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DIGEST 

This thesis explores the major liturgical rubrics 

surrounding the death of an individual in Judaism. Al

though focusing primarily on the traditional Ashkenazi 

ritual, attention is given to the liturgy of the 

Sepharadim and of the Reform movement. 

Five major prayers and/or services are identified 

in the liturgy: vidduy, tzidduq hadin (burial service), 

qaddish, birkath abhelim, and hazkarath neshamoth 

(memorial service). Within the ritual of this life

cycle event, these prayers serve an important function 

of articulating certain attitudes towards God, man, 

life, death, and the hereafter. Precisely because these 

issues are addressed in the liturgy, the prayers fulfill 

a second function of helping the dying and the mourners 

better cope with their losses and bereavement. 

Section One of this thesis presents the liturgy as 

it exists today in the three rituals considered. In 

each case, this will be followed by a historical analysis, 

tracing the prayer's development from its earliest iden

tifiable source, through the various Rabbinic codes and 

prayerbooks, and up to its present forumlation. 

Section Two deals with certain psychological and 

sociological aspects of this liturgy. Beginning with a 
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consideration of some psychological and Jewish per

spectives on death, a prayer-by-prayer analysis of 

psycho-social attitudes being endorsed in the liturgy 

is then offered. This section also investigates how the 

psychological states of the dying individual and the 

mourner may be affected by the liturgy. 

Appendix A offers a listing, in schematic form, of 

all the liturgy for death and dying, according to the 

traditional Ashkenazi ritual. Appendix B gives the 

actual liturgy discussed in this thesis, along with all 

relevant Rabbinic texts. 

Since death is an event fraught with enormous 

emotion, the liturgy plays an important role in publicly 

confronting such emotions and in helping the group to 

reconstitute itself following the loss of one of its 

members. Therefore, it is important to identify both 

the historical antecedents which brought these prayers 

into existence, and the psycho-social ramifications of 

this liturgy. 
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Shall I cry out in anger, 0 God, 
Because Thy gifts are mine but for a while? 

Shall I forget the blessing of health 
The moment it gives away to illness and pain? 

Shall I be ungrateful for the moments of laughter, 
The seasons of joy, the days of gladness and festivity? 

When tears cloud my eyes and darken the world 
And my heart is heavy within me, 
Shall I blot from the mind the love 
I have known and in which I have rejoiced? 

When a fate beyond my understanding takes from me 
Friends and kin whom I have cherished, and leaves me 
Bereft of shining presences that have lit my way 
Through years of companionship and affection, 

Shall I grieve for a youth that has gone 
Once my hair is gray and my shoulders bent, 
And forget the days of vibrancy and power? 

Shall I in days of adversity fail to recall 
The hours of joy and glory Thou once hast granted me? 

Shall I in turmoil of need and anxiety 
Cease blessing Thee for the peace of former days? 

Shall the time of darkness put out forever 
The glow of the light in which I once walked? 

Give me the vision, 0 God, to see and feel 
That imbedded deep in each of Thy gifts 
Is a core of eternity, undiminished and bright, 
An eternity that survives the dread hours of 
affliction and misery.I 

-Morris Adler 

I am not a stranger to death. In my brief life, 

I have experienced the deaths of almost a dozen "signifi

cant others." Bereavement and grief are phenomena well

known to me. Ever since the death of my father, when I 

experienced, firsthand, the ritual and liturgy of death 

and dying, I have been fascinated with it. At that time, 

the ritual and liturgy were effective in helping me to 

cope with my loss and my questions. It seemed apparent 

that they were designed to do just that. 
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The subject of this thesis is the same liturgy 

which proved so helpful to me. It is a subject with 

which little systematic work has been done. While all 

types of other research have been done on death and 

dying within the past decade, the pertinent Jewish 

liturgy has remained relatively untouched. This thesis 

is an attempt to begin to fill that void. 

This thesis addresses itself to three specific 

questions: (1) What is the liturgy of death and dying, 

according to the Asbkenazic, Sepharadic, and Reform 

rituals? (2) How did this material develop, throughout 

thP. ages, into that which exists today in the traditional 

Ashkenazi ritual? (3) What psychological and sociological 

issues, specifically relating to mourning and grief re

actions, are addressed in this liturgy? 

The first two questions are answered in Section One. 

It identifies the five major liturgies surrounding an 

individual's death and traces their history and develop

ment. The two appendices to the thesis present not only 

the actual liturgy under discussion, but also the 

relevant Rabbinic material. Section Two deals with some 

psycho-social aspects of this liturgy. 

The first book I read in my research was Maurice 

Lamm's The Jewish Way In Death And Mourning. In it, Lamm 

makes an observation which became my basic assumption in 

formulating this work. Lamm writes: 
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Judaism, with its long history of dealing with 
the soul of man, its intimate knowledge of man's 
achievements and foibles, his grandeur and his 
weakness, has wisely developed graduated periods 
during which the mourner may express his grief, 
and release with calculated regularity the built 
up tensions caused by bereavement. The Jewish 
religion provides a beautifully structured 
approach to mourning. 

The insight of the Bible, together with the 
accumulated religious experience of centuries, 
has taught the Jew how best to manage the grief 
situation. It was only with the rise of modern 
psychology, with its scientific tools and con
trolled experimentation, that the value of this 
grief structure has been recognized.2 

The liturgy of this mourning process is essential 

to it. By defining it, tracing its development, and 

analysizing it, I hope to provide a better understanding 

of this liturgy. This will, I hope, allow the liturgy 

and ritual to be more effective in helping each one of 

us to bet t er cope with our bereavements and griefs. 
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S E C T I 0 N 0 N E 

A Historical and Developmental Analysis 

of the 

Liturgy of Death and Dying 



I will lift up mine eyes 
Unto the mountains. 
From whence shall come 
My help? 
My help comes from the Lord, 1 The maker of heaven and earth. 

"Prayer is as old as man, answering, as it does, 

some of his deepest needs. Whenever and wherever man has 

been in distress, he has evoked the aid of higher powers ... 112 

At the time of death, that need is, perhaps, greatest. 

In response, Judaism has developed an entire system of 

liturgy for the dying and the mourner. The creation of a 

liturgy occurred, as opposed to any other mode of re

action, because the traditional Jew saw his life as being 

directly connected with the will of God. When one was 

about to die or even after the death had occurred, that 

intimate relationship was challenged. Prayer provided 

an opportunity for man to address God during the crisis. 

Whereas private, unstructured prayer could have 

served this function, a formal liturgy developed. Two 

possible explanations for this may be (a) that a common 

liturgy was desired so every mourner would share in the 

same group experience, using identical language; and 

(b) "the use of formalized prayers ... makes it possible 

to enter into a human relationship protected against the 

full encounter with the (people)" 3 in the community and 

the event itself. While these possibilities are only 

after-the-fact observations, they provide evidence for 
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why the liturgy was so quickly and firmly established, 

Five major liturgies have been identified for dis

cussion. These may be further divided into prayers 

recited by the dying individual and prayers recited 

by the mourners. The central prayer for the dying is 

the vidduy, the confession. The dying person is en 

couraged to seek atonement from God for his sins, so 

that he might enter the world to come clean and guilt

less. Although they are not discussed later on, mention 

should be made of the prayer mi sheberakh, which asks God 

to heal the sick individual, and the ritual for changing 

one's name. Both of those are recited for any who are 

sick, and not only for the dying. Both are recited in 

the hopes of averting death. 

However, once a death has occurred, one encounters 

the full weight of the liturgy. This begins with tzidduq 

hadin, the burial service; includes qaddish, which will 

be recited for the next eleven months; birkath abhelim, 

which is said after se'uddath habhra -ah, the meal of 

condolence; and concludes with the memorial service, 

hazkarath neshamoth, recited (in some rituals) four times 

a year in memory of the departed. 

Appendix A presents the order in which the liturgy 

of death and dying is utilized, It also includes those 

aspects of the liturgy which are peripheral to this study, 

and therefore, not discussed. 
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Presented in this section will be the five liturgies 

just described. They will be defined according to the 

normative Ashkenazi ritual. When differences occur in 

the Sepharadi rite, they will be mentioned. The changes 

made by the Reform movement will also be noted. In each 

of the five cases, this will be followed by an analysis 

of the liturgy as it developed through history. 
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CHAPTER I: VIDDUY 



Death, after all, claims everyone, 
You find it everywhere, 
It catches up with even those 
Who wear their noses in the air. 

The whole, wide world is ruled 
With a certain justice, so 
That helps perhaps to sweeten 
The poor man's pain and woe.I 

-Miroslav Kosak 

"Death, after all, claims everyone, .• " More 

than one philosopher has made the statement that each of 

us begins to die at the moment of birth. As such, a 

peculiar preoccupation with life and its meaning affects 

almost every human being, Throughout the world, people 

whether Jews or non-Jews, live their lives cognizant of 

their eventual death. It is no wonder, then that this 

concern with one's own death and the quality of one's 

life serves as the basis for one of the most prominent 

prayers in the liturgy of death and dying. 

In fact, it is at this point that the liturgy of 

death and dying actually begins. Just as there is a 

liturgy to begin the life of a person, 2 so, too, is there 

one at the end of one's life. A person who is about to 

die is required to make a confession of sins which have 

been committed. 3 This statement raises some key questions, 

Why is a confession, of all things, the prayer to be re-

cited as one approaches death? With one's own end in 

sight, with so many questions unanswered, hopes unful-
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filled, and statement unsaid, why should a person be 

concerned with the misdeeds committed during his life

time? The answer to these questions may be better under-

stood by first examining the idea of death in Judaism. 

In the Bible there are two reasons given 
for man's death: the first states that 
God made man from the dust of the earth, 
and to dust he must return (Genesis 2:7, 
3:19, Job 10:9). Genesis 3:22-24 gives 
a second reason: that of sin. By his 
expulsion from paradise, man was de
prived of access to the tree of life; 4 
and thus, eternal life was lost to him. 

The first reason given may be termed the naturalistic 

approach; the second would be a more causative one. Both 

of these attitudes are apparent in Jewish literature. 

In Genesis Rabbah 9:5, R. Meir comments on the phrase, 

"it was very good," from the Creation story, by saying: 

"It was very good,' that is death."--a natural, positive 

approach to death. In contrast to this and indicative 

of causation is the statement in b. Shabbath SSa that 

"there is no death without sin." 

It is this last attitude on which we want to focus. 

Although one may accept death as a natural event, the 

reason for such an occurrence lies within the events of 

the Garden of Eden. From the very beginning, then, there 

is an inherent connection between sin and death. The 

latter is a necessary consequence of the former . 
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So, to go back and answer our question as to why 

confession is necessary as one approaches death, it is 

essential, first, to point out tPis relationship. When 

man is about to die, he thinks about the reason for his 

death: the life he has led, his mistakes and his good 

deeds. He understand that throughout his life, the Jew 

has offended God whenever he has sinned. Whenever he 

has committed a het, he has "missed his mark;" he has 

erred. As he approaches death, he has one final chance 

to "get right" with God. By confessing such siPs, the 

Jew attempts to transform the causative into the 

naturalistic. By confessing, he is cleansed. His death 

is no longer a punishment. It is a positive event, part 

of the natural order of the world. By removing an aura 

of taintedness, confession allows the individual to better 

cope with those issues of life and death with which we 

permanently struggle during our lifetimes. 

Confession in Judaism fulfills this function. For-

mulated as a relatively fixed liturgy, it is known as 

vidduy. This prayer has been called the "sublime docu-

ment of Religion." 5 When accompanied by true kavanah, 

the vidduy cleanses the individual, psychologically and 

spiritually, of his sins. 

In twentieth century Judaism, this confessional 

prayer exists in two basic formulations: the Yorn Kippur 
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vidduy and the vidduy shekhibh mera', the deathbed vidduy. 

Related in both theme and content, the major differences 

between the two prayers lie in the f acts that (a) only 

the Yorn Kippur vidduy enumerates the various ethical sins 

committed by an individual; and (b) it does not restrict 

itself to the more immediate issue of impending death, 

as does vidduy shekhibh mera '· The Yorn Kippur vidduy may 

be more explicit because it is used in the Yorn Kippur 

'amidah as a general confession. Therefore, it can be 

less constricted in its language. However, the dying 

person, who is urged to make confession, has little 

strength to recite a lengthy prayer. A short, simple 

statement is more appropriate to both the situation and 

health of the individual. Thus, the vidduy shekhibh mera '• 

recited immediately prior to one's death,
6 

consists of a 

short, general prayer, encompassing the themes of the 

longer Yorn Kippur vidduy, specifically (a) God's omni

potence; (b) admission of sin; and (c) hope for atonement 

and forgiveness. 

The vidduy shekhibh mera• is unique in the list of 

prayers surrounding death and dying in three aspects. 

(1) Whereas a variety of prayers are instrumental in the 

mourning process after death, the vidduy is the only 

liturgical creation to be recited by the ailing individual. 

(2) The idea of confession is introduced in the Torah. As 
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a positive, Biblical commandment,
7 

vidduy is the only one 

of all the death-related liturgy to have such a strong, 

fundamental basis. (3) Finally, the vidduy is unique 

among the death liturgy since it is continually being 

reformulated. This is an unusual phenomenon, especially 

in the area that is so rigidly structured by the halakhah. 
8 

In modern times, the deathbed confession has come down 

to us in a variety of forms. Although they are distinctly 

different, all of the assorted confessions share similar 

structures, as well as many of the same phrases. Due to 

the highly personal nature of the prayer, however, a host 

of different deathbed confessions exists. Therefore, we 

will limit ourselves to six nusha-oth which represent 

major, liturgical compendia of the day. Four represent 

mainstream, Ashkenazi Orthodoxy. One is a creation of 

the Reform movement. The last variation is that used in 

the Sepharadi rite. These last two will be discussed at 

the conclusion of this chapter. 

In order to properly compare and analyze the remain-

ing four vidduyim, one wili be presented as the "normative" 

version, against which the other three will be discussed. 

By using the term, "normative," no judgements are being 

offered concerning the relative importance of any single 

vidduy. The "normative" text has been chosen arbitrarily. 

It is that which appears in Hyman E. Goldin's Hamadrikh. 
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(a) 

(b) 
(c) 

(d) 

(e) 

(f) 

(g) 

(h) 

( i) 
( j) 

(k) 
(1) 

(m) 

(n) 

(o) 

(p) 

(q) 

(r) 

My God and God of my fathers, may my 
prayer come before You. 
Do not hide Yourself from my supplications. 
I beseech You, grant atonement to me for 
all my sins which I have sinned before 
You, from the beginning until this day. 
I am ashamed and also contrite because 
I have foolishly committed evil deeds 
and sins. 
Accept my suffering and misery for my 
atonement, and pardon me for my back
sliding, because against You alone I 
have sinned. 

May it be Your will, 0 Lord my God and 
God of my fathers, that I will not sin 
anymore. And that which I have sinned 
before You, purge them away in Your 
abundant compassion, but not by means 
of afflictions and bad diseases. 
And send for me, and for all the sick 
of Your people Israel, a perfect healing. 

I acknowledge before You, 0 Lord my God 
and God of my fathers, that my healing 
and my death are in Your hands. May it 
be Your will that You will cure me with 
a perfect healing. 
But, if I should die from this sickness, 
may my death be an atonement for all sins 
and iniquities and transgressions, which 
I have sinned and committe<l iniquitously 
and transgressed before You. 
Hide me in the shadow of Your wings; 
and grant me a portion in the Garden of 
Eden; 
and may I merit resurrection and the 
world to come, 
which is reserved for the righteous. 

Father of orphans and Judge of widows, 
protect my dear relatives, whose souls 
are bound up with my soul. 

Into Your hand I commend my spirit. You 
have redeemed me, 0 Lord, God of truth. 
Hear, 0 Israel, the Lord our God, the 
Lord is One. g 
The Lord, He is God. The Lord, He is God. 
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Version #2, which appears In Joseph Hertz's 

Authorized Daily Prayer Book, is a shortened version of 

that found in Hamadrikh. 

(h) 
But, if death is an irrevocable de
cision from You, I will accept it, 
from Your hand, in love. 
(j) 
Bestow upon me (a part of) the 
abounding goodness, 
(n) 
'Make known to me the path of life. 
In Your presence is unbounded joy; 10 
in Your right hand, pleasure forever.' 

(o) 
(p) 
Amen and amen. 
The Lord rules, the Lord has ruled, the 
Lord will rule forever and ever. The 
Lord rules, the Lord has ruled, the Lord 
will rule forever and ever. The Lord 
rules, the Lord has ruled, the Lord will 
rule forever and ever. 
Blessed is the name of His glorious 
kingdom forever and ever. 
Blessed is the name of His glorious 
kingdom forever and ever. 
Blessed is the name of His glorious 
kingdom forver and ever. 
The Lord, He is God. The Lord, He is God. 
The Lord, He is God. The Lord, He is God. 
The Lord, He is God. The Lord, He is God. 
The Lord, He is God. 
Hear, 0 Israel, The Lord our God, the 
Lord i~ One.11 

Version #3, found in S. Baer's Totza-oth Hayyim, is . 
also very similar to the "normative" version, but includes 

a series of Biblical verses at the end of the vidduy. 

(h) 
But, if I should die, 
(j) 
(1) 
and cause me to merit the world to come, 

12 



(n) 
'Make known to me the path of life. In 
Your presence is unbounded jo12 in Your 
right hand, pleasure forever. 
Blessed are You, 0 Lord, who listens to 
prayer. 
(At this point, one recites the first 
three paragraphs of the Yorn Kippur vidduy. 
See Appendix B, #5 for the text of these 
paragraphs.) 
(p) 
(q) 
Blessed is the name of His glorious kingdom 
forever and ever. The Lord rules, the Lord 
has ruled, the Lord will rule forever and 
ever. 
(r) 
The Lord, He is God. There is no other. 
Truly, He is our King, there is none be
sides Him, as it is written in His Torah: 
'You shall know this day, and reflect in 
your heart, that it is the Lord who is God 
in the heavens above an1 3on the earth be
low, there is none else. It is extra
ordinary in that 'I will be that which I 
will be. 1 14 He causes death and revives, 
before Him no god was formed; and after 
Him, none will be.15,16 

Version #4 is the most divergent of the examples 

offered. Found in Henry Vidaver's Sepher Hahayyim, it is 

presented to indicate the variety of material, which is 

encompassed under the very specific name, vidduy shekhibh 

mera'. 

I beseech You, 0 Lord God, God of Israel, 
living and everlasting, terrible and sub
lime, and holy, that in Your hand are the 
souls of all living things and the spirit 
of all flesh of man. I acknowledge before 
You that You have created me and have given 
me my soul. You have raised me and have 
rescued me from all my troubles. You have 
given me all my needs, my sustenance and 
my maintenance, all the days of my life. 
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(thematically 

(thematically 
(1)-(n)) 

You have been with me and have not for
saken me. Behold, the time and the season 
have arrived when I must return to You my 

to (p)) soul which You gave to me. Accept it from 
me by means of kisses from Your mouth and 
not by means of angels of death, but may 
it not be frightened (and hastened) due to 
my pain. 
(k) 
and just as You rewarded me in Your loving
kindness and Your truth from the beginning 
until this day; so, too, reward in loving
kindness and truth, my body and soul. And 
send to me Your holy angels to receive my 
soul, 

to to carry it to the Garden of Eden, to the 
souls of the righteous and pious. And may 
my body rest in the grave in true rest, in 
quiet and peace until the time comes when 
Your word will cause it to live, in the 
resurrection. 
May my repentance and my pain and 
(j) 
during my existence on earth 
(d) 
Do not show me the face of Gehinnom 
(1) 
with the righteous of the world, 
(m) 
that is forever Shabbath, that my soul may 
be overly satisfied in it and (a part of) 
the abounding goodness 
(n) 
in the 310 worlds, which You have given as 
an inheritance to all the righteous from 
amongst Your people, Israel, as it is 
written: 
'I will cause those that love me to inherit 
substance, and I will fill up their 
treasuries. •17 May my soul be bound up in 
the bundle of life with the rest of the 
righteous and 1 ~ust in the Garden of Eden. 
Amen. Selah. 

All of the versions of the vidduy presented here share 

four phrases: (h), (j), (n), and (p). Within this common 

14 



phraseology, the three themes of the vidduy are expressed. 

Beyond these central ideas, though, each version brings to 

the vidduy shekhibh mera' its own particular nuances. 

Version #2, the shortest one, adds a verse, Psalm 16:11, 

to the common, skeletal vidduy. Almost as a postscript 

to the vidduy, it adds adonay melekh, barukh shem, adonay 

huh, and shema• at the end. Version #3 includes the same 

Biblical verse, and adds two other verses. It also inserts 

the refrain to the shema 1 • Version #4 is the most 

anthropomorphic of all the texts discussed. More than in 

the other cases, God is portrayed as being intimately in

volved with all the life and actions of the Jew who is 

reciting this vidduy. This version is an anomaly, in re-

lation to most other vidduy texts. 

Up to this point, we have only discussed one side of 

the vidduy issue. As has been mentioned, the vidduy exists 

in two forms: the vidduy shekhibh mera• and the Yorn Kippur 

vidduy. The second vidduy is found in any standard siddur, 

as part of the 'amidah to be recited durin~ the Day of 

Atonement. 19 More will be said later about its role in the 

Yorn Kippur liturgy and its relationship to a confession re

cited by the dying. For the moment, though, it is sufficient 

merely to note its context. 

The prayer begins with an introduction, which states 

(a) a hope that the prayer will be accepted by God; and 

15 



(b) an admission to our sinful state. The confession 

continues with a single acrostic listing of sins, called 

ashamnu, or the short vidduy. This is followed by the 

long vidduy, the •al het, a double acrostic, more specific 

enumeration of sins. The prayer concludes with a petition 

for pardon. Following is a translation of the vidduy, re

cited on Yorn Kippur. 

Our God and God of our fathers, may our prayer 
come before You. Do not hide Yourself from our 
suE¥licat1on, for we are not so arrogant and 
st1 fnecked to say before You: 0 Lord our God 
and God of our fathers, we are righteous and 
have not sinned; but we have sinned .... 

(This is followed by the ashamnu. It is a single 
acrostic, enumerating general moral sins. The 
text then continues as below.) 

We have turned aside from Your commandments and 
from your good judgements, and it has not helped 
us. And You are righteous in all that has come 
upon us, for You act truthfully, and we have 
behaved wickedly. 

What shall we say before You, who dwells on high? 
And what shall we recount to You, who abides in 
the heavens? Do You not know all of the hidden 
and revealed things? 

You know the secrets of eternity and the hidden 
mysteries of all living. You search all of the 
innermost recesses and test the emotions and the 
heart. There is nothing concealed from You and 
there is nothing hidden from Your eyes. 

Therefore, may it be Your will, 0 Lord our God 
and God of our fathers, that You will forgive us 
for all of our sins, pardon us for all of our 
iniquities, and grant us atonement for all of 
our transgressions ... 
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(What follows in the standard Yorn Ki~pur vidduy are the 
following sections: (a) the long vid uy, the •al Qet, an 
enumeration of 44 specific, moral, and ethical sins; 
(b) a listing of sins for which a specific punishment is 
stated; (c) sins which can be remedied and those that 
cannot; and (d) those sins which are known and those that 
are unknown. The text then continues as below.) 

Those which are revealed to us, we have already spoken 
before You and we have confessed them to You. And those 
which are not revealed to us, they are revealed and 
known to You, according to the word, that has been said: 
'The hidden things belong to the Lord our God; but the 
revealed things belong to us and to our children forever, 
to fulfill all the words of this law. 1 20 For You are the 
Forgiver of Israel and the Pardoner of the tribes of 
Jeshurun in every generation; and besides You, we have no 
king, who pardons and forgives, except You. 

(The following prayer, which is recited immediately after 

the vidduy, is included at this time, since the language 

used has found its way into the vidduy shekhibh mera 1 .) 

0 my God, before I was formed, I was worth nothing; and 
now that I have been formed, I am as though I had not been 
formed. In life, I am dust; how much the more so in death. 
Ma it be Your will, 0 Lord m God and God of m fathers, 
t at wi not sin anymore. n t ave sinned 
before You, ur e them away in Your 

As can be readily observed, this vidduy is similar to 

the vidduy shekhibh mera•. In fact, those portions of the 

vidduy of the Day of Atonement which are underlined appear 

in the text of the deathbed confession found in Hyman 

Goldin's Hamadrikh. 

It should be noted that the vidduy recited during 

Ne'ilah is dif f erent from the vidduy (presented above) which 

is recited at other times during the Yorn Kippur service. As 
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in Ma'aribh, Shaharith, Musaph, and Minhah, the Ne'ilah 

vidduy begins with the same four paragraphs (i.e., through: 

"Do You not know all of the hidden and revealed things?"). 

At this point, however, the Ne'ilah vidduy departs from 

the text of the other four services. Instead of the 

material from "You know the secrets" to "who pardons and 

forgives, except You," which includes the long vidduy, two 

paragraphs are recited. The first paragraph speaks of man, 

as the transgressor, inherently incapable of achieving re-

pentance by himself. The second paragraph builds on this 

theme and recognizes that it is only God who can help us 

repent. God, in His mercy, grants atonement to man. This 

is done because God does not desire the death of man, but 

his service. Then, as with the vidduy in the other services, 

it is followed by R. Hamnuna's prayer (i.e., "0 my God, 
22 

before I was formed ... ") 

Now that the modern vidduyim are identified, we turn 

to the history and development of the confession in 

Judaism. This will lead not only to a better understanding 

of each individual vidduy, but it will serve to clarify the 

relationship between the Yorn Kippur confession and the 

deathbed confession. 

The earliest material which refers to a confession is 

to be found in the Tanakh. Solomon Mandelkern's Biblical 

concordance lists eleven specific usages of the hitpa'el 
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23 
verbal form (i.e. ,"to make confession"). The earliest 

of these, according to the traditional order of the 

Biblical books, comes from Leviticus. Jn o section of the 

Torah dealing with those instances which require a sin

offering to be brought to the Temple, Leviticus 5 begins 

by describing a set of sins of omission, committed in-

- 1 24 tent1onal y. The three cases are (a) the witness who 

fails to give testimony; (b) the one who contracts ritual 

impurity; and (c) the one who fails to fulfill his oath. 

In all these cases, not only is a sin-offering required, 

but "and it shall be, when he shall be guilty in one of 
25 

the s e things, he shall confess that wherein he has sinned." 

Confession is required in order for the sin-offering to 

fully expiate the sin of the individual. 

This concept is expanded later in the Torah to in

clude any sin which a person might commit. Within a 

section dealing with the general area of human relations 

and moral rights and wrongs, Numbers 5:6-7 introduces the 

ensuing discussion with the statement, "When a man or 

woman shall commit any sin that men commit, to commit a 

trespass against the Lord, and that soul be guilty; then 
26 they shall confess their sin which they have done." 

Several conclusions may be drawn from these three 

verses. First, taken in conjunction with one another, the 

verses state a positive, Biblical command, a mitzvath 

'aseh; oral confession is required of any person for any 
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and all sins which he or she may commit. Secondly, it 

does not matter whether the sin is intentional or unin-

tentional, ritual or moral. Thi r dly, as will be seen 

later, these three verses become the raison d~tre for a 

vidduy, whether as part of the Yorn Kippur liturgy or of 

the deathbed ritual. 

Other Biblical passages serve to flesh out the 

skeletal information on man's requirement to recite a con-

fession of sins. The two sections to be quoted below 

are especially important. One provides Biblical 

justification for connecting confession with death, a 

phenomenon which slowly grew over the centuries. The 

other is reminiscent of the language used in later con 

fessions and seems to be a paradigm which was i~itated. 

In the book of Joshua, the first instance of making con -

fession before one's death is recorded. Achan, a member 

of the tribe of Judah, stole some of the herem, the for-

bidden spoil, taken from Jericho. Discovered, he was 

sentenced to be stoned to death and his body to be burned. 

Immediately prior to the senLence being executed, though, 

Joshua said to him, 

'My son, give, I pray you, glory to the Lord, 
the God of Israel, and make confession to Him, 
and tell me now what you have done; hide nothing 
from me.' And Achan answered Joshua, and said: 
'Of a truth, I have sinned against the Lord, the 
God of Israel, and such-and-such have I done. •27 

Considering the circumstances surrounding these verses, 
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this may be the first vidduy shekhibh mera 1 ever re

corded in Judaism. Although one does not normally 

associate a condemned individual with a dying person, 

their situations are comparable. Both are on the verge 

of death. In fact, this particular passage plays a 

significant role, in later discussions, in various codes. 

The last Biblical passage to be discussed is found 

in the book of Daniel. In this section, Daniel recounts 

how he had made confession to God and prayed concerning 

the desolation of Jerusalem. Preserved in fifteen verses, 

this is the longest single confession recorded in the 
28 

Tanakh. The beginning of Daniel's confession, however, 

is of the most interest. Its language is that which is 

used in later centuries as part of the liturgical vidduy. 

Although none of the phrases used is unique to Daniel, 

he is the first to bring them together for the purpose of 

making a confession. 

And I prayed to the Lord my God, and made con
fession, and said: '0 Lord, the great and terrible 
God, who keeps the covenant and lovingkindness 
with them that love Him and keep His commandments. 
We have sinned and commi l ted ini uities 

Three final observations ought to be noted concerning 

the Biblical concept o f confession. Over and over again, 

the Bible prescribes the recitation of confession as a 

f . . d 30 means o exp1at1on an atonement. The effects of such 
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confessions are a remission of sin and a spiritual clean-

. f h . d. . d 1 31 
sing o t e in ivi ua . Finally, although several con-

fessions are recorded in Scripture, no set, formal con-

fessional liturgy is prescribed. It would seem that 
32 

time and circumstance dictated the individual's thoughts. 

The developmental history of the vidduy begins as it 

is traced from these various Biblical references to its 

codification in the Mishnah. By approximately the year 

200 C.E., when Judah ha-Nasi finished compiling the Mishnah, 

there already existed two "traditions" concerning the 

vidduy. One obviously had to do with sin-offerings and 

the priesthood. The other had to do with the confession 

of a criminal about to be put to death. Neither comes as 

a surprise since each is based on Biblical precedent. 

M. Sanhedrin, concerning itself with procedures of 

the law courts, mentions the confession to be recited by 

a condemned person. 

When he was about ten cubits distance from the 
place of stoning, they should say to him: "Con
fess (your sins); for this is the way of those 
who have been condemned t~ death--to make con
fession, for every one that makes a confession 
has a portion in the world to come. For thus 
we have found with Achan, to whom Joshua said: 
'My son, give, I pray you, glory to the Lord, 
the God of Israel, and make confession to Him, 
(and tell me now what you have done; hide 
nothing from me.) And Achan answered Joshua, 
and said: Of a truth, I have sinned against the 
Lord, the God of Israel, and such-(and-such have 
I done.)t33 And from where do we learn that this 
confession made atonement for him? It is said, 
'And Joshua said: Why have you troubled us. 
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The Lord shall trouble you this day.' This 
day you shall be troubled; but in the world 
to come, you shall not be troubled." And if 
he does not know (how) to confess, they should 
say to him: 'Say, May m~ death he an atonement 
for all my iniquities.' S 

Two new elements are introduced by this passage. A 

totally new phrase is used: "May my death be an atonement 

for all my iniquities." This sentence is to become an 

essential statement in all modern deathbed confessions.
36 

Secondly, the exegesis of Joshua 7:25 rounds out the con-

cept of confession as expiation for sin. The passage 

implies that once atonement has been made for the sins 

committed, even if he is put to death for the trans -

gression, the individual will receive his "reward" in 

the world to come. Confession assures "salvation." 

From the point of talking about a condemned man to extra-

polating to all who are about to die, very little exegesis 

is required. It will be shown that this shift in concern 

did, in fact, take place within a very short period after 

the appearance of Judah ha-Nasi's Mishnah. 

The other tradition, that of confession being 

associated with sin-offerings and priests, also finds its 

repercussions in the Mishnah. Once the Temple came into 

existence, the ritual observance of the various holy days 

was carefully orchestrated. As such, careful and precise 

rituals were spelled out for the High Priest and his 

fellow officiants. This would be especially so concerning 
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On this day, all of Israel was cleansed of its sins, and 

divine forgiveness was granted to those who had erred in 

their ways and had repented. Since the theme of Yorn 

Kippur is that of sin and atonement, one would expect to 

find references made to confession of sin, an integral 

element needed to complete atonement and expiation, as 

stated in Leviticus 5:5. M. Yoma, dealing with the 

different halakhic requirements of Yorn Kippur, speaks of 

the High Priest and his role in making atonement for his 

own sins and those of his household, the sins of the 

priests, and the sins of all Israel. The sacri f icial cult 

played a central role in atonement, but oral confession, 

vidduy, was also necessary. 

He came to his bullock and his bullock was stand
ing between the Porch and the Altar, its head to 
the south and its face to the west; and he set 
both hands on it and made confession. And thus 
he used to say: 'I beseech You, 0 Lord, I have 
committed iniquity, I have trangressed, I have 
sinned before You, I and my house. I beseech 
You, 0 Lord, grant atonement for the iniquities, 
transgressions, and sins which I have committed 
iniquitously, transgressed, and sinned before 
You, I and my house; as it is written in the Law 
of Moses, Your servant: For on this day, he shall 
make atonement for you to cleanse you. From all 37 your sins, you shall be cleansed before the Lord.' 
And they answered after him: 'Blessed is the name 
of His glorious kingdom forever and ever. •38 

The same procedure and liturgy was repeated twice more 

during the day. M. Yoma 4:2 records this same passage, 

except that it substitutes the phrase, "I, and my house, 

and the children of Aaron, Your holy people," for the 
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phrase in m. Yoma 3:8, "I, and my house." M. Yoma 6:2 

is the third occurrence of the ritual, and instead of 

"I, and my house," the phrase, "Your peo?le, the house 

of Israel," is used. The logic in this is clear. The 

High Priest must first cleanse himself before he is 

able to effect atonement for the priests and the people. 

With these passages from the Mishnah, the kernel of 

a vidduy, planted in the Bible, begins to take hold and 

blossom. On Yorn Kippur, the officiant, for the people, 

makes an oral confession of their sins, as a means of 

attaining atonement. This will develop into the vidduy, 

complete with an enumeration of sins, which is recited 

on Yorn Kippur. 

Before leaving the Mishnah and moving on to later 

works, certain revealing insights can be discovered by 

turning to the Tosephta. While the Tosephta draws its 
. 40 

materials from the same traditions as does the Mishnah, 

the Tosephta passage corresponding to m. Yoma 3:8 lists 

a different order in which the various types of misdeeds 

are confessed. The Mishnah lists the order as: •avithi, 

pasha'ti, hatathi; iniquities, transgressions, sins. 

The Tosephta presents the order in the following dis-

cuss ion: 

How does he make confession: I beseech You, 0 
Lord, I have committed iniquity, I have trans
gressed, I have sinned before You, I and my 
house ... (The passage continues as in them. Yoma 
3:8 passage through:) ... 'From all y~yr sins, you 
shall be cleansed before the Lord.' And it is 
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said: 'And he shall confess over him all of the 
iniquities of the children of Israel, and all of 
their transgressions, and all of their sins. ,4z __ 
these are the words of R. Meir. And the Sages 
say: 'Iniquities' are deliberate (intentional) 
sins; 'their transgressions' are rebellious sins; 
'their sins' are unintentional sins. Since he 
confesses the deliberate sins and the rebellious 
sins, (should) he return and confess unintentional 
sins? Rather, (it is): How does he make con
fession: I beseech You, 0 Lord, I have sinned, 
I have committed iniquity, I have transgressed 
before You, etc. And they answer after him: 
Blessed is the name, etc. For we have found 
that all who make confession, do so in this 
manner: David said, 'We have sinned with our 
fathers, we have done iniquitously, we have 
behaved wickedly; 1 43 Solomon said, 'We have 
sinned and we have 4~ommitted iniquity and we 
have transgressed; Daniel said, 'We have sinned, 
and we hav~ 5committed iniquity, we have behaved 
wickedly.' But what (is the meaning) of what 
Moses said, 'Forgiving iniquii6 and transgression 
and sin and granting pardon.' Rather, it was 
thusly that he confessed: I have sinned and I 
have committ~9 iniquity and I have transgressed 
before You. 

Thus, the Tosephta establishes a liturgical norm for 

the vidduy, which will be supported by the Talmud and will 

find its way into all subsequent confessions. 48 Unin

tentional sins are first confessed; this is followed by 

deliberate and rebellious ones. In a matter of speaking, 

one must "work up" towards the more serious of misdeeds. 

Hatathi, 'avithi, pasha'ti--this is the order to be 

followed in confessing one's sins. 

Leaving the Mishnaic period with a solid foundation 

for the liturgical components comprising the two major 

rubrics of vidduyim, the next piece of Rabbinic material 

to deal with a vidduy is dated after the compilation of 
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the Mishnah. Siphr~ to Numbers, written no sooner than in 

the early part of the fifth century, 49 includes a midrash 

to Numbers S:6. This is the same Biblical passage men

tioned earlier, which provided part of the basis for the 

Yorn Kippur ritual of vidduy conducted during the Temple's 

existence. In parashath Naso of Siphre, it is written: 

"An inference can be drawn from the Biblical verse, 'And 

that soul be guilty; then they shall confess. ,SO R. Nathan 

said, 'A generalizationSl can be drawn that all dying 

people are required to confess."S 2 Using the verse that 

all who sin must confess, R. Nathan extends the general 

commandment to include the case of a dying person, for a 

dying individual is as anyone else. Both commit sins 

everyday. And, as it is written in Numbers S:6, all who 

sin must confess. Therefore, the dying must also recite 

a vidduy. 

It must be noted that the Siphr~ passage establishes 

a connection other than that of a confession being re-

quired of a dying person. The Biblical verse utilized 

to substantiate this position is precisely the same verse 

which serves as an underpinning for the Yorn Kippur 

vidduy. For the first time, then, the two traditions 

for confessions come together and are merged. Thus, if 

R. Nathan did make the above statement, the deathbed 

vidduy and the Yorn Kippur vidduy are inseparably linked 

by the beginning of the third century,s 3 a connection 

which continues and emerges again in the modern 
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period. 

The next major work to shed light on the vidduy and 

its development is the Talmud. While the Yorn Kippur con

fession is discussed in b. Yoma, the deathbed vidduy is 

approached in b. Shabbath. Concerning the dying and 

their need to make confession, the analogy is again drawn 

to the individual sentenced to death. 

It was taught in a well-known baraita: If a 
person becomes sick and is approaching death, 
they should say to him, 'Confess (your sins); 
for this is the way of all those who have 
been condemned to death--to make confession.' 
When a man goes out into the marketplace, let 
him imagine that he has been placed in charge 
of an officer. When he has a headache, let 
him imagine that he has been placed in chains. 
When he feels ill and goes to bed, let him 
imagine that he ascended the gallows to be 
punished. For everyone who ascends the gallows 
to be punished; if he has great advocates, he 
is saved; but if not, he is not saved. These 
are the 5!dvocates of man: repentance and good 
deeds." 

This passage, reminiscent of them. Sanhedrin 6:2 

passage, merely reinforces the need to confess one's sins 

when terminally ill. However, it does offer one novel 

idea. In creating analogies which rationalize the need 

to make confession, a relationship is established between 

dying and approaching the gallows. The passage then offers 

the salvation: if one has the advocates of repentance and 

good deeds on his or her side, one may be saved. If this 

is true for the gallows, surely it would be true for the 

dying person. This idea, that one might be saved from his 
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imminent death by confession and repentance, is not 

really developed. But, it is a theme which is found 
SS in the modern vidduy shekhibh mera'. 

No other major references to a deathbed confession are 

to be found in the Talmud except in b. Sanhedrin 43b. 

This passage, though, is taken verbatim from m. Sanhedrin 

6:2. 

On the other hand, the Yorn Kippur vidduy is treated 

much more extensively in the Talmud, with greater 

liturgical definition being given to this prayer. There 

are two basic passages specifically dealing with the Yorn 

Kippur nusah. The first, found in b. Yoma 36b, is 

essentially a repetition of the Tosephta passage already 

discussed. The second passage, b. Yoma 87b, sheds new 

light on the subject. 

What is (the confession) that is said? Rav said: 
'You know the secrets of eternity.' Samuel said: 
'From the depths of the heart.' Levi said: 'And 
in Your Torah, it is said.' R. Johanan said: 
'Lord of the Universe.' R. Judah said: 'Our 
iniquities are too many to number and our sins 
too many to recount.' R. Hamnuna said: '0, my 
God, before I was formed, I was worth nothi11g; 
and now that I have been formed, I am as though 
I had not been formed. In life, I am dust; how 
much the more so in my death. Behold, I am be
fore You like a vessel, filled with shame and 
reproach. May it be Your will that I will not 
sin anymore. And that which I have sinned be
fore You, purge them away in Your compassion, 
but not by means of afflictions.' And that was 
the confession of Raba for all year, and (used 
by) R. Hamnuna the Younger on Yorn Kippur. Mar 
Zutra said: 'One need only to say that if one 
did not say, But we have sinned.' But, if he 
said, 'But we have sinned: nothing needs to 
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be added, because Bar Hamdudi said: 'Once I 
stood before Samuel and he was sitting. When 
the reader arose and said, But we have sinned, 
he rose. Conclude from this that this was the 
essence of the confession.'56 

Tha Amoraic discussion in b. Yoma reveals a well-de-

fined liturgy, known to the men involved. There is dis

agreement as to the proper formula, but the suggestions 
57 

offered are apparently well-known. Several alternatives 

are discussed, indicating various liturgical traditions 

and/or predilections. Two of the prayers mentioned, 

'You know the secrets of eternity ' and R. Hamnuna's prayer, 
58 

have found their way into the modern Yorn Kippur vidduy. 

It should also be noted that R. Hamnuna's prayer, which 

is also Raba's private prayer during the year, is re-

corded in a slightly different version in b. Berakhoth 17a. 

The Talmud provides essential information on the 

vidduy. This information, whether liturgical as in b. Yoma 

or for the purpose of clarification as in b. Shabbath, 

occurs at a pivotal point in the vidduy's development. 

The preceeding 1500 years or so mark the "rudimentary 

confessional development." The 1500 years or so after 

the redaction of the Talmud shall be seen to mark the 

"complicated confessional development." After Talmudic 

times, the Yorn Kippur and deathbed vidduyim develop into 

more complex, organized and codified entities. 

An example of this trend can be found in one of the 

so-called minor tractates of the Talmud. A post-Talmudic 
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tractate, Semahoth deRabbi Hiyya, discusses various laws 

surrounding death and dying and their rationale. For the 

most part, this is material not found in the Talmud, it-

self. Since we know from b. Shabbath 32a that confession 

is appropriate for all who are approaching death, it is 

not surprising the author(s) and/or redactor(s) of 

Semahoth deRabbi Hiyya should also deal with this topic. 

While no progress is made in its liturgical development, 

more rationale and Biblical proof are provided for con-

fession. 

