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DIGEST

The purpose of this thesis is to work toward an
educational program for the young Reform Jewish adolescent
in the great hymns of Jewish liturgy. The underlying
premise of this project is that young Reform Jewish
adolescents are largely uninformed and unenthusiastic
about the hymns and prayers of the synagogue worship
service. These young people are now gearching for meaning
in their Judaism., Based on this quest and on the appeal
that "popular" music has for them, a need arises to rework
the music curriculum of the religious school. The thesis
attempts to fill this need.

Part One of the thesis, consisting of five chapters,
relates to preliminary considerations affecting religlous
music education for the young Reform Jewish adolescent.
The first chapter discusses the role of the hymn in Jewish
musgic, including definitions, historical background, and
the relationship between music and prayer. The second
deals with the psychology and nature of the young Reform
Jewlsh adolescent. The third considers music education
in general and emphasizes the importance of singing and
listening to the development of adult musical tastes and
preferences. The fourth discusses the role of music in

the Reform religious school, its objectives, the choice of




hymns for a course of musical study, and its potential for

the young adolescent. Finally, we consider some adolescent

problems and offer some suggestions to the music teacher.
Part Two of fhe thesis consists of eight chapters,

each of which deals with one hymn commonly sung in the

Reform service. Each is analyzed for its history, its

inherent theological implications and possible meanings

for today's young adolescent. The chapters are arranged

in three main categories: (1) Hymns for the Sabbath and

Festivalg~-L'cha Dodi, the Kiddush, Ein Keiloheinu, Adon

Olam, and Yigdal; (2) Hymns for special holy days--Kol
Nidre and Maoz Tzur; (3) A Hymn for Israel and the Jewish

People~~Hatikvah.

il
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INTRODUCTION

The concerns, cares, anxietieg, and moods of a
particular generation or group of people are illustrated

by its mugic., The lyrics and melodies of "popular" song

€3}

have great significance for the young adolescent of the
present generation. Similarly, the words in the prayers
and hymns of Jewish liturgy historically have had special
import through the different meanings given to them by
each generation or group of Jews.

Among today's young Reform Jewlsh adolescents,
however, this is no longer the case. They do not find
the prayers and hymns of the synagogue worship experience
appealing to them, nor do the words or melodies of the
hymns interest or excite them. Music classes in the religious
school often leave them with a negative attitude toward
Jewish music. In part this 1s the result of the programs
themgelves but it is also the consequence of unfamiliarity
with the significancé of the hymns to Jewish life.

The traditional prayerbook, in one form or another,
is the most widely used Jewish book., It contains many
hymns and prayers with which thé average young Reform
Jewlsh adelescents have little acquaintance, and about
which they have minimal knowledge. This 1s a. problem

because it often means that these young Jews grow up
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unfamiliar and uncomfortable in the worship setting of
the synagogue. Since the prayerbook is one book to which
Jews will continually be exposed throughout their life, a
course in the great hymns of Jewish liturgy as part of
the music curriculum of the Reform religious school would
contribute significantly to solving this problem. Teaching
some of these great hymns to the young Reform Jewlsh
adolescents would enable them to achieve the beginnings
of a functional familiarity with the prayerbook. More
than this it could be the beginning of a lifelong interest.
Particularly impressive today is the impact of

popular mugic on adolescents, especially the lyrics of the
songs. The Beatles are a good example of this. They had
more top songs than any other contemporary musical group,
obviously indicating the tremendous impact which their
music and lyrics had on people. One of their most popular
songs was called "Yesterday":

Yesterday, all my troubles seemed so far away.

Now it looks as though they're here to stay.

Oh I believe in yesterday.

Suddenly, I'm not half the man I used to be,

There's a shadow hanging over me.

Oh yesterday came suddenly.

Why she had to go I don't know, she wouldn't say.

T said something wrong, now I long for yesterday.

Yesterday, love was such an easy game to play.

Now I need a place to hide,away.

Oh I believe in yesterday.
The person in this song is lamenting his lost love, He

realizes his new situation in 1life, yet still continues to

gsearch for the cause of his troubles., "Yesterday" is a
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song with universal appeal; everyone experiences some
difficulties in their love relationships at one time or
another. Although young adolescents may not be old
enough to have experienced love in the way the song refers
to it, this is not a problem. These young people are still
able to relate to the melody and lyrics of the song
"Yesterday" in a most meaningful and personal way.

The singer Bob Dylan is another example of the
impact of popular music on adolescents. He is a man who
nas been described as a "Jew in search of God." In his

book Bob Dylan Approximately, Stephen Pickering writes:

"Bob Dylan is a post-Holocaust Jewish voice, searching
for and rediscovering the manifestations of God."2 Dylan
ig a Jew who appears to be praying through his music:
"By giving melody to his prayers, Dylan strengthens an
awareness of the Jew's commitment 1o God."3 When today's
young adolescents listen to the music of Bob Dylan, they
almost undergo what one might call a "worshipful experience."
Music in the synagogue service is of extreme
importance to the experience of worghip., For Bob Dylan,
"Music and prayer are at the heart of the Jewish soul., "
Through music he expresses his Jewishness. In their
gearch for individual identities, young Reform Jewish
adolescents are also looking for possible new meanings
and relevance in their Jewishness. Here an understanding
of the rich Jewish musical heritage could be helpful, but
religious school curricula often lack adequate instruction

to be of value. It has become clear, then, that there is
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a need for a course in the great hymns of Jewish liturgy
for the young Reform Jewish adolescent.

The goal of this thesis is to work toward an
educational program by which young Reform Jewish adolescents
might become as enthusiastic about the great hymns of
Jewish liturgy as they are about the popular songs of
their secular environment.

But how to proceed? Certainly it would be necessary
first to conduct some research into the fields of adolescent
psychology, general music education, Jewish music, and
Reform Jewlish religious education. After evaluating all
this, next would come a survey of hymns and ultimately a
gselection of material suitable for a textbook on the great
hymns of Jewish liturgy.

Thus the thesis would be divided into two parts.
Part One would include the results of some research into
the filelds mentioned above. It would discuss the role of
the hymn in Jewish music, the pgsychology of the young
Reform Jewlsh adolescent, the field of music education,
the role of music in the religious school, and some
considerations which might be useful in teaching music to
the young Reform Jewish adolescent. Part Two would include
that material chosen as suiltable for the beginnings of a
textbook on the great hymns of Jewish liturgy for the
young Reform Jewish adolescent. It would congigt of a
number of chapters, each of which discusses one hymn

commonly sung in the Reform Jewish worship service.
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Every chapter would present the history of the hymn, its
theological implications, its textual meaning, and a
consideration of its possible relevance to the religious
and spiritual life of the young Reform Jewish adolescent.
The basis for the selection of the hymns discussed
in this thesis would obviously be those chosen because of
their familiarity to most Jews and their importance in the
worship experience. As it turns out, two hymns considered
in this thesis are not really "hymns" at all. The Kol
Nidre is actually a legal formula although mogt people
would call it a prayer, and the Kiddush is a prayer set
to music. They are included because of their frequent

ugse and because of how well they are known to most Jews,




PART ONE -~ FOR THE TEACHER



CHAPTER T
THE ROLE OF THE HYMN IN JEWISH MUSIC

Music has always been of central importance in
Judaism. To achieve a deep understanding of Jewish life
one must know its mugical tradition, for it is this
tradition which has mirrored the goul of the Jew throughout
history. "For the Jewish people, music became an
important link in the continuity and preservation of the

1

Jewigh gpirit," It has been an integral part of Jewish

religious expression since the days of the Temple in
Jeru'salem.2
In the days of the ancient Hebrew commonwealth, -
music served to heighten the prevalent form of religious
experience~~-the sacrificial cult., Psalms were sung daily
to the accompaniment of organs (magrephot) and trumpets.

The people repeated lines of the liturgy as a response,

a concept which developed first into the congregational

refrain and then into the ginging of hymng. This early

music is reflected in the music of the synagogue, an
institution which originated.during the Babylonian exile
when people needed a place of worship and instruction.
Many of the musical traditions from that age are still

with us today in various forms. Thus our specifically

- -
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Jewigh musical tradition began in the synagogue over

3

two thousand years ago.
One of the most important concepts in the Jewish
mugical tradition is the mutual relationship of the music
and the liturgy. Although the music evolved from the
liturgy, 1t also helped the liturgy to grow. The words
of the prayers became texts for hymns and synagogue songs
and the music served to unify the congregation in their
worship experiences. Because each generation composed
new mugic for the same words, the liturgy was able to fit

. into the changing cultural atmosphere of each individual

Jewlsh community.

Music is important because 1t expresses the spirit

of the Jewish people, The noted Jewish musicologist A.Z.
Idelsohn once commented on the role of music in Judalsm when
he wrote:

We see that the Jewish people hag created a
special type of music, an interpretation of the
spiritual and soclal life, of its ideals and emotions.
Jewish song voices the spirit and the history of
a people who for three thousand years has been fighting
bitterly but hopefully for its existence, scattered in
thousands of small groups among the millions having
diverse tongues, cultures, and creeds. Its history
has shown Jewish music always to be a genulne echo
of Jewish religion, ethics, higtory, of the inner
life of the Jews and of their external vicissitudes.

In addition to revealing the spirit of the people, Jewish
music evokes historical memories of events in Jewish history
and reflects the diverse ways in which Judaism has

developed,

,«L_ ~
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Music is also important in Judalsm because it
helpg us pray; it sets the mood for worship. Because it
involves the emotions of the worshippers, music makes
them more receptive to prayer and facilitates meditation
on the feelings and ideas of their hearts and minds. As
Solomon Freehof put it: "Music as well as words can bring
ug near to God."5 Ag music rises in importance within
the context of the worship experience, more people are
becoming interested in singing the musical responses and
the hymns. The desire to participate in wership is
encouraged by simpler music, music not designed specifically
for a cantor or a professional choir. Hymns for
congregational singing usually have simpler melodies and
are therefore instrumental in the worship experience.
A hymn can be simply defined as a song of praise
addressed to God.6 It is a term which has been freely
used in translating the Hebrew names for almost every kind
of poetical composition.7 In the prayerbook, mugic

gselections such ag Adon Olam, Yigdal, and Ein Keiloheinu

are generally referred to as "hymns." Hymns are inspirational

in content, and, as Ashley Pettis states in hig book

Mugics Now and Then, they are specially timed for moments

. . \ 8
of divine communication,

A hymn hag three basic characteristics.9 First,
the wordsg are specifically written for it and are commonly
based directly or indirectly on the Bible. Jewish hymns

can also be baged on historical eventsg, the prayerbook
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{tgelf, rabbinical literature or on matters of Jewish
theology. Second, a hymn ig usually presented in verse
and stanza form with a refrain. Many Jewish hymns such

as L'cha Dodi follow this pattern. Third, a hymn is

designed for congregational singing by everybody, not just
py a choir of professional singers. Certainly this is
also the intention of Jewish hymns; everyone should be
able to fully participate in all aspects of the worship
experlence.

Modern hymnody (hymn»singing) in the synagogue
had its origin in the Reform movement of Hamburg, Germany
in 1818.19 These early reformers published the Hamburg
Songbook which included hymns with German texts which were
modified Lutheran hymns in German choral style.ll
Throughout the nineteenth and twentieth centuries the
Reform movement published a number of hymnals whose main
purpose wag to introduce tunes with "Jewish spirit" into
the worship service. In the United States, the Union

Hymnal and the Unlon Songster are two examples of this.

The call for an even more modern hymnbook for the synagogue
is still being heard:

Tn spite of the many editions, Jewlsh composers
have constantly written and spoken out for publication
of a hymnbook that reflects Jewish character, uses
traditional material, and is a product of Jewish
composers.-

The Reform movement in America 1s presently on the verge
of doing just that, of publighing a new hymnal for the

worship service.
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The objective of public worship is "to bring the
inspiration of the religious experience to bear upon
life outside.f'13 The singing of hymns in the synagogue
worship service can help us achieve this objective. These
hymng, however, need not be solely limited to the group
worship experience; they can also be sung in the home to
make family religious obgervances more enjoyable and
gpiritually meaningful. Indeed many of these hymns can be
geen in an entirely different light when viewed in the
context of the home:

Maogz Tzur can be carried over into the home to enhance
the Hanukah candle service for the eight evenings of

the Testival; Shalom Aleichem can enrich the Sabbath
Eve, even as the Passover hymns and the Zenmirot of

the Sabbath and Festivals have converted the traditigﬂal
Jewish family table to a profoundly religious altar.

Clearly, then, hymns play an important role in our religious
lives, for they express the "yearning worship of an

B
imperfect but aspiring congregation."lJ

Through ‘the
singing of hymng, Jews can enrich their worship experiences
and thereby help themselves in the continual search for

meaning in their Jewishness.




CHAPTER II
THE PSYCHOLOGY OF THE YOUNG JEWISH ADOLESCENT

The best way to understand the psychology of the
young Reform Jewish adolescent is to discuss adolescence
in general. Adolescence refers to the blological and
physiological changes associated with the sexual maturation
of puberty.1 It also refers to the corresponding changes
which occur in behavior and social status. The word is

derived from the Latin verb adolegcere meaning "to grow

up" or "to grow into maturi“ty."2 Broadly interpreted,
a pergon grows from a stage of childish dependency into
a stage of gelf-gsufficient édulthood during adolescence,
The period of adolescence begins at approximately
age twelve or thirteen and can last into the early twenties.,3
The length of this period is determined by the individual
and cultural variations found in different social groups.
It occurg earlier in girls than in boys and ends earlier
in more primitive societies. We Americans have an unusually
long period of adolescence; our young people are not "rushed"

into adulthood, Rolf E. Muus in his book Theorieg of

Adolegcence writes: "The prolonged period of adolescence

(in some cases nearly a decade) in more technically

advanced socleties is not a physiological, but a social

- 12 -
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invention."” Due to the soclocultural environment of the
! United States, adolescence often lasts until an individual
reaches twenty-four or twenty-five years of age. Young
Reform Jews, in general, often have this lengthy a period
of adolescence.

When does adolescence end? There are no actual

physiological phenomena that can be used to define its

termination., There are some gocial phenomena, however,

which are generally accepted by soclety as indications of

the end of adolescence. These snelude: marriage, financial

independence, and aguccessful employment.5 Tt is important

to note that these three examples do not in and of themselves
indicate psychological independence. One of the most
important concerns in the gtriving for psychological

maturity is the amount of independence achieved from one's

parentsg. One can safely state, therefore, that the best
criterion for the termination of the period of adolescence
is the degree to which these sexual, social, ideological,
vocational anhd psychological adjustments can be made.

The children of today's world are entering into
puberty and thereforé adolescence increasingly earlier.
Fredrick Swanson, an educator who specializes in early
adolescence, writes:

Children, evidence indicates, are maturing much
more raplidly than they did fifty years agoy and they
are more sophisticated, psychologically and socially
speaking, than was thelr grandfather's generation.
Because of improved diet, physical care, plus changes

in raclal background, the physical signs of adolescence
are appearing almost a year earlier in the children of
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1970 than in 1910. Because of the closer concentration
into urban areas and the tremendous increase in mass
media of information, radio, televislon, cinema, the
modern child ig a year ahead in his readinesg for
social interaction and in physical maturity.?
All of these factors apply as well to the Reform Jewish
adolegcent,
There are three basic categories of adolescence.

The first category, called preadolescence, includes those

children generally ten to twelve years old. The second

category, called early adolescence, includes children

between the ages of thirteen and sixteen. The third

category, which is called late adolescence, usually extends

from seventeen to 'twenty-none.8 Naturally there are
exceptions to these rules; every individual has his or her
own unique growth pattern. For the purpose of this thesis

we are dealing with the perioed of early adolescence, with

young Reform Jewish adolescents of Junior High School age
(grades 7-9).

Junior High School students are generally between
twelve and sixteen years old., To best understand the
developing mentalities with which the teacher of the
young adolescent has to deal, a moment must be spent in
briefly deSCribing a.couple of the major characteristics
of each age level. Although few Junior High School
students are sixteen years old, this age group is included
as an indication of the goal or endpoint of young
adolescence.

The twelve year-old has reached the end of childhood.
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He begins to look objectively at himself and at his family,
and begins to become interested in the opposite sex.9
The thirteen year-old gradually becomes preoccupled with
nimself and with self-evaluation. This search for his
identity and for self-understanding can often leave him
"touchy" or moody.10 The fourteen year-old has worked out
many of his anxletlies over growing up and generally becomes
more outgoing and happy. Having achieved a degree of self-
acceptance, he beging to devote much time to social
activities.ll
The fifteen year-old begins t separate himself
frbm parents and adults. Since his feelings about
independence and liberty are now vital to him, he becomes
relatively uncommunicative and guarded about himself and
nhis feelings. Operating within a self-imposed and narrow
range of activity, he often shows a great desire for self-
improvement., He develops an interest in knowing where he
stands on issues, but at the same time often expresses
negativity toward home and school.12
The sixteen year-old has begun to achieve an
equilibrium of the physical, emotional, and social growth
with which he has been contending., He becomes more
appreclative aﬁd accepting of adult or teacher concern.
Having generally integrated his thoughts, feelings ahd
actions into a basically unified and coherent life style,
the sixteen year-old is usually far along into movement

toward adulthood,13
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It is clear, then, that the music teacher of the
young Reform Jewish adolescent has a formidable challenge.
Not only must due consideration be given to curriculum
and to pedagogic techniques, but the developing personalities

of adolescents in differing stages must be carefully and

continually taken into consideration. If a student is

struggling internally with hig emerging personality and

hig image of self, and has simultaneously conflicting

thoughts, emotionsg and values, he will be a most difficult
individual to teach. Successful progress can be made only
if the teacher realizes, accepts and undergtands the
préoccupations, modds, anxieties, negative feelings and
guarded thoughts of the young adolegscent.

The music teacher of the young Reform Jewisgh
adolescent, however, has one advantage-~the nature of
young adolescents to form themselveg into groups. Their
group will frequently correspond to that one basic thing

which all young Reform Jewigh adolescents have in common--

their Jewishness. 1In his book, A Sympathetic Understanding

of the Child Birth to Sixteen, David Hlkind wrote:

In adolescence, however, partly as a result of
group pressure, there is a distinct grouping along
ethnic, racial, religious, and social class lines.
Young people tend to choose their closest friends
from among those boys and girls who belong to thp same
church, ethnic group, and soclio-economic Tevel. %

The mugic teacher in the Reform religious school has a
need for such a natural grouping of young adolescent

students. This fact should contribute greatly to successful
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educational programs.

Adolescence ig a difficult period of time for a

young person in which much personal growth has to take
place. Many problems and difficulties have to be
overcome. It is a challenge to a teacher, a challenge

that can hopefully prove to be meaningful and worthwhlle.

Junior High School students in the Reform religious school
will not be easy to teach, but if their inborn enthusiasm
and natural curlogity can be reached, the gratification

will be worth all the effort,




CHAPTER IIT
MUSIC EDUCATION

During the past thirty years, music hag become
firmly entrenched as a functional subject in the thinking
of educators.1 On the Junior High School level, increasing
numbers of schools have been including music as part of
their core curriculum. Many modern educators feel that
music has the potential to make a contribution to the
overall educational program of a student, and that "school
music courses should make people musical to The point
2

where life will become more enjoyable and worthwhile."”

Music is an art, not an intellectual exercise; therefore,

young people should desire it because of its beauty and
the satisfaction that arises out of it.
Singing hag traditionally been regarded as the

"core of the music currj.culum,"3 It ig a natural activity
for people of all ages, it is enjoyable, and it contributes
greatly to musical understanding and development. Mogt
people Tind singing very satisfying:

Singing is an attainment which is accompanied by an

emotionsl satisfaction through acquiring the ability

ﬁo express oneself in an acceptable way and, usually,

in a social situation,

Young adolescents generally like to do activities in groups.

Singing has been called a "common denominator" because it

- 18 -
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ig one of the few activities “that all the children can
do at the same time, in a group situation."5 It is an

excellent method to gain full participation of the

individuals in a music class. Mogt teen-agers like

singing, and they see in choral activity an opportunity

for "a high quality of self~expression."6 There are many

fine choral groups which are largely compriséd of young
adolescents.
% Yet teaching music to Jewish adolescents in the
| religious school often fails. They frequently feel that
the music they are given is childigh and ungophisticated.
% Nor do they sense its relevance or meaningfulness to them.
| Because young people have a gtrong desire to be challenged
intellectually and emotionally, this presents an ideal
opportunity to introduce the gtudy of hymns into the music
class. The great hymns of Jewlsh liturgy are certalinly
gophisticated enough to challenge the capaclties for musical
understanding of the young Reform Jewish adolescent, and
can be directly related to their own identity as Jews,
Part of the solution to the problem of teaching

young adolescentsg is more provision for ginging and for

listening to music.7 For = music program to be successful,

music itself mugt be something the students want to do,

o’

not gomething the teacher wants them to do. A long-range
goal is to avoid raising any future generations of men and
women "who think of music as something inflicted upon them

in the grade school,"8 Tdeally, the Reform Jewigh adult
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ghould remember the musical training he received in
religious school positively, and should be able to
comfortably participate in singing the hymns and responses
of the worship service.

Mogt music programs have three main areas of
emphasis: a) listening, b) performing (singing, etc.),
and ¢) creating.9 Although most music lessons are largely
based on singing, listening has great potential for
ingtruction, Few people can create music, most can sing,

but everyone can ligten:

I+t is generally conceded, however, that with the
exception of the few musically-talented, most
pupils® post-school musical activities will be
regtricted to listening.l
It ig through ligtening that the young Reform Jewish
adolescent can successfully comprehend our vast nusical
heritage. Although the singing of hymns will always
remain an integral part of the worship experience, by
listening to others sing the hymns and reacting to them
intellectually and emotionally the student can learn much
about them. There is also the possibility of forming
choral and instrumental groups.

