Kaddish, Elbogen continues, 

It was considered to be appropriate for mourning ceremonies 

because of the eschatological petition at its beginning; the 

sanctification of the name of God and the coming of God's 

kingdom are intimately connected, especially in the prophet 

Ezekiel, with resurrection; and doubtless the word consolations 

was understood as relating to the comforting of mourners. To these 

real coMections was added the mystical conception that the 

recitation of Kaddish has magical powers to influence the living 

and the dead, and even the response "Amen" after the Kaddish was 

supposed to have power to influence the divine decree. 137 

We also learn that the responsibility of sons to act on behalf of their parents' 

souls, which is associated with a legend about Rabbi Akiba138, became associated with 

the custom of Yahrtzeil which originated, Elbogen says, in Gennany. 139 Elbogen goes on 

to say that "none of the early law codes, including the Shulhan 'arukh, (sic) knows of any 

binding precepts in connection with [the recitation of Kaddish during the year of 

mourning] but what religious law left optional, religious feeling made sacred ... " 140 

136 Elbogen, p. 80. 
137 Elbogen, p. 82 
138 Elbogen, fn. 8 at p. 82, citing Tana deve e/iyahu zuta, 23, § 17, 
139 Elbogen, p. 82. 
140 Elbogen, p. 82 
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We can see the obvious connection between the themes of the Kaddfa·h and the 

themes expressed by the other texts of the funeral service. From the point of view of the 

rabbis. there could not have been any greater consolation than to utter the words that 

embody the hope represented by resurrection and the coming of God's Kingdom. 

7. Nichum Ave/im: Standing in Rows 

One of the major tasks of the funeral has now been accomplished. The body of the 

deceased has been disposed of with dignity and in conformity with, we assume, the 

traditional principles and values of the community. The moment has come for us to find a 

way to leave the dead behind. We must begin the return back to the world beyond the 

liminal space of the cemetery, back to the world where the dead and the living do not 

interact, the boundaries between life and death are not permeable and the distinctions 

between the dead and the living seem sharp. 

Hoffman tells us that in all likelihood. as part of "the normal burial procedure" of 

the Mishnaic period, before those attending were dismissed from the graveside, they 

"stood in a row." 141 In our Mishnaic text, M.M.K. 3:7, we learn that during a festival, 

certain funeral practices were prohibited, but other funeral practices were still done: 

And we don't say the Birkat Avelim during a festival, but we do 

stand in rows and we comfort and we dismiss the multitude. 142 

This custom of standing in rows and offering comfort to the mourners dates back 

at least as far as the Mishnaic period. It is discussed in Berakhot 18a, and Langer points 

out that it was considered important enough to discharge participants from their 

141Hoffman, Rites, p. 228. 
142My translation. 
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obligations ofreciting the 5,'hema and the Te/ii/ah. J.JJ And in Sanhedrin 19a we find a 

discussion of whether the mourners stood in a row and the guests passed them by to offer 

comfort, or if the guests stood in a row and the mourners passed them by. Kraemer tells 

us that the Tosefta, at T. Ber. 2: 11, states that two lines of comforters should address the 

mourners as they leave the grave. 144 

Although Seder Rav Amram makes no mention of the custom of standing in rows, 

the Geonim knew of it. Rav Hai describes the different customs in different locales. He 

says that in some places the mourners pass the people and in others the people pass the 

mourners, but '"in Babylonia we do not stand in the line except for a great sage, in which 

case the sages pass before them [the people] in a line and the entire people stands." 145 

In Lewin, the Geonim consider what is meant by Birkat Rekhava. 146 Rav Hai 

describes a ritual he calls Birkat Rekhava, which includes sitting and standing. 

The mourners, he says, are comforted during the times the people are sitting, but he says, 

"the people then formed rows around the mourner which is when the mourner would 

wrap his head, and, he was told, his mourning had officially begun." He continues, "and 

there are those who say Birk.at Rekhava - several verses of Tzidduk haDin and every one 

~dds according to his wisdom, and in Bavel there is no such custom as Birkat 

Rekhava. "147 This ritual of comfort was known, but no longer practiced. 

In M.Q. 3:7 we learn that the liturgical purpose of standing in line was to comfort 

the mourners: "we stand in line and we comfort" - u 'minachim. This custom is called 

143Langer, at fn. 12. 
144Kraemer, pp. 40-41. 
145Kraemer, p. 135, citing Lewin 1931:42-3. (Tractate Mashqin). 
146Lewin, Kerubot, p. 33. 
147Lewin, Ketubot (1938), p. 33 at the bottom, par. 110. 
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nichum avelim. ,.,.~ Hoffman points out that the practice of standing in rows is coupled 

with the offer of words of comfort by those gathered with the immediate mourners. Was 

the comfort derived from being surrounded by the community or from the words offered? 

What words could comfort the mourners when they are tearing themselves away from 

one whom they perhaps loved. but whose loss will in any event represent. like the keriah, 

the rending of their clothing, an ineradicable scar on their lives? 

The Rambam' s description of standing in rows includes the words of comfort 

offered to the mourners. In M.T. Hi/. Ave/, 13:1 he states: 

1. How are mourners comforted? After the deceased is 

buried. the mourners gather together and stand at the side 

of the cemetery. All of those who attended the funeral stand 

around them. line after line. . ... 

2. The mourners stand at the left side of the comforters and 

the comforters pass by the mourners one by one and tell 

them .. May you be comforted from heaven." 149 

Although the Ramban indicates that he knows the custom of sitting and standing 

after the burial, he does not mention standing in rows. His description in Torat ha-Adam 

of the funeral practice in his own time is very brief: burial, taking off one· s shoes. and 

Kaddish. 150 The Ram ban says that b 'doroteinu, in our generation. insofar as all of these 

customs are merely permitted, and none of them are obligatory, their performance 

148Eisenstein, "Nichum Ave/im," pp. ???? 
149Maimonides, Mishneh Torah, Sefer Shoftim: The Book of Judges, Rabbi Eliyahu 
Touger, trans., Moznaim Pub. Corp, (Jerusalem: 2001 ), p. 478 (footnotes omitted). 
150Ramban, Torat haAdam, p. 1 S3. 
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depends on the customs and practices of the community. Achshav, now, he says, they 

only observe the very simple graveside rites described above. 

It seems that the Tur also knows of the custom of standing in rows, but, like the 

Ramban, tells us that it is no longer customary in his day and reiterates the Ramban's 

discussion of the practices and brachot being merely reshut, permitted, and not 

obligatory .151 Joseph Caro agrees. 152 

Although the writers of our codes seem to indicate that the practice of standing in 

rows had been lost, we find it included in contemporary funeral liturgies. Goldin directs 

those present at a funeral to form rows and recite: '"May the Omnipresent comfort you 

together with all the mourners of Zion and Jerusalem."153 The authority he cites for the 

practice is Eisenstein, however, under the entry for nichum avelim. The practice, though 

not obligatory, may never have been discontinued, although it is impossible to know. 

Baer makes no mention of standing in rows, and neither does Shlomo Ganzfried in his 

Kitzur Shu/khan Aruch. 154 

The presence of those standing in rows, almost physically directing the mourners 

away from the grave, is part of the comfort being offered to the mourners. But the words 

~eing spoken demonstrate that in the Jewish tradition, comfort can come only from 

Heaven. 

8 and 9: Plucking Grass or Throwing Dirt and Hand Washing 

151 See also Kraemer, p. 139. 
152S.A. 376:4. 
153Goldin, p. 134, citing Tur Y.D. 376. 
154Ganzfried, Rabbi Shlomo, Kitzur Shulchon Oruch: The Classic Guide to the Everyday 
Observance of Jewish Law, vol. II, ed. and trans. Rabbi Eliyahu Touger, Moznaim Pub. 
Corp. (New York: 1991 ), (orig. pub!. 1864), p. 745; references are to chapter 199 on 
burial and departing the cemetery. 
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The mourner has been escorted away from the grave with words of comfort. It is 

now time for the others who have attended the funeral to leave the beil hak 'vurah, the 

home of the dead. A number of what Kraemer calls "exit" rituals appear in our texts. 

These include plucking up grass or dirt and throwing it over one's shoulder or rubbing 

one's hands with dirt, and then washing one's hands, together with reciting certain verses 

or whole Psalms, or both. 

Goldin tells us "When about to leave the burial-grounds, it is customary for the 

people to pluck some grass and throw it behind their back saying: 'He remembereth that 

we are dust. '"155 Goldin adds: "This custom is symbolical (sic) of the resurrection of the 

dead, in accordance with that which is written • And may they blossom out of the city like 

grass of the earth. '" 156 They should then wash their hands. 157 After washing their hands, 

they recite the following verse: 158 

He will destroy death forever; the Lord God will wipe away 

tears from all faces, and He will remove from all the earth 

the rebuke of His people; for the Lord hath spoken it. 159 

Baer also includes directions for the plucking of grass by everyone upon leaving 

the cemetery. They are then to recite Psalm 72: 16: "and they will sprout like grass from 

the land," and "He remembers that we are dust" from Psalm 103:14. 

