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Preface

This work consists of two sections. The first section explores the development of
the Friday evening liturgy and examines the way in which Psalms are utilized within the
Ashkenazic Shabbat liturgy. The second section is a bibliography of Psalm settings.

The first section is itself divided into four subsections, Parts I - V.

Part | examines the development of the Friday evening liturgy in its historical
context.

Part I examines the history of Psalms within the liturgy. In what historical epoch
did Jews begin reciting Kabbalat Shabbat? 1s the Hallel recited today the same Hallel
that was recited in 100 C.E.? This subsection seeks to explore these and similar issues.

Part I1 is a study of Psalm use within the Friday night liturgy. We find that the
Psalms are utilized in four primary ways' throughout the liturgy: as a complete or partial
Psalm, as individual Psalm verses, as a composite of Psalm verses or Psalm verses and
other biblical texts, as individual Psalm verses or paraphrases of Psalm verses within
newly composed liturgy. Part Il examines the entire Friday evening service to see how
Psalms appear according to the aforementioned four ways. In addition, we contrast and
compare the service as it appears in a Traditional Siddur with that of the latest publication
of the Reform movement’s Siddur, Gates of Prayer.

Part 11l examines the Saturday moming liturgy in exactly the same manner as Part

II did in regards to Friday evening.

! There may arguably be a fifth, Psalm references, as in a newly composed text which alludes to the theme
of Psalm texts without any direct quotation or paraphrase. This aspect of Psalm usage has not been
explored in the present paper.




Finally, there is an Appendix which provides a chart of all of the Psalms found

within the Shabbat liturgy arranged in numerical order.

The second section is a bibliography of psalm settings. The primary purpose of
this bibliography is to provide a useful and informative tool for cantors and others in the
field of Jewish music. Psalms are an integral part of the Jewish liturgy, and I am hopeful
that this bibliography will provide an easy path to the discovery of numerous musical
settings of Psalm texts which one might otherwise not have come across.

The bibliography consists of over 750 entries of Psalm settings in both Hebrew
and English. The settings consist of choral works, folksongs, solo works, and works for
chorus and soloist both with and without accompaniment. The bibliography does not
include chazzanic recitatives or settings of unaccompanied nusach. The bibliography is a
work in progress and at the present time it covers the basic library of a graduating
cantorial student from the Hebrew Union College (a list of sources used can be found on
page 122). Given that chazzinic recitatives and unaccompanied nusach are not part of the
bibliography and that the works covered have been primarily from my own library, the
majority of works are drawn from Reform (and to a lesser extent Conservative) sources
dating from the mid nineteenth century through the present. Like the first section detailed
above, the bibliography is also divided into three subsections, Part 1 —III.

Part I consists of Hebrew settings of individual Psalm verses and Psalm

composites. This section is arranged alphabetically.




Part II consists of Hebrew settings of complete Psalms or semi-complete Psalms.*

This section is arranged numerically by order of Psalm.

Part 1II consists of English settings of individual, composite, semi-complete and
complete Psalms. This section is arranged alphabetically.

Each section has a corresponding appendix which provides either a numerical or

alphabetical key, so that Psalm texts can be located either by Psalm number or by text.

A guide to using the bibliography can be found on page 65.

? For the purposes of the bibliography, I have considered a semi-complete Psalm to be any setting
comprised of four or more Psalm verses derived from one Psalm. Therefore, Ps. 99:1-3 would appear in
Part I. Likewise, a Psalm composite, no matter the amount of verses involved, will be found in Part 1.




Part I: The development of the Friday Evening liturgy

Long before we had the formal Kabbalat Shabbat service, the Friday evening
service in the synagogue had begun to acquire increasing importance. While there are
some brief discussions of external matters in the Gemara’, the real thrust toward the
enhancement of the Friday evening service is to be found in the Geonic period. From the
little bits and pieces we can assemble it came as a response to the growth of Karaism and
as a response to Karaism’s constriction of the Friday evening service.

The Kabbalat Shabbat service in Ashkenazic tradition at present consists
of the following elements, listed in order: Pss. 95-99, the hymn Lcha Dodi, Ps. 29, Ana
Behoach,” Pss. 92-93, Bameh Madlikin® and Amar Rabbi Elazar®. In its earliest forms
there was some variation of psalm usage, but the Ashkenazic rite remains today exactly
as it was in the seventeenth century. Elbogen points out that the recitation of Pss. 92 and
93 is an older tradition, though its origin is unknown.’

The Kabbalat Shabbat service is the precipitate of a lengthy historical
development, dating to the earlier fanaaim and to the time when, for the first time, an
evening service was considered as part of the total prayer service. In the days of the

Temple the daily services, which of course were sacrificial and not liturgical in nature,

? Ber. 42a - 63b. See also Shabb. 119b and Sotah 22a.

* Ana Bekhoah is a prayer attributed to a tannaitic Rabbi of the second century, Rabbi Nehunyah ben ha-
Kanah.

3 Bameh Madilikin is Chapter 2 of Mishnah Shabbat. Some siddurim also include a paragraph from Shabb.
12a,

8 Amar Rabbi Elazar is from Ber. 64a.

7 Ismar Elbogen, Jewish Liturgy: A Comprehensive History, trans. Raymond Scheindlin (Philadelphia:
Jewish Publication Society, 1993), 92.




consisted of two main events; the morning sacrifice and the afternoon sacrifice. The
morning sacrifice was usually famid and the afternoon sacrifice was minha. On holy days
and festivals there were additional sacrifices (musaf, and neila on Yom Kippur).
However, there were no evening sacrifices. When the predecessors of the rabbis began to
agitate for alternative expressions of connection to the Deity, the major thrust of their
alternative suggestions lay in a prayer service. It is important to remember that the
predecessors of the Rabbis, the proto-rabbis and before them the Pharisees, were, if not
ideologically, at least practically opposed to the Temple and its sacrifices. They were
interested in the development and spread of Judaism throughout the Greco-Roman world,
where allegiance to the sacrificial service in Jerusalem became increasingly problematic,
but where connection to the Deity through local communities throughout the expanding
Diaspora became increasingly desirable. Hence, the Pharisees and their successors
promoted the synagogue as an alternative to the Temple® and the prayer service as an
alternative to sacrifice. This was the case not only because the prayer service was more
practical throughout the growing Jewish world with its extended Diaspora, but also
because the prayer service was put into the hands of people who were not priests,
functionally or actually (in reality many of the early Pharisees were actually of priestly
descent, but functioned as non-priests in the Pharisaic community). Prayer services were
put into the hands of the lay leaders and all other laity who could utter the prayers. This
was part of a general program in which the Torah was made part of the educational
system for all people, thus democratizing the Torah, and one in which the Torah also was

applied or interpreted to meet new situations of life.

¥ Martin A. Cohen, “Synagogue: History and Tradition,” in The Encyclopedia of Religion, ed. Mircea
Eliade (New York: Macmillan Publishing Company, 1987), 14:210-214.




The prayer service in the synagogue was one such new situation. Interestingly, the
Pharisees and their successors sought, for political and ideological reasons, to maintain
some of the external features of the Temple, especially in the form of their service in the
sense that the morning and afternoon services are analogous to the morning and afternoon
sacrifices conducted in the Temple, as well as the musaf services on holidays being
analogous to the additional musaf sacrifices on holidays.’

The proto-rabbis, however, did not stop with the development of a cycle of
liturgical services which mirrored those performed in the Temple. They gradually added
an evening service, arvif, which had no precedent within the sacrificial services, but
which was, in many ways, the rabbinic method of emphasizing their liberation from the
Temple. The rabbis justified their innovation of an evening service by appealing to the
biblical idea that one should study or meditate on the Torah day and night.'° For a long
time, nevertheless, this new institution of an evening service was a matter of controversy
among the Pharisees and their successors, the proto-rabbis, and even among the early
rabbis themselves. The basic question that was the turning point of the controversy was
the question of whether or not this evening service was hova or reshut. Was it obligatory
or was this service merely optional? For a long time this controversy waged and this is
the first part of the development of the service in which we are interested. The second
part came with the question of what was to be included in the evening service in general.

Since there was no Temple precedent for this, the evening service had to be

created anew. When it was created, it was created with the recitation of the shema (just as

® Martin A. Cohen, Two Sister Faiths: Introduction 10 a Typological Approach to Early Rabbinic Judaism
and Early Christianity (Worcester, MA: Assumption College, 1985), 30 ff

1% See Ber. 35b. See also Ahavat Olam in the Maariv service.
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you had in the liturgy which was the rabbinic equivalent to the morning sacrifice) and its
related blessings and the recitation of the Amidah. This became the core of the evening
service. By contrast, the afternoon service was centered around the Amidah since the
shema was not said during Minha. In effect, what the rabbis did was to minimize the
minha service and move towards the maximization of the maariv service.

Although the controversy of whether or not the evening service was reshut or
hova continued for a fong time,'' the forces that supported the evening service became
increasingly strong, and ultimately, as time went on, developed liturgies for the evening
service. It is this service which we basically find in our organized prayers in our siddurim
today. In this process the question arose as to what differences should be made between
those evening services that were for ordinary days and those that related to special
occasions, holidays and the Sabbath. We do not know about discussions of the
distinctions between weekdays and holy occasions, as far as the Friday night liturgy is
concerned, until we get to the Geonic period. In the Geonic period, as seen in the early
prayer books of the Geonic period, and as followed in subsequent prayer books, it
becomes clear that special attention was given to the Friday evening maariv service. One
of the things we notice is that there is now some emphasis on the special details of the
Friday evening service.

We can see this, for example, in the siddur of Rav Amram Gaon in the ninth
century in Sura, where he has a section called the order of the Sabbath, seder shabbator."

Here he says that “the following is the order of Sabbath prayers. People enter the houses

' Ber. 4b, 27b. See also Yoma 87b.