The majority of people cease performing music in
adulthood. Although the adult Jew is gtill given regular
opportunities to sing the hymns in the worship setting,
much of his exposure to Jewish music ig now through
listening. "Experiences in ligtening are therefore a

legitimate and necessary part of the planned activities in
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the mugic curriculum."11

Since 1t is not easy to “properly"
listen to a piece of music, it can be a real challenge to
react in a meaningful way to the emotiong evoked by
ligtening to it. Music can give a person pleasure or

paln, or it can lead one to exaltation or gloom. It can

be a mogt memorable experience or an experience which one
would rather forget.

In every culture there are certain songs that are
generally accepted as important for all to know. Similarly,
in Judaism there are basic songs that every Jewish young
pergon should learn to recognize, to sing and to enjoy.
Preparing Jews to be comfortable in the worship environment
ig a good reason why the great hymns of Jewish liturgy

should be taught to the young Reform Jewish adolescent.

As Swanson puts 1t in his book Junior High Teaching:

"Preparing students to use and enjoy mugsic in future years
is one of the legitimate goals in mugic education."lz
Students should be taught to understand the mugic they are
ligtening to. Junior High children have heard music on
the radio, televisgion and at concerts, but most of them
are still relatively unsophisticated, musically-speaking.
The young Reform Jewish adolescent is also muglcally

immature. He has heard a great amount of Jewlsh musgic,

but he does not particularly understand what he has heard.

Three main objectives of music education programs
on the Junior High level are ag follows: to teach the

young adolegcent to enjoy good music, to teach him to
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intelligently sing, play, or listen to this music, and
to give him an opportunity to sing, play, or listen to
music in accordance with the dictates of hisg own ilnclination

Iy
15 Often the personal relationships

and personal capaclty.
that come out of friendship groups help determine mugical
preferences. Since adolescents tend to form groups

with others similar to themselves, we would expect young
Reform Jewish adolescents to prefer certain music in
common., Horner quite correctly points out that among
adolescents there is an overwhelming preference for popular
musicu15 All of this has great implication for the Jewish
music education of the young Reform Jewish adolescent.

If only some of his enthusiasm for popular music could

be directed toward Jewish music, an appealing curriculum

of music education for the young Reform Jewish adolescent
would be easily created. There already exists a healthy
interest in Jewish folk-ginging and in Israeli songs which
might be translated into an interest in liturgical nusic
and the songs or hymns sung in the gynagogue,

There is one other objective of mugic education
Programg which should not be overlooked. This is the
long-term effect such programs will have on individual
students:

The fundamental aimg in music education are to
cause children to learn to sing, to play, and +to
listen, so that they will come to love and undersgtand
good music so genuinely, sgo sincerely that thelr
school~day enthusiasm for it will continue long after
they graduate, and so that all their lives they will

derng deep satisfaction from thelr contacts with the
art.
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The attitudes toward Jewish music which the young Reform
Jewish adolescent develops during music programs in the
religious school will stay with him into adulthood.

Just as the music programs need set objectives,
individual music lessons need goals, Two objectives to
keep in mind when planning a good music lesson for the
Junior High School age student have been stated by Karl

Gehrkens in hig book Mugic in the Junior High School:

1. To give immediate aesthetic satisfaction at the
time of the legsson through particlpation in singing
or playing, or through listening to artistic musical
performance by others.

2., To prepare the pupil for gtill greater aesthetic
aatigfaction in the future by causing him to add to
hig knowledge of music or to increase his skill in
producing 1it.
A good music lesson will enable the students to understand
and appreciate both the purely musical meaning of a
particular piece of music and the extra-musical assoclations

18 Both good musie programs and

which it evokes in them,
good music lessons contribute to effective music education

of the young Reform Jewlsh adolescent.




CHAPTER TV

MUSIC IN THE RELIGIOUS SCHOOL

As mugic hag come to be accepted as an integral

part of Jewish religious education, mogt religious schools

include some kind of music program in their curriculum,
generally miscellaneous gongs for group singing. A study
of Jewish music, however, particularly of the great hymns
of the worship service, can add a deep spiritual dimension

for the educational programs of the Reform Jewish religious

school, In his Mugic Curriculum for Jewish Religious
Schoolg Cantor Joseph L. Portnoy lists the following six
|

reasons for including mugic in the religious school:

1. Music has always been used by the Jew as a means
of worship and communion with God.

Do
®

Music, in one form or another, still givesg pleasure
to nearly everyone whether in the form of singing,
playing, dancing or listening.

3. Music can be a means of emotional release. For
the child there is the excitement of moving to
different rhythms, hearing new gounds, responding
to an aesthetic experience, achieving harmony or
unity with a defined group.

| b, Music has a quality which unites people. To make
music or to ligten to music becomes a rich social
activity.

5. Mugic has the power to help ug identify emotionally
with diverse ideas, cultures, and historical periods.
Through music we can enter the heart of an experience
because the music will often embody sentiments and
feelings otherwisge difficult to articulate. The

- 24 .




life of the Chagidim, the lullaby of a Jewish

mother, the chant of the Bible or the prayer book,

the pastoral mood of Israel, or the rugged pioneer

songs of this new land can all find expression

through the medium of music.

6. Music performance, whether by singing, playing,

or composing, serves ag askill to contribute

toward the development of individual self-respect,

senge of personal worth, and pride of achievement.™
Music instruction should ideally be integrated into the
various subjects taught in the religious school. If
the study of Bible, Hebrew, Holidays, Israel, History,
Jewish traditions and customs could be infused with musical
expression, the deep emotional essence of these subjects
can be gainedo2

To a great extent the instruction in liturgical
mugic ig minimized, with no mention of the great hymns of
Jewigh liturgy. All the more reagon to devote this thesis
to that area. The study of the great hymns of Jewlsh
liturgy illustrates the reasoning of Cantor Portnoy. Hymns,
obviously an integral part of the worship service, give
pleagure to those who hear or sing them, and serve asg a
means of emotional release. Hymn-singing as a congregation
is a rich social activity which serves to unite those
people who join in the singing. The texts of the hymns
themselves embody rich historical associations for many
people; their contents explain much about our Jewish
heritage and remind us congstantly of the inherent worth
of Judaism,

As young adolescents begin their search for self-

identity and greater self-awareness, they often question




- 26 -

the religious tradition in which they were brought up.
They are searching for meaning in thelr Jewishnesg and for
reasons or justifications of why we Jews are what we are.
Thegse young people are also becoming more interested in
music and in different ways of communicating their emotions
through musical expression, It would be natural, therefore,
for the Reform Jewish educator to attempt to utilize this
adolescent enthusiasm for mugsic and to infuse it with
Jewish values and content., One way this could be accomplished
ig by including in the curriculum a course in ‘the great
hymne of Jewish liturgy, thus combining a pleasant musical
experience with a worthwhile educational endeavor. These
hymns, while fun to sing or to listen to, can be mosdt
informative about our Jewish way of life.

It is clear, therefore, that Jewish music through
a study of its hymns can be an indispensable addition to
the educational program of the religious school., It must
again be emphasized, however, the importance of carefully
integrating such a course into the curriculum of the school,
This material should be presented in a systematic and
pedagogically sound hanner, for this would be considerably
more effective and would thereby achieve the desired
regults in the classroom, The best way to go about planning
a course for young adolescents would be to constantly take
into consideration their developing feelings and thoughts.
While any age group of students appreciates a concern by

their teacher about their personal reactions to the course
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work, this is particularly true in the case of young
adolescents who could not possibly have a maximum educational
experience without it.

The importance of music to the educative process
of the young adolescent cannot be gufficiently stressed.
T+4s role in the Reform Jewish religious school is no less
important and has been clearly summarized in the words of
Alexander M, Schindler:

Music is an indispensable ingredient in the
educative process. This is true particularly in the
vealm of religious education because 1t is the task
of the religious school not merely to expand the
horizons of children's minds, but to direct thelr
doing and to touch thelr hearts as well, Music
speaks the language of the heart and it gains that
fuller understanding and involvement which is beyond
the reach of the spoken word alone.J

The young adolescent who ig still unable to express his
deepest emotions and feelings by means of the "gpoken
word alone" is thus appropriately given the opportunity

to express themthrough the medium of music. A course in

the great hymns of Jewish liturgy is one such opportunity.




CHAPTER V

SOME CONSIDERATIONS IN TEACHING MUSIC
70 THE YOUNG REFORM JEWISH ADOLESCENT

Tt is clear that the period of young adolescence
can be a difficult time for many young Reform Jews. The
physical, psychological, emotional, and soclal changes
which occur during adolescence affect behavior and should
not be overlooked by the religious school music teacher,
Physically, there are a great many changes which happen
during young adolescence and which occur at different
times in each individual:

Changes may be delayed for two or three years in

some students, while others may shoot ahead to

early adolescence. This erratic growth pattern

has an effect on the degree of polse, security,

sengitivity, and sophistication of the student.”
A sense of awkwardness might be evident in young adolescents
who have grown rapidly and this may make them embarrassed
to participate in musical activities with their peers.,
Another major problem is the changing voice in the male
studentsnz Adolescents have many problems with which to
cope,

In teaching music to religious school students of

Junior High school age, the music teacher must remember

that it is the growth process of young adolescence that
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contributes to a sense of restlessness which might be
prevalent in the classroom. Although the music teacher
in the Jewish religious school might congcientiously
strive to provide mugical experiences which will be both
informative and enjoyable, an apathetic or negative
responge from the students may result. One music educator
in the Reform movement describes the situation this way:

Constructive outlets can often be found for the
gseventh grader, but the eighth grade gtudent might
become resentful if music is forced upon him for little
reason., .Th? nipﬁh grgde gtudent may often conc%ude 3
that mugic is either for him or not worth the effort.
One way to avoid thig problem is to make music relevant
to the gtudents' lives: "Music must make senge to junior
high pupils in terms of thelr everyday livesm"4 This is
no easy task, but will prove infinitely worthwhile %o the
teacher who works toward this goal.

Young adolescents in the Reform Jewish religlous
school often become curious about the origin of many
Jewigh rituals and customs. This intellectual curiosity,
if treated on a sophigticated level, might also extend into
the realm of Jewish music education:

The skilled musiciteacher may lead the student to
become interested in the origins of music used for
rgligious practices and the fglk gnd %étprﬁical music
of the Jew ag a means of group expression,
In their search for social approval, these same students
are looking for the roots of thelr Jewish identities.
Therefore,

the contribution of Jewigh music to general music
culture should be developed so students can become
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aware of the influence og Jewish religious and fo
music on world cultures.

A program of study of the great hymns of Jewish litur
can greatly help achieve these aims because of the
centrality of the synagogue and the worship experienc
in Jewigh religioug life,

Teaching music to the young adolescent in the
Reform Jewish religious school takes gpecial talent.
mugt constantly keep in mind the unique needs and dem
of the developing personality of the young adolescent
student of Junior High school age, the principles and
practices of sound music education, and the aimg and
of Jewlsh education in the Reform religious school,
general objectives for music education in grades seve

eight, and nine can be listed as follows:
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1. To help children find some music activity in which

they can participate with satisfaction and som
degree of magtery.

2. To bulld a repertoire of liturgical responses,
hymng and songs that the students can sing in
clasg, agsembly, temple, home and community.

3. To build a listening repertory that has immedi
satisfaction as well asg lasting mugical signif

L, To correlate music with other areas of gchool
activities and with the child®s world outside
achool,

5. To help the socialization process of the Jewis
¢child into the musical culture of the Jew by
emphasizing the concept of a musical K'lal Yis

e

ate
icance.,

of

h

rael.

6., To help the child explore varied musical exper
leading toward greater religious sensitivity.

7+« To help create musical expresgions for Jewish
religious or cultural experiences either based
upon valid Jewlsh musical tradition or by char
new directions for meaningful musical regponse

lences
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8, To ‘teach music not only for a pragmatic purpose,

but ag a means of producing a well-adjusted,

emotionally healthy, happy child.’
Objectives such as these will considerably increase the
chances for successful music education in the Reform Jewish
religious school.

These objectives relate specifically to the
educational needs of the young Reform Jewish adolescent.
It is also clear that the gtudy of the great hymns of
Jewigh liturgy can significantly contribute to the
religious music education of these young adolescents,
Group-singing of the hymnsg is an easy way to encourage
participation without causing embarrassment to the
individual. Since it is relatively easy to achileve a
reagonable degree of mastery in hymn-singing, and since
these hymns themselves are frequently part of various
Jewigh religious observances, a familiarity with them would
well gerve the needs of the young Reform Jewlsh adolescent.

The inherent significance of the great hymns of
Jewigh liturgy is self-evident, as i1s their importance in
a Jewigh musical socialization process. Just as music
ig part of the overall curriculum in the public school, it
is algo part of the curriculum in the religious school

with specifically Jewigh music as the content. The great

hymns of Jewish liturgy are musical expressions of Jewish
religious, historical, and cultural experiences and can
serve ag a vehicle by which the religious sensitivity of
the young Reform Jewish adolescent can be significantly

heightened.
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CHAPTER T

L"CHA DODI

Backward in Time

A teen-ager is spending a summer at a Jewish camp.

By the end of a busy week, the teen-ager hag swum, played

tennis, made a tile mosaic, learned a few Hebrew songs,

and made some new friends.

It is now Friday evening and all regular camp
activity has ended. The day is drawing to a close., All

the camperg and the counselors have put on clean, white

clothing, and have gathered in the beautiful outdoor

chapel. The Sabbath is about to be welcomed.

The camp rabbi steps up to the front of the group,
puts a tallit (prayer shawl) around his shoulders, and

begins to lead everyone in the singing of a beautiful song.

He sings: "L'cha dodi, likrat kalah, p'nai Shabbat n'kab*lah~-

Come my friend, to meet the Bride; let us welcome the
‘presence of the Sabbath!"
As the teen-ager sways back and forth with all

the other campers, he experiences a deep sense of peace--

a feeling of belonging to the world, a feeling of calm and

of contentment.

The teen-ager hag a daydream, He pretends he is
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walking through the hills to welcome the Sabbath Bride.
It is a Friday evening in 1540 and he finds himself in
the hills which surround the c¢ity of Safed in northern
Israel. The Sabbath day of rest is extremely important
to the people of Safed. They considered the Sabbath to
be a radiant bride and a regal queen to whom they must
sing a love song.

Who should sing this song of love to the Bride but a

Bridegroom! And who else could serve ag the Bridegroom

but Israel? On Friday evening, then, Israel the

Bridegroom, represented by the men of Safed, would walk
through the hills searching for his Bride, the Sabbath,
FPinding her at eventide, he would joyously sing psalms

and praises to her. Now joined to his Bride and Queen,
Israel would be transformed into a king. He could cast

off the cares of thelweek and reign as monarch in the
world of the spirit.

The teen-ager in the story is undergoing a mystical
experience; he feels that he is actually participating in
the welcoming of the Sabbath. Asg he listens to the words

of the song L'cha Dodi, he imagines that he is really

walking in the hills of Safed. He feels that he is
communicating with something larger than himself.,
What makes the teen-ager feel this way? What is

it about the song L*cha Dodi that causes these feelings?

What is so special about the L'cha Dodi anyway?

What Do We Mean By A Mystical Experience?

A mystical experience is the type of experience
that occurs "when one feels that one has had an unusual

spiritual encounter which cannot be explained by means of




- 35
reasonm"2 People who have these kinds of experiences are

generally called mystics. For the mystics, it was not

enough merely to talk about the exalted role of the

Sabbath in Jewish life., "They attempted to experience

truly this idea by actually welcoming the Sabbath as Bride

and Queen@"3 The mystics approached their prayers with

great emotion; they strove to find sustained meaning and

feeling in prayer. Throughout Jewish history, many

mystics have attempted to reach God "not by thought or

reason, but by an intense outpouring of feeling" (called

Kavvaggn)04 The mystics of Safed were part of a mystical
tradition called Kabbalah, which literally means
"Pradition.” These Kabbalists had much influence on the

development of the prayerbook; the hymn L‘'cha Dodi was only

one of their many contributions to it.
The Kabbalists believed that their doctrines

concerning God and the universe were handed down from

generation to generation. They believed that these
doctrines were revealed by God and therefore comprised a
sacred tradition. They also felf that not everyone could
be a mystic; only a "privileged few" in each era would be

Poashubieetantuu o

Building on a much older tradition, the Kabbalists

of Safed used to go on Friday afternoons into the fields
to meet the "Queen Sabbath" with meditation and song.
They identified the Sabbath with the Shekhinah--the Presence

of God, One of the poems they used to welcome the Sabbath
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was the L'cha Dodi. The Kabbalists interpreted the L'cha

Dodi to be about the relationship between God and Israel;
they held that it presented "an image of the affection of
Israel for the Sabbath,“5

In the L'cha Dodi, written by one famous kabbalist,

the Sabbath is personified as Israel’s bride,6 This idea
became the inspiration of many beautiful customs., And
naturally, the mystics of Safed were eager to develop this
idea:
1t needs no stretch of the imagination to reconstruct
the scene. White-robed men and boys sang in the
Sabbath to the strains of the Song of Songs, and they
went out in procession up the hills and down the dales
chanting Psalns, %nd calling on the Bride to enter her
loved one's homes,
This idea wag "the source of much intensity of joyousness
as the Sabbath hour app:c‘oached,"8 And the Sabbath itself
hag always been considered to be vitally necessary for the
Jewigh People. To the Jew, "the Sabbath was a living
reality, to be welcomed after a six days absence with that
expectant joy and impatient love with which the groom
meets his bride."9
Thig is emphasized by the practice currently
carried on in the traditional Ashkenazic synagogue. There

it ig sung after a set of psalms are recited to open the

Kabbalat Shabbat ("Welcoming of the Sabbath") service.

Six psalms are used to introduce the L'cha Dodi: 95, 96,

97, 98, 99, and 29, The idea of reciting these psalmg

goes back to the historical processional out into the
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fields with which the men of Safed used to welcome the
10

Psalm 95 opens with: "O Come let us sing
a1t

Sabbathe

before the Lor This is an invitation to worship,

to praise, and rejoice in God. All ‘these psalms call upon

the whole of nature to rejoice. The scenery surrounding

dsfed aided in the selection of these particular psalms.

Yafed is situated in the hills overlooking the Jordan

Valley, the Lake of Tiberias, and the Mediterranean Sea,

Psalms 96-99 are answers to the invitation to worship.

They recall Israel's past and call all people to "adore

the God whose power is manifested in the world of Nature

as well ag in the affairs of men."12

The number six itself has significance; the six

psalms recited here are sald to correspond to the six days

of +the work-week which lead to the Sabba'thgl3 And the

sixth and final psalm in this 1list, Psalm 29, fits in well

because it is a nature poem and has long been agsociated

with the Sabbath. A nature poem is also appropriate for

the beginning of the Sabbath, because the Sabbath is

congsidered to be the culmination of Creation. Pgalm 29

closes ag follows: "The Lord will give strength unto His

people; the Lord will bless His people with 'pe:ace."iLP

Thig verse closes the group of psalms which come before

L'cha Dodi in the traditional service with a note of peace.

i orhaty o)

It refers to the peaceful calm which comes after a storm.

Pgalm 29 is referring to the storms which used to spread

over Palestine, but we can understand it to mean the "spirit ‘ (
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or calm after the storm of everyday life and donflict."15

How The L®'cha Dodi Came To Be

Tt was natural, therefore, that the L'cha Dodi

became the opening song of the special worship service
designed to welcome the Sabbath on Friday evenings in the

traditional synagogue, called Kabbalat Shabbat ("Welcoming

of the Sabbath"). The L'cha Dodi was written at the

request of a famous mystic named Isaac Luria (1534-1572),
Tt is basically a religious poem (called a piyyut), and is
only one of the many poems written by mystics which have

become part of our Jewish liturgy. The poem L'cha Dodi

breathes the gpirit of love--"the romance between God the

Lover and Israel the beloved."16

Many poemg, prayers, and
songs have been written which deal with romances like +this
one.,

T.%cha Dodi is based on a passage from the Talmud:

Rabbi Hanina robed himself and gtood at sunset of
Sabbath eve and exclaimed, "Come and let us go forth
to welcome the queen Sabbath." 'Rabbi Jannal donned
his robes on Sabbath eY$ and exclaimed, "Come, O
bride, Come, O bride." '

In the third century it was already customary to recelve

18

the Sabbath with these phrases from the Talmud. Beginning

in the tenth century, many poets wrote poems glorifying the
("home songs’) and were later inserted into the traditional
prayerbook (the giddur).

The name L'cha Dodi comes from a verse in the Bible
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from the Song of Songs: "L'cha Dodi neltzeil hasadeh

nalicha bakfarim"--"Come, my beloved, let us go forth into

the field; Let us lodge in the villages."19 This shows us

that the refrain of L'cha Dodi, the sentence that is

repeated between verses, is not original with the author

of the poem. Rather, it shows us that the author drew
upon Bible imagery to make the assoclation between the
Sabbath and a bride.

The L'cha Dodi hag nine stanzas. It might not be

an easy hymn to understand--not simply because it is the

product of mysticism, but because it makes repeated

references to Biblical passages and Jewish conceptgs with

which the reader may not be familiar. A good example comes

from the first stanza. The first stanza says:

"Observe" and "Remember," the One God
caused us to hear in one single utterance;
God is One and His Name iEOOne, for renown,
for glory and for praise.

The Ten Commandments appear twice in the Torah, The
fourth of the ten commands refers to the Sabbath. In
Exodus it goes: "Remember the sabbath day and keep it
holy,"21 In Deuteronomy it goes: "Obsgerve the sabbath
day and keep it holy, as the Lord your God has commanded

:y’ou."‘22 The first two words of the first stanza are

"Remember" and "Observe." The poet is referring to the

digecrepancy between the two versions of the commandment

about the Sabbath. The explanation is that God uttered

both versions of the fourth commandment simultaneously!23
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expression to the importance of the Sabbath as a memorial
of God's Creation. The version “"Observe" means that we

must physically demonstrate the fact that we remember the

Sabbath by ceasing from our usual weeckday activities. As
Jews we must allow everything we do, whether it is physical
or spiritual, to be permeated with the same sense of
sanctification or holimess‘.zlL

The second stanza of L°cha Dodl says:

Let ug go forth together to meet the Sabbath,
for it is a source of blessing, from the very
beginning, of old, it was ordainedé the end
of Creation, the first in thought. 5
Here the Sabbath is compared to a building which is
completely mapped out by the architect before any actual
work has been done, In other words, the Sabbath has
always existed; it was always meant to be. The Sabbath
is considered to be the day on which the soul can rest
from worldly cares and commune with God. "Thus the Sabbath
is the end and pinnacle of the Creation, for which end

n26 Man ig congidered to be the

everything else was made.
ultimate goal of physical Creation; it is his job to
administer God's world., The Sabbath gives him the necessary
guidance to properly do this.