These practices appear as early as the Geonic period. 160 While Rav Hai does not 

mention plucking grass or washing one's hands, he does know of the custom of wiping 

155Psalm 103:14. 
156Psalm 72: 16. 
157S.A. Y.D. 176:4 and Beer Heteb. 
158Isaiah 25:8. 
159Goldin, p. 134. 
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one's hands with dirt. but he says that this custom was never observed in Babylonia. t61 

Rav Pahoi responds to a question about whether hand washing after a burial is obligatory 

by saying that it is not. 162 

In the 11 th century, we find the Machzor Vitry states definitively that after the 

Kaddish d 'hu arid l 'itkhadata, every one picks up either dirt or pebbles (tzrorot) and rubs 

it or spreads them [on, one assumes. their hands] and says: .. He remembers that we are 

dust.'' and throws it behind him three times. in order to hafsik, which means to interrupt 

or stop. but here must be understood as creating a boundary. between themselves and the 

dead. Rav Simhah states that "there are those who pluck grasses of the soil and say 'they 

will sprout like the grass of the field."' 163 

The Ram ban has read about these customs in the work of the Geonim. He agrees 

with them that the correct explanation is that it reminds us of the three elements in the 

Biblical ritual of purification: the ashes [of the red heifer], the hyssop and the water, 

which would purify us from the ritual impurity created by the contact with death. 164 

The Tur knows of all of these practices, having read the Geonim 165 and he 

understands both of the alternative explanations, that is, that these customs are 

reminiscent of the purification ritual and that grass reminds us of resurrection. However, 

he mentions none of these practices in his description of what is done in his own day. 

Both the plucking and throwing of grass and dirt are described as part of the funeral ritual 

in S.A. Y.D. 376:4, as well as the washing of the hands afterwards. 

16° Kraemer, p. 136. 
161 Lewin, Mashqin, pp. 41-42. 
162Lewin, Mashqin, pp. 41-42. 
163 Machsor Vitry, pars. 279 and 280, at p.247. 
164Ramban, pp. 155-156. The ritual of the red heifer is found in Numbers 19. 
165See Tur Y.D. 376, 
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Kraemer interprets all of these exit rituals as intended to protect the mourner from 

•·the dangers of death. 166 They are. he says. intended to remind the One who made us out 

of dirt and clay to protect us from danger and destruction. This comports with those who 

describe the cemetery as a place filled with the dangers of demons who lurk there, eager 

to attack the living when they are most vulnerable. Both Abramovitch and Heilman 

describe the Rabbinic and Kabbalistic beliefs about the demons who lurk at the cemetery. 

These demons were believed to have been the offspring of Lilith and the nocturnal 

emissions of those deceased (from when they were still alive) who lay buried there. 167 

Whether we believe in demons or interpret them to represent our fears about death and 

mortality, we can understand the need for a ritual which helps us withdraw from the 

world of the dead. 

10. Recitation of Psalms 90: 17 and 91 ( Yeshev B 'seter Elyion) 

Goldin adds one last set of readings to his funeral service: Psalms 90: 17 and 91. 

Elbogen explains that Psalm 91 follows the Amidah recited before Havdalah, and is 

introduced by Psalm 90: l 7, which together form a liturgical unit. 168 In Beyond the Text, 

Hoffman discusses at length the liminality of Havdalah. 169 At the end of the funeral, 

another extremely liminal time, we have turned our backs on the world of the dead, have 

washed our hands, and have recited Isaiah 25:8. With Psalm 90:17, we now ask God to 

bless "whatever Israel undertakes to do in daily life ... for blessing and prosperity.'' 170 

Having completed our obligations to the dead it is once again time to return to our own 

166 38 Kraemer, p. 1 . 
167See Abramovitch, pp. 85-92, and Heilman pp. 107-108. 
168Elbogen, p. 102. 
169 Hoffman, Beyond The Text, pp. 42-45. 
170Rozenberg, p. 573. 
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lives. A return to life is a return to hope. Our source of hope is God. Goldin then adds 

Psalm 91, known in the Talmud as .. The Song of Plagues." 171 The rabbis discuss the 

effectiveness of chanting verses from this Psalm as protection, especially before going to 

sleep at night, a time they believed was fraught with danger from demons and spirits. 172 

Goldberg tells us that Psalm 91 is known as the ••famous Shir Shel Pegu 'im." 

Associated with the customs of sitting and standing seven times after the burial, Goldberg 

quotes Aaron haCohen of Lunel, an eminent 14th century doctor, who wrote that this 

Psalm is "the chant against demons" is said to banish evil spirits, and is recited when one 

stands up, which disengages us from evil spirits as well as from demons. 173 

Abramovitch cites Trachtenberg's Jewish Magic and Superstition: A Study in 

Folk Religion for the proposition that the dying were pictured as surrounded by "evil 

spirits waiting to pounce," and ''that demon spirits were thought to try to gain possession 

of the corpse in the period between death and burial."174 Among the rituals "designed to 

guard against such demon attacks" included the recitation of Psalm 91, an "antidemonic 

chant."175 Both Lamm and Klein actually describe the use of this Psalm during the seven 

stops made during the processional to the cemetery. another fitting place for an 

ii:icantation against the demons that may be encountered at the habitation of the dead. 176 

Goldin ends his graveside service with Psalm 91. The living must disengage from the 

171Rozenberg. P. 573; citing Shev. 15b. 
172See, for example, Hoffman, Lawrence A., The Canonization of the Synagogue Service, 
Univ. of Notre Dame Press, Notre Dame. Indiana, 1979, p. 78. 
173Goldberg, p. 203. 
174Abramovitch. p. 89. 
175 Abramovitch, p. 89. 
176See Lamm, p. 61 and Klein, p. 281. citing S.A.Y.D. 358:3 ••;n Rama," that is, 
described in Isserles. 
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dead and somehow cross back over from the dangers of that liminal space to the more 

familiar world of the living. 

Goldberg points out that as our beliefs change, our understanding of our sacred 

texts change. In all likelihood. Goldin included this psalm not as an actual incantation 

against demons and spirits, but rather as a final admission of our vulnerability, and the 

acknowledgment of our yearning for the protection of a mighty, outstretched arm. 
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Chapter Three: Zikaron: A Theology of Personal Memory 

A. Comparison of Various Funeral Liturgies 

1 discussed the historical development of the texts and customs of the traditional 

funeral service in HaMadrikh in Chapter 2. In this chapter, I review how the funeral 

liturgies found in the rabbis' manuals of the three progressive streams of Judaism differ 

from the traditional version in Goldin. I also discuss some of the differences among 

them. 177 It is my contention that, as I described in the opening chapter, the "progressive" 

or "'liberal" streams of Judaism have rejected Tzidduk haDin and the theology it 

represents: resurrection of the dead to life everlasting in the a/am haba. Instead. the 

progressive liturgies demonstrate that a new afterlife of personal memory has taken its 

place. 178 

It is important to note that although I continue to use HaMadrikh as the model for 

the traditional funeral service, differences exist even among the versions included in 

other contemporary, traditional sources. The versions in Baer and Birnbaum179 differ 

from Goldin and each other. Baer omits El Malei Rachamim and all of the Psalms except 

the single verses said when throwing grass and hand washing. Baer includes Kaddish 

Itkhadata and the words of comfort spoken for nichum avelim: Hamakom y 'nachem 

etkhem b 'tokh sh 'ar aveilei tzion virushalayim, but makes no mention of standing in 

rows. 180 Birnbaum includes Tzidduk haDin, Kaddish Likh 'data, 181 (which he calls the 

177 A side by side comparison of the texts included or omitted in the four Rabbis' Manuals 
is included as Appendix IV. 
178The Rabbi's Manual for Conservative Movement also provides an alternative to 
Tzidduk haDin, which I believe has theological implications. 
I79Bimbaum, Philip, trans., Daily Prayer Book, Hebrew Publishing Co. (New York: 
1949, 1999), pp. 736-740. 
180 Baer, pp. 586-588. 
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"Mourner's Kaddish" (sic)), and the hand washing ritual, accompanied by the verses 

from Isaiah 25:8; Psalms 144:3-4, 90:6, 12, 37:37, 49:16, 73:26; and Ecclesiastes 12:7: 

"He will destroy death forever; the Lord God will wipe away tears from every face, and 

will remove from all the earth all insult against his people; for the Lord has spoken.''l82 

Maurice Lamm discusses the halakha of the traditional funeral ritual in his widely 

respected book, The Jewish Way in Death and Mourning. 183 Lamm does not mention 

Asher Yatzar Et/chem in his description of the funeral service, although he does provide 

other Hebrew texts and his own commentary. 