Concerning one who is dying, they should say to 
him: 'Confess (your sins) in order that you should 
not die . Many have confessed and have not died 
and many did not confess and yet died. And many 
have walked through the marketplace and have con
fessed. Perhaps, due to the merit of your con
fessing, you will live.' If he is able to confess 
orally, he should do so orally; but if not, he 
may confess in his heart. One that confesses 
orally and one that confesses in his heart: (Both 
are acceptable) so long as his heart is properly 
directed and his mind is tranquil. 

And they do not say any of these words to him in 
front of ignorant people, or in front of children, 
or in front of women, in order that they not cry 
and frighten his heart .... From where (do we learn) 
that the sick are obligated to make confession? 
The (Scriptural proof) text reads: 'Crazed because 
of the way of their transgression and afflicted 
because of their iniquities, their soul abhorred 
all food and they drew near towards the gates of 
death. They cried to the Lord in their trouble; 
He saved them from their distresses. (He sent 
His word and hea l ed §hgm and He delivered them 
from their graves.)6 , 0 

A somewhat opaque statement in b. Shabbath 32a suddenly 

becomes clear, i n light of the Semahoth passage. While it 



was previously unclear as to the meaning of " ... if he has 

great advocates, he is saved .... These are the advocates .... 

repentance .. ," the idea becomes understandable by applying 

the Biblical proof-text, Psalm 107:17-20, supplied as 

"proof" for the obligation of confessing on one's deathbed. 

Since in Psalm 107, God heard the voice of those near 

death and saved them, so too in our case, if one is near 

death and calls (i.e., confesses with proper kavanah) upon 

God, He will hear and save the person from death. As 

mentioned earlier, this theme appears in the modern vidduy 

shekhibh mera '· "Perhaps due to the merit of your con

fessing, you will live"--confession as a possible means 

of retarding death becomes an important rubric, liturgically 

and psychologically. It is a concept only fully developed 

post-Talmudically. Similar development and growth occurs 

with the Yorn Kippur vidduy. However, to completely under

stand the changes that take place, one must first explore 

the ramifications of a most important event in Jewish 

history, the destruction of the second Temple. 

With the advent of the Tannaitic and Amoraic periods, 

the synagogue became the substitution for the Temple. 

With the Temple destroyed, the sacrificial cult no longer 

was possible. Those liturgical rubrics which depended so 

heavily on a sacrificial system had to find a means of 

translating the sacrifice's function into an acceptable 

mode. The confessional system, so elaborately laid out 
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in the Bible and Mishnah, was one such rubric. The 

synagogue managed to "substitute the older sacrifical 

system, but kept alive the earlier ministration of the 

eternal craving and constant need of the human soul for 

union and nearness with the Eternal Being. 1161 Judaism 

succeeded in this endeavor by realigning the necessary 

components for atonement. Instead of sacrifice and con-

fession, it was to be confession alone which would serve 

to make expiation for sins. Once the transfer was made, 

the way was left open for the development of an elaborate 

liturgical vidduy to be recited on Yorn Kippur. 

Leviticus Rabbah was the first post-Talmudic work, 

affected by this radical change in philosophy, to deal 

with a Yorn Kippur vidduy. Expounding on a verse from 

Isaiah, the text in Leviticus Rabbah reflects the vidduy 

of R. Bibi b. Abaye: 

Let the wicked forsake his way, and the man 
of iniquity his thoughts. 1 62 R. Bibi b. Abaye 
said: How must a man make confession on the 
eve of Yorn Kiphur? He must say, 'I acknowledge 
all the evil t at I have done before You. I 
have stood in the path of evil; and all that 
which I have done, I will not do any more like 
it. May it be Your will, 0 Lord my God, that 
You will pardon me for all my iniquities, and 
forgive me for all my transgressions, and grant 
me atonement for all my sins.' This is what is 
written, 'Let the wicked forsake his way, and 
the man of iniquity his thoughts; and let him 
return to the Lord, and He will have compassion 
on him, and to our God, for He will abundantly 
pardon. '63 

What might be considered an otherwise insignificant 
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contribution to the liturgy of the vidduy is quite re

markable for one of its statements. R. Bibi b. Abaye 

lists the misdeeds in the same sequence as does m. Yoma 

3:8. However, both the Tosephta and its corresponding 

Talmudic passage call for a re-sequencing of the order. 

For some unknown reason, that which had been halakhically 

determined is ignored in this instance. Other than this 

one point of interest, though, the Leviticus Rabbah 

passage does not enter into subsequent vidduy liturgy. 

When speaking of set, formal liturgy, one normally 

thinks of such liturgy as being found in a siddur or mahzor. 

But, it is not until the tenth century and Saadia b. Joseph 

that one of the first prayerbooks, per se, comes into 

existence. Since Saadia's prayerbook covers the whole gamut 

of tefilloth and their applications we can see to what ex-

tent the vidduy has become a standard liturgical rubric. 

No reference is made to a deathbed vidduy. Although 

various "private" rituals are included in Saadia's prayer -

book, a confession is not included as part of man's regimen. 

A formula for a Yorn Kippur vidduy, however, does appear as 

part of the 'Abhodah service. To a large extent, the nusah 

used seems to correspond to that which was advocated by Rav 

in b. Yoma 87b. 

You know the secrets of eternity and the hidden 
mysteries of all the living. You search all of 
the innermost recesses and You see the emotions 
and the heart. There is nothing concealed from 
You and there is nothing hidden from your eyes. 
May it be Your will, 0 Lord our God, that You 
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will pardon us for all of our iniquities 
and grant us atongwent for all of our 
transgressions... And those which are 
not revealed to us, to You they are re
vealed, according to the word, t hat has 
been said: 'The hidden things belong to 
the Lord our God, but the revealed things 
belong to us and to our children forevg~. 
to fulfill all the words of this law.' 
For You are the Forgiver o f Israel from of 
old and You are the Pardoner of the tribes 
of Jeshurun in every generation. And Your 
way is true and certain; and besides Yo~ 6 we 
have no king, who pardons and forgives. 

Comparing this to the modern Yorn Kippur vidduy, one 

finds that Saadia's composition essentialy consists of the 

fifth and sixth paragraphs and the second to the last para-

graph in Hertz's edition of the Authorized Daily Prayer 

67 Book. In the tenth century, R. Harnnuna's prayer is not 

yet instituted as part of the standard liturgy. It should 

be noted that this particular passage being quoted is the 

vidduy recited on the eve of Yorn Kippur. Saadia does have 

a different version for Ne'ilah. This, however, will not 

be discussed. 

To digress in tracing the vidduy's development, we 

move back a century to Arnrarn b. Sheshna, the Gaon of Sura. 

We know that Arnrarn had written a prayer-code which pre

dates Saadia's work by 75-100 years. One would expect 

that the two would be in close agreement as to the nusah 

used for the Yorn Kippur vidduy. It is unfortunate that a 

definite conclusion cannot be drawn concerning this. 

Daniel Goldschmidt, in his Seder R. Arnrarn Gaon, provides 



a "corrected" edition of Amram's prayer-code. Thus, when 

looking at the Gaon's treatment of the Yorn Kippur vidduy, 

one finds a fully developed confession, almost identical 

to what exists today. 68 A fully developed liturgy, such 

as this, is difficult to understand considering what is 

known about Saadia's vidduy. Both Amram and Saadia 

were Geonim of Sura and it is unlikely that Saadia did 

not know of Amram or his work. But, to further cloud 

the picture, lsmar Elbogen, in Hatephillah Beyisra-el, 

asserts that "already with Amram, we find the nusah used 

to this day; this ceremony is identified in all (sub-

sequent) usages, although here and there, one word or 

another has been added to it. 1169 Unfortunately, Elbogen 

does not provide a source for that statement. If he 

has legitimate evidence for this, one has to question 

why Saadia would ignore almost all of what Amram under

stands to be the liturgical rubric known as the Yorn 

Kippur vidduy. Saadia is very clear in his opinion 

as to the format of the confession. He wrote, 

And this is what one must do. The Jew should 
go at the end of the ninth day (after Rosh 
Hashanah) to the waters of the mi~veh and he 
should immerse in them ... Afterwar s, he should 
pray the MinQah service and when he arrives at, 
'May He bless His people Israel with peace,' 
he should make a confession of all his sins, 
without dealing with specifics.70 

As we can see from his text, Saadia has some rudi-
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mentary elements of today's Yorn Kippur vidduy. We do 

not know about Amram. If Elbogen is correct, then a 

fascinating liturgical dichotomy exists between Amram's 

and Saadia's prayerbooks. If Elbogen is wrong, we must 

assume Amram's vidduy is similar to Saadia's: a tentative 

formulation of what we now know to be the Yorn Kippur con

fession. 

With the above discussion as a possible exception, 

no more major changes take place in the Yorn Kippur vidduy 

after Saadia's time. By Maimonides' time, Hamnuna's 
71 

prayer is included after the confession. Thus, the 

liturgy, as we know it today (i.e., the Yorn Kippur vidduy 

plus R. Hamnuna's prayer), recited as part of the 'amidah 

on the eve of Yorn Kippur and the following day, was 

established. 

After a long interval, we return now to the develop-

ment of the deathbed confession. Having last seen 

reference made to the deathbed vidduy in b. Shabbath 32a, 

it is another 650 years before any comment is made con-

cerning this prayer. Neither Amram, Saadia, nor Simhah 

b. Samuel, in his Mahzor Vitry, make any mention of a con

fession to be recited by those about to die. It is only 

with the great halakhist, Maimonides (i.e.,Rambam), that 

we are able to pick up the thread of development left 

hanging in the Talmud. 

In his halakhic compendium, the Mishneh Torah, Rambam 
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deals with the laws of repentance. It is in conjunction 

with this that he makes his comments on the deathbed 

"dd 72 
Vi uy. 

All commandments that are in the Torah, wheth0r 
they are positive or negative; if a man trans
gresses one of them, whether deliberately or 
unintentionally, when he makes repentance, and 
turns from his sin, he is obligated to confess 
before the Lord, blessed be He, as it is said: 
'When a man or woman shall commit any sin that 
men commit, (to commit a trespass against the 
Lord, and that soul be guilty; then they shall 
confess their sin which they have done.)' 73 And 
they shall confess their sins 7that they have com-
mitted in an oral confession. This confession 
is a positive commandment. How does he make 
confession? He says: 'I beseech You, 0 Lord, I 
have sinned, I have trangressed, I have committed 
iniquity before You, and I have done such-and
such. And behold, I am contrite and ashamed of 
my deed.75 And never will I return to this thing.' 
And this is the essence of a confession. And 
(for) all those who expand in their confessing 
and become lengthy in this matter, behold this 
is commended. And thus, those who must bring a 
sin-offering and those who must bring a guilt 
offering (for their misdeeds),'~ the time that 
they bring sacrifices for them, whether unin
tentional or deliberate (sins), they are not 
pardoned for them by their sacrifices until they 
have made repentance. And he shall confess with 
an oral confession, as it is said: ·~e shall 
confess that wherein he has sinned.'7 And thus, 
all those who are sentenced to capital punishment 
by the court and those sen~enced to lashings, they 
are not pardoned for them78 by their deaths or by 
their lash~ngs until they have made repentance and 
confessed. 9 

Analyzing the section, we see the beginning of an 

emerging medieval Rabbinic concern with confession. What 

began with a simple Biblical precept in Numbers S has now 

evolved into a full liturgical formula. Maimonides' 
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connection with a deathbed confession is tenuous, however, 

for he only refers to a confession in association with one 

who has been sentenced to capital punishment. Neverthe

less, one could draw certain logical conclusions, as did R. 

Nathan in Siphre, which would lend more relevance to the 

Mishneh Torah passage. If we were to read Maimonides in 

light of R. Nathan's application of the Binyan Abh 

hermeneutic principle, then one legitimately extends the 

Rambam's statements to refer to a dying individual. In 

either case, though, the reference here is not central, 

but merely tangential. Its importance lies not in the 

quantity of the comment but in the fact that it is the 

first allusion to a deathbed vidduy in over half a 

millenium. 

Maimonides concludes that making confession is a 

positive commandment. Although this is an obvious fact, 

earlier authorities do not remark on it. In fact, m. 

Sanhedrin 6:2 uses the phrase, "sheken derekh hamumathin 

mithvaddin," implying a custom rather than a law. R. 

Nathan, who comes closest to Maimonides' position, writes 

"sheta'anim." This does not carry the same weight, at all, 

as Rambam's statement that it is a mitzvath 'aseh. As a 

divine obligation resting on every individual, confession 

at the time of severe illness or death becomes required, 

for the dying are as though condemned prisoners. Maimonides 

offers his nusah for this vidduy. It is suggestive of the 



confession of the High Priest on Yorn Kippur. The phrase, 

"I am contrite and ashamed ... ", coined by Maimonides, 

enters into a number of later versions of the vidduy. 

Another Maimonidean consideration also becomes normative. 

He allows for divergence by encouraging those who so wish 

to lengthen their confessions. As we have seen, divergence 

is the key element in discussing the various nusha-oth 

which now exist f or the vidduy shekhibh mera'. 

It is le f t to Na~manides (i.e., Ramban), however, to 

complete the vidduy's liturgical development. In Torath 

Ha-adam, his halakhic codification on illness, death, 

burial, and mourning, Nahmanides allots an entire chapter 

to the subject of confession. It is at this point that 

the term "vidduy shekhibh mera'" is first used. It thus 

marks a turning point in the history of the vidduy, for 

it is only in the thirteenth century that full definition 

is given to this vidduy "tradition." 

In Torath Ha-adam, one of the beginning chapters, 

Sha'ar Hasoph, recapitulates the various Rabbinic responses 

to the whole question of v idduy. The following passages 

are quoted verbatim: b. Shabbath 32a; Semahoth deRabbi Hiyya 

1:2; Siphr~,parashath Naso(Numbers 5:6); m. Sanhedrin 6:2; 

b. Yoma 36b. 80 The last section of this chapter, however, 

is not directly related to any single earlier text. After 

reviewing and restating the different opinions, Nahmanides 

offers his own version of the confession prayer. 
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The order of the deathbed confession we have thus 
received from the pious ones and men of good 
deeds: I acknowledge before You, 0 Lord my God 
and God of my fathers, that my healing is in Your 
hands and my death is in Your hands. May it be 
Your will that You will cure me with a perfect 
healing. But, if I should die, may my death be 
an atonement for my iniquities and sins and 
transgressions which I have sinned, committed 
iniquitously, and transgressed before You. And, 
grant me a portion in the Garden of Eden and 
cause me to merit the world to come, which is 
reserved for the righteous.Bl 

Using the statement from m. Sanhedrin 6:2 (i.e.,''May 

my death be an atonement for my iniquities.") as a seed 

for development, Na~manides incorporates, in his own 

words, two themes which have appeared in previous texts, 

namely admission of sin and hope for atonement. Ramban's 

original contribution lies in the adding a third theme, 

that of God's omnipotence. We find that all modern con

fessions use Ramban's vidduy shekhibh mera' as the basic 

vidduy,
82 

to which other elaborations are added. After 

2000 years of development, the formula to gain halakhic 

acceptance was one newly created in the thirteenth century. 

About 250 years later the major, modern codification 

of Jewish law was written. The Shulhan 'Arukh, determining 

halakhah for all aspects of life, includes a section on 

vidduy. 83 Entitled, "The confession of the sick person 

and what should be said to him," the passage does not in-

elude any unexpected statements. 

(Concering) one who is dying, they should say 



to him: 'Confess (your sins).' And they 
should say to him: 'Many confessed and did 
not die and many did not confess and yet died. 
And as a reward that (if) you confess, you 
will live. And all those who confess have a 
portion in the world to come.' And if he is 
not able to confess orally, he should confess 
in his heart. (HAGAH: And if he does not 
know (how) to confess, they should say to him: 
'Say, May my death be an atonement for all my 
iniquities.') And they do not say any of 
these words to him in front of ignorant people, 
or in front of women, or in front of children, 
lest they cry and break his heart. 

The order of the deathbed confession is: I 
acknowledge before You, 0 Lord my God and God 
of my fathers, that my healing and my death 
are in Your hands. May it be Your will that 
You will cure me with a perfect healing. But, 
if I should <lie, may my death be an atonement 
for all my sins and iniquities and trans
gressions which I have sinned and committed 
iniquitously and transgressed before You. And, 
grant me a portion in the Garden of Eden and 
cause me to merit the world to come which is 
reserved for the righteous. (HAGAH: And if he 
wants to lengthen it, as with the con9ission 
for Yorn Kippur, he is free to do so.) 

The first paragraph is taken from Semahoth deRabbi 

Hiyya 1:2. The Hagah insert is the same statement found 

in m. Sanhedrin 6:2. The second paragraph is the vidduy 

of Nahmanides in Torath Ha-adam. The Hag~h insert is a 

reference to Maimonides' comment in Mishneh Torah, 

Hilkhoth Teshubhah 1:1. However, the phrase ''as with the 

confession for Yorn Kippur" is a new addition. This state

ment harks back to the passage discussed in Siphr~. With 

the initial connection being made in the third century, 

Isserles, in his gloss, codifies the relationship between 
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the Yorn Kippur confession and the confession recited on 

the deathbed. Isserles' comment also serves another 

function of codification. Originally, elaboration of the 

vidduy was to be left to personal choice for style and 

content. With the Shulhan 'Arukh,even this encouraged 

elaboration of the prayer is regulated. 

The Shulhan 'Arukh effectively concludes the develop

mental history of the vidduy shekhibh mera'. Evolving 

over a period of time as long as the history of the Jewish 

people, itself, the vidduy ends its growth at the beginning 

of the sixteenth century. Nevertheless, the principle of 
85 

"lengthening" mentioned twice in the codes, has allowed 

for a great variety of nusha-oth to flourish. If one were 

to examine a collection of modern prayerbooks, halakhic 

compendia, and ritual manuals concerning death and dying, 

one would discover at least a score of distinctly different 

vidduyim. All are essentially related to Nahmanides' 
86 nusah , but di ffer in terms of their "lengthenings." 

Two particularly interesting confessions are those of 

Reform Judaism and of the Sepharadi rite. By juxtaposing 

the two, no inferences are intended, in terms of relative 

importance or influence on contemporary Jewish ritual. In 

fact, it can be convincing ly argued that one cannot speak 

of the two systems in one breath because they involve com-

pletely separate parameters. While the Sepharadi rite 

stands as a prime example of the principle stated above 
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(i.e., Despite individual coloring and subtleties, the 

basis for all modern confessions lies within Nahmanides' 

nusah), the Reform ritual is the exception which proves 

the rule. The Reform movement takes as its nucleus not 

the vidduy of Nahmanides but the Yorn Kippur vidduy. The 

Sepharadi ritual brings its own unique style and content 

to the established formula; the Reform ritual moves out-

side the normative system. 

The Sepharadi nusah begins with an acknowledgement 

that the current suffering and illness of the person are 

the direct result of sin. The prayer continues thematically 

with acknowledging God's omnipotence, admission of sin, 

and hope for atonement and forgiveness. The prayer ends 

with a series of Biblical texts related thematically. 

Master of the Universe, Lord of forgiveness and 
compassion, may it be You will, 0 Lord my God 
and God of my fathers, that my remembrance will 
ascend before the throne of Your glory, for good
ness. See my suffering, for there is no uninjured 
place in my flesh because of Your anger; there is 
no peace in my bones because of my sin. And now, 
0 God of forgiveness, incline Your lovingkindness 
towards me and do not bring judgement to Your 
servant. And if the time appointed for me to die 
is near, Your unity shall never depart from my 
mouth, as it is written in Your Torah: 'Hear, 0 
Israel, the Lord our God, the Lord is One. Blessed 
is the name of His glorious kingdom forever and ever.' 

I acknowledge before You, 0 Lord my God and God of 
my fathers, God of the spirits of all flesh, that 
my healing is in Your hands and my death is in Your 
hands. May it be Your will that You will cure me 
with a perfect healing; and may my remembrance 
and my prayer ascend before you as the 
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the prayer of Hezekiah in his sickness. But, 
if the time appointed for me to die is near, 
may my death be an atonement for all my sins 
and all my iniquities and all my transgressions, 
which I have sinned and committed iniquitously 
and transgressed before You, since the day of 
my existence. And, grant me a portion in the 
Garden of Eden and cause me to merit the world 
to come, which is reserved for the righteous. 
'Make known to me the path of life. In Your 
presence is unbound;d joy; in Your right hand, 
pleasure forever. 1 8 Blessed are You, 0 Lord, 
who listens to prayer. 

We beseech You, with the strength of Your great 
right hand, loosen (the bonds of) those who 
are bound up. Accept the cry of Your people; 
exalt and purify us, You, who are terrible. We 
beseech You, who are mighty, watch over, at 
once, those who seek Your unity. Bless them; 
purify them. Reward them continually with the 
mercy of Your righteousness. You, who are 
mighty and holy, guide Your congregation in the 
abundance of Your goodness. You, who are a 
glorified unity, turn to Your people, who 
remember Your holiness. Accept our cry and 
hear our call, You, who knows hidden things. 

'And let the loveliness of the Lord our God be 
upon us and establish upon us the work of our 88 
hands; the work of our hands establish You it.' 

'And it came to pass in the thirtieth year, in 
the fourth month, in the f i fth day of the month, 
as I was among the captives by the river Chebar, 
that the ijcaver.s were opencd,and I saw visions 
of God. 18 'In the year that King Uzziah died, 
I saw the Lord sitting upon a t~rone high and 
lifted up and His train filled the temple. 
Seraphim stood above Him; each had six wings. 
With two, he covered his face; and with two, he 
covered his feet; and with two, he was able to 
fly. And one called to another and said: Holy, 
holy, holy, is the Lord of host~6 the fullness 
of all the earth is His glory.' Hear, O 
Israel, the Lord our God, the Lord is One. The 
Lord, He is God. The Lord rules, the Lord has 
ruled, the Lord will rule forever and ever. Moses 
is true and his Torah is truth. 'I wait for Your 

45 



salvation, 0 Lord. •91 'Rejoice the soul of 
Your serv~~t; for to You, 0 Lord, I lift up 
my soul.' Into Your hand I commend my 
spirit. ~~u9iave redeemed me, 0 Lord, God 
of truth. • 

Wh · 1 h d h . f ·1· 95 h f " 1 e t e secon paragrap 1s am1 1ar, t e 1rst, 

third, fourth, and fifth paragraphs are additions, unique 

to the Sepharadim. A colorful inclusion is the sentence, 

"See my suffering for there is no uninjured place in my 

flesh because of Your anger; there is no peace in my 

bones because of my sin." It must be remembered that 

this is vidduy shekhibh mera', recited at the approach oi 

death. In a majority of cases, one would expect the last 

few minutes and hours of life to be filled with pain. In 

that respect , the statement comes as no surprise. However, 

with the exception of Sepher Hahayyim's tangential 
96 reference, no other modern vidduy mentions the pain and 

suffering of the dying person. 97 Not only does the 

Sepharadi ritual mention suffering, it inextricably links 

the suffering and impending death to punishment by God for 

sins. This casual relationship is not expressed within a 

vidduy t ext anywhere else throughout the entire history 

of the confession. Its incorporation into this liturgy 

is related to the statement in m. Sanhedrin 6:2. While 

the liturgy developed into a deathbed confession by 

establishing an analogy between capital punishment and 

"natural" death, no other place in confession literature 
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is the idea broached that "natural" death is the result 

of sin. Since this is a theme discussed elsewhere in 

Rabbinic literature and one which carries psychological 

implications, more will be said about it later. 

The third paragraph, anna bekoah, shows kabbalistic 

influence on this liturgy. Found elsewhere as part of 

the Sabbath service, it is noted that this poetical prayer 

consists of six words to the line, seven lines 
of this poem have rhyme: 1-2,3-4, and 5-6. This 
poem afforded opportunity for kabbalistic 
speculations. Its forty-two words are supposed 
to represent the Forty-two-letter Name of God 
which is derived from the combination of the 
initial letters of the words. The poem was 
ascribed to the Tanaite 9~ehunya b. Hakkana 
(Responsa RshBa #220). 

The last paragraph of the Sepharadi vidduy is a 

compilation of various Biblical verses, speaking of 

visions of God and His heavenly hosts. Perhaps recited 

in anticipation of what the individual will behold upon 

his death, these particular verses do not appear elsewhere 

in vidduy literature. The second half of the paragraph, 

declaring God's unity and rulership and placing one's 

soul into God's hand, is found in almost all modern con-

fessions. 
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The Reform ritµal's confession is unlike any other vidduy 

shekhibh mera•. 99 It is a synthesis of the Yorn Kippur vidduy and 

the confession recited near death. The first two paragraphs 

of the Reform vidduy consist of the first, third, fourth, 

fifth, and sixth paragraphs of the Yorn Kippur vidduy,lOO 



albeit written in the singular, rather than the plural. 

The third paragraph is thematically that found in the 

fourth paragraph of the "normative" vidduy shekhibh 
101 mera', but its wording is unique to the Reform 

ritual: 

Father of orphans and Judge of 
mercy upon my dear relatives. 
shield and a shelter. Deliver 
tro~ble and !8~f ort them along 
uprightness. 

widows, have 
Be for them a 
them from all 
the path of 

It leaves out all references to the idea that the 

souls of the relatives and the dying individual are 

metaphysically interrelated. The last paragraph is 

essentially the same as the last paragraph of the 

"normative" version. However, it concludes with a 

different hatimah. 

Two observations are in order concerning Reform's 

use of the Yorn Kippur vidduy. Based on a general 

knowledge of Reform Judaism's philosophy of reward and 

punishment, an afterlife, and man's control of his own 
103 

destiny, one can understand why it would be difficult 

to use the traditional vidduy. In Reform mentality, 

God has little to do with man's sinning or the expiation 

for such sins. It would be inappropriate for the Reform 

Jew to acknowledge that only God has control over the health 

and well-being of a person. Finally, all anthropomorphic 

and afterlife references would be expunged, in keeping 
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with traditional Reform thinking. Thus, all that could 

be legitimately preserved would be a reference to and 

prayer for the soon-to-be mourners and the traditional 

closing statement "Into Your hand I commend my spirit." 

If a vidduy was to be included in Reform liturgy, some

thing else would have to be substituted. 

Either a new liturgy would have to be written or 

the Yorn Kippur vidduy would have to be adopted. Since 

there already existed a tradition associating the death-

bed and Yorn Kippur vidduyim, it was this tack which was 

chosen. Not only could justification for this approach 

be found in Siphr~,Mishneh Torah, and Shulhan 'Arukh, 

but there existed the tradition for a vidd~y leholeh.
104 

Recited by those sick, this sickbed confession is almost 

identical to the Yorn Kippur vidduy, including the ashamti, 

the short enumeration of sins, and the 'al het, the longer 

enumeration, but in a slightly different format. Perhaps 

the thinking behind such a vidduy was that once a person 

becomes deathly ill, with only a short time to live, his 

strength is not sufficient to recite a confession. There-

fore, a confession should also be recited prior to such a 

critical state, at a time when the individual is stronger 

and able to confess his sins. This vidduy adopts the 

Yorn Kippur nusah, in keeping with lsserles' ruling in 

Shulhan 'Arukh. The Reform movement, cognizant of these 

facts, transformed the more acceptable vidduy leholeh 
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into a vidduy shekhibh mera', while eliminating its most 

cental portions, the ashamti, and the 'al het. With the 

Reform movement, then, we see the ultimate merging of the 

two "traditions" surrounding the vidduy. What began as 

separate concepts in the Bible, namely confession and 

the Yorn Kippur ritual and confession and the condemned, 

it now unified, a unification which perhaps returns the 

vidduy back to its original character. 

so 



CHAPTER II: TZIDDUQ HADIN 



My heart still beats inside my breast 
While friends depart for other worlds. 
Perhaps it's better--who can say?l 

-Eva Pickov~ 

When we take leave of a friend or relative, who we 

know will not be met again for awhile, subtle feelings of 

emptiness and loneliness accompany the farewell. When we 

are deprived of the right to say goodbye, we feel cheated 

and, at times, angry. How much the more so (qal vahomer) 

does this phenomenon occur when the departure is forever, 

when those we love die. 

The death of an individual is an event. It marks 

the end of a series of relationships. It is a rite of 

passage. 

Death, like birth, puberty, and marriage is 
a most significant event, not only for the 
individual but also for society. The response 
and reactions engendered by death have a social 
as well as a personal immediacy. Like most 
profound events, death is universally recognized 
and set off by ritual and ceremony.2 

The departure of a friend for a distant place is attended 

by rituals of separation. There are kisses and handshakes. 

Words of endearment and hopes for prosperity are spoken. 

Though formalized and expanded, the same essential rites 

f . 3 . f 1 o separation appear in a unera . 

The liturgy of the funeral service, which gives in-
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dividual and communal expression to the departure of the 

deceased, is the subject of this chapter. Some pre-

liminary observations on general and, specifically, Jewish 

burial rites will be offered. This will be followed by 

outlining the traditional funeral service, as known in 

the Ashkenazi and Sepharadi rituals. The historical de

velopment of this liturgy may then be traced through the 

centuries. The chapter will conclude with a comment 

about modern Reform adaptations in the funeral service. 4 

Two basic orientations exist concerning the function 

of burial rituals. Franz Borkenau, in "The Concept of 

Death," provides the anthropologic orientation. 

Burial rites in primitive society--and to some 
extent in higher types of culture too--are 
directed towards a two-fold goal: to keep the 
dead alive, and to keep them away. These in
compatible aims reflect the basic contra
diction in the human attitude towards mortality: 
the rites intended to put the dead "to rest," 
to console them, to propitiate them, ... pre5 supposes that the dead are really alive ... 

The liturgy and rituals have developed out of an 

original concern for the "health" and well-being of the 

deceased. In modern death rituals, the dead must be 

attended to--physically, verbally, and emotionally. 

Actions are directed to the dead, not the living. 

The second orientation is psycho-social in nature. 

In this respect, a funeral service serves three basic 

purposes: (1) to dispose of the body; (2) to aid the be-

reaved in reorienting themselves from the shock of death; 
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and (3) to publicly acknowledge and commemorate a death 
6 while asserting the viability of the group. Emphasis 

is placed on those who remain behind. The dead have died; 

it is left to the living to continue in life. 

A synthesis of these two divergent approaches occurs 

within the Jewish burial service. The Jewish funeral is 

brief and simple, "designed primarily as yekara deshakhbhe-

for the honor and dignity of the deceased. 117 There is no 

doubt that, first and foremost, the funeral is intended to 

honor the departed. The service does not attempt to com

fort the mourners, for it has been noted that it would be 

"sheer mockery to comfort the bereaved while their beloved 
8 lies dead before their eyes." Nevertheless, the service 

serves a social function. Maurice Lamm, in The Jewish Way 

In Death And Mourning, appropriately notes: 

(The funeral) enables many friends and relatives 
to participate in the situation of bereavement 
and thus, relieve the terrible loneliness of the 
mourners. In addition, since it not only praises 
the deceased, but also confronts all who attend 
with the terrible fact of their own mortality, 
it impells them to "consider their days," to take 
stock and live their lives creatively.9,10 

It is often difficult to distinguish between actions 

for the dead and actions for the mourner and his community. 

It is at those points that the two approaches merge into 

one system. A single example will suffice to illustrate 

this point. 
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Halevayath hameth, or attending the dead to the 
grave, is amongst the commandments of no pre
scribed limits. It is considered as Qesed shel 
emeth--the highest form of lovingkindness during 
the burial period, and thus supe rcedes, accord
ing to halakhah, all other religious obligations. 
The halakhah requires that we interrupt the study 
of Torah to honor a funeral so that the large 
crowd at the funeral will make the family fiel 
that they are not alone in their mourning.I 

Both considerations, honor and consolation, work to-

gether during the burial period. 

The overriding principle, though, governing the burial 

service is reality and simplicity. 
12 The service consists 

of a variety of Psalms, relating either to the person's 

life or to death, in general; a hesped, or eulogy; the 

prayer el male rahamim; the prayer tzidduq hadin; and the 

qaddish prayer. 13 . Neither an analysis of Psalms nor of 

the eulogy falls under the purview of this thesis. Qaddish 

will be considered in the following chapter. Therefore, 

only el male rahamim and tzidduq hadin will be discussed. 

Four incidental prayers, associated with the burial and 

one's presence in a cemetery will be described, but their 

development, as part of the liturgy, will not be reflected 

in this thesis. 

The el male rahamim is a prayer asking that God grant 
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the deceased perfect rest and protection. It is, unequivocally, 

a prayer for the dead. In the Ashkenazi rite, its wording 

is as follows: 

0 God, full of mercy, who dwells in the high 



places, provide perfect repose, under the wings 
of the shekhinah, in the high spheres of the holy 
and the pure, who shine as the brightness of the 
firmament, to the soul of (name of deceased), who 
has gone to his eternity, because charity has 
been donated in memory of his soul. May his rest 
be in Paradise. Thus, may the Master of mercy 
hide him in the secrecy of His wings forever. May 
He bind up his soul in the bond of life. The Lord 
is his inheritance, and may he rest in pey~e upon 
his resting place. And let us say: Amen. 

There is a disagreement as to when this prayer is 

recited. Some rituals, namely Minhage Yeshurun, place the 

recital of el male rahamim immediately after interment. 15 

There are others that recite this prayer prior to the 

processional to the cemetery, and immediately after a 
16 

selection of Psalms and/or a eulogy. Finally, there is 

even the ritual (i.e., the Southwest Ashkenazi rite) where 

this prayer is not recited at all as part of the burial 

. 17 h h service. T e el male ra amim is recited on other 

occasions as well: on the anniversary of the person's death, 
18 

after the reading of the Torah at Minhah; in some rituals, 

as part of the Yizkor, or memorial, service on Pesah, 

Shabhu'oth, Shemini 'Atzereth and Yorn Kippur;
19 

and during 

. . . h f h . d. . d zo a v1s1tat1on to t e grave o t e in iv1 ual. 

The burial service (i.e., at the cemetery, before the 

open grave) is known in Hebrew as tzidduq hadin, justifi

cation of the divine decree. The name is borrowed from the 

name of one of the two major prayers in this service. 

Tzidduq hadin has three major themes. 
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(The prayer)accepts the death as a decision of 
the Almighty, asks for mercy for the survivors, 
and acceptance of the decree by the mourners. 
This helps assuage any sense of guilt in the 
death the survivors may feel, the sense of 
guilt by survivors for surviving it, and is a 
preparation for final acceptance of the 
reality of death.21 

Recited at graveside either immediately before or 

after the body is interred (depending on local custom), 

the prayer mentions the words tzedeq (justice or 

righteousness) and emeth (truth) a total of fifteen 

times. The idea that the person's death was a just and 

true act of God would seem to sweep over the mourner 

during the prayer's recitation. The prayer is a 

composite of various Biblical texts. 22 The nusah of 

tzidduq hadin is as follows: 

The Rock, His work is perfect; for all of His 
ways are right; a God of faithfulness and 
without iniquity, just and right is He. The 
Rock, perfect in all His work, who can say to 
Him: "What do You accomplish?" who rules below 
and above, who causes death and revives, who 
takes down to she-ol and lifts up. 

The Rock, perfect in all of His deeds, who can 
say to Him: "What do You do?" who promises and 
fulfills. Show us lovingkindness and grace; 
and for the merit of the one who was bound as 
a lamb, listen and do. 

Just in all of His ways, the Rock is perfect, 
long suffering and full of mercy, we pray, have 
pity and compassion on fathers and children. 
Yours, 0 Lord, are forgiveness and mercy. 

Just are You, 0 Lord, to cause death and to re
vive, for in Your hand is the charge of all 
souls. Far be it from You to blot out the 
memory of us. We pray, may Your eyes be open 
in mercy towards us, for Yours, 0 Lord, are 
mercy and forgiveness. 
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If a man lives one year or if he lives a 
thousand years, what advantage is it to him? 
For he shall be as though he had not been. 
Praised is the Judge of truth, who causes 
death and revives. 

Praised is He, for His judgement is true. 
He scans all with His eye, and pays to man 
his just rewards; and all render acknowledge
ment to His name. 

We know, 0 Lord, that Your judgement is just. 
You are righteous in Your words and blameless 
in Your judging; no one must question the 
quality of Your judging. Just are You, 0 Lord, 
for right is Your judgement. 

He is the true Judge, who judges in justice and 
truth. Praised is the Judge of truth, for all 
of His judgements are just and true. The soul 
of every living being is in Your hand; Your 
right hand is full of justice. Have mercy on 
the remnant of the flock of Your hand; and say 
to the angel (of Death): "Stay your hand." 

You are great in counsel and mighty in action, 
whose eyes are open to all the ways of the children 
of man; to give to each according to his ways 
and according to the fruit of his deeds; to dis
close that the Lord is right. He is my Rock, 
in whom there is no iniquity. 

The Lord gave and the Lord took away. May the 
name of the Lord be praised. He, the Merciful 
One, grants atonement for iniquity and does not 
destroy; often He turns aside His anger; and 
does not stir up all of His wrath.23 

Tzidduq hadin is not recited on days that tahanun is 

not recited. I . d p 1 16 . d 24 n 1ts stea , sa m 1s rea . It is not 
25 

recited on 'erebh Shabbath or 'erebh Yorn Tobh after midday. 

One does not recite the prayer on the 9th of Abh, at night, 

or at the grave of a child less than 30 days old. 26 Tzidduq 

hadin is also recited immediately following the death of an 

individual. 27 
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Although the themes of this prayer have already been 

mentioned, it is necessary to return for a moment, now 

that the text of the prayer has been given. On the 

surface, there would seem to be a sentence which does not 

fit in with the tone of the prayer. Commenting on the 

sentence in the eighth paragraph, "Have mercy on the 

remnant of the flock of Your hand; and say to 

the angel: "Stay your hand," Maurice Lamm writes: 

We are saying, in that very prayer that affirms 
the justice of God, that God can indeed say to 
death: "Stay your hand," that God has the power 
to do so, but that He chose not to say it. It 
was God's choice, and God's choice is just. 

The consequence of the mourner's sense that God 
may be powerless to control death is a diminution 
of God--His power and His holiness.28 

The liturgy, as manifested in tzidduq hadin serves 

to avert this sense. It reaffirms the absolute omnipotence 

and justness of God and our relationship with Him, as in-

dividuals and as a community. 

The second major prayer at the graveside is qaddish 

le-ithhadatha, the burial qaddish. 29 It follows interment, 

either immediately or after the recitation of el male 

rahamim, depending on local custom. 

To provide a comprehensive picture of the liturgy of 

death and dying, mention should be made of four more prayers 

and statements that are a part of the cemetery ritual. 

When one goes to a cemetery, and has not been there in 
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thirty days, the following prayer is recited: 

Praised are You, 0 Lord our God, King of the 
universe, who has formed you in judgement, 
who has nourished and sustained you in judge
ment, who caused death for you in judgement, 
who knows the number of all of you in judge
ment, and will, in the future, revive you 
again in judgement. Praised are You, 0 Lord, 
who resurrects the dead. 

You are mighty forever, 0 Lord. You resurrect 
the dead; you are great to save. You sustain 
the living in lovingkindness; You resurrect the 
dead in great mercy. You uphold the fallen and 
heal the sick, free the fettered and keep (Your) 
faith with those that sleep in the dust. Who 
is like You, Master of mighty deeds, and who 
can be compared to You. 0 King, who causes life 
and causes death and causes salvation to sprout, 
You are faithful to resurrect the dead.30 

At the end of the service, it is traditional for the 

congregation to form two rows. The mourner passes in be-

tween the rows. As he does so, the congregation says: 

"May the Lord comfort you in the midst of the rest of the 

mourners of Zion and Jerusalem. 1131 As one leaves the 

cemetery, some grass is plucked from the ground, and is 

thrown behind oneself. The sentence recited with this 

action is from Psalm 72:16: "And tlir:::se from the city will 

flourish like the grass of the earth." If no grass is 

present, a handful of dirt is taken and thrown while 

Psalm 103:14 is said: "He remembers that we are dust." 32 

Finally, after one leaves the cemetery, the hands are washed 

and Isaiah 25:8 is recited: "He swallows up death for

ever; and the Lord God will wipe away tears from off all 
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faces. The reproach of His people He will remove from 

33 off all the earth, for the Lord has spoken." 

Up to this point, only the traditional Ashkenazi 

ritual has been considered. It is now time to turn to 

the Sepharadi rite. As would be expected, both rites 

essentially parallel each other in the themes expressed 

in the burial service: justice of the divine decree, 

supplication for the soul of the deceased, praise for 

God, and the enunciation of man's relationship with God. 

The Sepharadi burial service begins with a series 

of seven haqaphoth (circuits), made around the coffin. 

As each circuit is made, a different prayer-thought is 

recited. All of the paragraphs conclude with the same 

sentence. On days when tahanun is not recited, Psalm 16 

replaces the seven paragraphs and the haqaphoth are not 

performed. In the case of women, only Psalm 16 is 

recited. 

The verses for the haqaphoth are: 

(1) We pray, have mercy on him, 0 Lord, the 
living God and eternal King, for with You 
is the source of life. And may he always 
walk in the lands of the living, and may 
his soul rest in the bond of life. 

(2) May the Gracious One, in the abundance of 
His mercy, grant atonement for his in
iquities. May his good deeds be in front 
of His eyes; and may he be close by Him 
with all of His faithful. And may he walk 
before God in the lands of the living. And 
may be always walk, etc. 
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(3) May a good remembrance be for him be f ore 
his Rock, to cause him to inherit the 
wealth of his Creator, to cause his light 
to shine, and to fulfill his vision and 
the vision of His word: "For my covenant 
was with him, the life and the peace. 11 35 
May his soul rest in the bond of life. 
And may he always walk, etc. 

(4) May you find the gates of heaven open; and 
may you see the city of peace and the dwell 
ings of confidence. May the angels of 
peace meet you in joy. And may the High 
Priest stand to receive you. And (as for) 
you, go to the End, and rest, and then 
stand. And may he always walk, etc. 

(5) May your soul go to the cave of Makhpelah, 
and from there to the Cherubim. There may 
God guide it; and there may it receive a 
permit to travel along the paths of the 
Garden of Eden. And there may you see a 
pillar leading upwards; and there may you 
ascend the heights, and not stand outside. 
And (as for) you, go to the End, and rest, 
and then stand. And may he always walk, 
etc. 

(6) May Michael open the gates of the temple, 
and bring your soul as a sacrifice before 
God. And may the redeeming angel 
accompany you to the gates of heaven, 
where Israel resides. May you merit to 
stand in this lovely place. And (as for) 
you, go to the End, and rest, and then 
stand. And may he always walk, etc. 

(7) May your soul be bound up in the bond of 
life, with the heads of the yeshibhoth 
and the exilarchs, with Israelites, Priests, 
and Levites, with the seven classes of the 
righteous and the pious. And in the Garden 
of Eden, may you rest and then stand. And 
(as for) you, go to the End, and rest, and 
then stand. And may he always walk, etc.36 

These verses express the fervent hope of the mourners 

that the soul of the deceased will find rest and reward 

with God. No part of the Ashkena zi rite compares in the 
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intensity of this imagery. El male rahamim, also ask

ing for the soul's perfect rest, is merely a skeleton 

of the thoughts present in the haqaphah ritual. 