Also in the second stanza, the Sabbath is called
a "gource of blessing." This means that God blessed the

Sabbath with power to "train man for his spiritual and

moral destinya"27
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Stanzas three to eight deal with the hope of
rebuilding Jerusalem, the coming of the Messlah, and the
redemption of Israel. The third stanza says:

0 Sanctuary of the King, O royal city, arise,

come forth from your ruins, too long have you

dwelt in the.vale of?gears. He will have
compagsion upon yous“
Tn this stanza, the city of Jerusalem, long ago destroyed
by enemies of our people, 1ls asked to arige to become
once again a fitting abode for the Sabbath Queen.29
Jerusalem is to once again become the city of God, "of
that God Whom the Sabbath proclaims as the King of the

Universe in all His supreme Sovereignty."3o

The fourth stanza says:

Shake off your dust, arise, clothe yourself
with My people as with your garments of glory,
through the son of Yishal, the Betg%ehemite,
draw near to my soul, O redeem ite

Here we are talking about the sincere hope of Israel for
the Messiah who will come to redeem them. The gpecial
hero who will one day come to save Israel is often
referred to as "the son of Jesse (Yighai), the Bethlehemite."
Traditional Jews are atill waiting for him; Reform Jews
no longer do sO.

The fifth stanza says:

Arouge yourself, arouse yourself, for your

light has come; arise and shine. Awake, awake,

utter a song; the glory of God is revealed

upon you.

We are told here that Zion (Israel) will be reborn, tha't

Jerusalem will be rebuilt, and that it will again cause
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the word of God to be heard in the world. Most of the
words in thig Ffifth gtanza as well ag most of the words

in the rest of the stanzasg of L'cha Dodi are largely made

up of verseg from the Bible, And these verses are largely
found in the Book of Isaiah.33

The sixth stanza says:

Be not deceived, nor blush with shame; why are

you downcast and why are you disquieted?

The poor of my people trust in you, thﬁt the

city shall be rebuilt upon its ruing. >
This stanza gpeaks of a confident hope which the Sabbath
‘reawakens in us each week that Jerusalem, representing the
spiritual center of the Jewlsh people, will always be
there to comfort the Jews of the world. It is nice to
know that there is one place in the world to which all Jews
can turn in time of dire need and distress.

The geventh stanza says:

Those that despoil you shall themselves

become a spoil, and they who would swallow

you up shall be far away. But your God will

rejoice in yogs even as a bridegroom rejoices

in his bride.
The message here is simple: God loves Israel and will
never allow it to be destroyed from off the face of the
earth,36

The eighth stanza says:

You shall spread out to the right and to

the left, and you shall reveal God as the

One mighty in strength. Through the offspring

of the_house of Peretz we shall be glad and

exult,

Some day, when all wars cease, the ancient covenant of
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Israel will once again come into view. At that time,
all mankind will live ag brothers in peace, acknowledging
God's power.

Stanza nine, the final stanza, says:

Come in peace, O crown of your Husband,

come with joy and good cheer, into the

midsp of God's own ghoseg people, conme,

0 Bride, come, O Bride!3

Here the mesgsage is that the Sabbath should enter into
our midst and find harmonious response in every heart and
spirit, for it is the "crowning-glory" of Israel. It isg
~important to have a secure relationship with the Sabbath
because it is one of the most central aspects of our
lives ag Jews. While reclting this last stanza, the
congregation (at least in many traditional synagogues)
turng around and faces the door at the rear of the
sanctuary, as if to welcome an entering guestn39 This
serves to symbolically welcome the "Sabbath bride."
Beyond the mystical comparisong of the Sabbath
with the glories that will accompany the Messgianic Age,

the overall message of the L'cha Dodi can best be summarized

in the following words of one well-known scholar of Judaism:

All nature spoke to the Israelite of God's power and
glory, but above all the mighty din, he heard the
softer tones of Hig beneficence and tenderness. And
so from the clamour of the work-a-day agitations,
Lgrael turns to meet, in love and serenity, the
Sabbath bride whose coming transfigures the Jewish
home into a palape, more beautiful than that of
earthly royaltye+o

Who Wrote The L'cha Dodi?
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The mystical poem L®cha Dodi was written by Rabbi

SQolomon Halevy Alkabetz (1505-1580) in the year 1529@41
There are other scholars who date it much later, around

the year 1571. Alkabetz was a folk-singer. He was one of
the last of a group of Palestinian folk-singers whose |
products have been accepted all over the world. Alkabetsz
wags also a mystic, a member of the Kabbalistic school which
was flourishing in the sixteenth century in Safed. While
the date of its composition may be in question, there can

be absolutely no doubt about the fact that Rabbi Solomon

Halevy Alkabetz wrote the poem L'cha Dodi. How can we be

so sure? Becauge his name is signed to the poem in an
acrostic. By acrogtic we mean that the first letters of
congecutive sentences spell. out something. In the L'cha
Dodi the first letter of the first word in each Hebrew
verse gpells out the author's name! Naturally, in Hebrew
the vowelg are customarily omitted. (Exception: not the
ninth verse, The ninth verse is not included in this
acrostic; only the firgt eight verses are used by Alkabetz.)
The eight first hebrew words are: "shamor"; "likrat";
"mikdash" ; "gitna'ari";'bit«orari"; "1lo"; "v'hayu"; and
"yamin," The eight first letters, therefore, are: sh,l,
m,h,h,1,v,y. Together, these eight letters spell the poet's
hame:

"Shlomoh ha-Levy--Solomon the Levite,"
This device is known as a "nominal acrostic" (acrostic from

a name) and wag often used by writers of synagogue poetry
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or hymng to indicate authorship.

It ig also interesting to note that the L'cha Dodi

is basically a rhymed poem. The first three out of every
four lines in each stanza rhyme, and each fourth line

always ends with the same Hebrew syllable "mlahg"nz

Some Problems for Reform

In the Reform Movement, L'cha Dodi is often sung

ag the opening hymn at the Friday evening services. But
since the nature of Reform Judaism is to have nothing in
our worghip services with which we do not agree or which

we may not understand, certain elements of the L'cha Dodi

had to be changed--at least for the early reformers.

Thege problems included the concept of a personal Messiah,

the idea of a return to Jerusalem and others. The American

Reform ritual hasg an abridged version of this hymn,

consisting of the second, fifth, and ninth stanzas.43
Other Reform groups in other countries had

different solutions. In France, the Reform Movement

(founded in Paris in 1903 as the "Union Liberale Israelite")

published a prayerbook in 1913 called Des Ailes a la

Terre (Wings on the Barth). L'cha Dodl was sung to open

theilr Sabbath eve gervice with the third stanza omittedonu

In Germany, a series of Synagogenordnung (synagogue

ordinanceg) were published in Mayence in an 1853 prayerbook.
Among these were a number of rules relating to the parts

of the worship service, Thesge ordinances were to help
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"preform" the services. Provision nine reads:

Of the song Lekhah Dodi, apart from the refrain
only the following gtanzas are henceforth to be
recited: 'Observe and Remember'; (Let us go forth
togethey) "to welcome® (the Sabbaths; and ‘Come in
Peace. '™

Tn other words, just verses one, two, and nine were to be

SUNEe

What About The Melody?

Tn some Fform, the L'cha Dodi has been accepted by

211 Jewish communities in the world and has become a
favorite text for cantors and syngogue composers. Over
L6,

two thousand musical settings have been composed to it.

I'cha Dodi was a poem that was written specifically to be

set to music, but we do not know what the original melody

was.q7 Most of the existing melodies for L'cha Dodl are

either known to be of recent composition, or are of
musical styles that were not available or that would not
have been acceptéble to the people of Safed.48

Different melodies were created for particular
Sabbaths and holiday seasons. There were special melodies

for Shabbat Shuvah (the Sabbath of Repentance) and for the

three weeks which preceed Tigha Be'Av (Ninth of Av--a day

on which both the first and second temples in Jerusalem
were saild to have been destroyed).49 Eighteenth century
cantorial manuals also contain melodies which reflect the
musical styles of the gentile environments in which the

Jews 1lived, These cantorial manuals also show the
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interesting custom of setting each stanza to a different

melody. Bach different melody was meant to illugtrate

the particular meaning of that stanza of the poem, For
example, stanza five opens with the words "Arouse Yourself!";

hence the melody would be energetic., And stanza nine

which opens with "Come in peace" would have a lyrical,

4
quiet melody.)o

The singing of the L'cha Dodi can also be done

with the accompaniment of musical ingtruments even in

traditional synagogues. This is possible because L'cha

Dodi is part of the Kabbalat Shabbat service (Welcoming

the Sabbath) which preceeds the actual entrance of the
Sabbath. Therefore, since the Sabbath ls not yet there,
the prohibition of mugical instruments (which is a rule
for Sabbath servicesg in traditional synagogues) would

not be in effect, and the musical accompaniment would be

allowed¢51

T.*cha Dodi has one particular tune that most of

us are familiar with. Some muglicians claim that this is

an imitation of other music. Some say it derives from an

: [
aria in an opera by Mozart!JZ Others claim that it is

-
very similar to a German :t‘.‘o1.k~=~~.cz:ong.,)3 Both claims are

based on even older German folk-music used by both Mozart

and by some cantors. However, none of these claims is

true! The cantors could not have taken the tune from
Mozart, because his opera was written in 1785 and the L'cha

Dodi tune was known a long time before that, This has
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been proven by manusor:i.er;s.BLP

Conclusion

One late eighteenth century musician once collected four

hundred and forty-seven songs for use in the synagogue

gservice., His intention was to have different songs for

every Sabbath and festival throughout the year. This was

to prevent the members of the congregation from grasping

' 4
the tuneg, and thereby he would keep them from singing.--
On the title page of his book he wrote:

e« » ¢« 1f a pergon hears a tune but once a year, it
will be impossible for him to sing with the cantor
during the service, and therefore he will not be
able to confuse the chazzan (cantor). It has become
a plague to chazzanim (cantors) to gave the members
of the congregation join the song.5

Obviously this man did not have much confidence in the

ginging abilities of the congregation!

Thig should not be your problem. Some of you may

feel that you do not know how to sing well.

Others of you,

Singo

et e S s oot

And now that you understand
that it is a beautiful song
of rest,

S0, the next Friday

Either way, it doeg not mean that you should not

try to sing along at worship services.

gservice, whether at home with your family or at summer

By all means, sging!

piece for Friday evening worsghip,

its symbolism and mood, you see

to welcome in the Sabbath day

evening when you go to a




- 49 -

and ging:

"Le-cha do-di lik-rat ka-la, pe-nel Sha-bat ne-ka-be-la"

"Come, my Friend, bto meet the Bride, let ug welcome
the Sabbath."




CHAPTER TI

KIDDUSH

From The Bible

Read the following verses from the biblical book

of Genesis:
And there was evening and there was morning, the
sixth day. The heaven and the earth were finished,
and all their array. And on the seventh day God
. finished the work which He had been doing, and He
ceased on the seventh day from all the work which
He had done. And God blessed the geventh day and
declared it holy, because on it God ceased f{om all
the work of creation from which He had done.
What are these verses talking about? They are describing
the end of the biblical account of the creation of the
world., According to the Bible; everything wag created in
gix days; on the geventh day--the day on which God had
completed all of His work--God regsted. In thesge verses
we read "And God blessed the seventh day and declared it
holy." What is this "holy" seventh day? The Sabbath.

- Together these biblical verses also comprige the

o by

bt e e

home; they are not recited at the gynagogue or temple, )

In most Reform temples, the Kiddugh is usually recited
over a cup of wine by the rabbl or cantor on Friday

evenings, At some time or other, all of you have chanted

- 50 -
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the Kiddush at a worship service, or have heard it chanted.
There are different versions of the Kiddush for

Saturday mornings and for the Festivals. However, the

to you and hence is the one we are going to discuss,
Remember, that even though the Kiddush is a prayer

and not a hymn, it is one of the most commonhly sung parts

of Sabbath evening services and hence worthy of our attention.

Reciting The Kiddush

When the Kiddush is recited in Reform temples, it
is usually preceeded by an introductory paragraph.
explaining its purpose. Such a paragraph might go as
follows:

The seventh day ls congecrated to the Lord

our God., With wine, our symbol of joy, we celebrate

this day and its holiness. We give thanks for all

our blessings, for life and health, for work and

rest, for home and love and friendship. On Shabbat,

eternal sign of creation, wezremember that we are

created in the divine image.
After having read this, the rabbl or cantor will then
raise the wine cup and proceed to chant the Kiddush prayer
itself in Hebrew.

In the synagogue, the Kiddush starts with the
blessing over the wines

Blessed isg the Lord our God, Ruler of fhe
universe, Creator of the fruit of the vine.
Following the blessing over the wine, the Kiddush continues

with a blessing over the Sabbath day:
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Blessed is the Lord our God, Ruler of the
universe, who hallows us with His Mitzvot and
takes delight in us., In His love and favor He has
made His holy Sabbath our heritage, as a reminder
of the work of creation. It i1s first gmong our
sacred days, and a remembrance of the Exodus from
Egypt »

0 God, You have chosen us and set us apart
from all peoples, and in love and favor have gilven
us the Sabbath day as a sacred inheritance. Blessed
is the Lord, for the Sabbath and its holiness.

a sip of wine. Sometimes the wine cup ig even shared

with others.

What Doeg It All Mean?

You have just read the translation of the Kiddush
and now you must wonder what it all means. Let us explore
together the various phrases of the Kiddush to see exactly
what they mean. By doing this, we will begin to understand

st A AR A rmsoerrmaries

Blegsed is the liord our God, Ruler of the universe,
who hallows usg with Hisg Mitzvot « «

which we are supposed to obey. Thig would 1lift us up to
a holier purpose and is designed to lead us to a higher
level of moral perfectionc5 In other words, if we
understand and follow the laws of God to the best of our
abilities, we will lead happier and more purpogeful lives.
o o e andvtakes delight in us.s o+ o =«
We Jews have been appointed by God to be the bearers

of the Sabbath. This was not viewed by the rabbis of old
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as a harsh decree, but rather as a sign of God's love

and favorpé This means that it is our pleasant respongibility

to show the world the benefits of a Sabbath day of rest by
our own personal example of its observance.

+ o o In Hig love and favor He has made Hig holy
Sabbath our heritage, . s«

The Sabbath ig a vital part of our Jewlsh existence.
Without it, Jewish life would lose much of its value and
significance. The Sabbath, then, is seen ag part of our
special Jewish heritage which we should be duty-bound to
pass on to our own descendants in the next generationa7

+ « +» a8 a reminder of the work of creation. . . .
One major significance of the Sabbath isg a
remembrance of the act of Creation, According to our
ancient Jewish tradition, God created the entire universe
at the beginning of time. The Sabbath gives us the
opportunity to recall this greatest of all divine acts.,
The Sabbath, then, is considered to be
firgt and fundamental among all the days that summon
us fort@ frqm the ordinagy pursuits of weekday life
to the Sanctuary of God.

In other words, the Sabbath reminds man that he is capable

of controlling his own life over any forces that would want

to dominate him, This is the case because man is made in

the image of God and to a limited extent is endowed with

God~like powers.9
e s o It is first among our sacred days, . s o

All of the major Jewish festivals are listed in
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the twenty-third chapter of the biblical book of Leviticus.
In the Bible these verses go as follows:

The Lord gpoke to lMoses, saying: Speak to the
Israelite people and say to them: These are My
fixed times, the fixed times of the Lord, which you
shall proclaim as sacred occasiong. On sgix days
work may be done, but on the seventh day there shall
be a gabbath of complete rest, a sacred occagion.
You shall do no work; it shall bel? Sabbath of the
Lord throughout your settlements, ™

The Sabbath is mentioned firgt, at the top of the list of

"sacred occasionsg." The chapter continues, lisgting

Passover, Shavuot, Rosh HaShana, Yom Kippur, and Sukkot.

Fach of these holy days,
through the gtrength of the truth which it is to
gymbolize and proclaim, calls to us to come out and

to agscend to the lofty moral level of readiness to
do our duty with devotion and without reservations.

12
This ig what we mean when we call the Sabbath first among
our sacred days--the "fixed time of the Lord."

« o+ ¢« and a remembrance of the Exodus from Egypte « o o

Another major significance of the Sabbath is the

fact that 1t 1ls a remembrance of a historic act which 1s

of central importance to Judaism., The Exodus from Egypt
has often been looked upon as a focal point in Jewish
history, for with this‘hasty departure from Egypt the
‘ the Sabbath can be seen as

Jewish People was born. Thus,

the memorial to a historic event which we ourselves
have witnessed, a proof of the truﬁgs which the
Sabbath teaches us concerning God.
In Jewish literature and liturgy, the Exodus from Egypt
is referred to constantly.

+ O God, You have chogen us and set us apart

10




- 55 -

from all peoples, and in love and favor have given
us the Sabbath day as a sacred inheritance, . .

This gentence is self-explanatory. God so loves
ug (His people) that He "set us apart" or "sanctified us"
to do His will., He proved His love by redeeming us from
;L‘*]gy;p‘c.‘“P Therefore, we must fulfill God's mission by
being the "bearers" of the Sabbath, We must honor it,
observe it, and preserve it for all time. The idea of the
Sabbath makes us Jews special and different from all other
peoples or religious groups; we thought of it and we gave
it to the world.

e o o Blegged ig the Lord, for the Sabbath and its
holinegs.

This last line of the Kiddusgh concludes the

gsecond part of the prayer, the blegssing over the Sabbath

days. It comes from the Talmud:
Raba said: I found the elders of Pumbeditha (a city)
gitting and stating: On the Sabbath, both in Prayer

(a name for a specific part of every worship service)
and in Kiddugh we conclude the benediction with "who

sanctifiest the Sabbath,lD
When all is said and done, it is God who is responsible
for creating the Sabbath, for making it holy, and for
causing it to play such an important part in our lives
as Jews., The Sabbath is central to Judaism. The Hebrew
of this closing benediction ig literally translated "who

sanctifiest the Sabbath" (mekadesh ha-Shabbat); our modern

vergion goes "for the Sabbath and its holiness.," Both

these phrases really mean the same thing,
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Significance of The Sabbath

of the Sabbath. Since this is central to understanding
again. The Sabbath has a double significance as seen in
the Kiddush prayer.

First, the Kiddugh reminds us of Creation.
According to the Bible, God created and completed the
world in six dayg and then He rested on the seventh day--
the Sabbath. Thig is the religious meaning of Sabbath
obéervance. We are taught the basic truth that our
universe is the work of a Divine Power we call God; things
in 1ife are not the way they are by chance 0ccurrence.1

WAk

from Egypt. Centuries ago we Jews were brought out of

Egypt and freed from slavery. This is the historical

meaning of observance. Since we are no longer slaves, we
should therefore rest on the Sabbath., Unlike a slave, we

have free choices if a slave's master wanted him to work

of the Deliverance from Egypt, we are taught the lesson
that God is Israel's redeemer and protectorel7 We are told
that in Him we must put our trust.

The Israelites in Egypt slaved day after day without

a rest. By ceasing from toll one day in seven, we 1

digtinguish our week from the drudgery of the slave.’

In our own American soclety the "day of rest" is now most
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commonly a two-day weekend., Although almost everyone
has Sunday off (the Christian day of rest), the majority
of people now have both Saturday and Sunday.

In other words, the Sabbath is one time during
the week when our cares and anxietieg can be put aside.
We do not have to evaluate our guccesses and failureg in
life--we can do that during the other six days of the week,
The Sabbath doeg give us time to "breathe"-~to rest,
relax, think, and even to participate in activities
different from those we usually do on weekdays. One famous
rabbli once described the Sabbath ag the "recurring
armistice between man and the hostile powers that beset

his life,"19 There igs no doubt about it, for us Jews the

Sabbath--The Holy Day

The Kiddush is the ceremony and prayer by which
the holiness of the Sabbath (or Festival) is proclaimedszo

The Hebrew word kiddush means "sanctification.,”" The name

Kiddugh is an abbreviation for "kiddush ha-yom"--the

"sanctification of the day" (from the Talmud). By

"sanctification" we mean making the day different from all

other days. The Sabbath (or Festival) is to have gpecial

significance in our lives. Our home life becomes formally
1

consecrated.z To acknowledge the fact that we understand

this, we bless a cup of wine. If there is no wine available,
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The important thing, however, ig that each week

on the Sabbath we remember to recite the Kiddush praver.,

When and Where Is The Kiddush Prayer Reclted?

You know that the Kiddush is a prayer saild on
Sabbath or on the Fegtivals. But by now you must want to
know exactly when it is recited, and where.,

The Kiddugh is essentially a ritual to be performed

in ‘the home immediately before the meal, Traditionally,

the head of the house chants or recites the Kiddugh: all
thevothers at the table identify with the recitation by
answering "amen" at the appropriate places. In some
homes all present recite it, In others, all males over
thirteen recite it together. A traditional Jew will hold
the wine cup in the palm of his right hand and give
everyone present a gip of winee,z3 Reform Jewish families
meal, usually omitting the bible verses from Genesls

which introduce the actual text of the prayer (see the

beginning of this chapter)a Thig home Kiddush has often
2L

been called the "true" Kiddush of Sabbath.

pottintumouiveieiert.utiodbuto)

dinner.) Originally, this was to accommodate the wayfarers
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and the poor who ate and lodged in the synagogue, for

these people had a right, even a religious obligation, to

hear the Kiddush recited at least once,
As we know, the Kiddush is indeed recited in the
synagogue or temple ag part of the worship service. This

tradition, called the synagogue Kiddush, is mentioned in

the Talmud in a digcussion over the laws of Passover:

And according to Samuel, why must he recite a kiddush
in the synagogue?--~In order to acquit travellers of
their obligatiog, for they eat, drink, and sleep in
the synagogue.?