The differences among the various traditional funeral services serve to underscore 

the anomalous nature of the funeral liturgy. Langer points out that because traditional 

Judaism is extremely liturgical, "the lack of specific halakhah scripting the funeral is 

exceptional on all counts." 184 

The funeral liturgies of the progressive movements all provide an option for a 

chapel service. They also include additional readings for both the chapel service and the 

181This reflects the Hebrew spelling in Birnbaum. Baer uses '"Lit 'khadata." p. 588. Baer 
explains that "Lil 'khadata" is found in Ashkenazi versions, including the Levush. Amram 
and Rambam both use a variant of "atid / 'khdata. " Baer points out that /ikh 'data, is in 
the pie/, and lit 'khadata is in the hitpa 'el. He says that in the pie/, it means that God will 
renew the world in the future; that is how Birnbaum translates it: "the world which he 
will renew." Birnbaum, p. 738. In the hitpael, Baer asserts, the verb must be read to mean 
that the world is to renew itself in the future" (p. 588). Insofar as the verb here is 
reflexive, the hitpae/ contains a self-referring meaning. It could also distinguish renewed 
as in restored as of old (Alkalay, p. 718) from renewed as in entirely new or recreated, 
which is how Hyman translates the hitpael form that he uses. As a Reform Jew, I prefer 
the reflexive sense, imputing responsibility to the world - that is humanity - to work 
toward our renewal, although it is doubtful that this is what Baer meant. He probably had 
in mind just the passive voice, meaning the world will be renewed -- by God. 
182Birnbaum, p. 740. 
183Lamm, Maurice, The Jewish Way in Death and Mourning, Jonathan David Publishers 
(New York: 1969), pp. 36-75. 
184Langer, at fn. 14. 
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burial service. which, as in HaMadrikh, enhance the service by expressing its themes 

with poetry that authenticates our experience by anchoring it in our tradition. Significant 

liturgical differences remain. however, among the model services provided by the four 

streams. For convenience. I list the ten elements of the traditional burial service, and then 

refer back to each one: 

1. Asher Yatzar Etkhem and 2. Gevurot 
3. Tzidduk haDin (haTzur Tamim Po 'olo) 
4. El Malei Rachamim 
5. Psalm 99 or Psalm 16 
6. Kaddish Itkhadata 
7. Nichum Ave/im: standing in rows 
8. Plucking grass: Psalm l 03: 14 and Psalm 72: 16 
9. Hand washing and Isaiah 25:8 
10. Psalm 90:17 and Psalm 91 (Yeshev B'seter Elyion) 

For obvious theological reasons, the non- traditional streams of Judaism do not include 

the Asher Yatzar Etkhem blessing. Though ha/akhically required upon entering a 

cemetery, liberal Jews find it hard to affirm the active will of God in bringing death, 

especially to children, and do not accept the notion of resurrection. 185 Furthermore, all 

three progressive streams offer interpretative versions of Tzidduk haDin. Moreh Derekh 

(Conservative)and Madrikh L 'Rabanan (Reconstructionist)offer both the traditional 

Hebrew version as well as an alternative, also in Hebrew. They also offer creative, rather 

than literal, English translations. Maglei Tzedek (Reform) provides an abbreviated 

Hebrew version as one of several alternatives to be read before the coffin is lowered. 

Interestingly, a revision of Asher Yatzar Etkhem, along with the Gevurol, is one of the 

alternatives for Tzidduk haDin. 

185For the purposes of this discussion, I treat Asher Yatzar Etkhem and Gevurot as one 
liturgical unit. 
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Another major difference between the versions provided by the three progressive 

streams and the traditional community is that the progressive movements offer Kaddish 

Yatom rather than the Burial Kaddish, either alone or as an alternative. In a popular book 

on Jewish death practices and mourning customs, Anita Diamant explains that: 

the nearly universal substitution of the Mourner's Kaddish 

[Kaddish Yatom] for the Burial Kaddish is done not so much for 

theological reasons as for practical and compassionate ones. Few 

people know the Burial Kaddish and many are unable to read it. 

Even more important, however, is the emotional comfort 

embedded in the sounds and rhythms of the Mourner's Kaddish, 

which most Jews associate with grief and comfort even if they 

cannot read it or do not know the words by heart. 186 

Diamant is right when she says that most people do not know the Burial Kaddish. 

She is mistaken, however, with regard to theology. We know that early in its history the 

Reform Movement rejected the doctrine of resurrection of the dead. 187 The Kaddish 

Lit 'khadata, with its specific reference to resurrection of the body, would certainly have 

been unacceptable. We know that American Reform actually changed the traditional 

Mourners' Kaddish itself, adding a paragraph in Hebrew based on the Hamburg prayer 

book of 1919, which, itself, was dependent on the Sefardi Hashkava rite. Washofsky 

reports, however that: 

186Diarnant, Anita, Saying Kaddish: How to Comfort the Dying, Bury the Dead, and 
Mourn as a Jew, Schocken Books (New York: 1998), pp. 81-82. 
187See, Meyer, Michael A., Response to Modernity: A History of the Reform Movement in 
Judaism, Wayne State Univ. Press (Detroit: 1988, 1990), at pp. 229, 235. 
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while the text of the traditional Kaddish Yatom focuses exclusively 

upon consolation and hope and does not mention death at all, the 

Union Prayer Book's version includes a paragraph which 

beseeches God's blessings upon the departed. This paragraph was 

frequently omitted in Reform synagogues, where congregants 

preferred to recite the more traditional text, and it does not appear 

in Gates of Prayer and Gates of Repentance. 188 

Washofsky is correct regarding the Hebrew which was almost never included. Many 

congregations did feature the rabbi saying the English version, usually after the recitation 

of the Hebrew. We shall see that the paragraph emphasizes memory. 

Theology did play a part in selecting the version of the Kaddish that would 

be included in the Reform Rabbi's Manual and, it is safe to assume, in the others 

as well. 

All four streams of Judaism include the chanting or recitation of El Malei 

Rachamim, often referred to as ''the Memorial Prayer.,,189 The implications are discussed 

below. 

In addition, the four streams provide a wide array of additional Psalms and 

readings to choose from so as to enhance the funeral service. This is not surprising, given 

that the reading of Psalms is completely optional. Among the other optional customs, 

including the plucking of grass, hand washing and standing in rows, it is interesting to 

note that only the traditional service includes the plucking of grass. Moreh Derekh omits 

188Washofsky, p. 201. 
I89See, e.g. Diamant, p. 157, Lamm, p. 48. 
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hand washing, Madrikh l 'Rabanan includes it as an option in its '"Resources Section,"190 

and Maglei Tzedek only refers to it in the notes, with the comment that "The custom is 

not generally observed in prevailing Reform practice."191 

By contrast. however, all movements include some mention of standing in rows 

and reciting "Hamakom y 'nac:hem etkhem b 'tokh sh 'ar aveilei lzion virushalayim. "192 

This is particularly of note because we saw that the Ramban, the Tur and Caro make no 

mention of this practice when describing what was done in their own time, although the 

Rambam does describe it. 193 I was not able to detennine whether the practice had been 

discontinued and then later revived, or alternatively, taken for granted that there was no 

need to mention it. 

B. From Din to Zikaron 

The traditional funeral liturgy expresses the rabbinic understanding of what it 

means to "escort the dead to the afterlife,'' 194 in which the rabbis believed. Hoffman states 

that "[f]or the Rabbis, the human self transcended earthly mortality."195 Most non

traditional Jews, however, no longer believe in an afterlife. This shift is reflected in our 

non-traditional funeral liturgies. 

Based on my comparison, we see a move away from the centrality of Tzidduk 

haDin, which expresses the rabbinical concept of death as judgment, and from Asher 

190Reimer, Rabbi Seth Daniel. ed., et al, Madrikh L 'Rabbanan: Reconstructionist 
Rabbinical Association Rabbi's Manual, The Reconstructionist Rabbinical Assoc. 
(Wyncote, Penn.: 1997), pp. D-1-R-6, at p. R-2. 
191 Maglei Tzedek, p. 251. 
192HaMadrikh, p. 134; Moreh Derekh, p. E-70; Maglei Tzedek, pp. 251 and 161-162 in 
notes; and Madrikh L 'Rabanan, p. D-26. 
193See, supra, pp. 45. 
194Abramovitch, p. 74. 
195Hoffman, Rites, p. 221. 
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Yarzar Etkhem, which represents the rabbinical belief in resurrection of the dead and the 

ultimate reunion of the body with the soul. Hoffman points out that "[ e ]xcept in very 

traditional circles, we find no assurances that death must emanate from a beneficent and 

omniscient God who takes us when the time is ripe but rewards us in the afterlife.''196 

Judgment and resurrection are not the focus of the liberal funeral liturgies. Nor do 

judgment and resurrection serve as a significant source of comfort to most mourners. 