When the body is lowered into the grave, Psalm 91 

. . d 37 is recite . This is followed by the recitation of 

tzidduq hadin. However, this is not the same prayer as 

in the Ashkenazi ritual described above. The Sepharadi 

version of this prayer deals only with the justice of 

the divine decree. No mention is made of accepting the 

decree by the mourners nor of mercy for them. It is parallel 

though, to the Ashkenazi rite in its use in the death 

ritual. Therefore, it is not only recited at the grave, 
38 but also immediately upon the death of a person. 

Finally, it is read as part of the prayer service in a 

h f 
. 39 ouse o mourning. Its wording is: 

Just are You, 0 Lord, and right are Your judge
ments. Just is the Lord in all of His ways, 
and loving in all of His works. Your justice 
is just forever, and Your Torah is truth. The 
judgements of the Lord are true; they are 
righteous altogether. Because the word of the 
King is power, who can say to Him: "What do You 
do?" He is one, and who can refute Him? That which 
His soul desires, will be done. The Rock, His 
work is perfect; for all of His ways are right; 
a God of faithfulness and without iniquity, just 
and right is He. He is the true Judge, who 
judges in justice and truth. Praised is the 
Judge of truth, for all of His judgements are 
just and true.40 

Once again, we see that the affirmation of God's 

justice is thrust in the face of the mourner. 
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It has been found that the dominant reaction to death 

is to believe in the injustice of God. The halakhah and 

liturgy recognize this reaction. For this reason, the 

first statement after burial is tzidduq hadin. Its sole 

function is to declare that God is just. 

The statement (is mandated) because of the 
principle that "as we are obligated to recite 
a blessing over good, so we must bless over 
those events which appear to us to be evil," 
because we believe that all events originate 
in God. Nonetheless, to satisfy that ob
ligation, the blessing could have taken 
another form, such as hatobh vehametibh, 
saying that "God is good and does good." But, 
(tzidduq hadin) does not speak of God as com
passionate and good, because clearly it re
sponds to the mourner's lament, which question 
the justice, not the goodness, of God. It 
therefore states unequivocally that God is 
just.41 

Following tzidduq hadin, the hashkabhah prayer is re

- d 42 cite . It is equivalent to the el male rahamim, in the 

Ashkenazi rite. Since the hashkabhah will be discussed in 

detail in the following chapter, it is sufficient to note 

that separate versions exist for men, women, and infants. 

After hashkabhah, Isaiah 25:8, Isaiah 26:19, and Psalm 

78:38 are read. 43 The Sepharadi burial qaddish
44 

is then 

recited, followed by a general hashkabhah for all who are 

45 buried in the cemetery. The service concludes with 

qaddish yathom. 

As in the Ashkenazi ritual, there are several 

tangential prayers and recitations connected to the 

64 



Sepharadi burial service at the cemetery. When one enters 

the cemetery, after an interval of thirty days or more, a 

prayer, very similar to the Ashkenazi nusah is recited: 

Praised are You, 0 Lord our God, King of the 
universe, who has formed you in judgement, who 
has nourished you in judgement, who knows the 
number of all of you in judgement. In the 
future, he will resurrect you and establish 
you in judgement. Praised are You, 0 Lord, 
who resurrects the dead.46 

Although the Sepharadi nusah is much shorter, the same 

theme of resurrection is present. The only other prayer to 

be mentioned is one which accompanies the washing of the 

hands. The verse used is not from Isaiah, but Deuteronomy 

21:7: "Our hands have not shed this blood, neither have 

our eyes seen it. 1147 Thematically, the Ashkenazi and 

Sepharadim treat this final act of departure quite 

differently. The one is comfort to the mourners. The 

other is a denial of involvement in the individual's 

death. 

Turning to the history and development of the two 

major prayers in the burial service, el male rahamim and 

tzidduq hadin, we find a substantial time differential 

in their origins. While el male rahamim is a seventeenth 

century creation, the origins of tzidduq hadin may be 

traced back to the second century. 

There is little to tell of the history of el male 

rahamim. Yekutiel Greenwald, in Kol Bo 'Al Abheluth, 
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explains that the precise date of its composition is not 

known. However, it is first mentioned in Jewish literature 
48 in Ma'abhar Yabboq. This is a book of readings, laws, 

customs, and ceremonies relating to death and dying. It 

was written shortly before 1626 by Aaron Berechiah ben 

Moses of Modena, an Italian kabbalist. 49 The reference 

to el male rahamim states: "One does not recite el male 
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rahamim during the shibh'ah period, and thus is (the prayer's) . 
usage. 1150 The only inference possible from this meagre 

information is that the prayer was composed prior to 1626 

and it had established itself as part of the mourning 

rituals. What role it played is not revealed. 

In addition, this prayer is understood to be a re-

sponse to the Chmielnicki massacres of 1648-1649. De-

veloping and spreading amongst the Jewish communities of 

Eastern Europe, the prayer was recited for the martyrs 

of these pogroms. This would explain the existence of a 

number of versions of the prayer. 

It is probable the el male rahamim gained in 

popularity and use only after the devastation of the 

Chmielnicki massacres. However, its composition, inspired 

by still unknown circumstances, had to occur at least 22 

years earlier. One might speculate that the spread of the 

prayer was a means of coping with massive death and de-

struction at the hands of the Cossacks. Impotent to stop 

the killing of fellow Jews and realizing the sorry state 



of their existence, the Jews looked to a brighter future, 

in the world to come. It was hoped that those who 

perished would be granted perfect rest in heaven. El male 

rahamim also became a means by which individual communities 

could memorialize their dead liturgically. One example 

of community versions of el male rahamim may be found, 

untranslated, in Appendix B, #28. 51 These nusha-oth are 

substantially longer than what is used in the modern 

burial service. As the prayer came to be used for any 

individual who died, particularistic comments, referring 

to location ~ , people, or circumstances, were expunged. 

Un f ortunately, the history of the other major 

prayer, t z idduq hadin, is just as sketchy as el male 

rahamim. Its history is much longer, though, with its 

roots reaching back to the period of the Hadrianic per-

secutions. 

B. Abhodah Zarah 18a tells of the martyrdom of 

R. Hanina b. Teradyon, his wife, and his daughter. For 

refusing to heed the anti-Jewish decrees of Hadrian, 

he was to be burned at the stake, his wife to be killed, 

and his daughter sent to a brothel. The following 

passage from the Talmud tells what happened: 

At the time that the three of them went out, 
they declared the justice of the divine de
cree (proclaimed against them). He said: 
"The Rock, His work is perfect, (for all His 
ways are right.) ,,5z His wife said: "A God 
of faithfulness, and without iniquity, (just 
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and right is He.)" 53 His daughter said: "You 
are great in counsel and mighty in action, 
whose eyes scan all the ways (of the children 
of man; to give to each according to his ways 
and according to the fruits of his deeds.)"54 
Said Rabbi: How great were these righteous 
ones that three Scriptural verses, (expressing) 
the justice of the divine decree, came to them 
at the time of (submitting) to that divine 
decree.SS 

If we were to presume that the events described did, in 

fact, occur, then the dating of this passage could be placed 

during 13S-136 C.E. On the other hand, if this is just an 

Amoraic creation, the story could be dated to the late fifth 

century. In either case, the story provides three important 

pieces of information: (1) The concept of tzidduo hadin, 

whatever that might have been, was connected with the in-

dividual's death. (2) Certain Biblical verses, which are 

now part of the modern prayer, tzidduq hadin, were connected 

to both death and the concept of tzidduq hadin. (3) Both 

of those connections were made, at the latest, by the end 

of the Amoraic period. 

It would not be too surprising, then, if Amram had 

some reference to a tzidduq hadin in his prayer-code of the 

ninth century. Daniel Goldschmidt, in Seder R. Amram Gaon, 

provides two manuscripts with variant readings for the nusah 

of tzidduq hadin. S6 Both versions, which are reproduced in 

Appendix B, #30 and #31, display marked similarities to the 

modern prayer. Since the manuscripts used in Goldschmidt's 

edition are "corrected" to reflect the usage of the scribe's 

time and place, caution must be taken in drawing any 
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definite conclusions. It would appear, though, that 

tzidduq hadin, as a complete liturgy to be recited at the 

grave 
57 code. 

of an individual, does appear in Amram's prayer-

Tzidduq hadin developed during the Geonic period, 

for by the twelfth century, the prayer had virtually the 

same verses as are included today. Mahzor Vitry, composed 

prior to 1105, 58 contains a text of the prayer. 
59 

Al

though it is not sequentially identical with the modern 

texts, it does contain almost all of the pertinent verses. 

The discrepancies are insignificant. Mahzor Vitry also 

provides the exact position of the prayer in the funeral 

service: 

When they carry the dead to the cemetery, they 
place the coffin in the open space, which is in 
front of the cemetery. They all stand around it 
and the ijazzan recites tzidduq hadin and the 
congregation answers after him.60 

While most prayerbooks call for the mourner and congregation 

to recite tzidduq hadin together, Ma~zor Vitry provides a 

different arrangement. It calls for a type of responsive 
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reading between the Hazzan and the congretation. After the 

Hazzan concludes each of the ten paragraphs: the congregation 

responds with: "The Rock, His work is perfect, for all of 

His ways are right. A God of faithfulness, and without 

iniquity, just and right is He," the first line of the 

prayer. The use of this congregational response seems to 



be unique to Mahzor Vitry. 

With the exceptions mentioned, tzidduq hadin con

cluded its development with Mahzor Vitry. It con

tinued to be refined, though, until it attained its 

present form. 

By the twelfth century, the basic funeral service 

was established. Tzidduq hadin was recited, followed 

by the hesped. After burial, the qaddish was said.
61 

When el male rahamim was developed in the seventeenth 

century, it was incorporated quickly into the 

standard burial service of Minhaq Polin and other East 

European rites, which immigrants from Eastern Europe 

also brought to Anglo-Saxon and Latin American 

countries.
62 

For all practical purposes, that service 

has not changed to this day. 

This last statement is significant in that it 

includes the vast majority of Reform Jewish 

liturgies. Despite many alterations in prayers and 

prayer services by early and late Reformers, almost no 

one changed the burial service. The Jewish funeral 

service is, perhaps one of the last foundations of the 

liturgical life of the Jew that is (almost) identically 

shared by all movements within Judaism. 
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CHAPTER III: QADDISH 



He doesn't know the world at all 
Who stays in his nest and doesn't go out. 
He doesn't know what birds know best 
Nor what I want to sing about, 
That the world is full of loveliness. 

When dew drops sparkle in the grass 
And earth's aflood with morning light 
A blackbird sings upon a bush 
To greet the dawning after night. 
Then I know how fine it is to live. 

Hey, try to open your heart 
To beauty; go to the woods someday 
And weave a wreath of memory there. 
Then if the tears obsure your way 
You'll know how wonderful it is 

To be alive.I 

-Anonymous 

When one speaks of the liturgy of death and dying, 

the prayer which immediately comes to the Jewish mind is 

the qaddish. The qaddish--the prayer recited for a full 

year following the death of an immediate relative--is 

also recited every year on the anniversary of that death. 

It is an amazing creation. For like the poem presented 

above, written by a child in the concentration camp at 

Ter~zin, the qaddish does not speak about death; it 

glorifies life and the God who created that life. Properly 

speaking, the qaddish is an eschatological prayer, dealing 
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with the establishment of God's kingdom. With one exception, 

no form of the qaddish makes specific reference to the dead. 2 

Nevertheless, it is known as "a prayer for the soul of the 



departed" to many individuals.
3 

Why is this prayer so famous, especially in connection 

with an idea to which it hardly addresses itself? In the 

popular imagination, the qaddish is related not so much to 

its common function of marking the end of a liturgical 

rubric, but to its mystical function of the prayer to be 

recited by a mourner following the death of a loved one. 

The implications of such an important role, of providing 

a liturgical connection between the deceased and the living-

a role not altogether unjustified--will be explored in 

depth later. First, it is necessary to enumerate the 

various forms in which the qaddish is manifested and their 

respective functions in the liturgy. This will be followed 

by a discussion of the basic concepts of the prayer. 

Finally, the history of the qaddish will be traced, as it 

specifically relates to the subjects of death and mourning. 

There are five forms of the qaddish: qaddish shalem, 

hatzi qaddish, qaddish derabbanan, qaddish le-ithhadatha, 

qaddish yathom. All five share a common liturgic~! kernel.
4 

Still, each has a unique role in the liturgical life of 

Judaism. 

Qaddish shalem, the full qaddish, is used liturgically 

to mark the division between major rubrics in a prayer 

service. It is recited immediately following the 'amidah 

in the Musaph, Minhah and Ma'aribh services. In the 

Shaharith service, it is also recited after the 'amidah, 
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but not immediately, only after the prayer ubha letziyyon. 5 

Its formulation is: 

(a) 

(b) 

(c) 

( d) 

(e) 

(f ) 

Exalted and hallowed be His great name 
in the world which He created according 
to His will. May He establish His king
dom in your lifetime and in your days, 
and in the lifetime of the whole house
hold of Israel, speedily and at a near 
time. And say: Amen. 
May His great name be praised forever 
and unto all eternity. 
Blessed and praised, glorified and 
exalted, extolled and honored, magnified 
and lauded be the name of the Holy One, 
blessed be He -- although He is beyond all 
blessings and hymns, praises and con 
solations, which may be uttered in the 
world. And say: Amen. 
May the prayers and supplications of the 
whole household of Israel be acceptable 
before their Father in heaven. And say: 
Amen. 
May there be abundant peace from heaven 
and life, for us and for all Israel. And 
say: Amen. 
May He who makes peace in His high places 
make peace for us and for all Israel. And 
say: Amen.6 

Hatzi qaddish, the half qaddish, is utilized to mark 

the transitions between minor parts of a service. It is 

recited during Shaharith at three points: after the intro

ductory Psalms, after the 'amidah, and after the Torah 

service. In Minhah, it is recited before the 'amidah. 

In the Ma'aribh service, it occurs between the shema' and the 

'amidah. 7 It consists of the first three paragraphs of 

qaddish shalem; 

(a) Exalted and hallowed .. . 
(b) May His great name ... 8 (c) Blessed and praised .. . 
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Qaddish derabbanan, the scholar's qaddish, is recited 

upon completion of studying a section of the Mishnah or 

b b . 0 d 9 b the Talmud; after a lectilre y a rab 1 or magg1 ; y 

mourners after communal study; Friday night, after bameh 

madliqin; and Shabbath morning, after the Rabbinic passages 
, 10 following en kalohenu. Instead of paragraph (d) of 

qaddish shalem, qaddish derabbanan inserts a prayer for 

the well-being of Israel's scholars. 

(a) Exalted and hallowed .. . 
(b) May His great name .. . 
(c) Blessed and praised .. . 
For Israel and for our rabbis, for their 
disciples, and for the disciples of their 
disciples, and for all who engage in the 
study of the Torah, here and everywhere, 
for them and for you may there be abundant 
peace, grace and lovingkindness, mercy and 
long life, ample sustenance and salvation 
from their Father, who is in heaven. And 
say: Amen. 
(e) May there be .. . 
(f) May He who ... 11 

Qaddish le-ithhadatha, the burial qaddish, is recited 

on two occasions. It is recited upon completing the study 

of a tractate of Talmud. However, for the purpose of this 

thesis, it is more important to note its second usage: it 

is said at the cemetery, following burial. 12 It is omitted 

on festivals and when tahanun and tzidduq hadin are not re

cited. In that case, Psalm 16 and qaddish yathom are said. 

If no mourners are present at the burial, qaddish yathom 

replaces the burial qaddish. If no minyan is present at 

h b . 1 dd. h b . d 13 Th f f h t e ur1a , no qa 1s may e recite . e orm o t e 
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burial qaddish is: 

Exalted and hallowed be His great name in the 
world which will be renewed, resurrecting the 
dead, and raising them up to eternal life. He 
will rebuild the city of Jerusalem, and establish 
His temple in its midst. He will uproot idolatry 
from the earth, and restore the worship of God to 
its place. The Holy One, blessed be He, will 
reign in His sovereignty and in His glory. May 
this be in your lifetime and in your days, and 
in the lifetime of the whole household of Israel, 
speedily and at a near time. And say: Amen. 
(b) May His great name .. . 
(c) Blessed and praised .. . 
(e) May there be .. . 
(f) May He who ... 14 

Qaddish yathom, the orphan's or mourner's qaddish, is 

recited by the mourner everyday following the day of burial, 

at each prayer service where a minyan is present. He con-

15 tinues this ritual for eleven months, minus one day. It 

16 is recited after the 'alenu and after the Psalm of the day. 

It is also recited by the mourner on the anniversary of the 

person's death at the points in the service just mentioned. 
17 

The mourner's qaddish consists of qaddish shalem minus the 

paragraph, tithqabbel: 

(a) Exalted and hallowed .. . 
(b) May His great name .. . 
(c) Blessed and praised .. . 
(e) May there be .. . 
(f) May He who ... 18 

These five forms present the qaddish as it is known in 

the normative, Ashkenazi ritual. Although it is this ritual 

with which we shall primarily deal, it is important to note 

76 



how the Sepharadi rite handles this prayer. The two 

rituals are very similar. The differences lies in four 

expansions that occur in the Sepharadi rit~. In all forms 

of the qaddish except qaddish le-ithhadatha, which has its 

own unique opening paragraph, the Sepharadim expand, in 

paragraph (a), the thought "May He establish His kingdom" 

by inserting at that point the phrase "and may He make His 

salvation closer and bring His messiah near" (veyatzmah 

purqaneh viqarebh meshih~h). 19 
Secondly, the Sepharadi 

rite expands paragraph (e) in the four forms where that 

paragraph is found. A more complete and impressive list 

of blessings, which God may bestow upon us, is included. 

In the Sepharadi qaddish, paragraph (e) reads: 

May there be abundant peace from heaven, life 
and satisfaction, salvation, consolation, 
deliverance, health, redemption, forgiveness, 
atonement, relief and rescue for us and for 
all His people Israel. And say: Amen.20 

In the final paragraph of the qaddish, an extra word 

is also added. In paragraph (f), instead of "may He make 

peace for us," as in the Askenazi l·i te, the Sepharadi 

. 1 " H . H. k f ,. 2l ritua states, may e, 1n 1s mercy, ma e peace or us ... 

Finally, while the qaddish le-ithhadatha is very similar 

in both rituals, the Sepharadi not only adds the ex-

pansions mentioned above, but reorders and expands the 

phrasing in the first paragraph and expands paragraph (c). 

The complete Sepharadi burial qaddish is presented below. 
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Underlined words represent phrases not found in the 

Ashkenazi rite. 

Exalted and hallowed be His great name wh0 will 
renew the world, resurrecting the dead. He 
will establish His temple, and save the living, 
and rebuild the city of Jerusalem. He will up
root the worship of false gods from the earth, 
and restore the glorious worship of God to its 
beauty, splendour, and glory. May this be in 
your lifetime and in your days, and in the life
time of the whole household of Israel, speedily 
and at a near time. And say: Amen. 
(b) May His great name ... 
Blessed and praised, g lorified and exalted, 
extolled and honored, magnified and lauded be 
the name of the Holy One, blessed be He--al
though He is beyond all blessings, hymns, praises, 
and consolations, which may be uttered in the 
world. And say: Amen. May there be an end to 
the sword, famine, death, and bad afflictions. 
Ma He remove them from us, from you, and from 
all is eo e srae . n say: men. 
May there be a un ant peace rom eaven, life 
and satisfaction, salvation, consolation, de
liverance, health, redem tion, for iveness, 
atonement, rel1e , an rescue or us an or 
all His people Israel. And say: Amen. 
May He who makes peace in His high places in 
His mercy, make peace for us and for all'~ 
Israel. And say: Amen.22 

One further observance should be noted concerning the 

Sepharadi use of the qaddish prayer. In the Sepharadi 

rite, after reading tzidduq hadin and !he special Sepharadi 

prayer for the dead, the hashkabhah (which replaces the 

Ashkenazi el male rahamim), the burial qaddish is pro

nounced by the mourners. Following a general hashkabhah, 

said by the leader of the service for all who are buried 

in the cemetery, the mourners then recite qaddish yathom. 23 

The order of the prayers and the use of the burial qaddish 
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are unique to the Sepharadim. 

Up to now, the use of qaddish in Judaism has been 

dealt with in only a cursory manner. It is utilized to 

perform two basic functions. Either it serves as an 

"enclosing prayer," of the genre marking the beginning 

d f . f 24 . or en o a series o prayers, or 1t operates as a 

special liturgy within the traditional mourning rituals. 

Examining the prayer in its various forms, the qaddish 

is understood to be a doxology, "a liturgical formula 

in praise of God."
25 

Composed mainly in Aramaic, the 

qaddish embodies three ideas: praise of God; God 

establishing His messianic age; and peace and life for 

all Israel. Qaddish shalem, qaddish derabbanan, and 

qaddish le - ithhadatha add other themes corresponding to 

their own forumlations. For the moment, though, only 

qaddish le-ithhadatha will be considered for it is most 

closely connected to the subject of this thesis. 

With its special introductory paragraph, qaddish 

le-ithhadatha is the only formulation to speak of death. 

It affirms that God will create a renewed world, resur

recting the dead to everlasting life. When this time 

arrives, the Temple will be restored and the true worship 

of God, by all, will exist. The prayer offers hope to 

the mourners--hope that their deceased will, in fact, 

have a future life. 
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The qaddish is much more than that, though. Be-

sides its literal meaning, there is a mystical element 

to this prayer. The qaddish is a statement of faith. It 

inextricably links mourner to deceased; the isolated in-

div idual to the whole of Israel. Leo Jung offers this 

idea as the central meaning of the qaddish: 

And there at the open grave ... as a Jew, he knew 
the holiness of the moment, and he framP.d his 
resolution in the words holiest to Jewish hearts ... 
(He) made a pledge, a holy promise: Yithgaddal 
veyithqaddash shemeh rabba, Lord God, I do not 
murmur against Thy decree, I am a child of 
Jewry. Lord God, hear my voice at this moment. 
As my father lived for Thee, as his life was 
dedicated to Thy glory and Thy name, so do I 
declare Yithgaddal veyithgaddash, that Thy 
great name be magnified and sanctified as the 
prom i se for my future. So do I undertake to 
remember his fidelity, and never to forget my 
own duty.26 

Both qaddish le-ithhadatha and qaddish yathom may best be 

understood by applying this description. When recited by 

the bereaved, the two prayers are intended to "dramatize 

the theme of 'The Lord has given, and the Lord has taken 

away; praised by the name of the Lord. " 27 Manifestly, 

it is an expression of tzidduq hadin, j~stification of 

the divine decree. Regardless of his bereavement and 

suf fering -- in fact, at the precise moment of his most in-

tense pain, at the open grave--the mourner is transformed 

into a type of "heroic individual," the "Knight of faith" 
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of Kierkegaard. By proclaiming "Yithgaddal veyithqaddash ... " 



the mourner dedicates his life to living in faith. He 

has given over the meaning of life to his God and lives 

centered on the energies emanating from Him. He accepts 

that which happens in this world without complaint. He 
28 

lives life as a duty; he faces death without qualms. 

For the mourner, the qaddish is a subtle prescription 

for coping with the trauma of death. One must live one's 

life cognizant of, and in accordance with the divine will. 

The force behind such a thrust should be not only one's 

religious beliefs, but also the religious ideals of the 

departed. Thus, a religious triad is created between God, 

the deceased, and the mourner. Any two serve to support 

and substantiate the third. 

The qaddish implies this if not specifically in 

language, then in tradition and history. Its development 

has led the qaddish prayer to be a most significant crutch 

in the healing and growing process of the mourner. This 

process, which will be addressed later, is succinctly 

summarized in this statement: 

The recitation of the qaddish ... (is) a form of 
internalization, where the religious ideals of 
the departed engender this extra measure of 
religious devotion by the mourner. In addition, 
the qaddish as an emphasis on life and hope 
rather than death, calls the mourner back to 
reality. Its sublime doxology expresses the 
redemptive hope, and mankind's ultimate healing 
of its suffering ... It is inducing in the mourner 
a true reaffirmation of life, to continue a 29 sanctified existence in the service of God. 
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The question naturally arises, though, as to how this 

prayer developed into a doxology for the mourner. Its 

corrollary as to how the qaddish, in general, evolved 

is not within the scope of this thesis. For a general 

history of the qaddish, one may refer to David de Sola 

Pool's The Kaddish and/or to Ismar Elbogen's Hatephillah 

Beyisra-el. 

The history of the qaddish as a mourner's prayer is 

shrouded in obscurity. No references are found in the 

Bible, Mishnah, Tosephta, or Talmud to a qaddish explicitly 

connec~ed with mourners. The first instance of such a 

development occurs in Massekheth Sopherim, one of the 

so-called minor tractates of the Talmud. In discussing 

when birkath abhelim is recited on the Sabbath, this post

Talmudic work connects the qaddish not only to the mourner, 

but also to the worship service. 

After the ~azzan has finished (reciting) the 
Musaph service, he goes to the back--to the 
doors of the house of worship, which are in 
front of the house of worship--and he takes 
the mourners and all of their relatives. He 
recites over them the (Mourners') benediction 
and afterwards he says qaddish. One does not 
say, "in the world, which He will renew, 11 30 
except over a disciple of the preacher.31 

While this passage uses the name "qaddish" for the 

first time,
32 

it is of limited help, for it fails to 

enumerate what exactly "qaddish" is. If by post-Talmudic 

times, its formulation is reminiscent of today's qaddish 
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(either hatzi or yathom), then the last sentence in the 

Sopherim passage becomes intelligible. According to this 

ruling, qaddish le-ithhadatha would only be recited for a 

talmid hakham, a scholar or a disciple. Implied in this 

statement is that in al) other cases, a plain qaddish 

would be recited. It must be reiterated that this is an 

area of conjecture only. There is no way of knowing the 

precise nature of qaddish, as used in Sopherim. It might 

be possible to infer, however, from the prayerbooks of 

Amram and Saadia, the approximate formulation of this 

prayer. Since their liturgical works are dated from the 

ninth and tenth centuries, the two prayerbooks serve as 

the earliest material available on this subject. While 

several hundred years may separate Amram and Saadia from 

Massekheth Sopherim, there is evidence to indicate that 

the qaddish, as codified by these two Geonim, was already 

known and used centuries earlier. 33 In the ninth century, 

the qaddish appears to be essentially equivalent to the 

hatzi qaddish.
34 

Thus, in reconstructing the qaddish, as 

mentioned in Sopherim, the following suppositions are 

offered. The qaddish recited after the service, for 

mourners of a deceased other than a "disciple of the 

preacher," was hatzi qaddish. The qaddish recited for a 

scholar was some formulation of the first paragraph of 

qaddish le-ithhadatha and its next two paragraphs. It is 

suggested that, in fact, a "Mourner's" qaddish is being de-

83 



scribed, but one which is recited by the Hazzan and not 

by the mourners, themselves. 

However, if we consider a variant reading to the 

Sopherim passage, the issues become more obscured. 

Mueller, in his critical edition of Sopherim, includes 

the reading known to Na~manides (i.e., that presented 

above). He includes another version, though, which con

cludes with the phrase, "except over the Talmud and the 
35 aggadic discourse (ella 'al hatalmud ve'al haderash) . 

According to David de Sola Pool, in The Kaddish, this is 

the original version. It was included as a warning 

against the prevalent custom of reciting qaddish at a 

. f - 36 time o mourning. Pool concludes that this occurred 

due to the "addresses of comfort (which) were delivered 

in the seven days of deepest mourning, and the qaddish 

that closed these became dissociated from the address 

and associated with the mourning." 37 

Pool argu~s that the first reading cannot be pre

f erred due to the evidence cited from early texts and 

f M . .d 38 rom aimoni es. In these sources, qaddish lehadatha 

is utilized solely as a doxology after the discourse. 

In addition, Sopherim 19:12 states that the reader, and not 

the mourner, recites qaddish. 

It is impossible to say whether or not Pool is 

correct in his assumptions. While he does trace qaddish 

back to a doxology for aggadic discourses, there must 
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remain open the possibility that this did, in fact, become 

transferred to mourning rituals. Sopherim 19:12 may be a 

polemic against this use; but it is equally possible that 

it was already an accepted practice, with different 

versions recited for people of various standings in the 

community. A definitive conclusion cannot be drawn 

about a mourner's qaddish. The issue is left unanswered 

until the thirteenth century. 

However, the confusion in this matter is somewhat 

dissipated with the appearance of Mahzor Vitry by 

Simhah b. Samuel. Since Simhah b. Samuel is understood 

to have died before Rashi (1105), we can place Mahzor 

Vitry's publication late in the eleventh century.39 In 

Hilkhoth Abhel, the nusah for the burial qaddish is 

given: 

And one recites qaddish. And one does not re
cite it except in (the presence of) ten (men). 
In all things where there is (mention of) sancti
fication (of God's name), there may not be less 
than ten (men). 

Exalted and hallowed be His great name in the 
world which will be renewed, resurrecting the 
dead. He will establish His temple and rebuild 
the city of Jerusalem. He will uproot idolatry 
from our earth and restore the worship of God 
to its place. The Holy One, blessed be He, will 
reign in His sovereignty and in His glory. May 
His messiah come and may He make His salvation 
closer. May this be in your lifetime and in your 
days, and in the lifetime of the whole household 
of Israel, this year speedily and at a near time. 
And say: Amen. 
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May His great name (be praised forever and unto 
all eternity). 
Blessed and praised, glorified and exalted, ex
tolled and honored, magnified and lauded be the 
name of the Holy One, blessed be He--although 
He is beyond all blessings, hymns, praises, 
and consolations, which may be uttered in this 
world and that will be uttered in the world to 
come. And say: Amen.) 
May there be abundant peace from heaven (and 
life, for us and for all Israel. And say: Amen.) 
May He who makes peace (in His high places make 

40 peace for us and for all Israel. And say: AmenJ 

This qaddish is recited immediately after the burial 

of the deceased. 41 Except for the specific mention of 

the messiah's advent, the qaddish presented here is 

virtually identical to qaddish le-ithhadatha. 

Although the connection between mourner and qaddish 

is alluded to in Sopherim and substantiated in Mahzor 

Vitry, the custom of the mourner reciting qaddish for 

eleven months following the death of a relative does not 

arise until the thirteenth century. It first appears in 

Germany, during the persecutions which accompanied the 

Crusades. "Isaac Or Zaru'a, in 1220, reports that, in 

Bohemia and along the Rhine, orphans recite the Kaddish 

at the conclusion of the service, whereas that custom 

had not been adopted in France. 1142 The custom of re

citing qaddish yathom on the anniversary of the person's 

death is first mentioned in the beginning of the fifteenth 

century by Jacob Moellin, the Maharil. 43 David de Sola 

Pool believes the origins of qaddish on a Yahrzeit may 

86 



also be found in the "persecutions and massacres aroused 

by the fanaticism of the Crusaders when thousands of Jews 

met a martyr's death and whole communities, especially 

along the Rhine, were wiped out." 44 It is suggested that 

there developed, in these areas, communal memorial ser

vices for the martyred, when special prayers would be 

read. With this, there would be a natural tendency to 

move from the communal to the individual grief. 45 Thus, 

individual observance of Yahrzeit and the recitation of 

qaddish developed. 

Unfortunately, this historical survey fails to 

answer an important question. While it has been shown 

when the qaddish evolved into a mourner's and a burial 

prayer, the same material fails to answer why and how 

this occurred. For that, another genre of Rabbinic 

literature must be consulted: the midrashim. 

Midrashically, there are two major traditions con

cerning the issues of qaddish, the dead, the mourner, 

and the efficacy of prayer. One describes the power of 

the qaddish, especially the kernel of that prayer (yehe 

shemeh rabba mebharakh le'alam ule'alm~ 'almaya), 46 in its 

recitation, affecting both God and man. The other deals 

with the efficacy of communal prayei and study by the 

mourner in bringing merit to the deceased. By the end of 

the Middle Ages, these traditions merge to give the qaddish 
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the flavor of a prayer of and for the dead. 

In J1is classic work on the qaddish, David de Sola Pool 

presents an overview of the midrashic materials available 

on the effects that the congregational response of the 

qaddish. has when recited.
47 

One particularly striking 

example from the thirteenth century will serve to illustrate 

the point. Yalqut Shim'oni, a midrashic anthology attri-
48 

buted to Rabbi Simeon of Frankfurt, reports the ability 

of the qaddish to redeem the dead from their suffering. 

In the future, the Holy One, blessed be He, will 
be sitting in the Garden of Eden and will deliver 
a discourse (on the Torah). All the righteous 
will be sitting before Him and all the household 
of heaven will stand on their feet. The sun and 
the planets will be to the right of the Holy One, 
blessed be He and the moon and the stars to His 
left. And the Holy One, blessed be He will sit 
and expound on the new Torah, which He will give 
through the messiah. And when He concludes the 
aggadah. Zerubbabel b. She-alti-el will rise and 
say: Y1thgaddal veyithqaddash (etc.). His voice 
will go from one end of the world to the other 
and all who are in the world together will 
answer: Amen. Even the wicked of Israel and the 
righteous of the idolators that remain in 
Gehinnom will answer and say: Amen ..• and the 
world will be shaken until (their) ..• vQice is 
heard by the Holy One, blessed be He ... Immediately, 
God's mercy will emerge and He will say: I will 
do much more for them than that which their evil 
inclination caused them. At that same time, God 
will take the key(s) of Gehinnom ... and give them 
to Michael and to Gabriel .. ,say1ng to them: Go 
and open the gates of Gehinnom and bring them up. 
Immediately, they will go with the keys and open 
the 8,000 gates of Gehinnom .•. and bring them be
fore the Holy One, blessed be He, •.• as though 
they were priestly and honored.49 

This midrash, taken in conjunction with statements such as 
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the one in b. Shabbath 119b that whoever recites, "yehe 

shemeh rabba mebharakh," the evil decree against him from 

heaven is annulled, indicates a definite mystical tendency. 

There is inherent value and power in the words of the 

qaddish, regardless of their meaning. The response of 

the speaker serves to safeguard the individual or other 

people from heavenly punishment. The qaddish can be 

recited for the betterment of the dead's condition. 

This "perversion"SO of the use of the qaddish is com-

pleted by including an example from the other tradition. 

While there are several instances which show how merit 

fvr the deceased father is earned by the son who studies 

or prays~1 the story related most often in the midrashim 

is that of Rabbi Akiba. There are at least a dozen 
52 sources for this story, the earliest of which is post-

Talmudic. 

One of the more complete versions is found in Or 

Zaru'a by Isaac b. Moses of Vienna(llS0-1250). 53 The 

midrash tells how R. Akiba teaches a dead man's son the 

qaddish, in order to effect release for the deceased 

from his punishment. 

It happened once that R. Akiba saw a man •.. and 
he was carrying a load on his head as (big as) 
ten loads ... R. Akiba said to him: 'Why are you 
doing hard work such as this? If you are a 
slave and your master is making you do this, 
I will redeem you from him. If you are poor, 
I will make you rich ..• What are your actions 
(for)?' He said that he was dead. (He said,) 
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'Every day, they send me to cut wood and 
to burn myself in it. ' Said R. Akiba, 'My 
son, what did you do in the world for this 
to come upon you?' He said, 'I was among 
the wicked of the people ... ' R. Akiba asked, 
'Is there a remedy for you?' The man said .. , 
'If one has a son that will stand in the con
gregation (i.e., lead the prayer service) and 
say: Praised be God, who is praised (barekhu). 
And they will respond with: Praised be God, 
who is praised forever and ever. Or, let 
(the son) recite: Exalted (qaddish). And 
they will respond: May His great name be 
praised. Immediately, they would release 
(the father) from his divine punishment.' ... 

This man left a pregnant wife behind ... R. Akiba 
went to see if she gave birth to a son, so he 
might teach the child Torah and cause him to 
stand before the congregation ... (She did and 
eventually) R. Akiba went and taught him Torah, 
the shema' and its benedictions, the 'amidah, 
and Grace after the meal. He caused him to be 
brought before the congregation and the son 
said: Praised be God, who is praised. The con
gregation answered: Praised be God, who is 
praised forever and ever. (He said:) Exalted. 
(They said:) May His great name. At that same 
moment, the dead man was immediately freed from 
his divine punishment.54 

Once more, the recital of the qaddish, regardless of 

any inherent meaning to the words, carries with it 

tremendous power. However, this midrash conveys an 

additional concept. The qaddish and any other prayer 

has its value only when the child, reciting the prayers, 

is leading the congregation--when he is the sheliah 

tzibbor. If this principle is extended to all mourners, 

then one can see how the mourner, the prayer service, 

and the qaddish mesh into a unified system. Since not 
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every Jew is capable of leading a congregation in prayer, 

in addition to the fact there might be more than one 

mourner in a community, it can be assumed that ~he 

qaddish, recited by the mourners, became incorporated in

to the service. The mourners, alone, would then recite 

this prayer. 

The issues may be summarized in the following 

manner. 

We see on the one hand the utmost importance 
attributed to (it), and its recital attended 
with the most far-reaching results, according 
to the traditions of the mystics; and on the 
other hand, we have the idea ..• of the redeeming 
power for the parent of the orphan's recital 
of prayers to which there were congregational 
responses. These two streams of thought 
naturally met, resulting in the custom of the 
orphan saying qaddish. 55 

In connection with the mystical aura attached to 

qaddish, we must mention the belief that one could suffer 

in Gehinnom for a period lasting a maximum of twelve 

months. Since qaddish was regarded as a prayer of inter

cession for the deceased, one would only recite it for 

eleven months, so as not to cast dispersions on the 

deceased. 56 

All of the above discussion is attested to in a 

sixteenth century work by Abraham Horowitz, entitled Yesh 

Nohalin. In his introduction, Horowitz substantiates the 

process by which the liturgical use of qaddish yathom in 
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the synagogue developed. In the same instant, he argues 

against the prevalent custom of attributing tremendous 

mystical power to the qaddish. 

Behold, it appears from here that qaddish and 
barekhu, said by the living, are beneficial and 
grant atonement for the dead and his soul will 
be kept alive for their sakes. Since every in
dividual .•. is not able to recite all of the 
statutory prayers and qaddish and barekhu at 
every time; and since every man does not know 
the melody used in the congregation, the first 
sages decreed a precept, which suits everybody. 
Everyone (i.e., all mourners) should say, at 
least, the last qaddish. for it is an easy 
thing and all men know it, even a small youth. 
But, any individual that wishes ..• to lead the 
congregation in prayer ... even for a (small 
amount should be encouraged) for this brings 
merit fer his dead father, much more so than if 
he only says qaddish~ If there remain ob
ligations and mitzvoth of the father, which the 
son fulfills after his father's death, this will 
make atonement for the soul of his father, even 
if it's the son, himself (who performs the 
obligations). 

For the Jaddish is not a prayer that the son 
recites or the father before God, so that he 
will be brought up from She-ol below. Rather, 
it is the merit and mitzvah (that is being 
recognized) for the dead, when his son 
sanctifies the magnified Name in public and 
the congregation answers after him: 'Amen. 
May His great name, etc.' How much the more 
so will this (be recognized) when the son per
forms one of the mitzvoth of God, which was 
the will (i.e., desire) of his father.57 

By the sixteenth century, it is firmly established 

that the "last qaddish" of the service is designately 

specifically for mourners. This correspondes to qaddish 

yathom recited after the 'alenu. The rationale for re-
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ducing the requirements is simple. Not all are capable. 

While advocating the practice of saying qaddish, Horowitz 

cautions against mystical interpretations. The qaddish 

has no inherent power. Its usefulness lies in being a 

means by which the orphan may indicate his desire to 

assume the responsibilities and mitzvoth of his father. 

Horowitz's argument, while never successfully quieting 

the mystical tradition, does find expression in Jewish 

thought. A beautiful example is found in a letter 

wrjtten by Henrietta Szold to ~ayyim Peretz. In previous 

correspondence, Peretz had asked Szold if she would like 

him to say qaddish for her mother. Ms. Szold's reply, 

dated 1916 states: 

And yet I cannot ask you to say qaddish after 
my mother. The qaddish means to me that the 
survivor publicly and markedly manifest his 
wish and intention to assume the relationship 
to the Jewish community which his parent had, 
and that so the chain of tradition remains 
unbroken from generation to generation, each 
adding its own link. You can do that for the 
generations of your family, I must do that for 
the generations of my family.58 

Far from being suppressed, the superstitions surround-

ing the efficacious nature of qaddish remained with the 

people. Its ultimate expres sion, though, came with the 

advent of Reform Judaism. By providing an introduction 

and adding a paragraph, Reform Judaism saw to it that "the 

qaddish would express in its actual wording the meaning 
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which people had read into it all along. (It) made the 

qaddish into a prayer for the dead. 1159 It has been shown 

that over the course of time, the qaddish was increasingly 

understood to be a kind of prayer by the living on behalf 

of the dead. Aided by this folklore, the prayer was viewed 

as facilitating the soul's salvation. The early reformers 

took these thoughts and actually put them into the 
60 

qaddish. The first Reform liturgy to change the qaddish 

in this manner was the Hamburg Temple Prayerbook of 1819. 

Its formulation is as follows: 

All Israel have a share in the world to come, as 
it is said, 'And your people shall be all 61 righteous, they shall inherit the land forever.' 

Happy is he whose labor was in the Torah, and who 
has given pleasure to his Creator. He grew up 
with a good name, and departed the world with a 
good name. And it is about him that Solomon said 
in his wisdom, 'A good name is better than 
precious oil, and the day of death than the day 
of one's birth. •62 

Study much Torah, and they will give you much re
ward; and know that the giving of the reward to 
the righteous is in the world to come. 

Exalted and hallowed be His great name who will 
renew the world, resurrecting the dead. May He 
establish His kingdom in your lifetime and in 
your days, and in the lifetime of the whole 
household of Israel, speedily and at a near time. 
And say: Amen. 
(b) May His great name .. . 
(c) Blessed and praised .. . 
May there be to Israel, and to the righteous, and 
to all who have departed from this world by the 
will of God, abundant peace, and a good portion 
in the life of the world to come, and lovingkind
ness and mercy from the Master of heaven and 
earth. And say: Amen. 
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(e) May there be .. . 
(f) May He who ... 63 

Clearly, the qaddish is now a prayer for the dead. 

The three sources for the additions to the mourner's 

qaddish are qaddish le-ithhadatha, qaddish derabbanan, 

and the Sepharadi hashkabhah (to be discussed at the end 

of this chapter). 64 The prerequisites for the world to 

come are given: to be a member of the covenental 

community, to have a good name, to study Torah, to be 

righteous. Then, the qaddish includes a supplication for 

all who have died. May they be granted a portion of 

'olam habba. 