'2 Amram ben Sheshna, Seder Rav Amram Gaon, ed. Nahman Coronel (New York: Saphograph, 1955,
reprint, Varsha: Kelter I spolki, 1865), 24 ff’




of assembly (synagogues) before the Sabbath, and they recite the prayer of minha (that is
the Amidah) as is customary, and then one lights the candle of Shabbat, and the person
who lights the candle of Shabbat must then say the prayer ‘Blessed are you, O Lord our
God, who sanctified us by His commandments and ordered us to kindle the Sabbath
candle”. Amram then asks, “What is the reason that this is regarded as an obligation?”
Because, Amram tells us, “we say that the lighting of a candle on the Sabbath is
obligatory because Rav Yehudah says, in the name of Samuel, that the lighting of a
candle on the Sabbath is «obligatory.”l3 This is a rabbinic elucidation of the Torah, which
does not have any mention of Sabbath candies. It defends, for formal ideological reasons,

the verse which says “and you shall know that your tent is at peace”"*

, which essentially
means that in order for there to be peace in your dwelling that you must light the Sabbath
candle and therefore it is obligatory to light the Sabbath candle. If we ask “Where do the
rabbis get support for what they ordered us? What is their biblical support for that?” Rav
says that it is the phrase in Deut. 327 which says “when you have doubt ask your father
and he will tell you what the answer is.”"

This is one of the two paragraphs which Rav Amram devotes to the Friday
evening service. In this paragraph he gives enough evidence to enable us to discern that
concern for the Friday evening service during the early Geonic period seems to have

taken a new step. If one recognizes the context against which these admonitions are

written, we can see that concern for the Friday evening service has taken greater shape.

1 Ibid, 24.
4 Job 5:24,

'* Amram ben Sheshna, 24.

15—



|
|

i og.

We must note that the Rav Amram insists upon three things: First, the lighting of
the Sabbath candle, of which there are earlier indications in the Gemara, is now insisted
upon and regarded as a duty. Second, that the Sabbath candle is lit in the synagogue
immediately following minha. Third, that there is biblical support for the process and for
the justification behind the activity. When we realize that, particularly in the case of the
justification, the verse used is the critical verse that was utilized by the Pharisees to
support everything that they wished to derive from the Torah by way of oral law, we
realize that this is a key to understanding the new emphasis. Because, at the time of the
Geonim the leadership represented by the Geonim, which was essentially a Rabbanite
leadership, found itself in a struggle for supremacy of the Jewish community with the
growing movement of the Karaites who had a very strict biblical interpretation of the
Sabbath, in which interpretation there was no room for any light on the Sabbath'® and,
obviously, no room for anything that the rabbis wanted or said.

In other words, these cases of insistence on a synagogue structure in which light
would be kindled before the Sabbath and allowed to burn during the Sabbath service, and
the insistence in utilizing the key catch phrase of the Rabbanites suggest that the foil
against which they were fighting was the Karaites. There are other suggestions outside of
the Seder Rav Amram which suggest this.

Rav Amram goes on to say something else which has earlier roots but which now
becomes extremely important: namely, that “on the evening of the Sabbath, the

beginnings of the day should be extended as far as possible and the end of the day should

'® Exodus 35:2 states “You shall kindle no fire throughout your habitations upon the Sabbath day.”




be delayed as far as possible.”’” That is to say that you can begin the Sabbath on Friday

much earlier than sundown and you can end the Sabbath on Saturday much later than
sunset. Why is that? So that there should be no burden placed upon us. That we should
not be burdened to think of doing work at a period of time that might be close to or
within the Sabbath. This is according to what Rabbi Yose says “Would that my lot
would be with those who bring in the Sabbath in Tiberias (where the Sabbath would
come early) and those who would leave the Sabbath in Sepphoris (where the Sabbath
would end late)”.'®

We now look at Rav Sa’adiah Gaon from the 10" century, whose prayer book
introduces a number of phrases in the Sabbath evening service which are of particular
significance ideologically for the Sabbath.'” Some of these prayers include, for example,
‘Blessed are you, O Lord our God, King of the universe, who has completed all of His
work on the seventh day and called His holy Sabbath a pleasure.”* Sa’adiah introduces
other phrases, as for example ‘the truth of your faithfulness you established on the
Sabbath, You have decreed, You have spoken, we have listened’.*! Similar phrases to
these indicate a desire to enrich the early Sabbath liturgy, which Sa’adiah then elucidates,

including ‘yismach moshe bmatnat helko (let Moses delight in the gift of your portion)’

which essentially refers to the special dimension of the Sabbath. Neither Amram nor

17 Amram ben Sheshna, 25.
12 Ibid.

” Sa’adiah ben Joseph, Seder Rav Sa ‘adiah Gaon, ed. Israel Davidson, Simha Assaf, Issachar Joel
{Jerusalem: Mikitzi Nirdamim, 1941), 110 ff.

2 Ibid., 110.

2 Ibid,

10

—




Sa’adiah goes into the whole question of any additional specific observance of the
Sabbath. However, we do find additional details in the Mahzor Vitry.

In the Mahzor Vitry, we find further information regarding the importance of
Friday evening and its service. Here we see a quotation from Pesahim indicating that a

person should not eat on late Friday afternoon in order to be able to enjoy the Friday

evening meal while he is hungry.?? There seems to be some controversy surrounding this,

but that is the basic principle. There is then the indication that the Sabbath candies must
be kindled and there is a discussion about the justification for this practice. There is also a
discussion as to the obligatory or optional nature of the Friday evening service! However,
what we do find by way of addition to the Friday evening service is the indication taken
directly from Rashi regarding the recitation of the Magen Avot prayer, a condensed form
of the Amidah utilized for the Sabbath. The Mahzor Vitry includes a rationale as to why
the Friday evening service in the synagogue was to take place at a time earlier than was

normal for the days of the week, indeed even while there was still light. The rationale

given is that the evil spirits were around on Friday night as well as on Tuesday night, and
that they could cause a great deal of harm.*® This superstition was utilized to justify the
carlier Friday evening service.

Interestingly, the Mahzor Vitry also mentions the need for the recitation of the
Sabbath Kiddush in the synagogue, so that anybody who is a passerby might stop in the

synagogue and fulfill his obligation. */ The same thing is said about the Sabbath night

2 Simha ben Samuel, Mahzor Vitry, ed. Simon Hurwitz and Heinrich Brody (Nuremberg: Bet Mishar
Sefarimn Yitzhak Bulka, 1923), 80.

B Ibid., 81.

* Ibid., 83.
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havdalah. A few other regulations are mentioned, such as the fact that a person is not

allowed to eat anything immediately before the Kiddush.?* There are also discussions as
to the breaking of the Sabbath bread and in which way the lighting of the Sabbath candles
should be ordered and whether glassware can be used to hold the oil for the Sabbath
candles. All of this has little to do with the Sabbath evening liturgy, but what is important
about the Mah:zor Vitry is its detailed attention to the enrichment and ennoblement of the
Sabbath eve experience. Uitimately, all of this becomes the backdrop for the development
of a Kabbalat Shabbat service.

Similarly, the Sefer Abudarham, developed under Muslim influence, talks about
many specifics that are intended to enrich the Sabbath service without adding much to the
liturgy of the Kabbalat Shabbat. They discuss the prostration of people at minha time, for

example they say ‘before Shabbat, one does not prostrate oneself before minha’.*® This is

a custom obviously derived from the Muslim milieu, but the important thing for our
purposes is that the Sefer Abudarham tried to make a special distinction in honor of the
forthcoming Sabbath. Similarly, there is a specific indication that on the Sabbath one
should begin to say one’s prayers “while it is still day, more so than on the other days of

the week.”?’ That is to say that the evening prayer could be started before it was dark, on

almost any day according to this custom, but certainly it was recommended to start at an
earlier time on the Sabbath. Furthermore there is a great emphasis on the Sabbath evening

service, including a discussion as to whether or not the custom should be followed of

% Ibid., 86.

% David ben Abudarham, Perush ha-berakhot veha-tefilot Abudarham ha-shalem, ed. Solomon Aaron
Wertheimer (Jerusalem: Usha, 1958), 143

7 Ibid., 144

12
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saying ‘vhu rachum’ as is said on the other days of the week and the inclusion of other
prayers, such as yismihu vmalhutiha and vyihulu hashamayim, which is mentioned here in
some detail as well as the concluding prayers of the Amidah for the Sabbath service.?®
Here again, in the seder Abudarham, we do not have any significant indication of what
was to eventually become the Kabbalat Shabbat service, but again there is this detailed
emphasis on Friday night and its liturgy. This Geonic emphasis on Friday night and its
liturgy, which develops largely as an ideological stance in opposition to Karaism’s
diminution of the import of Friday night services, lays the foundation for the future
expansion of the Friday evening liturgy and the eventual creation of the Kabbalat

Shabbat service.

% Ibid., 144-145.
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Part II: A history of Psalm use in the Shabbat liturgy

The oldest extant Jewish prayer-book is Amram ben Sheshna’s Seder Rav Amram
Gaon®®, which we examined in Part [ of this papcr.30 The lack of earlier siddur sources is
not so much due to loss (although there certainly may be a predecessor or two to Seder
Rav Amram Gaon which have been lost or at least not found as of yet) but rather that the
development of a fixed liturgy is truly a development of the geonic period.’' The geonic
period was an era of centralization of power in the hands of the geonim in Babylonia. As
such, the geonim attempted to exert control over Jewish practice throughout the Jewish
diaspora. Thus, the siddur is a natural development of the geonic era. It is a geonic
attempt to control and standardize Jewish religious practice throughout the diaspora.

But are there not many discussions of prayer in the Talmud and Mishnah?
Hoffman tells us that

...there is justification for conceding not only that the Talmud delineates no all-

inclusive set of prescribed wording for prayers but even that it lacks evidence of

the logically prior step: rabbinic consensus on what prayers there are for which

common words might be sought. Beyond a common vocabulary that signifies a

generally accepted framework in which licit worship might proceed, the rabbis

come to little agreement on what was proper and what not. This is a liturgical

license which modemn standards might even brand as chaotic. The majority of
rabbinic debates end in no clear decision at all, and there is no evidence to

¥ Elbogen, 8.
3% See Part 1, 8-10.

3! It should be noted that there was much disparity and argument among the geonim themselves, and
Hoffman points out that the canonization of the service which eventually did take place was a canonization
of geonic principles in a post-geonic generation. The geonim came to be revered by later generations in
much the same way that the geonim had revered the amoraim in their own time. During the geonic period,
however, “there is little evidence, indeed, that the geonic will was venerated abroad during their own
lifetimes.” [Hoffman, The Canonization of the Synagogue Service, 170-171.]