In his essay "lmmortality,"197 Alan Arkush explains that Immanuel Kant had 

'"demolished" all proofs of the immortality of the soul, although, Arkush says, "he 

himself still adhered to the doctrine, identifying it as a postulate of practical reason." 198 

Arkush points out that Kant's continued belief in the immortality of the soul was rejected 

by the "great neo-Kantian" Hermann Cohen. Arkush says that: 

Cohen did not altogether repudiate the idea of the immortality of 

the soul, but radically transformed it. He maintained that certain 

biblical expressions for death . . .. reflect the biblical conception of 

immortality as 'the historical living on of the individual in the 

historical continuity of the people.' .... Ideally, the individual's 

hopes are not to be focused on his own fate after death, or even on 

the ongoing life of the nation to which he belongs, but on the 

progress of mankind as a whole. 199 

196Hoffman, Rites, p. 221. 
197 Arkush, Alan, "Immortality," in Arthur A. Cohen and Paul Mendes-Flohr, eds., 
Contemporary Jewish Religious Thought, The Free Press (New York: 1972), pp. 479~ 
482. 
198 Arkush, p. 481. 
199 Arkush, p. 481. 
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The Reform Movement was heavily influenced by the thinking of Hermann 

Cohen who "helped shift the focus of Liberal Judaism."200 Although Cohen's vision was 

messianic, Michael Meyer writes that "[f]or Cohen the focus and significance of 

messianism lay not in the infinitely distant goal, but in the unending task of moral 

improvement in human beings responding to the divine ideal."201 Cohen's influence 

helped propel the Reform Movement's development from "prophetic idealism" to a 

Judaism focused on social justice.202 

Cohen's messianic modernism, however, could not survive the impact of the 

Holocaust. Meyer reports that the Holocaust resulted in a "marked theological 

reorientation in the direction of more traditional views."203 The influence of Buber and 

Rosenzweig, in particular, resulted in the development of a "covenant theology" in which 

the covenant becomes the basis for an "open-ended dialogue between God and Israel. "204 

Eugene Borowitz articulates the ramifications of covenant theology this way: 

For some postmoderns the disillusion with messianic modernism 

validates a return to classic religiosity with God at its center, 

powering the recent rise of fundamentalism. But most postmodems 

intuit something different: a relationship between God and people 

that is less God-dominated than the traditional religions taught but 

also less people-centered than the moderns claimed. They sense the 

reality of a God who grounds our values yet makes room for 

200Meyer, p. 207. 
201 Meyer, p. 206. 
202Meyer, pp. 286-289. 
203Meyer, p. 361. 
204Meyer, p. 362. 
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human independence and calls human beings into an active 

partnership. 205 

When taken together, the cessation of belief in death as judgment coupled with an 

afterlife beyond time, and the adoption of seeing our relationship with God as covenantal 

partnership, shed light on how our contemporary funeral practices accomplish the third, 

and perhaps most important, task of the funeral: escorting the soul to the afterlife so that 

we can still achieve what Geertz called the ••symbolic" victory over death.206 

All four funeral liturgies examined in this chapter include El Malei Rachamim, 

the "'Memorial Prayer," in which we specifically name the deceased. Heilman says the 

recitation of"'that name, followed/or the first time publicly in prayer by the words 'who 

has gone to his eternity,' associates the one being mourned with this new classification 

and identity"207 (emphasis supplied). The utterance of the name of the deceased in this 

context is performative. It effects a transformation -- the dead crossing the threshold into 

eternity. What, though, is the nature of this "eternity?" No longer is it an afterlife beyond. 

It is, instead, zikaron, living on in the memory of present and future generations. 

We can see this from the centrality of El Malei Rachamim which names the 

desceased. It is not only recited at the funeral itself, but also as part of the service for an 

unveiling, yahrtzeit visits to the grave, and during a Yizkor service.208 Similarly, the 

Yizkor prayer mentions the names the dead. Heilman asserts that'" a collective Jewish 

205Borowitz, Eugene B., Choices in Modern Jewish Thought: A Partisan Guide, Behrman 
House, Inc. (West Orange, N.J.: 1983, 1995), p. 289. 
206Abramovitch, p. 74. 
207Heilman, p. 95. 
208See. gen. Diamant. 
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bond is being expressed here: my dead and all Jewish dead. my loved one and the 

patriarchs and matriarchs of all of us:•209 He writes: 

Most compelling, however, are the personal attachments between 

the bereaved and the dead that Yizkor recalls. . . . . Yizkor gives 

expression to the longing that the living still harbor for sharing 

relationships and encounters with those who are dead ..... 210 

Heilman goes on: 

Yizkor makes clear that as long as the dead are remembered, they 

are not truly dead. The one who recites it faithfully for a parent or 

a sibling, spouse, child or other friend offers with that recitation 

evidence of a relationship that still lives; death notwithstanding, 

the past has not been interred with the bones ..... Yizkor is the 

sanctification of memory in a collective drama. As Theodor Gaster 

notes, • By the very act of remembrance. oblivion and the 

limitations of the present are defied, death is made irrelevant, and a 

plane is established on which the dead do indeed meet and mingle 

with the living. The ceremony is transformed from a memorial of 

death into an affirmation of life.' Yizkor makes no reference to 

resurrection, 'for what needs to be affirmed is not that the dead 

will someday arise from their graves but that even now they are 

. d d 1· ·' 1 I m ee a 1ve. -

209Heilman, p. 218. 
2I0Heilman, p. 219. . 
211 Heilman, p. 222, citing Gaster, Customs and Folkways of Jewish life, pp. 182-185. 
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The power of memory and the need to memorialize takes on a second expression 

in all four funeral liturgies: the recitation of the Kaddish, which, like El Malei Rachumim, 

is known as a "Memorial Prayer" although it does not name the deceased. As we saw 

above, the fonn of Kaddish used in liberal liturgies, the Kaddish Yatom does not refer to 

death explicitly, but in the 1940 Union Prayer Book. we find the following: 

The departed whom we now remember [!J have entered into the 

peace of life eternal. They still live on earth in the acts of goodness 

they perfonned and in the hearts of those who cherish their 

memory. May the beauty of their life abide among us as a loving 

benediction. 212 

This form of the Kaddish comports with Gaster's understanding of the function of 

memory. As Gaster says, it is the act of remembrance by which we achieve our 

"symbolic victory over death." I believe, however, that our act of remembrance is 

efficacious because we are in relationship with God- because we are God's partners. 

Robert Levine has written a popular book called There is No Messiah and You 're 

It, which attempts to explain what it means to be in partnership with God213 in the 

enterprise of making the world a better place. He explains that as God's partners, we have 

a moral obligation to act in the world. Borowitz says "the Covenant directs Jews to the 

future. It calls us to hope and work for messianic fulfillment for ourselves and all 

212Central Conference of American Rabbis, The Union Prayerbook for Jewish Worship, 
Central Conference of American Rabbis (New York: 1940, 1959), p. 76. 
213Levine, D.D., Rabbi Robert N., There is No Messiah and You 're it: The 
Transformation of Judaism 's Most Provocative Idea, Jewish Lights Publishing 
(Woodstock, Vt.: 2003). 
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humankind."214 Levine explains this to mean that we are "God's eyes and ears, heart and 

soul, helpmates in the ongoing struggle against things we cannot understand but must 

nevertheless overcome. "215 

The rabbinic notion of the afterlife was inextricably connected to the idea that at 

some point. time will end and the messianic era will arrive. when the dead will be 

resurrected and bodies reunited with souls to eternal life in the olam haba. Reform Jews 

reject the idea of bodily resurrection in some future time brought to fruition by a personal 

messiah. Rather, Reform Judaism takes the position that we were fashioned b 'tzelem 

elohim, in the image of God, and that we are God's partners. We are responsible for 

bringing the messianic age. 

In the same way, we are responsible for escorting the soul of the dead to the 

afterlife, a concept infused now with zikaron .. Our act of remembering escorts the 

deceased out of history and into memory, beyond time. Memory consists of the stories we 

tell and the rituals we perform to create our collective identity; through memory we 

"transmit values and identity to the next generation."216 We tell the stories of our lives at 

our funerals, shivah minyanim and memorial services. We recite memorial prayers to 

sanctify the moment of remembering. 