The Hamburg Temple made important changes in the 

qaddish yathom, transforming it, in a sense, into a 

qaddish le-ithhadatha. Still, it retained the other 

version of qaddish, thus preserving the doxological 

nature of the prayer. It was only in the United States 

where Reform dropped the use of qaddish as anything other 

than a prayer for and of the dead. American Reform 

adopted the Hamburg insert, "May th Pre be to Israel. . , " 
65 but did not include the other changes. For the most 

part, European Reform did not adopt versions of this altered 

qaddish. Concerning this issue, Jakob Petuchowski, in 

Prayerbook Reform in Europe, states, 

At a time when Reform Judaism was beginning to 
tone down the traditional dogma of the Resurrection, 
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few Reformers may have felt called upon to 
introduce specific references to that dogma 
into the traditional version of the mourner's 
qaddish which did not contain them. 66 

While this particular aspect of the Hamburg modifications 

was not accepted, the idea of introductory prayers or 

meditations did spread and "became the standard procedure 

in practically all non-Orthodox synagogues in the Old World 

as well as in the New. 1167 

It is interesting that the Reform movement, 

especially in the United States, did not excise the qaddish 

from the prayerbook, as they had with several other 
68 

ceremonies which had superstition attached to them. In-

stead, they felt it was important enough, in the minds of 

the people, to keep it and give it a prominent position 

in the service. 

Two unique Reform variations of the qaddish should 

be mentioned at this time. Within the diversity of Reform 

liturgy, the treatment of the qaddish by the West London 

Synagogue, in England, and by Joseph Krauskopf, of 

Philadelphia, stand out as examples of the Reform principle 

of freedom and choice. They also provide two interesting 

formulations of the qaddish. 

In 1841, D. W. Marks, the minister of the West London 

Synagogue, edited their new prayerbook, Forms of Prayer. 

In the introduction, he wrote, 

In order to render the prayers at once more 
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dignified and more generally intelligible, we 
have translated the Chaldaic expressions into 
the sacred Hebrew (the language of the law), a 
knowledge of which we trust it will be the 
pride, as it is the bounden duty, of every 
Israelite to attain. 69 

In light of this decision, a transformation takes 

place in the qaddish. Instead of being found in its 

traditional Aramaic formulation, a Hebrew qaddish is 

used. However, its wording is that of the Sepharadi ver-
70 

sion of the traditional qaddish yathom. 

Joseph Krasukopf, rabbi of Philadelphia's Kenesseth 

Tsrael, wrote The Service Manual, in 1892. While Marks 

made relatively minor changes in the traditional liturgy, 

Krauskopf was a radical Reformer. He dramatically 

changed the Jewish prayer service, notably eliminating 

most of the Hebrew. He wrote in his introduction, "The 

fixed Order of Worship has been departed from in this 

Manual, but merely in form. The spirit of the traditional 
71 service has been sacredly preserved." One of the few 

recognizable rubrics is Krauskopf's qaddish. It is this 

forumulation which, perhaps, is the ult~mate in merging 

the tradition of the qaddish as a doxology and as a prayer 

for the dead. Qaddish of The Service Manual is as 

follows: 

Exalted and hallowed be His great name. 

Man is of few days and is full of anguish. As 
a flower, he comes forth, but will be cut down. 
He flees like a shadow and does not stand. 
Every living thing comes from dust, and unto 
dust, all return. There the wicked cease their 
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anguish and there the weary of strength will 
rest. Together, the fettered are tranquil 
and they do not hear the voice of the oppressed. 
The small and the great are there. The dust 
will return to the earth when the life and the 
soul return to God, who gave it. In the way of 
righteousness is life and (in) the pathway 
there is no death. 
May there be to Israel and to all who have de
parted from this world, abundant peace, and a 
good portion in the life of the world to come, 
and lovingkindness and mercy from the Master of 
heaven and earth. And say: Amen. 

May He who makes peace in His high places make 
peace for us. And say: Amen. 

Only the first four words and the last sentence of the 

traditional qaddish yathom are preserved. The Hamburg 

inse~t, which was adopted by American Reform, is also 

present. The rest of the prayer is a compilation of 

ideas gleaned from the Psalms, and unique in composition 

to Krauskopf. Death is directly addressed. With death 

comes peace and tranquility, not pain or anguish. Thus, 

for Krauskopf, the qaddish, which began as a doxology 

of praise to God, becomes a Reform creed on death. 

Before concluding this chapter, there is one other 

consideration to the issue of prayers for the dead. As 

has been discussed, folk piety invested the qaddish with 

the various popular and superstitious beliefs that arose. 

The qaddish, itself, did not change. Its interpretation 

did. 

The Sepharadi ritual deals with this problem in an 

entirely different manner. Just as the Ashkenazim did 
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not feel the need to change the wording of the qaddish, 

so too, the Sepharadim retained the qaddish in its 

traditional formulations. But, there remained a nee~ to 

address the issue of the dead and their well-being in the 

hereafter liturgically. This need could be answered in 

the Sepharadi prayer known as hashkabhah. A prayer 

recited for the repose of the deceased, it is recited on 

three occasions: as part of the burial service, at a house 

of mourning, and when one who is commemorating the 

anniversary of a person's death is called to the Torah. 73 

The prayer is different in the cases of men, women, 

and inf3nts. The introductory Biblical verses before 

the hashkabhah also vary according to the person's stand-

ing in the community. Below is the version recited for 

ordinary men. The hashkabhoth for women and infants may 

be found, untranslated, in Appendix B, #48 and #49. 

A good name is better than precious oil; and the 
day of death is better than the day of one's 
birth. The conclusion is, after all has been 
heard: One should fear God and keep His mitzvoth, 
for this is the whole of man. May the pious 
rejoice in glory; let them sing upon their 
couches. 

May the perfect repose in the heavenly abode, 
under the wings of the shekhinah, in the high 
place of the holy and the pure, that shine and 
brighten as the brightness of the firmament, 
(with) restrengthening, atonement for trespasses, 
removal of transgressions, advancement of sal
vation, compassion and mercy from God, and also 
a good portion in the world to come, be the 
portion, the protection, and the resting place 
of the soul of the good name (name of deceased)--
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may the spirit of the Lord cause him to dwell 
in the Garden of Eden--who has departed from 
this world according to the will of God, the 
Lord of heaven and earth. May the supreme 
King of kings, in his mercy, have mercy, pity, 
and compassion on him. May the supreme King 
of kings, in His mercy, hide him in the shadow 
of His wings and in the secrecy of His tent; 
to behold the loveliness of the Lord and to 
meet in His temple. At the end of days, may 
He raise him up and cause him to drink from the 
stream of his pleasure. May He bind his soul 
up in the bond of life, and may He cause his 
rest to be glorious. The Lord is his in
heritance and may He cause peace to accompany 
him. May peace be on his resting place, as 
it is written, 'He shall come in peace; they 
shall rest in their beds; each one walking in 
uprightness.•74 May he, and all who sleep of 
His people Israel, be included in mercy and 
forgiveness. And may this be His will. And 
let us say: Amen.75 

The hashkabhah asks that the deceased be granted a 

perfect rest in heaven, protected and favored by God. 

This supplication is a verbalization, in liturgical form, 

of the same hopes and fears that would precipitate the 

repitition of the midrash of R. Akiba, who teaches the son 

to say qaddish for his father. As those who remain on 

earth, we want to do all that is possible to ensure a 

perfect life in 'olam habba for our deceas ~d. For the 

Sepharadim, this basic human desire, founded on our own 

fears of death, is actualized in the hashkabhah. The 

Ashkenazim, on the other hand, never developed a 

separate liturgy; but rather, sublimated those hopes in 

and through the existing qaddish. It should be noted, 

that many Reform prayerbooks did borrow the hashkabhah 
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from the Sepharadi ritual. It was modified and used as 

part of the Memorial Service. 76 
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CHAPTER IV: BIRKATH ABHELIM 



Our good friend, Time 
Sucked each figure empty like a honeybee 
Which has lived long enough 
And drunk enough honey 
So that now it can dry out in the 
sun somewhere.I 

-Anonymous 

When a mourner returns to his home following the 

burial of his dead, he is confronted with an overwhelming 

sense of loss and emptiness. No longer is the departed 

a presence in the mourner's life; a life which is centered 

on and symbolized by the home. This realization comes at 

a time when the individual begins to be less occupied with 

thjngs to do. Funeral and family arrangements end with 

burial. Having less items with which to be concerned, 

the mourner further withdraws into his own pain and 

identification with the deceased. 2 

In its infinite wisdom, Jewish tradition seizes this 

precise moment to pull the mourner out of his isolation 

and estrangement. Upon returning from the cemetery, the 

mourner is to participate in a se'uddath habhra-ah, a 

meal of condolence. On the first day of mourning, the 

individual is not permitted to eat of his own food at his 

first meal. It is an obligation resting on the neighbors 

to send the mourner food for the first meal, the meal of 

condolence. 3 The se'uddath habhra-ah serves two basic 

functions. By forcing the individual to eat, at a time 
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when food and personal well-being seem insignificant, the 

mourner is reminded that life continues, that his life must 

go on despite emotions building inside of him to the con

trary. Secondly, the mourner is reassured that he has a 
4 community to which he can turn for support. By making 

this first meal a community responsibility, the se'uddath 

habhra-ah serves 

the function not only of relieving the anxiety 
or misery of individuals, but also of affirming 
the strength and viability of the community. (The 
meal of condolence is one of Jewish)society's 
ways of reconstituting its integrity after the 
loss of one of its parts.5 

Resocialization and reformulation of identity for both the 

individual and the community are the pervasive themes of 

this important time following burial. 

An integral part of the se'uddath habhra-ah, and of 

every Jewish meal, is birkath hamazon, Grace after the 

meal. Recited at the end of the meal by those who have 

partaken of it, birkath hamazon consists of a series of 

four separate and embellished benedictions. It has been 

o· served that Grace after the meal, altl':.ough a "private" 

prayer, shares many common features with fixed, communal 

liturgy. 6 "The occasion of reciting Grace ..• was turned 

into a full-fledged prayer service in miniature, con

cerned, like all other communal prayers, with the needs 

of the community and Israel as a whole." 7 
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These remarks are no less applicable to the Grace, 

which is recited at the conclusion of that very important 

meal of condolence. Birkath hamazon la-abhelim, Grace 

after the meal for mourners, becomes the vehicle by which 

the community is able to verbalize the predominate themes 

surrounding the se'uddath habhra-ah. 

Birkath hamazon la-abhelim is identical with the 

normal birkath hamazon except for three substitutions: 

there is an adapted introductory statement, a different 

conclusion to the third benediction, and a different 

fourth benediction. The formulation of this special Grace 

is as follows: 

Leader: 

Group: 

Leader: 

Group: 

Leader: 

Gentlemen, let us say the blessing. 

May the Name of the Lord be blessed 
from now unto eternity. 

Let us bless Him who comforts the 
mourners, of whose food we have eaten. 

Blessed be He who comforts the mourners, 
of whose food we have eaten and through 
whose goodness we live. 

Blessed be He who comforts the mourners, 
of whose food we have eaten and through 
whose goodness we live.e 

(The difference in this introductory statement is the in-

sertion of the phrase, "who comforts the mourners." In 

light of the themes of the meal, the addition of these 

words may serve to reassure the mourner and the community 

of God's immanence and involvement with those gathered at 

the house of mourning. 
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The first three benedictions are the same as in the 

normal birkath hamazon. They may be found in any 

standard siddur. 9 Although they will not be reproduced 

here, their contents should be noted. 

The first benediction is devoted to thanksgiving 
for food, and is of a universal character. The 
second adds thanks for the good land which God 
has given Israel; but ... it also mentions the 
covenant of circumcision, the Exodus, and the 
giving of the Torah to Israel--all national 
concerns not directly connected with thanks
giving for food .•• The third benediction ... is 
a .•. plea that God sustain and feed us.10 

The third benediction, which normally concludes with "And 

rebuild Jerusalem," is altered. Instead of this hatimah, 

a p!ea for the comforting of the mourners is inserted. 

This theme is extended to the new hatimah. The fourth 

benediction, which normally acknowledges God's kindness 

towards us, is replaced with a three-pronged benediction: 

(a) All of God's ways are just; (b) May God reconstitute 

this community following the death; and (c) May God pro-

vide us with all our needs.) 

Comfort 0 Lord our God, the mourners of Jerusalem 
and the mourners that are mourning in this be
reavement. Give them comfort from their mourning 
and gladness instead of their sorrow, as it is 
said: 'As one whom his mother comforts, so will I 
comfort you, and you shall be comforted in 
Jerusalem. 1 11 Blessed are You, 0 Lord, who com
forts Zion in the rebuilding of Jerusalem. 

Blessed are You, 0 Lord our God, King of the 
Universe, the God, our Father, our King, our 
Creator, our Redeemer, our Holy One, the Holy One 
of Jacob, the living King, the Good and Beneficent, 
the God of truth, the Judge of truth, who rules in 
righteousness; and in justice, He takes men's 
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souls. And He rules His world, doing in it 
according to His will, for all His ways are 
justice. And we, His people and His servants, 
are obligated to give thanks to Him and to 
bless Him in all things. May He who repairs 
the breaches in Israel remove this wound from 
amongst us, unto life and peace. May He re
ward us forever with grace and lovingkindness 
and mercy and all good (things); and may He 
cause us not to be lacking in anything that 
is good.12 

(The Grace concludes with a variety of supplications, 
13 

followed by a series of Psalm verses. ) 

There is a definite similarity between this fourth 

benediction and the prayer, tzidduq hadin, recited at the 

cemetery. Both acknowledge the ultimate justice and 

righteousness of God's ways--a theme which is pervasive 

throughout the Jewish liturgy of death and dying. 

These two benedictions form the essential changes 

which take place in birkath hamazon. Circumstances 

dictate special benedictions, mourners' benedictions, to 

be pronounced. 

While these special substitutions are well-known and 

their formulations are readily available, it is a much 
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The history of the mourners' benedictions is shrouded in 

obscurity. There appear to be a number of different 

benedictions carrying an identical name, birkath abhelim. 

Today, birkath abhelim is identified with the substitutions 

made in birkath hamazon, in a house of mourning. As we 



will see, however, a number of transformations took place 

in birkath abhelim before it became what we now know it to 

be. 

The earliest references to birkath abhelim appear in 

the Mishnah. M. Megillah 4:3 states that the Mourners' 

Benediction cannot be recited with less than a minyan 

present. M. Mo'ed Qatan 3:7 decrees that "they may not 

recite birkath abhelim during the Feast." Unfortunately, 

neither of these staements sheds light on the exact nature 

of the benediction. We are provided with peripheral in

formation instead. Birkath abhelim falls into that 

category of prayers that require a minyan to be present in 

order to be recited. Secondly, birkath abhelim is one of 

the various public mourning rituals, which are prohibited 

on a festival. Other than these two observations, no in

formation is offered about the benediction. 

Two passages from the Talmud prove to be much more 

helpful. B. Megillah 23b, in seeking clarification of 

the term birkath abhelim used in the Mishnah, states: 

''What is the Mourners' Benediction? (It is) the 

Benediction of the Open Space.'' Since the m. Megillah 

passage uses both the term birkath abhelim and tanhum~ 

abhelim, perhaps the Talmud is attempting to distinguish 

between the liturgical entities. The answer provided is 

a clarification of terminology. Birkath abhelim is 

another name for birkath rehabhah. Whereas this infor-

108 



mation is not particularly helpful, another Talmud sugya 

does offer a definition of birkath rehabhah, a~d therefore, 

of birkath abhelim. 

In the context of a discussion, in b. Ketubboth 8a-b, 

attempting to determine who is or is not counted as part 

of a minyan for the purposes of reciting certain special 

benedictions, the two benedictions are again identified 

as one and the same. Then, in answering the question as 

to whether or not birkath rehabhah is recited for the entire 

seven days of mourning, an incident is reported that gives 

a liturgical definition of the benediction. 

Is there a Benediction of the Open Space (birkath 
re?abhah)for all seven days? You will find 1t 
(recited . in the presence of) new faces, as that 
(instance) of R. ~iyya, the son of Abba, who was 
the Bible teacher of the son of Resh Laqish, and 
some say (he was) the Mishnah teacher of the son 
of Resh Laqish. His child died. The first day, 
(Resh Laqish) did not go to (the child's father). 
On the next day, he led Judah the son of Nahmani, 
his translator. He said to him: Rise. Say a 
word concerning the child. He began his discourse 
and said: 'And the Lord saw and spurned, because 
of the provoking of His sons and His daughters.•14 
In a generation in which the fath~rs spurn the Holy 
One, blessed be He, He is angry with their sons 
and with their daughters and they die when they 
are children. 

And some say (the child who died) was a young man. 
And that thus he said to him (i.e., to the child's 
father, R. Hiyya): 'Therefore the Lord shall have 
no joy in their young men, neither shall He have 
compassion on their fatherless and widows. For 
every one is ungodly and an evil-doer, and every 
mouth speaks wantonness. For all this, His anger 
is not turned away, but His hand is stretched out 
still. 1 15 What (is the meaning of): 'but His 
hand is stretched out still?' Said R. Hanan, the 
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son of Rav: All know why a bride is brought to 
the hulpah, but whoever talks obscenely and brings 
fortfi rom his mouth an obscenity, even if a de
cree of His judgement of seventy years of good
ness were sealed for him, it is overturned for 
him (and turned) into evil. 

He came to comfort him (in his) pain, (but) he 
caused him grief. (To explain this,) he thus 
said to him: You are important enough to be 
seized for the generation's (troubles). 

He said to him: Rise. Say a word concerning the 
praise of the Holy One, blessed be He. He (i.e., 
Judah the son of Na~mani) began and said: The 
God, great in the abundance of His greatness, 
mighty and strong in the abundance of His terrible 
deeds, who revives the dead with His word, who 
does great acts which are unsearchablel6 and 
terrible deeds without number. Blessed are You, 
0 Lord, who revives the dead. 

He said to Him: Rise. Say a work concerning the 
mourners. He began and said: Our brothers, who 
are wearied and depressed by this mourning, set 
your heartl7 to examine this. This is it (that) 
stands forever. It is a path from the six days 
of creation. Many have drunk; many will drink. 
As the drinking of the first ones, thus will be 
the drinking of the last ones. Our brothers, 
may the Master of consolation comfort you. 
Blessed be He, who comforts the mourners. Said 
Abbaye: Let him say, 'Many have drunk.' He 
should not have said, 'Many will drink.' Let 
him say, 'The drinking of the first ones.' He 
should not have said, 'The drinking of the last 
ones.' For said R. Yosi: A man sho~ld never 
open his mouth to Satan. Said R. Joseph: What 
Scriptural verse (explains this)? 'We should 
have been as Sodom; we should have been like 
unto Gemorrah. 1 18 What did He reply to him? 
'Hear the word of the Lord, you rulers of Sodom, 
etc.•19 

He said to him: Rise. Say a word concerning 
those who comfort the mourners. He began and 
said: Our brothers, doers of acts of lovingkind
ness, sons of those who performs acts of loving
kindness, who maintain the covenant of Abraham, 
our father, as it is said (in the Scriptural 
verse), 'For I have known him, to the end that 
he may command his children (and his household 
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after him; that they may keep the way of the 
Lord, to do righteousness and justice; to the 
end that the Lord may bring upon Abraham that 
which He has spoken to of Him.)20 Our brothers, 
may the Master of recomp~nse pay you your de
served rewards. Blessed are You, who pays the 
recompense. 

He said to him: Rise. Say a word concerning 
all of Israel. He began and said: Master of 
of World, redeem and save, deliver (and) help 
Your people, Israel, from the pestilence, from 
the sword, from the plunder, from the blight, 
from the mildew, and from all kinds of suffering 
that break forth and come into the world. Before 
we call, may You answer. Blessed are You, who 
halts the plague.21 

Ac ~ording to this passage, birkath rehabhah consists 

of four, or perhaps five, benedictions. The first "bene-

diction," concerning the child, is not a true berakhah. 

Not only does it not fit the structure of the other four, 

but its content seems to be of a very specific nature. 

It would seem that this section was a special addition and 

not part of the birkath rehabhah, per se. 

The respective themes of the four subsequent bene-

dictions are: (a) God, who revives the dead; (b) mourners, 

who must realize that all do die; (c) comforters of the 

mourners, who are performing an important mitzvah; and 

(d) Israel, whom God will save from all evil in the world. 

Furthermore, we know from this passage that birkath rehabhah 

is recited during the entire seven-day period of shiv'ab, 

as long as there are new visitors in the mourner's home 

each day. 
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At this point, two issues must be addressed. First, 

there is a general liturgical question: Do the liturgical 

formulae, spoken by Judah the son of Na~mani, represent 

known berakhoth or spontaneous liturgy? There is nothing 

inherent in the text to support one position or the 

other. Judah, the son is Na~mani, is called a meturgeman. 

Marcus Jastrow defines it as an "interpreter ... especially 

a translator of the Biblical portion read at services. 1122 

Another, and more relevant meaning of meturgeman for this 

passage, is the interpreter, who clarifies a given rabbi's 

lecture to the students. This meager information does not 

say whether or not the material for the benediction was 

Judah's spontaneous creation or not. However, there is 

one source which does understand birkath rchabhah as a 

fixed liturgy. Samuel Daiches, in his notes to b. Ketubboth 

8b in the Soncino translation to the Babylonian Talmud, 

claims that 

"Judah, the son of Naijmani, did not give his own 
sayings. The homily which he delivered was not 
his own. The benedictions which he recited had 
long been fixed ... (A) meturgeman was not expected 
to say original things. He knew by heart the 
homilies of others and the fixed benedictions ..... 23 
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No support is of f ered for his understanding of the meturgeman's 

role. Secondly, S. Daiches' support for the claim that 

birkath rehabhah was already fixed at that time comes from 

post - Talmudic sources. Because of their late dates, they 



are unacceptable. Without any substantial data, one can 

only make conjectures based on textual observations. It 

would appear that the four themes of the birkath rehabhah 

were already known. One could surmize that Judah was 

told, "Here are the four hatimoth; you fill in the rest." 

The rest of the benedictions were improvised on the spot. 

Stock phrases and ideas were employed, but with the ex-

ception of the hatimoth, it seems the final product was 

Judah's alone. 

Second, what may be concluded about the date of this 

birkath rehabhah? R. ~iyya, the son of Abba, was a 

second generation Palestinian Amora, living sometime around 

279-320 C.E. 24 Resh Laqish, on the other hand, was a first 

generation Palestinian Amora, who lived in the approximate 

period of 219-279 C.E. 25 Therefore, it would seem that the 

incident mentioned in b. Ketubboth Sb had to occur sometime 

in the second half of the third century. 

Massakheth Semahoth, one of the minor tractates of the 

Talmud, provides two references which relate to the subject. 

Semahoth 14:14 states: "One drinks ten cups (of wine) in 

the mourner's house, two before the meal, and five during 
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the meal, one for birkath abhelim and one for tanhume abhelim, 

and one for acts of lovingkindness."
26 

This passage is very 

similar to the b. Ketubboth Sb passage which follows 

immediately after the section quoted above. That selection 

lists the ten cups as: three before the meal; three during 



the meal; and four after the meal, corresponding to each 

of the four benedictions in the hormal Grace after the 

meal. 27 

The purposes of the various cups of wine will be 

discussed later. For the moment, however, it is important 

to note an apparent connection between birkath abhelim 

and the four benedictions of birkath hamazon. The two 

are juxtaposed in these two sources. As will be seen, 

this incident marks the beginning of a trend which merges 

the two concepts: birkath abhelim (=to birkath rehabhah) 

is eventually transformed into birkath hamazon la-abhelim. 

Massekhe t h Semahoth hints at the phenomenon, already in 

post-Talmudic times, of the confusion over the lost 

identity of the Mourner's Benediction. 

The second text from Semahoth further confuses the 

issue by making a statement in regards to birkath hamazon. 

Semahoth 14:15 reads: 

Whoever recites (Grace after the meal) in the 
mourner's house does not recite the fourth 
blessing--these are the words of R. Yos; haGelili. 
And R. 'Aqiba says, (He recites:) 'the Good and the 
Beneficient.' And the Sages say, (He recites:) 
'Blessed is the Judge of truth (who rules over 
all His works, judges all generations with 
righteousness; we are all His people and His 
servants and in all this we are obligated to 
thank Him and bless Him.•28,29 

The halakhah is according to the Sages. The benediction to 

be substituted for the fourth paragraph of birkath hamazon 

is essentially the nusah that is found today for the fourth 
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benediction of birkath hamazon la-abhelim. 

From Semahoth, we may conclude that (a) the identity 

of birkath abhelim is again unclear and (b) the basis 

for the fourth benediction (i.e., the theme that all of 

God's ways are just) has already been established by this 

period. 

The next time birkath abhelim is mentioned, in an 

extant source, and a formula given does not occur until 

the ninth century. In Amram b. Sheshna's prayer-code, 

there is a section entitled, "Individual Prayers and 

Blessings." In it, R. Amram offers the nusah for birkath 

abhelim. 

Blessed are You, 0 Lord our God, King of the 
Universe, the Judge of mercy, the faithful 
Ruler, who governs us (with) His laws of 
truth, as it is written: 'The Rock, His work 
is perfect, for all His ways are justice; a 
God of faithfulness and without iniquity, 
just and right is He. ,30 Blessed are You who 
comforts the mourners.31 
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This benediction has almost no similarity to the birkath abhelim 

presented in b. Ketubboth Sb. Its conclusi1.m, "who com

forts the mourners," is the same hatimah as the one for 

Judah's second benediction. Taking this information in 

conjunction with what has been said concerning Semahoth, 

it appears that the original birkath rehabhah (=birkath 

abhelim), known in the third century, was lost. When 

this "new" birkath abhelim of R. Amram was to be recited 



or its exact purpose are unknown. Perhaps it was to be 

recited upon returning from the cemetery, thus replacing 

the birkath rehabhah known in the Talmud. It was not to 

be recited after the meal of condolence, however, for R. 

Amram gives the special formula for birkath hamazon for 

mourners: 

Let us bless Him, who comforts the mourners, 
of whose food we have eaten. Blessed are You, 
0 Lord our God, King of the Universe, who feeds 
the entire world in His lovingkindness and does 
good for all. For His mercy and His lovingkind
ness have dominion over all and over Israel, 
first and last, as it is written: 'You open Your 32 hand, and satisfy every living thing with favor.' 
And He prepared food for all His creatures. Blessed 
are You, 0 Lord, who feeds all. 

For our land, let us give thanks to You, 0 Lord 
our God, because You have given our fathers, as 
an inheritance, a pleasant land, goodly and broad; 
a covenant and Torah; life and food; and because 
You have brought us forth from the land of Egypt. 
And for all this, 0 Lord our God, we thank You and 
bless Your name continually, 0 God of our sal
vation. Blessed are You, 0 Lord, for the land 
and for the food. 

Comfort, 0 Lord our God, the mourners of Zion and 
the mourners of Jerusalem and the mourners who are 
mourning in this bereavement. Give them comfort 
from their mourning and gladness instead of their 
sorrow, as it is said: 'As one whom his mother com
forts, so will I comfort you, and you shall be 
comforted in Jerusalem.•33 Blessed are You, 0 Lord, 
who comforts the mourners and rebuilds Jerusalem. 
Amen. 

Blessed are You, 0 Lord our God, King of the 
Universe, our Father, our King, our Mighty One, 
our Holy One, the Holy One of Jacob, the King, 
the Good and the Beneficient, who every day 
deals in goodness with us. The God of truth, 
the Judge of truth, who rules in righteousness 
and governs his works. And we, His people and 
His servants, are obligated to give thanks to 
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Him and to bless Him. He who repairs the 
breaches of Israel remove this wound from 
this house, and from amongst us, and from 
amongst all His people, Israel, unto life 
and peace. May He reward us forever with 
grace and lovingkindness and mercy and all 
good (things). 

May the All-Merciful One be praised, etc ... 
34 

Amram's birkath hamazon la-abhelim is a completely separate 

entity from birkath hamazon. Although the two prayers 

share the same themes and many of the same phrases for 

the first two paragraphs, Amram presents both prayers. 35 

Birkath hamazon la-abhelim, and only this nusah, was to be 

recited at a house of mourning. 

The first two paragraphs are revisions of the 

corresponding passages in the normal Grace. The last 

two paragraphs are very similar to the substitutions made 

today in the Grace recited at a house of mourning. Thus, 

the last two paragraphs of this benediction of R. Amram 

become the norm throughout the centuries for what is later 

called both birkath hamazon la-abhelim and birkath abhelim. 

Saadia's prayerbook, following in close temporal and 

spacial proximity to Amram's, reinforces part of Amram's 

codification for Grace after the meal for mourners. Unlike 

Amram, R. Saadia incorporates the special benedictions into 

the normal birkath hamazon, the . same system employed today. 

His nusah for the fourth benediction is slightly different 

from Amram1 s : 
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Blessed are You, 0 Lord our God, King of the 
Universe, the God of truth, the Judge of 
truth, who rules His world, doing in it 
according to His will. He rules in righteous
ness; and in justice, He takes men's souls. 
Everything is His. And we, His people and 
His servants, are obligated to give thanks 
to Him and to bless Him. May it be Your 
w~ll, 0 Lord our God, that You will destroy 
this evil from amongst us and from amongst 
the House of Israel and from the mourners that 
are in our midst. May He who repairs the 
breaches in Israel remove this wound, unto 
life. And let us say, Amen. May He who makes 
peace in His high places make peace for 
Israel.36 

For the first time, the phrase, "He takes men's souls," 

appears. This phrase is taken from Saadia and used in 

later versions of this benediction. His sentences "May 

it be Your will. .. " and "May He who makes ... " are unique 

to Saadia. They do not appear in subsequent nusha-oth 

(except in the Sepharadi rite]. 

Following this benediction, Saadia comments on another 

possible addition to be recited by those in a House of 

mourning: "And there are those that recite the Mourner's 

Benediction (birkath abhel) and they add it in the third 

benediction. 1137 The Mourner's Benediction is: 

Comfort, 0 Lord our God, the mourners of Your 
people, the House of Israel. Give them com
fort from their mourning and gladness instead 
of their sorrow; and speak to their heart good 
things and words of consolation, as it is 
written: 'As one whom his mother comforts, 
so will I comfort you, and you shall be com
forted in Jerusalem. 1 38,39 
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Except for the words "and speak to ... consolation," this 

passage is a condensed version of the third paragraph 

of Amram's birkath hamazon la-abhelim. According to 

Saadia, it is merely an addition, not a substitution. 

It is interesting to note Saadia's title for this prayer: 

birkath abhel. Is this the same birkath abhelim mentioned 

by Amram? They share no similarities in content, but they 

do in theme. Is it, perhaps, an attempt by Saadia to give 

definition to a term, which he does not know how to define? 

Perhaps. In the end, though, there is no way of knowing 

why Saadia chose the phrase, birkath abhel, or if it is 

intended to relate back to birkath abhelim mentioned in 

either the Talmud, Semahoth, or Amram's prayer code. 

The confusion between the two terms, birkath abhelim 

and birkath hamazon la-abhelim, momentarily clarified by 

R. Amram, returned with R. Saadia. The picture becomes 

more clouded with Simon Kayyara's Halakhoth Gedoloth. 

Due to his close historical proximity to Amram and Saadia, 

one would expect his comments on birkath abhelim to be 

similar to theirs. One finds that Kayyara followed Amram 

for the nusah, and Saadia for its place in the liturgy. 

In the section, "The Laws of the Mourner," he writes: 

How does one recite the Mourners' Benediction? 
If there are three, one says: Let us bless Him 
who comforts the mourners. And if there are 
ten and up to one hundred, the one reciting the 
blessing says: Let us bless our God, who comforts 
the mourners ... The one reciting then says (the 
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first paragraph), hazan: (the second para
graph), nodeh lekha; down through: Blessed 
are You, 0 Lord our God, for the land and for 
the food. And then one says (in place of the 
third paragraph) ... 40 .•. And may You rebuild 
Your holy city speedily in our days, as it is 
written: 'The Lord does build up Jerusalem, 
(He gathers together the dispersed of Israel; 
who heals the broken in heart and binds up 
their wounds.) 1 41 'There will I make a horn 
to shoot up unto David; there have I ordered 
a lamp for Mine annointed.'42 And lead us up 
into its midst and comfort us in it. Blessed 
are You, 0 Lord, who comforts the mourners and 
rebuilds Jerusalem. Amen. Restore the Temple 
cult in Jerusalem, speedily in our days. 

(The fourth paragraph is:) Blessed are You, 0 
Lord our God, King of the Universe, the God of 
faithfulness, the Judge of truth, who rules in 
righteousness and governs His work; and in 
justice, He takes men's souls, and we, His 
servants and His people, are obligated to give 
thanks to Him in all things. He who repairs 
the breaches in Israel remove this wound (from 
amongst us) unto life, for goodness and for 
comfort and may He establish for us that which 
is written in Scripture: 'He will swallow up 
death forever; and the Lord God will wipe away 
tears from all faces. And the reproach of His 
people He will take away from all the earth, 
for the Lord has spoken. 1 43 The living King, 
the Good and the Beneficient, who every day 
deals in goodness and He will reward us for
ever with grace and lovingkindness and mercy 
and comfort .... 44 

No longer is birkath abhelim understoou to be a 

separate structure. It is part and parcel of birkath 

hamazon. The Mourners' Benediction consists of sub-

stitutions made in the third and fourth paragraphs. Thus, 

by the beginning of the tenth century, the structural for

mulation of this prayer has already been established. The 
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nusah was relatively fixed by this time, also. With a 

few minor revisions, which will be codified in the 

fifteenth century, Halakhoth Gedoloth's version of 

birkath abhelim still stands today. All four themes are 

present at this time: God comforting the mourners, God's 

ways are just, God healing the community, and God pro

viding for man's needs. 45 

By this period, birkath rehabhah (=birkath abhelim) 

had been all but forgotten. In the eleventh century, 

Rashi comments: "And we do not have a birkath rehabhah 

now." 46 Na~manides, in the thirteenth century, helps 

to ~ lear up one of the unanswered questions surrounding 

this prayer. In Torath Ha-adam, he writes: "And in the 

responsa literature, we found that we had a custom before 

the time of the Geonim in our places, that when people 

returned with the mourner from the grave, they would re-

cite the benediction over the cup (of wine)."47 Nahmanides 

follows this comment with the benediction which was re

cited. It is the same benediction which R. Amram lists 
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under the title, birkath abhelim. For Nahmanides, it is 

identified as birkath rehabhah. Birkath abhelim, different 

from that in Talmudic times, but still in use during Amram's, 

was a benediction recited over a cup of wine upon return-

ing from the grave. 

Perhaps this is the missing information needed to 

draw some conclusions concerning the merging of birkath 



abhelim with birkath hamazon. Several facts are clear. 

(1) se'uddath habhra-ah took place following a funeral. 

This custom goes back to Talmudic times. (2) Upon re

turning from the funeral, a benediction was to be re

cited over a cup of wine. (3) After any meal, Grace 

was to be recited. It may be hypothesized that the cup 

of wine, over which birkath abhelim was recited, became 

part of the se'uddath habhra-ah, due to their temporal 

proximity. Once this occurred, birkath abhelim was in

corporated into birkath hamazon (~la Saadia), 

specifically as an addition to the third blessing. The 

text used was not that known to Amram and Nahmanides as 

birkath abhelim, but the third blessing of Amram's birkath 

hamazon la-abhelim. The other tradition, substituting a 

different benediction for the fourth berakhah, was also 

retained. 

From Saadia's time on, all of the parts of what is 

today's birkath abhelim were known. They were first put 

together, in rudimentary form, by Kayyara in Halakhoth 

Gedoloth. Their final codification took place in the 

sixteenth century with the Shulhan 'Arukh. 48 It is this 

nusah which exists today. 

Before concluding, mention should be made of one 

other nusah for birkath abhelim. This is the Sepharadi 

version of birkath hamazon in a house of mourning. In 

essence, it is identical with the Askenazi version, which 
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we have been taking as the normative modern nusah. Two 

differences do exist, though. The Sepharadi version in

cludes the sentence "May He who makes peace in his high 

places make peace for us and for all Israel." This was 

introduced originally by Saadia. The second addition 

is a reference to the re-establishment of the Temple 

cult. Its wording corresponds to the original statement 

in Halakhoth Gedoloth. 49 Other than these nuances, the 

Ashkenazi and Sepharadi rites developed into parallel 

traditions concerning this liturgy. 
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B. Megillah 23b asked the question: Mai birkath abhelim? 

What is the Mourners' Benediction? This is a question with 

at least three answers. As has been shown, a major develop

mental change took place in the formulation of birkath 

abhelim between the third and sixteenth centuries. The 

Mourners' Benediction of the Talmud was a non-fixed 

liturgy, comprised of four (or five) benedictions. This 

exact form of birkath abhelim does not appear again. What 

develops in its place is a mourner's version of birkath 

hamazon. Taken as a whole, this prayer incorporates three 

of the four themes found in the Talmud passage: praise for 

God; comfort for the mourners; and Israel, whose needs will 

be provided for. The idea of praise for those who comfort 

the mourner is excluded from the liturgy. 

When looking at the situations and requirements 

surrounding both the Talmudic birkath abhelim and the modern 



birkath abhelim (i.e., the special birkath hamazon), 

the similarities are obvious. However, as much a 

temptation as there is to draw exact correlations be

tween the two, it would seem to be an impossible 

task. Too many radical changes, whose exact natures 

are still not fully understood, have occurred to mask 

any possible parallelism. 
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CHAPTER V: HAZKARATH NESHAMOTH 



Ah, home, home, 
Why did they tear me away? 
Here the weak die easy as a feather 1 
And when they die, they die forever. 

-Anonymous 

When a person dies, all that remain for the living 

are memories. Those memories may slowly fade away with 

the passage of time. Yet, they may also be strengthened 

and enhanced when contemplated periodically. Memories 

are important. They provide the link between ourselves 

and those who have gone before us. We are the heritage 

left by those who have died. To remember them gives 

us--and them--a purpose, a history. 

Judaism has provided a liturgical vehicle by which 

we can remember. Five times a year, 2 the Jew liturgically 

remembers a deceased parent. The Yahrzeit, the anniversary 

of the individual's death, is the first occasion. On that 

day, a memorial candle is lit and the Jew attends the 

daily services, reciting qaddish yathom. On the Sabbath 

before the anniversary, it is also cust0rnary to recite 

el male rahamim in synagogue. 3 In addition to this private, 
. 

personal observance, four opportunities a year are provided 

for public remembrance. This is the occasion of the 

yizkor, or memorial service. 

More properly called hazkarath neshamoth (remembrance 

of souls), the service is held on the three Festivals 
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(Pesah, Shabhu'oth, Shemini 'Atzereth) and Yorn Kippur. 

It is recited after the reading of the Torah and Haphtarah, 

on the last day of each holiday. This applies only to 

the Polish, ashkenaz, ritual. 4 In general, hazkarath 

neshamoth expresses the hope that the deceased will enjoy 

eternal life in God's presence. Specifically, the service 

consists of three prayers: yizkor, el male rahamim, and 

abh harahamim. Although one may find a number of other 

prayers included in the memorial service, they all 

represent late editions, made under the influence of 

Reform changes in the yizkor liturgy. 5 

While 5igns of mourning are not normally allowed on 

the Sabbath or Festivals in public,
6 

hazkarath neshamoth 

proves to be an exception to the rule. The reasoning 

offered is circuitous. Even though mourning is prohibited, 

those who memorialize the dead are permitted to do so on 

the Festivals and Sabbath because they will really 

derive pleasure from it. Shedding of tears tends to 
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7 
mitigate grief and this is both desirable and "pleasurable." 

The popular name for this service, yizkor, comes from 

the first word of the first prayer. Yizkor is a prayer 

recited privately for a deceased parent. Separate versions 

also exist for a grandparent or other relatives, for a 

martyr, and for one who has given charitably to the 

synagogue. 8 The prayer is recited even during the first 
9 

year following a parent's death. The text of the prayer 



is: 

May God remember the soul of my father and 
teacher (name of deceased), who has gone to 
his eternity. For his sake, I donate charity. 
In reward of this, may his soul be bound up 
in the bond of life, with the souls of 
Abraham, Isaac, and Jacob, Sarah, Rebbecca, 
Rachel, and Leah, and with the rest of the 
righteous men and women, who are in the 
Garden of Eden. And let us say: Amen.IO 

This prayer contains one basic thought: Since I 

have given charity, the soul of my parent will be rewarded. 

A cause-and-effect paradigm is established. As an idea, 

though, it is not unique to Judaism. Similar examples 

may be found in Canaanite and Egyptian societies. "Within 

the context of the older cult(s) of the dead, it was the 

responsibility of descendants (usually the oldest son) to 

'call the name' of the ancestors and to provide such 

ff . f h . f " 11 
o er1ngs •.. as were necessary or t eir com ort ... 

The second prayer of the memorial service is el male 

rahamim. It also mentions a donation of charity for the 

sake of the deceased. However, it excludes the phrase, 

"biskhar zeh," "in reward of this," thus tempering the 

cause - and-effect relationship. In addition, el male rahamim 

expands on the idea of perfect rest and protection for the 
12 deceased. 

Abh harahamim is the third prayer of the service. It 

is recited for the martyrs who have died for qiddush hashem, 

the sanctification of God's name. It emphasizes their 

merits and asks God to avenge them and to protect their 
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descendants. 

In addition to the Memorial Service, abh harahamim 

is also found as part of the regular Shabbath liturgy. 

In the Polish rite, it is said on every Shabbath, prior 

to returning the Torah to the Ark, except on a Sabbath 

with joyous overtones, corresponding to occasions when 

on weekdays, tahanun is not recited. It is also omitted 

when the new moon is announced, except during the count-

ing of the 'omer (i.e., the months of Iyar and Sivan). 

In the German rite, abh harahamim is recited only on the 

Sabbath before Shabhu'oth and the Sabbath before Tish'ah 

Be-abh 13 

The text to the prayer reads: 

May the Father of mercy who dwells on high, in 
His powerful mercy, recall in mercy, the pious, 
upright, and blameless ones, the holy congre
gations, who gave their souls for the 
sanctification of the divine Name, who were 
lovely and pleasant in their lives; and in 
their deaths, they were not divided. They 
were swifter than eagles and mightier than 
lions to do the will of their Master and the 
desire of their Rock. May our God remember 
them for good, with the rest of the righteous 
of the world, and avenge the blood of His 
servants, which has been shed. As it is 
written in the Torah of Moses, the man of 
God: "Sing aloud, 0 nations of His people, 
for He will avenge the blood of His servants, 
and render vengeance to His adversaries, and

14 makes expiation for the land of His people." 
And by the hands of Your servants, the prophets, 
it is written, saying: "And I will hold them 
as innocent, (but) their blood (which they have 
shed), I will not hold as innocent. And the 
Lord dwells in Zion."15 And in the Holy Writings, 
it is said: "Wherefore should the nations say, 
'Where is their God?' Let it be known among the 
nations in our sight (that) there is vengeance 
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for the blood of Your servants, which has been 
shed."16 And it is said: "For He that avenges 
blood remembers them; he does not forget the 
cry of the humble."17 And it is said: "He 
will judge among the nations; it is full of 
dead bodies. He smites the ruler of a wide 
land. He will drink from the brook in the 

18 19 way. Therefore, will he lift up the head." ' 
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With quotations from the Law, the Prophets, and the Writings, 

complete Biblical support is given to the idea that God 

will avenge the death of the innocent martyrs who have 

been murdered. 