.. s e PR s b

is valid only where the meal isg eaten@"z7 Since the

strangers actually ate their mealg in roomg adjoining the

gynagogue, 1t temporarily became their "home.," Hence for

them; they were in effect reciting the home Kiddusgh--which,

as you know, was its original purpose and place. It was
congidered a mitzvah (good deed) to help the poor Jew or
the travelling Jew on the Sabbath. And what better way
to help him than to provide a meal or a nights® lodging.

After a while this custom ended. People stopped
eating and sieeping in the synagogue. When this happened,
some Jewigh communities abolished the chanting of the
Kiddush in the synagogue. Otherg retained it as an act
of public sanctification of the Sabbath. Reform congregations
regularly recite it as part of their Friday evening services.,

The synagogue Kiddush remains with us and can now

gserve as a reminder to ug of the hospitality which
it has been the duty of the Jewish community at all




- 60 ~
timeg to extend to the stranger and the transiente28
Whether the Kiddush is recited at home or in the synagogue,

it is important to remember thalt the two blessings of +the

piretumdtoi=hudniindnd

Two Blessings

The Kiddush as we have come to know it consists
of two blessings--a blesging over the wine and a blessing

over the Sabbath day. The rabbis of old argued about which

of these two blessings should be recited first. There are

two possibllities which correspond to the two major schools
of thought in the days of the Mighhah (compilation of all
the laws in the Bible by Judah HaNagi around the year

200 C.E.). The views belong to Hillel and Shammai, two of
the foremost rabbinlcal leaders in those days who often

took opposite points of view on many issues. The view of

their argument looks in the Mighnah:

These are the differences of views between the School
of Shammai and the School of Hillel concerning meals
(regarding the laws concerning meals). The School of
Shammal say, One says first the Blessging over the day
and after that recltes the Blegsing over the wine; but
the School of Hillel say, One first recites the
Blessing over the wine and then recites the Blegsing
over the day.<Y

The traditional Jewish ruling is in accordance with the

School of Hillel, And although we Reform Jews ging the
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even though our Union Prayerbook appears to follow the

School of Shammai.BO

sulted for the recitation of the Kiddush. It represents

the joyous side of life and is considered to be a gift of

God. Wine is "worthy to be used in acts of adoration of

Him who is the bounteous Bestower of all good."31 It is

also mentioned in the Bible as having the power to "make
the hearts of man glad."BZ Even the Talmud states clearly
that the Kiddush must be recited over wine:

Our Rabbisg taught: "Remember the Sabb%gh day, to
keep it holy": remember it over wine,

Here the fourth of the ten commandments is interpreted to

34

And this wine must be used at the

commencement of the Sabbath day. Therefore, Jewish law

requires wine for Kiddush on Friday evenings, while there
is no such law for saturday mornings. The new Sabbath day
is thus to be blessed along with the wine.

The Kiddush is recited over a cup of wine. It
declares the holiness and the purpose of the Sabbath,
which is "a Divine decree . . . which we are to accept and
take to our hearts."35 The Hebrew word for "cup" is kos

and it is used in the Bible to symbolize the portions of




- 62 -
goodness which God grants us. Therefore, the Kiddush is

to be recited over a "kog shel yayin"--"a cup of wine."

Kiddush In The Morning

prteseniedivsts e ot

ot ey S

the blessing over the wine. HNHowever, to lend it greater
significance, two verses from Exodus are recited prior
to it:
The people of Isgrael shall keep the Sabbath,
obgerving the Sabhath in every generation as a
covenant for all time. It is a sign for ever
between Me and the people of Israel, for in six
days the Eternal God made heaven and earth, apg
on the seventh day He rested from His labors.3
These verses remind us of the fundamental religious truth
that the universe did not just come into existence by
chance, but rather is the work of God who commands mankind
both to work and to rest. Together, these verses plus

the blessing over the wine are known as the Great Kiddush.37

ingtead of or in addition to the verges above, It reads ag
follows s

Remember the sabbath day to keep it holy. Six days
shalt thou labor, and do all thy work: but the
seventh day i1s a sabbath unto the Lord thy God: in
it thou shalt not do any work, thou, nor thy son,

nor thy daughter, thy manservant, nor thy maldservant,
nor thy cattle, nor thy stranger that is within thy
gates: for in six days the Lord made heaven and
earth, the sea and all that is therein, and rested

on the seventh day: whereforg the Lord blessed the
sabbath day and hallowed it.3

The fourth commandment is appropriate, naturally, because
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it speaks directly about Sabbath obgervance. It recalls
the theme of the Creation which, as you remember, is
central to understanding the significance of the Sabbath.

it e b

used, Any other beverage may be used as a substitute

¢
with the appropriate blessing being said.j)

We Conclude Where We Began

We began this chapter with the verses from the
end of the biblical story of Creation. Near the beginning

of the Hebrew of these verses, we read "yom ha-sheeshee,

vaychulu ha-ghamayim"~-"a sixth day, and the heavens were

finighed," If we take the first letter of each of these
four words and put them together, we have "y~-h--v--h,"
This is pronounced "Adonai" and ig the name of Godano

The rabbisg teach us this lesson as one way of seelng that

the will of God pervades everything in our exigtence just

famous rabbi put it this way:

Total submisgsion of all our being, of our desgires
and our possessions to the will of God, the merger
of all our little transitory endeavorsg and achievements
into the one great Will of God, should sugtain us,
uplift our spirits beyond all our own little troubles,
Fill us with the purest jpy of life and impel us on
to new creative activity.?

Sabbath observance can be of vital importance to our lives
as Jews; it can bring much joy as well as added meaning to
our existence.

The Sabbath comes ohce each week. With it comes
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another opportunity to sing the beautiful words of the

Kiddush prayer. Next Friday evening, why don't you give

it a try? « o .




CHAPTER TIT

EIN KETLOHEINU

A Dialogue

Read the following dialogue out loud:

QUESTION: Who is like our God?
ANSWER: There ls none like our God.,

QUESTION: Who lg like our Lord?
ANSWER: There 1s none like our Lord.

QUESTION: Who is like our King?
ANSWER: There is none like our King.

QUESTION: Who ig like our Savior?
ANSWER: "There 1s none like our Savior.

This simple dialogue hag a profound mesgsage. It gpeaks

of our unshakable conviction in God's absolute One-ness

as our Lord and Creator. It tells us that we must dedicate

our lives toward doing God's will. It teaches us that we

must work toward the ideal of spiritual and moral perfection.1
The guestions and answers in this dialogue come

from another well-known hymn in our prayerbook--Ein Keiloheinu

("There is none like our God.").

Names For God

The way in which the hymn Ein Keiloheinu stresses

the importance of our belief in the One God is by its use

of different namesg for God, It containg four different

- 65 -
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names for God:

1. Bloheinu - Our God
2. Adoneinu - Our Lord
3. Malkenu -~ Our King

L. WMoghl'enu- Our Savior.

Fach verse in the Ein Keiloheinu contains all four of

these hameg Ffor God in this same order.

There are five verseg in the Ein Kelloheinu.,

They are arranged in a progressive order, working their
way closer and closer toward God. We gtate that there
could be "none like our God." We give thanks to Him and
bless Him. Finally we state that He is definitely our
God. By the fifth verse we show God how very close we

feel toward Him. In fact, you might even say that we are

2

speaking to Him as 1f He is a personal friend, The hymn

goes ag followg:

1) There is none like our God,
none like our Lord,
none like our King,
none like our Saviour,

2) Who is like our God,
who like our Lord,
who like our King,
who like our Saviour?

3) We will give thanks unto our God,
We will give thanks unto our Lord,
We will give thanks unto our King,
We will give thanks unto our Saviour.

L) Blessed be our God,
blessed be our Lord,
blessed be our King,
blessed be our Saviour.

5) Thou art our God,
thou art our Lord,
thou art our King, 3
thou art our Saviour.
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It is in this fifth verse that we seem to be speaking

directly té God. It 1s the only verse in the second

person ("you").

According to the famous thirteenth century Bible

Pt onhet oo

Keiloheinu was once different.AL Originally this hymn

the beginning of this chapter: "Who is like our God?
Who is like our Lord?", etc. Ag you already know, it

now beging with the angwers to these questions: "There

Sttt e

is none like our God. There is none like our Lord." etc.,

In other words, the first and second verses switched
places. This information from Raghi makes a lot of sense,

but Bin Keiloheinu will continue to be sung in its present

order.

How 01ld Tg It? Who Wrote It%?

The Ein Keiloheinu is over a thousand years old,

It wag already mentioned in the ninth century prayerbook

Rabbi Amram states that thig hymn is said after every

. . 6 o . . .
evening service. Fin Keiloheinu was also mentioned by

the medieval Jewish philosopher Maimonidesg in the twelfth

century and, ag you already know, by Raghi in the thirteenth

7

century.

mmmmmmm AR

(See the chapter on L'cha Dodi).8 These mystics are the
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game people who wrote the prayer called the Kedushah with

ISRttt

which you are all familiar: "Holy, Holy, Holy is the

Lord of hosts, the whole earth is full of Hig glory."?

When Ig It Sung?

In the Ashkenazic rite, the Ein Keiloheinu is

sung every Sabbath and Festival after the conclusion of
the morning "additional" service (called musaph). In the

Sephardic rite, it is sung on Sabbaths and Fegtivals, on

weekday mornings, and algo as a "table hymn" (called

e o, rmhotomintneg

academies of Jewigh learning in the sixth through the
eleventh centuries), it was also gpoken at the daily
s ’ 11
evening service.
We Reform Jews usually sing it as elther an opening
or a closing hymn at our Sabbath services on Friday

ottt

Prayerbook at the end of the section of Saturday morning
12

Sabbath services.

One of the interesting things about the Ein

Keiloheinu ig that the first letters of the first three

stanzas in Hebrew spell the word "Amen": Ein Keiloheinu

("There ig none like our God") begins with the Hebrew

letter "Aleph"; Mi Keiloheinu ("Who is like our God?")
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beging with the Hebrew letter "Mem"; and Nodeh Leiloheinu

(We give thanks unto our God") begins with the Hebrew
letter "Nun". Thus we have the three letters Aleph, Mem,
and Nun--which together spell gmMeN.13
The Tourth and Fifth verses begin with the words
Baruch ("Blessed") and Atah (are You"). If we put the
"amen" together with these two words, we would get the
phrase "Amen, Baruch Atah"--"Amen, Blessed are You." And
since all blessings begin with the Hebrew words "Baruch

believe that there might once have been an additional

)!14

Subgtitute Blesgssings

One of the mogt central and important parts of
21l traditional Jewish worship services ig the Amidah
During the week, this part of the worship service contains
nineteen separate benedictions. On Sabbaths and Festivals,
however, these nineteen are shortened to only seven. The
famous commentator gggg; once stated that the reason Ein

Keiloheinu was recited on Sabbaths and Festivals in the

Ashkenazic ritual was to make up for the twelve migsing

benedictiong in the Amiggg,15 This is because through the

text of the Ein Keiloheinu additional benedictlons are

recited. O0OLd prayerbook sources state that every person

must recite one hundred benedictions each day; Ein
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Keiloheinu, therefore, helps to complete the required

hundred on Sabbaths and Festivals.16 Thus, 1t ig clear to

see, the Bin Keliloheinu can serve as a geries of gubgtitute

blessings.

One Nore Point

Ein Keiloheinu has a final line which refers to

spices and incense. We have not mentioned itlyet, but
since it ig included in traditional prayerbooks we shall
now spend a moment considering it,

Many old fragments of Jewish prayerbooks and other
holy books were found in Egypt in a secret hlding place

called the Cairo Genizah in 1896, In this genizah ("hiding

it

place") these fragments of ancient parchments were preserved
for centuriegs. The hymn Ein Kelloheinu was found in the

17

Jalro Genlzah,™

Evidence wag also found which suggested that the

Ein Keiloheinu may have once been recited at the termination

of the Sabbath as part of the Havdalah ceremony., Havdalah
("separation") is the special worship service which
gseparates the Sabbath from the new week ahead. 1In other
words, it marks the official end of the Sabbath.

One of the benedictions contained in the Havdalah

service 1s over the spices. Ein Keiloheinu wag once

thought to have been a preface to the benediction over
the spices@18 In fact, there is a reference to gpices

quite distinct from Havdalah which appears as the last
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line of the Bin Keilohelinu in the traditional Aghkenazic

prrayerbook: “Thou art He unto whom our fathers burnt

the incenge of spices."19

The burning of incense in the Temple in Jerusalem

was done twice a day, in the morning and in the evening.

This was linked with the tending of the lamp in the

Sanctuary, a rite which also had to be done twice every
21

day--both in the morning and in the evening, It is

carefully recorded in the Bible in the book of Exodus:

And the LORD gaid unto Moges: Take unto thee

sweet gplcesg, stacte, and onycha, and galbanum;
sweet splces with pure frankincengej of each

shall there be a like weight. And thou ghalt

make of it incenge, a perfume after the art of the
perfumer, seasoned with salt, pure and holy. And
thou shalt beat some of it very small, and put of 1t
before the tegtimony in the tent of meeting, where I
will meet with thee; it ghall be unto you most holy.

the composition thereof ye shall not make for
yourselves; it shall be unto thee holy for the LORD.
Whosoever shall make like unto that,?go smell thereof,
he sghall be cut off from his people.”™

Note that the incenge ig of so great an importance that

it ig called "holy for the LORD."

The last line of the Ein Keiloheinu in traditional

prayerbooks, we have already learned, speaks aboul incense:
"Thou art He unto whom our fathers burnt the incense of
spicesa"23 Another implication of this ig that this line
forms a transition to the Talmudic passage concerning gpices

which follows the hymn Ein Keiloheinu in the +traditional

2L

worghip service.

In the Sephardic rite, BEin Keiloheinu doeg not
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end with reference to incense. Instead, it ends with a
verge from the book of Pgalmg:

Thou wilt arise, and have compassion upon Zionj

For it is time to be gracious unto her, for the

appointed time is come,?25
And ingtead of leading to the Talmudic passage on spices,
thig verge leads to a Rabbinic account of incense in the

to either gpices or incense are generally omitted from

Reform prayerbooks.

A Word About The Music

Although Ein Keiloheinu has been set to numerous

tuneg, there isg one tune which has become most popular,
mogt well-known and most widely sung., It is the tune
composed in 1841 in Brunswick, Germany by Julius
Freudenthal (18O5~1874)027 This melody sounds very march-

Keiloheinu at services, One famous Jewish musicologilst

says that this tune was derived from a German melody

composed in 17747and which was revised several times until

it developed ‘into its present Form. 2°
Other more popular and lively tunes have been

written for the Ein Keiloheinu. In fact, almost every

composer of synagogue music hag prepared settings for it.29

However, the nature of traditions and the nature of music
being what they are, the early original melody most

commonly associated with the Ein Keiloheinu is here to
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A Final Note

Fin Keiloheinu is a simple gong. It 1s also a

popular one. Its popularity, as you have learned, lies
in the simple mesgsage 1t possegses and in the very
singable nature of its melody. The importance of GOD

in Judailem can never be overgtated: God is our Lord, our

King, and our Saviour.
Ligten carefully the next time you hear thisg
familiar melody being sung in temple. When the question

"Mi Keiloheinu?" ("Who is like our God?") 1is asked, be

gure you shout out with conviction the answer "Ein

Keiloheinu!" ("There is none like our God!").




CHAPTER IV

ADON OLAM

Thingg Difficult To Understand

There are things in the gstudy of religlon that are

often very difficult to understand. Judalsm is no exception.

There are many important ideas in Judaism, the most
gignificant of which ig the belief in God. But what
exactly do we mean by the Jewish belief in God?

In life many people try to take short-cuts when
they do things, when they go places, or even when they
try to learn things. To help them learn things quickly

and easily, books called "how-to-do-1t" manualg have been

publighed in great quantities., Titles of such manuals

might be: "How To Make Money Without Really Trying,

"How To Play the Guitar in Thirty Minutes," or even "How

To Speak Hebrew In Ten Hasy Lesgsons.”" We Jews could use
such a "how-~to-do-~it" manual to explain to us our belief
in God. The hymn Adon Olam is just such a manual! It is

a rhymed liturgical hymn which contains an explanation of
1

the Jewish conception of God in verse form., The title

"Adon Olam" in Hebrew meang "Lord of the World" in Engligh.

Some Basic Information

-l -
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By now I'm sure that you'd like to know some basic
information about the Adon Olam. It ig safe to say that
it ig at least nine hundred years old. Some people believe
that it wag written in the eleventh century by Solomon
Ibn Gabirol (1021-1058), a well-known Spanish~Jewish poet,
hymn writer, and philogopher. Others feel that it might
be much older and come from Babylonia.2 One well-known
gcholar in the field of Jewish music states that it came
from the twelfth century and that the author is unknown.3
In the German Ashkenazic rite, 1t has been traced in the
prayerbook asg part of the liturgy since the fourteenth
century,4 Since that time it has spread to Jewish
communities throughout the world and can be found in
almost every prayerbook.
as part of the dally morning service, They also ging it
ag the closing hymn on Sabbath and Festival evenings.
Sephardic Jews have a longer version of the Adon Olam and
use 1t only as the closing hymn on Sabbath morninggs.5 In

Morocco it serves as a wedding song, recited at the

wedding prior to leading the bride to the bridal canope
(or QEER@Q).é In English-gpeaking countrieg, it can often

be sung at solemn occasions, such as at the end of the
r

Kol Nidre service on Yom Kippur evening./ Reform Jews do

AN\ e e TRt

Sabbath services.
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What Does The Adon Olam Say?

s s T 3 [

God. It expresses man's complete faith in God and His

will, and can be best described as "the supreme expression

, . A . . .
of absolute trust in Gode8 However, Jjust as God is man's

Creator and Ruler, it is equally important to remember
that He is also man's friend and guardian. Man must

confidently put his destiny into God's hands at all times.

goes as follows:

1) He is the eternal Lord, who reigned before any
being had yet been created; when all was done
according to Hig will, already then Hisg name
was King.

2) And after all has ceaged to be, still will He
reign in solitary majesty; He was, He is, and
He shall be in glory.

3) And He is One; none other can compare to Him, or
congsort with Him; He is without beginning, without
end; to Him belong power and dominion.

4) And He ig my God, my living Redeemer, my Rock
in time of trouble and distress; He ig my banner
and my refuge, my benefactor when I call on Him,
5) Into His hands I entrust my spirit, when I sleep
and when I wake; and with my spirit, my body
also; the Lord is with me, I will not fear.”
Simply stated, this hymn praises God and states man's
faith in His protection and care.
There are five sections to the Adon Olam. The

first section speaks of the independent nature of God's

eggence., In other words, God always existed; He is

eternal., The second section also emphagizes the eternity

PRSI ——————_
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of God., God will always continue to exist as the Lord

of the universe. The third section states that God is One,

that He is a unity. It also states that there is no limit
to Hig greatness; He 1s infinite. The fourth section
reassures us that even though God is infinite, He is still

near enough that everyone may call upon Him for help. God

will help mankind in times of trouble. The fifth and final

gection Lells man never to be afraid, because God will be

with him whether he is asleep or awake, "in death asg in life."
Adon Olam is a poem which is written in simple

language, yet it conveys a very deep and profound spiritual

message. It speaks in terms which are deeply religious,

which reach out to touch all mankind. It ig by far the

most popular hymn among all those added to our liturgy

11 12

since the days of the Bible. It is a metrical hymn.

That is to say, it is written with a very clear and distinct

frrreiertios ¥ S iovsety

thig:

A~-don 0~-~lam, a~-sher ma--lach . +

Short-long long-long, short~long long-long . . o13

Much Spanish-~Hebrew poetry of the middle ages was written

. . . . . !
in this style, with clear metrical patterns 'bhroughout,le

by one well~known scholar in the following words:
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Judgigm conceives of God as Something apart from,
outside of, His world. He transcends man and the
universe, Yet God ig also immanent; He dwells within
the human goul as well as within the world. God is
not one with man but akin to man; He is high above the
world, yet nigh unto them that call upon Him. The God
who existg forever is proclaimed King when men
acknowledge Hig Kingship and show Him the allegiance
of worship and obedience. The God who stands high
above creation 1s the One into whose hand man commits
himgelf without fear. The majestic King is also the
Redeemer. The transcendant God is a Refuge in man's
distress. He does not merely raise a banner, He is
the Banner; He does not only hold out the cup of
salvation, He is the consumate Cup.-~

You can gsee all the varioug themes and ideag which relate

to our Jewish understanding of God in the words of thisg
gcholar, More importantly, you can begin to see the great

lesgon which is contained in the words of the hymn Adon

Symboligm In The Text

The choice of wordg in the Adon Olam was a conscious

one., There ils a certaln degree of gymbolism in them. For
example, the phrase "He is thy God, my living Redeemer"

is based on the Bible passage: "I know that my Redeemer

"16

liveth. This means that God will alwavs exist. The

reference to "Rock" means that God is an "impregnable

Refuge." 1In other words, Hig love for man cannot be

shattered; it is ag "hard as a rock.," The fact that God

is called "my banner" indicates that our faith in God

must be firm like a banner fixed on top of a mountain

stronghold during a battle. God ag "my cup" is based on

Pgalms and 1s symbolic of all the wants of an individual
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The phrase "To Hig hand" alsgo comes from

Worshipper.lz

Pgalms and means that we trust God enough to put our very

gouls in His care,18 There 1s almost no end to the amount

of symbolism to be found in this hymn.

Fnglish Versiong of Adon Olam

It is an old tradition to translate Hebrew hymns
into poetical versions in the sgpoken languages of the

people. The Adon Olam is an excellent example of this

becauge it ig one of the most translated poems into the

nglish language in all of literature,19 Some of these
ﬁranélations, you might be interegted to know, go back at
leagt one hundred and fifty years.