As Gaster has written, "[b]y the very act of remembrance, oblivion and the 

limitations of the present are defied, death is made irrelevant."217 Our act of remembering 

214Choices, at 311. 
215Levine, p. 13. 
216Signer, Michael A, ''Introduction: Memory and History in the Jewish and 
Christian Traditions," Michael A. Signer, ed., Memory and History in Christianity and 
Judaism, Univ. ofNotre Dame Press (Notre Dame, Ind.: 2001), pp. ix-xv, at p. xii. 
217Heilman, p. 222, citing Gaster, Customs and Folkways of Jewish Life, pp. 182-185. 
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begins the process of ushering their souls into the only afterlife we know of with any 

certainty. As God's partners, we remember, and thereby sanctify their memory. "So long 

as we live," our prayer book says, "they too shall Iive."218 

218Stern, Chaim, ed., Gates of Repentance: The New Union Prayerbook for the Days of 
Awe, Central Conference of American Rabbis (New York: 1978, 1996), p. 491. 
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Appendix I 
Texts of the Funeral Sen'ice 

1. Asher Yatzar Etkhem 

O?{'ltt 1¥: 1~ ,C?iYiJ 1?,9 U'n~ :~ ilflt( ,~,; 

Y,1i') ,i':I~ c;;,,r~ n'~m .r1~ c;,,ritt 1,;,7;,1 m ,l':T~ 
,7':1; O;;>J'.1i'01'71 i'tQi=17 i',t,1) ,T':1~ C?.?~ 1~9~ 

.t:l',,~0 il:lj~ .:~ ilflt:t ,~,; 

Blessed are you, Adonai our God, King of the Universe, who 
fanned you in judgment and fed you and sustained you in 
judgement, and who killed you in judgment and who will know the 
number of all of you in judgment, and who will, in the future, 
return you and bring you to life in judgment. Blessed are you, 
Adonai, who brings the dead to life. (my trans.) 

From Seder Rav Amram, par. 155: 

.,r.i,N ';,Nittr ,,::1p 1,y ,:mm 
i'1:J C:::>l'lN 7r, r,:i c:::>nN 1!' itDN c,,yn 7';,r.i il'il?N 'M ill'lN ,,,:i 

,7'1:l c:,r.i'vil1, ,,ny N1i11 7'1:l C::>?:> i!l07.) ;.'11'1 ,7'1::l c:mN 1,:,1;,:,i 
.c'n~il i1'nr.i 'ii ilnN ,,,:i .MJii 01?,yit "n', c::mN n,,nn,, 

2. Gevurot 

.Y,,tr}iil7' :i:, ,il!l,l't Cl'~ ~CT?? ,'ti~ C?iY? iilJ ill)~ 
'l)~iO ,C'~j C'~Qj~ C',rt~ il~_fJ7? ,i~,lj~ C"~lj ?~7;,7? 

'~vt'7 ;r,~1~~ C~J?7?1 ,C'}~o~ 1',r-li?~ ,C'7in N;iiiJ ,Cl'?,PiJ 
i1;.IJ7?~ 11'7?~ 1?,7t ,1? n,:;ii,1 '?;)~ ni1tl} ?~ ':Ji,r.i; '7;) ,1~i 

.C' ~ 11i'qo7 ~fltt 7~~n .ni~~ 1J'P~~1 

You are eternally mighty, my Lord, You revive the dead, You are great in 
deliverance. 
The One who sustains life in kindness, resurrects the dead in great 
compassion, 
Upholding the fallen, healer of the sick, and the one who frees the 
captives. 
The One who keeps faith with those who sleep in the dust, 
Who is like you Master of might? Who resembles You? 
King of the living and of the dead, Source of Salvation, 
And You are faithful, to restore the dead to life. (my trans.) 
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3. Tzidduk ha din 

.tmi ,~, i'':J¥ ,?:!} i'~1 i1~17J~ 1,~ ,t,t~ 1';>:,, 1,;, ':P ,1?i' O'~fl ,,1:, 
rN~~ ,1,~,7;1~' i1tpki~ t,'?r.J .?p~.r,, i1~ i? i7:1N" '7;) ,?';p ?;>~ C'~f' i1!iJ 

.?~1 ?iNf 1'ji~ ,i1~.lJ~1 
C!r:t i~.IJ .M~Y: i~iNtJ ,,"1~(' il~ ,,7~ ~N" '~ ,i1~7;i ?;>~ O'~fl i'!iJ 

.i1~1 i1~'.~iJ ,il,~ i)?i~iJ 1'11::>!~1 ,i1~(1 1l,? ,y N; 01n1 tt; l;,bq ,C'~'J N7~' c:~tt 'il:lt( ,l:J'~{l i12r.j ,,,~,, ',;~ l'':li 
.C'?;,CJ'JOJ r,in'?q,iJ 71,~ 17 ':P .c,~;1 nt:itc 

~l)ii?t 17 :i1?~'?0 ,nim, ,~ jiii?fl ·:r:r:, ~ ,1'1i'QiJ71 1'1'r;l07 :~ i1flt( i'':Ti 
.1'1iM'?~01 C'~qJ1:1 7i1~ 1~ '~ ,tiiM1j'~ U~7i C'~Qj~ 1't'!l N; 1'~:1 ,JiiM??? 

11,~ ,:,~~: ;i:~ t6f .i, 71,,r~ ;,~ ,;,:~: C"~V' 11~.~ iN .i1~-~: i1JV' 7; c~ c,t( 
.n~.IJ??~ rt'r;l~ r,~~O l~:t 

,il'':q iJiJV)IJ C'Jl$7 07.~1 ,il'~~ ,~o o~i~, ,il':t ~~ '~ .K~i1 ':)1i; 
Jlrl' i1'1iil i~w, ,-:,m 

i,:t~ itl:i'.'.T? i'lt1 •1~~VJ~ il~~J:lJ ij~1~ i'':l~.r,, ,1',f?i~ r::'J.~ ';I ':~ ~lri~ 
•i',9t~ iVJ!: :~ Mtitt i'':I~ ,ii,;>~V' n:rr;, 

.n~j i''J.~ ,,~~~ '~W ,~~;:r l~1 ,,,~ .n~~1 ;,:,,; t,~iVJ .n~ i~:1 
i~NI'l1 ,1'J: 7Ni n~'?' ?Y CO'J .'=\j;J 11'~~ iltt79 i''J,J ,':}j!~ '/J 1,~ VI~~ 

:=n: 11,.0 ,tc~? 
nr.,'? .c,l$ '~i1 ,;;,,:r ,;, 1,y r,;n;;,~ '9')."i ,~ .n~?'~~ ~Ji il;Y.O 1,;,~ 

.i::i n.n1?,Y ~6J ':mt ,!; i~ '~ ,,~ti? .i'1?~r:i ,.,~~1 ,,~'J7~ VJ'~'? n~,;:i, ,11'1:!V/: N1;,1 i~i ,~;,; c1n:i l<1il1 .'iJJ~7? ~; cf '1'.1~ .ni?? ~'l ,H'I~ !; 
.irt~O 1,; ,,~ K?J .i~~ J'VJi:17 

Translation: 219 

The Rock, His work is perfect and all His ways are just; a faithful God, never false, true and upright is He. 
The Rock is perfect in every way. Who can question Him about His deeds? God rules below and on high, 
causing death and giving life to the dead. bringing down to the grave and raising up. 

The Rock, perfect in every deed. Who can ask Him, "What are you doing?" His word is fulfilfment. 
Graciously deal with us; through the merit of Isaac who was bound like a lamb, hearken and fulfill. 

Just in all His ways, the Rock is perfect, patient, and compassionate. Have pity for parents and children. as 
forgiveness and compassion are Yours, Adonai. 

You are just, Adonai, in causing death and in giving life to the dead. In Your hand are all spirits. far be it 
from You to blot out our remembrance. Consider us with mercy, for compassion and forgiveness are Yours, 
Adonai. 

What advantage is there for a mortal to live for one or one thousand years? He shall be as though he had 
not been. Praised is the judge of Truth, who causes death and gives life to the dead. 

219 Moreh Derekh, pp. E-60-E-61. 
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Praised be He whose judgment is true, who discerns everything, who settles accounts with mortals. whom 
all acknowledge with praise. 
We know. Adonai. that Your judgment is righteous. You are righteous in Your word and pure in Your 
judgment, and one does not murmur about Your judgment. just are You and upright are Your judgments. 
Judge of Truth and Righteousness. praised is the judge of Truth, all of whose judgments are just and true. 

The soul of all life is in Your hand. Your might is tilled with justice. Have mercy on the remnant of Your 
flock and say to the destroying angel, "Stay your hand!" 

Wondrous in purpose, mighty in deed, You see all the way of mortals. giving each according to his ways 
and the fruit of his deeds. Proclaim that Adonai is just. He is my Rock in whom there is no flaw. 

Adonai has given and Adonai has taken; praised be the name of Adonai. God, being merciful, grants 
atonement for sin and does not destroy. Time and again God restrains wrath and refuses to let rage be all
consuming. 

Translation: 

4. El Malei Rakhamim 

'~;; no,r=i i1~i:,f iTO~.JT? K~iJ .0'7;ii,1P~ 7;,,u; ,cr~n:i N7.9 >;,l( 
rrr;,,p, ntt ,c':i'l'.l!'t;I i'j?':,;:t ittj:p C'':!ii'Tf9~ C'vtl,P n1,i,,~ ,nt;>v,t, 

.(j:t~?,Y7) i?J?iY? (ii;,'?01> 170, ('Ji?!>> 1~ <'.J1,!>) 

KiJ,r, 1'JY. 1~f ,iJ"l~'Q?J 1"1J;TiJ 1i' i1i?,J? :lj~ (!l"J!l)f. i1:JV,~ 
,c,~7;;17 ,~~~+' iri,Q~ <v.:i'n9:) 1n,::,,.r-i9: c'~OJO 'i,~ 1;i? .iriout? 

