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RABBINIC THESIS DIGEST.
Toward the Development of 2 Reform Family Machzor for
Use with Children Ages Seven lo Twelve
The Family Machzar above contaims two acts of liurgical worship for the High
Holy Days. [t specifically 15 geared for cong : arional use by families with chuldren
hetween the ages of seven and twelve This liturgy represents @ deliberate and necessary
ynihesis of historical, cultural, and scientific material on thiz (a) major themes of the High

Holy Days (Chapter 1). (b) major elements of the traditional High Holy Day liturgy

general and their Reform refractions in particular (Chapter 2, and (c) dev elopment of

religion and prayer in children (Chapter 3)

The liturgy itself, for use an the momings of Rosh 1Hashanah and Yom Kippur,
comprises Chapter 4. Following the lirurgy there is guidance for the application of. and
source references 1o, the full text of the liturgy (Chapter ) 1In order 10 enfiven the
experiential aspects of the lurgy, a set of stories and activities to be used in conjunction
with the services follows (Chapter &)

1t is & comman perception that much Jewish worship is structured without regard
1o the particular congregation. But the breadth of lsmar Ellbogen's pnmary study of the
development of Jewish liturgy in general and Jakob Petuchowski's seminal study of the
development of Reform Jewish fiturgy in particular, both belie that perception. As with
the great variety of normative and Reform liturgies from which it is derived, the Family
Machzor has been tailored for a particular congregations! profile and, for that reason.
draws heavily from the burgeoning study of religious devizlopment in children. Just as
Diaspora expenence informed the evolution of the Ashkenazic or Sephardic or Italian

rites, it is hoped that childhood experience informs this Fiamily Machzor
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Introduction

The introduction to 2 publisher's series of contemporary home senaces weared for children
a1 the High Holy Days declares. "Rosh Hashanah and Yom Kippur are not children's
holidays " This particular series assumes that children hetween the ages of five and ten
do not participate in synagogue services for the Holvdays But this is not the case They

do The Central Conference of American Rabbis (CCAR) has published a praver book for

congregational use by preschoolers through age six. but nothing for older children~ The

Reform Jewish community needs 2 prayer boak and instrwctional guide for congregational
families with children between the ages of seven and twelve
Richard Levy's introduction 10 a High Holy Day prayer book geared for college-
age students captures the essential themes of these days "Just as our deeds can help end
others' suffering, save others from hunger, and bnng 2 hit more shafom into the world, so

aur thoughtlessness, our cruelty, and our selfishness drive the world that much further

-

' J R Saypol & M Wikler, My Very Own Rosh Hashanah (Rockville, Md. | Kar-
Ben Copies, 1978) p 2

* According to CCAR Press, its child's first prayer book for the High Holy Days.
Gales of Awe, is intended for "congregational and school u preschoolers through six
years of age." CCAR, Gafes of Awe (New York CCAR Press, 1991) Subsequent
efforts by the CCAR 1o draft a machzor for older children were re-*enﬂ\, abandoned in
favor of an invitation for submission of'a children's machzor for possible publication by the
CCAR.




away from harmony” and completeness ' These themes are as relevant to children as they
are 1o young adults

Adults tend to think of the Yamiim Nora-im as being different from other Holy
Days. All the Jewish festivals have a national, religious, :md histoncal rationale at thes
core But these other festivals all point Jews 1o a distant nutional liberanon or
catastrophe  With great celebration and cultural symbols (many o which are specifically
targeted to children) it is easy to involve children in some aspect of these other festivals
In contrast, the Yamum Norarm point all Jews 1o evaluate thewr indrvidual lives and
concentrate on improving the meaning of those lifes 11 is difficult enough For paren
confront these essential 1ssueson their owr let alone with their children tagging along
But how else will children leam? Adults have always undersiood the almost singular

riance of the High Holy Days  Philo (first century, Alexandna) records that many

Jews in that city would come 10 synagogue only three days in the year, and some only on
Yom Kippur How little has changed m 2,000 years!"

The High Holy Days provide & potent opporiunity to teach children about the
conviction that our actions have im in the world Torah encourages Jews 1o teach this
lesson openly, and not to hide it through an undue concern about the leamer's ability to

handle the lesson  "Now Adonai had smd, ‘Shall [ hide from Abraham what | am about 1o

d For | have singled him out, that he may instruct his children and his postenity to
* Richard Levy, ed , On Wings of Awe, (New York: B'nai B'rith Hillel Found |
1985) p xwi

* See Jeffrey M Cohen, Praver and Penifence (Northvale, N ] - Jason Aronson,
1994) p 4




keep Adonal's wa doing what is just and rght " (Genesis 1817, 19 ) In this passas

Guod is thinking about whether or not to conceal from Ahraham God's judgment on
Sodom. According 10 the Ramban, God resolves 10 tell Abraham for Abraham's

and so that Abraham can more effectively i Can 3 tion do
any less for its children”

Reform prayerbaoks histoneally have exploited the m hzor as a vehicle of
reltgious relevance and inspirstion. Reform pachzarm generally are endowed with some
well-chosen selections and quotations from classical and medieval sources, meditations
from modern theologians and philosophers, and seme inspired modern interpretative
translations of traditional prayes While some Orthodox leaders are threatened by, oF
generally opposed. to such creativity - especially in lsrael whizre the Orthodox rabbinate
publishes advernsements warning Jews to stay home on the High Holy Day rather than
pray in a Progressive of Conservalive Synagogue -- others recogmze its viriue leffrey
Cohen (currently rabbi of the largest Orthodox congregation in Great Britain}, for
example, asserts that E glish-speaking Jews should be "grateful” for Reform and
Conservative machzorm vand for the added dimensions of meaning revealed through
translations which are naturally not available to our Israeli brethren praying in the ongnal
Hebrew of the machzor” In the modern world, adds Cohen. it {sa mistake to imagine
that "even the most committed and informed do not need to be regularly invigorated by

inspired religious creativity and to be offered fresh water from perenmial reservoirs "’
I