One rhymed version comes from London, England.
Let ug examine only the firgt and fifth stanzas of it;

thisg should be gufficient to allow you to understand the

bagic nature of the poem. It was written in 1822, and

goes as follows:

1) Universal Lord, who the sceptre sway'd,
FEre Creation's first wondrous form wasg framed:
When by his will divine, all things were made,
Then; King, Almighty, was His name proclaimed. . .« .

5) Into Hig hands my spirit I consign,
Whilst wrapt in sleep, and when again I wake
And with my spirit, my body I resign. 50
The Lord's wilth me, no fears my soul shall ghake.”™

It is interesting Lo notice how carefully each line in each

stanza rhymes with the other three lines in the same
gtanza.

Another version was written by a Jewish lawyer in
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England around the middle of the nineteenth century:
1) Lord of the Universe who reigned

Bre yet was formed created thing,

When all was by thy bidding made,

Then was thy name proclaimed King. « « »

5) To Him my spirit I commend

At morn and eve with faith sincere

My spirit and its mortal frame 21

~~The Tord with me, I will not fear.™™
In this version the rhyme ig in alternating verses, first-
third and second-fourth.

A third example comeg from the early years of the
twentieth century by a Jewish poetess, lrs. Alice lLucas
(1852-1935) ¢

1) Lord of the universe, who relgned

Fre earth and heaven's fashioning,

When to create the world he deigned,

Then was His name proclaimed King. . « .

5) My soul into His hand divine

Do I commend: I will not fear,

My body with it I resign 59

I dread no evil: God is near.””™
This is the simplest of the first three examples and the
easiest to read out loud., Mrs. Lucag translated other
hymng into English and her translations have become very

well known.

potboniinciotinatSmihas APt ot seubey

by the English? The first American version comes from the

1830 Prayerbook of the first American Reform Congregation,

the "Reformed Society of Israelites founded in Charleston,
South Carolina in 1825:
1) Before the glorious orbg of light

Had shed one blissful ray,
Tn awful power, the Lord of might,
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Relgn'd in eternal daye. « » o

5) 0 be my guardian whilst I sleep,

For Thou didst lend me breath:

And when I wake my spirit keep,

And save my soul in deathezg
This American version ig different from the English
versions. The author took many more liberties with his
translation, reversing the order of phrases and changing
some of the words to Tit the meaning. Perhaps thisg is
indicative of the entire American spirit of liberalism
and freedom of religlon, so different from that of Europe.

The final example comes from the prayerbook of

American Reform Judalsm, the Union Prayerbook, as it was

edited by the Central Conference of American Rabbls (the

organization of Reform rabbig). Notice that the rhyme hag

been taken out of the poem in thig version:

1) The Lord of all did reign supreme
hEre yet this world was made and formed
When all was finished by His will,
Then was His name as King proclaimed, . + »
5) My epirit I commit to Him,
My body, too, and all I prize
Both when I sleep and when I wakgz
He is with me, I shall not fear.<V
Tt is instructive to compare these various
translations into the English language.25 Occasgionally
gome of the rhymes persist and some of the vocabulary
remaing. It is clear, however, that all the authors tried
to be faithful to the meaning of the Hebrew text of the
Adon Olam as best they understood it. The different

versiong all reflect the spirit of the age in which they




were written.

Other Languages

the first hymns to be translated into other languages
besides English. One other language into which it was
translated was French., The Reform Jewish movement was
founded in Parisg, France in 1903, It was called "Union
Tibdrale Israeflite (The "Union of Liberal Taraelites™).
It published a version of the Adon Olam in its 1913

prayerbook, the only hymn to be written in both Hebrew

and French.26

A Bedtime Prayer

prayer? Traditional Jews recite a gerleg of prayers
before going to bed at night called "night prayers."”

Adon Olam is recited at the conclusion of these "night
prayers."27 Sdme}scholars feel that this was the original
place of the Adon Olam because of the next to last line:

o e st aved

"o Hig hand T entrust my spirit, when I sleep and when 1

wake." Thig reference to sleeping makes a clear connection
between the Hymn Adon Olam and the "night prayers" of
traditional Judaism. Also, the Adon Olam 1s recited by

those present at a death bed, when a Jew goes To "sleep"

for the last time.
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S0 ag you can clearly see, the Adon Olam is &
very versatile hymn. It can be sung on Sabbaths or on
Festivals, It is recited by tradltional Jews as one of
the first things they say when they wake up in the morning,
and ag one of the last things before going to bed at night.
Adon Olam speaks about the Jewish conception of God., And
when is it best to speak about God? On Sabbaths, Festivals,

in the morning, and at night--in short, all the time!




CHAPTER V

YIGDAL

What Jews Belileve

Do we Jews have a gset of fundamental principles
which we must believe in order to be good Jews? Such a
set of beliefs would be called a "creed," Christians
have many creeds. To be good Christians, they must go to
church, believe in Jesus Christ as the son of God, and
many other things. If they do not obey all the sections
of their "creed" they are not good Chrigtians and will not
be "saved." They will not go to heaven when they die,

Thig ig obviously over-simplified but it illustrates the

point about creeds and the importance of unquestioning
obedience to them.

Judaism hag no creed. We do not have a long list

However, you may agk, we must believe certain things,
don’t we? Yes,we do, There are many ldeasg which are
central to the Jewish faith which many philosophers,
theologlans, and interested Jews have gpent years discussing
and formulating into lists.

In our Sabbath services, we often sing a hymn

called Yigdal. Yigdal is such a "list." Do you know

- 84 -
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reciting in a nutshell what we Jews believe? So, in effect,
the Yigdal ls the closest thing we have to a "creed."
Ien't this strange?
openg the dally morning worship.1 In Sephardic circles,
it is sung to conclude Friday evening worship only.2 Some
very Orthodox Chasidim do not sing it at all.” The
Aghkenagzic Jews sing it every morning because they
believe that it is a good idea to remind oneself what one
believes in at the beginning of each new day., It is a
little like reviewing all the rules of a particular ball
game every day before you play it again.

We start our devotions asg faithful Jews, believing
in the existence of a Creator--one, spiritual, and
eternal; believing in Prophecy and the Torah of Moses;
%n the rule of justice in God's universe; inuthe
Messiah, and in the immortality of the soul.

Once the basic principles of Judaism are reviewed, the

traditional Ashkenagzic Jew proceeds with the rest of his

morning prayers.

What Ig The Yigdal?

hundred years ago in the first half of the fourteenth
century by a man named Daniel Ben Judah. Daniel Ben
Judah was a dayan (judge) in Rome. (Yigdal has also been

. [
attributed to another Roman named Immanuel ben Solomon. )~

It is a metrical poem with a single rhyme throughout,
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Much hebrew poetry from medieval times was written this
way. The rhyme congists of a repetition at the end of

each line of the Hebrew sound "oh.," This would be unugual

in English, but it is quite pleasing to hear in Hebrew.6

The Yigdal talks about God's greatness, about the
Torah which He gave to His people Israel, and about the
greatest of all the prophets--Moses. In a poetic English
translation, it goes like this:

The living God we praise, exalt, adore!
He was, He 1g, He will be evermore!

No unity like unto His can be:
Fternal, inconceilvable ig He,

No form, or shape hag the incorporeal One,
Most holy He, past all comparison.

He was, ere aught was made in heaven, or earth,
But His existence hag no date, or birth.

Lord of the Universe is He proclaimed,
Teaching His power to all His hand has framed.

He gave His gift of prophecy to those
In whom He gloried, whom He loved and chose.

No prophet ever yet has filled the place
Of Moseg, who beheld God face to face.

Through him (the faithful in Hig houge) <the Lord
The law of truth to Israel did accord.

This Law God will not alter, will not change
For any other through time's utmost range.

He knows and heeds the secret thoughts of man:
He saw the end of all ere aught began.,

With love and grace doth He the righteous bless,
He metes out evil unto wickedness.

He at the last will Hig annointed gend,
Thoge to redeem, who hope, and wait the end.

God will the dead to life again resgtore,
Praised be His glorious Name for evermore!

[4
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This same hymn Yigdal was paraphrased in a musical

version called "Praise to the Living God" which is often
gung in Reform Temples. It ig set to the same melody to
which the Hebrew version ig sung. It goes as follows:

Praise to the living God! All praised be Hig name,

Who was, and is and is to be, For aye the same!

The One Eternal God, Ere aught that now appears:

The First, the Last, beyond all thought Hig timelesgs years!

Formlegs, all lovely formg Declare Hig lovliness;
Holy, no holiness of earth can His express.

Lo, He is Lord of all! Creation aspeaks Hig praise,
And everywhere, above, below, His will obeys.

His spirit floweth free, High surging where it will,

In prophet's word He spake of old-~-He speaketh gtill.
BEgtablishe'd is His law, And changeless 1t shall stand,
Deep writ upon the human heart, on gea, on land.

He knoweth ev'ry thought, our secrets open lie,

End as beginning clear to Hig All-seeing eye.

With perfect poise He binds, Accordant to the deed,

To wrong the doom, to right the Jjoy, In measured meed.,

His love shall be our strength and stay, while ages roll,
Praise to the living God! All praised be Hig nange,
Who was, and is, and is to be, for aye the same.

Having read these two versions, can you now determine what

geem to be the most important beliefs to Jews?

The Thirteen Principles 0f The Faith
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Jews come to having a creed, Well, the Yigdal itself is
bagsed on a list of fundamental Jewlish beliefs called "The
Thirteen Principles 0f The Faith" which looks much more
like we would expect a creed to look. Thisg list has

become authoritative for the large majority of traditional
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Jews and 1s found in the prayerbook in a special prose

form known as the Ani Ma'amin ("I Believe"). The fact

that these principles appear in the prayerbook is largely

regponsible for their very wide acceptanoe.9

The prose version, the Ani Ma'amin, lists each of

the thirteen principles separately with each statement

beginning with the words: "Ani ma'amin be'emunah gh'lemah

"

ghe o+ « »"--"I believe with perfect faith that . . .

Written in this form, these bagic Jewish concepts appear

Previously unheard of in Judaism, it first appeared in thisg

version in 1517.10 It was also patterned after similar

types of statements found in the Islamic world., Jewish

Lliturgy

certainly containg numerous ideas implying beliefs
but thig ig the first attempt to introduce into Jewigh
practice a formal recital of abstract beliefg and, 1
almost certainly, owesg much to non-Jewlsh influencesg.™
And the custom of actually reciting this ag a formal creed
of Jewlish belief can be attributed to Christian in:fluenceso12

The Ani Ma'amin creed goeg as follows:

1. I believe with perfect faith that the Creator,
blessed be Hig Name, 1g the Author and Guide of
everything that hag been created, and that he
alone has made, does make, and will make all things.

2. I believe with perfect faith that the Creator,
blessed be hig Name, is a Unity, and thatl there
is no unity in any manner like unto His, and
that He alone is our God, who wag, 1s, and will be.

3, I believe with perfect faith that the Creator,
blegsed be Hig Name, is not a body, and that He
ig free from all the properties of matter, and
that He hag not any form whatsoever.
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11,

12.

13.
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I belileve with perfect faith that the Creator,
blessed be His Name, is the first and the last.

I believe with perfect faith that to the Creator,
blegsed be His Name, and to Him alone, it is right
to pray, and that it is not right to pray to any
being bhesides Him,

I believe with perfect faith that all the words
of the prophets are true.

I believe with perfect falth that the prophecy of
Moseg our teacher, peace be unto him, was true,

and that he was the chief of the prophetg, both

of those that preceeded and of those that followed.

I believe with perfect faith that the whole Torah,
now in our possession, is the same that wasg given
to Mogses our teacher, peace be unto him.

I believe with perfect faith that this Torah will
not be changed, and that there will never be any
other Law from the Creator, blessed be His Name.

I believe with perfect falth that the Creator,
blessed be His Name, knowg every deed of the children
of men, and all their thoughts, as it is said, "It

is He that fashioneth the hearts of them all, that
giveth heed to all their works." (Psalm 33:15)

T believe with perfect faith that the Creator,
blegsed be Hig Name, rewards those that keep

His commandments, and punishes those that transgress
them,

I believe with perfect faith in the coming of the
Messiah; and, though he tarry, I will wait daily
for his coming,

I believe with perfect faith that there will be a
revival of the dead at the time when it shall please
the Creator, blegsed be His Name, and exalted be
his fame for ever and ever, 13
"For thy salvation I hope, O Lordl"
(Genesis 49:18)

The Sephardic rite includes as well a fourteenth line:
14, These are the thirteen principles of falth; they
are tpe foundation of the divine faith and of God's
law, 1%

This formulation of a "creed" is not as precise ag the




original list of principles, which will be discussed

shortly. The author of thig version, the Ani Ma'amin,

remalng unknown.

In a fifteenth century manuscript of miscellaneous

prayers, the Ani Ma'amin creed is found along with the

following statement written beneath it:

Thege are the thirteen principles of religion,
faith and ethics, and denying one of them ig equivalent
to denying the whole Torah. They should be recited
daily after prayer, for whosoever recites them daily,
will come to no harm all that day.

Obviously, great importance and spiritual power was

ageribed to thig creed. It is no wonder that, to this

day, many Jews regard the Ani Ma'amin as authoritative!

The Ani Ma'amin Ffirst appeared in a prayerbook in

1558 in Mantua (a city in Italy) in an Ashkenazic ritual

with the words: "Some have -‘the custom to recite this also

in the mornihgo"l6 In other words, unlike the Yigdal, the

poetic-hymn version of the thirteen principles, the Ani

e foentinaiiurt S hsfios S}

for daily prayer. Many people recited it (and still do)
but it is not a legal requirement.

The recital of the Ani Ma'amin creed ends with these

three words from the Bible (Genesis: chapter 49, verse 18)
which are repeated three times in both Hebrew and Aramaic:

"Lee-gshooat'cha keeveelti Adonal"-~"For thy salvation I

hope, 0 Lord!" 7

But now we have spoken about the Yigdal and the Ani
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principles--and we.have some questions: Whatl are these

principlea? Who exactly i1s respongible for them? The

answers bto both questions rest with the very famous man

who prepared the list--lMoses Maimonides (pronounced "MY-

MON-I-DEES"). TFor it was he who created the 1list of
thirteen basic principles of Jewish belief upon which both

the Yigdal and the Ani Ma'amin are based.

Who Wags Moses Malmonideg?

Moges Maimonides (1135-~1204) was the most famous
rabbi gince the days of the Talmud (second through fifth
centuries). He is often referred to ag the "Rambam,"”
baséd on the first letters of his hebrew name: Rav
Moshe ben Maimon (Rabbi Moses the son of Maimon). He was
a great doctor, serving as the personal physiclan to the
Sultan of Egypt. He was also a great philosopher and
wrote codes of Habbinic Law. There is a famous quote
about him which best describes how most Jews felt about
him: "From Moses to Moses there was none like Moses
(From Mogeg THE RECEIVER OF THE TORAH ON MOUNT SINAL until
Moses WMAIMONIDES there was nobody as great as loses
MAIMONIDES ). Moses Maimonides had a great deal of foresight
and wisdom:

Rambam (Maimonides) knew that not all Jews have

the time, the ability, or the patience to study the

entire Torah, the Talmud, and the explanations of
the many rabbls.t
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for this reason, he decided to reduce all the many
teachings and laws contained in Jewigh Law to thirteen

bagic beliefg. These, he believed, people would easily

be able to memorize and recite, and, thereby, all of

Jewish knowledge and faith would not be lost.

The Thirteen Basic Beliefs

general categories. The beliefs in the first category

(principles 1-5) declare the HExistence of God: "He is

the Creator, One, incorporeal (without bodily form),
eternal, and alone worthy of man's worship."ZO The beliefs
in the second category (principles 6-9) deal with Revelation:
"Revelation meansg the unveiling of the character of God

to the children of men, accompanied by a binding announcement

of the Divine will.."51 The beliefs in the third category

(principles 10-13) deal with Reward and Punishment, or

the concept of "the Moral Government of the Unive:ae."Zz

An itemized list of the "Thirteen Principles of
Faith" by Maimonides could be summarized as follows:23
CATEGORY ONi:

1. God'sg existence~-God was, 1s, and always will be.

2. God's unity--There ig one God. (God is One.)

3. God's incorporeality--He has no form or shape
(no body).

b, God ig eternal--He existed before anything was
created. (He will also always continue to exist.)
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5, God alone is to be worshipped--He ig the Lord of
the whole universe., (There are no intermediaries,
and no other being apart from God should be worshipped. )

CATEGORY TWO :

6. Prophecy--God choge great men to be our prophets,

7. Superiority of lMoseg--Moses was the greatest
prophet of them all and saw God's image,

8. Torah as Divine~~-God gave us a Torah of truth
through His prophet.,

9. Torah as unchanging--God will never change His laws.

CATEGORY THRERE :

10, God's knowledge-~God knows our gecret thoughts.

11, Reward and Punishment--God rewards the righteous
man and punishes the evil man.

1.2, Coming of the Messiah--One day God will send us
the Megsiah to redeem us., (Messianic Expectation-
Megsianic Age)

13. Concern for Afterlife--God will bring the dead back
to life some day.

Digagreement

You have now read the list of thirteen basic

beliefs of the Jewish faith in three forms: in the hymn

Yigdal, in the creed Ani Ma'amin, and in the original

formulation by Mogses Maimonides. Asg Reform Jews, certain

of the gtatements contained in them do not agree with our
way of thinking or with our understanding of Judaism. The

very fact that Judaism can have no authoritative creed of

belief would lead to areas of disagreement with thegse beliefs.

Not everybody is willing to unquestioningly accept a list

of principles which is supposed to contain all that one needs
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to believe to be a good Jew! The changes which the

opponents to thig listing have made to it are gimilar to
the type of changes they made to other prayers in the
prayerbook. Asg you know, these changes represent different
and often more liberal understandings of Judaism. These
differences are most clearly evident when we examine
varioug versions of the hymn Yigdal, the poetic-musical
rendition of the thirteen beliefs.

In England, Rabbi Israel Mattuck omitted three

Praver Book (1926 edition). These were stanza seven which

speaks of the "guperiority of Moses," stanza eight which
speaks of the "divinity of the Torah," and stanza twelve

2k Thesge

which gpeaks of the "coming of the Mesgiah.”
were beliefs which were not acceptable to hig liberal
Jewish point of view. Rabbi Mattuck could not accept the
doctrine of the "superiority of Moses" because he believed
that ali the words of the prophets were equally valid. He
rejected the notion of the "divinity of the Torah" because
he firmly belleved that man had something to do with its
production. He could also not accept a belief in the
coming of a persgonal Messiah to redeem Israel. His view,
instead, was that of an age of peace which all men would
have to work together to achieve. He also changed stanza
thirteen which speaks of the "resurrection of the dead" to
read "He hath implanted eternal life within us."2?” The

idea that people's bodies would someday come back to life
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was totally foreign to him, On the other hand, he could
easily accept the ldea of "gpiritual immortality"--the
idea that those who have died live on in the good
influences that they had over ug, and in the good deeds
which they did in this world while they were alive,
Another Englishman, Basil L.Q. Henriques, edited

1

a prayerbook in 1929 for St. George Settlement Synagogue

in London's east end.26

He handled the Yilgdal differently.
Instead of omitting gtanzas, he made some changes.
However, he did not change the Mebrew of the Yigdal;
instead, he changed the English to agree theologically

with Rabbi Mattuck. He was comfortable with the Hebrew,
but not comfortable with the Bnglish. Therefore, his
prayerbook reflected both the traditional background of the
worshippers as well as the thinking of Liberal Judaism.

The original Hebrew version of stanza seven, you will
recall, reads: "Never has there arisen in Israel a Prophet
like Moges beholding God's image." Henrique's rendition in
Fnglish reads: "The law of Life has He given ug through
Moges and the‘Prophets of Israel."27 The original MHebrew
version of stanza eight reads: "The Torah of truth God
gave to His people through Hisg prophet who was faithful in
His house." Henrique's rendition in English reads: "The
law of Truth has He revealed to the wisge and faithful of
every age."28 And while the original Hebrew version of

stanza twelve reads: "At the end of time He will send our

Meggiah to redeem thoge that walt for His final salvation,”
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Henrique's revised English version goes: "At the end of
days shall all men accept the yoke of His Kingdom, and the
age of Righteousness and peace shall be established in the

29

world."

It ig not of central importance to the understanding

'

of the hymn Yigdal whether or nolt one accepts Moges as

the greatest prophet or merely ag an agent of God. Nor

1g it of central importance whether one accepts the Torah
as Divine or merely as divinely-ingpired law, or whether
one believes that a gpecial human being (Messiah) will one
day redeem the world or rather that all men must work

together to achieve peace. What is of importance is that

you realize that these are some of the main concepts

contained in the hymn Yigdal, and that these three doctrines

in particular (Superiority of Mogess; Divinity of Torah;

Coming of Mesgsiah) were more controvergial. dJews may have

and may even continue to do so to this day. Regardless of
differences of interpretation and in the meaning of the
text, Jews everywhere continue to sing the hymn Yigdal and
to love it. However we understand the text of the hymn
Yigdal, we are reminded somehow of whatever it ig that we
Jews believe when we ging it. Perhaps 1t is the melody
that best contributed to the preservation of the Yigdal.
Frequently, when we sing the Yigdal we are not aware of the

English meaning; 1t is the muglc that we like best.
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The Melody

There have been many melodies written for the
hymn Yigdal. Each local community independently developed
or adapted their own. Ashkenazic communities usually
based their melodies on the prayer modeg (special melodic
styles to which the prayers are sung). Sephardic communities
also drew upon secular tunes from the general communities
in which they lived and the surrounding population.jo
One element in all these melodies is the character of pride
and cheerfulness.31 Certainly we ghould be proud and happy
when we sing a song which contains the beliefs of our
religion which we love so much!

There ig one well-known tune for the Yigdal which
most of us sing today. It wag written by a man named
Meier Leon (17’~I»O~--18OO).32 He was appointed a singer in
the Duke's palace in London in 1766. When the famous
musician Ahron Baer compiled his collection of gynagogue
mugic in 1791, twelve numbers were marked "Leon Singer"--
the pen name for Meier Leon.33

The history of the Yigdal tune is interesting.