,a,rbnl) ,n,m ~,i1 ,., ,(i1Tlr.lill) imill nK C"Mi1 ,,.,1:: ,;,i~ 
,.,--t• .,.-s• ?I "fT;• 'I'!'~,••-- ,, i 

.j~~ ~NlJ .m1~~) i::1;,VJ7;) ?'J Ci~ (IJ1,l,t,1) r:r~.l:') 

God, whose fullness is compassion, 
This One, dwelling on High. 
Grant perfect peace under the wings of your Presence, 
In the holy and pure heights, 
Like the heaven's radiant splendor, 
To the soul of -------
Daughter/son of _____ _ 
Who has now gone on his/her way. 

Let Eden be his/her portion. 
Please O God of Compassion. 
Protect him/her in the cover of your presence forever. 
May his/her soul be bound up in the bond of eternal life. 
May God be his/her inheritance. 
May he/she rest in peace. 
And together we say, Amen.220 

220 Translation by Rabbi Lawrence Kushner, in Diamant, at p. 79. 
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5. Psalm 99221 

99 •1·Th~• l.u1t11, t•nthro111.•il on d1~rubim. is 
king, 

p1:opl1.~ lr('mbl1.\ the c,1rth 1.Ju.1k .. •s .. ,, 
ZTh1.• l.ntm is gu.•,11 in Zion. 

,ind ;:ox.1ltl•d .tb{)W ,ill ~'"'opks 

~Th1.•\' p1,1isL' Your n,1t1h1 ,1, ~h.',ll :md .1w1.•s11mt•: 
I fo 1s h, ,tr: 

,.1,.:\li~htv kinp_-i• \\'hu Im\"~ iu~lkl'. . .. 
it w,1:,; Yot1 who est,1blish1.•d 1.'quity, 

You who \-\.'llrke<.I right1.-om, iud!':tn1.•nt in J.Koh. 
!-[xalt 1lw LoRu our God 

.rnd bnw down to lfo frmtstool: 

Ht• is hotr! 

0Mc.1s1.•s .111d A.iron .unong His prh.•sts, 

~.unud .• unong th1.1s(' who ,.111 cin His n.1m1.,'-
wlwn they ,.1Ued tL1 th1: Lono, 
Ht.• ,111swer1.•d them. 

7Jfr \pok~• tn them in .1 pillar ot doud: 

tht'\' nbt•n-d I Ii~ de1."l'l't'\, 

thl' l.lw H(' ~.l\'t' thl'lll. 
~ 

&u l.oru, our <,;od, 1\1u ,rnswer~·d them: 

You wer1.• .1 forgiring Cod for th1.•m, 
but You t'X,Kkd rNrihution for their mis1.h.'1.'ds. 

'"-[x;1lt the l.otw ow Cod, 

,rnd bnw toward His hnlr hill. 

for th..:· l.01w our Gnd i~ h(1lr, 

1, .. , 1·;;,,tdc"S rM•u",,-·,1 ;{;., .. ·lu~1, 

l•-l• .\IM•:i•:,~ •"f .L! .. "i.1. r1rtL•,1t:-,1,,: 

221 text and translation from the JPS Tanakh, p. 1535 
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c~11 ,,r,~ '17~ l'TJil~ t:J y 
: Y"!l<i:t ,_,,~J:l c.,:i,~· :iw" 

C,;1~ ti~Y,? il1:i; :: 
: o,~lt'1r,;,·7.v x,n 011 

.Kl~ll r,~,~ ,~~' ,-,;., 3 

..... , ... 1-'••,

... , '. I -.:., ' ,I( 

.:itt,te tJ~lp~. 77~ T3T! 4 

'C'l'J\ti"'~ ij~,J1:J :,;,,!$ 
MJ;I~ I :lj'~!~ rT~~1 o,tp~ 

: n"W~' ... ~ 
iJ"M'X 1"11.l"'T" U~>lii ~ 

... ,. • i t j 

r.:. L. ,.,7~'1 ciry.t ,,rp:i~'~-
: KitJ l!ii1w 

,,~ry::,~ I fir,TX.1 Mlli~ o 

i'?tr ,~,i'~ ~1~lp, 
nj:,~·?l'.( *C".K1i' 

: t:J~~~ x,771 
C!'.'f,C,~ '1~ 1, nl.1 1i~l,T~ i 

r.ri131 i'l)'JW 
t " .• : T 

: i:tJJ·lti.~ Pl:11 
tl.C,"~~ ilJ:l~ . il"'tf?X, il)rT; ~ 

on', n,,n .KWJ r,x 
,... .. , J• ,. • J•• 

: C(li7"?lf'l1 CpJ'j 

iJ,ry?J>li. n,n~ U~'?ij,; 

i¥fli? ity7 ,,rp:nprry_ 
: u,r,t~ :i)n; wiiJt,.;, 



6. Kaddish It'khadata 

N:rv;;> ~~ N{l'!tlJ~ 1',t\i lm ':I ~°m lqJ ~ V/:IP~ 'nW, 
~~ rl??'t' ~ ~ .,, ~ ~m wm "'!D? ~ 

~°1 J~ ~ ,., l't1~ l't~ ~ ~~- N~ 1?~~ 
~ ?~ "!1~1 Ti~~1 Ti:l".'!li1 n]?"l nm:,~ Im 'i)'~ Nif:1P. 

.m 1~ ~ ~~~ N'?~ .~ 
~7¥ "Q7'!fr. c7/7 T.Q7? N~j ~VJ NiJ': 

??iJ~~) il?Y{1~J i'!JiJfl~1 Nl,~,ti~J ~ii.p~J itct,t,~1 Mi!r:,~1 ~"Jifl~ 
l'tf'0~,1,:1 Mti'J'V'J Nti;,~ ,; 7~ N7.Y.? ,K1i1 1')¥ Nif:ti?,;f rl~v,' 

-1~ ,,~, .N~7iJ r,'7;)lr.l ,N{l~t:1~, 
,1,tc,~ ?:p ?iJ U',~i .C'~1t? C'~IJJ ,N~~, 11:J N~J K~?f Kv~ 

-l~t( 117?~1 
11~1 ,1,~:,VJ: 1,~ ?Y1 '3',7.i Ci?f i1~ N1i1 .,,~ii7?~ Ci?f il~ 

Translation222 

Extolled and hallowed be the name of God in that world which He is to 
create anew, and to revive the dead and to raise them to an everlasting 
life. Then will the city of Jerusalem be rebuilt, the Temple will be 
erected therein, the worship of idols eradicated, and the only true 
heavenly worship restored to its dignity. Oh, may this happen in your 
life-time, and in the life- time of the whole house of Israel, speedily and 
without delay, and say ye, Arn.en. 

(Cong. and repeated by the orphan). May His omnipotent name be 

praised for ever and ever throughout the world. 
May the name of the Holy One be praised, glorified, extolled, 

magnified, honored, and most excellently adored, in expression far 
surpassing all homage, hymns, praises and eulogies that can be 
expressed in the world; and say ye, Amen. 

May abundance of peace and happy life be bestowed upon us and 
upon all Israel; and say ye, Amen. 

May He, who establishes peace in His high heavens, grant through 
His mercy peace to us and to all Israel; and say ye, Amen. 

222 HaMadrikh, p. 133 
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Exit Rituals 

7. Nikhum Ave/im: Standing in rows 

,C:?~i'1 7;,~ '7,;~ itttzl' '!ji113 C?J;i~ CIJJ~ Oii'7i)iJ 
May the Source of Life comfort you among all the other 
mourners of Zion and Jerusalem. 

8. Plucking Grass and recitation of part of Psalm I 03: 14 

.u~;~ ,~i ,~ ,~:,! 
He remembers that we are dust. 

9. Hand washing and recitation of Isaiah 25:8 

,~ ,y~ ili7?:1 n1M!1 'tr~ illj~~ ,M¥J? n1~tr y1p~ 
.,~:r =~ .,~ r~l(iJ 1,~ 1,~ i'Q! ,~y n~,o, ,c'~' 

He will destroy death forever. My Lord GOD will wipe the tears away From all 
faces And will put an end to the reproach of His people Over all the earth .. For it 
is the LORD who has spoken.223 

10. Psalm 90:17 and Psalm 91 
Psalm 90:17 

r;~foy tht> t".wor ot tht> Lurd, our Gu1.i, be' 

uron us: 

kt tht: \H1rk uf uur hands prusper. 

0 i~ro:::.r~r th~· work of our hands: 

223 JPS Tanakh. 
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Psalm 91 

91 0 rnu who dwell in th~· shtlter ot tht• !\ln-.t 
High 

.ind .,~ide in thl' ph1t(',tion of Sh,1dd,1i-

:J ~lr of thl' LnR1,, my rdu~" ,md stri.inghold. 
mr God in whom l tru\\t, 

'that HI.' will ~an: yl1u from thl.' fowlt•r\ trnp. 
from thl· (k'itrw.:tiw phigut•. 