* Ramban on Genesis 18:12

" Thid




keep Adonar's way by doing what is just and right " (Genesis 1817, !-.J ) In this pass
ng about whether or not to conceal from Abraham God's judgment on
According to the Ramban, God resolves to tell Abraham for Abraham's own sake
and so that Abraham can more effectively instruct his chuldre-n‘. congregation do
any less for its children?
Reform prayerbooks historically have exploited the nmachzoras a vehicle of

religious relevance and inspiration. Reform machzorim generally are endowed with some

well-chosen selections and quotations from classical and medieval sources. meditarions

from modern theologians and philosophers, and same inspired modern interpretative
translations of traditional pravecs While some Orthodoy leaders are threatened by, or
generally opposed, 1o such creativity - especially in Israel where the Orthodox rabbinate
publishes advertisements warming Jews io stay home on the High Holy Days rather than
pray in a Progressive or Conservative synagogue hers recognize its virtue Jeffrey
Cohen (currently rabbi of the largest Orthodox congregation in Great Britain), for
example, asserts that English-speakimz Jews should be "grateful” for Reform and
Conservative machzorim "and for the added dimensions of meaning revealed through
iranslations which are naturally not available to our Israeli brethren praying in the original
Hebrew of the machzor” In the modern world, adds Cohen, it is a mistake 10 imagine
that "even the most commitied and informed do not need to |be regularly invigorated by

inspired religious creativity and to be offered fresh water from perennial reservoirs ™

* Ramban on Genesis 1819

* Td




It is @ misconception to think of nusach Ashkeniaz s a monolithic liturgy It is not
As Jews moved eastward 1o creale large and influential Ashkenazic communities in the
15th and 16th centuries throughout eastern Europe. there was s vibram expansion of
Jewash learning and creative rabbinical leadership  Cohen idélﬂtiﬁc.'s adaptation and
modification as necessities of the moment As a result, liturgical texts and practices of
many neighboring communities became characterized by slight, and ceeasionally not 50
slight, differences There also were differences with respect to vanant words or phrase
used and glosses inserted, the precise order of a particular group of prayers. the question
of whether a composition or psalm should be recited on a particular occasion or festival.
whether certain prvywiim shonld be included, and specific customs recommended and
introduced by the rehgious leaders of individual communities. Even differences n
meladies naturally developed as each respective chazan and choir master made distin
contributio

The gosl of this rabbinic thesis is to develop a mactizor and leader's guide for use
by children ages seven through twelve with their families in 2 Reform Jewish
congregation. Sometimes il is nol practical in the context of every synagogue's worship

program to have parents join with their children — especially during the High Holy Days

For thal reason, there are a number of suggestions in the leader's guide for adapting the

machzorto use by children worshipping together with one or more adult leaders. But that
is a mere accommodation.  The better course would be to create a setting in which the

machzor can be used by families 1t 1s the nature of children to imitate, Parents "must




make the effort actively to provide them with something vorth imitating " The macheor
seeks 1o create an opportunity for that imitation — meluding the validation of doubt, and

more impartantly, the approaches to encountering, resalving, or accepting doub

" Kurshan, Neil, Raising Your Child ta Be a Mensch (New York Ivy Books,
1987) p.59




|- Majar Themes of the High Holy Days

Bath Rosh Hashanah and Yom Kippur share a number of thermes — though one or another
of these themes may dominate the particular irurgy for any day - While each of these

has its own particular observances and religious significance, they form a commeon unif

The Rabbis acknowledged this in viewing the full ten days as ones when God 1s especially

near to humanity Isaiah said "Seek Adonai while Adonar may be found " (lsaiah 556 )
"To this advice, the Rabbis pose tiie rhetarical question’ 'hem can an individugl find
God™ The answer is, dunng the ten days of the penitentis! season * Though this may
suggest that there are imes when God is closer than at ather times. it may be responsive
to the individual's desire ta tum ta God duning these days In other words, God is eloser
to Jews al this season because Jews are coser to God -- the Jewish mind is focussed an
God at this season 1t is not as if 1o say that God 15 physically Joser, but God's spirit may
be These ten days are intensly filled with "contemplation, communion, catharsis, and
compassion ™'

——— e =
" Rhetorical in that the Rabbis have the answer and will reveal it on the next ling

* Rash Hashanal 18a

* This framework is suggested by Alvin Reines. though in the context of an
attempt to strip Yom Kippur of its connection 1o a supernatural deity. See Alvin |
Reines, "The Festival of New Beginnings," Polydoxy: Journal of the Institute of Crestive
Judaism 2 {1976)




There is a piece of Jewish folk wisdom about 1 > creation of humanity that
highlights the tension between Rosh Hashanah and Yom Kippur It captures the spirit that
animates these High Holy Days. According to this folk wisdom, Jews should carry two
notes in their pockets, one in each pocket, that summa.n.ze'\':hrir condition in the world
On the first note, prompted by Genesis |26, is written the phrase, "The world was created
for my sake * On the second note, prompted by Genesis 2-7, is the phrase, "l am but dusi
and ashes

The first note is & constant reminder that humanity 15 special for having been
created in the image of God  Just as Torah depicts God as the creator-custodian of the
world, humanity is depicted as the created-custodians of it People are custodians of, not
masiers over, divine creation People have been endowed with & mind and spint that
distinguishes humans from other creatures. therefore they must learn to act responsibly
In the spirit of this note, Jews use Rosh Hashanah to celelbrate Creation and humanity's
responsible place within it