Sidney Greenberg, writing about hazkarath neshamoth, 

states that the service 

becomes the vehicle for teaching a funda
mental attitude toward death--acceptance •.. 
(The memorial service) strikes a sobering 
note. At this season, when we pray for life 
and for the things we would like to acquire, 
Yizkor reminds us that life inevitably also 
entails relinquishing. 20 

The mood of the service is somber. Unlike qaddish or tzidduq 

hadin, praise for God is virtually ignored. Concentration 

is on those who have died and the hope for their well-being 

in the hereafter. 

It is not by accident that hazkarath neshamoth mani-

fests itself in this manner. The origins of the service 

recall the same atitudes reflected in these three prayers: 

death, relinquishing, acceptance, vengeance, eternal peace. 

On November 27, 1095, Pope Urban II preached the First 

Crusade at Clermont-Ferrand. 21 Through the oddities of 

history, it was to be this event which proved to be the 



ultimate catalyst in creating the memorial service for 

Judaism. The crusaders were to gather in the Rhine 

valley in order to follow the traditional route to 

P 1 . . h Rh . d D b . 2 2 a estine, via t e ine an anu e rivers. Their 

ultimate goal was to rid the Holy Land of the infidels, 

the Moslems. On their way, however, they would punish 

the Jews, the "killers of Christ." As a result, de-

struction and death came upon the Rhenish Jewish 

communities in the weeks between Pesah and Sh.abhu'oth, 

1096 C.E. The killing continued until Tammuz. 23 

On the heels of this massive insult to their ability 

to ~urvive, the Jews felt a need to memorialize those 

who had perished. The death of those Jews was not per

ceived as ordinary. They had died for qiddush hashem. 

They were martyrs who had died for the sake and glory 

of God. Solomon Scwarzfuchs, in writing about this 

historical phenomenon, states: 

The martyrs became a symbol for the whole 
people, not just for their own communities; 
more than simply an object of pride, they 
became a common ideal in which the whole 
Jewish community, despite all its 
humiliations, could find inspiration. Their 
martyrdom was transformed into victory, for 
they had defied torture, finding in their 
faith the necessary strength for preferring 
death to apostasy. They had chosen death 
rather than conversion, even though the 
latter need probably have been only temporary. 
In their martyrdom lay the very justification 
of the sufferings of the Jewish people. 
Spiritual power proved the strongest force 
of all and the martyrs were seen as a 
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demonstration of the absolute truth of 
Judaism.24 

Admittedly, this perspective is much easier to reach 

when separated by more than 800 years from the event. 

Nevertheless, it would seem the communities had to 

rationalize and reinterpret the destruction, in order to 

maintain their Jewish beliefs and ways of life as viable 

institutions. 

At this point, it would be instructive to diverge 

for a moment and consider the issue of qiddush hashem 

and liturgy. We note, first of all, that what has been 

considered in this chapter is the Ashkenazi ritual. 

The Sepharadic rite does not contain the same liturgies 

for commemoration and memorial. To understand the reason 

for this phenomenon, and to aid in understanding the 

historical background of the Ashkenazi ritual, we must 

discuss the differences in messianic postures between 

Ashkenazim and Sepharadim. 

Gerson Cohen, in a lecture on this subject, maintains 

the position that the differences in Jewish reaction to 

persecution in the second millenium (C.E.), prior to 

Sabbethai Zevi, are a result of the difference in belief 

between Sepharadim and Ashkenazim concerning the comi~g 

of the Messiah. The Sepharadim believed that the Messiah 

had to come in the very near future. Their religious 

stance was activistic. 25 The Ashkenazim, on the other 
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26 
hand, adopted a quietist, passive, resigning attitude. 

They, too, looked forward to the coming of the Messiah. 

However, they concentrated much more on the soul's "life" 

until that time. 

Due to these two distinct medieval approaches to 

the Messiah, Cohen asserts that these two groups de

veloped almost diametrically opposed reactions to per -

secution. As a basis for his statements, Cohen refers 

specifically to four instances of persecution: in Spain 

and North Africa, the Almohade persecutions beginning in 

1147; the riots of 1391 in Spain; the First Crusade of 

10£6; and the Chmielnicki massacres of 1648-49.
27 

In each of the two cases involving Ashkenazic 
Jewry, those of 1096 and 1648 and after, the 
outstanding feature of the Jewish response 
was kiddush ha-shem--martyrdom. In both of 
the persecutions endured by Sephardim, although 
kiddush ha-shem was by no means lacking, the 
dominant behavioral pattern; the one that left 
the greatest impression on witnesses and future 
generations, was apostasy and marranism.28 

The Ashkenazi response was to die in the sanctifi-

cation of God's name. In the First Crusade, this was 

marked, at times, through mass suicides. Martyrdom was 

not just kiddush hashem; it became an atonement sacrifice, 

an 'aqedah. 29 

This is important to bear in mind, for the 
commemorative chronicles, dirges, and peni
tential prayers that subsequently emerged 
from Ashkenaz frequently construed martyrdom 
as an aqedah sacrifice, as the highest act 
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of worship, the martyr being referred to as 
ha-Qadosh, the saint.30 

In the Chmielnicki massacres, the Jews, when in a position 

to choose their actions, elected to either die fighting or 

to die passively at their enemies' hands. 31 

Hence, despite the different circumstances 
surrounding the voluntary death of thousands 
of Jews in the two great massacres of 
Ashkenazic Jewry, the ideal of service to 
God through martyrdom, in whatever form, had 
become for Ashkenazic Jewry the only legitimate 
choice in times of persecution. This is not 
to say that Ashkenazim did not sympathize with 
those who could not stand up to the ultimate 
test. WHat it does mean is that, under such 
circumstances, death on behalf of God was the 
only admissible solution in theory. Consequently, 
every martyr, willing or unwilling, would attain 
the rank of the saint, of the one who had will
ingly, indead gladly, offered up his life as a 
sacrifice. 

Now the obvious feature of voluntary martyrdom 
is its stance of profound trust, its unflagging 
certainty of vindication and ultimate triumph. 
In Jewish literature, the souls of the righteous 
were described as stored under the Throne of 
Glory, accepted into the great light vouchsafed 
for the world to come, and held in readiness 
for the ressurection and redemption.32 

Turning now to the Sepharadim, we find that a 

different set of parameters operated in determining their 

reactions to the events of the twelfth and fourteenth 

centuries. The decision for apostasy and marranism can 

be traced to three factors. 

In his famed Treatise on the Sanctification of 
the Name, Maimonides informs us that some Jews, 
although they had the opportunity to escape to 
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latter, with a reinterpretation of voluntary death into 

kiddush hashem and sacrifice, which would give rise to 

a liturgy of martyrdom. 

Returning now to the development of this liturgy, 

we come back to the events in 1096. Following the 

massacres of the Rhine communities by the First Crusade, 

the custom developed to read the names of the martyrs in 
36 the synagogue. These names were kept in a Memorbuch, 

37 
which was read on the Sabbath before Shabhu'oth. 

Following the recitation of names, a prayer,composed for 

these martyrs by an unknown author, was read. This 

prayer was the abh harahamim. 38 

Why, though, were the memorials held on this 

particular Sabbath? Looking at the liturgical notes 

heading the Memor-lists, the dates given for the massacres 

in the Rhineland area, especially around Mainz, Speyer, 

Worms, and Cologne, are around Shabhu'oth. A typical 

example is the introductory remark to the Memor-list of 

Worms: "Those slain in Worms on Sunday, 23 lyar (May 18, 

1096). And we remember (memorialize) them on the Sabbath 

before Shabhu'oth." 39 Since Shabhu'oth was temporally 

connected to the massacres, it would seem logical to use 

that occasion for a memorial. However, as Solomon Freehof 

notes, "It was not deemed proper to set the memorial on 

the holiday itself. To do so would disturb the joy of 

the holiday ... and therefore, they fixed it on the Sabbath 
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before ... This Sabbath was suitable since it was a part of 

the 'omer period which was associated with the massacre 

of the disciples of R. Akiba:~o 

This tradition, then, of reading the list of local 

martyrs and reciting abh harahamim on the Sabbath before 

Shabhu'oth, continued for two and a half centuries. When 

the Black Death persecutions of 1348-49 happened, and 

tremendous numbers of German Jews were massacred, there 

was a natural inclination to include them in the Memor-lists. 

Because of the enormity of the destruction, an appropriate 

Shabbath was sought on which to memorialize these new 

victims. While the Crusade massacre happened within a 

few weeks' time (and therefore a logical date was found), 

the Black Death pogroms extended over an entire year. 

However the largest massacre took place in Mainz 
and claimed 6,000 victims. This took place in 
August near to Tish'ah Be-abh. It would seem 
natural, therefore, to place a second memorial 
day on the Sabbath before Tish'ah Be-abh, which 
was always solemn in mood ... 41 

This hypothesis is once again supported by the introductory 

remarks to the Memor-lists of the day. A Memorbuch from 

1348 states: 

Therefore, all of the house of Israel is ob
ligated to remember (memorialize) them between 
Pesab and Shabhu'oth, on the Sabbath nearest 
~abhu'oth ... and also a second time on the 
Sabbath that is between the seventeenth of 
Tammuz and the ninth of Abh, (on the one) near
est to Tish'ah Be-abh, that is called the Black 
Sabbath.42 



It is thought that the Memorbuch of the Mainz 

community, begun in 1296 by Isaac b. Samuel of Meinigen, 

became the authoritative version and model for all other 

copies. 43 Since the writing of the list corresponded to 

the first use of the new Nuremberg synagogue, the list 

included not only martyrs, but also deceased benefactors, 

whose money helped to build the synagogue, famous rabbis, 

d . 1 d 44 an community ea ers. 

At this point in the memorial's service development, it 

begins to acquire overtones of individual memorial, in 

addition to the communal aspects. Freehof explains: 

Since now the memorial lists and the memorial 
prayers were extended beyond the martyrs to 
include the benefactors who died a normal 
death, it was natural that the desire should 
arise for members of every family to memorial
ize by name their deceased relatives who were 
neither martyrs nor famour leaders nor great 
communal benefactors.45 

What means should be used for this family memorial? 

The form of prayer used in the Memorbuch became the nusah 

for a private prayer. The Memorbuch of Nuremberg, 1349, 

reads as follows: 

May God remember the souls of those slain and burned 
at Nuremberg: (This is followed by a long list 
of names. After the names, it continues:) who gave 
their souls for the sake of the sanctification of 
the divine Name. In reward of this, may their 
souls be bound up in the bond of life, with the 
souls of Abraham, Isaac, and Jacob, Sarah, Rebbecca, 
Rachel, and Leah, in the Garden of Eden. And let 
us say: Amen.46 
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Along with the abh harahamim, this prayer, the forerunner 

of yizkor, was quickly transferred to a service not just 

for martyrs, but for all the dead. 
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Freehof explains that this new service could not be 

placed on either of the martyr-Sabbaths, out of respect to the 

martyrs' memories. A new day had to be found. Yorn 

Kippur was preferred. 

The chief reason was perhaps the belief bol
stered by a number of midrashic passages that 
the dead as well a~ the living need atonement 
and deliverance ... 7 and that perhaps the 
living can speed the deliverance of the dead 
by the giving of charity. Thus, in all the 
early references to this ritual (hazkarath 
neshamoth), charity by the living 1s men
'tioned ... 48 

The belief that atonement for the souls can be achieved 

through giving charity extends back to the days of the 

Hasmoneans. In II Maccabees, the story is told of how 

Judas offers a sacrifice for his soldiers, who had died. 

The purpose of the sacrifice was to ensure that the dead 

would be released from their sin. By so doing, it would 

allow the dead to receive the "splendid recompense re

served for those who make a pious end."49 

The same concept is brought forth in Midrash Tanhuma. 

In this case, atonement is specifically connected to Yorn 

Kippur: 

For thus it says in Leviticus: "Grant atonement 
for Your people Israel,"50 these are the living. 
"That You have redeemed,"51 these are the dead. 



From here, it follows that the living redeem the 
dead. Therefore, we have the custom to remember 
(memorialize) the dead on Yorn Kippur and set 
aside charity for them (i.e., in their memory). 
We may have learned from Leviticus that when they 
have died, they do not derive benefit from 
charity. Therefore, the verse says: "that You 
have redeemed." From here, it follows that when 
they set aside charity for their sake, (their 
descendants) take them out (of Gehinnom) and lift 
them up as an arrow shot from a bow.52 

On the basis of these passages, it is clear there was 

a strong tendency to give charity at a time of memorial, 

as a means of atonement and expiation. This matter had to 

be encouraged by the leaders of the communities, for it 

was a real means of filling the synagogue coffers. Work

ing i n conjunction, these impulses firmly established 

Yorn Kippur as a time for obligatory personal memorial. 

Since today's liturgy includes the three pilgrim 

festivals as times for hazkarath neshamoth, it must be 

asked why the service ultimately included the traditional 

holidays in the Polish Ashkenazi rite. During the 

Festivals, Deuteronomy 16:17 is read. It says: "Every 

man shall give as he is able, according to the blessing 

of the Lord your God, which He has given you." Based on 

this verse, gifts to the congregation, called matnath yad 

(i.e., from the words in Deuteronomy 16:17), were 

offered. If desired, a donor could have the name of a 

deceased relative read at the same time as his donation 

was announced. 53 
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With this as background, Freehof hypothesizes as to 

how the merger between Yorn Kippur and the Festivals took 

place: 

These donations (on the Festivals) were called 
matnath yad ... The same term was applied to the 
regular required Yorn Kippur memorial service 
because then, too, gifts were given in memory of 
the dead. Since, therefore, the last day of the 
three holidays was called matnath yad, as was 
the Yorn Kippur memorial, and since among the 
regular gifts to the congregation, gifts could 
also be made in honor of the dead, it was 
natural (to extend the required Yizkor service 
from Yorn Kippur to include the three Festivals); 
even though that created some incongruity between 
the memorial mood and the joyous spirit of the 
holiday.54 
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The transfer of the memorial service to the Festivals appears 

to have its origins in the second half of the sixteenth 

century. Mordechai Jaffe, Moses Isserles' pupil, seems to 

be the first to mention the practice as an accepted norm. 55 

With the addition of el male rahamim in the early seven-

teenth century, the memorial service, as it is known 

today, is established. 56 

It is at this point that the history of the traditional, 

Ashkenazi memorial service ends. In another respect, it is 

also the point of a new historical beginning. If one looks 

at a sampling of prayerbooks, whether Reform, Conservative, 

or Orthodox, the memorial services found would most likely 

include a number of prayers in addition to the three dis-

cussed above. Whatever else is printed as a part of these 



services represents the influence of the Reform movement. 57 

After approximately 200 years of dormancy in its 

development, Reformers took the memorial service and 

changed both its contents and its tone. In discussing 

this change, Kaufmann Kohler wrote: 

Reform Judaism remolded the old liturgy, laying 
special stress on the idea of the immortality 
of the soul, thereby affording a source of com
fort to mourners in their grief. In the new 
form, the memorial service, which dwells mainly 
on the awful solemnity of death and the hope 
of a future life, and which is written to a 
great extent in the vernacular, has become one 
of the most prominent and impressive features 
of the Day of Atonement.SS 

Jakob Petuchowski, who has done the major research in 

this area, believes that the Hamburg Temple Prayerbook of 

1819 is the first to have a separate "Memorial Service" 

for the Day of Atonement. 59 This prayerbook becomes the 

paradigm used by many subsequent prayerbooks in creating 

their "Memorial Services."60 

The order of the Hamburg Temple memorial services was 

as follows: 

1) 
2) 

3) 

4) 

5) 

6) 
7) 
8) 

German hymn. 
Long prayer--more of a "philosophical argument 
demonstrating immortality." 
Hebrew prayer composed of Ps. 144:3,4/ Ps. 90:6, 
3/ Dt. 32:29/ Ps. 49:18/ Ps. 37:37/ Ps. 34:23. 
German adaptation and lengthening of traditional 
~izkor prayer. 

bbreviated Hebrew hashkabhah (from Sepharadi 
rite). 
Introduction to Mourners' qaddish. 
Mourners' qaddish. 
German hymn.61 
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As can be seen from the above outline, "the over-all 

impression .•. is that the liturgists producing those 

prayers ... were far less concerned with theological niceties 

than they were with comforting the mourners, and turning 

the Memorial Service into a didactic occasion for the 

contemplation of life, death and immortality. 11 62 

One hundred and fifty years after the Hamburg Temple 

Prayerbook, when the Reform movement in the United States 

published its newest prayerbook, the same impressions 

may be received concerning its memorial services. Gates 

of Pray€r, with its memorial service for the Festivals, 63 

and Gates of Repentance, with the Yorn Kippur memorial 

service, 64 not only follow the basic outline of the 

Hamburg service, but also maintain the central focus on 

the eternal problems of life and death. This is a focus 

shared by most Yorn Kippur memorial services which are used 

today, whether Reform or otherwise. 
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S E C T I 0 N T W 0 

A Conceptual Analysis 

of the 

Liturgy of Death and Dying 



Do not stand at my grave and weep ... 
I am not there. I do not sleep. 

I am a thousand winds that blow, 
I am the diamond glints on snow. 
I am the sunlight on ripened grain, 
I am the gentle autumn's rain. 
When you awake in the morning's hush 
I am the swift upflinging rush 
Of quiet birds in circling flight. 
I am the soft star-shine at night. 

Do not stand at my grave and cry ... 
I am not there. I did not die.I 

-Anonymous 

Until now, this thesis has attempted to deal with 

objective reality. The history and development of the major 

liturgical rubrics surrounding death and <lying have been ex

plored. The major questions discussed have been: What 

is the current liturgy of death and dying? What con

stitutes the historical antecedents of this liturgy? 

How did these antecedents develop into the modern 

liturgy used today? The answers to these questions were 

not always clear. However, where answers have been 

offered, they are based on real or, at least, postulated 

evidence. 

The liturgy has been investigated as isolated units 

of liturgy, separate prayers not necessarily based upon 

any unifying principles. While this might constitute the 

price to be paid for scientific investigation, a disservice 
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is done not only to the overall understanding of death 

and dying, but also to the ideology which gave rise to 

such liturgy. To gain a full understanding of the liturgy 

of death and dying, it must be placed within perspective. 

For better or worse, this moves the investigator be-

yond the realm of the objective and into the realm of 

subjectivity. With relative accuracy, it may be ascertained 

what R. Amram understood to be the vidduy in the ninth 

century. It is an entirely different matter to determine 

what human needs were satisfied by the development of the 

vidduy. In other words, actions can be traced; motivations 

for those a~tions may only be conjectured. 

More importantly, the psycho-social underpinnings of 

the entire issue of death are a matter for speculation 

only. 

Terms such as "dying," "dead," and "death" 
generally are intended by us to refer to 
phenomena that are outside or beyond our 
minds ... But we never really know what is 
out there. We never even know (beyond the 
possibility of plausible counter-argument) 
that there is an out there out there. We 
(only) live within and by our own psychological 
processes. The correspondence between our 
personal thoughts and feelings and anything 
else in

2
the universe is a matter for conjec

ture ... 

Scientists, doctors, lawyers, and theologians are unable 

even to agree on a definition of death. How can something 

be defined when it has never been experienced by one who 

can tell of it? No "real" knowledge is available concerning 
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Heaven, Hell, Gehinnom, or She-ol. Beyond the definition 

of death, which may range from the cessation of the heart-

beat, to the cessation of brain activity, to numerous 

other parameters, that which is understood about death 

and the dead is based on faith alone. From a psychological 

perspective, the result of such uncertainty is the de

velopment of religion. 

Sigmund Freud, the father of psychoanalysis, believed 

that the birth of religion was man's response to 

anxieties and dreads as he confronted the impersonal 

forces and destinies of his world. Freud said that 

"religious ideas have arisen from the same need as have 

all other achievements of civilization: from the 

necessity of defending oneself against the crushingly 

superior force of nature. 113 Thus, the psychical origin 

of religious ideas lies within our efforts to live in 

an unfriendly environment, relatively free of personal 

obsessional neuroses. 4 

What is the true nature, then, of religion and its 

tenets? 

These (religious ideas), which are given out as 
teachings, are not precipates of experience or 
end-results of thinking: they are illusion, 
fulfillments of the oldest, strongest, and most 
urgent wishes of mankind. The secret of their 
strength lies in the strength of those wishes.s 

For Freud, religion is seen as an illusion, created to pro-

tect our mental existence. He does not argue the reality 

of the illusion. It may or may not be real. Whether or 

not there is a Gehinnom, or even a God, is immaterial. 
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Since man cannot prove the issue scientifically, it is, in 

either case, an illusion. In summarizing his understanding 

of these religious illusions, Freud moves beyond a de

scription of religion and back to the focus of this thesis, 

namely the means by which man deals with death. 

And thus a store of ideas is created, born from 
man's needs to make his helplessness tolerable 
and built up from the material of memories of 
the hel lessness of his own childhood and the 
chil oo o t e uman race ... ne such idea is:) 
Over each one of us there watches a benevolent 
Providence which is only seemingly stern and 
which will not suffer us to become a plaything 
of the over-mighty and pitiless forces of 
nature. Death itself is not extinction, is not 
a return to inorganic lifelessness, but the 
beginning of a new kind of existence which lies6 on the path of development to something higher. 

For religion, those ideas, especially concerning death 

and a post-mundane existence, manifest themselves in 

ritual. Under the rubric of accepted religious activity, 

one confronts death through a series of established 

ceremonies and rites. Two separate components to this 

process are suggested: words and actions. Both may be 

considered as jointly constituting a system. This death 

system allows Judaism to come to terms with death in both 

its personal and social aspects. 7 

The words of the system have been discussed in the 

previous chapters. These constitute the formalized 

prayers which we call liturgy. However, there is the 

second component, actions, which may also be called liturgy. 
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While the prayer called birkath abhelim has been explored, 

the act of reciting that prayer has not. Both must be 

properly termed "liturgy," and both must be considered to 

have a full understanding of the Jewish way in death and 

dying. Prayer words and sacred acts are opposite sides 

of the same coin. In other words, the content of the 

liturgy and the act of reciting it, within the context of 

ritual,are categories which cannot be separated from each 

other. To borrow Freud's terminology, words of prayer 

are merely illusions until the sacred act of recitation 

transforms them into a real liturgy, a body of material 

upheld by the system (i.e., Judaism) as expressing its 

beliefs. It is this understanding of liturgy which will 

guide the following discussion, a conceptual analysis of 

the liturgy of death and dying. 

Before beginning, though, one further comment needs 

to be made, since it directly relates to ritual and liturgy 

as holistic concepts. The author does not operate com

pletely within a mitzvah-metzavveh life-system. In 

addition, the author would surmize that the majority of 
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Jews in the world today also do not operate within that 

system. This presents a problem. Dr. Melvin Krant, pro

fessor of psychiatry and director of Tufts University Medical 

School, expresses it in the following manner: 

I believe it can be argued that individuals who ' 



are not immersed in a total-life ritualistically 
codified experience cannot find gratification 
from adhering to a ritual at a particular life 
crisis. The hypothesis could be explained by 
taking the position that the attempts to employ 
ritual at such moments are more in the area of 
absolution of guilt than they are in creditable 
belief in what ritual proclaims.8 

Without the framework around which the liturgy 

was created, it loses its overall meaning. The words are 

no longer prayers. The acts are no longer sacred. 

An example should serve to illustrate this point 

properly. Take the hypothetical instance of the Jew, 

about to die, who is a total secularist, completely ig-

. norant of the theological underpinnings of ritual. Those 

around him suggest he rectte vidduy, a confession. If he 

recites it, he does not experience the quintessential 

nature of the prayer or the act. Contrast this with the 

story that relates "when the hour arrived for Rabbi Simhah . 
Bunan of Psyshcha to depart from the world, his wife stood 

by his bedside and wept bitterly. He said to her, 'Be 

silent--why do you cry? My whole life was only that I 

might learn how to die ... •• 9 When Rabbi Bunan recited 

vidduy, he brought to it a life regimen where every act, 

every word, every thought was in direct relationship to 

God and His will. Now that Rabbi Bunan was to die, it, 

too, became an act of fulfilling God's will. This 

approach eased, for him, his passage from this world. 
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The difference should be clear. The individual who 

is steeped in the belief and ritual of traditional Judaism, 

who has freely accepted 'ol hamitzvoth, the yoke of the 

commandments, will display a much greater consistency 

with his previous attitudes by participating in the death 

liturgy than the one who mechanically performs such acts 

out of social expectations. 

The following discussion will operate from the premise 

of the "true believer." It is only in this manner that 

the total psycho-social ramifications of the liturgy may 

be explored. It is hoped that the rest of us, who might 

fall outside of this system, will appreciate the insight 

provided by the liturgy of death and dying. Finally, it 

is hoped this might lead to choosing, on the basis of 

knowledge, some formulation of the traditional Jewish 

life regimin in the area of death and dying. The rituals 

and liturgy of death and dying. have value. They can 

successfully be incorporated into a pattern of modern 

b lO . h 1 . h 1 h" h f o servance, wit out osing t at va ue w ic grew out o 
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a more traditional approach. In this way, we might better 

cope with the eternal dichotomy of life and death, a 

dichotomy expressed in Job and incorporated into the liturgy: 

. 1,, :i 1.:1 ':i ow ., :i., , n p? ':ii i n l ' :i 

"The Lord gave and the Lord has taken 

away, blessed be the name of the Lord."11 



CHAPTER VI: SOME PSYCHO-SOCIAL 

ASPECTS OF THE GRIEF LITURGY 



Certain, 'tis certain; very sure, 
very sure: death as the Psalmist 
saith, is certain to all; all 
shall die... 1 We owe God a death. 

Two approaches must be considered in attempting a 

conceptual analysis of this kind. The first approach is 

psychoanalytic in nature. From this standpoint, the 

questions to be asked are: Why have these rituals at 

all? What deep-seated needs are addressed by the 

liturgy? The second approach is sociological. It asks: 

What do these rituals do for the community or group? 

Both of these viewpoints contribute to giving an overall 

picture of the nature of this liturgy. 

To facilitate discussion, the subject will be divided 

into two parts. The first section will deal with the 

liturgy of the dying, namely the vidduy. This is viewed 

as essentially different from the liturgy of the bereaved, 

which will constitute the second part of this analysis. 

These two sections will attempt to discover n ! only the 

social uses of the liturgy, but also how it reflects certain 

spiritual (read: psychological) attitudes being endorsed 

by Judaism. 

Before dealing ~ith these two categories of liturgy, 

we will make some psychoanalytic comments concerning 

rudimentary attitudes towards death. This will be followed 

with a discussion of the traditional Jewish belief 

structure which underlies the liturgy and ritual. This 
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will then lead into discussing the liturgy itself. 

DEATH ATTITUDES 

I. Psychoanalytic Considerations 

The primary attitude towards death is fear. 

"Death is ... a fearful, frightening happening, and the fear 

of death is a universal fear even if we think we have 

mastered it on many levels." 2 The overall attitude of 

fear may be born of a variety of specific concerns: 

fear of pain, fear of decomposition, fear of punishment, 

or even fear of non-existence. 

A second attitude, and one that is inextricably 

connected to the first, is a sense of anger. While fear 

may dominate those who have yet to die, it is anger that 

overcomes those who have suffered a loss through death. 

In this case, anger is directed at the person for dying, 

at the self for causing the death, at the Fates for not 

intervening, etc. 

These statements, however, do not intend to imply 

mutual exclusiveness. Either or both emotions may exist 

at any given point in an individual's life. A few ex-

amples will help to clarify the situation. Consider for 

a moment the attitudes concerning a dead body. 

The ancient Hebrews regarded the body of a 
dead person as something unclean and not to be 
touched ... Many other cultures have rituals to 
take care of the 'bad' person, and they all 
originate in this feeling of (fear and) anger 
which still exists in all of us, though we 
dislike admitting it. 3 
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If a kohen, a priest, touches the body of a dead person, 

he automatically becomes tame, unclean. The dead are 

envisioned as defiled and bad entities. Therefore, when 

a person dies, the "still" water in the house iS thrown 

out. When visiting a cemetery, the hands must be washed 

after leaving. The basis for those customs and attitudes 

lies within the perception of death as being fundamentally 

antagonistic to the human condition. Elisabeth Kubler-Ross, 

in her pioneering work on death and dying, further 

clarifies . 

... (D)eath is never possible in regard to our
selves. It is inconceivable for our unconscious 
to imagine an actual ending of our own life here 
on earth, and if this life of ours has to end, 
the ending is always attributed to a malicious 
intervention from the outside by someone else. 
In simple terms, in our unconscious mind, we 
can only be killed; it is inconceivable to die 
of a natural cause or of old age. Therefore 
death in itself is associated with a bad act, 
a frightening happening, something that in

4
it

self calls for retribution and punishment. 

From what has been shown, it can be concluded that the 

unconscious reaction to death is negative. How, then, do 

we accout for the overwhelming positive attitude that 

religion (e.g., Rabbi Bunan's statement above) maintains 

about death and afterlife? The answer may be found back 

at the primary reaction to death (i.e., fear). Since 

that which is not understood is feared, we attempt to 

allay those fears by believing we understand what occurs 

after death. In this way, we protect our very fragile 

lSSa 
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egos from the unknown. The belief system of the Judeo

Christian culture is what Freud labels as the "infantile 
5 model." According to Freud, the system chose to mani-

fest God as a single person. By so doing, "man's re-

lations to (H)im could recover the intimacy and in 

tensity of the child's relation to his father." 6 One is 

protected by the loving father. Therefore, the unknown 

becomes the dwelling place of the omnipotent, omnipresent 

Father, who takes us under His care. 

Thus, when people are asked to describe death, one 

of two pictures emerges. Either death is portrayed 

as kind and gentle, the illusion which we want to 

believe, or it is seen as perverse and cold, the illusion 

which we fear. Below are examples of these two positions. 

(Death is p0rtrayed as) a fairly old man with long 
white hair and a long beard. A man who would re
semble a biblical figure with a long robe which 
is clean but shabby. He would have very strong 
features and despite his age would appear to have 
strength. His eyes would be very penetrating and 
his hands would be large. Death would be calm, 
soothing, and comforting. His voice would be of 
an alluring nature and, although kind, would hold 
the tone of the mysterious. Therefore, in general, 
he would be kind and understanding and yet be very 
firm and sure of his action and attitudes.7 

In contrast to the relatively benevolent image of death, 

there is its opposite, death as the malevolent evil. 

Death is a very old woman with horribly wrinkled 
skin and long grey hair. She is a very ugly 
person with a long, thin nose and thin lips. 
She is tall and very thin, dressed always in 
black. Her hands are the most noticeable 
things about her--being in the shape of claws 
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with long green fingernails. Death's personality 
is a very morbid one, yet she is continuously 
laughing. She rarely speaks, but that horrible 
laugh can be heard whenever she is near. She 
doesn't like8most people because she resents 
life itself. 

We believe that the illustrations speak for themselves, 

representing, as it were, two ends of the spectrum. How-

ever, personifying death is only one aspect of this 

dialectical model. All of the descriptions of God, 

Heaven, kise hakabhod, sha'are shamayim, Hell, Gehinnom, 

etc. fit into this same pattern. In personifying death 

and projecting an other-worldly state of existence, a 

cause-and-eff ect relationship is established. The in 

dividual or religion that performs such mental operations 

is, in effect, saying, "When I die, this is what wi 11 

confront me. This is what I should expect to see and 

expect to happen to me." 

From a psychological standpoint, why are these "mind

games" necessary? Robert Kastenbaum and Ruth Aisenberg, 

in The Psychology of Death, postulate that the phenomenon 

represents a key cop i ng mechanism. 

We suggest that it is primarily a seeking after 
symmetry--a psychobiological symmetry with the 
external world. We think of death. A mass of 
feelings arise within us. These are intense, 
complex, shifting feelings, hard to fit into 
the verbal and conceptual categories that are 
made readily available by our culture. These 
feelings may also be difficult to integrate 
into our front-line personality structure. 
Now it is intolerable to exist for very long 
in such a state of imbalance ... How can all 
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that pressure be within us? What is "out there" 
that might counterbalance our internal state? It 
is a situation akin to a response in search of 
its stimulus, or a would-be lover in search of 
his potential mate ... Death, as the absence of 
life, is a singularly empty stimulus. We know 
death is around some place precisely because we 
cannot experience it as such. And the would-be 
lover knows a yearning that makes little sense 
were there not at

9
least the possibility that the 

loved one exists. 

"A psychobiological symmetry with the external world" is 

psychological terminology used to describe religious 

theology. The conflict which leads to the need for 

symmetry arises out of the mythical origins of death. 

And to Adam He said: "Because you listened to 
the voice of your wife, and ate from the tree 
(of knowledge), of which I commanded you say
ing, You shall not eat from it; cursed is the 
ground for your sake; in toil you shall eat 
of it all the days of your life. It shall bring 
forth thorns and thistles to you; and you shall 
eat the herb of the field. By the sweat of your 
face, you shall eat bread, until you return to 
the ground; for out of it you were taken; for 
you are dust and to dust shall you return."10 

From a psychological perspective, the book of 

Genesis provides the rationale for developing a liturgy 

of death and dying. This passage contains 

the basic insight of psychology for all time: 
that man is a union of opposites, of self
consciousness and of physical body. Man 
emerged from the instinctive thoughtless 
action of the lower animals and came to re
flect on his condition. He was given a 
consciousness of his individuality and his 
part-divinity in creation ... At the same time, 
he was given the consciousness of the terror 
of the world and of his own death and decay. 
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This paradox is the really constant thing about 
man ... 11 

The answer to the paradox is liturgy. It brings peace and 

harmony to an otherwise disturbed existence. 

II. Traditional Jewish Considerations 

The reference to Genesis and the story of creation 

provides an awkward transition to specifically Jewish 

attitudes towards death which have, in turn, shaped the 

liturgy. It is awkward since the discussion moves from a 

premise which says the system is an illusion to a 

premise which accepts the system as incontrovertible fact. 

So far, the need for a liturgy of death has been ex

plored from a strictly psychological point of view. 

Religion translates that need into a complete ideology 

(which may or may not reflect "true" reality--a fact with 

which even Freud does not disagree). Since both deal 
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with the same raw material, the difference between psychology 

and religion is religion's use of the Kierkega~rdian leap 

of faith. 12 Accepting the leap of faith, we turn now to how 

Judaism approaches the issue of death. 

In Judaism, and in contrast to psychoanalytic theories, 

the awareness of man's mortality does not arise ... 
from the despondent frame of mind of a man whose 
pessimistic outlook is entirely rooted in this 
world, but is oriented on the thought of God's 
eternal being ... (I)n view of the transitoriness 
of life, he seeks and finds permanent support in 
God ... (H)is concern is to experience God himself; 
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d h . h" . . l "f 13 an t at experience, to im, means JOY in i e. 

h . h . . G . 14 1 . f T us, returning to t e creation story in enesis, i e 
15 is viewed as a loan and death a return. Adam's punish-

ment was not necessarily bad. It gave humanity the 

opportunity for a higher plane of existence. 

Death, as the Jew conceives of it, does not 
terminate life. Only the material body re
turns to dust, but the soul, which is a 
portion from God, returns to heaven when it 
rids itself of the body. For the soul, life 
begins anew, after the body's death, in the 
world to come. There people receive their 
reward and punishment in accordance with their 
merits and deeds during the body's span of 
life on earth. 

Life is therefore a sacred thing, and must not 
be spent merely in bodily pleasures, but must 
be devoted chiefly to carrying out the will of 
the Almighty. Death, according to this con
ception, is really the ultimate goal of life, 
when the soul, freed from its material encase
ment, becomes pure and holy, soaring to its 
origin in the high heavens.

16
Death is there 

fore more sacred than life. 

This is, most definitely, a radical statement, and a 

position which reaches to a far end of the spectrum. Be

sides describing a highly efficient coping mechanism, it 

serves to illustrate the general nature of Judaism's 

attitude towards death. Both life and death are good, for 

one leads to the fulfillment of the other. As Maimonides 

said, death must be deemed a good because it is the means 

of "the perpetuity of generation and the permanence of 

being through succession. 1117 By providing for the emergence 

of one through the withdrawal of the other, death serves 
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a positive role in the social functioning of the community. 

In Jewish mourning, "it is not so much the intrinsic loss 

of the 'I' that is being lamented, nor so much mortality 

as such, as it is the loss of relationship: relationship 

to a community called to serve God, and relationship with 

the (D)ivinity, (H)imself."18 However, in that same 

system, the relationship, which is "broken," is renewed 
19 

by those who remain, by those who mourn and say qaddish. 

The secret to comprehending the Jewish attitude 

towards death lies within this word, "relationship." The 

liturgy and halakhah attempt to highlight both the dis-
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integration of one set of relationships and the reintegration 

of the mourner into another set. Abraham Joshua Heschel 

speaks profoundly about this idea in an essay, "Death as 

Homecoming." 

Death we must seek to understand in relation 
to life ..• Death is not understood as the end 
of being, but rather as the end of doing ..• 
(But,) we do not dwell on death. We dwell 
on the preciousness of every moment. Things 
of space vanish. Moments of time never p~ss 
away. Time is the clue to the meaning of 
life and death. Time lived with meaning--this 
is a disclosure of the eternal.20 

While the physical relationship may be destroyed in death, 

the times shared with individuals and community transcend 

the physical demise. The essence of that life is never 

destroyed. This is the key message of the liturgy. The 

mourner retains memories of the deceased; the deceased 

rises to a higher level of existence, returning, as it 
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were, the loan which was given. In so doing, one is per-

forming the most heroic and the most holy of acts. Heschel 

describes this act of death: 

Our existence carries eternity within itself ... Be
cause we can do the eternal at any moment, the 
will of God, dying too is doing the will of God. 
Just as being is obedience to the Creator, so 
dying is returning to the Source. 

Death may be a supreme spiritual act, turning 
oneself over to eternity. The moment of death, 
a moment of ecstasy. A moment of no return to 
vanity. 

Thus, afterlife is felt to be a reunion and all 
of life a preparation for it ..• Death may be the 
beginning of exaltation, an ultimate celebration, 
a reunion of the divine image with the divine 
source of being.21 
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These, then, represent the theological (and psychological) 

underpinnings for the liturgy of death and dying. Understood 

in this light, it may be viewed as an attempt to instill and 

reinforce the values described in both the community and the 

mourner, at the moment when both are most vulnerable from 

their loss. 

LITURGY OF THE DYING 

(a) As we have said, the only liturgy that exists for 

the dying individual is the vidduy. From a medical con

sideration, this not a surprising fact since the dying 

usually have little remaining strength. 

Unless in a comatose state, the dying individual is 

at least nominally aware that he is about to reach a major 

"turning point" in his life. He is cognizant of the fact 



that he is about to be "cut off from the dynamic communion 

. h G d d . " 22 1 . f d wit o an community, at east in terms o a mun ane 

experience. Psychologically and theologically, this 

leads to a crisis. By use of the term "crisis," however, 

nothing negative is necessarily being implied. The sense 

of crisis and the use of liturgy to help manage it is 

described by Audrey Gordon, in "The Psychological Wisdom 

of the Law." 

As death approaches, a crisis of faith occurs as 
the life cycle draws to an end. A personal con
fession is encouraged from the dying as a rite of 
passage to another phase of existence. This 
type of confessional occurs throughout the Jewish 
life cycle whenever ~ne stage has been completed. 
So we confess on the Day of Atonement as we end 
one year of life and begin another. So grooms 
and brides traditionally said the confessional 
and fasted on their wedding day, for they sensed 
that it marked the end of one stage in their 
lives and the beginning of another. The con
fessional on the deathbed is the recognition of 
the ending of one cycle and the beginn i ng of 
another.23 

The individual is understandably reluctant to leave 

this world. But, the true believer happily anticipates 

the world to come. This i s reflected in the vidduy: 

"But, if death is an irrevocable decision from You, I will 

accept it ... in love ... Bestow upon me (a part of) the 

b d . d I Y . b d d . 24 a oun ing goo ness ... n our presence is un oun e JOY··· 

Although the crisis is muted, and the individual is 

prepared for the hereafter, a yearning for those relation-

_ships known throughout life predominates the vidduy liturgy. 
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Thus, we read, "I acknowledge before You, 0 Lord My God ... 

that my healing and my death are in Your hands. May it 

be Your will that You will cure me ... " and "protect my 
25 dear relatives, whose souls are bound up with my soul~' 

God and community, predominate in life, retain their 

central positions even in death. 

(b) . Still, the primary function of vidduy is atone

ment. Prepared to meet his Creator, the dying must first 

be cleansed in order to enter into that new relationship. 

It could be argued that this is the only way to discuss 

the confessional system in Judaism. One should not approach 

vidduy as a form of self-psychoanalysis for this is not its 

purpose. While it is true that "religious confession lifts 

many burdens from the conscious, the process is usually two 

26 much on the surface" and too late for change to be 

effected. "Atonement, rather than character growth, is the 

aim of the religious confessional ..... 27 

(c) These considerations present the basic background 

for understanding the necessity of a confession at the time 

of death. The comments are, essentially, social in nature, 

dealing with relationship formation and disintegration. 

The vidduy may also be approached from another perspective. 

While it would be inappropriate to discuss it as actual 

therapy, the prayer may be viewed as encompassing and 

verbalizing several key psychological concepts. It is to 

this idea that we now turn. 
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Elisabeth Kubler-Ross has identified five, general, 

psychological states through which the dying individual 

passes. As with stages of mental development, they are 

neither absolute nor fixed, but usual stages which the 

dying experience. The five stages are: (1) denial and 

isolation; (2) anger; (3) bargaining; (4) depression; 
28 and (5) acceptance. Psychologically, the goal is to 

achieve a sense of acceptance. Kubler-Ross describes 

that stage: 

If a patient has had enough time ... and has been 
given some help in working through the previously 
described stages, he will reach a stage during 
which he is neither depressed nor angry about his 
'fate.' He will have been able to express his 
previous feelings, his envy for the living and 
the healthy, his anger at those who do not have 
to face their end so soon. He will have mourned 
the impending loss of so many meaningful people 
and places and he will contemplate his coming 29 end with a certain degree of quiet expectation. 

These five stages of "mourning-detachment" have 

direct relevance to a vidduy shekhibh mera'. Being a 

liturgy of the dying, one might expect the vidduy to re

flect the ultimate stage of acceptance, where the dying 

have already worked through, to a positive resolution, 

their own impending deaths. Instead, one finds that the 

vidduy contains aspects of all five stages of Kubler-Ross' 

paradigm. It cannot be claimed that this is Judaism's 

answer to help the dying achieve psychological equilibrium. 