14
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indicate that even those debates which are resolved had any success in converting
popular practice one way or another.*

Prior to the standardization process of the geonic period, prayer was a much more
fluid process than we are accustomed to. With this fluidity in mind, we will now examine
the historical development of the use of psalms within the Shabbat liturgy.*

How far back can we trace the history of psalm use within the liturgy? The
Talmud provides us with descriptions of psalms being used in the Temple service™.
However, since we have no documentation of the actual Temple service it is impossible
to say with certainty what the makeup of that service was. Therefore, although it seems
likely that psalms were an integral part of the Temple service (both from arguments
within Talmudic sources and also from indications within the psalms themselves such as
mi=mor lasaph®®) without further evidence it is only possible to conjecture that this was in
fact the case. We can trace some strains of the Mishnah back to the beginning of the
Common Era (as we will see in the case of the Egyptian hallel), however, since the

Mishnah was not compiled until ¢. 200 C.E. these arguments must be viewed with the

later date of redaction in mind.

First let us examine Aallel. The Egyptian hallel as it exists today consists of Pss.

113-118 and is said on festivals, Hanukah, Sukkot and Shavuot. This sallel is not said on
Shabbat (nor on Rosh Hashana/Yom Kippur), but examining it will give us a view of a

liturgical rubric which can be traced back to the very beginnings of the rabbinic era. The

%2 Hoffman, The Canonization of the Synagogue Service, 4. i

¥ We will primarily look at the three major rubrics of psalm use within the Sabbath service, Aatle/ |
shebechol yom in psukei dzimrah, Kabbalat Shabbat and the shir hayom.

** For example, Mishnah Tamid 7:4 [see discussion of this passage of p. 8]

R T 2.7

» Asaph is designated as a family of Levitical singers in 1 Chron. 15:17 and therefore mizmor lasaph
seems to indicate that the psalm is to be sung by the line of Asaph in the service of the Temple.

T ey e e B

15




Mishnah tells us that the Levites chanted this Aallel, exactly as it exists in the liturgy
today, while the Paschal Lamb was being slaughtered on Passover and again during the
seder.*® Whether or not this /alle! was truly a part of the Temple service is merely
conjecture at this point, but we can say that the Mishnaic argument is between the
Hillelites and Shammaites who predated the destruction of the Temple. Therefore, the
Egyptian hallel is a component of the liturgy which has remained the same from at least
the time of the Mishnah if not from before the destruction of the Temple through the
present.”’

Now let us examine the hallel which is found on Shabbat, the hallel shebechol
yom found in psukei dzimrah. Hallel shebechol yom in the present day consists of Pss.
145-150 and, as the name implies, is recited every day. Elbogen and others have claimed
that this ordering of psalms dates from the 2™ century. This is based on the argument that
Yosi b. Halafta said “May my lot be among those who complete a hallel every day” and
the Babylonian Talmud identifies this kalle! as the psukei dzimrah.>® Hoffman points out,
however, that there is no evidence of what the Talmud means by psukei d-zimrah.
Therefore, the most we can say is that the institution of reciting psalms (which Hoffman
notes as an ‘optional custom’) prior to the barchu dates at least to the 2™ century, but
what those psalms were remains unknown. Likewise, the term psukei dzimrah was in use

by the 2™ century, but what exactly it denotes at that time period is also unknown. In

%M. Pes 5:7, M. Pes. 10:6 [Hoffman, The Canonization of the Synagogue Service, 119.]

*7 However, the Mishnah tells us only of the Egyptian hallel s use within Passover, not its eventual use
within other holidays.

%8 Shab. 118b [Hoffman, The Canonization of the Synagogue Service, 127.]
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support of this, Hoffman points out that in the geonic period we find a number of
different varnations...

ranging from the recitation of thirty-one psalms in their entirety (Pss. 120-150), to

random collections of verses drawn from different psalms and strung together for

the occasion. Amram [seder rav amram gaon) has our customary six selections,
and Saadiah [siddur rav saadiah gaon), unaccountably, includes five of the six,
omitting Psalm 146.%°

Elbogen tells us that there are various indications that psukei d-imrah is not part
of the “official service”. For instance, there does not need to be a minyan present and
tefillin are not put on until the conclusion of psukei dzimrah. However, Amram does
place these psalms as being recited in the synagogue, not at home as with the birhot
hashahar.

As we can see, the development of the Aallel within the psukei dzimrah was still
in flux during the geonic period. Likewise, the other psalms which are found in the
present day Shabbat psukei dzimrah were also not yet standardized, with Psalm 30 not
being added until the seventeenth century.’

Kabbalat Shabbat is an innovation of the Kabbalists of Safed dating from the end
of the sixteenth century. It consists, in order, of Pss. 95-99, Ps. 29, the hymn Lcha Dodi,

Pss. 92-93. In its earliest forms there was some variation of psalm usage, but the

Ashkenazic rite remains today exactly as it was in the seventeenth century. Elbogen

* Hoffiman, The Canonization of the Synagogue Service, 128,
“ Elbogen, Jewish Liturgy: A Comprehensive History, 76.

1 Ibid., 73.
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points out that the recitation of Pss. 92 and 93 is a tradition which predates the Kabbalists
of Safed, though its origin is unknown.*

Shir hayom, the song of the day, is the daily psalm recited at the close of the
morning service. On weekdays it comes at the end of shaharit and on Shabbat the end of
the musaf service. Mishnah, Tamid 7:4 (which is read during the musaf service) lists the
psalm (by either first or second verse) that “the Levites would recite in the Temple™ each
day of the week. As noted in Part [I, modern day usage corresponds to the listing in this
Mishnah tract. However, as with the writings concerning hailel, we have no
corroborating evidence that the Levites did in fact recite these psalms in the Temple.

In conclusion, the use of Psalms as prayer is evident from the beginning of the
Rabbinic period, as we have seen from the Mishnaic and Talmudic discussions
aforementioned. Psalm use in the Temple service, although seemingly likely and often
referred to in the Mishnah and Talmud, still remains conjectural as to its definitive
makeup and execution. The fixity of Psalm use within the service mirrors the
development of the synagogue service as a whole. A fluid and varied, even somewhat
improvisatory prayer structure in the early Rabbinic period would eventually develop into
a fixed, standardized form. This standardization, or canonization in Hoffiman’s
terminology, was largely culminated in the late geonic period of the ninth and tenth
centuries. Even with this standardization, however, we have seen that new liturgy
continued to be incorporated into the service as time progressed. Kabbalat Shabbat is
arguably the latest addition to the Shabbat service found in a traditional siddur. It is

interesting to note that the most recent addition to the Shabbat service, a liturgical

2 1bid., 92.
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structure developed by Jewish mystics of the sixteenth century, is predominantly made up

of Psalms.
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Part I1I: Psalms in the Friday night liturgy

Traditionally, the Friday evening liturgy is divided into two secﬁons, Kabbalat
Shabbat and Maariv Shabbat. Maariv Shabbat, which begins with the chanting of the
barchu, is structurally analogous to the weekday Maariv service. There are, however,
notable differences between the weekday and Shabbat Maariv services,” most
prominently the exclusion of the petitionary benedictions of the Amidah and the inclusion
of the kedushat hayom and the bracha meeyn sheva on Shabbat. The overall structure,
however, remains the same. A weekday Maariv service begins with Vhu rachum
followed by the Barchu.* This is true also of the Shabbat Maariv service. However, as
noted above, the Shabbat evening service contains two discrete sections, Maariv Shabbat

and Kabbalat Shabbat. What then, is the nature of Kabbalat Shabbat? Kabbalat Shabbat

g
k 1
|

is an innovation of the Kabbalists of Safed dating from the end of the sixteenth century.

et et

Kabbalat Shabbat is composed of three sections, delineated as follows:
1) Psalms 95-99 and Psalm 29
2) Lcha Dodi (a 16™ century Kabbalistic hymn)

3) Psalms 92 and 93

As we can see, with the exception of Lcha Dodi, Kabbalat Shabbat is composed

exclusively of Psalms. Now let us tumn to Psalm use within Maariv Shabbat.

* Similarly, there are notable differences between Shabbat and weekday Shaharit and Mincha services.
There is no weekday equivalent to the Shabbat Musaf service.

“ On Saturday evening (Motszei Shabbat) Vhu Rachum is preceded by Psalmis 144 and 67.
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Unlike Kabbalat Shabbat, the Maariv service contains no recitation of a complete

Psalm.*’ There are, however, a number of instances of individual lines from psalms
interwoven within the liturgy, as well as a number of paraphrases of individual Psalm
lines interwoven in similar fashion. These can be seen, in order of the service, as follows:

In Veemuna,” the line hasam nafsheinu bachayim vio natan lamot ragleinu is
taken from Ps. 66:9.

In Hashkiveinu,’'the phrase uvizel kinafecha tastireinu is a paraphrase of Ps. 17:8
and the line ushmor tzeteinu uvoeinu Ichayim ulshalom meatah vad olam is a paraphrase
of Ps. 121:8.

The Amidah is introduced with a one-line preparatory prayer before the actual
blessings of the Amidah begin, Adonai sfatai tiftach ufi yagid tihilatecha. This is from Ps.
51:17.

Modim, the blessing of Thanksgiving within the Amidah, contains the line nodeh
Icha unisapear tihilatecha, a paraphrase of Ps. 79:13.

As with the introductory one-line prayer, Adonai sfatai tifiach, the Amidah is
concluded (following the bracha Shalom Rav) with a one-line prayer taken from the
psalms. Yihyu lratzon imrey fi v’hegyon libi lifanecha Adonai tzuri v'goali is from Ps.

19:15.

* In some communities Psalm 27 is recited following the Mourner’s Kaddish between Rosh Chodesh Elul
and Shmini Atzeret.

“ The first bracha following the recitation of the Shema (typically referred to as the third bracha associated
with the Shema).