But if one carried only this first note. humanity might become haughty with an
overwhelming sense of arrogance, The second note 15 an antidote to arrogance It jsa

persistent reminder that one's stay on earth is fleeting and that at the end of days. all will

retum to the earth.  Reading this note, one is humbled with respect to the natural world, to

other creatures, 1o other people, and 1o the Creator In thee spirit of this note, Jews use

' Martin Buber, Tules of the Hasidim: The Later Masters (New York, Shocken
Books, 1961) p.231




Yom Kippur to humble themselves and confront the guilt that is inherent in the human
condition

The words, "I am but dust and ashes” were first uttered by Abraham when he
respectfully, yet forcefully, argued with God over the ml.l!r‘t‘ﬂed destruction of Sodom As
a precondition to his attempt to share responsibility for tlivine judgement on Sodom,
Abraham acknowledges his subordinate place in the universe

On the other hand. if one carried only the second note, one might be paralyzed by
an overwhelming sense of inadequacy Just as Abraham is not immobilized by his humhle
acknowledgment, Jews were not miended to be merely passive in the world, despite the
Jews' humble status  This second note is a reminder that in the natural world, most things
were created before people  In the Tarah's order of creation, people were created even
after the smallest of creatures, such as roaches, fleas, and fruit flies ® Human arrogance
about these so-called “lesser” creatures ignores the ordened account of creation  For that
reason, this second note is a reminder of humanity’s humble place

These two notes set up a tension, just as do the Ten Days of Repentance: tensian
between celebration and contemplation. between isalation and communion, between guilt

and catharsis, and between certainty and compassion. These tensions are part of everyday

life. But during the Ten Days, Jews have a regular, fixed, and concentrated opportun

work through these tensions and recalibrate their individual responses to them. These
tensions are manifest in the emotional content and overarching themes of the High Holy

Days: Creation and Responsibility, Repentance and Forgiveness, Justice and Mercy

* Cf Sanhedrin 38a.




CREATION AND RESPONSIBILITY

The tension here is between the inspiring awareness that humans are created in the
Divine image and the humbling awareness of humanity's !ow‘li'-'stalus in the cosmos  This
tension is illustrated by a midrash that distinguishes humans from both the higher bei
(i.e angels) and the lower beings (i e, animals) ® According ro this midrash, animals were
formed with their gaze fixed downward Angels, by contraist, were said to have baen
created with their gaze fived upward — toward God Humans are unique in that they were
::rrated with the ability 1o do both, look down and look up, Another midrash confirms
this attitude, claiming that the evil inclination has no impact on angels * In other words,
people have the ability to loak up, aiming for the just and sacred People also have the
free will to look down, aiming for the unjust and destructivie

This understanding of humanity’s creation, i e, creativeness, and the tepsion
represented by the two notes in the pockets, embodies the elements of Jewish tradition
that drive people toward responsibility. First, the relationship with & transcendent Creator
is the touchstone of & meaningfiil relationship with nature arid other people  This wisdom

is found in the notes' reminder that God is our Creator. Second, the Torah is the core of

Jewish values. Thus, the notes echo two early verses from (renesis. Third, each person

embodies the capacity for both sacred and profane, and each is free to choose to be an

* Bereshit Rabbah 14:3
" Vayikrs Rabbah 24:8




instrument of distinction, This wisdom is found in the notes’ expression of polar extremes
between which people live their daily lives. Fourth, the choice to be an instrument of
distinction or holiness is one that confronts Jews at all times: and in every place 1t is noi
enough to be an instrument of distinction or holiness af fixedd li:";ll:s_ such as Rosh
Hashanah or Yom Ksppur, or at a fixed place, such as the synagogue  These nates
encourage humanity to strive for holiness always and everywhere

To the extent that these notes draw a taught tightrope between polar extremes on
which people are forever losing and regaining their balance, (e High Holy Days provide
an oppartunity to catch one's balance Being reminded at the: High Holy Days that people
are created in God's image does notmake each person a god, but it may inspire people to
pursue God's w In the vasiness of an ocean one can see in each separate waye
characteristics that the wave shares with the ocean  But the wave is not the ocean Soi
1s with people, blessed to share characteristics with the Diving, but people are not gods
Just as a beautiful wave invites one 1o swim in a magnificent cicean, the fact that people
are created in God's image invites them to care for the world in godly ways. Rabbi Akiva
taught that humanity must be God's beloved because people are created in God's image.
But, he taught, more significant is the fact that this was made known to peaple so they

might act on it *

The partnership between God and humanity and the tension inherent in that

relationship are critical 10 the High Holy Days. This is highlighiied by the month of
preparation for the High Holy Days, Elul The rabbis found in the name of Elul & him as
i

' Awordie




10 its spiritual meaning as a time of preparation. "Elul® is a word foreign 1o Hebrew,
coming mio the Hebrew calendar when Jews retumed from the Bahylonian exile in 538

BCE. Even words of foreign origin, though. are imbued with Jewish meaning under Lhe

creative power of Rabbinic interpretation. One inerpretation, by Mases ben Abraham

(16th century, Poland), &iven to the name "Elul” is based ian reading it as an acronym. [

this way, the name "Elul® refers 1o the words "I am my Beloved's and my Beloved is mine"

from Song of Songs 63 * The first letters of the Hebrew words in this verse form an
acronym that spell "Elul " This verse is read as a metaphor for the special and enduring
relationship between each Jew and God Understoad this ‘way, the month of Efy/
immediately preceding Rosh Hashanah, chalicn_ge; Jews to rediscover themselves in
relanion to the Creator Acecording to Maimonides {1 2th century, Egypi) the reason that
Jews sound the shatar during the month of Eluid, i 10 stir Jesws out of the spirtual sleep
that has numbed the dedication, among other things, 1o taking responsibility for one's
actions "

Zev Leff carries this lesson a step further He sees another hint to the meaning of

Elulin the words, OIPIRG Manp) e Y ("each person to another and rifis to

the poor") from Esther 22 The first letters of this phrase in Hebrew also spell Efu/'!