The story goes that one day a minister named Thomas Olivers
heard the tune written for the Yigdal by Meier Leon, liked
it immediately, and wrote a hymn for singing in Chrigtian
congregationg bhased upon it called "The God of Abrahan,
I~"Jc'aJ'.f3e."3LL Reverend Olivers then brought his piece to a

minister's conference. When he showed the other ministers

his piece of music, he said:
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Look at thig. I have rendered it from the Hebrew,

giving it ag far as I could a Christian character,

and I have called on Leoni the Jew, who has given

me a gynagogue melody to sult it; here is the tune,

and it is to be called "Leoni."35
Oliver's hymn was adopted about 1770. It was so popular

Where did the tune originally come from? One

noted Jewish musical scholar has traced the Leoni melody
back to an old folk motive which was prevalent in Spanish-
Basque, Slavic, and Jewish song.37 ITts melody line is
gimilar to other pieces of music. It resembles a German
Zionist song, the famous Zionist hymn Hatikvah, and a
symphony by the well-known composer Smetana called
"Moravia."38 The Yigdal melody also found its way into a
chorale by Sir Michael Costa (1810-~1884) called "O Make
a Joyful Noise" from his Oratorio %li written in 1855.39
So, as you can clearly see, the melody of the Yigdal was
well-liked and well-accepted, and frequently used at

different times by many composers.

A Final Word

What, then, do we Jews believe? We believe many
different things. We believe in God. We believe in some
concept of Torah and Prophecy. We believe in the value of
living a good life and the principle that we must some day
have a better world. We do not all state these beliefs in

the same way or with the same amount of conviction. In

whatever way you sgtate them, there are certain basic ideas
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which we can call Jewigh ideas.

Throughout the centuries people have deliberated

over thesge central Jewish beliefs and, as you know, some
people have tried to put them in writing. The most famous

attempt was made by Moges Maimonides with hisg list entitled

"The Thirteen Principles of Jewigh Faith," recited by some

Jews in a creed called Ani Ma'amin ("I Believe . . ."), and

sung by most Jews 1in a hymn called Yigdal.

50, the next time you sing the Yigdal in a worship
service, you will remember that you are singing a list of
gome of the fundamental principles of our faith. In a
nutshell, you are asserting gome of the bagic ideas we
Jews believe.

How all this came about ig really amazing, isn't it?




CHAPTER VI

KOL NIDRE

What is the Kol Nidre?

The highlight of the High Holy Day services is

something we call the Kol Nidre. In the Union Prayer Book

it looks like thig:

EVENING SERVICE FOR ATONEMENT DAY

Reader

All prayers which the children of Israel
of fer unto Thee, 0 our Father, that they may depart
from sin, from guilt and from wickedness, and follow
the ways of Thy Torah, the ways of justice and of
righteousness; yea, all the resolutions which we
make from this Day of Atonement until the coming
Day of Atonement--may they be acceptable before
Thee, and may we be given strength to fulfil them.
We have come to seek atonement and to ask Thy pardon
and forgivenegs. Turn us in full repentance unto
Thee, and teach us to undo the wrongs which we have
committed. Thus will thy great and revered name be
sanctified among us.

You have undoubtedly heard the Kol Nidre sung many times--

whether it was on television, or on the radio, or most

probably in temple. When you heard it, you have probably
taken it for granted. That is to say, you may never have

wondered what exactly the Kol Nidre really is.

Do You Know . , . 7

¢+ » o« » Do you know that the Kol Nidre is not written in

Hebrew?

- 100 -
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« « » o Do you know that the Kol Nidre was not originally
part of the Yom Kippur worship service?

¢« ¢« » o Do you know that the Kol Nidre was used throughout
history by anti-semites to "prove" that the word of
a Jew was not to be trusted?

« s+ « o Do you know that Jews themselves objected to the
use of the Kol Nidre?

« o « o« DO you know that the Kol Nidre is not a prayer at

all but a legal formula dealing with vows?

What ig a "Vow?"

We have called the Kol Nidre a legal formula
dealing with vows. But what, you may wonder, is a "vow?"

Have you ever made a promise to a friend that you
will do something for him if he will first do something
for you? Did you swear on your honor that you really
mean what ydu say? That is a "vow." In other wordg--a
solemn promise. When we talk about vows in the Kol Nidre,
we are talking about just this kind of promise. We are
talking about swearing an oath to a friend. Only in the
case of the Kol Nidre, the oath that we swear, the promise
that we make is to God.

Please note: The Kol Nidre does not deal with

b

promises made to man. We cannot get out of such promises.
If we have borrowed money, we have to pay the lender back.,

But we are able to get out of promises made to God.
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Where Did We Get This Idea of Vows to God?

The idea of making vows goes back to the Bible.

One approach to God in Biblical times was through the

=

eder or vow, in which "an individual requested something
2

I

from God; in return he promised to make payment to Him,"
One good example comes from the first book of the Bible,
the book of Genesis., Jacob asked God for food and clothing;
in return, he vowed to God that if these were given to

him, he would set aside a portion as payment to God:

Jacob then made a vow, saying: If God remains with
me, if He protects me on this journey that I am
making, and gives me bread to eat and clothing to
wear, and if I return safe to my father's house--
the Lord shall be my God. And this stone, which I
have set up as a pillar, shall be God's abode; and
that of all that You give me, I will always set
aside a tithe for You.

Vows were also made for other reasons, such as

pledging of donations, and the promise to do or not to do

certain specific 'tl').i.,ngswl+

A vow was an extremely serious and binding thing.
One had to be very careful to avoid breaking it. In fact,
the vow achieved such a high level of holiness, that a

sentence to break one's oath was often included in the

VoW itself@5 This special vow-breaking sentence was not
to be used unless an event arose which would make the

doing of the vow impossible. The Bible teaches us that it

is better not to vow if you can't do what you promise:

When thou vowest a vow unto God, defer not to pay it;
for He hath no pleasure in fools; pay that which thou
vowest. Better is it that thou shouldest not vow,
,than that thou shouldest vow and not pay.
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Sometimes, it becomes impossible for a person,

even with the best of intentions, to carry out a promise.

Suppose you promised a friend that you would go downtown
to the shopping center with him, and then you remembered

that you had agreed to clean up the family room for your

parents, for the important company they were having that

evening. You meant well to your friend, but a situation

aroge in which you could no longer keep your promise.

The Bible emphasizes the importance of keeping

one's word promptly:

When you make a vow to the Lord your God, do not put
off fulfilling it, for the Lord your God will require
it of you, and you will have incurred guilt; whereas
you incur no guilt if you refrain from vowing. You
must fulfill what has crossed your lips and perform
what you have voluntarily vowed to the Lord your 7
God, having made the promise with your own mouth.

Therefore, one had to be extremely careful about making

oaths, vows, or promises.

Can a Vow Ever be Cancelled?

The making of vows was looked down upon by the

Torah, and by the scholars who lived after the time of the

Bible,8 The rabbis realized how difficult it would be to

fairly and honestly decide if a particular vow could indeed
be cancelled., For this reason, the Bible developed a
proceduré by which vows could be annulled if impossible

to fulfill. Thig consisted of the vow-breaking sentence

which was included initially with the vow itself.

In rabbinic times, a bet din--a rabbinical court
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of three men--could cancel a vow by granting annulment of
an individual's vow.’ Until the fourteenth century, this
process could be done by a single rabbi, provided that he
was an expert scholar in the law. This process was called

heter nedarim--the "cancellation of vows,"

Much later on the Kol Nidre appeared. It offered

a formula of annulment to an entire congregation at one timeclo

How 01ld is the Kol Nidre?

The Kol Nidre is not asg old as you think. It is
over a thousand years old. Now you might think that a
thousand years is in fact very old, but in the light of
4,000 years of Jewish history it is really not so old at
all.

We know for sure that the Kol Nidre dates at least
as far back as the year 870. Although oral prayerbooks
were already in existence, the first written prayerbook
was not produced until the year 870. If people recited
Kol Nidre before 870, they recited it by memory, just like
they recited all their other prayers. Nevertheless in this
first written prayerbook, a complete text of the Kol Nidre
was included. '

This first written Prayerbook was called the Order

of Prayers (Seder Tefillot in Hebrew) and was written by a

man named Rabbi Amram the son of Sheshna. Rabbi Amram wrote
it at the request of a Spanish congregation; this congregation

wanted to know what the prayers were, in what order they

{ -
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were to be recited, and what they meant.11 However, you
might be interested to learn that although Rabbi Amram

included the complete text of the Kol Nidre in his prayerbook,

he prohibited its use! He even went so far as to eall the

Kol Nidre a "minhag sh’tut“--a "foolish custom."12

Rabbi Amram was expresging the opinion of many
people of his time toward the cancelling or annulling of

vowsg. However, despite Rabbli Amram’s negative attitude,

the recitation of Kol Nidre was almost completely accepted

everywhere.
By the way, you might also be interested in knowing

that the first printed version of Rabbi Amram's prayerbook

was not published until 1865,13

Who Wrote the Kol Nidre?

The author of the Kol Nidre remains a mystery.

It is difficult to find out just who the author really was.

What Does the Kol Nidre Do?

What the Kol Nidre on Yom Kippur does is to forgive

everyone at once for things that are impossible to do.

An impossible oath or vow is one which a person makes

quickly, without thinking or realizing the importance of

what he promised. It is for this type of vow that the

Kol Nidre is intended.
Therefore, it is now clear that the Kol Nidre was
not a prayér; it was originally an extraordinary statement

whose main concern was to make oaths and vows of the past
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year no longer valid. Originally it said:

All forms of vows, bonds, oaths (to God) » . . which
we have uttered a vow, taken an oath, . . . or bound
ourgselves from the lagt Day of Atonement unto this
present Day of Atonement, which is now come unto us
for peace. May these our vows be no longer deemed
as vows, our oaths as oaths; and our bonds (be no
longer considered) as binding. Be they all null and
void; they shall not bind, nor shall they stand. 14
Instead may we be granted forgiveness and pardon.

Therefore, it was to forgive vows between man and God of
the previous year that were impossible to fulfill that the
Kol Nidre was introduced. Oaths between man and his

fellowman must be fulfilled.

A Significant Change--Looking Ahead to Next Year's Vows

But this original version of the Kol Nidre created

trouble. Therefore, one famous rabbinical scholar named
Rabbi Jacob Tam, who happened to be the grandson of the
great Bible and Talmud commentator Rashi, decided that

the text needed to be changed. He believed that you cannot

nullify a vow which had already been made in the pagt. He

believed that a specific passage in the Talmud upon which
the Kol Nidre is based speaks instead of vows which will

be made in the futggg,15 Therefore, Rabbi Tam changed the

text, Now‘the text no longer read: "from the last Day of
Atonementﬁunto this pregsent Day of Atonement." Instead the
reviged version read: "from this Day of Atonement unto

the next Day of Atonement,"l6

Most congregations today use this revised version

of the Kol Nidre formula. However, Sephardic Jews (those
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who are descended from Spanish and Oriental ancestry)

continue to use the original version.

S5till More Changeg!

As we will soon learn, many people have completely
opposed the use of Kol Nidre. ©Still others have offered
alternative versions of it as replacements. The new
versions retained the words "Kol Nidre," the phrase "from
this Day of Atonement until the next Day of Atonement,
may it come to us for good," and the traditional tune.
Therefore, they were easily recognizable as Kol Nidre
"subgtitutes."

There were some differences, however. Rather than
in the Aramaic language of the original version (Aramaic
was the spoken language of the Jews in ancient Palestine),
the new versions were written in Hebrew. Secondly, these
new versions were written in the form of prayerg: they were

no longer to be considered legal formulas. Thirdly, the

meaning of the Kol Nidre was altered; no longer was the

emphasis on the annulling of vows, but rather on hoping

for a better life.

Somerof the prayerbooks of the Reform movement
had these replacement versions of Kol Nidre printed in
place of the original version. One such prayerbook was
the sixth edition of the Reform prayerbook of the Hamburg,
Germany Temple which was published in 1904, Its substitute
version of the Kol Nidre contained a request for God to
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accept the vowsjf7 (not a request for their annulment):

All the vows unto Thee, 0 our father, to return unto
Thee with all their heart and with all their soul, to
walk in the ways of Thy Torah, on the path of
righteousness and justice, from this Day of Atonement,
unto the next Day of Atonement, may it come to us for
good, yea, may all of them ascend and come and be
accepted and heard before Thee in mercy. And bend
their inclination. And put it in their geart to love
and to fear Thy great and awesome name . 1

Since the Kol Nidre was dealing with vows and oaths,
it was reasonable to assume that there were obviously
going to be law-breskers and sinners in the congregation.
And since sinners were not allowed by law to pray with
"non-ginners," an introductory formula was added to the
Kel Nidre which gives the congregation permission to pray
in the company of sinners:

In the tribunal above (in heaven) and in the tribunal

below (on earth), by the permission of God and the

Dony with the transeresoons. 19’ e fOld AF dawiul o
Perhaps this/was introduced to forgive those who had been
compelled to give up Judaism and accept another faith--a

common occurrence in the Middle Agesozo

How 0l1ld is the Melody?

The melody of the Kol Nidre is not as old as the
text itself. It is possible that the introductory melodical
motives of the Kol Nidre resemble the Babylonian cantillation
of the Midrash (a commentary on the Bible) on the verses

J

"Bereshit Bara"--the first verses of the book of Genesis
21

in the Torah which deal with the story of Creation. In

Babylonia it was customary to chant the beginning of Genesis




- 109 -

at the afternoon service on the day before Yom Kippur. It

was also sung again in the Concluding Serviece at the end

of Yom Kippur itself. Therefore, this particular chant

might have been adapted for the text of Kol Nidre.

It is also possible that the melody emerged at the
time of the Marranos (secret Jews) during the Spanish
Inquisition. During the Spanish Inquisition in the late

fifteenth and early sixteenth centuries when many Jews

were persecuted by the government, they were often given

the choice of conversion to Christianity or death. Some

chose to die. Many became "secret Jews" ("New Christians")
or Marranos, openly professing Christianity while clinging

to Judaism in their hearts. On Yom Kippur these Marranos

would gather together in secret to renounce their newly-

adopted faith. The form used for thig renunciation wasg the

Kol Nidre,22 By reciting the Kol Nidre, these Jews were

claiming that their oaths of loyalty to Chrigtianity were

null and void! These assemblies were often dangerous,
however, with Church spies finding them and handing them
over to be killed by the authorities of the Inquisition.23
This historic usage of the Kol Nidre gives it much additional
religious significance.

The firgt time a standard tune for the Kol Nidre

wag mentioned was by a rabbi named NMordecal Jaffe (1530~

1612) from ;Prs;xgue.2L‘L Rabbi Jaffe mentions the fact that

the tune was fixed in a law code he wrote, and that he

approved of the quality of the tune. However, he had tried
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to correct certaln errors in the text of the Kol Nidre

(things he considered errors), and was unsuccessful. He
wrote that the cantors of hig day were "unable to incorporate
the changes in the course of their chanting because they
are too attached to the old melody which fits the familiar
text,"zs Certain modern scholars feel that the "old
melody" mentioned here is indeed the pregent tune used
today, which had developed between the fifteenth and
sixteenth centuries;26
The first time the actual music of the Kol Nidre
was published was in the eighteenth century by a man named
Ahron Beer (1738-1821). He collected over twelve hundred
compositions written by his contemporaries, and edited them
into a large collection marked with names and dates.,
Included in the wvolume are two versions of the Kol Nidre--
one dated 1720 and another variation of the firgt dated
in 1783.%7
Many other composers have been inspired to use the
melody of the Kol Nidre in their own works. Max Bruch

(1838-1920) used it in his Concerto for Cello and Orchegtra

in 1881. Arnold Schonberg (1874-1951) used it in his Opus

39 for Speaker, Choir, and Orchegtra in 1938. It was even

used by Beethoven as thematic material in the first five
measures of the sixth movement ("Adagio") of his String

Quartet--No. XIV Opus 131! 325

Some Serious Problems!
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Nevertheless, the Kol Nidre was a source of mischief

to people who didn't understand what it meant. Throughout

Jewish history, people frequently misunderstood the meaning
and purpose of Kol Nidre. They have understood the Kol
Nidre to be evidence that the oath of a Jew is worthless!
Many people were concerned that the Kol Nidre would have
gome kind of negating effect on testimony given by Jews

in a court of 1aw.29 Anti-semites took advantage of this.

Their suspicions led to laws which compelled all Jews

testifying in non-Jewish courts to take a special oath
known as the "More Judaico" {Jewish Oath") before their
testimony would be considered valid and believable. In
this oath a Jew had to declare that the particular legal
testimony or business deal in which he was involved would

not be cancelled out by the recitation of the Kol Nidre

on Yom Kippur.Bo A portion of a typical "Jews Oath" from

fourteenth century Germany reads as follows:

¢« « » And may that sulphur and pitch flow down upon
your neck that flowed over Sodom and Gomorrah . . .
and may the earth envelope and swallow you up as it
did Dathan and Abiram. And may your dust never join
other dust, and your earth never join other earth

in the bosom of Master Abraham if what you say is not
true and right. And so help you Adonai you have sworn
the truth,

If not, may . . . the calamity strike you that
the Israelite people escaped as they journeyed forth
from Egypts land. And may a bleeding and a flowing
come forth from you and never ceasge, ag your people
wished upon themselves when they condemned God, Jesus
Christ, among themselves, and tortured Him . . . 1

Only after a Jew had recited an oath like this one would

Chrigtian officials in the civil courts feel that his
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testimony could be believed. Only then did these officials

no longer fear that the Kol Nidre would cancel Jewish
testimony.

Jews always resented this type of an oath because
it presumed that they were liars! Also, they were often
physically humiliated during the moments when the oath was
being administered. For example, while the oath was being
administered in eleventh century France, "Jews had to
wear crowng of thorng on their necks and around their
knees" while "long thorn branches were pulled between their

legso"Bz

Farly Reform Jews Didn't Like the Kol Nidre!

The early leaders of Reform Judaism believed first
and foremost in the eternal validity of the Moral Law.
"Only the universal values and truths can be binding on
Reform Jews," they argued; "the ceremonies, rituals, and
prayers which do not fulfill the needs of modern man can
no longer be considered valid or essential.” The ritual

of reciting Kol Nidre on Yom Kippur evening was included

in the ligt of non-essentials., It was a cause of anti-
gemitism and of the mistrust of modern Jews so widespread
in their time.

In fact, when the early Reform rabbis of Europe
gathered together for thelr first conference at Brunswick,
Germany in 1844, the "problem" of the Kol Nidre was one of

the first issues to which they addressed 'themselvesa33
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They decided that the Kol Nidre should be removed from the

Yom Kippur worship service. This change was soon found

34 These

in all Buropean Liberal and Reform prayerbooks.
rabbis even attempted to create new prayers which would

take the place of the Kol Nidre in the liturgy.

Nevertheless . .

Despite the problems, the Kol Nidre survived. It

is s8till chanted every year on Yom Kippur evening in

synagogues and temples around the world. It is chanted,
generally speaking, at or near the beginning of the service.
Before Kol Nidre is chanted, the ark is opened and
the Torah scrolls are taken out. Two scrolls are removed
in the Ashkenazic tradition and geven scrolls in the
Sephardic.35 In traditional congregations, the prayer to
allow Kol Nidre to be chanted in the presence of sinners
is then recited three times. According to the traditional
Jewish law, the recitation must begin while it is still
daylight and be prolonged until sunset. In a Sephardic
congregation, the Kol Nidre is not sung only by a cantor
or a soioist, Rather, it is sung by the entire congregation,
who sing alternating phrases with the cantor.36 For this
reason, there is no one standard melody for the Kol Nidre
common to all the Sephardic congregations in the world,
Starting in the eleventh century, the Kol Nidre

was recited three times.>? Traditionally, since the Kol

Nidre was sung at the beginning of the Yom Kippur service,
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the reason for three times was to enable latecomers to

hear the content of the text.38 Some cantors varied the

melody., Some only sang it twice. Many improvised the
tune so that it would never sound exactly the same twice.
The first repetition was to be soft, with increasing
volume in the second and third repetitions. One editor
of a twelfth century prayerbook described his method of

recitation as followsgs

The first time he (cantor) must utter it softly like
one who hesitates to enter the palace of the King to
ask a gift of Him whom he fears to approach; the second
time he may speak somewhat louder; and the third time
more loudly still, as one who is accustomed to dwell

at court and to approach his sovereign as a friend.39

In most Reform temples, however, Kol Nidre is only chanted

once.

With All Its Problems, Why Has I+t Survived?

It is clear by now that when we speak of the Kol
Nidre, we are talking about one of the mosgst well-known
and most beloved events of the entire Jewish liturgical
year. We may wonder, then, why it has survived. There is

no doubt that its survival was due to three factors: the

historical memories it evokes, the tune, and the mood of

Yom Kippur itself.

The first factor which has caused the survival of
the Kol Nidre are the higstorical memories it evokes from

its listeners. The aspect of martyrdom--the sacred act

of taking one's own life rather than leaving Judaism--

gives the Kol Nidre much historical significance. This was
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especially true at the hands of the Spanish Inquisition,
which we have already spoken about., And although this
association cannot be firmly proven by firm historical
evidence, the relationship between the concept involved
in the Kol Nidre and the act of martyrdom is a powerful one
and must be reckoned with.

Kol Nidre has a wide sphere of influence among all
Jews; 1t affects Jews with all different levels of religious
commitment. Even totally uncommitted Jews are affected by
it. As one famous psychoanalyst puts it, the Kol Nidre
"speaks to the collective Jewish unconscious of its deepest

L .
w0 There is something about the ritual

tribal memories.
of Kol Nidre which touches the innermost sensibilities of
all Jews. TFor this reason, attendance at the "Kol Nidre
service" is considered to be of utmost importance, and the
largest attendance of the year can often be expected.

The second factor which has caused the survival

of the Kol Nidre is the melody itself., It is a plaintive,

stirring melody which moves its listeners year after year.
It is a melody which has successfully protected the rather

dull text of the gpl‘Niggg formula from the hands of its

critics. The musical setting itself is an expression of
deep religious feeling.