However, the vidduy, as with many of the other prayers 
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surrounding death, does mirror either the psychological 

state of the individual at the given moment or the 

emotional/mental condition that Judaism wishes to instill 

at a specified time during the various death rituals. 

The vidduy may be viewed as summing up the various con-

flicting emotions attendant to dying. 

To illustrate this point, the vidduy shekhibh mera', 

from Hyman Goldin's Hamadrikh, is presented below. It is 

pieced together following Kubler-Ross' five stages. The 

letters to the left of each sentence indicate its normal 

position in the vidduy. The right column presents Kubler

Ross' comments concerning each of the five stages. 

DENIAL 

ANGER31 

(f) May it be Your will, 0 Lord 
my God and God of my fathers, 
that I will not sin any more. 

(g) And send for me, and for all 
the sick of Your people 
Israel, a perfect healing. 

(h')May it be Your will that You 
will cure me with a perfect 
healing. 

(a) My God and God of my fathers, 
may my prayer come before You. 

(b) Do not hide Yourself from my 
supplications. 

(c) I beseech You, grant atone
ment to me for all my sins 
which I have sinned before 
You, from the beginning until 
this day. 

(f')And that which I have sinned 
before You, purge them away 
in Your abundant compassion 
but not by means of 
afflictions and bad diseases. 

Most reacted to 
the awareness 
of terminal ill
ness ... with the 
statement, 'No, 
not me, it cannot 
be true.'30 

The first stage ... 
is replaced by 
feelings of anger, 
rage ... and resent
ment. The logical 
next question be
comes: 'Why me?•32 
He will make de
mands .•. and ask to 
be given attention, 
perhaps as the last .. 
cry, 'I am alive, 
don't forget that. 
You can hear my 
voice, I am not 
dead yet!'33 



, 

BARGAINING (e) 

(i) 

(j) 

(k) 

(1) 

(m) 

(n) 

(o) 

Accept my suffering and 
misery for my atonement, 
and pardon me for my back
sliding, because against 
You alone I have sinned. 
But, if I should die from 
this sickness, 
may my death be an atone
ment for all sins and in-
iquities and transgressions 
which I have sinned and 
committed iniquitously and 
transgressed before You. 
Hide me in the shadow of 
Your wings; 
and grant me a portion 
in the Garden of Eden; 
and may I merit resurrection 
and the world to come, 
which is reserved for the 
righteous. 
Father of orphans and Judge 
of widows, protect my dear 
relatives, whose souls are 
bound up with my soul. 

DEPRESSION (d) I am ashamed and also con
trite because I have 
foolishly committed evil 
deeds and sins. 

ACCEPTANCE (h) I acknowledge before You, 
0 Lord my God and God of 
my fathers, that my heal
ing and my death are in 
Your hands. 

(p) Into Your hand I commend 
my spirit. You have 
redeemed me, 0 Lord, God 
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Maybe we can 
succeed in enter
ing into some 
sort of an 
agreement which 
may postpone the 
inevitable 
happening: 'If 
God has decided 
to take us from 
this earth and 
He did not re
spond to my angry 
pleas, He may be 
more favorable 34 if I ask nicely.' 
The bargaining is .. 
an attempt to post
pone; it has to in
clude a prize 
offered 'for good 
behavior,' it also 
sets a self-imposed 
'deadline ... '35 

All of us are 
tremendously sad 
when we lose 
one beloved 
person. The 
(person) is in 
the process of 
losing everything 
and everybody he 
loves. If he is 
allowed to express 
his sorrow, he will 
find a final 
acceptance much 
easier ... 36 

Those ·(people) do 
best who have been 
encouraged to ex
press their rage, 
to cry, ... and to 
express their fears 
and fantasies ... 
(It is a) monumental 
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(q) 

(r) 

of truth. 
Hear, 0 Israel, the Lord 
our God, the Lord is One. 
The Lord, He is God. The 
Lord, He is God.37 

task which is re
quired to achieve 
this stage of 
acceptance, lead
ing towards a 
gradual separation 
(decathexis) where 
there is no longer 
a two-way communi
cation.38 

According to its normal forumlation in Hamadrikh, the 

vidduy shekhibh mera' would change the order of Kubler-Ross' 

stages. By looking at the sentence groupings under the 

various stages, we see emerging the following pattern: 

(1) Anger; (2) Depression; (3) Denial; (4) Bargaining; and 

(5) Acceptance. However, it should be noted that state-

ments (e), (f'), (h), and (h') do not fit precisely into 

this progression. Taken as a whole, though, the pattern 

is definite. 

A few supplementary remarks on the material above 

should be helpful in clarifying the issues at hand. Note, 

first of all, that every phrase in the vidduy has been 

categorized within this paradigm, some more successfully 

than others. Second, it must be admitted that several of 

the statements could have been placed under another of the 

stages with little interpretation. What is being presented 

above is only one suggestion for division. 

The groupings under DENIAL and ANGER are the most 

tenuous. When looking at vidduy shekhibh mera' within the 

context of the entire liturgy of death and dying, it is 
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difficult to conclude that denial and anger are visibly 

present in the confession. The author is only suggesting 

that these concepts are not completely foreign to the 

vidduy. 

The first example comes from Stage I, Denial: "May 

it be Your will, O Lord my God and God of my fathers, 

that I will not sin anymore." As it stands, the statement 

is relatively neutral, with a standard introduction and a 

clear supplication. However, if we construe it to be 

psychological code, it could be translated as: "God, I am 

not going to die. Therefore, don't let me sin so I won't 

find myself in this state again (because we know there is 

no death without sin)." Read this way, the denial of 

impending death is more obvious. The same type of 

denial is operating when :the dying says: "And send for 
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me ... a perfect healing." This person is going to die; yet, he 

still holds on to the belief that he will survive. Denial 

continues to be present, albeit in minute form. 

Stage II, Anger, has listed two other see~ingly 

neutral remarks: "My God and God of my fathers, may my 

prayer come before You. Do not hide Yourself from my 

supplications.'' Transformed into angry statements, they 

might read: "God, You had better listen to me - -NOW. No, 

do not hide from me. Listen to what I have to say. Do 

what I want You to do. You have no right to kill me." 



The reader of this may be taken aback somewhat. "All this 

in two innocent statements?" Yes and no. On a literal 

level, this interpretation does not prove to be legitimate. 

The phrase,"Do not hide Yourself from my supplications," 

is a standard liturgical phrase found originally in Psalm 

52:2. As such, it contains no inherent associations with 

anger. However, in light of Kubler-Ross' paradigm , one 

could interpret it in this manner. As exegesis, as an 

attempt to discover an underlying meaning, "do not hide 

Yourself" can be understood as projecting anger. 

The groupings under BARGAINING, DEPRESSION, and 

ACCEPTANCE are much clearer. These ideas are manifest 

in the literal meaning of the text, as well as 

exegetically. In Bargaining, the dying individual is 

willing to make a trade with God. If he has to give up 

his life, he wants assurances that both he and his 

relatives will be taken care of--he, in the world to come; 

his relatives, in this world. Stage IV expresses de

pression and regret that the person has to die because of 

his sins. He is depressed that he has gotten himself into 

this and is unable to get out. 

Finally, Stage V, Acceptance, is reached. The dying 

accepts the fact of his death, rendering unto God what is 

His, gracefully and in complete peace. He is no longer 

angry with God. He accepts death as a good event. The 

individual affirms this by proclaiming the watchword of 
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our faith: "Hear, 0 Israel, the Lord our God, the Lord 

is One." 

(d) Thus, we see that the vidduy shekhibh mera', 

the sole liturgy of the dying, serves three important 

functions. First, it articulates a moment of crisis, 

the passing from one state of being to another. Second, 

it manifestly seeks atonement for the individual as he 

prepares for this new existence. Finally, it serves to 

art i culate the multi-faceted emotions which necessarily 

accompany death. 

LITURGY OF THE BEREAVED 

(a) Bereavement and mourning are "complex 

phenomen(a). It is a transitional period for the sur· 

vivers, and they enter it through rites of separation and 

f . h h . f . . .. 39 emerge rom it t roug rites o reintegration. The 

rites consist of both prayer-words and sacred acts. In 

an article in Understanding Bereavement and Grief, Peter 

Marris states that these 

mourning customs characteristically mark the 
stages of re-integration, from withdrawing and 
assimilating the reality of bereavement, through 
the painful process of adjustment, to the taking 
up once more of purposeful relationships. They 
protect the bereaved from morbid impulses to 
suppress grief on one hand, or from taking 
refuge in a perpetual posture of mourning ... 
on the other. In Geoffrey Gorer's phrase, 
mourning is "time-limited," both guiding and 
sanctioning the stages of recovery.40 
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Thus, the halakhah provides, at the same time, f or the 

recitation of tzidduq hadin and qaddish which call for 

steadfastness of belief and trust in God, and for a 

variety of mourning customs (i.e., the laws of shiv'ah) 

which emphasize the individual grief situation. With 

its graduated periods of mourning, moving from the intense 

mourning of aninuth, through the decreasing (in intensity) 

periods of shiv'ah and sheloshim, and concluding at the 

end of eleven months, Judaism protects against a perpetual 

grief reaction. As time passes, the mourner is forced 

back into society and life. He becomes increasingly 

limited in his means for expressing grief. This is 

Judaism's application of "time-limiting." 

(b) An important aspect of most bereavement is 

guilt. E. Lindemann, in his classic essay, "Symptomatology 

and Management of Acute Grief," states: 

A strong preoccupation is with feelings of guilt. 
The bereaved searches the time before the death 
for evidence of failure to do right by the lost 
one ... In addition, there is often disconcerting 
loss of warmth in relationship to other people .•. 
a wish not to be bothered by others •.. These 
feelings of hostility (are) surprising (to the 
mourner). Great efforts are made to handle them, 
and the result is often a formalized, stiff 
manner of social interaction.41 

This sociologically-oriented description of the causes of 

guilt may be translated into the Jewish bereavement system 

of abheluth. Joseph Soloveitchik asks, "What is the 

experiential substance of abheluth, mourning? (It) is 
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intrinsically an experience of teshubhah, of repentance. 1142 

We seek repentance, says Soloveitchik, because being an 

abhel, a mourner, carries guilt with it. There are two 

reasons for this. (A) Death is a consequence of sin or 

human imperfection. Therefore, the responsibility of 

that death rests with the abhel. (B) We only appreciate 

something once we no longer have it. Therefore, 

during ... mourning .. ,we ask the questions we 
should have asked. before: Who was he? Whom did 
we lose? His image fascinates us from afar, 
and we ask with guilt and regret the questions 
that are now overdue, the questions to which 
only our lives can provide the answers. 43 

How is this guilt handled? One way is through the 

idea and liturgy of tzidduq hadin, justification of the 

divine decree. "Religion's firm and simple insistence 

that the tragedy was an act of God's will, that He is the 

Authority, who shares the responsibility with the bereaved, 

has the psychological effect of countering the guilty and 

destructive self-reproaches of the bereaved."44 Although 

sin may have caused death (e.g., "There is no death with

out sin"--b. Shabbath SSa), the ultimate responsibility 

lies with God. This is specified clearly in tzidduq hadin. 
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(c) Another way in which Judaism helps the individual ' 

deal with his sense of loss is through community. The 

maxim which expresses this approach is that friendship (and 

community) doubles one's joy and divides one's grief. 

Jack Riemer understands this to be a primary principle in 



traditional Jewish mourning rituals. 

The first Jewish insight is community. In your 
time of greatest isolation, confusion, and 
helplessness, the community reaches out and 
embraces you, and tells you that you are not 
alone .•. Ours is not an I-Thou relationship to 
God but a We-Thou relationship to God, and this 
is made manifest in a number of different ways 
during the time of grief.45 

Precisely because man is a social creature, who is shaped 

by and reflective of his social environment, the death of 

that individual becomes a communal concern. 

Death does not just end the visible bodily life 
of the individual; it also destroys the social 
being grafted upon the physical individual, and 
to whom the group attributed great dignity and 
importance. His destruction is tantamount to 
sacrilege, implying intervention of powers of 
the same magnitude as the community's but of 
(a) negative nature. Thus, when a man dies, 
society loses in him much more than a unit; it 
is stricken in the very principle of its life, 
in the faith it has in itself .46 
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Just as the dying individual suffers a crisis prior to death, 

so, too, does the community after the person dies. The 

liturgy of death and dying reflects this idea. Whereas 

many would consider bereavement to be a highly personal 

experience, Judaism stresses the communal (i.e., the "We-

Thou") as well as the individual (i.e., "I-Thou") experience 

of bereavement. 

The importance of community and concern for the 

community is highlighted even before death. The vidduy, an 

extremely intimate prayer where the individual attempts to 



, 

achieve his personal peace with God, nevertheless concerns 

itself with the well-being of the group. 

And send for me, and for all the sick of Your 
people Israel, a perfect healing ... Father of 
orphans and Judge of widows, protect my dear 
relatives, whose souls are bound up with my 
soul. 

Even at the approach of death, it becomes important to 

articulate a wish for the preservation of the group, both 

as a whole and especially for one's relatives. 

The same considerations are manifested in the liturgy 

of the bereaved. Consider, first, the qaddish. According 

to halakhah, it requires a minyan to recite the qaddish. 

It becomes a public, communal responsibility to praise 

God. This prayer which is so important in the bereavement 

liturgy, recited for an entire year, speaks of life. 

The Jewish experience has taught that such 
values as peace and life, and the struggle 
to bring heaven down to earth, of which the 
qaddish speaks, can be achieved only in con
cert with society, and proclaimed amidst 
friends and neighbors of the same faith. 
If the taddish were solely an expression of 
persona remembrance for the deceased, it 
would be logical to recite it privately--as 
the yizkor may be recited. But, as it is an 
adoration of God, it must be prayed at a 47 public service in the midst of a congregation ... 

In addition, there is the very practical observation that 

"by reciting qaddish in a minyan, invariably there will be 

other mourners, thus the death of one's own dead isn't 

seen as a strictly personal punishment but as a natural 
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Order Of ll..fe."48 It h 1 t 1 . 1 · 1t e ps o re ieve rea gui . 

The community serves as support for the individual 

in his personal grief. But, at the same time, the 

community must assert its own viability in the wake 

of its loss. Therefore, tzidduq hadin includes a 

statement "Have mercy on the remnant of the flock of 

Your hand; and say to the angel (of Death): Stay your 

hand." In conjunction with the theme of this prayer, 

that of God's just and right actions, the statement 

moves the mourner ''from an isolated sense of negativity 

and chaos to a communal assertion of affirmation."
49 

The strongest statement of community, however, 

appears in birkath abhelim. Here, all the various 

elements of community and mourning come together. The 

prayer links individual to communal mourning. Just as 

one laments the loss of a beloved, Israel laments the 

loss of Jerusalem. 

Comfort, 0 Lord our God, the mourners of Jeru
salem and the mourners that are mourning in 
this bereavement. Give them comfort from 
their mourning and gladness instead of their 
sorrow ..• Blessed are You, 0 Lord, who comforts 
Zion in the rebuilding of Jerusalem. 

The individual Jew is not alone in his grief. All of 

Israel is with him. The healing of the pain of 

separation will come as assuredly as the day when Jerusalem 

will be restored. 
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Birkath abhelim also reflects the idea that an in-

dividual loss is really one to the entire community. 

May He who repairs the breaches in Israel re
move this wound from amongst us, unto life and 
peace. May He reward us forever with grace 
and lovingkindness and mercy and all good 
(things); and may He cause us not to be lack
ing in anything that is good. 

God is being asked to reconstitute the community following 

its disintegration through death. It is further desired 

that the community will remain whole and healthy, untouched 

by individual or communal mourning. 

(d) In summ~tion, we find that the above illu-

strations of the liturgical use of community point to a 

general approach to Jewish mourning practices. Both the 

liturgy and the ritual "make it possible for man in 

community to verify his faith at the same time that he 

is acting out his grief. While the grief is real and 

personal, the communal life is marked by a sustaining 

joy that is real and social.''SO Thus, community fulfills 

three necessary functions. First, it serves to support 

the mourner by making the bereavement a communal event. 

Second, it requires the mourner to move outside his own 

concerns, and begin a process of reintegration through a 

concern for the community. Finally, it provides, in its 

ritual life, the faith and joy through which the mourner 

is drawn from his bereavement. 

Following these remarks on the totality of the grief 

liturgy, we turn to some specific sociological and/or 
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psychological considerations concerning the burial ser

vice, qaddish, birkath abhelim and the memorial service. 

Tzidduq Hadin 

(a) In the introductory comments to the chapter 

on tzidduq hadin, we noted that the Jewish burial service 

fulfilled two functions. It provided for a ritualized 

means to dispose and take leave of the dead. It also 

gave the mourner and his community an opportunity to deal 

with the reality of the individual death. Theological 

nicities aside, the funeral is for the living. The rites 

and liturgy are tools which we use to express our loss. 

At the same time, they help to direct our grief to a 

positive resolution. 

(A)cts of mourning attenuate the leave-taking. 
They continue the relationship with the dead, 
but unlike nostalgic daydreams ... they do not 
deny the fact of death. The rituals dramatize 
death, at once expressing grief and guiding 
it towards consoling gestures. They enable 
the bereaved to give the dead person as central 
a place in their lives as they had before: the 
rituals honor the dead, secure their memory, 
prepare them for their future in another 
world ..• But even when (these rituals) have be
come conventional rituals without literal 
purpose, the make-believe of addressing actions 
to the dead, of laying them to rest, remembering 
them, caring for them--still helps to express 
the impulse to hold on to the past, and perhaps 
to resolve the guilt and anger which death 
arouses.SI 

(b) The funeral does not cut off the relationship 

of the deceased to the mourner. The el male rabamim, for 
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example, speaks of the mourner donating charity in order 

to assure a heavenly reward for the deceased. When one 

close to us dies, 

(o)ur first reaction is consternation. We are 
stunned and distraught. Slowly, our sense of 
dismay is followed by a sense of mystery. 
Suddenly, a whole life has veiled itself in 
secrecy. Our speach stops, our understanding 
fails. In the presence of death there is only 
silence, and a sense of awe.52 

We feel totally helpless and totally responsible. We do 

not know what to do. El male ra~amim fills that vacuum. 

Answering deep-seated needs, it provides for a positive 

response on the part of the mourner. This "attenuate(s) 

the loss and help(s) to incorporate the meaning of the 

relationship in the continuing stream of life. 115 3 

(c) Another function of the burial service is to 

articulate the thoughts and feelings of the bereaved 

community. 

It is important that the bereaved person have 
(this) safe framework within which he can ex
press all the feelings that are set in motion 
within him by the loss of the beloved. It is 
also important that the means of expression 
meet the needs of the psyche. The ritualized 
religious expression does this by releasing 
the emotional responses that grow from group 
memory and group support, that justify and 
accept deep feelings of pain without requiring 
explanations, all at a level below the thresh
old of consciousness.54 

Therefore, we find in tzidduq hadin several references 

which reflect the questioning stance of the mourner. "If 

a man lives one year or if he lives a thousand years, 
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what advantage is it to him? For he shall be as though 

he had not been." With his dead before him, the mourner 

views life as meaningless. The relationship, which has 

been broken, is seen as the one thing which gave purpose 

to his existence. With that destroyed, the mourner 

despairs. The same idea may be seen in the statement 

"(W)ho can say to Him: 'What do You do?' who promises 

and fulfills. Show us lovingkindness and grace; and for 

the merit of the one who was bound as a lamb .•. " Although 

stated positively, this is exactly what a mourner does 

ask: "God, why are You doing this to me?" The answer is 

not given, except to reaffirm that God, despite what He 

may do, is just and right. In addition, it is interest

ing to note the reference to Isaac and the 'aqedah. 

Subconsciously, a parallel is being drawn. Just as Isaac, 

the innocent lamb, was led to the slaughter, the dead 

person, innocent of any wrongdoing (in the bereaved 

psyche of the mourner), has been unnecessarily offered up 

as a sacrifice. The parallel continues, though, with a 

note of hope. Isaac was not, in fact, killed. The dead 

will also live--in the world to come. 
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The same feelings of pain are mirrored in the peripheral 

liturgy of the funeral. Psalm 90, which is almost uni

versally included as part of a funeral service states: 

"In the morning it (i.e., man) flourishes and grows up; 



in the evening it is cut down and withers. For we are 

consumed in Your anger; and by Your wrath are we hurried 

away. 1155 However, as with the tzidduq hadin, these 

negative sentiments are countered by glory for God and 

His work. Through the recitation of Psalm 90, the 

community is enabled to state the fact of human mortality, 

to "talk-out" these feelings, 

without endangering resentment, accusation of 
injustice on God's part, or even pessimism. 
Rather, one finds a description of the human 
situation interspersed with praises of God's 
eternal being, as if mortality is noteworthy 
in that it enhances one's awe and appreciation 
of that.which does endure.56 

(d) Thus, the funeral service allows for socially-

approved expressions of grief, guilt and confusion over 

the beloved's death. It also attempts to support the 

mourner with an unequivocal affirmation of God's ways. 

In one sense, the liturgy of the funeral service is the 

most interesting of all the prayers under consideration 

because with this liturgy, 

religion attempts its most heroic feat ... It 
asserts, on the one hand, that the dead have 
passed from the painful experiences of this 
life either into blessed oblivion or into a 
realm of higher existence, transcendent and 
infinite. On the other hand, it summons the 
survivors, educated by tragedy, to accept 
anew the blessings and the burdens of earthly 
life.57 
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Qaddish 

(a) In the chapter on qaddish, reference has al-

ready been made to the belief that its recitation can be 

efficacious for the soul of the departed. Recitation 

of qaddish for eleven months transfers merit to the 

deceased's soul, thus assuring access to the rewards in 

the world to come. Beyond this mystical consideration, 

the "superstition" mentioned serves another very important 

function. It is one more attempt, on the part of the 

mourner, to continue his relationship with the deceased. 

We have already mentioned several other examples of this 

phenomenon, including the whole burial ritual and the 

giving of charity as expressed in el male rahamim. 

In this regard, the qaddish is used, specifically 

by the mourner (i.e., the individual and not the 

community), as a means of forming and integrating a new 

relationship. This is expressed beautifully in a 

meditation on the qaddish found in the new prayerbook of 

the Reform movement, the Gates of Prayer: 

The origins of the Kaddish are mysterious ... It 
possesses wonderful power. Truly, if there is 
any bond strong enough to chain heaven to earth, 
it is this prayer. It keeps the living to
gether, and forms a bridge to the mysterious 
realm of the dead. One might almost say that 
this prayer is the •.. guardian of the people 
by whom alone it is uttered; therein lies the 
warrant of its continuance. Can a people 
disappear and be annihilated so long as a child 
remembers its parents?SS 
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The imagery of a bridge is quite appropriate. The mourner 

anJ deceased are separated in some mysterious and unknown 

way. The qaddish transcends the distance each time it is 

recited. 

One further consideration should be mentioned about 

the power of the qaddish. In trying to understand why 

this folk belief developed, one need only look to the 

idea of guilt, which has already been cited. Whether we 

turn to Rabbinic tradition (where the abhel should make 

teshubhah) or to human nature, it cannot be denied that 

the mourner often feels responsible for the death of the 

deceased. Helpless, he seeks ways of averting the guilt. 
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All of the actions which seek a re-establishment of 

relationship may find their bases in the need to dissipate 

guilt. If the mourner can do something positive for the 

deceased, such as helping the soul receive its reward, then 

psychological atonement is made for feelings of responsibility 

for the death. 

(b) The qaddish stands out among the grief liturgy 

as being the one prayer to be recited continually for 

eleven months. Perhaps it is its familiarity which accounts 

for its extreme popularity, in the folk imagination, as a 

prayer for the dead. Nevertheless, it does have this 

distinction of being repeated over and over again for almost 

a year. 



With this concept of repetition, we turn now to some 

psychoanalytic considerations. Freud believed that 

man was governed by the "pleasure principle." This 

means that, given several options, a person will choose 

that which gives the most personal pleasure. However, 

Freud hypothesized that there was a stronger impulse 

which overrides the pleasure principle. 59 That impulse 

does not necessarily choose the most pleasurable path, 

but the one that does the most to further psychic 

equilibrium. For example, Freud, maintained that "(t)he 

compulsion to repeat has the function of mastering earlier 

traumatic experiences of the individual, to enable him to 

remain in a state of emotional equilibrium. 060 

This idea can be applied to the qaddish. The first 

time the individual, as a mourner, recites the qaddish 

is at graveside. It is a most traumatic event, confront

ing the stark reality of death, hearing and seeing the 

ground close over one so important in the mourner's life. 

It is an event which our psyche does not wish to accept. 

Using Freud's theory, we see that by repeating the 

qaddish at every service for a full eleven months, we 

repeat, subconsciously, the experience of the grave. By 

repeating and thereby psychically reliving the moment, 
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we eventually are able to master it and accept its finality. 

In this respect, the qaddish plays an important role in 

the grief work which a mourner does. 



(c) As has been discussed, the qaddish does not 

refer to death, except at the graveside with qaddish le

ithhadatha. It is a doxology which glorifies God. It 

is very difficult to ask a person, whether at the grave 

or at any other stage of mourning, to assert God's great-
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ness when the same God has taken away a cherished possession. 

It is one thing for a man to face up to the 
doubts in his own mind and the changes that 
(have just) occurr(ed) around him. It it 
quite another thing to expect this man to 
front the world as though he were perfectly 
confident in his views--especially if we are 
asking him to demonstrate (this) in (a) 
situation that tend(s) to bring out feelings 
of anquish and impotence in most of us.61 

But this is exactly what the qaddish asks the mourner to do. 

"Blessed and praised, glorified and exalted, extolled 

and honored, magnified and lauded be the name of the Holy 

One, blessed be He" does two things. First, it helps to 

guard against the individual assuming too much guilt for 

the deceased's death. As with tzidduq hadin, God, who is 

in ultimate control, is just and great in all His ways. 

Second, the prayer guards against a morbid gri~i reaction. 

It calls the mourner to life, to re-establish himself 

among the covenant community. There is no question that 

it becomes a heroic feat for the mourner to recite 

qaddish. It is no less certain that it is beneficial for 

the mourner to do so, and therefore, absolutely necessary. 



Birkath Abhelim 

(a) Birkath abhelim marks the second stage of 

mourning for the traditional Jew. Prior to the burial, 

the mourner is an onen. During this period of aninuth, 

he is exempted from fulfilling any positive religious 

obligation. 62 This ruling is 

a concrete manifestation of the Judaic view 
of death; namely that death desacralizes man 
because it is the end of the dynamic inter
action with God which can take place only in 
life ... (T)he law asks the mourner to behave 
as if he himself were dead •.• His relationship 
with God is interrupted. He has no commonality 
or community with other men. 63 

Following the burial, that view of the mourner is no 

longer taken. 

With the commencement of abheluth (with the 
Burial qaddish), the halakhah commands the 
mourner to undertake a heroic task: to start 
picking up the debris of his own shattered 
personality and to re-establish himself as 
man, restoring lost glory, dignity, and 
uniqueness ... Death teaches man to transcend 
his physical self and to identify with the 
timeless convenental community. Death, the 
halakhah warns the mourner, not only doe~ 
not free man from his commitment but on the 
contrary enhances his role as a historic 64 being and sensitizes his moral consciousness. 

The first liturgy to address those issues is birkath 

abhelim. In the third and fourth benedictions of birkath 

hamazon la-abhelim, references are made to ''the mourners of 
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Jerusalem and the mourners that are mourning in this bereave-
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ment," "Blessed are You ... who comforts Zion .. ," and 

"May He who repairs the breaches in Israel remove this 

wound from amongst us •.. " The mourner is no longer 

considered to be an isolated individual. Both he and 

the group are reunited in the sharing of a mourning situation. 

No longer is he a personal mourner; he joins the ranks of 

the communal mourner. 65 

The indivual must move outside of himself and re-

establish those relationships which were cut off by the 

realtive's death. As Emanuel Feldman stated, the mourner 

acts as though it was he who died. So,what are those re-

lationships which need reforming? Feldman, in Death 

as Estrangement," identifies three such relationships. 

For just as death separates man from God, so 
it also separates man from the fraternity and 
community of other men, and separates man from 
his essential self, from his essence as a 
person.66 

All three are explicitly addressed in Grace after the meal 

in a house of mourning. Turning to the original birkath 

abhelim (=birkath rehabhah) found in b. Ketubboth Sb, each 

one of the relationships was given in a separate berakhah. 

The four benedictions recited were(a) concerning the praise 

of the Holy One, blessed be He (i.e., God); (b) concerning 

the mourner (i.e., self); and (c)-(d) concerning those who 

comfort the mourners and all Israel (i.e., community). 

The direction in which this liturgy pushes the mourner, 
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from isolation to integration, is positive and psychologically 

healthy. This is substantiated in Erich Lindemann's 

"Symptomatology and Management of Acute Grief." 

The duration of a grief reaction seems to de
pend upon the success with which a person does 
the grief work, namely emancipation from the 
bondage of the deceased, readjustment to the 
environment in which the deceased is missing, 
and the formation of new relationships. One 
of the big obstacles to this work seems to be 
the fact that many (mourners) try to avoid 
the intense distress connected with the grief 
experience and to avoid the expression of 
emotion necessary for it.67 

According to Lindemann, the mourner needs to reintegrate 

himself into his social environment in order to be success-

ful in resolving his grief. To prevent a morbid grief 

reaction from setting in, the mourner must make a real 

effort not to remain emotionally at the grave. He should 

be allowed to mourn, for this is also necessary. But it 

must be within the context of real progress in re-establish-

ing the mourner's position in the community. In Judaism, 

therefore, the mourner is not left alone after the funeral. 

Initially, he does not reassume his normal position in 

society. By not fixing his own first meal, he is starkly 

reminded of his loss of relationship. The birkath abhelim 

accents his loss, but then proceeds to allude to those 

relationships necessary for a successful working through 

of the mourner's grief. With the conclusion of se'uddath 

habhra-ah, the mourner must begin again to live his life. 



(b) In tracing the history and development of 

birkath abhelim in Chapter IV, mention was made of cups 

of wine over which birkath abhelim was recited. At this 

time, several observations will be made concerning the 

purpose of those cups and the use of wine in the mourn

ing ritual. 

Both Massekheth Semahoth 14:14 and b. Ketubboth Sb 

list ten cups of wine to be drunk surrounding and during 

se'uddath habhra-ah. B. Ketubboth states that four of 

the cups correspond to the four benedictions in the Grace. 

Semahoth links at least one of the cups to birkath abhelim. 

Erwin Goodenough, in Jewish Symbols in the Greco-Roman 

Period, hypothesizes as to the relationship of these two 

sets of cups and their origins: 

We can only guess what the connection was between 
these ten or more cups (in b. Ketubboth Sb) and 
the cups which may well have gone with the 
benediction of the open spaces (birkath rebabhah • 
birkath abhelim)." Possibly there was no connection 
at all. But we are beginning to see that there 
was in all probability a Jewish ritual of mourning 
in the hellenistic and Roman period which involved 
the drinking of wine, and that the meaning of this 
ritual the rabbis had already forgotten, if in the 
passages ..• they were not deliberately suppressing 
or distorting it. I strongly suspect that the cup 
and blessings mentioned in the Talmud are a survival 
of the funeral meal, and that they were originally 
an invasion into Judaism from pagan funeral usage, 
probably an expansion under pagan inspiration of 
the simple "cup and bread of consolation" of Jeremiah's 
day.6S 

It is impossible to decide whether or not Goodenough 

is correct. All that is known for certain is that during 
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Tannaitic and Amoraic times, there existed a custom to 

drink ten or more cups of wine upon returning from a 

funeral. 

Just as Goodenough hypothesized about the origin 

of the wine's use, one may offer other unsubstantiated 

hypothesis concerning the origins of this custom. For 

example, there appears to be a reference to wine and 

mourning in the Bible. "Appear" is used since the 

connection is merely spacial. One story follows the 

other. Leviticus 10 tells the story of the death of 

Aaron's sons, Nadab and Abihu. Moses then tells Aaron 

and his other two sons: "Let not the hair of your heads 

go loose, neither rend your clothes, and you will not 

die ... but let your brethren, the whole house of Israel, 

bewail the burning which the Lord has kindled."69 

Aaron, who must perform his priestly functions, is not 

allowed to mourn his sons' deaths. Immediately following 

this statement, we are told: "And the Lord spoke to 

Aaron saying, Drink no wine nor strong drink, you, nor 

your sons with you ... " 70 If there is an assumption that 

those who mourn take to drinking wine, then God's state-

ment to Aaron can be understood as reinforcing Moses' 

original instructions. Since he is not allowed to mourn, 

he may not indulge in drinking. Through this specific 

prohibition, implicit sanction is given to the practice 

of mixing drinking and mourning. 

This illustrates the extent to which one may go to 
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find evidence for this practice. 

However, Leviticus 10 has not been traditionally 

understood in this manner. Since Leviticus 10:9 

specifically refers to the times when Aaron and his 

sons go into the Tent of Meeting to perform their 

priestly functions (bebho-akhem), it is to this that 

the prohibition of wine pertains. Aaron is warned 

against being inebriated while officiating. Why? 

The Rabbis understood the juxtaposition of Leviticus 

10:6-7 and Leviticus 10:8-9 to show that the reason 

Aaron's sons were killed was because they were drunk while 

performing their priestly duties. This is why, according 

to the rabbis, God's prohibition to Aaron occurs in this 

place. 

(c) Finally, in attempting to understand the use 

of the wine during the meal of condolence, an analogy 

may be drawn to a modern ritual, the Roman Catholic wake. 

In Judaism, the meal of condolence is held at the home 

of the mourner. Others prepare the food. There are 

prayers said (i.e., birkath hamazon la-abhelim). And, 

at least according to the Talmud, ten cups of wine, 

sufficient to get most people inebriated, are drunk. 

Compare this to a description of a Roman Catholic wake: 

As the news spreads, those who have had close 
social ties with the deceased gather to pay 
their respects. Cousins, in-laws, and close 
friends come. They bring supplementary food 
and refreshments; some of them stay through 
the night, which is the night of the wake ... 
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Drinking whiskey and beer is part of the 
ritual idiom but there is no immoderation 
in drinking ... Several times during the night, 
the whole company ... pray(s).71 

Except for the time of the function, the two "rituals" 

share identical structures. In these rituals, the wine, 

far from being central, nevertheless, serves as a 

catalyst, encouraging the mourner and community to freely 

express their feelings (a phenomenon of inebriation which 

the author has observed in a variety of social settings). 

(d) David Mandelbaum, in commenting on the wake, 

summarizes it psychological and social purposes. 

The assembled kinsmen and friends are solicitous 
and helpful, giving psychic support to the bereaved. 
In their presence the mourners can give necessary 
vent to their grief but are constrained from 
intense and incapacitating brooding about their 
loss. The participants ... by their presence, 
also assure the mourners (and themselves as 
well) that the bonds of kinship and friendship 
continue, that the death has not irreparably 
ruptured the web of social life.72 

These same observations may be applied here to se'uddath 

habhra-ah and birkath abhelim. 

Hazkarath Neshamoth 

(a) Having discussed the historical antecedents 

leading to the development of a memorial service in 

J d . 73 · 11 k h h 1 . 1 d u a1sm, we w1 remar now on t e psyc o og1ca ~ 

of such a ritual and liturgy. 

In The Plowman From Bohemia, the following state

ment is made: 



Drive the memory of love out of your heart, 
mind, and spirit, and you will at once be 
relieved of grief. As soon as you have lost 
something and cannot get it back, act as 
though it had never been yours and at once 
your grief will flee away. If you will not 
do that, then you will have more sorrow to 
come.74 

At face value, this would seem to be sound psychologically. 

If one chooses to deny the fact that the deceased ever 

lived, then the individual might forego a grief reaction. 

However,George H. Pollack, Director of the Chicago Institute 

for Psychoanalysis, would not necessarily agree with that 

conclusion. 

(b) Psychoanalytic research has indicated an 

alternative method for the "relief of grief ," other than 

utilizing a denial mechanism. This is the hypercathexis 

of time. 75 In lay terminology, it is the super-con-

centration of emotional energy on an object (i.e., time). 

By focusing on the anniversary of a person's death, one 

can successfully relieve the grief associated with it. 

Pollack offers a clinical example: 

I have seen a man in psychotherapy who kept a 
calendar on which he entered "death days" for 
the entire year. To him these were more im
portant than birthdays. When asked whose 
"death days" appeared on his calendar, he 
listed relatives, friends, and significant 
(to him) cultural, historical, and political 
figures ... (T)his patient ... controlled internal 
tensions through the hypercathexis of "death 
times."76 
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In Judaism, these "death days" would correspond precisely 

to a Yahrzeit and, generally, to the memorial services. 

Recalling the incidents which gave rise to the spread 0f 

hazkarath neshamoth and Yahrzeit as public and personal 

memorials, one could use Pollack's language and say that 

the growth of these institutions was the result of con 

trolling the internal tensions of group and individual 

persecution through hypercathexis of "death times." 

(c) Another explanation for the development of the 

memorial service is found within man's struggle against 

time. The ego wishes to believe that immortality is 

possible. Time stands still for the individual. 
77 

This 

is especially true for the religious man: 

(Man) betrays his qualms of doubt in his never 
ending labors of worship, by which he hopes to 
banish fatal time to the outermost regions ... 
He also undertakes to organize the world into 
an unchangeable timeless pattern, and by con
tinuously remaining in touch with his an 
cestors he creates a strenuous lifetime 
schedule that becomes a timepiece in itsel f . 
He wants to gather past and future securely 
in his hand. Obviously he cannot take death 
and annihilation for granted, and thus he lives 
in constant argument with the dead of his an
cestral world. His rule over the times is 
aimed at making him the eternal survivor, and 
indeed, out of his narcissistic creation and 
manifestation of vitality in ritual arises 
the sublime image of universal mankind. Though 
his ritual was only meant to mark a standstill 
of time, it implicitly guarantees an endless 
future and the conviction of power to survive 
and to hold the world together.78 

By establishing community and personal times of memorial, 
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the Jew firmly entrenches himself in this life. By 

remembering all those who have died before him, the Jew 

controls the past and brings his dead to life through 

him. By establishing the memorials as halakhah, he 

assures his remembrance and immortality after he is 

gone. 

(d) Thus, the use of hazkarath neshamoth and 

Yahrzeit helps the Jew to handle the tensions and grief 

caused by a death. By hypercathecting "death times," 

the Jew places his grief and emotions on the anniversary 

and memori~l services and, therefore, works toward 

alleviating that grief. In the establishing of these 

dates, the individual becomes the master of time, 

creating the illusion and satisfaction of immortality. 
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A P P E N D I X A 

A Schematic Presentation 

of the 

Liturgy of Death and Dying 



The following two pages represent a schematic 

presentation of the liturgy of death and dying. In

cluded are all the prayers in the normative Ashkenazi 

ritual pertinent to this life-cycle event. The 

prayers are arranged in the order in which they are 

recited. 

A prayer which is discussed in the text of this 

thesis is noted by a star (*) in the upper right-hand 

corner of its box. For those prayers not considered, 

they are either self-explanatory (i.e., Job 1:21) or 

a page reference is given to Hyman Goldin's Hamadrikh, 

where the text may be found. 
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Prayers when visiting sick 
pp. 97-98 

mi sheberakh for health of sick 
pp. 94-95 

vidduy leh,o i. prayer for changing name of sick 
~ pp. 103-104 

Prayers on behalf of sick 
pp. 99-102 

Prayers for the dying 
when death is imminent 

p. 108 

adonay melech, barukh shem, 
adonay huh, shema'

immediately after death by 
all present 

vidduy 

tzidduq hadin~L 
by mourners 

Mourner is prohibited from observing any positive 

Prayer for those about to perforr11 
taharah-by them. p .. 119 !--------------· 

, ' 

Job 1:21, Psalm 40:17, 
Psalm 91 after rending 
clothes by mourners and 

all present 

he recites none of the normal liturgy 

Isaiah 2:5, Psalm 
50:~ Genesis 3:19 

when corpse is 
placed on floor 

Ezekiel 36:25 when 
water is poured on corpse 
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el male rahamim* ROCESSION 
CEMETERY 

Prayer when no graves have* 
been seen for 30 days 

tziddug hadin* salm 49; or Psalm 1 
when tahanun 
isn't said 

gaddish le-ithhadatha 

Psalm 25:8, Psalm 40:17, Psalm* 
91 after washing hands after leaving 

Psalm 72:16 or Psalm 103:14 when* 
grass or dirt is thrown when leaving 

In the daily service during shiv'ah, the following are omitted: tahanun; erekh appayim; 
lamanatzeah ya'anka adonay; the verse va-ani zoth berithi; the priest~ benediction in 
the 'amidafi' s repetition; and the verse ti thgabbel in the 9<1ddish. After the service 
Psalm 49 is read; and on those days when tahanun are not said, Psalm 16 is read instead 
of Psalm 49. - p. 147 --. --

el male rahamim* 

' 

hamagom yenahem otkha-by congregation* 
to mourner's after burial service k----------

gaddish recited by mourner* 
at every service for 11 months 

following the death 

gaddish recited annually on 
the yahrzeit of the person's 

death - at every service of th~t day 

abh harahamim* 



A P P E N D I X B 

Hebrew and Aramaic Texts 



S E C T I 0 N 0 N E 

Chapter I: Vidduy 

Hamadrikh ed. by Hyman Goldin) 

.DWDJ~ 

.~~D ~·~· •1,•1 (2 
(Authorized Daily Prayer Book ed. by Joseph Hertz) 
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•n•iJwi •n•Dnw a•JwDi niJiJi a••Dn ~~ ~' n,D~ •nn•D •nni .n~n•~ 

a••n n,K •JJ•,ini .a•p•,s~ tiDsn ~iD ~,D ·~ J•owni •l•JD~ •nJwDwi 

:nsJ i>•c•~ niD•JJ i•>D n• ninDw J~w 

n,iwp •wDJ ,w• a•,p•n ·~i,p ,,~ t~n .niJD~• 1•,i a•D1n• ·~• 

:tD•i TD• .nD• ~- •• •ni• nn•,D •ni, ,.,DK ,,.~ :awDJ~ 

:,Ji a~iJ~ ii?D• •• •l~D •• •l~D •• 

:,Ji a?iJ~ ii?D• •• •l?D •• •l?D •• 

:,Ji a?ip? ini~?D ,i~~ aw ii,~ 

:,Ji a?ip? ini~?D ,i~~ aw ii,~ 

:,Ji a?iJ? ini~?D ,i~~ aw ii,~ 

:a•n~•n •in •• 

:o•n?•n •in •• 

:1•n?•n •in •• 

:a•n~•n •in •• 

.p,D ~·~· •i,•i (J 

(Totza-oth Hayyim ed. by S. Baer) 

tis, •n• ,,,.~ •nn•Di •n•iD,• •ni~• •n?•i •n?• •• i•Jo? •J• n,iD 

niJiJi o••Dn-?~-~P n,D~ •nn•D •nn niD• o•i :nD?w n•io, •JKD,nw i•>o?D 

o~i,~ ·J~Ti l,, l~~ •p?n 1ni ,1•JD? •nJWDWi •n•iJwi •n•Dn• o•JwDi 

i>•D•~ niDPJ ,1•>0-n• ninDw J~• ,o••n n,• •JJ•,ini) a•p•,s? tiDsn •~n 

:n?on JDiw {••) nn• ii,~ .{nsJ 
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i•n1saa •n,01 ,•nawK ,•ni~K •n?K1 •n?K 10 n?1n? •1,•in ,a•• 1•~1) 

(20 'ca n~o? n•, .•n1w,n •JK1 ,1 

•• 1l•n?K •• ,., •• 1D• :naK ?K •• •n1K nn•,D •n1, ,.,DK ,,.~ 

n1,•1 ,1n,1n2 21n~~ ,1n?1T ODK ,1l~?D nDK .,nK 1•• ,o•n?•n K1n •• 

:,1, 1•• nnnD T,•n-?11 ?100 o•D•~ o•n?•n •1n •• ·~ i22?-?• n~wn1 01•n 

,n•na1 n•aa K1n ,n•n• •1n1 ,n1n •1n1 ,n•n •1n ,n•n• ,.K n•n•~ ,n•a 

:n•n• K? 1•,n•1 ,,. ,S1l ., 1•JD? 

e1,D 2•~· •1,•1 (~ 

(Sefer Hahayyim ed. by Henry Vidaver) 

,,.2 , •• nn• ,.,,,, 01,D1 K,,l o•p1 •n ~., •• •n?• o•n~• •• KlK 

•Jn?,~n1 ,•nDWl •2 nnl1 •JnK,2W i•JD? •JK n,1D •••• ,.~-?~ n1,1 •n-~~ WDl 

n••n1 ••n •o·-~~ •nol,D1 •n1J1TD ·~,s-~~ ·~ nnl1 ,•n1,s-?~a •Jn~sn1 

:•2 nnl , •• •nD•l i? ,.,n•• nJ1pn1 n1n n1•~n nln .•Jn~'' •?1 .,D, 

,.l,,S~ •J1~n2•-~K1 n10 ·~•?D .,._,, .~, ,.D n1p••l .,._~, •JDD nn1K "' 

i~ ntn 01•n-,1 .,11D ino•1 ,,on •?1 n~D~ ,••~1 ,i•DJ~ ~s2 •J,•non 

•nDWl ?2p? o •• ,,,n i·~K?D •?-n~W1 •nDWl1 •D1~-01 nDK1 ,on .~, Kl-~D~ 

nnilD2 ,~,2 n1J• •D1~1 .o•,•onn1 o•p•,sn n1a•J-~K 1,, 1~? n~•?in? 