——— e

* S Y Agnon, Days of Awe (N Glatzer, ed , ] Sloan, trans| ) (New York
Schocken Books, 1965)p. 18

¥ Maimonides, Mishnch Torah Hilchot Melachim §12:6

"' Zev Leff, foreword 1o Avigdor Halevi Nebenzahl, Mhoughts for the Month of
Elul (C. Margaliot, ed., PR Tal, transl ) (Spring Valley, N Y “Feldheim Publishers, 1994)
p.15




This verse teaches that each individual must recognize his or her responsibility for all
others. Another scriptural verse, the first letters of which spell out Elul is Deuteronomy
30:6, TVt 12T TN TIATTN TON i 7101 ("God, your God, will circumeise your

heart and the heart of your offspring”) Leff teaches that this verse prepares Jews for the

High Holy Days by encouraging the remaval of barriers to (Jod 1

Humanity's central responsibility to the ongoing work of creation is ilustrated in 4
legend that people have the power literally to set the time of the High H;:h Days, to set
the time of repentance and renewal Rabbi Yochanan (3rd century, Palestine) imagined

, the ministering angels assembling before God asking, "When are Rosh Hashanah and Yom
Kippur™ God answered them, "Why are you a.s;:.mg Me? |Let's go together down to
earth, hold 2 court and ask humanity for the answer 1o your question ® In other words, it
is up to humanity to set the time of its retum 1o God and forgiveness. Humanity must
bear a significant responsibility indeed if it can override the heavenly decree for scheduling
the High Holy Days " This legend is based on the Mishnaic: dictum in that a human,
Rabhinic court is responsible for proclaiming the New Moan on the testimony of
witnesses Thus, even God must inquire of the Rabbis when Rosh Hashanah begins

Human responsibility also is illustrated in the term Torah uses to descnibe the
sacrifice that was to have been brought to the Temple for Blosh Hashanah Torah uses the

term, DNA727 in connection wath the offerings of other festivals, but DTPYAN for Rosh

2 fhid , p.14
Y Devarim Rabbah 214

" Mishnah, Rosh Hashanah25a




Hashanah In the case of those other offerings, the verb mieans “you shall bring” the
appropriate offering But for Rosh Hashanah, the verb means, "you shall make

yourselves" an offering. The Rabbis glean from the difference that the gist of the second

shall make an offering ofyourselves. """ 1t is is if one is called upon to let

one's own personality be the festival offering for Rosh Hashanah Just as the first person,
adam haksdmaon, is created, judged, and pardoned on the same day, God gives each
person the chance for judgement, pardon, and renewal on 2 single day each year, Rosh
Hashanah As explained by the Rabhis, God will consider each person as having been
created anew on Rosh Hashanah '

That challenge of choice is the centerpiece of Reform Judaism's Torah reading for
Yom Kippur morming from parzshat Nitzavim Although this is not the traditional
reading, it has been part of Reform Jewish practice for more than a century '’ Reform
Jews were not the first to alier a High Holy Day Torzh reiading to suit their time and place
The Rabhis of the Mishnah altered the reading for Rosh Hiashanah from Leviticus 23 23-

25 (announcing the rules for Yom Terush) to Genesis 21 (God's remembrance of Sarah

' Vayikra Rabbah, 29:12
'S Vayikrs Rebbah 29:12

¥ Lawrence A. Hoffinan, Gates of Understanding 2 (New Yark: CCAR, 1984)
p.129
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and the hirth of Tsaac) '™ The switch was made because the earfier reading "did not sun
the spirit of later times ™"

The selections from Nitzsvim highlight personal responsibility, which is the
cornerstone of Repentance and Forgiveness. As expressed by Alvin kein “Humans
produce guilt, and humans themselves must provide the remedy for it "X It seems a1 times
that the path to God is filled with obstacles or detours — the obstacle of doubt and the
detour of suffering, the obstacle of evil and the detour of injustice. No wonder some Jews

are tumed off this path because of doubt and suffenng, or evil and injustice  That may be

the source of the divine exhortation in Nftzavim, "See! Today, | have set before you [a

free choice] between life and good, and death and evil " (Deuteronomy 3015 ) The
Torah admits the obstacles are as much a part of God's world as are the blessings  But
people have the power to choose The blessing of free will occasionally yields the curse of
evil, because if evil were not one of the available choices. then cne would have no

authentic and free choice

REPENTANCE AND FORGIVENESS
The tension here is between the amaety of guilt and the release of forgiveness

This tension is illustrated by the entreaty repeated in the Haflarah reading on Shabbat

e
1® See Megillah3la

' {smar Elbogen, Jewish Liturgy: A Comprehensive History {R. Scheindlin,
transl ) (Philadelphia. Jewish Publication Society, 1993) p.136 -

® Reines, "New Beginnings® (though Reines here is non-theistic)

14




Shuvah. In that entreaty, the prophet Hosea (8th century BCE) predicts Israel's exile from
the land, then implores Israel, “Return, O Ismael, to Adonai your God, for you have
stumbled over that which leads you to transgress " (Hosea 14:2.) Some stumble over

impulses as over an obstacle in our path. The Rabhbis useymetaphors to describe this

obstacle They compare the inclination to evil as a huge stumbling block in the roadway,™

and 10 a large mountain blocking the way 2 The size of ithese impediments grows with
one's inability to overcome or master them  The Rabbis compare the growing strength of
the obstacles to massive cords that began as slender spider webbing # The High Holy
Days give humans the opportunity ta break this slender webbing before it grows into ngid
cords If human transgressions were aﬂm\-cxi_m grow friom vear 1o year, the cumulatve
effect could strangle the world  For that reason, the individual is challenged directly 10
administer a religious and ethical cleansing, That is the essence of the Deuteronomic
philosophy of history, which is based on the theological moral. "Sin brings adversity, but
repentance, no matter how late, brings salvation " Ohedience to God's commandments
would bring blessing. but disobedience would incur punishment that could be tempered
through repentance that, in tum, invites God's forgiveness.