“7 The second bracha following the recitation of the Shema (typically referred to as the fourth bracha
associated with the Shema).
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The meditation Elohai Nitzor, which follows the blessings of the Amidah,”
contains a number of Psalm quotes. £lohai nitzor Ishonee mayra usfatai midabear
mirmah is a paraphrase of Ps. 34:14. Lmaan yachaltzoon ydidecha hoshea yiminecha
vaaneynee is from Ps. 60:7 (and is also found in Ps. 108:7). Finally, we once again find
the line Yikyu Iratzon imrey fi v'hegyon libi lifanecha Adonai tzuri v 'goali from Ps.
19:15.

As we can see, Psalms play a role in both Kabbalat Shabbat and Maariv Shabbat.
That role, however, is strikingly different within each of the respective services. In
Kabbalat Shabbat, eight Psalms are rendered in their entirety and constitute almost the
entirety of the service. In Maariv Shabbat, quotations and paraphrases of individual lines
from the Psalms are woven throughout the service from the barchu through the
meditation following the Amidah.

We will now examine the most recent version of the Reform prayerbook, Gates of
Prayer for Shabbat and Weekdays (1994), to see how the use of Psaims in the Friday
evening liturgy differs from that contained within the traditional siddur. First, we note

that unlike the traditional siddur, GOP offers three different services for Shabbat

Evening. Service I is most similar to the traditional Friday evening liturgy, while Service
I and III vary greatly, especially in their treatment of Kabbalat Shabbat. The use of

Psalms can be seen in the following chart:

“ 1t should be noted that Elohai nitzor is often considered the conclusion of the Amidah, and in effect it is,
although it is not one of the Amida# blessings. The custom grew for private meditation following the
Amidah, and Elohai nitzor (attributed to Mar bar Ravina) is one of a number of private prayers composed
by the Rabbis which is contained in the Talmud. It became a standard part of the liturgy from the very
earliest codification of the prayerbook. [see Lawrence Hoffman, ed., My People 's Prayer Book: Traditional
Prayers, Modern Commentaries, Vol. 2—The Amidah (Notre Dame, Ind.: University of Notre Dame Press,
1991), 185-189.]

22

—




-

Traditional
Kabbalat Shabbat
Ps. 95 (11 verses)

Ps. 96 (13 verses)

Ps. 97 (12 verses)

Ps. 98 (9 verses)

Ps. 99 (9 verses)

Ps. 29 (11 verses)

[Lecha Dodi)
Ps. 92 (16 verses)
Ps. 93 (5 verses)

Maariv Shabbat

Kavvanot of barchu

(Ps. 68:5, 113:2)

Veemuna
(from Ps. 66:9)

Hashkiveinu

(paraphr. 17:18/121:8)

Adonai sfiai
(Ps. 51:17)

Modim

(paraphr. Ps. 79:13)

Yihyu lratzon*
(Ps. 19:15)

Service |

Ps. 95 wv. 1-5,7

Ps. 96 (complete, except
half of v. 8 removed)

Ps. 97 w. 1-2,6, 89, 11-12

Ps. 98 vv. 14, 6 (half
of v. 1 removed)

Ps.99vv. 14,9

Ps. 29 (complete)

[Lcha Dodi]
Ps. 92 vv. 1-5, 13-16

Ps. 93 (complete)

included

included

included

“ Hinei mah tov uma nayim shevet achim gam yachad

23

Service Il

Service 111

Ps. 15

(complete, except half of v. 4}

[L.cha Dodi]

Ps. 133:1%°

included

included

[Shalom Aleichem)




Elohai nitzor included (complete)* silent meditation silent meditation
(paraphr. Ps. 34:14, w/English text  w/English text
from Ps. 60:9/108:7, followed by followed by
Ps. 19: 15 (Yihyu)) Yihyu Iratzon*  Yivhu lratzon*

As we can see, Service | retains the structure of the traditional Kabbalat Shabbat
while removing a number of the verses within the Psalms. Likewise, Service [ most
closely renders the traditional Maariv Shabbat with its inclusion of Elohai Nitzor. Other
than the exclusion of Elohai Nitzor from Services I and Il1, the psalm usage in the
Maariv Shabbat services of all three services are almost identical (Service III additionally
removes the paraphrases found in the Hashkiveinu). Both Service Il and Service I1I offer
highly truncated alternative forms to the Kabbalat Shabbat service. Service Il begins with
Lcha Dodi and then follows with Hinei mah tov, a quote from Ps. 133:1. Service III
contains most of Psalm 15 and the 17" century hymn Shalom Aleichem. This is obviously
the Service which ranges farthest afield from the traditional Kabbalat Shabbat, as it
contains neither Lcha Dodi nor any of the Psalms traditionally associated with Kabbalat
Shabbat. That being said, however, it is worth noting that both alternatives hearken back
to the traditional Kabbalat Shabbat by utilizing a hymn and verses (or verse) of Psalms.

Why do Services i1 and HI differ so greatly from the traditional Kabbalat Shabbat
structure? There are a number of contributing factors, such as the desire to offer a variety
of prayer options to worshipers, the desire to shorten the length of the service and perhaps
an ideological disagreement with some of the expressions found in the texts, such as the
anthropomorphisms found in Psalm 93 (i.e. “The Lord is king, He is robed in grandeur”,

etc.).
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While the traditional liturgy for Friday evening contains two sections, Kabbalat

Shabbat and Maariv Shabbat, the Reform movement has added the possibility of utilizing

another section of liturgy within the Friday evening service. The Torah reading service,
traditionally found following the Amidah of Schacharit I’'Shabbat, has been moved in
many Reform synagogues to the Friday evening service™. All three of the Friday evening

services in GOP reflect this trend.!

The Torah service utilizes Psalms both through recitation of entire psalms (Psalms

145 and 29 near the end of the Torah service) and by interweaving Psalm quotations

211 0 o) | At S PR PRI oAb Vi APt S olvm ] e ag e ety st mEt ety gt

within the liturgy. In order to understand the Psalm usage within the Torah service we
will first look at the traditional service. The Psalm usage, in order of the service, is as
follows:

Ein kamocha — In the traditional siddur, this is the start of the Torah service

(Reform has prefaced Ein kamocha with an English reading followed by a quote from

Pirkei Avot 1:2).? Ein kamocha is a composite of Psalm verses (and one verse from
Exodus): Ein kamocha vaelohim Adonai vein kmaasecha (Ps. 86:8), malchuticha malchut

kol olamim umemshalticha bchol dor vador (Ps. 145:13), Adonai melech (from Ps.

10:16), Adonai malach (from Ps. 93:1), Adonai yimloch liolam vaed [from Ex. 15:18],
Adonai oz lamo yitein, Adonai yvarech et amo vashalom (Ps. 29:11). It is interesting to

note that the opening prayer of the Torah service never mentions the Torah. Rather, it is

e o < it 3 e = s e 120

% The widespread practice of including the Torah service on Friday night is another probable reason for the
shortening of the Kabbalat Shabbat sections in Services IT and 111,

*! In all three services at the conclusion of the Amidah, following the meditation and Yikyu Oseh Shalom,
we find the following text: “For the Reading of the Torah, continue on page 141... Alenu is on page 148
and page 149.” Thus, each congregation is given the option of inserting the Torah service at this point or
continuing directly with the Alenu (as would be the case in a traditional service).

52 Al shlosha dvarim haolam omeid: al hatorah, val havodah, val gimulut chasadim.
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focused on the idea of the eternal kingship of God. What then is the interconnection
between this passage dealing with God’s kingship and the reading of the Torah which it
prefaces? There are undoubtedly many levels on which this interconnection operates. Let
us examine two of them. Before the reading of the Torah, the Torah is carried through the
congregation during the Hakafa. The Torah, adorned with its robe-like covering,
breastplate and Rimmonim is garbed in “kingly” fashion. It is then “honored” as it makes
its way through the congregation by being followed by all eyes and having its “rol
kissed by the congregants as it passes them by. In effect, the Torah is treated like a king
as it makes its way through the synagogue. Thus, the Torah acts as a symbol, in a
material and physical fashion, of God’s kingship. This interconnection of Torah and
God’s kingship is evident on another level as well. The Torah is traditionally accepted as
the “word of God”; within it are contained God’s laws concerning mankind. The Torah,
therefore, is the decree by which God (as ruler/king) disseminates His law to humankind.
As we can see, the choice of £in kamocha as the opening prayer for the Torah service has
more relevance than might be seen at first glance.

Av harachamim heitiva — The first line (following the words av harachamim),
heitiva virtzoncha et tziyon tivne chomot Yerushalayim is from Ps. 51:20

Gadlu - Gadlu 'Adonai iti uniromma shmo yachdav is from Ps. 34:4

Lcha - In Lcha Adonai the line rommimu Adonai eloheinu vhishtachavu lahadom
raglav kadosh hu is from Ps. 99:5 and rommimu Adonai eloheinu vhistachavu lhar
kodsho ki kadosh Adonai eloheinu is from Ps. 99:9.

Al hakol — In Al hakol the line shiru laylohim zamru shmo solu larochev baaravot

bYah shmo vielzoo lfanav is from Ps. 68:5.




Viyvaazor - In Viyaaczor (the calling of a Kohen to the Torah) there are three Psalm

quotes which conclude the calling: torat Adonai tmima mishivat nafesh, aydut Adonai
neemanah machkimat pehti. Pikudei Adonai yisharim misamchey lev, mitzvat Adonai
bara mierat aynayim (from Ps. 19:8-9). Adonai oz liamo yitein, Adonai yivarech et amo
vashalom® (Ps. 29:11). Hael tamim darko, emrat Adonai tzrufah, magein hu Ichol
hachosim bo (Ps. 18:31).

[Torah (and Haftarah) Reading]

Av harachamim shochen — there are three Psalm quotations which conclude this
prayer. [uvchitvei hakodesh neemar| lama yomru hagoyim ayeh elohim? Yivadah
bagoyim liayneynu nikmat dam avadecha hashafooch (Ps. 79:10). [viomer] ki doresh
damim otam zachar lo shachach tzaakat anavim (Ps. 9:13). [viomer] yadin bagayim
maley gviyot machatz rosh al eretz raba. Minachal baderech yishteh al ken yarim rosh
(Ps. 110:6-7).

Ashrei — The line Ashrei yoshvei veytecha od yhallucha selah is from Ps. 84:5 and
Ashrei haam shekacha lo ashrei haam sheAdonai elohav is from Ps. 144:15. This is
followed by a recitation of Psalm 145 (all 21 verses). This is concluded with a line from
Ps. 115:18, vaanachnu nivarech Yah, meyatah vad olam halleluyah.