:o•non n•nn~ 1n1•nn? ,,2, •12 np ,, 01?•1 epwn2 nJ1~J 

•n1wDw1 •n•11w1 •n•enw •n•en-?~-?1 n,D~ •nn•o1 .,,s1 •n~1•n •nn1 

:•J•••n •no12• ,1Kwni •n•wp ·~ •n~~on ·~ ,•na,•-~1 •n1•n2 i•Jm? 

n•nn~ n~T•1 0?11 •p•,s-01 1,1 1~2 •p?n 1n1 ,oJn-•~ •JD •l•,n-?•1 

o•p•,s? 11Dsn 21~ 2,0, •wDl 1•,D ~lPnn? n2• ,~~• K2n 0~11?1 o•nan 

•2nK ~·nJn? 21n~2 ,;K,w• 1DPD p•,si p•,s-?~? ~•nJn , •• n10?11 •"•2 

n1•Jp,s1 o•p•,s ,Kw 01 o••nn ,,,s2 n,,,s ••Dl •nni K7DK on•ni,s•i w• 
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.D•,l!l•~n Dl• 'llll •1,•1 (5 

(Authorized Daily Prayer Book ed. by Joseph Hertz) 

.1JnJnno D'IJnn '1•1 .1ln'1!ln i•>!l'I •:in .1>•n1:i• •n'l•1 l>•n'I• 

1>•n1:i• •n'l•1 1>•n'I• •• i•>!l'I ,01'1 ,,1, •111p1 D•J!I .,, 1Jnl• l••• 

:lJKon 1>nJK '1:i• llKon •'11 1Jnl• o•p•,s 

.ll,T ollJW,nl .1J•1Jn .•D, ll,:I, .ll'ITl ell,l:I ellDWK 

ell,,D ellSKJ ell,,D .1JS'I ell:IT~ .,, llSJ• .,,. ll'l!IO .1lDDn 

elJ•Jn .ll:IJn ellnnw .lJJlll, .,,, ll•Wp e1l,,S ellJWD ell•lJ 

:lJJnJn 

•:in-'l:i -,, ,.,s nn•1 :1J'I n1w •'11 o•:i1on i•0Dwoo1 i•n1soo ll,D 

:1JJw,n 1Jn>•1 n••1 no• ·~ .1J•'IJ 

-'I~ •'In .o•pnw 1~1111 i•JD'I ,DDJ-nD1 .01,D :iw1• i•>D'I ,DKJ-nD 

:J,1• nn• n1'1lJn1 nl,nDJn 

lO:I .,," 'I~ 111s1n nn• :•n-'1~ .,no n101'1Jn1 .0'111 .,, ,,1• nn• 

:1•J•J ,llD ,nal 1•1 .100 o'IJJ ,:i, l•• :~'11 nl•'I~ ln1:i1 

'I~ '11 1>'1-n'lonw .1J•n1:i• •n'l•1 1J•n'I• •• i•JD'lo l1S, •n• 1~:11 

:1J•Jt11D 'I~-,, 1J'l-,D~n1 .1J•n1J1J 'I~ '11 1J'1-'lnon1 .1>•n•on 

::i'ln T1DK:I 1•H1'1 llKonw •on 'IJ1 :11s,:i1 OlK:I 1•JD'I lJKonw •on -,, 

:o•nDw •11:1:i:i i• l!1'1 1 JKt:1n111 •on '111 :n,, •'1:i:i i•l!l'1 lJKonw •en -,, 

:,no:i1 •1'1l:i i• l!l'1 llKOnlll •on .,, 1 : nl•,, •1'1l:i i• J!l'I lJKenw •on -,, 

: n !I ,l:i,:i ,. J!l'I 1 lKOnlll Kl:ln 'I :111 :no,0:11 nJ,:i ,. l!l'I 1lKDftlll •on -,, 

::i'ln ,ln,n:i 1 •JD '1 lJKonw •on .,,1 :,, nKJHl:I i•J!l'1 llKOftlll •on -,, 

:nD •1,1:i i•JD'1 llKt:1nw •on '1J1 :n1JT n,•11:1 i•JD'1 1lKonw Kl:ln '11 

11,T:i i•JD'1 1lKt:1nt11 Kon '1y1 :o•,101 o•,1n '11t'IT~ i•JD'I 1Jaanw aon '11 

:nllw:i1 
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:own '11'1n:::a i•lD'I 1lKanw Kan 'lp1 :,• pTn:::a 1"lD'1 iJaanw aan .,, 

:nm n1wDa:::a 1"l !1 '1 1laanw aan '111 :o•nDW naaa:::a 1"JD'1 1Jaanw aan '11 

:0•1,i• K'l:::ai o•p,i•:::a 1"JD'1 1lManw aan '111 :,,., ,:s•:::a 1"lD'1 iJaanw Kan '11 

:iJ'l-,m:::a .1J'l-'1na oll'l-n'lo nin•'lo .,,..,. o'l:::a '111 

:,nw-n»:::a::a i•Ja'I 1Jaanw aan '111 :::aT:::a::a1 wn:::a::a 1"lD'I iJaanw aan '11 

:,,., 11w'l:::a 1 9 lD'1 1Jaanw aan .,,, : 1 is'l::a i•a'I i laanw aan .,, 
:nnwa::a1 'l:::aaa::a , .. l!I., i Jaanw aan '111 :1na::a1 KWD:::l , .. lll.., ilaanw aan .,, 
:11,1 n•aJ::a i•n'I 1 ucan• aan ..,,, :n•::a,a::a1 1•l::a , .. lll'I 1 Jaanw aan ..,, 
:p1 ,1pw:::a 1" JD'I 1laanw aean ..,,, :1J•n1n!lw n•w:::a , .. l!I., 1laanw aan .,, 

:n:sa n1T1:::l 1"J!l'1 1laan• acn '111 :n1a, D9 l 9 1:::l , .. l!I., iJaanw aan .,, 
:1J'1-,!l:::a .1l'1-'1na o1l'1-n'ID n1n•'1a :t1'1a o'l:::a '111 

:ni'l•'l!>:::a j"J!l'I iJaanw aean ..,,, : ..,, "'",11::1 , .. l!I.., 1Jaanw aeon ..,, 
:pp n1,:s:::a , .. l!I.., 1Jaanw aeon '111 :,, n•,:s:::a , .. l!l'I 1laan• aan .,, 

: 'I,, n1 •wp:::a , .. l!D'I , Jaanw aean '111 :wa, n1'1,:::a 1"l!1'1 llaanw aecn ..,, 
:n1'1•:::a,::a 1" JD'I 1Jaanw aean '111 :,,.,.., 0•'11, n:s•,::a i•u'I i Jaanw aean .., , 

:a Jn mt JW::I i• u'I , Jaanw •an .,,, :a11r n11:::aw:::a 1" l!l'I , Jaanw •an ..,, 
: :a :a., T i:tan:::a i•a'I 1laanw aan '111 :,~ na1111n::a , .. l!l'I 1Jaanw aet>n ..,, 

:1J'l-,!1:::l • , l'l-'lna oll'l-n'lo n1n•'10 :t1'1ae o'l:::a '111 

: nae11n on•.,, o•::a•n 1lKV1 o•aan ..,,, ::1'111 D:t•'ls> a•:::a•n 1JKW o•aan .,, , 
a•::a•n 1JKW a•aean ..,,, :,,, .. 1 :t'l1' p,p on" '11 o•::a•n 1lllW o•aan ..,,, 

: • 1'1n1 ... ,1 owa on•'11 

o:t•'lp o•::a•n 1Jaw o•aan '111 :n1,,a n:::aa o:t•'11 o•:::a•n llaw a•aan '111 

: o•p:::a,a n1p'1a 

o•:::a•n 1Ja111 o•aan .,,, :o•aw .. ,.,:a :tn•a o:t•'l1 a•::a•n 1Jaw o•aan '111 

:n1, .. ,,, n,:::a 0:1•'11 

:1l'1-,!l:::a e1l'l-'1na ell'l-n'lo n1n•'lo :i1'1a o'l:::a '111 

el'l!I,. .:t'l•po .1 .. , n•:::a n1n•a ,:a,. 0:1•'11 o•::a•n llaew o•aan '111 

ol'IWJ D1P :t::a-w•w l":::l .:twpn tc'I n1:sD-'IJ1 e:t'11 n1:sa 'Ip .pJnl .1,:t 
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•JDD t•~ nK~1D .o•,1D•~n 01• ~- •1,•1n .,n• n'•D10 tOP~, n~Dnn) 

(.,,o ~·~· •1,·1~ n,•D1D nl1W~W 

.o•,1D•~n 01•~ n~•'l ~w •1,•1 (6 

(Authori zed Daily Prayer Book ed. by Joseph Hertz) 

205 



:~,,, ini•n~ inK,, iKsDn~ ,, ,.,, .,DKJw .0;11 nnnwn~ riDnn K; ·~ 

iJ•n;K-;K, inDn,•1 ,,_;K ~w•i i•n2wnD 11• w•Ki ,~,, ,., ~T1• .,D~Ji 

,DK .,DKJw .onn•o2 TDn nnK 1••1 0•1w, n2iwn~ nn• nsi,, .~•on; 

,~,,D 1w, 21•~-D• ·~ 1w,n niD~ TDnK-oK nin• •J,K oKl •l•-•n on•;• 

1;nDi ;.,.,; 1n;o nn• ·~ :i•ni 12•wn1 .nin• ,l,K o•l nDn n1D~ TDn• 

:n;101 ;niD ,;D 1l; J•K ,.,1;2D1 _,,,, ,,,_;~2 1,, •• ·o~.; 

1•nD1Dn ,,, 1~w ,n,inn ,; o•,D1K ,niD• ,•1~ n;•pcn n•2D pin, n•n 

1w1n• ,; ,D•• 1~12 il•sD 1~• ·•~n a;i1; p;n ,; w• n,inDn ;~• ,1•,1nD 

1win•-nK 1~1 11•1 ,'111 n,1n i;-1n1 ;K,w• •n;K 'n? ,,~~ KJ-o•w •J~ 

,; ,D~W 1•JD1 .'111 n•T~l (;., •• •n;• 'n?J •nKon ·~J· nlDK ,D••1 

nnK nTn oi•n ,nTn 01•~ 'n ,,~,, 1Jn,~p nD 1w1n• ,D••1 ,DKlw ,,,,,, 

,,DK ,; o•,D1K ,n1,1nn? ,,,, ii•K 0•1 .K~n 0;11? ,,~, nn• ••1 ,,~, 

.•n1l11 ;~ ;1 n~~~ •nn•D •nn 

.'n ,'1 KD1• nJWD (8 

1•lD1 o,,,; 1WK, ,n2TD;, o;iKn 1•2 ,D11 n•n ,,D, ,,,D ?s• ,; K2 

.n,1nD1 ,.;, ,,,, •nw 1D1D1 ,2,10; i•JD1 n,TD~ ,D11 1n~n1 .~,,D; 

,own •>• .•n•21 •JK i•1D? •nKon •nywD •n•11 ,own KJK ,,D,K n•n ,~, 

,•n•~i •J• i•1D; •n•onw1 •nywDwi •n•11w ,o••on;i 0•1•D?1 n1111? KJ ,D~ 
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LOl 

LCULLUL CULC 4•aL L, .Lurl •aL LCLl U&L4a.o L, •ULLU •aL c. &LrLu.rL 

a•· •aL •aL LC •uu •LL& L1• &L40 LAaL•4 •aL aa&ad. u4c L4L• •aL 

11) u4aLL cc4. •La• •w1' c,• 

L•a 4•L ••CL r.xL4 L•4L ul GLd4.G.l •4 •LO UALCU La&a.a QLc.a• 

4TLLLO 4•LLl ac4 U&L4u 4TLLLO 4•LLl •a •• 4L GLd4.Q.l TLL4•0 r.EL4 

c&.r.L ca. arurLuL cdL4L &4u 4aau Lra4 .u. LLau c&.r.L caL au&4LuL 

•LO •LE• 4•Ld .u. LLaU c&.r.L ca. araaL 40LL.LQ ua CL•AL .u. LLaU 

UuL a. au4u LCQU 4aLU •LaL.o 4L UULLU •cl c4 uaLau.l aULL•l 

01) u4aLL cc4. acu 4uC' •,• 

rLa• &Ll LGA& LUQ•U Lrdu' •4• cl u.u aULLU ua•u· L&L•U• LGa&u.· 

UQ•tL L&L.rL LGa&rL' Lt••4 •a, UQ•tL L&L.rL UL4&tL' •4• auL aaau •a, 

UaULL•l aULL•l' LLL •a, UQ•tL &o •CLU•tL U&L.rL LULa&rL' a4au •a, 

aa&u. 4ar.L LTL,' LUl &Lr.l •UL•L CLLL ao LTL,' acl aE.tL LLL c4 

uaLL•O UL1L LaULLU &4 UATTLUL •4• C•EL QULLC' .,. uao' uQ•U• &L•U• 

Ga&.ua ••4L uaLL•o' UQ•Ua ••4L UATTLU' a•UL aaULLU '4 C1LLtLU L&4 

c4 aa&.uo 4c4 UQ•Uo LCL• L, a••L' Luca.a •L, &LtLU ••4L U1LLtLU' 

UQ•u.co 4Gf• u, UQULL' L•La, LUULLU '4•L •u c4 &LCLU er. ••L•4 L•u 

.,. LC•U•' ccu, CULLU aau &cLL c. C•LO C1U .caL &4.co 4QUL •uco ac4 

uaa' CGL r• 4&LtLU L4G•&•O L&4 UUQ •• O a&L•U• L4GA&u. LAUQ•U• 4ar.L 

C•EL CL• aULLU' •r• uao' &L.u. aa&u. UQMU• 4ar.L .,. LC•U•' .,. 

6) ULQGUM .La• c,' •,· 

4ar ••• UQULL· LUl &Lr.l •UL•L' CLLL aa CCLL a4CLUL 4&L40 L&L: 

CCULC CULLU aau &cLL' c. c.Lo U1U .caL &4.ca 4GUL •uca ac4 UG•u.ca 



•J•• •n,S1J -~· ,, ·n~• ,D. •llJDn 2, ,DDD 1DS, 1J•n•en1 n1JD~D 12, 

•J• •,n •nn•D2 1"p ••n2 •J• ,m, •n,s1J •; 1;••~ •n,s1Jw , •• ~, •• ,~ 

p1,D •n•Dnw nc1 •en• •;w i•Jm;c 11s, •n• nD•;~, nw12 •;D ·;~~ i•J~; 

•D1T •l1Jcn 2,,1 nnw n;1~ •~,, •• ,,., 1J••n1 1•,10• •"p •; ;2• i•Dn,2 

;~· 1J•Dn 1JnJK ~2K ,D •• ;, .;. 1,DK .; .,D1T ,D ,D •• ,lm~, Kc1•2 

~K1CW, n•cp KJC•Mp n1n .,,,en ,2 ,D., ,.,s .; in llKDn 1JnJK ;~· ,DK 

YDW ,D. Dp•D ap ll•Dn 1JnJK ;2K ,DK1 .,12S, •n•;• KDD ·~1 ~·n• IC'ln1 

,1nD .;, ,,,,nJw n~,n ,n1Dn •;w ,, .n,11nn ,; o•,01• ,n1D; noJ 

nnMw n1~T~ •~w ,1•,1nn1 p1w2 1·~;no 1•nw n2,n1 ,1no1 ,,,,nn K;w n2,n1 

.n~w1•c 

,c•JDP •J~~ .;, ,y,Kn DP •J~~ .; 1n1K c•,D1K t•K n;Kn a·,~,n ;~ 

•••• ,~; n• ,,n~•1 ,~~· •;w ,a•wJ •Jm~ .;, 

an•n1l1PD1 aywm ,,,D a•;•1• ,c,; ,,D;n ,n1,11nn; 1•~••n 0•;1nnw 1••Jc 

an; ,s~ 'n ;. 1pyT•1 ,n10 .,Y• ,, 1y•1•1 awDJ ~pnn ;~1• ;~ ,,J,n• 

.n1•,2,D ·~;inw 1••JD .ap•w1• an•n1p1sDD 

1J•n;K ;., 1nDn,•1 •n ;. ~•·1 1•n2wnD 11• •••1 ,~,, ,., 2T'• 

a1• 2,p n1,1nn; ,,,s D,K ,s•~ :KJ•2• ,2 •22 •, ,DK .n1;0~ n2,• ·~ 

•n••n ,, ,,,~ ,i•Jm; •n••Y• y, ;~ •J• n,,D :,D1; ,.,s .a•,1D~n 

;nDnw •n;K •n i•J~;D l1S, •n• ,1n1D~ nwpa K; ,1Y •n•wyw nD ;~, ,,Dl' 
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•1n .,n ,•n•on ~~ ~' ·~ ,D~n1 ,•Jen ~~ ~' ·~ n?oni •n11ip ~~ ?p ·~ 

1J•n~• ~., 1nan,•1 'n ~. ~•·i 1•n2wna 11• •••1 1~,, ,., 2T1• :2•n~, 

.n1~0~ n2,• ·~ 

n•1,1 10~ .,," ?~ en1n nn• •n ?~ .,no nia1?1ni 0~11 .,, ,,,. nn• 

i•JD~D TlX, •n• i•1•p ,2JD ,nOJ T••1 1DD D~PJ ,~, ?~ T·• .~?1 ni·~~ 

•on ~' .i1•1wn ~~ ~, il? ,n~ni 11•n1J11 ~~ ?1 i1? ~inane i1•n?• •• 

i•lD~ llKonw Kon ~,, •T,,,~ i•1D? 11•one •on ~Pl .n11w2 i•JD~ 11•onw 

.nwp Tn•?1 1·~••n 1JKW a••on ~Pl .•1~1~ i•1D~ i1•onw •on ~Pl .,no2 

T·~··n lJ•• o•Kon ~11 .nep~ pn1w nepn •~ 1n•~p 1·~••n 11•• o••on ~Pl 

a••on ~11 .n,~ on•?1 T·~··n 11•• a••on ~11 .o•a• .,.~ nn•a an•?p 

an•?1 T·~··n ll•• o••on ?11 ·T•, n•~2 a•p2,• n1p~a on•?p T·~··n ll•• 

T••1?2w n• ll? 1••1?1 Tl••• ~Pl ll~ T••1?1• ~' n?•po1 nD•,• p1n1 1,n 

iJ•n?• •••? n1,no1n '-c1w ,~,~ T••1?1 i•JD? ,~~ lJ~ 1••1?1 T1•••1 11? 

Tn?o nnK ·~ nKTn n,1nn .,~, ?~ n• n1w1? 0?11 ,, 11•l~?1 11~ n1~1Jn1 

,.,,;~a1 o••p1 na• ,,~,1 ,1,1 ,1, ?~~ Tl,1•• •02w~ 1?na1 0?11n TD ?•,••? 

.n~101 ?n1a i~a ll? 1•• 

•wpl D•JD •Tp llKW olln1nna o?pnn ?Kl lln~Dn 1•JD7 -~n •"lK 

ollKOn -~1 llOJK o•p•,X ll•nl~K •n?Kl ll•n?K 'n 1•lD~ ,DKl 1••1 .,,lP 

ollKOn ~2-

lJ?DO lJDDn ll,T 1lPW,n1 lJ•1pn .•n1, ll,~, 1J?T1 ll,1~ 1lD•• 

ll•ep lJ,,X llPWD 1J•1p ll,,D 1JXKJ ll,,D 1JX? ll~T~ ,, lJXP• .,,. 

oll~Pn 1Jnnw lJPW, .,,lP 
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~~ ~' p•,x nn•1 .11~ n1w K~1 a•l1en i•eDwaa1 i•n1xaa 11,01 

.111•,n 11n1K1 n•w1 naK ·~ 1J•?1 •~n 

n1,naJn •?n .a•pnw 1~1w i•1D? ,DDl na1 01,a ~•1• i•1D? ,DKl na 

.1,1• nnK n1~11n1 

JD~ ,,,n ?~ wD1n nn• .•n ?~ ,,no n1a1?1n1 0?11 ,,, ,,1, nn• 

.1•1•1 ,llD ,nDl 1••1 lDD 0?11 ,~, ,.. .~?1 n1•?~ n•1, 

11? n~on1 11•n1J1J ~~ ~' 11~ ~1nanw •"1K 'n i•1D?a 11x, •n• 

.11•nKDn ~~ ~1 11~ ,D~n1 11•1wD ~~ ~, 

.•1~ll ~"wn1 .n,, •?l~ ~"wn1 .011•~ i•1D~ 11•Dnw •Dn ~, 

.11,T~ ~"wnv .nD •1,1~ ~"wn1 .~~n ,1n,nl ~"wn1 .na,0~1 n1,~ ~"wn1 

.0•1,1•~ ?"wn1 .1,n ,x,~ ~"wn1 .o•nDw nKD1D~ ~"•n1 .,, pTnl ~"wn1 

.1•1n n••,a~ ~"•n1 .,,n l1W~l ~"wn1 .~,~~1 wn~~ ~"•n1 .0•1,1• K~l ~"•n1 

.n10, 0•1•Jl ~"wn1 .11•n1nDw n•w~ ~"wnv .n•l,D~1 1•l~ ~"wn1 

.1ix,l ~"wn1 .,•n nx•Dpl ~"wn1 .o,?1, ,,,Xl ~"wn1 .nD linnD~ ~"wn1 

.ow• cn•?p o•l••n 1JKW o•KDn ~' .l~ l1nanl ~"wnJ .nllWl ~"•n1 

.0•1~,• nip?a 1"nwn1 .n,~ 1"nwn1 •ll,p 1"nwn1 .n•en 1"nwn1 

.o•aw .,,~ nn•a 1"nwn1 

nw1 n1xa ~, .pJni l,n nD,,• n~•po ,,, n•l nin•a Jl,K 1"nwn1 

0••1?lw l,l .nw1 01p n~ T••w l 9 l nw1 oip n~ ••• t•l .nw1n •? nixa ~,, 

nKi ·1•JD? 01l,DK ,l~ iJ? o••i?lW n• .11? o••i?l , ••• t•l1 1J? 

iJ•n?• 'n? ni,noJn .,DKJW ,l,~ .1•1D~ •i?l ?~n 1l~ 0••1?l t••• 

.nKTn n,inn .,l, ~~ n• niw1? 0?11 ,, 1J•ll?i 11? n1?11ni 

.•n,x11 •? 1?••~ •n,xiJw 1••~11 •• ,~ •1•• •n,x11 •~w ,, •n?• 

nw1~ •?a ,,~~ •n?• 'n i•JD? •J•,n .•nn•a~ ,ain1 ?p .••n~ •1• ,., 

i•an,l p1,a •n•Dnw na1 .•en• •?• •n?• 'n ,,lD?a 1ix, •n• .na·~~1 

i•1D~ ·~? l1•lni •D .,a• 1ix,? i•n• .1•,io• ,,. ~' •~ ~~· .o•~,n 

.•?•il1 ,,,x 'n 
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l•l lnD nn• ~' a,• ,l, a• nwpn •~ l•li nwp l•l n,inl• niso ~l 

,,,l ~•n •JD~ ni,inn~ l••n iaeno l1w•i nli•n nwp•wl n11Wl l•l 11,Tl 

.,,., nT iwr , •• onaen n• ,,,nni '111 iwr• •l nw• ia ••• ,DKl• ain 

•n•ip •naen own •>• ,D1K l•,ino ,s•l .nwr niso nT •1,•1 .a.,l, 

,Tin •>•• o~,,~1 ••PDl •nw1l1 •nonl .,n1 1l1 1l •n•wr1 i•>•~ •nr•• 

.,n nT l•lPl i•,KD1 n1,1nn~ nl,Dn ~l1 .•1,•1 ~. ,,,., 1nT1 .nT ,l,~ 

1• ln11w ~' 1n•n1ll,P l•••lD• nPl niowa1 niaen ·~Pl ll1 .nliwo nT 

o•,l, •1,•1 1,1n•1 .nliwn 1wp•w ,, Dll,Pl tn~ ,•lnD l•• ll1,T ~' 

•l••1na1 t•, n•l nin•a •l••1no ~l ll1 .n•~p aen , •• n,1nn1 ,D•>• 

.1,1n•1 nliwn 1wr•w ,, ln••p~l 1• tnn•Dl ln~ ,DlnD t•• nip~D 

i•>•~ •>• n,io .nwro ••>•i o•,•ono 1l~lP 1l ,,D l•l• .,,., ,,o, 

•>••,n• i•>D~D tis, •n• .,,.l •nn•oi ,,.l •n•1•,• •nil• •n~ai •n~• 'n 

•naenw a•rwD1 a•aen1 •nil1P ~l ~' n,Dl •nn•o ann n10• aa1 .no~• na1m, 

.a•p•,s~ l1DSn l"nip~ •llT1 .r"1l •p~n ln1 .1•>•~ •nr•••i •n•1rw1 

nl,ni ino •~1 ,,,nn nl,n 1~ a•,01a1 n,1nn 1~ a•,01• nio~ nel 

a~,,~ p~n ,~ •• n,1non ~l1 •n nn• n,1no nn•• ,lWl1 1no1 1,1nn •~• 

n1,inn~ ,,,. i>•• DK1 :n1n) 1l~l n,in• i••l n1,1nn~ ~1l• i>•• aai aln 

l•,01• t•• a•,l,n i~K ~l1 (•n1l1P ~l ~' n,Dl ann •nn•o ,1D• i~ a•,01• 

,,D :il~ ,,l •• , 1ll• KDW a•Jep •JDl .~, a•wl •lDl .~, n"p •JDl 1~ 

•nn•oi •nK1D,• •nilK •n~Ki •n~• 'n i•>•~ •JK n,io ,,D l•l• .,,., 
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.a•,,DO~ 7,D ~·~· 9 1, 9 1 (19 
(The Book of Prayer ed. by Moses Gaster) 

:n~Dn ~GlW ••• 
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C.C.A.R.- ~. o•J~,~ ,.,,no ,,D ~·~• .,,., (20 

(Rabbi's Manual ed. by C.C.A.R.) 
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n~in~ .,,., (21 

(Totza-oth Hayyim ed. by S. Baer) 
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n1;•;D21 ,;1 np•,s21 ,nsD n1t121 ,n1D, o•J•121 ,1•1 ,1pw21 ,•nDw 

,1,n; o•;~, ns•,21 ,,,1 ni•wp21 , •• , n1;p21 ,1•1 n1,s21 ,1, n•,s21 

:22; 1inDn21 ,,. nD1wn21 ,oJn nKJw21 ,•1• n112W21 ,ni;.~,21 

:•;-,D~ ,•;-;nD ,•;-n;o n1n•?o n1;• o;~ ;,1 

l2,P1 ,,,.1 n;i1 l2,P1 n•ani n;i1 12,P on•?1 2•n •JKW a••Dn ;1, 

:•1?n1 .,, ow• 

,n1,•,11 ,n,~1 ,n1,,D n~Di ,0•12,• nip?D on•?1 2•n •J•• o••an ?11 

:pJni ~,n nD,w n;•po l., n•2 nin•D 12,•1 ,o•D• .,.2 nn•Di 

:•;-,D~ ,•;-;nD ,•;-n;o n1n•;o n1;• o;~ ;11 

.•n,siJ •; ,;.~ •n,siJw iw~11 ,.,~ •J• •n,siJ •;w ,1 ,•n;• 

.nD?21 nw12 •;D •?~~ i•JD; •JK .,n .•nn•D2 ,Dni ;p ~·•n2 •JK ,D1 

i•JD? •n•Dn• nD1 .,11 •an• •;• •n12• •n?•1 •n;• •• i•JD;D l1S, •n• 

•D-•,D• tis,; 1•n• :0•1, o•?n1 o•,10• .,. ;1 .; ;2• .0•2,n i•Dn,2 ,,D 

ni,sD ••n •D•-;~ •ni• n;•~ , •• ~1 •• ;.~, .,,s •• i•J»? •2; l1•~ni 

•n••D ,,on ,•on-?•i .,,D-lD nnp •ni• ,;•~n 12 ,;,,~n ,,on2 n,,,, n12, 

,o?iy? •• ,,,., ,;•,•• 1DP •;in-;~ 01 nD?w nK1D, •? n?wi ,1, 0;11; 

:tDK1 lDK 

215 



Chapter II: Tzidduq Hadin 

.a•an~ K~a ~K (22 
(Hamadrikh ed. by Hyman Goldin) 

.1•,n ,,,~ (23 

(Haffi adrikh ed. by Hyman Goldin) 
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.,,~ 

.n,,2,~ n~2~ ~o~J~2 ~~,2 (2~ 

(Authorized Daily Prayer Book ed. by Joseph Hertz) 

(The Book of Prayer ed. by Moses Gatser) 
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.,,,. n9an~ ,,S,9 ~9n ~9nJn~ .,,,s 9JD~ ,~ n9n9 ~1D l,,~, (~ 

n1Jn1 .a1~wn1 Q99nn in• nn9n 9n9,~ 9~ .1,D•D l19Tni lJl9Tn Q99p~ 

•,~, ,9Dnl :a99nn ,,,s~ lWDJ 

9~-~Dl .a9nD~D n1J~WDl "'"" Dl~• ,9P1 .a9nnDJ •sDn D9D• 9,p. (, 

:,iopni ni2ni TP~ ,~ nn•i .,iDp9 ,~~P~ ~,,~n l"~, .a9nDw in•,P~ oi~•n 

1 l~1 ,9Dnl 

DWl .n~ np,9 ~- D• D9~,,~~ DWDl .n~D~Dn n,pa? ,~n inDWJ (n 

Dl,D n~pn DWl .n~po?a 1lWD ,,DP nTnn DWl .n~ 9 ~• l,P 1~~ ~~pn DPlD 

•,~, ,9Dnl :,iDpni niJni TP~ 1~ nnKl .,iopn yin~ K~l 

,~nn9l .~K 9J~~ 1~,,~ inawJ ~9,,9, .~K~9D nn~9 .,pan 9,,. (i 

n~lT 9nn nT DlPD DPll~ .~.,.9 DW , •• ni~,p 9,p. ,, .~.,~" i•?on 1D' 

•,~, ,9oni :,,a,ni niJni TP~ ,~ nn•i .,,a,~ 

.ni·~~ 9 •• ,, nl~9•9 9 •• , DP .D99nn ,,,s~ n,,,s 1WDJ 9nn (T 

l~~, .o•,9Dnl D~p9,S ~- nin~ P~• DPl .D991~l Q9Jnl~1 o•~.,.9 DP 

Q9,,DO~ 19,n Pl,S (26 

(The Book of Prayer ed. by Moses Gaster) 

,9,S .~ip 19•1 nJlDK ?• :DDWD 19~,,-?~ 9~ .i?pD Q9Dn ,,sn :WP91 

19DDWD-?~ 9~ .nDKn 19, ,,,~ .nD•1 ,,s DDl• .nD• 19, :ain ,.9, 

.a9,,Do~ ni,~p n9~~ no•J~~ n~,~ (27 

(The Book of Prayer ed. by Moses Gaster) 
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e"ni n"n n,,~ }y a~on, a}o }a (28 

('Amude Ha'abhodah by L. Landshuth) 
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aJw,,,, p"p, ?1,1n j,n ?1 .D•11, n1jj? ?j1 ,?n? wa, ?j ,n?n?n1 n,,, 

,,,D •11aa?T p"p, ,"j• ,•cnn ?1,1n j,n ?11 ,o•,DK ,",no ;., •• n,Dn 

•jK?D ,o•1jS1 D•?•j DD, inwJ1 Dn1K 1jjD1 n,1DjD on,?1 ,.,D ,0•1?n 

TJ1Tj1? p"p, ,"jK 1•?1T ,",n1D ?1,1n j,n ?1 ,o•D1,Dj 11,jj• ,o 01?w 

j,n ?1 ,D,,nn ,n• ?1 pns• n,p, ?1 i? ,DK• .,,, .o•D,,pj iw•, i?aJe 

•11,n ?1 ,o,,•,Kj ,.,K ,ni•Dn ow w,•p1 in1K in•Dnw •Jw1•, p"p, ?1,1n 

O•,,n•1 n1?np ,KW ?11 ,o•,1non ,•no•1 fJ1pDn flip• a?o1?1 w•pD1 T•WoJ1? 

?1 ,,., •1jK1 •1K nn,n •j ,a•,nODj ••DJ njjn1 ,D ,DOK ,D•,w•1 o•o•on 

K,1n• n•,K ,",n10 .,,,, ,•onn1 ?1,1n j,n D,,,nD1 D,w,,pn ?11 .o,,j• 

.o.,,;, T,K? ,,.o n•n in,1n ,,. , •• fJT1D p"p, ,.,, ,o,, ,",n1Dj jp1• 

w1,p ~ n"n i•w1Dj o•on1 o•n?a .,, ••• nw,p .,jJ ,,no ,,nan 01 ?DaJ1 

i?jOW fJT1D p"p, ?1,1n 1?,nw pns• onJ•D ,, ,jnnj jp1• on,jK ,",n10 

,,,. ,n1•Dn ow ,.,,, D•,1Djn 01• .,,l, w1,pn 01•j ,o•,01 o,wp D•1l1 

.o,,,D, o•,1DKj on•,j• 1•p,oon ,,,10•1 ,o•,D O,j ao, jWnn ,o,,,,.j 

nn,s1 TJjW• nis,• ,.w n1,•11 ?1 ,1•01nj 0•01n •1D1 ,j? ,,n• nKT? 01 

n,•T1 Dj nn•n •• ,,, .o•?w1,• •jw1•j n?1,11 n,1n nn•n DW ·••DDDK1 

,?•npa ,,. ,J1K1 .n,11n?1 n,1n? 0•?1,1 c•Jj, o•?Dj •?Djj .n,•T1 ,n• 

o,,Do .,jnD .n?jp •?1j1 o•po1D •?1j .n,111 n•j niw,,o •nj? n?•np 

,nj ?1 ,j,l no1 ,DKJ no ,n,•nj ,D10• •j 101K• K? ,n,01 ,,,,w •?j 

.n,.,,, n1wn1, 0•?1,11 o•Jap ?jn ow ,niw,,o •nj1 n1•,PD D1D n1•0Jj 

n1•w1n .n,Jn n•Daj n,na ?j iaoD1 nw,po 0•11 1Kj •j na•jn1 •• n•, 

,np•nwj p1nwJ ,,lj 11j?1 DK .n,•?? 1,• nj1 ,jWD ,, c•Jj 1Kj •j •• 

n,1n ,,Do nDj ,np1nD Wj,D1 o•J•lDD n,p•n1 nw1,pn i•n,1n? nw1n no 

n?a ?1n ,o,•11a? o•n,1D n1•n1a1 o•s,wJ 0?•111 ,,•j•n ,,nj ,,,, o•,•01 

.nw1,pn i•n,1n nopJ1 ?•,w• io1 nopJ D1pJn a? •no ,, ,n•nn1 pD•nn 

.1•w1n? ?j1• a? ,,j1j on,J •••j n•nn no? ,n•1 n•1 o, pDann n?• ?1n 

n1jK j? j•wn? ,,1Dnn ?1 jj1,, ,,, ,1, lj iJ? n?wn ,01a1 ,.jD •j•n onJo 
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f '1~1) 1~Jm D9Dn ,1Sn ,D. •1n 19,n n• Dn9~J 1P,S lnW~W 1•S9W n1e2 

19J9J , •• n9~9~Jn 2,1 ns1n ~,,~ n,a• 1n2 ~,, 19•1 nJ1a• ~- n,D• ine•i 

1n~ 1JD,TJe 1~~n D9p9,S Q9~,,~ rna2J 9~, ,DK '1~1 9~,, ~~ ~1 n1n1pm 

•19,n ,,,s n1w2 19,n ,,,s ~. ni•,PD •~• 

•l1K~ D,DJ 2, ,,02 19,n p1,s (JO 
(Oxford Manuscript: Opp. Add. 4°28) 

n11a• ~· .a9WD ,.~,, ~~ 9~ i~Jm o•on ,,sn .nan ~, l•,n ,,,s 

.~pan no ,~ ,OK9 9D1 .~11m ~22 09on ,,sn .•in ,.9, p9,S ~,, l9K1 

.nwpo ~22 a•on ,,sn .~J91 ~1•• ,9,,D n9no1 n9DO .~1021 nnn2 D9~wn 

09non no• ,9,2, _., .no•i ,,s 19WPD ~2 92 .nn•n l •• , ,,,2 .no•i 

~21 .no• D9n~• ~•n Kin 92 iow ••Jn91 n~Jn9 .n9Dn~ o••nni n19nn~ 

,,OK91 in•,P~ 1KS9 on .ai~w 9,,. ~' o•Jiaon oi~wn 92K~D .1•12 01~• 

1n•,P~ 1KS9 on .o•on,n .,,w ~' D9J1oon o•on,n •2•~D .1•12 ai~w 1~ 

.1nn1JD2 1ft1J91 01~. K29 .12~•D ~, 1n1J• 01~. •29 .1•12 01~. 1~ ,,D.91 
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222 

•liKl D,OJ 2, ,,02 1•,n pi,S (31 

(Oxford Manuscript: Genizah Fragment Heb. C20) 

••• 

,on i••D•o ~~ ·~ ••• no• 1•, :n•Jn no i~ ,D•• •oi .nwip ison •·~• 

,,. i,., ·~~o .a•JDi ,s~ i~•D 1i•~·i .o•J• ,~. n•n• OK 0,. :no•i 

.i·~,, ~~~ •D•Di ,,s :o•JD ••• -~ , •• ~- •JD~ ,op• 1·,~i .o•JDW•2 

·~·~o :i•,. ••PD iJ~~ (•~) .i•JD~ 1•• a•JD •iwo .i•nin,i• nD•i ,on 

•2• .i•i2 (ai~• i~ i,o•ni) .i~ inn• 1,, ll .,,.i .in•,,~ i•s ai~• 

(~p niJ•i Di~W •2•) .in,i2p ~p niJ•i Di~W •2• .i2~WO ~p niJ•i Di~W 

.i2~•D ~' niJ•i oi~• •2• .inniJo 

ni,2pn n•2 •JD~• n2n,2 ini• 1•n•Jo ni,2pn n•2~ non n• a••wiJw~ 

:i•,n• 1•JiJ 1ni 1•,n pi,s JTnn 'oi•i i~ 2•20 1•,oipi 

, •• i ,.,s ~i, 1••i nJiD• ~- ·•D•o i·~,, ~~ ·~ i~,. D•Dn ,isn 

•,n. t•Jip Jn1 t•,n P9 ,S01 ,Tin1 :1~ [1D~) 19 ,n• t•J1J (1n1J :•in 

neo2 p•,s .~JDn no i~ ,o•• •o .i~JD o•on ,,sn :,isn ,i~•,i ,,2., ~~ 

no ,~ ,o•• •o .nwpo ~~2 a•on ,,sn :,1sn :~p•1 ~1•• ,.,,D .~JD21 

:,1sn .nwp1 n2•wpn •"• :nw~ ,,,Jn n1~T21 nwp 1JDJ DJn ,on .n•Jn 

,~ ·~ .a•op •e1po p•w1n1 .0•01,00 •J e2n .a•on, •~o .o•on ,,sn 

J1,PD ,,.2 , ••• n1•nn~1 n•on~ fnnK) p•,s :,1sn :D•Dn,n1 np,sn •"• 

.n1n1pD iJ•~p i•J•J a•on,2 •J i•n•1 .nino~ 1J•J1,~T ,~ n~•~n .n1ni, ~~ 

i•,2i,2 ,,sn .i••D•D ,,s ·~ iJ,,• :,isn :n1n•~on1 a•on,n i~ ·~ 

:,isn :i••m•o , •• , nn• p•,s .i••D• n,D ,n• ,n,n~ 1•• .i••Diw2 n~Tn 
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Chapter III: Qaddish 