The melody of the Kol Nidre is probably more
familiar to more Jews than any other melody in Judaism. It
is not an ordinary melody: it is a very special melody

which takes on a life of its own. It is a melody which
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speaks to us. Let us see what one well-known Jewish

musicologist has to say about the Kol Nidre melody:

The melody itself awakens emotional memories of the
past-~the past of each individual listener as well

as the past of the entire folk. It stirs a hope that
the New Year will be better than the old, that all of
us will be given the strength to shed old weaknesses
and to rafe to new crisesg in life with vigor and
courage.

Leopold Stein wrote a hymn and prayer book in 1840 in
which he wrote the following interpretation of the melody
of the Kol Nidre: It is

a tune which indeed did not fit the text, but which,

to a high degree, wasg in consonance Hith the solemnity
of the day it is meant to introduce.¥?

Commenting on the deep devotion and piety of Yom Kippur
worshippers, he continued:

This most certainly cannot be ascribed to the

uningpiring ?e;ﬁ, but solely and alone to the warm I3

and pious spirit which breathes and lives 1in the tune.
According to Stein, this "spirit" 1s expressed as a three-
fold feeling: first, an anxiety at the approach of such a
golemn day; second, a daring rising toward God, the "Divine
Pardoner"; and third, a sincere plea before the throne of

IA ) »
et In his book, Stein wrote a

God, the "All-Merciful One.
number of prayers and hymns designed to supplement and to
take the place of the traditional parts of the High Holy
Day services. included among the hymns which Stein intended
to substitute for the Kol Nidre is one entitled "O Tag des
Herrn" ("0 Day of the Lord").*5 Although it has not
replaced the Kol Nidre, it has remained part of the Reform

Jewish Liturgy ever Since.46
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The third factor which has caused the survival

ot et = s e

There are differences in ritual detalls in various parts of
the world, but basically the general pattern is the same.
Since the Talmud does not allow one to ask for absolution
of a vow on a festival, the Kol Nidre had to come before
the actual service began. FProm our point of view, it no
longer appears to preceed the service as a separate entity

unto itself; but rather it seems to _actually begin the

worship service. That is why the Kol Nidre has received

such a prominent place in our Yom Kippur liturgy.

The wearing of the tallit or prayershawl is also

a distinetive part of the setting for the Yom Kippur

evening service. This service is often called the "Kol
Nidre service." The tallit is prohibited at night, but
since Kol Nidre is technically recited before sunset, it is
allowed. The wearing of white prayer shawls is related to
the white robes often worn by the rabbi, to the white
covers Tor the Torah, and to the whole concept of white for

purity on the Day of Atonement.

What Does The Kol Nidre Do For Ug?

But there isg still another reason why the Kol

rtieteo i il e el

of our lives. The Kol Nidre doeg something for us. Have

you ever talked to other people about what they feel when

the Kol Nidre is sung? There are many different kinds of
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answers they might give you., They might tell you that it
makes them consclous of Jewish History, that it letg them
stand with the martyrs of our faith, that it lets them be
with our Jewish ancestors who lived centuries ago. They

might tell you that it gives them a sense of pledging.

Just as all Americans "pledge allegiance" to the flag of

our country and sing the "Star Spangled Banner,”" so too do
we Jews make resolutions. The Kol Nidre is our way of
making promises in good failth.

The people you ask might also tell you that the
Kol Nidre does something spiritual to them. They might say
that the Kol Nidre almost gives them a feeling that God is

in our midst, or that they are "talking" (communicating) to

God. People who answer this way are aware that there is

more to life than tangible or material things. They are

aware that just as atoms and electrons ("non-matter")
are at the essence of things, so too is all life made up
of things that can't be seen. The message of Kol Nidre is,

then, a call to return to a spiritual way of life.

What Doeg The Kol Nidre Mean To Ug?

S0 as you can see, the Kol Nidre is extremely
important to us. It sets a definitely "religious" mood

for Yom Kippur, the Day of Atonement. But it ig the meaning

which each of us brings to the words of the Kol Nidre which
is most important. Certainly our own personal understandings
of the Kol Nidre bring us more relevance and spiritual

comfort than the actual meaning of a formula for the
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annulment of vows. The Kol Nidre symbolizes the need "to
deepen our sensitivity toward the resolutions we make in
our finest moments of spiritual decisiong"u7 It serves
as a reminder that "only by resolute will and severe self-
discipline can we hope to lessen the distance between what

1
we are and what we hope to be,"l'8

Go to Yom Kippur evening services next year and

ligsten closely to the Kol Nidre. Really concentrate on
its special melody. Absorb the unique atmosphere it
creates. Then you too will understand the true nature

of Kol Nidre. Then you too will join with Jews all over

the world who "walk" with our ancestors every Yom Kippur

evening. What it means to you is totally up to you. What

will you feel next time when Kol Nidre is sung?




CHAPTER VIT

MAOZ TZUR

What Is Your Favorite Jewish Holiday?

If someone were to ask you which is your

favorite Jewish holiday, you might possibly answer Chanukah.,

Chanukah has traditionally been a fun holiday for young

people--with candles, presents, games, and special foods.

But even though it is only considered to be a

minor festival on our Jewish holiday calendar, its main

idea is no less important or significant than the main

ideas of any other holiday.
What is this important concept? What is the main

idea of Chanukah? It is the principle of freedom of

religion and is symbolized by the lights kindled on the
eight nights of the festival. Our new Reform prayerbook

puts it this way:

The lights of Chanukah are a symbol of our joy. In
time of darkness, our ancestors had the courage to
struggle for freedom: freedom to be themselves,
freedom to worship in their own way. Theirs was a
victory of the weak over the strong, the few over
the many, and the righteous over the arrogant. It
was a victory for all ages and all peoples.*

One of the ways the victory of Chanukah is remembered

is by the singing of a hymn called Maoz Tzur ("Rock of

Ages"). But what exactly is Chanukah all about and how *ﬁf\uf
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The Story of Chanukah

"Chanukah" means "dedication." The holiday
Chanukah was given this name because it reminds us of the

time when the Holy Temple in Jerusalem was rededicated to

the worship of God. It reminds us of the brave Maccabees
who fought the powerful armies of Syria over two thousand
years ago to get the Temple back into Jewish hands. Our
Jewish tradition states that on the twenty-fifth day of the
month of Kislev, the Maccabees entered the Temple, removed
the Syrian idols, cleaned the impure vessels, and rededicated
it.

There is also the miracle of the oil: “Nes gadol
hayah sham"-~"A great miracle happened there.” A vessel
of oil, enough to last twenty-four hours, was found. The
miracle was that it lasted for eight days. This is the

reason why the holiday of Chanukah is celebrated for eight

days,2
But, you may wonder, just how do we celebrate
Chanukah?

Blegsings Over The Candles

One of the ways we celebrate Chanukah is by kindling
lights in the special candle-holder called the menorah.
The menorah has space for eight candles in a row--one for

each of the eight nights of the holiday. Generally, most
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Jews start with one candle on the first night and add one
every day until there are eight on the final night of
GChanukah.
And just like on Sabbath, we are to recite special
blessings over the candles. These two are recited every
night:

Blessed ig the Lord our God, Ruler of the universe,
who hallows ug with His Mitgvot, and commands us to
kindle the Chanukah lights.

Blessed is the Lord our God, Ruler of the universe,
who performed wondrous deeds,for our ancestors in
days of old, at this season,

This third blessing is only recited on the first night:

Blessed is the Lord our God, Ruler of the universe,
for giving us life, for sustainin% us, and for
enabling us to reach this season.

While the candles are actually being kindled, a
paragraph which discusses their use and purpose might be

recited:

We kindle thege lights on account of the miracles,
the victories and the wonders which You wrought for
our fathers through Your holy Priests. During all
the eight days of Chanukkah these lights are sacred,
and we are not permitted to make use of them, but
only to look upon them in order to give thanks to
Your Name for Your miracles and Your salvation and
Your wonders.

After the candles have been lit and the above
paragraph has been completed, the singing begins. The

most well-known of the Chanukah songs is the hymn Maoz Tzur,

Maoz Tzur--A Hymn for Chanukah

Maoyz Tzur ("Rock of Ages") is known as the "Hymn
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for Chanukah." As you already know, it is sung on
Chanukah after kindling the candles, after reciting the
blessings and perhaps even after the explanatory paragraph
")

"We kindle these lights . . ." ("Ha=-nerot Ha-lalu . .

This is only the practice of Ashkenazic Jews; Sephardic
Jews have a different ritual.7
Reform Jews also kindle the lights and recite

the blessings, but they might often sing the Engligh version

of the hymn Maoz Tzur called "Rock of Ages."

The entire Chanukah ritual--the candles, the

blessings, and the hymns--was all originally intended for

home observance. But later, to be sure that everyone was
performing the ritual properly (or even performing it at all),
it was also observed in the synagogue.8 Of course, most
people still do it in their homes, but this would explain
why Maoz Tzur is so commonly sung as part of Chanukah

worship services today.

What Doeg Maoz Tzur Say to Us?

By now you are probably wondering what the Maoz

Tzur has to say to us. You want to know what it all means.
The five stanzas of the Maoz Tzur recount the wonders of
the Exodus from Egypt, the Babylonian exile, the fall of
the wicked Haman, and the conquest of the Syrian Greeks by

the Maccabees.

The first stanza says:

0 Stronghold, Rock of my salvation; seemly it is to
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praise You. You will establish the House of my
prayer, and there we shall offer You thanksgivings.
When You will prepare judgement, deliverance from
the raging foe, I ghall complete, with song and
psalm, the dedication of the Altar,
Here Israel is hoping for the re-establishment of the
ancient form of Temple worship. Once God does this,
Israel will be able once again to properly offer hymns of
praise and thanksgiving to Him.
The second stanza says:
vated was my soul with troubles, my strength spent
with sorrow; they had embittered my life with hardship,
enslaved by the kingdom of the heifer. But with His
great power He led forth His chosen, while Pharaoh's
hogts and all 8f his seed sank like a stone into the
shadowy deep.1
God has saved His people from Egyptian slavery with "His
great power." This stanza recalls how the Jews were saved
while Pharaoh and all the Egyptians drowned in the Red Sea.
Certainly this plece of our history should be especially
familiar to you from the Passover Seder.
The third stanza says:
To the holy Abode of His word He brought me, but even
there I found no resgt; the captor came and led me
captive, because I had served alien gods and had
prepared for myself heady wine. But hardly had I
gone away, Zerubabbel came,j¥abel's end, and, after
seventy years, I was saved.”
Here we are reminded of the historical fact that after
seventy years of exile in Babylonia, God allowed the Jews
to return to the Holy Land. These seventy years followed
the destruction of the first Temple in Jerusalem by the
Babylonians in the year 586 B.C.E. A reason for the

exile "punishment" is also given in this stanza--"because
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I had served alien gods." God never punishes His people
without just cause; therefore, the fact that the Jews had
begun to worship foreign gods can be looked upon as a
possible reason for the exile.
The fourth stanza says:

The Aggagite, son of Hamedatha, sought to cut down

this lofty pine. But it had become his own share,

and his arrogance was broken. The head of the

Binyaminite You did raise, but the name of the foe

You blotted out, of his sons and of the abundance

of his wealth; and him You hanged upon the gallows. ~
This stanza is referring to the Purim story--the plot in
the book of Esther in which the wicked Haman tried to
destroy the Jews. In this stanza, the word for the Jews
ig "the lofty pine." We are all familiar with this story
and its outcome: "and him (Haman) You hanged upon the
gallows." Thie is another good example of the Jewish
People having been saved by God.

The fifth stanza says:

The Greeks had gathered against me in the days of the

Hasmoniansg; they had broken down the walls of my

towers and defiled all the oils. And from one remnant

in the flasks a miracle was wrought for the roses,

and, blessed with insight, they appointed eight days

for song and jubilationalé
Here we are finally speaking directly about the Chanukah
story. Thig stanza contains a summary of the Chanukah
miracle-~-the one day of oil that lasted for eight days.
It is thisg fifth stanza that links up the entire song
Maoz Tzur with the celebration of the holiday.

There once was also a gixth stanza to Maoz Tzur.

It called for a speedy redemption of Israel from under the
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power of wicked rulers. This sixth verse is now omitted
from most editions of the prayerbook.lu Over the course of
time, however, other verses were added to Maoz Tzur by |
various authors. These verses contained yet other
occasions when the Jews were rescued by God, such as the
persecution by Edom (the Christians) or by Ishmael (the
Arabs).15 They too, are not generally printed in most

editions of the prayerbook.

Who Wrote the Maoz Tyur?

Maoz Tzur was written in Germany in the thirteenth

century by Mordecal ben Yithak Ha-~levy (Mordecai the son of

Isaac the Levite). We know for sure that a man named
Mordecai wrote Maoz Tzur because his name appears in it in

16

acrostic fornm. In other words, the first letter of each

of the five Hebrew stanzas of the poem spell out his name.
The five Hebrew stanzas begin with the letters "mem,"
"resgh," "daled," "caf," and "yod"--which when put together
spell "MoRDeCaYe."
The name Maoz Tzur comeg from a verse in the
biblical book of Isaiah:
For thou hast forgotten the God of thy salvation,

And thou hast not been mindful of the Rock of thy
gtronghold; . . A

Literally, the words Maoz Tzur mean "mighty rock,” although

the song is most commonly called "Rock of Ages" in English.

Rock of Ageg
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The hymn Maoz Tzur, as you already know, has a version
in English sung to the same traditional melody called the
"Rock of Ages." It was written by M. Jastrow and G. Gottheil
and differs from the original Hebrew version in that it
has a stronger plea for vengeance.l8 This English version
is often sung in addition to or instead of the Hebrew version
in Reform and Conservative temples. It goes as follows:

Rock of agesg, let our song
Praise Your saving power;

You, amid the raging foes,
Were our sheltering tower.

Furious, they assailed us,
But Your arm availled us,
And Your word
Broke their sword,
When our own strength failed us.

Kindling new the holy lamps,

Priests approved in suffering,
Purified the nation's shrines,
Brought to God their offering.

And His courts surrounding

Hear, in joy abounding,
Happy throngs,
Singing songs,

With a mighty sounding.

Children of the Maccabees,
Whether free or fettered,
Wake the echoeg of the songs,
Where you may be scattered.

Yours the message cheering,
- That the time is nearing,
Which will see
All men free, 19
Tyrants disappearing.”
But whether the hymn Maoz Tgzur is sung in English or
whether it is sung in Hebrew, the familiar and unchanging

component is the melody.




-~ 128 -
The Melody

Maoz Tzur or "Rock of Ages" has a very familiar
melody, one which has become the traditional tune for it,
and which has been commonly used since the sixteenth
century. This melody is of West European Ashkenagzic

20

origin and dates from around the fifteenth century. In

fact the whole song is similar to a church melody from as

y, 2t Two Jewish musicologists feel that due

early as 147
to certain musical motives contained in it, it is related
to a group of early Protestant chorales and even to a

22 Another theory is that it was

vGerman goldier's song.
adapted from an old German folk song.23 However, it is
important to note that since there are no records of this
tune before 1474, the poem Maoz Tzur was sung long before
the invention of the present tune., Degpite objections
about its "non-Jewish" character, this melody has become
the dominant one for the Maoz Tzur.

However it developed, the Maoz Tzur melody is
well-liked and commonly sung. Also popular among BEast
European Jews and the Jews of Israel, it is considered to
be

a fitting accompaniment to itg theme of the Jewisgh
peopl§"s salvation.from the oppression of ?he ol
Egyptiang, Babylonians, Haman, and the Syrian Greeks.
Obviously there are outside musical influences contained
in the melody of the Maoz Tzur. These songs
penetrated into the Ghetto, and were fused in the

mind of some Jewish singer and used for the joyous
theme of the victory of the Maccabees.”®
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be the only Chanukah melody. Certainly, it is clear to

see that it ie most representative of the Chanuksgh spirit.

The opening bars of the melody were adapted by
Martin Luther for the opening of a Lutheran Church chorale
entitled "Nun freut euch, lieben Christen g'mein" ("Now
rejoice all you dear Christians together").z? It was
common practice in Protestant Church music to have chorales
which were based on melodies heard elsewhere by the composers.
For hisg chorale, Luther probably heard a folk song that
éppealed to him and used i%t.

Also, the famous composer Johann Sebastian Bach
(1685~1750) wrote a four-part chorale which contains part

28 You may have to listen

of the melody of the Maoz Tgzur.
extra carefully, but it ig there!

The first printed version of the melody appeared in
1815 in London by the Jewish musiclan and composer Isaac
Nathan (1791-1864). He wrote the music to a poem called
"On Jordan's Banks" from a book by Lord Byron called
29

Hebrew Melodies, The Mgoz Tzur melody is a popular one

and, as you can clearly see, finds a place in almost every
collection of Jewish melodies.BO
From the beginning of the Hebrew month of Kislev

and onward (Chanukah falls on the twenty-fifth day of Kislev)

and during the week of Chanukah itself, various prayers in

the worship service are also sung to the Maoz Tazur melody.31

Examples of this are the hymn Adon Olam, the blessing for
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kindling the candles, the other supplementary prayers

surrounding the lighting of the Chanukah candles, and the
recitation of certain selections from the book of Psalms
in the traditional service (called "Hallel").32

In the late nineteenth and early twentieth
century, one slight musical improvement was made to the
Maoz Tzur. One began to repeat the last sentence of each
stanza when it was being sung.33 This is considered to
be more musical since it cloges off each of the gtanzas

more effectively.

A Pinal Word

It is now clear that Maoz Tzur ("Rock of Ages")
is truly a "hymn for Chanukah." It containg in its five
stanzas the essential message of the holiday. One famous
rabbi put it this way:

What we commemorate each year at this time is not

the anniversary of the dedication of a new Temple
edifice. It is not the dedication, but the re-
dedication of the Temple that we celebrate each
Chanukkah. For the Temple edifice as such had not
sustained any kind of physical damage, and therefore
was not in need of physical restoration. It was the
goul of the Temple that had departed. What was
lacking was the congregation that had made up the
Temple, those men who, with their heart's blood, with
their loyalty to the Law, and with their enthusiasgtic
fulfillment of life's duty, shoubd have represented
the true, living Temple of God,

We are "the congregation that had made up the Temple." We
are the people who should enthusiastically represent "the
true, living Temple of God."

Each year at Chanukah time we should rededicate our
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lives to God and to our fellow men, just as years ago the
Temple in Jerusalem was rededicated by the action of the
brave Maccabees. The song Maoz Tzur reminds us of their
actions, of our history, and of the ideals of Chanukah.
Remember this next Chanukah when you sing Maoz Tzur or

"Rock of Ages" in your homes or in your temples.




CHAFIER VITITL

HATTKV AH

"Name That Tune"

Here are the words of a sgong that I'm sure is
familiar to all of you. Can you "name that tune"?

0 gay, can you see by the dawn's early light,

What so proudly we hailed at the twilight's last
gleaming,

Whose broad stripes and bright etars thro' the
perilous fight,

O'er the ramparts we watch'd were so gallantly
streaming!

And the rocket's red glare,
The bombe bursting in air,
Gave proof thro! the night
that our flag was still there!l

0 say, does the star-bangled banner gtill wave
Of'er the la?d of the free, and the home of the
brave.,

This song has become a central part of our American way of

life. Do you recognize it? Of course! It ig the national

anthem of the United States of America called "The Star

Spangled Banner." It is sung at public meetings, athletic

events, schools, and many other patriotic occasions. When

we hear it, aren't we reminded that we are Americang? Aren't

we reminded that we should be proud citizens of our country?

Doesn't the melody make ug think about how great life in

America ig for us? Yes-~although we are often anxious for
[

whatever follows the singing of "The Star Spangled Banner"

.0,
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to begin, we have to admit that we do often have some of
these kinds of thoughts when we hear it.

But do you know that we Jews also have a special

piece of mugic which we call our national anthem, a piece

of music which evokes special Jewish feelings in each of
ug? It is a plece of mugic which reminds us that we are
Jewish. When we hear it we swell with pride that we are
part of the Jewish People. It is called Hatikvah ("The
Hope") and has long been associated with the Jewish
nationalist movement called Zionism. In fact, it has often

been referred to as the "Zionist national anthem."

What i1s Zionism?

Zionigm is thé Jewigh nationalist movement. The
word "Zion" is found in the term "Zionism." Very early in
Jewish history, "Zlon" became a synonym for the city of
Jerusalem., Jerusalem, as you know, has always held an
important place in Jewish thought., In the days of the
Bible, Jerusalem played a vital role in the religious and
gocial life of the Jews. The Jews had a homeland and
Jerusalem was its capital. Needless to say, the destruction
of the holy temple and the subsequent expulsion of the Jews
in 586 B.C.E. and again in 70 C.E. was considered a
terrible catastrophe. From the year seventy on, a tradition
developed in which the Jews mourned for the loss of their

holy temple and yearned for a return to the homeland.2

The book of Psalms has many references to the longing of
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the Jews for "Zion"~--for a return to the holy city of
Jerusalem,
The modern term "Zionism"” appeared first at the
end of the nineteenth century. It referred to the movement

whose goal was the return of the Jewisgh People to the land

of Israels In other words, the Zionists wanted to re-
establish Israel as the national homeland of the Jews.
This was understood in a political sense, not just in a
philanthropic one.3 People were to give more than their
money to support activity in Palestine; they were to give
of themselves--their time, their effort, and in many cases
their own lives by moving there.

Many Jews throughout the world became very excited
about this movement. Many others opposed it, such as our
own Reform movement in its earlier years in the nineteenth
century. Yet, the Zionist movement gained much wider

acceptance with the appearance of Theodor Herzl.

Theodor Herzl-~Founder of Zionism

Dr. Theodor Herzl (1860-1904) is generally accepted
as the founder of the modern Zionist movement.4 Herzl was
born in Budapest, Hungary into a wealthy Jewish family.