YihallwHodo — Immediately following the above, the cantor recites yhallu et
shem Adonai ki nisgav shmo [vado to which the congregation responds hodo al eretz
vshamayim vayerem keren liamo thila Ichol hasidav lvney yisrael am kirovo halleluyah.
This text is from Ps. 148:13-14 respectively.

Mizmor — Immediately following Hodo, Psalm 29 is read in its entirety (10

Verses).

53 Also found at the end of Ein kamocha.

27

-




- o-avwst s dMlesm wmacek frderdbomd. Ay & - & T -3 veS e

|
i
%

{/vnucho - Immediately following Mizmor comes the final prayer of the Torah
service, Uvnucho. This prayer is a composite of quotes from Numbers, Psalms, Proverbs
and Lamentations. The lines kuma Adonai limnuchatecha atah viaron uzechu. Kohanechu
yilbishu tzedek vichaseedecha yiraneinu. Baavoor David avadecha al tashev pnei
misheechecha are from Ps. 132:8-10.

We now have a clear conception of the use of Psalms within these three distinct
liturgical entities. This can be summed up as follows:

Kabbalat Shabbat — Excepting the hymn Lcha Dodi, Kabbalat Shabbat is entirely
composed of the recitation of eight complete Psalms.

Maariv Shabbat — Use of single line quotations and paraphrases from the Psalms
interwoven throughout the liturgy from barchu through the conclusion of the Amidah.

Torah Service — A combination of the Psalm usage found in Kabbalat Shabbat
and Maariv Shabbat. Two Psalms recited in their entirety (Ps. 145 and Ps. 29) as well as
numerous Psalm quotations interwoven into the liturgy. Interestingly, all of the Psalm
texts utilized in the Torah service are direct quotations, unlike Maariv Shabbat in which
Psalm texts were either quoted or paraphrased.

We will now examine Psalm usage within the Torah Service found in GOP.>! A
chart will once again enable us to clearly view the similarities and differences from the

traditional Torah Service:

* In a traditional siddur there are two differing Torah services, one for Shabbat services and one for
weekday services. There is only one Torah service offered in Gates of Prayer.
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Traditional GOP

Ein kamocha same as traditional
(Ps. 86:8, 145:13, 10:16, 93:1, [Ex. 15:18], Ps. 29:11)

Av harachamim same as traditional®
(Ps. 51:20)

Gadlu same as traditional
(Ps. 34:4)

3
2
i
H
H

; Lcha (Rommu)
‘ (Ps. 99:5 and Ps. 99:9)

Al hakol
(Ps. 68:5)

Vivaazor
(Ps. 19:8-9, Ps. 29:11 and Ps. 18:31)

e

Av harachamim shochen
(Ps. 79:10, Ps. 9:13 and Ps. 110:6-7)

Ashrei
(Ps. 84:5 and Ps. 144:15)

Sremant L e ISR L B enr temtmmt PSS 3.

Psalm 145 (Thila IDavid)

Vaanachnu nvarech Yah
(Ps. 115:18)

Yhallw Hodo same as traditional
(Ps. 148:13-14)

Psalm 29 (Mizmor) Psalm 19:8-10%°

Uvnucho (Kuma)
(Ps. 132:8-10)

* Note: The non-Psalm text av harachamim has been changed to e/ harachamim.

i % This section of Psalm 19 is traditionally recited after finishing a tractate of Gemara or Mishnah.
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: As we can see, a great deal of the traditional Torah service has been excised in the
version found in the GOP. However, much of what remains is composed of verses of

Psalms. Why has so much of the traditional Torah service been cut from the GOP

P S T RS

version? I believe the answers to be quite similar to those which we saw when we asked

the same question about the shortening of the GOP versions of Kabbalat Shabbat. There

R N A

is a desire to shorten the length of the service as well as an ideological disagreement with
some of the expressions found in the texts. This disagreement with the text on ideological
grounds is even more pronounced in the excisions found in the Torah service than it was
with Kabbalat Shabbat. For instance, Av harachamim shochen comtains the

anthropomorphism of a God “who dwells on high” whom we petition to “exact

retribution for the spilled blood of his servants.” The idea of God as a force wreaking

vengeance against enemies of Israel is foreign to mainstream Reform ideology. Likewise,

a2 b,

the replacement of the extremely anthropomorphic Psalm 29 (“God shatters the cedars of
Lebanon”, “the voice of God cleaves with flames of fire”, etc.) with verses from Psalm
19 seems to clearly indicate this ideological makeover. Another instance of this
ideological decision to remove texts is evident in a prayer which, having no psalm
references embedded within it, has not appeared in our discussion. Yekum porkan asks
God to bestow blessings upon the heads of the Babylonian academies — academies which

have not existed for centuries! >’

37 See David Ellenson’s commentary in Hoffinan, Lawrence, ed. My People’s Prayer Book: Traditional
Prayers, Modern Commentaries. Vol. 4, Seder K 'riat Hatorah (Woodstock, Ver.: Jewish Lights
Publishing, 2000), 152
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By studying the contents of these three services, we come to see that Psalms play

R At aain £

an integral role in the Friday night liturgy,”® either as fully recited Psalms or as

interwoven texts.

%% The Psalms play an integral role not only in the liturgy of Shabbat, but in the daily and Holiday liturgies

as well. It should also be noted that psalms play a large role in extra-liturgical Jewish functions as well.

Polish notes that:

+ ...the recitation of psalms [has become] a customary part of sacred moments. Psalms are recited

k with a woman when she is in childbirth, and with a baby boy the night before his circumcision.

: When a child is given his or her name, it is the practice to take appropriate verse from Psalm

119—in which the verses are in alphabetical order—and create an acrostic of the child’s name.

] Among the Jews of Yemen, psalms are recited with a boy the night before he becomes bar

3 mitzvah. Universally in the Jewish world, psalms are recited at the bedside of a person who is
close to death. When a person dies, someone is assigned to remain with the body, reciting psalms,
until it is buried. Psalms are the central part of the funeral service, and are recited as we
accompany the body to the cemetery, You could say that whenever Jews hold a vigil of any kind,
psaims are at the core of the experience. [my italics] In many parts of the world, it is customary to
recite the entire Book of Psalms on the night of Yom Kippur. [Daniel Polish, Bringing the Psalms
to Life (Woodstock, Ver.: Jewish Lights Publishing, 1999), 15.]

Polish also notes the “magical” uses of Psalms such as the:
Kabbalistic custom of including selected psalms in amulets and talismans, reflecting the belief that
the very words of psalms had the power to keep at bay the forces that would harm us. [Daniel
Polish, Bringing the Psalms to Life (Woodstock, Ver.. Jewish Lights Pubiishing, 1999), 16.]

Flender, in his study of Psalmody among oriental Jewish communities, asks his interviewees “When is

the Book of Psalms recited?” to which he receives answers similar to those listed by Polish above with a

few additions:
Rabbi Ashuri emphasized that in the Diaspora the Book of Psalms was recited especially during
times of persecution and “hard times”, such as natural disasters and other calamities. ..the recitals
and study of psalms after shaharit. For this purpose the Book of Psalms is divided into seven
parts, one for each day of the week...Elderly men and those no longer able to work observe the
custom of reciting the entire Book of Psalms every day... Flanders notes about bakkashot that “the
ceremony begins at about two o’clack in the moming and is often introduced by psalm recitation
after midnight. However, there are also psalm passages in the baakashot, which chiefly consist of
collections of piyyutim... Among Iraqi Jews we find the custom of so-called “speech fasting days”
in the winter. The congregation assembles in the synagogue after shaharit and begins with a
prayer of penance (seder vidui). Afterwards the Book of Psalms is recited three times, which takes
the whole day. Each person recites eight psalms, according to the seating order. After three
complete recitations of the Psalms, the first eight are recited a fourth time, and the so-called study
limmud tehillim concludes with Psalm 29., . The “study of psalms” on Rosh Hashana and Yom
Kippur is widespread in almost all oriental congregations. The Book of Psalms is read twice on
these days. .. In addition, our informants mentioned the “study of psalms” before and after minchah
on the Sabbath. Usually Psalms 120-150 are recited, corresponding with the last part of the weekly
psalm cycle. [Reinhard Flender, Hebrew Psalmody: A Structural Investigation (Jerusalem:
Magnes Press, 1992), 95-97.]

It is interesting to note that other extra-liturgical functions ofttimes have psalms interwoven into their

structure, albeit in a not so obvious fashion. Such is the case with the wedding ceremony which

traditionally begins with Psalm 118:26 baruch haba bshem adonai, beyrachnuchem mebeit adonai. True,

this is the only psalm quote found in a wedding service (although the zimun, or birkat hamazon, preceding

the sheva brachot in a traditional wedding contains a psalm verse and a verse paraphrase), but it is a major

moment within the ceremony—the start of the ceremony and the welcoming of all those assembled.
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Part IV: Psalms in the Saturday morning liturgy

Shaharit

Hashkamat Haboker - The first prayer said upon arising, it contains the line
raysheet chochma yirat adonai sechel tov icol oseyhem thilato omedet laad which is said
after washing the hands. This is from Ps. 111:10.

Prayers for the donning of tallir’® - The ritual of donning ta/lit begins and ends
with psalm verses. Before donning the tallit one inspects the #zitzit and recites the
following blessing barchi nafshi et adonai, adonai elohey gadalta miod, hod vhadar
lavashta. Oteh or casalma noteh shamayim kayriyah. This is from Ps.104:1-2. After
wrapping the fallit around the head and body (the final portion of donning the tallit) the
following is said: mah yakar chasdicha elohim. Uvnei adam btzel kinafecha yechesayoon.
Yirviyun mideshen beitecha vinachal adanecha tashkeim. Ki amcha mkor chayyim

biorcha nireh or. Mishoch chasdicha lvodecha vitzadkaticha lyishrey lev. This is from Ps.