.a~w •• ,, (33 

11~••n2 nni~~a i•~D•1 1nn11,2 •,2 ., •D~P2 •2, nD• .,pn•1 ~,~n• 

·lD• ,,D., ,2.,, lDT21 -~~12 .~., •• n•2 ~2, ••n21 ,112•D1•21 

·•·D~P •D~P~1 D~,~ ,,2D •2, nDW •n• 

nDw ~~nn•1 n~1n•1 ,,,nn•1 ••1n•1 ,aD1,n•1 ,•Dn•1 ,n2nw•1 ,,2n• 

1,•D•, ,•nDn11 •nn2wn ,•n,•w1 •n~,2 ~~ TD (•~P~) •~P~ ,Kin ,.,~ , •• ,,, 

•lDK ,,aK1 ,KD~P~ 

,,D•i ,••D•2 ., Jin12• a,, ~., •• n•2 ~~, 11nn1121 Jinni~s ~2,nn 

.JD• ,,D., .~., •• ~~ ~,, ll•~p ,a••n1 ,••D• lD •2, KD~W •n• 

.10• ,,0•1 ,~., •• ~2 ~,, i1•~p 01~• nwy• •in ,i•a1,a2 01~• nw1 

11~••n2 nni~~D 1•~0•1 ;nn11,~ •,2 ., •0~12 •2, naw w,pn•1 ~,~n• 

•JD• ,,D•l ,2.,, JDT21 -~~P2 .~., •• n•2 ~~, ··n~1 ,11~•D1•21 

·••a~p •a~p~1 D~P~ ,,2D •2, naw •n• 

naw ~~nn•1 n~pn•1 ,,,nn•1 ••1n•i ,aa1,n•J ,••n•1 ,n2nw•1 ,,2n• 

1,•D•, ,•nan11 •nn2•n ,•n,•w1 •n~,2 ~~ lD (•~P~) .~,~ ,•1n ,.,2 , •• ,,, 

efD• 1,D•1 ,.D~P2 
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·lD• ,,D., ,2.,, lDT21 -~212 >•,w• n•2 ~~, ••n21 ,11~•D1•21 

·•·D~1 •D~1~1 a~1~ ,,2D •2, nD• •n• 

nDw ~~nn•1 n~1n•1 ,,,nn•1 ••Jn•1 ,aD1,n•1 ,•Dn•1 ,n2nw•1 ,,2n• 

t,•D•, ,•nonJ1 •nn2wn ,•n,••1 •n~,2 ~~ tD (•~1~) •~1~ ,•1n ,.,2 , •• ,,, 

elD• 1,D.1 t•D~12 

~11 ,11n•,•D~n .,.a~n ~~ ~11 11n•,•a~n ~11 ,1J2, ~11 ~., •• ~1 

11~~1 11n~ •n• ,,n•1 ,n• ~~2 .,, t,n .,n•2 ., ,•n•,1•2 1•po1, tD ~~ 

ta •JP,~1 ,•n•1, •J1TD1 ,1·~·,• t••n1 ,1•an,, .,on1 •Jn ,•2, •D~• 

•lD• ,,D., ,.1,., ••Dw2, 11n12• D,, 

,,D•1 ,~•,w• ~~ ~11 1J•~1 ,0•21• o••n1 ,••aw tD •2, •D~• •n• 

,••na ••n•~1 ,•n,nn•~ ,.n, •1n, •D~P2 ,.2, naw .,,n•1 ~,2n• 

•Jn~1D ,,,a~1 n122 n~~·n ~~~-~, ,o~.,,., •n,p •J2a~1 •D~P ••n~ •PD•~1 

nn1~~D2 •1n ,.,2 •• ,,, i•~a•1 ,n,n•~ n•a•, •Jn~1~ •2n•~1 ,•1,•a n•,~1J 

,,a•1 ,2•,, 1at21 •~212 ~•,w• n•2 ~~, ••n21 ,11~•a1•21 11~••n2 ,n,p•1 

elD• 

·•·D~1 •a~p~, 0~1~ ,,,2D •2, nD• •n• 

naw .~~nn•1 n~1n•1 ,,nn•1 ••Jn•1 oa1,n•1 ,•Dn•1 ,n2nw•1 ,,2n• 

,•D~12 t,•D•, •nanJ1 •nn2wn ,•n,••1 •n~,2 ~~ tD .~.,~ ,•1n ,.,2 , •• ,,, 

•l~ 1,D•1 

·lD• ,,D., .~.,w. ~~ ~,, 1J•~1 ,o••n1 ••D• lD •2, •D~• •n• 

,,a•1 ,~., •• ~~ ~11 1J•~1 a1~w nw1• •1n ,1•a1,a2 01~• nw1 
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.a1n• •• ,, (37 

112••n2 nn12~D i•~D•1 ;nn1,,2 .,~ ., •D~'~ •2, naw .,pn•1 ~,1n• 

•lD• 1,D•1 ,2•,p 1Df21 •~l'~ .~•,•• n•~ ~2, ~·n~1 ,112•a1•21 

·•·a~' •a~'~, a~'~ ,,2a •2, na• •n• 

naw ~~nn•1 n~'n•1 ,,,nn•1 ••Jn•1 ,aD1,n•1 ,•mn•1 ,n2n••1 ,,~n• 

1,•a•, ,•nanJ1 •nn2wn ,•n,•w1 •n~,2 ~2 lD (•~'~) .~,~ ,•1n ,.,2 , •• ,,, 

elDK 1,DK1 ,KD~,2 

•lD• 1,DK1 .~., •• ~2 ~,1 1J•?~ ,a••n1 ·••a• lD •2, KD~• •n• 

.10• 1,DK1 .~., •• ~~ ~,1 1J•~p D1~W n.,. •in ,1•a1,D2 01~• n•, 

.o•,,mo~ •n,n~ •• ,, (38 

(The Book of Prayer ed. by Moses Gaster) 

.K•na nKnK~1 .Ka~' Kn,n? ,,n, K1n, :(10•) •2, n•a• .,pn•1 ~,ln• 

KJn~1D ,,,0~1 .D~•1,,, Kn,, •J2D?1 ·•••n ,,DD~1 •• ~2•n .~~2.~i 

:(10•) n,,,,, n•1•f1 n•,,n~ ••D•, .,,. MJn~1m •2n•~1 •• ,,.a•·~·~•, 

:10• ,,0•1 2•,p 10,21 •~1'2 ~., •• n•~ ~~, ••n21 11~•01•21 11~••n2 

·••o~' •a?p?1 o~,; ,,20 •~, n•aw •n• 

.??nn•1 .n?pn•i .,,nn•1 KWJn•i 001,n•i ,Kmn•i n2nw•1 ,,2n• 

.•nanJ1 .Knn2•1n •• n,•w .•n~,~ ~2D •~·~~ .•1n ,,,2 •• ,1,, n•a• 

.1•w•2 t•,,a, .KJn101 ·•lD~1 •• 2,n •?~nn :1a• ,,D•i •a~'~ 1,•a•, 

:10• ,,DK1 ~., •• n•ap ~PD1 l12JD1 KJJD ,,,. 

eKDnJ1 .n,1w•1 •'~W1 .o••n .(o••n) K•DW lD •2, KD~W •n• 

1a' ~2~1 1J~ .n~sn1 n1,1 .n,m21 nn•~o1 .n?1•11 .n•1m,1 .•2T•w1 

:tDK 1,DK1 ~.,., 

~.,., ~~ ~P1 .iJ•?' 01~w n•,, .1•an,2 •1n i•a1,a2 01~• nw1' 

:tDM 1,DK1 
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,D1D ~. n~Dn) nDJ~n n•ll ,~ i~in ,oiDn n~Dn n• tTnn ,,01•w ,n.~ 

~~, o•~l•n ow •sioi (noJ~n •JDl 1l J"~n•l ~. nin~, ,,,n• i~ ,~,n 

•o~Jl o•,Di• t••i •• ,, ,D,• ~"n•i n~,l an•~J ,Di•i (i•li,p) a•li,p 

.(w,,n ~,, ,,D~nn) 1•,,n ,,D~n ~' •~• •n,n~ ,,n,, 

eKJJ,KD nK,~1J KJn~,D ,,,,D~, D~.,,,, Kn,p •Jl•D~1 -~~·n -~~~-~, K••nD 

.n.,,,, n•n,~~D •in ,,,l •• ,,, i•~o•i .n•,n•~ ••ow, •• ,,, tn~,D KlnK~i 

~~, ••nli l,~,D,•li l,~••nl .n•Jp,ia nDs•i .n•n•wo f•l•i] (1l•,) 

,,ln• :'i~ n•D• •n• :1D• ,,D., l,,, lDTl1 •~11l •nwn .~., •• n•l 

,,,l •• ,.,, n•ow ~~nn•i n~1n•, ,,nn•i ••>n•i aoi,n•i ,•an•, nlnw•i 

l,D•n••,, t•,n •a~Jl t,•o•, •nanJi •nnlwin •n,iw •nl,l ~~ lD .~.,~ 

:'i~ ai~• nwi1 .'i~ ••D• lD Kl, •a~• •n• :10• ,,DM1 •n•, •D~Jl 

0•1•, o•l,1• ,n• lD• ~·l•l• ta• a•,oi•• •~• a•Jia• ,oiw ,,,n ~· 

.,,,, l,, l1l lW,, ni•n~ n"lpn ,,n, ,s•~ ,i~inD t•~is•J aJn•1 iinD 

nDni an•~1, ~' o•,D1J n~JD ~. ••~DD ~~, i•JD~ o•lwi• o•p•,sn ~l1 

n,in w,,,, lwi• n"lpn, i~•owo o•ll1~, nJl~i n"lpn ~. iJ•a•D ni~TD1 

~•·n~•• ll ~ll1,T ,D,, n,1nn o••aow t1•li ,n•wD •"1 tn•~ ,•n1• n•,n 

•Ml ~l1 1D1D ,,, 0~11n ,,DD ,~,n ,~,,1 .,,n•i ~,1n• ,D1M1 1·~1, ~, 

a2n•1l 1,••n•>• a•~·~• ,,l,, •p•,si ~., ••• ,., ,., ,10• 0•211 o~l 0~11 

n"lpn •JD~ anp1s ~,, JD•>• ,, 0~11n •1,no1 0Jn•1 iino lDM o•,D1•1 0•211 
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a•,a1•1 n,•n ·~•~D a•l•wai •n,aw , •• ~1,1n .,,n ~,, na ~.,. •1n1 

a•J1'• aJn•1l ,,••n•J• a•~·~• .,2,, •p•,si ~., ••• ,., ,~. '"•2, i•JD~ 

,ni•~ an•~' n"2pn ~. i•an, a•~1~1na ,.D ,1•,n n• an•~' a•p•,sai lD• 

~oiJ n'• nni•l ,an~ a,1 ,,n ,s• ,2~ nT t•, ~' ,ni• on~ n•'• na ~a1•1 

a•p•,sn ~~ •JD2 ~••,21~1 ~-~·a~ on~ tn1J1 ,,.2 DJn•1 ~. nnDD n"2pn 

ninnnan a' a·~~in ,.D ,ani• ,~,ni aJn•1 .,,. innoi ,~~ an~ ,ai•i 

W~W1 1~,. rna,DJ n1•a W~W DJn•11 aJn•1 ~~1 DJn•1 .,YW ,~. nJ1DW a•nn1D1 

l1W ,~,n~ ~D1JW ,.,, ,., ~~, no,D n•a ipa,, no,D ,~. i•21'1 i2n, ni•a 

,n• ~~ ,.2 l•onin nrw nn1K2 ~.•,211 ~-~·a t•wiy na ,ni~r~ ~,~. il•• 

,,12n iina ~2n2 in~rai ,,•2n nK a•pa •inw D,K~ oni• a•~'ai ana ,n•i 

oni• 1•201 l•sn1,, n'w nn1•2 on•~' a•,01'1 ,11•• ,,2a •J~r•i ,DKJW 

Dn1K 0•••2a1 a•KJ a•,12 Dft1K a••·~~D1 DJn•1 ~- n1lDD ani• t••D,D1 

.a•,21~a1 o•Jni~a an•~ a•p•,sn ~~ •JD~i n"2pn •JD~ 

~' 1'10 n•ni anDl ,,nwi a,,, n•nw ,n• a,• nK,w n2•pr •,2 nw'a 

,,.a,ni n2~pr •, i•~r ,,1 oion ns1,a2 T, n•n1 t•Jiro n,., 110~ , •• , 

nwi' 1l1,K1 nn• ,2, DK n•T~ nwp n,12' nwir nn• na~ •••n ini•~ ,a•i 

ioa nwpl2 ~"• iniK ,•wra •J• nn• •J' a•i ,,.a ini• n,D• •J• 1~ 1~ 

, •• ,D nD1 nT nD ~"K •~p a•J1DDn Dn1K ·~, 1T1,• KDW •J2~,n r~.J (~"•) 

t•m,1w1 a•s' ~ion~ •n1• o•n~iw 01•1 ai• ~~21 •in na •••n ini• i~ ,D• 

•n••n oan ••21 ~"• iJaa n•2• D~l'l in~•~a nn•n •a •J2 ~"•1 a,2 •ni• 

a•Jiaan lD "'aw ai~~ ~"• a••J' 1,1n1 a., •• ,~ a•JD ••1J1 a'n •••,a •n••n1 

n1J,,1D ·~Pl .~, 1T1,. •a• •J2~'" ~- 1DD nwpl2 ~"· nJpn ,~ •• DK ,.~, 

n•n ·~a~••• ni•n~ ~1~• 1J••• ,2, ona •n,aw •~• nJpn i~ t•• •••n ini•• 

i•,n• t•Jiri ,,,lDn 'n n• ,~,2 ,D1K1 ~np2 ,a,, •in• 12 •J'n nt~ i~ 

,.a ,,2a ,"•• i•,n• t•J1'1 ~,in• ,a•• 1K ,,, a~,,~ ,,,2an 'n ,,,2 
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1n•• 2tp1 a'1p2 12 n9Jn •' •9•n 1n1•1 n1J,,1•n lD •9•n 1n1• 19,9nD 

"'• nn1•2 0'1'2 21n• •9•n 1n1•' 19•• 1,D,D 9D ,~, ,,n D• 9"•1 n,21,D 

9J•' 1,9D,91 n,1n 1,D~9• 9,~ 12 ,9, 1n a• ••n' 1 ,,9, '", 1 9~' , 29, 

'"• in,p D1W1 •29JW1• '"• innl• 01•1 n29P' ~"• ia• nD '"• ,12sn 

D1PD 1n1•~ •2• 119~ 19~, '••1 ,~n1 ,1,l ,,s '", ,,.SJ ,9D .9,,1~ 

n,~, nna9 ~"• 1n•• '' '•• ,.,n 1n1• ~. 19niosp 1pnnw9 ~"• 19~' ~•• 

1~eJ ,9D iJpop •~ n~9D nisa 'u• •1n ~,, 9,n 1,D• 12n ~' ~•• 0'11n lD 

n9JJn2 019 'a ,9~' 2•9• ,, n,in ~2PD n9n .~, 19J•' 129w1n1 1~01 p", 

n"91 •"P1 n,1n 1,0~1 i~n 1' ,0~1 i~ n29pp •, 1~ n,0•1 ~1P n2 nns9 

~npn 1JP1 ,,12an 'n n• 1~,2 ,0•1 ~npn 9JD~ 1,9apn1 11lDn n~,21 n1~,2 

~an 1,9nn ,9D npv nn1•2 •2, n9DW •n9 ~,~n9 ,,1 a~,,~ ,,12an 'n i1,2 

n~snw 1,, 1~2 in,, n1Jnw 'n a",n9 ,0•1 01~n2 1",~ •2 ,9D n19JJ,•n lD 

,1,~ ,,2, 'n 0~11~ 'n iaw 9n9 ,0•1 p", nnu ,9D DJn9l ?• nJ9,D 9n1• 

~,ln 9 ,01•n lDP, •2, 1n9?• 92, •ln, ••D,11D ,,,,. ,"n 9,10 •so 121 ,1,1 

:n1Jp,1un lO 192• ~9SD 

nn9n1 .nan ~' ,D291 ~9J19 .9nn ,D•9• 12,~1 .9,p• l•~D n•,l 9,n 

.9,,1 n~Dnn ~2 ,01~ D9JD,TD1 D9J12l Q9WJ•n '~ 19•• 9D~1 .1~~12 1WDJ 

Q9J1W•,n o902n 1Jpn .n,11 ~np iin2 lll ,,1 9 a,• ?2 •~1 .np ~~2 1~,21 

1~9D• ,,19 o,• ~~1 .~p ,2, •1nw .,n2 W9,pn nt nin•~ 1,0•9• ~2' n1w ,2, 

~' ~~Dn9 .nspoo i?9D• no2n2 ,~~ i••l , •• •9• ~~ 9.,, ~2• •l•P ,,l 

•• 9,pn n,9D•2 ni2,n?i ~?nnn~ ,9019 , •• ,1, ~~· n9,nw1 n92,11 nnJD 21,n 

~~Dn9i ,1232 ,,D,9 o"a .2,, ?ip 1? 19• 1?9••1 .o9nDn ni••l~ 9•• •n9J 

?~Dn9 .n~•nn ?2 ~?unn? np, i• n2 i2 19• , •• 1 .w129 .~, ,,apn 9JD2 

,n921 '' ,n92 .non 192• n2ta nt~ 9~ .'1~1 1193? •~i nsJD~ ninan ~~~ 

.n"n1 •• ,9,l W9,, ,D•9•D .n•• 
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.~•n WDJ~ n,D~ ••n .1•J• nn•a ,n• t~n nw11w n11sa1 n1•~T ,Kw 

•JD~ ~•n ~1 l~ ~~Dn•w n~•Dn 1J•• nTn w•,pn ·~ .,•~1p n•wDJD, •"•1• 

.a•~,~ n•"•n .,,D 1J~w~ no~ ••n n1sa1 n1~T •~K .n~a ?1••0 in~1•• •n 

,SD •n n1saa nnK t~n nw1•w~ i"p .•1~1 ,"w• lDK i•,n• 1J1• ~npn1 

.nw1an ~,,~ ·~ i•~• n•11s 

.~,,~an~ ,w• w,n n•~ ?np~ a1n• w•,p (~~ 

(Hamburg Temple Prayerbook ed. by S. Frankel,M. Bresselau) 

0?11? .a•p•,s a?~ ia11 ,DKJW .K~n 0~11~ p?n an? •• ?•,•• ?~ 

.~1c ow~ ~,l .1,s1•? n1, nnJ nw11 .n,in~ i?a1w •a .,.. :r,• ,., •• 

01•1 ~,~ tD•D aw ~,~ .ina~n~ na?w ,a• i•?11 :a?11n lD ~,~ a•~ ,~Dl1 

a,~. tna 1,1 . ~ ~,n ,~• i? 1Jn•1 .n~,n n,1n ,1a? :1,?1n 01•0 n1an 

:•~? ,•n1? a•p•,s ?w 

.K•na n•n•?1 .Ka?v •n,n1 ,•n1 •1n, •• ~, n•aw w,pn•1 ~,ln• 

tDT~1 K?~1~ ?•,w• n•~ ?~, ••n~1 t1~•a1•~1 l1~•·n~ n•n1~?a i•?a•1 

olDK 1,DK1 ~.,, 

eK•D71 •0?1?1 0?1? ,,~D -~, ~DW Kn1 

•w,1p, ~D• ??nn•1 n?1•1 ,,nn•1 KWJn•1 aa1,n•1 ,.an•i n~n••1 ,,~n• 

,,DK1 •0?1~ l,.D., KnDnJ1 •nn~•n Kn, •• , •n~,~ ~~ lD -~1~ •in ,.,~ 

:10• 

n•n11,~ 1•,n KD~1 lD ,~Dn•, lD ~~ ?11 ••• ,.,s ?11 .~., •• ~~ 

.•an,, .,on1 .•n•, Ka?1 ••n? ·~~ Kp~1n1 •• ~, KD~• tin~ •n• .•n~K, 

·lDK ,,D., •• ,,., ••D• n•,•D a,, lD 

,,DK1 .~•,w• ~~ ?11 i1•?1 .0•~1~ a••ni ·••D• 10 •~, nD~• •n• 
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e11,l1~ ,119S ,~. p"p~ W9,, (~5 

(Forms of Prayer ed. by D. W. Marks) 

.,D1p091,p ,019 ~- D1n9 W9,p (~6 

(The Service Manual ed. by Joseph Krauskopf) 
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.a•,,DD~ •·•~ n22wn (~7 

(The Book of Prayer ed. by Moses Gaster) 

.JDWJ ~2n ,2, ,10 :1,~1n 01•D n1on 01•1 .21e tD•D ow 21e 

.,1222 o•,•on ,,~,. :o,•n ~2 "' •2 .,1D• 1•n1sD n•1 •• ,. o•n~•n n• 

:on122wo ~' 1JJ,• 

0••1,p n~JD2 .nJ•2wn •DJ~ nnn .nJ1•7J n2•w•2 .nJ1~J nn1JD 

.a•ow• n,D~1 .a•osJ y1~n1 .a•,•n101 o•,••D ,.,,n ,"'~ .a•,1no1 

•P~n1 .nJ1go 1~1• •JD~D .nJ•Jn1 n;on1 .Jw• n2,pn1 .JwD nrn,n1 

•• n1, (•21~•) ~1on own WDJ n2•w•1 ns•nD1 nJD •nn ow .•2n o~iJn ••n~ .•~o 

•• ,,.1 ••ow n,D •n~• n,,,~ .1,n •D~J 10 ,oDn•, •l,, 1~2 1Jn•Jn 

·~~a i~o :1•7J ~1on•1 oin•i .1•~' on,• .1•on,2 o·~~on ·~~D i~o 

,,2~1 •• CJJ2 n11n7 .1~n• ,nc21 1•DJ~ 7s2 1n,•na• .1•on,2 c•~7on 

a••nn ,1,s2 ,1,s•1 .1npw• 1•J,, ~nJD1 .1n,•0J• t•o•n TP~ .1~~·n2 

~J1 .a17wn 1•~• n17•1 .1n~nJ •1n •• .1nn1JD ,12~ ow•1 .1nDWJ 

:in1~J i71n .cn12~•D ;, 1n1J• 01~• •12• .2•n~,~ .017• n•n• 12~•0 

:to• ,D.J1 l1S, •n• 1~1 .n1n•~cn1 o•Dn,n ;;~2 ;., •• 1DJ •22• 7~1 •1n 

.o•,,Do7 n••' n2~wn (~8 

(The Book of Prayer ed. by Moses Gaster) 

:n,lD o•J•JDD p1n,1 .•sD• •c 7•n n•• 

(1•20 t•7•nnc n~1n2~) 

n•• •D1•n 72n1 tnn ,,. :nJ~~ ~' n•7J n•1 ~·n 1wJ n1J2 n12, 

:n•wJD o•,Jw2 n1;;n•1 .n•,• .,DD n7 1Jn :;~nnn ••n •• n•,• 

•D~J1 t•,n •D7J ·••a;, 1••,2n• n,o•D21 ·••n n~, •n1JDn,, •JDn, 

,D•• n•pn21 n,p•21 n,D•D21 .nn1,, 1,2,, n1•2,on1 n1•Jp,s n•2 TJ~1 .•n•, 

•• n1, (n•217D) n,D n,2~Jn1 nJ1Jsn1 n,12~n nw•n t,~, •n1D,P ~p•c; 

:•J,•1 ••ow n,o •n;• n1,,~ •t•,n •c7J 10 n,o•n•, •l,, 1~2 nJn•Jn 
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.a•,,•o~ ,~.~ n2~•n (~9 

(The Book of Prayer ed. by Moses Gaster) 

n•ni1, 1•,21, ••,•ani •• ,.,s ~Ji •7,• ••• ,, •Jnn2• ~' an,, •JDn, 

.(•Ji~• 1~ •Ji~•) 1•,n •D•~i' ••J ~' an,• •niDn,~ •in :•in ,.,~ •• ,i,, 

·••,•oni •• ,.,s •,n~ •1•1n••~ n•n• ~·1•1 •l,, 1~2 inn•Jn •• ni, 

,.,a ain ,.,~ •• ,,, •n•i ••D~J .,.D a,, •i1,~ ~2,no, 1~,,~ •n•i 

ll~1 1•J2 1in~ 1n•1 .•nani •t~i, 1in>a •1~~·i .n•o•~i •i~•~ i•oai 
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Chapter IV: Birkath Abhelim 

.0•?2•? tiTon n~,2 (50 

(Authori zed Daily Prayer Book ed. by Joseph Hert z) 

.i?wo iJ?~•• 0•?2• onJo ,,2J 

:iJ••n i2ie21 i?wo iJ?~•• 0•?2• anJo ,,,2 :t•Ji,, 

~.-,, a•?.,,. nJ21-o p?nn a1po2 '~· ,?•1,~ J1TOn n~,~ ,0,•1 

:,01• •J,on• 

.nTn ?2•2 0•?2•non a•?2•n n•1 a•?w1,• •?2• n• 1J•n?• •• anJ 

o~onJa ·~J• 1~ 1JonJn 10• , .. •·•~ ,,io•~ .0J11•0 anow1 a?~•o oonJ 

:a•?wi,• t•J22 11•s anJo .•• nn• 11,~ .1onJn o•?w1,•21 

1l?•1 1l•,~ .iJ~?o iJ•2• ?•n .a?11n i?o 1J•n?• •• nn• ,,,2 

emiw .no• t•, .no• ?• .2•eoni 21en •nn i?on .2p'• w1,p 1JW1,P 

,.~,, ?~ ·~ .1Jis,~ 12 n1w1? io?1,2 e•?wi .emwo2 n1wDJ np?1 ,,s 

.,~,2?1 i? ni,in? 0•2•n iJnl• ?~n ~,, .,•,211 101 1Jnl•1 .emwo 

•in .ai?w?1 o••n? 1J•?10 n•Tn ns,mn n• ,1,l• a1n ?•,•·~ n1s,m ,,11 

:1J,on• ?• ~1e ?~oi .21e ?~i a•Dn,1 ,on1 tn ,,; 1J?o1• 

•••n 2,, an ·~ n1w,n o•JD2 n? nn~•D ·~·• •o "'~• ?~ n2n, n~,2 

~·~• nln w•p? •• ,, n•,~ •JnD n? .,DK1 n1n w•p? •• ,, n•J2 .,,o •2• ,2 

n•Jo1,1no •JonJ ,~ n,in•? n•,~, ,no? n•21? ?T• •? •DP •01• •PlJ• n•? 

1•J~ op~o T•J•i 'n .,., ,0•1 nno KpiJ• ?•2p ?~ •n?o ao•• aip n•? ,D• 

an•~ o•no1 on•n1J2 ?pi on•J~ ?p 011~ n"~pn? a•s•JD ni~•• ,1, 1•n1J~1 

now• •? ,.,,n~ ?1 t~ ?p n•? ,DKP ·~ni nln ,ln~ .,a., •~••1 o•Jep 

n?2J ,~,, nm ?~1 ,,D, ,Jn i?i~ ·~ on,• •? i•niJo?a n•i 1•01n• n•1 'n 
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2, ,2 lln 2, ,DK n•ieJ ,,. ,,,, •KD n•1eJ ,,. ,,,, 1DK 2• K~ nKt ~~l 

i•DD n~2J ,2, K•s101 i•D ~2JDn ~~ K~K nD1n~ noJ~l nD~ n~~ 1.,,,. ~~n 

•01nJ~ KnK nJ,~ ,.~, ianJ n21e~ nJe o•J2• ~. i a•, ,,l 1~ onnl i~•DK 

KD•K 01p n•? ,DK K,,K •oiDnK~ nK 2•wn n•~ ,D•P ·~n n•~ ,,sop .,,,s 

21,2 ptni ,.,. ,~,2 21,2 ~1,2n ~Kn ,DK1 nna n"2pn ~. in2w ,ll~ •n?D 

,DOD l•• ,, n1•?Dl1 ,," l•• ,, n1?1,1 n.,, ,,DKDl a•nD n•nD n1K,1l 

1J•nK :,DK1 nnD e0•?2K ,ll~ Kn?D KD•K oip ?"K oD•nDn n•no •"K2 

n,D,, ••n n•t .n•t n• ,,pn? a~22? 1ln ntn ?2•2 1·•~1,Dn o•J11•Dn 

i~ o•J1WK, nnwo~ inw• a•2, in• a•2, n•••,2 •D• n .. D •in 2•nJ ,,; 

a•2, ••2• ,DK a•?2• anJD ,,,2 a~n• onJ• n1Dnl ?J2 iJ•n• o•J1,n• nnwo 

.Ko•? •~ o•J1,n• nnwo •a•? o•Jiw•, nnwD KD•? •? inw• 0•2, •a•~ inw 

l••? i•D o,• nnD• ~- 0?1J? :•oi• •,, n•DWD Kln 1~1 w•p? 12 •",., 

,2, 1JD• n•? ,,n. ••D 1J•D, n,1DJ~ 1J••n 01,D~ .,, ••D ,01• 2, ,D. 

,D., nnD .0•~2• •DnJD ,ll~ •n?D KD•K 01p '"• '111 01,D •J•sp 'n 

1J•2• on,2• ?w in•,22 o•p•tnon o•,on •?D11 •J2 o•,on •?011 iJ•n• 

o?w• ?102n ?Jl iJ•n• ('111 i•J2 nK nis• , •• lJD? i•n,,• ·~ ,DKlw) 

nna ;., •• ?~ ,ll~ Kn~D •a•• aip ~"• .?102n a?wD nnK ,,,2 a•~1D2 a~? 

lD1 2,nn 1D1 ,2,n 10 ;., •• 1DJ ,.,n e?o ?sni n,• a•D?iJn 112, ,DK1 

0?1J? n1K21 n1w2,nDn ni•JJ,1D •J•D ?~Di 11p,•n 1D1 11D,wn 1D1 nt•2n 

.nDlDn ,s,, nn• ,,,2 nJJn nn•i •,Pl a,e 

,11ton i1n2 nwDn1 ,11tDn •JD? a•J• .?2•n n•22 l•niw n101~ n,., 

n1?•02? ,nKi ,a•?l• •D1nJn? ,nK1 ,0•?2• n~,2? ,n• ,11tDn ,n•~ nw?wi 

,nK1 ,noJ~n l'"' ,nKi ,noJ~n •• ,; ,n• ,nw?w ,,, im•o1n1 ,,,n .a•,on 

an•?J ,,,l ,1••s1•1 l•,~n•D• 1•, n•l1 a•o~n ,.,.~, .~••?Dl 12,~ 

.ao1pD? a1,•tnn1 
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•2,1 ,•~·~1n •01• •2, •,2, n•1•2, ,,2D 1J•• ~2•n n•22 ,,2Dn 

1•w1D2 e•~•) .nD•n l •• , 11,2 o•,D1• a•o~n1 ,l•aon1 ~1an ,D1K •2•pr 

n1,1n~ l•2••n 1JK n•T ?~21 ,.,211 1Dr 1J~1~• ,,s2 n1,1,n ~~2 e•1• 

(.1~,2~1 1~ 

.1nD• •J•,2 1JJ,• n1J1DK e•1• o•Dn,n l •• , n"D• 'n nn• ,,,2 

, •• 1 ,,s ?11 l••1 nJ1DK ?• e~•D 1·~~, ?~ ·~ 1?1m a•on ,,sn .21n~2 

.0•~2• onJo •"•2 .•1n 

.1?WD 1J?2KW 0•?2K DnJD ,,2J 

~2n ?r •l .~~? l•ao1 1,on2 1~~ 0~1rn n• l'" n"D• 'n nn• 11,l 

r•2wD1 ,,. n• nn1s .21n~~ .~101 n~nn ~., •• ~11 ,.,on1 1•Dn, 1,21 

.?~n n• l'" •"•l .1•n1•,2 ?~~ l1TD l•~n1 .11s, •n ~~~ 

n2n,, n21a n,Dn ,,. 1J•n12• n• n~nJnw 1J•n~• 'n ,~ n,1J 1Js,• ~' 

1J•n?• •• ?~n ~' .o•,so T,•o 1JnKs1nw ~,, •l1TD1 a••n n,1n1 n•,2 

•l1TDn ?11 T,Kn ~1 •"K2 e1l1W• •n~M ,•on 1DW n• 1•~,201 1~ D•,10 1J• 

0•?2•non a•~2•n n•1 o~.,,. ·~2• n•1 t1•s •?2• na 1J•n~• •n DnJ 

e1JDnln 1DK , •• W•K2 .,1oa~ eOJ11•D OftDW1 0~2KD ODnJ .nTn ~2a2 

·lD• .o;.,,. nl121 0•~2• DnJD •"•2 .1on1Jn 0~•1,•21 D~DftJK ·~J· 12 

2•aDn1 21an i~on 2p1• .,,, 1JW1,P 1J,.,. 1J2~D 1J•l• n"D• •"•2 

.1•w102 a•?• ,,Sl aD1w no• l •• , nD• ~ •• 1Jor 2•eo •1n 01• ~~l• 

~•,••2 n1s,D ,,11 .,~,2~1 ,~ n1,1n~ ~22 1JK 0•2••n1 .1•,211 1DJ 1JnJ•• 

.01~w?1 a••n~ ~., •• 1D1 ~~ ~1D1 1J•~101 nT n•2D n•Tn ns,•n na ,,,1• a1n 

.'1~1 n2nw• 1on,n .21e ~~1 a•Dn,, ,on1 1n ,1~ 1J~D1• •1n1 
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n1w1; 1D;1p2 •• ;. nDK 199, naa ;. a;11n i;o 1l9n;• 99 nn• ,,,2 

192••n 19,211 101 1JnJK1 1;. ;~n •••02 n1WDl np1; ,,S2 ••1• 1J1S,2 12 

n•Tn n1,n n;~n• 1J•n;• 99 1'JD;D 11s, •n9 ;~2 1~,2;1 ,; n1,1n; 1JnJ• 

.;•,•92 n1s,D ,,,1 1l~1n2w a•;2Kn 101 ;.,.9 n•2 ;~01 1JDD 

,2,1 DJ119D'DW1 D;2KD oDnl ;., •• 092 io• .;~· n• 1l9ft;K 99 onJ 

9 ~JK 1~ 1JOnJn 1DK , •• •9•~ 'n~~ 0901n•l 09,~, 0•~1• o9,2, o~; ;1 

.1an1ln o;w1,•21 o~onJK 

on DK1 0•;2K Dnlo; ,,2l 'oiK Kn;n 1n DK 0 9;2k n~,2 1·~,~D ,s·~ 

1l•n;• ,,,2 i•,na l'l111 0•;2• DnlD 1J•n;• ,,2J 'a1K ,,2cn n•D ,1 n,w, 

tTn ,,2on 'D1K1 .19,nK J 9 J1P ,~ ,,2D •1n• J9Jp~ JJn, 0•;2• cnJD 

•;•2• n• 1J•n;• 'n onJ 'D1K1 J1TDn ;,1 ,,.n ;, 'n nn• ',2 ,; n,1J1 

onaw1 a;2•a aanJ nrn ;2Kn a•;2KnDn a9;2Kn nK1 o;w1,9 •;•2• n•1 J19S 

, •• •·•~ 'n~1 DJ119D a•nnaw1 a•nanJ1 11••; 0;2• •n~•n1 n~~ OJ11 9D 

1J9D92 n,nD~ ,.,, ,9, nJ~1 1Dft1Jn a;.1,•21 D~DnJK9~J· l~ 1JDftJn 1DK 

n~1n~ 1J•;1n1 9n9WD; ,J •n~,, ,1,; 1,P n9asa ow 'n a;w1,• nJ12 'n~~ 

n,nD2 a;w1,•2 n,12p l1~n 10• o;w1,9 nJ121 D9;2• anJD 9"•2 n2 1J9DnJ1 

19W1D2 99;.1 ,,s 9D1• nDK 199, ftl1D• ;. a;11n ,;D 1J•n;• 9"•2 

,,11 ;~2 1; n1,1n; 1lK J92••n1 1DJ1 19,21 1JK1 9DWD2 n1WDJ np1;1 

1J•;1 0 9p•1 nonJ;, n21e1 a9•n; n•Tn ns,Dn n• ,,,19 a1n ;.,.92 n1s,D 
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(ialse~ sasow Aq ·pa iaXeid JO ~oog aq1) 
09) CLCU ua1Ll 4•c4.a 40GLL•a• 

•• •LaL.a ccLcu 1.aLl rcLL aruo •c4.a ••c4rL aa4L: 

LTL, c•"• acua s.Ll ccr.l •LLa4.a: 

uau•c4.a c•c4 u1u ruaa a•c4a Laaua a.~Lra C•DLL c••• ••L •aL uruarL 

•• aLD•G•D CCLCU a4.a.u rua u, •4u.rL •u •C4• •LLa4.a L•U c•c4.a 

u1•u a&4.rL La&4 •c4 1u 4u •• a L4•4La): 

LCC4 •rurl u •• c.a 4ULLLU 4L L4CLCL ~LLL GLSLU ••L•4 UL• .~LLL UGLEC 

CDAGQ a4.o C&L4aL 4&&LU CL CLSLtL c. c4 LLC•L CDAGQ L•rurL &aL L&CL•L 

uu. UQLC LUOQ•C •4 •au L •• 1 •au 4LGQ CSLd LCL,: (c~c: 4Ldu tG4LU 

•4u.rL a4L C&L4a c•4 •c.rL a4crL CLL•tL TL•4rL dLLAtL dLL4 .&de ca4L 

caacLc.l CLCU ua1Ll cc.u c•c4 •LaL CLCU Lc.&.u CtLQU 1L C•u• 

6~) CLCU ua1Ll cc.u u•c4 aLc•u CaL4ul &LLL' •LLU L&U A&uo• •,-T,· 

LALU•l •c4.l• 

•aLtLU •L•tL L•l •au CLCu.c USLL ua.a G&4L CLLL •uu c, arua •c4.a• 

udCL QCLC•l &4 UCLO CLLL •uu u, •4u.rL a4L U&L40 L •• 1 CLua.a 4LGQ 

LCUALCLU as.rL arUTL 4mc. UT•Lr.a cadLarL C4UL1L.l &a u•c4 al 

8~) ULLU u•LD •4 ULaCul' &r.l uuu4u• 

caLLO•L UL• .&au a4Lo &4 c4 ••L•4• 

Gt• aa.uL ULUal •CLCtL CCLCU ua4La ULUDl ••• a &4.cL a4La &LAU a4La 

'•Ll uLual .aaurL ccr.l •LLa40 Lca.c4L4 c.c4rL uLual .1crL 4L•Lu 

ao.c &arL LUL• •Ta4rL 4&L ul LUOL LLua.a Lruau uLual .ruarL cruau 

•O•L a&4 c4 U•Ll c. c, LCL ua4L uu. UQLC LUao.c acc4 •LO L•LD UL• 

adL• ACULC c4& uaLU 4rsu LQUC u, •4u.a LQ&U a&4 c4 Gr.a LULGU &aL 
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:a~}~M C~lD ,,2l 

:iJ••n i2i~~, i?wa il?~•• a•?~• anlD ,,,~ :1•Ji1i 

?a-,, a•~.,,. nJ21-D p?nn aipo~ ?~• ,~·~,~ 1iton n~,~ ,oiai 

:,oia 1l,an• 

a•?2anan a~?~•n nai .a~.,,. •?2a n•i .1i•s •?2• n• iJ•n?• •• anl 

e1lDnln 1DM , •• W•M~ .,1DM~ eDl1~•D DnDW1 .a?~MD DDnl .ntn ?2M~ 

nJi~i .0•?2• onJD .~• nna ,,,~ .ianJn a?wi,.~, .a~anJ• ·~J• 1~ 

.,l,., •• il~?o .1J•2• ~•n .a?i1n i?o iJ•n?• .•• nn• ,,,~ 

.p,s2 ~~iw .no• ?• .~·~ani .2icn .•nn i?an .~p,• .,,, 1lW,,p .il?•~ 

239 



Chapter V: Hazkarath Neshamoth 

olKn ,1l ,1~T9 (61 

(Hamadrikh ed. by Hyman Goldin) 

,,1l 9JKW ,1l1l ,1D;11; ,;n. (n"l•) 9,1D KlK nD•l D9n;K ,1~T9 

pns• ,an,lK nDWl 01 ,a••nn ,1,Sl n,1,s 1wnl Knn nT ,~•l .1,1l np,s 

,DKl1 ,1,1 l~l• n1•>p,s1 •p•,s , •• 011 ,nK;1 ;n, ,npl, ,n,• ,lp1•1 

el DK 

.awn w1,•p ;1 1~,nl• n;K ,1l ,1lT• (62 

(Hamadrikh ed. by Hyman Goldin) 

9 lK ,SD 1n ,•n1l1,p1 9 l1,, ;~ n1DCl1 (•"ln) nDWl nK a•n;K ,1~T· 

;1 1p>n>w1 11lal•1 1D,•>•1 1an•>• tn ,11,n>• 1n ,1nD1nw ,•DK ,SD 1n 

an•n1wnl nJ••nn nT ,~•l .on•n1D•l n,~,n ,1l np,s tnKw ,1l1l ,awn .,,P 
,np~, ,n,• ,lp1•1 pns• ,an,lK ;w on•n1Dwl 01 ,o••nn ,,,sl n1,1,s 

·lDK ,DKl1 ,,,1 l1l• n1•>p,s1 a•p•,s , •• 011 ,nK;1 ;n, 

.np,s; l,lDn ,,l ,1~T• (6J 

(Hamadrikh ed. by Hyman Goldin) 

K1n ,nD;w1 ,1, ,1,nK1 nwD ,lp1•1 pns• ,an,lK ,1>•n12K ,,l• •D 

,,2~; ,01•n ,.~Tnw n1Dwln ,1l np,s ,,>• ,,l1l ,(&"l•) •l, n• ,,l• 

,~•l .(19,n 01• ,,l~;1 :,10~ 01•l) ;1,n ,,l~;1 n,1nn ,1l~;1 01pDn 

,n;nD1 11> ;~D1 np1s1 n,s ;~D in•;s•i ,1n,Dw• K1n ,,,l wi,pn nT 

n~,l n;w91 ,(1•,n 01• nTl o•lia o•9n; inDnn•1 1nln~•1 :,in~ oi•l) 
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.a,an,n ~K (6~ 

('Abhodath Yisra -e l ed. by S . Baer) 

a,,,onn a,an,~ ,,P~, Kin a,a1s1n ,,an,~ .a,a1,a 1~1• a,an,n ~K 

a,a,PJn1 a,~~KJn .a•~ nw,p ~' awDJ ,,oaw w,pn ni~np a,o,onn1 o,,.,n1 

aJ1p 11s, n1w1~ .,,~~ n1,,Ko i~p a,,•>a .,,,~> K~ an1a~1 an,,n~ 

,,,~, a, ,~ iap a,,~ 1J,J,n .a,~~Kn •,K ~•a n,1n~ ~in~~ :11Dwn ,,,~, 

~in~ a,K,~Jn ,,,~, ,,, ~,, :101 ino,• ,~~, ,,,s~ ~,., apJ1 .aip, 

na~ .,a•> w,pn ,~n~~, :11,s~ 12w ,,, .,n,pJ K~ ca, ,n,r>1 .,DK~ 

n1•1~ K~o a,,~~ 1,,, ,a1K1 :a,1>1 npps n~• K~ ,~T an1K o•a, .,, ,~ 

:••, a•,• 1~ ~, nn•, ,,,~ ~nJa n~, T,K ~, WK, rna 
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