~Ht will ,n\'1.'f rou with Hi\\ pinil1ns: 

~·ou \,·ill find r~·tugl· undi:r Hi-. wing~; 

Hi-. hddi~· i, ,111 l'nd1ding -.hidd. 

~You lll'l•,1 not k.u the terror hy night, 

or tht· ill'J'(I\\' th.it tlil·~ by ,.t,1r, 

0 the pl.1gu~ tlrnt st,1lk~ in thl.' d.uknc:i.l-, 

or thc !il.:~1urgr: th,1t r,w,,ges at m1on. 

7A thtiUl'iillld mar foll ilt your left sfrk. 
tt•n thnu!\imd at your right, 
but it ~h.ill not rea,h you. 

;:-.y,_,u will ~ee it with rour t>ycs. 

you will witnes::- the punishment of the wkkeJ. 
~Bei:auS(.' rou t~)ok the loRLi--mr refuge, 

the i\·lo~t High-.1s your hawn, 

wnl1 hilfm will ht-foll rou. 
no di~t•.lst· touch your knt. 

1 IFl,r He will onkr Hi$- ,1ngds 

tu gu.u-d ~-ou whc:rt·vcr rou go. 

1 ~Tht·y will ( .u 1 ~· you in th'-'ir hilnd~ 

k,t you hun y1)lll tunt 1ll1 ,1 stunt.·. 

"You will lrt'.l\i on ~uhs ,ind \'Jpl's~: 
you wdl trampll' Jinm and .1sr~. 

J-l"Br:(au-.~• ht• i, dcrntcd to .\tl, I will ,.Miwr him; 

f will kt't'P him sifo. for hl' knowi-- M~· nJmt•. 
l~Whl•n hl' l",ilb on M~·. I will ,lllliWc::'r him; 

I will bl· with him in distrl'ss; 

I will rt·~ntt' him ,111d make him ho1wrcd: 

1of will lt•f him lh•r: to ;1 ripe old .1ge, 

,ind show him Iv(y ~.1h-.1tion." 
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Appendix II: A Chronological Overview of Sources for Burial Practices 

Burial Rituals Mishna Talmud Geonic Amram Rambam Ramban Tur Shulchan 
and Customs Aruch 

Seeing graves: M'chayeh Ber. 58b [find] Berachot M.T. -- Or.Ch. 

ha meitim Prati'yot. Berachot: 224:11 
,rl 55(illj1) 10:IO 

Gevurot 
Tziduk ha Din Avoda Lewin, 156-2 mentioned mentioned in YD40I YD40l:6 

Zarah 18, Mashqin: p. versions; in H. Avel: Torat ha 
Sifrei 40,41 kitvei 'yad Adam: 
Haazinu Sha'ar ha sof, 

lnyan 
Ha'Hotzah, 
p. 102,no 
text; -- part 
of 
procession? 

El Malei Rachamim 
Ps99 
Ps. 19 
Kaddish Mashkin, p. 157 H. Ber.-as pp. 154-155; YD401- YD401:6 

Kaddish ltchadata 41 kaddish de said in 

Kaddish Yatom rabbanan, rechava 
not re: 
funeral 

II. Customs 

Standing in Rows M.M.K. BT San4:2, MT. Hil -- find find 
3:7-9. San. 6; BT San. Avel. 13:1-2 
2:1. 19a; 
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Birkat Avelim: M. BT Ket. 158 MT.Hi! 

Ha' makom Y' nachem Mcg.4:3; 8a,b; Avel. 13:1-2 

etchem, or other version 
M.M.K. 
3:7-9 

Pulling up grass and 
Zachor ki afar anachnu 
washing hands and 
reciting: bi/a ha mavet 
Ps 90:17, Ps. 91 
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Appendix III 
Textual Sources for Tzidduk ha Din by Vene, from Baer's Notes 

e,~ ,,;•rr',;, "~ 'I',¥., 0"QJ;' ,~Ju WTT Deuteronomy 32:4 

tt~n ,f:1 i''ii ',J~ l"~1 :,~10~ ',~ 

TNK Deuteronomy 32:4 The Rock! - His deeds are perfect, Yea., all His ways are just; A 
faithful God, never false, True and upright is He. 

• ,,.vp~~ nv,p~ "')'1iJ ,,l.!~l:I no 1, 1>,N; ,,, ,'l'$ ,~~ O'Qfi ,uu, .2 
'.. -... ~ ·~;· -~,.._ """~'"'!:."'\'-

~ ·.~•:; .. , '·:_·-·-, ...... 

J Samuel 2:6 

TNK 1 Samuel 2:6 The LORD deals death and gives life, Casts down into Sheol and raises up. 

,n~~Q ,~~ o,>;,3;11~0 .3 
,n~~ 'Tl?~to n1:,1~n ,n'ql!~ u) 

TNK Ecclesiastes 8:4 inasmuch as a king's command is authoritative, and none can say to 
him, "What are you doing?" 

b;~f6 "tr~ :'TrJ7'? "tT~ :"Ttf9~ "t'r~ wn Daniel 9: 19 
i7"~-',,? lt"lt'?~ ;~'1;"""!;) "v~~ 1~P,Q7 1r_:tl(r;,-',~ m~ 

1~~-',p1 . . 

™KDaniel 9:19 0 Lord, hear! 0 Lord, forgive! 0 Lord, listen, and act without delay for 
Your own sake, 0 my God; for Your name is attached to Your city and Your people!" 
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,c,~~~ l'11Jt( ~~ liq 0:'ll'l1 NJ ,·co ,O'>QQ1 N-'Q-1 O?~~ :Jl?;t ,C'Y,ltl r'l~i) ,T>~11 ,;,, P'1~ .4 

.O'>QQ101 l'11n'''rJ 1tTl!( ~? ~ 
Baer does not indicate any source text. 

~l)tl~l ~p n~~)O ,~t1 ,n1'QO?!t n'QO? ~ n~t( p~~ .s 
.n1n,~w, O'>Q010 1111!t ~? ,, ,n1n-,p~ U?~~ D'>~Q~ r>i'1' ~ ~'>i;l?l ,ntti,;,~ 

',tt irni" "M'iM i'TM""1!l wrT Psalm 31 :6a 
... 'T : • ,. .,. 

' ~ • - ...., < • ·--~ '... .-- .,__ 

.... ; : ___ .. , ,,. - - ,;·,..) ~- -, . 

n9~ 
Tm:Psalm 31:6 Into Your hand I entrust my spirit; You redeem me, O LORD, faithful 
God. 

'lf~~ ,n?f:1? n?v N'7;) ,1, 1ti!,1? nr., ,n?f:l? o,~~ ct,~ 1N ,n?;;i? n~'<-' ~ o~ 01tt 6 . 
. n,:,~ n,,,,, n~~o tr-i 

no notes in Baer 

i)1lYrJO 01t$t op•th~~ ,1)')!~ ~~ ""1VJ,;>, ,1)'1 nQ~ ,~ ,N~it ~!11:J. .7 
.,)1:1? n?11n 1n~~ '~iJ1 ,1)'11 

~M11 ~M'?~1 Mi3~P, Ci"7 t~ "~ "~ wn Zechariah 4:10 

i"T,P;:t i1J11~ "~".P :,~~-nv;itp .,;;,1~ .,~, ., .. ,~;:r ,~~::r-n~ 
T11$;:r-,~~ C"~rp,m9 

TNK Zechariah 4:10 Does anyone scorn a day of small beginnings? When they see the 
stone of distinction in the hand of Zerubbabel, they shall rejoice. "Those seven are the 
eyes of the LORD, ranging over the whole earth." 

f'1\ty~',;,i1 ni~tpWJ? i"rw ;,~:,~ .. ~ WrT 2 Chron16:9 

rri,l7Q "~ natt-':,l' 1'7i'?~ , .. ~~ c~~ c;itC.\7 i'tl:t~~~ 
nior:t7r~ if?~ td~. 

™"'2 Chronicles 16:9 For the eyes of the LORD range over the entire earth, to give 
support to those who are wholeheartedly with Him. You have acted foolishly in this 
matter, and henceforth you wiU be beset by wars." 
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1· P1f ~ ,1'\;'~v,J~ P1~ ~ ?? ~l).'l? .8 
Ii\?~"" n,~ 

1)1Q7 "r:'l"W,V ·rr;,~ ,1:;r1 "~Mrpr:t ;7;7 i7 \\Tr Psalm 51:6 

i~~~;,. :,f.~r;, ;,;,1; P1'1:1 
n.K Psalm 51 :6 Against You alone have I sinned. and done what is evil in Your sight~ so 
You are just in Your sentence, and right in Your judgment. 

wrr Psalm 119:137 
TNKPsalm 119:137 You are righteous, 0 LORD; Your rulinis arejust. 