36:8-11

Birhot Hashahar - The prayer Mah tovu is a composite of psalm quotes {other

than the first line mah tovu ohalecha yaakov miskinotecha yisrael which is from Numbers

24:5). The psalm quotes are as follows:
Vaani birov chasdecha avo veitecha, eshtachave el heichal kodsehca biyiratecha.
This is from Ps. 5:8
Adonai ahavti mion beitecha umikom mishkan kvodecha. This is from Ps. 26:8
Vaani eshtachaveh viechraah evricha lifney adonai osi. This is a paraphrase of Ps.

95:6. It is interesting to note that the manner in which the original has been altered is

* The ritual of donning tefillin, which is not performed on Shabbat, also contains a psalm quote

B U L T
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from having the plural ‘we’ form of the original (bou neeshtachaveh vinichrauh nivricha
lifnei adonai osehnu) changed to the singular first person. This technique is used
throughout the liturgy in the paraphrasing of psalms.

Vaani tifilati Icha adonai et ratzon elohim brov chasdecha aneynee beemet
yishecha. This is from Ps. 69:14

If we look closely at Mah Tovu, we can see that all of the psalm verses used are
expressed in the first person singular. This unifies the prayer as a whole poetically, but it
may also contain a deeper sentiment. Mah Tovu is traditionally the first prayer said
communally in the synagogue service (Hashkamat Haboker and the prayers for the
donning of tallitot are all recited individually). Mah Tovu is said communaily but with
the emphasis still upon the individual. As the service progresses, however, most prayers
are expressed from the communal standpoint. Thus, Mah Tovu, with its interaction of
communal recitation expressed in terms of the individual, serves as a bridge from the
individual to the congregational.

The Daily Blessings (a collection of fifteen one-line blessings all beginning with
the formula daruch ata adonai eloheinu melech haolam) contain three Psalm quotes and
two Psalm paraphrases:

The three blessings pokeach ivrim, matir asurim and zokef kiffufim are derived
from Ps. 146:7-8.

The blessing Roka haaretz al hamayim is a paraphrase of Ps. 136:6 and the
blessing hamechen mitzadey gaver is a paraphrase of Ps. 37:23.

Korbanot - Within the Korbanot there is a section (Kitoret) detailing the makeup

and preparation of the incense to be used in the Beit Hamikdash. It begins with the




preparation as outlined in Exodus and is then followed by a Talmudic discussion of the
exact makeup of the incense. Following this, three Psalm verses are recited, each being
recited three times. They are:

Adonai tzivaot imanu, misgav lanu elohei yaakov, selah. (Ps. 46:8)

Adonai tzivaot ashrei adam boteach bach. (Ps. 84:13)

Adonai hoshia hamelech yaanaynu vivom koreinu. (Ps. 20:10)

This is followed by a Psalm verse (recited only once) atah seter {i mitzar tizreini raney
faleyt tisovvayni selah (Ps. 32:7).

Psukei d’Zimrah - Psalms comprise the largest component of Psukei d'Zimrah. In
order to better understand their use within Psukei d 'Zimrah we will examine the structure
of the section as a whole.

Prior to the commencement of Pswukei d'Zimrah there is a reading of Psalm 30%°
followed by the mourner’s kaddish. Psukei d’Zimrah then begins with the introductory
blessing baruch sheamar. This is followed by a reading from I Chronicles 16:8-36. Both
baruch sheamar and the reading from Chronicles talk of singing God’s praises with song.
Baruch sheamar specifically mentions uvshirey david avdecha, the “songs of David Your
servant”. The reading from I Chronicles 16:8-36 is even more closely associated with
Psalms in that it is, with slight textual changes, entirely composed of Psalm texts! Verses
8-22 are analogous to Psalm 105:1-15 (slight aiterations are in vv. 5,6, 8,9, 11, 13, 14
and 15). Verses 23-33 are analogous to Psalm 96:1-13 (alterations in all verses excepting
v. 5: note that the alterations in this section are more radical than those found in verses 8-

22). Verse 34 is hodu ladonai ki tov ki liolam chasdo as found in various Psalms such as

% This is not considered to be a part of Pswkei d'Zimrah because it did not become part of the service until
the seventeenth century. [Nosson Scherman and Meir Zlotowitz, ed. The Complete Art Scroll Siddur,
Nusach Ashkenaz (New York: Mesorah Publications, 1999), 55.]
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Ps. 118:1, Ps. 136:1, etc. Verses 35-36 are analogous to Psalm 106:47-48 (with

alterations).

The reading from Chronicles is followed by rommimu, vhu rachum and hoshia et
amecha, three composites consisting entirely of psalm verses. These three composites
(and the psalm which follows them) form an interesting whole. Rommimu tells us to exalt
God. Both verses found in Rommimu are taken from the same psalm, start with the same
word and discuss the exalting of God. Vhu rachum then proceeds to exalt God. It speaks

first of God’s mercy, then of His majesty and might and then of his vengeance. Finally,

i.
:
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the theme turns to that of God as savior. Vhu rachum builds in a crescendo like manner
from exalting God’s mercy to asking God to save us. This idea of God as savior is then
expounded upon in Hoshia et amecha. The final psalm quote in Hoshia expresses the
belief that this salvation will indeed take place, thus completing the cycle. Finally, Psalm
100, which follows Hoshia et amecha, is a paean of praise to God. The Psalms used
within the three composites are as follows:

Rommimu adonai eloheinu vihishtachavu lahadom raglav kadosh hu. Ps. 995

Rommimu adonai eloheinu vihistachavu lhar kodsho ki kadosh adonai eloheinu

TR

Ps. 99:9

Vhu rachum yichaper avon vilo yascheet, vihirba lihashiv apo vilo yaear kol

chamato. Ps. 78:38
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Atah adonai lo tichla rachamecha mimeni, chasdicha vaameeticha tamid yitzruni.

Ps. 40:12

Zichor rachamecha adonai vachasadecha ki meyolam heyma. Ps. 25:6
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Tinu oz leylohim al yisrael gaavato viuzo bashchakim. Nora elohim

mimikdashecha, el yisrael hu notein oz vitaahtzumot laam baruch elohim.

Ps. 68:35-36

£l nikamot adonai, el nikamot hofia. Hinaseh shofet haaretz, hashev gimul al
geyim. Ps. 94:1-2

Ladonai hayishua al amcha virchatecha selah. Ps. 3:9

Adonai tzivaot imanu, misgav lanu elohei yaakov, selah. Ps. 46:8

Adonai tzivaot ashrei adam boteach bach. Ps. 84:13

Adonai hoshia hamelech yaanaynu viyom koreinu. Ps. 20:10

Hoshia et amecha uvarech et nachalatecha ureym vinaseym ad haolam.
Ps. 28:9

Nafsheinu chiktah ladonai, ezreinu umagineinu hu. Ki vo yismach libeinu, ki
vishem kodsho vatachnu. Yhi chasdicha adonai aleinu kaasher yichalnu lach.
Ps. 33:20-22

Hareinu adonai chasdecha viyeshacha titen lanu. Ps. 85:8

Kumah ezratah lanu ufdeinu limaan chasdecha. Ps. 44:27

Anochi adonai elohecha hamaalcha meyeret= mitzrayim, harchev picha
vaamaleyhu. Ps. 81:11

Ashrei haam shechacha lo, ashrei haam sheadonai elohav. Ps. 144:15

Vaani bichasdicha vatachti, yagel libi bishuatecha, ashira ladonai ki gamal alai.

Ps. 13:6
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Following these Psalm composites comes the recitation of Psalms 19, 34, 90, 91,

135, 136, 33, 92 and 93 in their entirety, all of which are concermned with the praise of
God.®' We then have another composite, YAi chivod, composed primarily of Psalm verses
but also incorporating quotations from other biblical texts, which continues this theme of

praise and expresses the belief that God’s greatness will last forever. The Psalm use

within Yhi chivod is as follows:

e ey ro

Yhi kivod adonai liolam yismach adonai bimaasav. Ps. 104:31
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Adonai mivorach meyatah viad olam. Mimizrach shemesh ad mivooh, mihallel
shem adonai. Ram al kol goyim adonai, al hashamayim kivodo. Ps. 113:2-4

Adonai shimcha liolam, adonai zichricha lidor vador. Ps. 135:13

Adonai bashamayim heycheen kiso, umalchuto bakol mashala. Ps. 103:19

Adonai melech. from Ps. 10:16

Adonai malach. from Ps. 93:1

Adonai melech olam vaed, avdu goyim meyarizo. Ps. 10:16

e T

Adonai heyfear atzat goyim, heini machshivot amim. Ps. 33:10

7 o
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Atzat adonai liolam taamod machshivot leebo lidor vador. Ps. 33:11
Ki hu amar vayehi, hu tzivah vayaamod. Ps. 33:9

Ki vachar adonai bitziyon, ivah limoshav lo. Ps. 132:13

5 Ki yaakov bachar lo yah, yisrael lisgulato. Ps. 135:4

Ki lo yeetosh adonai amo vinachalato lo yaazov. Ps. 94:14

*! During a weekday Shaharit service only Psalm 100 is recited at this point.
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Vhu rachum yichaper avon vilo yascheet, vihirba lihashiv apo vilo yaear kol

chamato. Ps. 78:38

Adonai hoshia hamelech yaanaynu vivom koreinu. Ps. 20:10

This composite is followed by Ashrei - as we saw in the Torah service (above p.
6) the line ashrei yoshvei veytecha od yhallucha selah is from Ps. 84:5 and ashrei haam

shekacha lo ashrei haam sheAdonai elohav is from Ps. 144:15. This is followed by a

i
‘

recitation of Psalm 145 (all 21 verses). This is concluded with a line from Ps. 115:18,

vaanachnu nivarech Yah, meyatah vad olam halleluyah.
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Following this is the recitation of Psalms 146 through 150 in their entirety. All of
these Psalms, from Ashrei through Psalm 150, continue the theme of praise of God. This
in turn is followed by, Baruch adonai liolam, a composite of four Psalm verses which
concludes this large section of praise with the dictum that God is blessed, forever and

ever. The verses in Baruch adonai are as follows :

RGOS ST e r e e

Baruch adonai liolam amen viamen. Ps. 89:53

Baruch adonai mitziyon shochen yirushalayim halleluyah. Ps. 135:21
Baruch adonai elohim elohey yisrael, oseh niflato livado. Uvarech shem kvodo

liolam viyimaley kvodo et kol haaretz, amen viamen. Ps. 72:18-19

LA Bt L

¥ Interestingly, Baruch adonai which serves as a culmination of the “praise of God”
section simultaneously serves as the transition to a new theme of God as blessed

sovereign. This theme is carried forth in the readings from Chronicles, Nechemiah and
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the Song of the Sea from Exodus. This is followed by Adonai yimloch, a composite of

various sources with one Psalm quote: Ki ladonai hamilucha umosheyl bagoyim from Ps.
22:29.