it is not inappropriately selfish or self-centered in this context 1o focus on oneselfl

That is the challenge of the High Holy Days  The Talmud teaches "first improve yourself,

Peskita de-Rav Kahana §24:17
Sukkah 52a.
Ibid

James A. Sanders, Torah and Canon (Philadelphia: Fortress, 1972) p.42
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then improve others."” In preparing for the High Holy Days dunng the Selichot Service
and again on the aftermoon of Yom Kippur in additional prayers following the Shachrit

Service, Reform Jews are reminded of a central aspect of respentance, re-turning o

oneself For Reform Jews, repentance “means breaking with old habits It means

admitting thar we have been wrong, and this is never easy 1t means losing face It means
starting over again, and this is always painful It means saying, '1 am somry.' It means
admitting that we have the ability to change, and this is always embarrassing  These things
are terribly hard to do. But unless we um, we will be trapped forever n yesterday's

“ ways "

The human psyche seems ta yeam for forgrveness. which it must earn first through
sccepting responsibility. That is because the alternative is imolerable People would
rather feel guilty than heipless. People also hope that, in Flarold Kushner's words, "lif1
am capable of forgiveness. of recognizing intermittent wealkness in good people or good
intentions gone astray in myself and others, how can God not be capable of at least as
much?” Kushner repeats the anecdote about Charles Darwin being asked what was
unique to humans to the extent humans share an origin with apes. Darwin replied, "Man is
the only animal that blushes * In other words, only humans recognize the gap between

what they are and what they can be expected to be

* Bava Metzia 10Th

% Syern, Chaim, ed., Gates of Repentance (New Work CCAR, 1978) ("GOR")
p.372

™ Harold S. Kushner, How Good Do We Have o Be?(Boston: Little, Brown &
Co., 1996) p.32




Perhaps the most famous text cited in relation to sin and| repenitance for the High
Holy Days distinguishes between sins against God and sins against other people, "For

transgressions between & person and God, Yom Kippur brings atonemeat, but for

transgressions between @ person and another person, Yom K\Ipp:l‘r does not bring any

atonement, until the other has been pacified.™ This potion of two kinds of "sin”
originates in the Bible, "If one sins against another, the judge shall judge the sinner; but if
one 5ing aganst Adonai, who shall entreat for the sinner?” (1 5am 2:25) This two facets
of sin seems unique to Judaism as other cultures define "sm” exclusively in terms of
transgressions agamst God * Jydaism, on the other hand, begans with a complex view of
“sin," as demonstrated by Biblical Hebrew having abot 20 different words 1o describe it
Maimonides composed a type of "flow-chart” to characterize the relationship
between sin and repentance. In it he identifies twenty-four Types of sin Every sin
identified on this flow-chart, with only one exception, deals with transgressions of one
person agginst another They include: (1) leading & community 1o st (2) urning others
from good to evil; (3) standing idly by while one's child acts viciously, (4) sinning with the
express belief that Yom Kippur will make amends, (5) separating from one's communty,

(6) opposing the wisdom of sages; (7) mocking the commaridments — this is the exceplion
e —e:

* Yoma85b

® E g an English etymology of the word "sin” relates it directly to the concept of
"original sin” in Christianity, "Sin: A religious transgression, derived from Indo-European
&s-, meaning ‘to be Latin esse, to be (ESSENCE). . ., Thee derivation of fo beand [0 sin
is certainly a chue to . . . [human] history Certainly, wherever there have been tribal
mores (later to develop into elaborate religious systems) . . - there have been individuals to
violate them." John Ciardi, A Browser's Dictionary (New York- Harper & Row, 1980)
p360.
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that deals directly with transgressions against God, (8) despising one's teachers, () hating
being admonished, (10) cursing others in general, (11) shanng with a thief: (12) finding a

lost item and not trying 1o retum it, (13) taking advantage of the poor, orphaned, and

widowed; (14) accepting & bribe in perversion of justice; ( 1‘%} eating a meal where there is

not enough for the host, (16) taking advantage of a poor person's pledge of property,
(17) eyeing another lustfully; (18) gaining honor for onesedf through disparaging another,
(19) being suspicious of innocent people; (20) talebearing . (21) gossiping, (22) using one's
bad temper, (23) having evil thoughts; and (24) keeping bad company * It is an

" impressive hist that highlights the nature of sin as a function of how one relates to others
According to Maimonides, one can repent, even from the most grievous of these sins,
provided that one sincerely does Teshuvah and tums away from the sin

There is one strain of Rabbinic thought that sees children as being immune from

sin. Yehudah Hanasi is said to have remarked that the warld endures only for the sake of
the breath of school children Rabbi Papa is said to have pxplamed that this is because
there is no sin in the spirt of children *' The Rabbis, however, are ambivalent on this
score. The Jerusalem Talmud records that even children sire infected by the yveser haral -
the evil inclination * How easily one can imagine children doing some of these sins
enumerated ahove Regrettably, childhood does not seem to provide any special immunity

from sin

* Maimonides, Mishoeh Torah, Hilchot Teshuvah, §47
% Shabhbat 119b -

# Jerusalem Brachot 6b.




Rabbiruc Judaism charactenzed "sin™ as "an act ol rebellion, denying the root, that
is the existence of God, or his providence, or his authority, indeed. excluding him from the
world " In this way " 15 viewed more narrowly in theological terms as trang
against the commandments or authonty of God. In a pervksive halachic system. each
transgression can be seen as being against God (o the extent ther God s deemed the
source of all behavioral ideals or norms  But more than that. this view extends sins against