.n~~l P1~ 1'>\?~V?Y,) ~~"' ,n9~;:i 1!1 if:a,i ,1uJ~l P1~ "~1vJ ,nQ~ 1!1-9 
no notes in Baer 

,~1 ,i!? 1~ n\?.,?~ ~~ 001 ,1l?l ;pQ? nl!(~f.l Pl~ ,;mi 'O ~ vJ~i .10 
.;J? fJ10 'Jl!l~t!, 

TNK Job 12:10 In His hand is every living soul And the breath of all mankind. 

r)tt-"'-~j?-',~ '9t;,~;:Jf;'I 1~ C"i".T',~ it?~~ WIT Psalm 48:11 

ii"Q~ rrtt'?'? P11 
TNK Psalm 48: 11 The praise of You, God, like Your name, reaches to the ends of the 
earth; Your right hand is filled with beneficence. 

rir;,o~7 t;I~~~..,~ 1~7~::t ;,: n~~~1 \\TI 2 Samuel 24:16 

:n o~ti n"r:,~~l:t ;1,'?~~ ,~aci.1 iT,Vl~-',~ :-q;i~ cr:r~~1 
(iT~7i~:;r) 11.b-c~ n:~ iT1it~ itt7~~ ;,; '11v :"Tl;l,li 

o "~~~;:, lif ~11~;:tl 
™K2 Samuel 24:16 But when the angel extended his hand against Jerusalem to destroy it. 
the LORD renounced further punishment and said to the angel who was destroying the 
people~ "Enough! Stay your hand! 1

' The angel of the LORD was then by the threshing 
floor of Araunah the Jebusite. 
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™" Jeremiah 32:19 wondrous in purpose and mighty in deed, whose eyes observe all the 
ways of men, so as to repay every man according to his ways, and with the proper fruit of 
his deeds! 

{M&;l?l1)'1t"',1 "i~3 MlM~ i~~-..~ -r"~ij~ wn Psalm 92:16 
;~ [i1z:171i] 

TNK Psalm 92:16 attesting that the LORD is upright, my rock, in whom there is no wrong. 

TNK Job 1 :21 He said, "Naked came I out of my mother's womb, and naked shall I return 
there~ the LORD has given, and the LORD has taken away; blessed be the name of the 
LORD." 

n~ 701 n"r:n;,~·N'',1 1i~ i$.l~~ c~n1 M1i11 wrr Psalm 78:38 
in0n-',:D , .. .u,-N"',, ieM :i"wM', 

T""l T "'T : - •T: 

TNK Psalm 78:38 But He, being merciful, forgave iniquity and would not destroy; He 
restrained His wrath time and again and did not give full vent to His fury~ 
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Appendix IV: Burial Texts and Rituals in the Rabbi's Manuals 

Funeral Ha Madrikh Moreh Derekh Maglei Tzedek Madrikh L 'Rabanan 
and Burial Rituals (RA) (CCAR) (RRA) 

Asher Yatzar -M'chayeh ha 125 not included not included not included 
mcitim 
Preliminary Readings 124a, 160,131 E-12-E-40 112-146 D-6 
Hesped not discussed E-9-E-10, 147 not mentioned 

E-12-E-40: readings 
before the Hesped 

Tziduk ha Din 126 E-58-E-64 151-152 ( creative D-18-19 ( creative 
version among a version) 
variety of other 
options) 

El Malei Rachamim 124b ( Chapel) E-42-43 149 (at chapel or D-19-D-20 
129 (Graveside) prior to interment) 

Shoveling E-157 160-161 DH-I 
Additional Psalms 129-132 E-43-47 PDJ-34 
Kaddish 

Kaddish Itchadata 133 E-68 (optional) D-24-26 (as an 
Kaddish Yatom E-68 160 alternative, adds v 'al 

kol yoshvei level) 
D-21-23 (adds v'a/ 
kol yoshvei level) 

Forming Rows 134 E-70 notes p.251 D-26 
Ha 'makom Y'nachem etchem 134 E-70 161-162 D-27 
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Pulling up grass and Zachor ki 134 not included not included not included 
afar anachnu 
Ps. 91 135 intro readings, D-15; 
Washing hands upon return 134 notes p. 251 R-2 
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Appendix V 

Tzidduk ha Din -- Seder Rav Amram 

. O!>VJO ,,,,, ,:, ,:, ,,Y!> o,on ,,=::in 
.Nln ,v.m p,,~ ,,)J )'Nl nllDN ]N 

.,ynn nt.l ,, 1DN' ,r.,, ,,lJl!> ,:,::i o,r.,n ,,~n 
.,)>,, ?lNVJ ,,.,,n ,n,nr.,, n,r.,r., ,,)JoJi nnnJ. o,,v,n 

.nvnm n0 ,, 1DN' 't.l' ,n'O).ID ,:,:i c,r.m ,,~n 
.nYJ)Jl'l u, Oln ,n'tll)Jl itil 

.n\!ll'l n:i,wpn ,nw:, 1p)Jm ni:>t:n 
.o,r.,n, N,t.l, C'!>N 11N ,o,0r, ,,:::,n ,,:,,1 ,:,:1 p,1~ 

,c,oo,, Jlln''" ,,,N ,, ,:, ,C'l::ll n,::iN 1,).1 u,n N) ?Dn 
.nnNn ,,,, ,,u ,l'lt.lNl p1!:l.J. \:> !>WJ nDN ,,,, 

.nDN ,,,:i, \!JN1 .nDNl j?i!ll l'\!J)JD ,:, ,:::, 

.n,>Jn? o,,nn, n,,nn, o,nr.m 
.nt.lN O'il?N ?N Nlil ,:, lY.l'tl N\!JJl'l'l n,yn, 

.nY.lNl ,on ,,:n,n,lNl \:)!)VJ)'Jl p,~ ,,:,,, ,:::,, 
.l,)!)? )'N 0')!) Nl\!Jt.l ,l'l1ln1lN nDNl ,on ,,,:n, ,:, "!)YJY.)l p,~ 

.,,,, nYJ)JY.) ll?::> ,:::, ,,,r.,n, lY.li1' ll'~)J 

.inY.ln .,,)J, N7l l!lN :i,wn, n:i,m ,nmYJ' N?l )l).I 1!l:>' c,n, Nin, 

.n,ru rum ,nnuo nln , ,,,n nln ,o,po n:,n 
.lNl:1 Ol?\!J ,'3'1!l't1NJ l? iY.lN' i't'N ';,:::, '1VJN 

l1t.lN'l l31N1j?7 lN~' on ,Ol?YJ '1).IYJ ;.,)J O'lUlt.:>n oi,YJn '>:>N?t.l 
. lNlJ oi,YJ l? 

im1t1p';, lN~' on ,o,nn, '1)1\!J ?)I O'llY.lY.ln o,on,n ':>N~o 
.lNlJ Ol?\!J l7 l1t.lN'>l 

.,nnmJ.J ,m.:m 01';,\U NJ'> ,l.J.'.:)\!})'J 7),1 ln'\l'> Ol?\!J Nl:t' 

. lY.)1,l)J J'll:lJ ,nu,, Ol?YJ N:t' 

The Rock, His work is perfect because all his ways are just. 
God of faithfulness, without iniquity, He is righteous and upright. 
The Rock, He is perfect in all his work, who will say to him, what is it you do? 
The One who rules below and above, dispenses death and restores to life, sending down 
to Sheol and raising up. 
The Rock, perfect in all his deeds, and who will say to him, what is it you do? 
The One who ordains and fulfills, You do for us gratuitously. 
By the merit of the one who was bound like a lamb, take notice ofus and do. 
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Righteous in all His ways, the perfect Rock, slow to anger and full of compassion. 
Please have pity, spare the parents and the children, because you are the master of pardon 
and compassion. 
Judge of truth, Decisor in righteousness and truth, Blessed is the Judge of truth. 
Because all of His deeds are righteous and true. From the beginning His words are true. 
Because all of His deeds are righteous and true. The essence of His words are true. 
He restores the dead to life and brings death to the living. 
Extol and raise up His Name, because He is aGod who is the God of truth. 
Righteousness and justice are all His roads, kindness and truth are His paths. 
All His ways are righteousness and justice, kindness and truth are his paths, He shows no 
favoritism. 
His mercy will descend upon us, because we are all the work of his hands. 
He is merciful, He will forgive iniquity and will not slaughter, he often turns away His 
anger and he will not arouse His wrath. 

Behold the place, behold the lodging, behold the comfort, behold the portion, 
Happy are they one who can say to him as they gather together, he has come in peace. 
Angels of peace, appointed to the gates of peace, will go out to him and say to him he has 
come in peace. 
Angels of mercy appointed to the gates of mercy will go out to him and say to him he has 
come in peace. 
May peace come that they may find rest on its place of repose, 
May peace come that they may find rest in its repose, 
May peace come that they may find rest in its eternal home. 
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