This is followed by nishmat kol chai, the culmination of the theme of God as
blessed sovereign (it begins “The soul of every being shall bless Your name™) which has

four Psalm paraphrases and two direct Psalm qtiotations:

Min haolam vad haolam atah el is a paraphrase from Ps. 90:2

Vadonai lo yanum vio yeeshan is a paraphrase from Ps. 121:4

Vihamatir asurim is a paraphrase from Ps. 146:7

Vihasomeach noflim vhasokef kifufim is a paraphrase from Ps. 145:14

Adonai mi chamocha matzil ani meychazak mimenu viani vievyon migozlo is from
Ps. 35:10 (2™ half of verse)

Ldavid, barchi nafshi et adonai vchol kravay et shem kodsho (the final line of the

prayer) is from Ps. 103:1

Following this is hael bitaatzumot and shochen ad. Shochen Ad contains one
Psalm verse, ranninu tzadikim badonai laysharim naavah thila from Ps. 33:1. Psukei
d'Zimrah then ends with uvmakhalot and yishtabach, two prayers which, as with baruch
sheamar at the beginning of Psukei d'Zimrah, tell of singing God’s praises with song.

In total, Psukei d'Zimrah contains the recitation of fifteen complete psalms and

numerous psalm quotations. The fifteen complete psaims are as follows: Ps. 19, 34, 90,
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91, 135, 136, 33, 92, 93, 145-150 (the total is sixteen if the introductory Ps. 30 is included

in this list).

Shema uvirchoteha - In the kavvanot which accompanies the Barchu there are two

psalm quotes:
Solu larochev baaravot byah shmo vieelzu lfanav. From Ps. 68:5 (2™ half of verse)
Yhi shem adonai mivorach meyatah viad olam. Ps. 113:2

In Liel asher we have Mizmor shir lyom hashabat. Tov lhodot ladonai from Ps.
92:1-2

In Liel baruch we have Lioseh orim gidolim ki liolam chasdo from Ps. 136:7

In Ahava raba there is a psalm paraphrase:
Vihaer eyneinu bitoratecha vidabeik libaynu bimitzvotecha viyached livaveinu liahava
ulyirah et shimecha. Cf. Ps. 86:11

In Ezrat avoteinu (following the Shema) there is Vaychasu mayim tzareyhem
echad mayhem lo notar. Ps. 106:11

Shemoneh Esrei - Psalm use in the Shaharit Shabbat Amidah is exactly as
described above in the Maariv Shabbat Amidah (p. 2) with the addition of the response
Yimloch adonai liolam eloheyich tziyon ldor vador halleluyah from Ps. 146:10 in the

Kedusha.

Torah Service — The Torah service is as delineated above (pp. 4-8)
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Musaf

Shemoneh Esrei — Psalm use is the same as Shaharit Shabbat Amidah (see above)
Kaveh el adonai - Following the kaddish shalem after the musaf amidah there is a

three verse composite, kaveh el adonai, two verses of which are from Psalms:

¢
9
I
3
3
H

Kaveh el adonai chazak viyaametz libecha, vikaveh el adonai. Ps. 27:14
Ki mi eloah mibaladei adonai, umi tzur zoolati eloheinu. Ps. 18:32

This is followed by ein keloheinu and then by readings from the Talmud and
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Mishnah. The Mishnah reading (Tamid 7:4) discusses the daily song (or psalm) that the
Levites would recite in the Temple. There are therefore seven corresponding Psalm

quotes in this Mishnah reading. They are as follows:

Ladonai haaretz umloah, tevel viyoshve vah. Ps. 24:1

Gadol adonai umhullal miod, biear eloheinu har kodsho. Ps. 48:2
Elohim nitzav baadat el, bikerev elohim yishpot. Ps. 82:1

El nikamot adonai, el nikamot hofia. Ps. 94:1

Harninu leylohim uzeynu, hariu leylohey yaakov. Ps. 81:2

Adonai malach geut lavesh, lavesh adonai oz hitazar, af tikon tevel bal timot. Ps.
4 93:1

Mizmor shir lyom hashabat. Ps. 92:1

e — T e TS
RO PPN ST S

TR

A e e e e - = e
S A ; -

T
1
i




So, according to Mishnah, the cycle of Psalms in the Temple was:

Sunday Psalm 24

Monday Psalm 48

Tuesday Psalm 82
Wednesday Psalm 94
Thursday Psalm 81
Friday Psaim 93

Shabbat Psalm 92

The song of the day in the modern siddur exactly mirrors this ordering (although

Wednesday’s song is comprised of Ps. 94:1 — 95:3)

Amar Rabbi Elazar — A talmudic text which incorporates a number of psalm

quotations:

Shalom rav liohavey toratecha vieyn lamo michshol. Ps. 119:165

Yhi shalom bcheylecha shalva barminotecha. Lmaan achay vreyai, adabrah na

shalom bach. Lmaan beit adonai eloheinu, avaksha tov lach. Ps. 122:7-9

Adonai oz liamo yitein, Adonai yivarech et amo vashalom Ps. 29:11

Following Shir hakavod at the end of Lcha adonai we have a psalm quote:

Mi yimalell gvurot adonai, yashmia kol tihilato. Ps. 106:2




We then conclude the Shabbat moming services with the reading of Psalm 92, the

song of the day.

We will now examine Psalm usage found within the Shabbat moming service in
the GOP. Unlike its’ 1975 predecessor which offered six alternative Shabbat morning
services, the GOP has only one Shabbat morning service.

The service begins with a blessing entitled “for those who wear a tallit” ** As in
the traditional service, barchi nafshi (Ps. 104:1-2) accompanies the donning of the tallit.*’

Although there is only one Shabbat morning service in the GOP, the GOP still
maintains its devotion to choice by offering five alternative “opening prayers”. Each
opening prayer consists of a short Hebrew text (one or two lines) followed by an English
reading. The first of these offerings opens with a verse of psalm, hinei mah tov umanayim
shevet achim gam yachad from Ps. 133:1

Mah Tovu - exactly as described above in traditional service (see p.10)

Daily Blessings — the GOP has twelve daily blessings instead of the traditional
fifteen, omitting or changing the text of those that it finds objectionable (notably the
changing of shelo asani goi to sheasani yisrael and the omission of shelo asani isha). The
psalm usage is the same as in the traditional service (see above p. 10) with the exception
of the blessing roka haaretz al hamayim, which has been omitted.

Korbanot and Psukei d’Zimrah — the GOP service incorporates no elements of

these two sections of the traditional service.

%2 In the 1975 GOP there was no blessing for tallit included in any of the six Shabbat morning services.

% 1t should be noted that barchi nafshi is traditionally said while inspecting the tzitzit. It is not clear from
the Gates of Prayer whether this is intended or not.
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Ahava Raba — as in the traditional service (see above p. 16)
Shemoneh Esrei — as in the traditional service (see above p. 16)**
Torah Service ~ same as described above (see p. 9)

A chart will enable us to see the use of Psalms within these services more clearly:

Traditional GOP
Shaharit

Hashkamat haboker
(Ps 111:10)

Barchi nafshi same as traditional
(Ps. 104:1-2)

Mah yakar
(Ps. 36:8-11)

Birhot Hashahar

Hinei mah tov

(Ps. 133:1)
Mah Tovu same as traditional
(Ps. 5:8, 26:8, 95:6, 69:14)
Daily Blessings same as traditional
(Ps. 146:7-8, 136:6, 37:23) but without Ps. 136:6

Korbanot

Adonai tzivaot

(Ps. 46:8, 84:13, 20:10)

Atah seter
(Ps. 32:7)

 Note that in the Gates of Prayer, elohai nitzor precedes yityu Iratzon. In the traditional service yilyu
Irarzon appears twice, both directly preceding and following elohai nitzor.
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Psukei d’Zimrah

Psalm 30 (introductory Psalm)

I Chronicles 16:8-36
(Ps. 105:1-15, 96:1-13, 118:1, 106:47-48)

Rommimu

(Ps. 995, 99:9)

Vhu rachum

(Ps. 78:38, 40:12, 25:6, 68:35-36, 94:1-2, 3:9, 46:8, 84:13, 20:10)

Hoshia et amecha

(Ps. 28:9, 33:20-22, 85:8,44:27, 81:11, 144:15, 13:6)

Psalm 19

Psalm 34

Psalm 90

Psalm 91

Psalm 135

Psalm 136

Psalm 33

Psaim 92

Psalm 93

Yhi chivod

(Ps. 104:31, 113:24, 135:13, 103:19, 10:16, 93:1, 33:9-11,
132:13, 135:4, 94:14, 78:38, 20:10)

Ashrei

(Ps. 84:5 and Ps. 144:15)

Psalm 145 (7hila IDavid)

Vaanachnu nvarech Yah

(Ps. 115:18)

45




Psalm 146

Psalm 147
Psalm 148
Psalm 149
Psalm 150

Baruch adonai fiolam
(Ps. 89:53, 135:21, 72:18-19)

Adonai yimloch
(Ps. 22:29)

Nishmat kol chai

(Ps. 90:2, 121:4, 146:7, 145:14, 35:10, 103:1)

Shochen ad
(Ps. 33:1)

Shema uvirchotecha

Kavvanot of barchu
(Ps. 68:5,113:2)

Liel asher
(Ps. 92:1-2)

Liel baruch
(Ps. 136:7)

Ahava Raba
(Ps. 86:11)

Ezrat avoteinu
(Ps. 106:11)

Shemoneh Esrei

Adonai sfiai
(Ps. 51:17)

Kedusha (yimloch)
(Ps. 146:10)

same as traditional

same as traditional

same as traditional

46




Modim
(Ps. 79:13)

Yihyu lratzon
(Ps. 19:15)

Flohai nitzor
(Ps. 34:14, 60:7, 108:7)