He was well-educated and became a reputable journalist.
Having been exposed to anti-semitism as a student, he

became assimilated into the cultural and social life of

hig time., He even once considered converting to Christianity,

and firmly believed that the Jews should be absorbed and
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disappear.

He quickly changed his opinions about Judaism while
he wag working in Paris as a correspondent for his newspaper.
In 1894 a Jewish officer named Alfred Dreyfus serving in
the French military was convicted for no apparent reason
of gerving as a spy for the Germans. Herzl was covering
this story. This clearly anti-semitic event awakened
strong Jewish feelings in him. From then on the "Jewish
Question” became the object of his utmost concern.

In 1896 he published a pamphlet called "The Jewish
State: An Attempt At A Modern Solution of The Jewish
Question,"5 This was the beginning of his work toward an
answer to the problem of anti-semitism. His ldea was "the
planned mass immigration of Jews from Europe to an autonomous

6 He worked hard toward this goal--

overseas territory."
seeking support from government leaders and rich Jewish

financeers. Success began to come when the Pirgt Zionigt

Congresg met in Basle, Switzerland on August 29, 1897,

These one hundred ninety-seven delegates from many different
countries compriged the first international Jewish assembly
for nearly two thousand years., Herzl stated their program
in the following words:

« « « the aim of Zionism is to create for the Jew;sh
people a home in Palestine secured by public law.

Almost seventy years ago in Switzerland, Theodor Herzl
"created" the Jewish State. This momentous action was
accompanied by a song--a song that was to become the national

anthem of the Jewish People everywhere--Hatikvah.
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Hatikvah
The words to Hatikvah ("The Hope") were written
by a man named Naftali Herz Imber (1856-1909) in 1878,
It was first published in a collection of his poems in
Jerusalem in 1886.8 Imber was a Hebrew poet who wrote
Hebrew poetry from an early age. Hatikvah is a nine-
stanza poem that was originally called "Tikvatenu" ("Our

9

Hope" ). The version called "Hatikvah" was first printed
in 1895, It was then adopted as the Zionist national
anthem in 1897 during the First Zionist Congress in Basel,

Switzerland.lo For years it was sung as the unofficial

anthem of Palestine. At the eighteenth Zionist Congress

in 1933 (Prague) Hatikvah was formally declared as the

official Zionist anthem. The first orchestral edition was
perforﬁed in New York City in 1947.11 And finally, it

was sung at the proclamation of Israeli statehood on

May 14, 1948, It has been the Israell national anthem ever

since.12

A Fundamental Change in The Song

In ite history, there has been one fundamental
change made to the text and meaning of the song Hatikvah.
Until 1948, the dream of re-establishing the Jewish homeland
was just that--a dream. It was the hope of centuries of
Jews. The Zionist national anthem Hatikvah expressed that
hope~~a hope for Jewish liberation and redemption. This

is clearly illustrated in the following lines from the
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original version of the poem:

0d lo avdah tikvatenu
Hatikvah hanoshanah
Lashuy le'eretz avotenu
La'ir bah David banah.

Our hope is not yet lost,

The age old hope,

To return to the land of our fathers,
To the city where David dwelt.lD

Since 1948, however, the dream has become a
reality. The State of Israel exists. This means that
the "age old hope" expressed above "to return to the land
of our fathers" was no longer an issue., We have returned
to that land, to the "city where David dwelt." This part
of the song had to be changed to reflect this momentous
development in the history of our people. These lines of
the poem now read:

’ 0d lo avdah tikvatenu
Hatikvah shenot alpayim

Linh'yot am hofshi be‘artzenu
Be'eretz tziyon virushalayim.

Our hope is not yet lost,

The hope of two thousand years,
To be a free people in our landiu
The land of Zion and Jerusalemn.,

The struggle has shifted, Now our challenge is "to be a
free people in our land." Our goal is to achieve peace in
Israel, so that all who live there may live lives of
freedom and peace.

Both the original version of the poem and the

revised version after 1948 share the same beautiful melody.

The Music
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The wonderful music to which the poem Hatikvah
wag sung is attributed to a man named Samuel Cohen.
Samuel Cohen had immigrated to Palestine in 1878 and
settled in the village of "Rishon le-Tzion" ("First of
Zion").15 He took Imber's poem Hatikvah and set it to
music. However, he did not compose any original music for
it; rather he based its melody consciously on a Rumanian
folk song called "Carul cu Boi" ("Cart and Oxen").16

Other scholars of Jewish music call the melody of
Hatikvah a "wandering melody," which means that its tune
and variations can be found in the folk-traditions of
widely éeparated countries.17 One man, for example, thinks
that it is similar to the "Dew Tune" of Portuguese Jews.18
Wherever it originated, however, you will have to agree

that it is indeed an intensely emotional and beautiful

melody.

A FPinal Historlcal Note

Changes in the text of the Hatikvah as well as the
development or the origin of the melody have been traced
through songbooks, memoirs, and other records. Another
reason for these changes was to achieve the syllable
stress of Sephardic Jewry rather than that of Ashkenazic
Jewry.19 In other words, the musical setting 6f the text
shows inconsistency in accentuation. It is possible that
the early settlers in Palestine simply continued to accent

their texts as they had done in their countries of origin.
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It is not easyto change one's method of pronouncing words
after living much of one's life in a different country
where people speak in one particular way. However, it is
also possible that the arbitrary nature of the accents

could be the result of the inspirineg melody, rather than

, 20

the text itself
changed a 1little to "fit" the rhythm of a particular poem

or song. Therefore when Cantor Asher Goldberg (1885-1957)

with the accents of Sephardic Hebrew, he was totally

21 Hatikvah, pronounced in its own way, had

unsuccessful!
become a tradition in its own right and could not be
changed!

There have been other songs in modern Hebrew in
the twentieth century which have characters similar to
Hatikvah. These songs also voice concerns for the freedom
and welfare of the Jewish People in Israeli

Their content is nationalism, the call to

rejuvenation, to the rebuilding of the Jewish

people ag a nation in Palestine. They were
created by the Zionist movement and voice its
its idealSn
But more than any of them, Hatikvah is special to ug., It
speaks of the feelings we have for our Judaism and of the
element of nationhood that binds us to our fellow Jews all
over the world:

2o long as sgtill within the inmosgt heart a

Jewish spirit sings, so long as ‘the eye looks

eagtward, gazing toward Zion, our hope is not

logt-~the hope of two millenia, to be a free
people in our land, the land of Zion and Jerusalem.

Often in poetry and music, the words are

23
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Just as you must never forget your allegiance to America

when you hear "The Star Spangled Banner," you must

likewise never forget your loyalty to the Jewish People
and to Israel when you hear Hatikvah. As Americans we
have a gspeclal piece of music in our national anthem,
But as American-Jews, we have yet another special piece
of music, and that is the Israell national anthem Hatikvah
which serves as a2 musical link between all Jewg around
the world.

Think of this the next time you hear the beautiful

e e

i melody of the Hatikvah.
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FINAL COMMENTS

Music sets the mood for worship by involving the
emotions of the worshippers and making them receptive to
prayer., Musical pleces such as the hymnsg considered in
this thesis are central in the worship experience., With
gsuch emphasis placed on the role of the synagogue in Jewish
life, a need for the study of the great hymns of Jewisgh
liturgy arises in the music program of the Reform religious
school, It is just such a program that is all too often
lacking in the religious training of the young Reform Jewish
adolescent., With the contents of Part One and Part Two of
this thesis, we now have the beginnings of a plan for
developing a course in the great hymns of Jewish liturgy
for the young Reform Jewish adolescent.

To repeat, Part One contains basic information
concerning the fields of adolescent psychology, Jewish
music, general music education, and Reform Jewish religious
education. The lack of adequate preparation of young
Reform Jewish adolescents for competent participation in
the musical aspects of the worship experience was apparent.
It was evident as well that thelr obvious enthusiasm for
popular music could help excite them and stimulate interest
in becoming acquainted with the great hymns of Jewigh
liturgy. Young adolescence is a difficult age to teach;

therefore, some suggestions and considerations for the
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music teacher were included.

In Part Two eight hymns were selected from the
vast number within our rich musical heritage and were
presented in a manner that would be suitable for a textbook
on the great hymns of Jewish liturgy. Each chapter
presented the history of that hymn along with its
theological implications, its textual meaning, and some
congideration of its relevance to young Reform Jewigh
adolescents., As these chapters were prepared, the needs
of young adolescents were carefully considered in terms of
motivation, . language, and organization. It was assumed
that familiarity with key Jewish hymns would arouse their
interest,

Certain conclusionsg now emerge. One is that an
enormous amount of teaching about Judaism is possible
through the great hymns of the liturgy. Much information
about Jewish history and theology is thereby transmitted
to the student. Another is that the melodies of these
hymng can have enormous positive impact on the young
peoﬁle's emotiong. They can help students experience the
atmosphere of Jewish worship, and can perhaps help them
to pray. Moreover, familiarity with some of the liturgical
music used may well stimulate their attendance at services.
Young adolescents will thereby feel more comfortable when
they are able to participate. Finally, studying these
hymns involves them actively in the forming of singing

groups to perform at religious school, at services, in the
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community, or just for their own enjoyment and enrichment.
To be sure, the eight hymns chosen represent only
a limited selection of those within our rich Jewish musical
heritage. Many others could just as well have been

ineluded. A chapter about the hymn Shalom Aleichem would

teach a wvaluable lesson about Judaism's attitude about
peace and would naturally include the story from the
Talmud (Shabbat 119a) about the man who returns home from
the synagogue accompanied by two angels, one good angel
and one evil angel., An important message about the nature
of Sabbath rest would thus be imparted. Another would be
the Passover hymn Addir Hu. This would involve a lesson
about the history and rituals of Passover, about man's
relationship with God, and about the early beginnings of
the Jewish people as a viable national entity. Thus, there
is great potential for the development of further study of
the great hymns in Jewish liturgy.

Musical inguiry does not have to be limited only
to the study of hymns; it could be used equally as well
in other areas of musical interest, such as in a course

in folk-mugic. A history of Jewish gecular culture could

be conveyed by the study of different periods of folk-music.
Songs included in such a project could come from Biblical
times, from exilic times, from the Yiddish period, from

the modern state of Israel, and even from the religious
folk-rock movement of today. (Numerous synagogue services

have been set to rock music with guitars, drums and lively
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rhythm., )
Certainly from the study of hymns alone emerges
a basic insight, fundamental to an understanding of Reform
Judaism., It is that there has always been a tremendous
amount of interplay between the Jew and the world in which
he lives. No sound education for Reform Jewish adolescents
can fail to stress this conclusion. Recognizably, this
thesis 1s only the beginning of a far wider process of

Jewish mugical education within our Reform movement.
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13. see note 4.

14, Ibid.
15, ,Ibid,

16. Idelsohn, Liturgy, p. 117.

17. see note 4, St

18, Abrghams, p. 167. |
19, Hertz, p. 545. é?
20, Abrahams, p. 167. .&i
21. Ibid. o
22, Holy Scriptures, Volume I, p. 202. Exodus 30:34-38,




23,
2L
25
26,
27
28.
29.
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Hertz, p. 545,
Talmud, Babylonian, tractate "Kerithoth" 6a.

Holy Scriptures, Volume II, p. 1688, Psalms 102:1k4.

Abrahams, pp. 166-167.
Idelsohn, Music, pp. 238-239. See illustration number one.
Ibid. |

Jewish Encyclopedia, Volume 5, p. 154, s.v. "HEin
Keiloheinu" by Rabbi F.L. Cohen.
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CHAPTER IV

Adon Olam Bl

1. Arian and Elsenberg, p. 93.

2. BEncyclopedia Judaica 2:296, s.v. "Adon Olam," ' ﬁ?

3. Idelsohn, Liturgy, p. 74.

4, see note 2.

5. Thig is also true in the Italian and the Yemenite rites. =l

6. see note 2, ¥

7. Cecil Roth, Essays and Portraits in Anglo-Jewigh History f
(Phlladelphla: The Jewlsh Publication Soclety of America,
1962) ] I.)o 296\‘

8, Hertz, p. 556.

9. New Union Prayer Book, p. 729. }m

10. Roth, p. 296,
11. Hertz, p. 556. §$¢
12, Idelsohn, Liturgy, p. 74. fﬂ
13. Abrahams, p. 8. |
14, Ibid., p. 7. | 1
15, Ibid., p. 8. : i

16, Job 19:25, , »
17. Psalms 42:2, T

18, Pgalms 31:6, ‘ﬁq
19. Roth, p. 302. A

20. Roth, pp. 296-297. This version comes from the Prayer gt
Book of Chief Rabbli Solomon Hirschell, based upon a il
version published in 1807 by Hyman Hurwitz in his
Elements of the Hebrew Language.

21. Roth, p. 297. Thig version was by Jacob Waley, an
economist and the fourth Jew to be called Lo the Bar
in England (1862).




22,

23.

26.

27-
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Roth, p. 299. Mrs. Lucas was a Jewish poetess-
translator who lived at the close of the victorian era.

Roth, p. 300. This version was written by David Nunes
Carvalho, leader of the congregation. It appears in the
prayerbook Sabbath Service and Miscellaneous Pravers,
closing hymn number five.

Roth, p. 300. Also see Union Prayer Book, Vol. I,
pp. 98-99.

There are still other examples of English translations
of the Adon Olam. See also in the Hertz Prayverbook:

« 557 by Israel Zangwill and p. 1005 by George Borrow
?"Lavengro")

Petuchowski . The name of the prayerbook was
"Des Alles i la Terre" ("Wings on the Ground").

Hertz, pp. 1004-1005.
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CHAPTER V

Yigdal

1., Hertz, p. 6.

2

10,
11.
12,

13,
1.
15,
16,

s

17,

18,

19.
20,
215

Idelsohn, Liturgy, p. 74.

Encyclopedis Judalca 16:834, s.v. "Yigdal" by Dr.
Aaron Rothkoff.

Hertz, pp. 6-7.

gee note 3.

Abrahams, p. 7.

Hertz, p. 7.

Union Hymnal, third edition (New York: Central Conference

of American Rabbis, 1932), p. 56, hymn number 54 Dby
Newton Mann.,

Louis Jacobs, Principles of the Jewish Falth (London:
Vallentine-Mitchell, 196%4), pp. 17-18.

Ibid.
Ibido s P 18c

Encyclopedia Judaica 3:4-5, s.v. "Anl Ma'amin" Dby Simon
Vega,

Hertz, pp. 248-255.
Idelsohn, Liturgy, p. 74.
see note 12.

Ibid.,

Ibid.

DeKoven, Prayer Book (Ktav), p. 177.
Ibid. -

Hertz, p. 250,

Ibid., p. 251,
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24,
25,
26,
27
28,
29,
30,

31,
32.
33.
34,
35,
36,
374
38,

39,
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Ibid., p. 253,

DeKoven, Praver Book (Ktav), pp. 31-32. Also included
here are references +to class notes from course in
liturgy at Jerusalem branch of Hebrew Union College-
Jewilsh Institute of Religion taught by M, Klein,

March 14, 1973,

Petuchowski, p., 7s, |
Ibid. i
Ivid., p. 74, ;
Ibid., p. 75, !
Ibid, l
Ibid. ’

see note 3. Music section of thig article was written o
by Dr. Bathja Bayer. ]

Ivid,

Idelsohn, Mugic, p. 220,

Ibid.
Ibid, vl
Ibid., pp. 220-221, 0
Nulman, p. 150,

Idelsohn, Music, p. 221.

Ibid. See also pp. R22-223 Table 28 (xxviii). Compare
#6 to #4, #5, and #9«

Nulman, pp. 150-151.,




1.

2.
3.
}"# L[]
5
6.

7
8.

15,

17,
18,
19.
20,
21,

N
N
@
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CHAPT'ER VI

Kol Nidre

Union Prayer Book, Part II, p. 130. (Newly Revised,
CCAR, 1962),

Arian and Eisenberg, pp. 2-3.

The Torgh (JPS), p. 50, Genesis 28:20-22.
See Numbers 30:3 in the Bible,

Idelsohn, Liturgy, p. 226,

HolyLScripjures,'Volume II, p. 1975. Icclesiastes
533" be

The Torah, p. 367. Deuteronomy 23:22-24,

Herman Kieval, "The Curious Case of Kol Nidre,"
Commentary 46 (October 1968), p. 54,

Professor Israel Dgvidson, "Kol Nidre," The American
Jewigsh Yearbook 25 (Philadelphia: The Jewish Publication
Socilety of America, 1923), p. 181.

Petuchowski, pp. 334~335.

Idelsohn, Liturgy, p. 56.

Kieval, p. 54.

Idelsohn, Liturgy, p. 56.

Ipid., P. 227,

Talmud, Babyloniaﬁ, tractate Nedarim 23D,

Idelsohn, Liturgy, p. 227.

:Pétuchowski, p. 347,

Ibid., p. 346,
Davidson, pp. 189-190,
Igelsohn, Liturgy, p. 226.

Johanna Spector, "The Kol Nidre: A+t Least 1200 Years
01d," Jewigsh Mugic Notes 1955, pp. 3-4.

Idelsohn, Liturgy, p. 227.
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26,

27
28,

29 .

30.
31,

32.
33.
34,
35,
36.
37,
38,
39.

ho,’

L,'l.

h2.
h3.
iy,
%5,
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Ibid., p. 228,

ldelsohn, Music, p. 160. He mentioned it in his
Levugh, chapter 619,

Nulman, p. 142,

Idelsohn, Thesaurus of Hebrew Oriental Melodies
(Leipzig:1933), Volume VIT, p. 34,

Idelsohn, Musgic, p. 217.
Nulman, p. 144,

Encyclopedia Judaica 10:1167, s.v. "Kol Nidre" by Rabbi
Herman Kieval,

Petuchowski, p. 3335,

Jacob R, Marcus, Jew in the Medieval World (New York:
Harper and Row, 19387, p. 50.

Ibid., p. 49,

Petuchowski, p. 336,

Ibid., p. 340,

Idelsohn, Liturgy, p. 226.

see note 29,

Idelsohn, Mugic, p. 159.

Nulman, p. 144,

Ibid., pp. 143-184, This was written by Simhah ben
Samuel (d. 1105) in his Mahgor Vitry publishéd in Berlin
1892 (page 388).

see note 8. The reference ig to Theodor Reik.

Judith Kaplan Eisenstein, Heritage of Mugic (New York:
Union of American Hebrew Congregations, 1972), p. 49,

Petuchowski, p. 339.
Ibid.

Ibid,

Ibid., p. 338,
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46. See Union Prayer Book, Volume II, page 127 for an
American adaptation of Stein's anthem entitled "0
Come Day Of God.," (Also in 1942 edition of Union
Prayer Book, page 95).

47, Pnilip Goodman, The Yom Kippur Anthology (Philadelphia:
The Jewish Publication Society of America, 1971), p. 55.

ix




1,
2,
3.
b,
5.
6.,
7.
8.
9.
10.
11,
12
13.
1k,

15,
16.

17,

18,
19,

20,
21,
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CHAPTER VII

Mzoz Tzur

New Union Praver Book, p. 642,

DeKoven, Prayer Book, p. 570,

New Union Prayer Book, p. 643.

Ibid.
Ivid.
Hirsch, p. 687,

Incyclopedia of the Jewish Religion, p. 250,

Ibid.

Hirsch, p. 687.
Ibid., p. 689,
Ivid.

Ibid.

Ibid.

Encyclopedia Judaica 11:910, s.v. "Maoz Tzur" by
Bathja Bayer.

Ibid.

Nulman, p. 162.

Holy Scriptures, Volume II, p. 988, Isaiah 17:10.

Also note 14,
see note 14,

New Union Prayer Book, pp. 758-759. See also page 92
in Volume I of the "old" Union Prayer Book.

see note 14,

Ibid. The church melody was called "Patrem Omnipotentem"
and comes from 1474 Bohemian-Silesian manuscripts. It
was used by Martin Luther. See also the Jewish
Encyclopedia 8:315-316 (Cohen),




22,

23,

24,
25,
26.
27
28,

29.
30.
31.
32.
33.
34.
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Ibid, This was probably a popular battle song called
"Bengenauer" (1504). The musicologlsts are E. Birnbaum

and A.%. Idelgohn.

Encyclopedia of the Jewish Religion, p. 250, This is
probably a folk-song from around 1450 entitled "So

Weiss ich eing, das mich erfreut, das pluemlein auff

preiter heyde" ("So now I know one thing which gives me
joy, a flower on the wide hearth").

Ibid.
Idelsohn, Mugic, p. 174.

Jewish Encvelopedia 8:315, s.v., "Maoz Tzur" by F.L. Cohen.

Nulman, p. 162.

Ibid. See chorale number 183 p. 82 in 371 4-part
chorales of J.3. Bach, published by Associated Muqic
Publishers.

See note 1k,

Jewish Encyclopedia 8:316, s.v. "Maoz Tzur" by F.L. Cohen,

gsee note 14.
Nulman, p. 163.
see note 14,

Hirsch, p. 685,
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2.

9.
10,
11.
12.

13.

1h,

15,

16.

17
18.

19.
20,

21,
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CHAPTER VIII

Hatikvah

Union Hymnal, pp. 308-309, Hymn number 2635.

Encyclopedia Judaica 16:1032, s.v. "Zionism" Dby Getzel
Kressel.

Ibid.

Joan Comay, Who's Who In Jewish History (New York:

David McKay Company, Inc., 1974), p. 190,
Ibid.

Ibid., p. 191.

Ibid., p. 192,

Idelsohn, Music, p. 454, The collection was called
"Barkal" ("Dawn" or "Morning Star").

Nulman, p. 99.

Ibid,

Ibid., p. 101,

Ibid., b. 99,

Encyclopedia Judaica 7:1471, s.v. "Hatikvah" by Bathja

Bayer. i
Ibid., ' }
Ivid.

Ibid,, 7:1470-1471. t

Nulman, p. 99.

Ide}sohn, Mugic, p. 222. In table xviii compare #4
to #2.

Fncyelopedia Judaica 7:1472.

Nulmal’l, P 101,
Ivid.
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22. ldelgohn, Music, p. 454,
23+ New Union Prayer Book, p. 765,
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