God to include breaching fundamental obligations to other people. For example, there 1s

ane mdrash that homiletically pairs each of the God-onented commandments from the

Ten Commandments with a corresponding people-onentied commandment For example,

Commandment 6 { you shall nor murdery d with Commandment | {/am vour
Giod) hecause murder diminishes the Divine image found in each person  Commandment 7
(o adulteny) 1s homiletically paired with Commandment 2 (no rdo/ worship) because an
idolater commits "adultery” against another. Commandment 8 (ne stealing) with
Commandment 3 (nor sweanng falsely in God s name) because one who steals will end up
denying it, lying and swearing falsely in God's name ™ In time, the Rabbis equated the
very doing of "good” itself with following the Torah  According to the Rabbus, when the

psalmist tells us 1o "tumn from evil and do good” (Psalm 314 15), it means "by 'good’

* Solomon Schechter, Aspects of Rabbinic Theology (New
ks. 1960) p.233 -

" Pesikia Rabbati §22°8




nothing other than Torah, as it is said, For | have given vou a good docinine, forsake nol
my Torah' (Proverbs 4. 2)""

The theology of Orthodox Judaism posits that repentance is necessary when one

x ~ § ' \ # -
has disobeyed God's commandments in order ulimately to régeive the necessities of

physical existence as & function of God's providence ™ It is the essence of Reform
Judaism, however, 1o reject any specific commandment as binding 7 For that reason.
Reform lews, have, in the context of the High Holy Days. framed sin as more complex
and human-onented

But feshuvah is different from merely confessing. Soroething more is required
As Rabbi Adda ben Ahaba (3rd century, Babylonia) taught, "One who has sinned and
confesses the sin but does not repent may be compared to a person who immerses himself
while holding & dead reptile * 1t is like immersing oneself in a mikvah ("ritual bath”™) while
holding a source of uncleansing impiety, No amount of immersing oneself in waters of
purification will help  But once that same person throws away the dead reptile, that is,

repents from the sin, then the person is cleansed ™ Teshuvah is defined as the sinner

¥ Chagrgah 19
* See Alvin ] Reines, Polydoxy (Buffalo, N Y | Prometheus Books, 1987) p 115

" Eugene Borowitz, in describing those recent pubiications of the Reform Jewish
movement that provide ritual guidance, claims these publications "have been acceptable to
the broad membership of CCAR because no one disputes therr lack of authonity. For all
that they may speak of their contents as mtrvah, commandment, or be called by their
enthusiastic proponents Reform halachah, {hey bind no oni:  They are resources for rabbis
and lay people 1o utilize in full personal freedom.” Eugene B. Borowitz, Liberal Judaism
(New York: UAHC, 1984) pp.329-30 -

" Taanit 16a.




forsaking the sin, removing it from one's thoughts, and concluding in one's heart not to do
itagain ¥ Teshuvahis so powerful that. if done properly, it can erase the memory of one's
sin ®

That is the gemus of repentance and free wall  Free -lj!l gives one the opportunity
to be "righteous like Moses our master or wicked like Jerolsoam, wise or foolish,
compassionate or cruel, miserly or generous "' The same would seem true for other

human traits. One even has the freedom to do evil to oneself * And people do It 1s

impossible 1o be perfect, even with the best intentions. The integrity to humanity of both

the inclination or motivation to do good and the inclinetion or temptation to do ewl is

confirmed by the Rabbis who liken these dual inclinations to the pair of kidneys in the
human body ** The unending tension between these two inclinations amimates the Jewash
system of Repentance and Forgiveness The Rabbis reported only three people in

who absolutely avoided the inclination to evil — Abraham, Isaac, and Jacob Y Not even
Maoses made this list If it is assumed that people will succumb to the evil inclination. then
the issue becomes how humanity deals with its imperfection and the sense of inadequacy 1t

fosters. What is humanity to do with its guilt and shame?

Agnon, Days, p.119

" Maimonides, Hilchot Teshuvah
Agnon, Days p.116

* Baba Kema 91b
Berachot 61a

Bsba Bathra 1 7a.




The Rabbis believed that if God created the poison of evil, then God also created
its antidote, namely, Torah ** Torah is its antidote not only because i defines what is nght

and wrong, but also because it gave Jews something to do when they fell guilty  Before

the destruction of the Temple, they would bring an animal s4crifice to God's altar  One

critic explains thar in the Rabmic system “the supernatural remedy comes from Yahveh
who is a forgving god  Humans rid themselves of sin and guill by begging and receiving
forgiveness from Yahveh for having violated his commandments " According to this
critigue, "at the momenl of forgiveness [from Yahveh| sin and guilt are instantaneously

: wiped away " Others claim that even for anciept lsrael it was not merely a matter of
supematural cleansing According to Kushner, the ancient sacrifices were not a babe far
divine forgiveness, rather their "purpose was to acquaint the donor with hus or her better
nature, to let him say to himself, 'l would fike to be perfect, but [ know that I'm not
perfect. Sometimes | am weak and thoughtless But ook sometimes | can be sirong and
generous and self-disciplined as well | am not a bad person. 1am a person who ofien
does bad things, but more often does good things  And if that's good enough for God, it
should be good enough for me.! And the sages tell us that in all of Jerusalem, there was
no happier person than the man or woman who brought his sin-offering to God's altar and

walked away feeling forgiven "’