Yihyu lratzon
(Ps. 19: 15)

Torah Service

Ein kamocha
(Ps. 86:8, 145:13, 10:16, 93:1, [Ex. 15:18], Ps. 29:11)

Av harachamim
(Ps. 51:20)

Gadlu
(Ps. 34:4)

Lcha (Rommu)
(Ps. 99:5 and Ps. 99:9)

Al hakol
(Ps. 68:5)

Vivaazor
(Ps. 19:8-9, Ps. 29:11 and Ps. 18:31)

Av harachamim shochen

(Ps. 79:10, Ps. 9:13 and Ps. 110:6-7)
Ashrei

(Ps. 84:5 and Ps. 144:15)

Psalm 145 (Thila IDavid)

Vaanachnu nvarech Yah
(Ps. 115:18)

same as tradittonal

same as traditional

same as traditional

same as traditional

same as traditional®

same as traditional

% Note: The non-Psalm text av harachamim has been changed to e/ harachamim.
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Yhallu Hodo same as traditional
(Ps. 148:13-14)

Psalm 29 (Mizmor) Psalm 19:8-10%

Uvnucho (Kuma)
(Ps. 132:8-10)

Musaf
Shemoneh Esrei (same as in Shaharit — see p. 22) (2™ amidah not applicable)

Kaveh el adonai
(Ps. 27:14, 18:32)

Mishnah Tamid 7:4
(24:1, 48:2, 82:1, 94:1, 81:2,93:1, 92:1)

Amar Rabbi Elazar
(Ps. 119:165, 122:7-9, 29:11)

Lcha Adonai
(Ps. 106:2)

Psalm 92

As we can see from the above chart, the Psalm use in dirhot hashahar and
shemoneh esrei remains relatively identical in the two denominations. In all the other
sections the service has been greatly pared down in the Reform setting, so much so that
the korbanot and psukei d-imrah sections no longer exist in any form within the service.
The loss of the psukei dzimrah section is especially striking in this study because of the
massive amount of Psalm material used in that section (even more so than in Kabbalat

Shabbat and Hallel!®)

% This section of Psaim 19 is traditionally recited after finishing a tractate of Gemara or Mishnah.
%7 Hallel consists of the recitation of six psalms, Ps. 113-118.
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It is also interesting to note that the traditional service ends with Psalm 92 (the

shir hayvom) whereas the Reform service generally ends with a hymn, traditionally ein

keloheinu.




Appendix: Psalm usage in Shabbat services in numerical order

This appendix can be utilized to see where a particular Psalm is used within the
Shabbat liturgy according to Psalm number. The column on the left lists the Psalms used

within the Shabbat liturgy in numerical order, the column in the middle lists the first few

words of the Psalm text and the column on the right lists the place(s) within the liturgy

where the Psalm is found.
The appendix is divided into two sections, the first detailing Psalm use within the
traditional service and the second [found on p. 49] detailing the Psalm use within GOP.
Certain liturgical rubrics appear in more than one service, such as the Amidah,
Shema uvirchotecha, etc. Unless otherwise noted, all instances of the rubric will contain
the Psalm text in question. Similarly, GOP has three evening services. Unless otherwise

noted all services contain the Psalm text in question.

Rubric Abbreviation Key:  Amidah — Shemoneh Esrei
Birhot — Birhot Hashahar
Hashkamat Haboker — Hashkamat Haboker
Kabbalat Shabbat — Kabbalat Shabbat
Korban -~ Korbanot
Musaf - Musaf
Psukei — Psukei d'Zimrah
Shema — Shema uvirchotecha
Tallit — Tallit Blessings
Torah - Torah Service




Psalm usage in traditional Shabbat services in numerical order

Psalm 3:9
Psalm 5:8
Psalm 9:13
Psalm 10:16

Psalm 10:16 (2 words)

Psalm 13:6

Psalm 17:8 (paraphrase)

Psalm 18:31

Psalm 18:32

Psalm 19 (complete)
Psalm 19:8

Psalm 19:9

Psalm 19:15

Psalm 20:10

Psalm 22:29
Psalm 24:1
Psalm 26:8

Psalm 27:14

ladonai hayishua

vaani brov chasdicha

ki doresh damim

adonai melech olam vaed

adonai melech

vaani bichasdicha

uvizel kinafecha

hael tamim darko
ki mi eloah mibaladei
lamnatseach mizmor Idavid

torat adonai timima

pikudey adonai

Yivhu lratzon imrey fi

adonai hoshia hamelech

ki ladonai hamilucha
ladonai haaretz umloah
adonai ahavti mion

kaveh el adonai chazak

Psukei — Vhu rachum
Birhot — Mah tovu

Torah ~ Av har. shochen
Psukei — Yhi chivod
Torah — Ein kamocha
Psukei — Yhi chivod
Psukei — Hoshi et amecha
Shema — Hashkiveinu
(evening only)

Torah — Viyaazor

Musaf — Kaveh

Psukei

Torah — Viyvaazor

Torah — Viyaazor
Amidah — end of Amidah
Korban — Adonai tzivaot -
Psukei — Vhu rachum
Psukei — Adonai yimloch
Musaf — Shir hayom
Birhot — Mah tovu

Musaf — Kaveh




Psalm 28:9

Psalm 29 (complete)

Psalm 29:11

Psalm 30 (complete)
Psalm 32:7

Psalm 33 (complete)
Psalm 33:1

Psalm 33:9

Psalm 33:10

Psalm 33:11

Psalm 33:20-22

Psalm 34 (complete)
Psaim 34:4

Psalm 34:14 (paraphrase)
Psalm 35:10 (2™ half of v.)
Psalm 36:8-11

Psalm 37:23 (paraphrase)
Psalm 40:12

Psalm 44:27

hoshia et amecha

mizmor ldavid, havu

adonai oz liamo yitein

mizmor shir chanukat
atah seter li mitzar
ranninu t=adikim badonai
ranninu tzadikim badonai
ki hu amar vayehi

adonai heyfear atzat
atzat adonai liolam
nafsheinu chiktah ladonai
Idavid bishanoto et tamo
gadlu ladonai iti

elohai ntzor Ishonee
adonai mi chamocha
mah yakar

hamachen mitzadey

atah adonai lo

kuma ezratah lanu
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Psukei - Hoshi et amecha
Kabbalat Shabbat

Torah — after Hodo

Torah — Ein kamocha
Torah - Viyaazor

Musaf - Amar rabi elazar
Psukei

Korban - Atah seter
Psukei

Psukei — Shochen ad
Psukei — Yhi chivod
Psukei ~ Yhi chivod
Psukei — Yhi chivod
Psukei — Hoshi et amecha
Psukei

Torah

Amidah — Elohai nitzor
Psukei - Nishmat kol chai
Tallit

Birhot — Daily blessings
Psukei - Vhu rachum

Psukei — Hoshi et amecha




Psalm 46:8

Psalm 48:2

Psalm 51:17

Psalm 51:20
Psalm 60:7

Psalm 66:9

Psalm 68:5

Psalm 68:35-36
Psalm 69:14
Psalm 72:18-19

Psalm 78:38

Psalm 79:10

Psalm 79:13 (paraphrase)
Psalm 81:2

Psalm 81:11

Psalm 82:1

Psalm 84:5

adonai tzivaot imanu

gadol adonai umhullal

adonai sftai tiftach

heitiva virtzonicha
Imaan yachaltzoon

hasam nafsheinu

shiru leylohim zamru

tinu oz leylohim
vaani tfilati Icha
baruch adonai elohim

vhu rachum

lamah yomru hagoyim

nodeh Icha unisaper

harninu leylohim wzeynu

anochi adonai elohechua

elohim nitzav baadat

ashrei yoshvei

% Second half of verse starting with solu larochev baarvor.
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Korban - Adonai tzivaot
Psukei — Vhu rachum
Musaf - Shir hayom
Amidah — intro to Amidah
(morning and evening)
Torah — Av harachamim
Amidah — Elohai nitzor
Shema - Veemuna
(evening only)

Torah — Al hakol

Shema — Barchu kavv.*®
Psukei ~ Vhu rachum
Birhot — Mah tovu
Psukei — Baruch adonai
Psukei - Vhu rachum
Psukei — Yhi chivod
Torah — Av har. shochen
Amidah - Modim
Musaf — Shir hayom
Psukei — Hoshi et amecha
Musaf - Shir hayom
Torah - Ashrei

Psukei — Ashrei




Psalm 84:13

Psalm 85:8
Psalm 86:8

Psalm 86:11 (paraphrase)

Psalm 89:53

Psalm 90 (complete)
Psalm 90:2 (paraphrase)
Psalm 91 (complete)

Psalm 92 (complete)

Psalm 92:1

Psalm 92:1-2

Psalm 93 (complete)

Psalm 93:1

Psalm 93:1 (2 words)

Psalm 94:1

Psalm 94:1-2

adonai tzivaot ashrei adam

hareinu adonai chasdecha
ein kamocha

vihaer eyneinu bitoratechu

baruch adonai liolam amen
tfilah limoshe ish haelohim
min haolam vad haolam
yoshev biseter elyon

mizmor shir lyom hashabbat

mizmor shir lyom hashabbat

mizmor shir lyom hashabbat

(morning only)

adonai malach

adonai malach geut lavesh

adonai malach

el nikamot adonai

el nikamot adonai
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Korban - Adonai tzivaot
Psukei ~ Vhu rachum
Psukei — Hoshi et amecha
Torah — Ein kamocha
Shema - Ahava raba
(morning only)

Psukei — Baruch adonai
Psukei

Psukei — Nishmat kol chai
Psukei

Kabbalat Shabbat

Psukei

Musaf

Musaf — Shir hayom

Shema — Liel asher

Kabbalat Shabbat
Psukei
Musaf — Shir hayom

Torah — Ein kamocha

Psukei — Yhi chivod
Musaf — Shir hayom

Psukei -- Vhu rachum




Psalm 94:14 ki lo yeetosh adonai

Psalm 95 (complete) Ichu niranina ladonai

Psalm 95:6 (paraphrase) vaani eshtachaveh

Psalm 96 (complete) shiru ladonai shir chadash
Psalm 96:1-13 (paraphrase) al <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>