** Baba Bathra 16a
* Reines, New Beginnings

*" Kushner, How Good, p.65




Representative of this view 15 1saac Aboav (14th century, Spain) whose treatise
Menorat Hamoar emphasizes the ethics of Judaism  He identified a ladder of Repentance
that distinguished between the relative values of seven types of repentance * For Aboay,
the highest and best Repentance immediately followed the Il’!!..nsgrcssmn Aboav
punctuated this prompt Repentance with Rabbi Abahu's declaration that even a completely
righteous person cannot occupy the same position as a promp! penitent * This is the
highest level of Teshuvah because there was no delay beivwieen sinming and repenting

Abpav classifies avoiding the same sin a second time while still young enough to
*be tempted 10 sin. as the next highest form of Repemance  That is, people should repent
while still possessing the physical capacity to sin in order to show that the only thing tha
keeps them from sinmung 15 the fear of sin. This 15 the type of Repentance described in
Yoma 86b "Who is really a peritent”? The one who come:s upon the opportumty to sin
and does not [at] the same time. [with] the same woman, [in] the same place, that 15,
[while] one has one's youth, the same woman 1s available, and there is nothing standing in
the way "

The third highest form of Repentance occurs when| one is still young, but the

opportunity for sin is no longer there  Or perhaps the opportunity is there, but one

become embarrassed to pursue it The fourth highest form of Repentance occurs when

one repents merely because one fears trouble or a divine decree. This is what happened to

* Isaac Aboav, Menorst Hamoar, 51 excerpted in Kerry M. Olitzky and Leonard
S. Kravitz, eds and transls, The Journey of the Soul (New York: Aronson, 1993)
{"Aboav, Menoral") pp T8-82 -

* See Berachot 14b




the people of Nineveh who were not moved 1o repent by their independent desires. but
rather because of reproaches by Jonah who waned them * Their repentance was
accepted even though it was motivated by fear of the divine decree because they felt
remorse and turned away from ther mistakes. k

The fifth highest form of Repentance occurs when one regrets sinming afier getting
into trouble and then repents * The sixth highest form of Repentance oceurs when one 15

old and no longer able to engage in sinful activity 1t is still possible 1o repent then, says

Aboav, because a completely wicked person can “repent at the end [and] no evil would be

ifnputed to that person " The lowest form of Repentance, albeit still effective. occurs

when a person without any regrets continues smning even though it will prove fatal, and
repents only when his or her death is approaching. Aboay finds this Repentance in the

teaching, "Repent one day before your death ™ (Avot 210 )

CE AND MERCY
The tension here is between the sharp-edged sword of justice and the protecting
shield of merey. This tension is illustrated by the Rabbis' seeming inability absolutely 1o
divorce one fram the other  David Kraemer's analysis of responses to suffering in

Rabbinic literature led him to conclude that even "assumed perfection of God's system of

* Jonah 3 4-5

9 Aboav doubts that people always accept this type of Repentance, but he is
certain God does. He relies on the verse, "In your distress, whegn all these things have
happened 10 you in the end of your days, you will return to Adonai your God  for
Adonai your God is & merciful God " (Deuteronomy 4:30,31)
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Justice does not allow for God to judge only accordingz to the principles of simct

1% Judaism's world view demands that

justice., Indeed. a judge who did so would be crue
justice be tempered by mercy. For the Rabbis, humanity's very existence is proof of this
Rabbi Berachiah (4th century, Palestine) imagines an internal Divine dialogue before

saw righteous and wicked arising from the first human God
said, If | create humanity, wickedness will arise in it But if | do not create humanity how
will righteousness arise in jt7 What did God do” God rernoved the way of the wicked
from before God's sight. associated the attribute of mercy with God, and created the first

41

sperson ™
It would seem that, ultimately, mercy overrides justice R.abbi Judan (4th cenlury,
Palestine) reads a passage from Job — in which Tob praises God both for giving and

way (Job 1:21) -« to mean that God gives and takes with "mercy * Not only that.
but also, according 1o Rabbi Judan, when God gave, God consulted no one, bul when God
ook away, God consulted a court In other words, God "is more likely to be merciful and
generous, and more hesitant 1o be overly exacting "™

This view of balancing justice and mercy traditionally animates the High Holy Days

themselves It follows from belief in God's providential judgment and care for humanity

that all things come into account on Rosh Hashanah, The: Rabbis used the metaphor of

2 David Kraemer, Responses lo Suffering in Rabbinic Literature (New York
Oxford University Press, 1995) p 120

" Bereshit Rabbah 82

* Kraemer, Responses, p.121




judicial logbooks to explain what happens dunng the Ten Days of Repentance
books are open on Rosh Hashanah, One [hook comains] completely nghteous peaple
One [book contains] completely wicked people. One [book containg] those m the middle
Those who are completely righteous are immediately insciibed for life  Those whao are
completely wicked are immediately sentenced to death The‘ﬁnc of those wha are in the
middle is held in aheyance from the New Year until Yom Kippur. [f they merit it, they will
be inscribed for life [T not, they are sentenced to death ***

Isaac Aboay commentary on this passage acknowledges the claim of crines that a

ghteous person may penish in spite of that person’s nghtizousness, wh wicked person

may live long in spite of that person's wicked §o According to Aboav, though it all
halances out in the end. As proof, he relies on the psalmist's admission that Ge
difficult to comprehend while living in this world, but becomes clear upon entenng the
great sanctuary of God in the world to come  (Psalms 73:2

He also argues that divine providence is more coniplex than mere reward and
pumishment To those who say the righteous deserve to he rewarded and the wicked
punished i this world, Aboav counters that this would be: counter-productive. Counter-

productive, because people would be moved 1o righteousness, "not for the sake of heaven

but for the sake of their own self-interest.” In other wordls, one cannot see the scales at

work in this world because then people would act merely to fearfully avoid pumshments or

™ Rosh Hashanah 16b

¥ Aboav, Menorat




ta joyously anticipate rewards ™ One problem with Ahoay's justification 15 thar this is
exactly what "reward and punishment” are shout One is encouraged to fear God's
judgment as an inducement (o modify behavior

Aboay adds another layer to his argument.  He claims it 1s |mp;'i:.lssih]e 1o have every
person's interaction with the natural world depend on the nature of their character. Aboay
cautions "it s contrary to the nature of the existing things in their ongin m the divine wall *
Rather, one should accept, without more, that "all the good of this world 15 nothing
compared to the ease in the world 1o come ™ This mirrors the Rabbis’ view that all the
suffering in this world will be more than compensated for in the world to come
Commenting on whether God could have included suffering in the divine evaluation that
all in Creation "is good," Rabbi Huna confirms that there is no conpanson between
suffering in this world and life in the "worlds" to come ** The Rahbis confidence that
divine compensation would, in ime, benefit the Jewish commumity

That confidence is based on the Jewish view that history 1s not a senes of
gecidents. The Rabbis' world view, that history ebbs and flows in cyclic patterns, is firmly
enmeshed in thewr midrashim 1t is this world view that permits the Rabbis to see in the

rubble of utter destruction and desolation on the Temple Mount ini Jerusalem, the

foundational material to rebuild the Jewish world -- spiritually, af least

" Ibid
* Ibid

" Genesis Rabbah 98




In an introduction to Agnon's seminal work on the High Holy Days, Judsh Goldin
notes that enly one Rabbinic teaching is missing from it "Once, as Rabbi Yochanan ben
Zakkai was coming forth from Jerusalem, Rabbi Joshua followed after him and beheld the
Temple in ruins  "Woe unto us!" Rabbi Joshua cried, 'that lhj!ll he place where the wrongs
of the lsraelites were atoned for, is destroyed ' My son,’ Flabbi Yochanan said to him, 'do
not be so upset. there remains another way to atone as effi=ctive as bringing sacnfices 1o
this Temple And what is 17 It is acts of loving-kindness, as 1t is said. "For 1 desire mercy

i

and not sacrifice ' (Hosea 66 )
- Far the rahbis, synchronicify is not a mere accidenital occurrence, rather it is the
result of cause and effect and the manifestation of divine yvisdom "Soon after atiaming
great heights, a nation may begin a process of decline which culminates in a catharsis of
destruction and ruin. Out of these depths, a renaissance may grow, elevating the people to
greater heights than those achieved before "™ The human psyche virtually requires that in
response to the brutal destruction of both Temples (2 physical symboal of lsrael's
reiationship with God) and the defear of Bar Kochba (a sacial symbol of a messianic king)
there be some instrument of hope, [n the face of such destruction, hope may be all that 15
lefi to Israel

This desperate view oF hope is confirmed by Rabbi Simeon ben Lakish: "If there is
rejection there is no hope; but if there is anger there s hope, because whoever 15 angry

@ Avot de-Rabbi Natan §4 quoted in Judah Goldin, introduction to Agnon. Days,
Pl

“ Shlomo Yerushalmi, Meam Loez: The Book of Eicha (E Touger, transl.)
(New York: Moznaim, 1990} p.79
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may in ihe end be appeased " It is a mumph of hope that this world view pervades
collection of Rabbinical interpretations and glosses about a book of Senpture the central
theme of which is destruction of the Jews and their national emblems But it is not the
piddy hope of @ naive optimist  Rather, it 15 the reasoned hope o\:a people with nothing
left to lose but hiope 11 is the ambivalent hope of a people scared that they have been
abandoned by God and scarred by the notion thar their own conduct has driven God away
It i5 reasaned and ambivalent because at the same time that 1t accepts God's judgment. it
challenges the judge

There are later homilies for the High Holv Da >cho (rod's search for Adam
in the Garden of Eden immediately before exiling Adam and Eve God's question to
Adam, “T*N" (“where are you") as God's question to humanity on the High Holy Days
Rabhi Abbahu alludes to the sin and punishment motif inherent in the Garden of Eden  He
draws a parallel between that ongina! exile and the exile from Jerusalem lamented in
Eicha Abbshu relies on the ambiguity in the Hebrew word i12'® to draw and analogy
between the two exiles. Vocalized as "eichs” the word means "how”" and fits a lament
But vocalized as "aye-cha” it means “where are you™ In Fden the question "where are

you" is a challenge to humanity After the fall of Jerusalem, the question becomes a

challenge to God  The Rabbis understand, in a general sense:, that Israel's exile and

suffering are punishment for sin  They identify suffering with divine justice imposed on

& Eicha Rabbah 5:22; of 1:23

“ Eicha Rabbah 4 |




human sin ® But the exact nature of that sin is left to the imagination in many ways The
U'netanch TokefTurgy also displays this tension  God distermines who shall live and who
shall die. The individual's fate is the subject of divine decres  Yet, repentance, prayer, and

1

nghteous acts can annul a severe decree 4
There is an emotionally powerful midrash on Lamentations 2 | -- "Adonai has ¢
the beauty of Israel from heaven to earth® — that likens God o a king and Tsrael to his

son* When the baby first cries, the king holds him on his lap  The more he cries. the

higher the king lifts mm  As the child continues to cry. king lifts him to his shoulders

Thére the bay soils the royal garments. Furious, the king throws the child to the ground

Likewise, according to the mudrash, God gradually lified lsrael, drawing them closer 1o
him with slow steps ‘When lsrael responded by "soding” God through ther sins, God
became furious God tosses [srael to the ground and causies the destruction of the
Temple Read traditionally, God's fury is invoked by Isracl's transgression. 17 God is
angry, then Israel must have sinned  Superficially, the punishment may seem to fit the

crime. Israel is thrust low for having soiled God

™ As portrayed in Eichs Rabbah, 1srael's suffering is also redempuve Suffering
and injustice comprise an "imperfect time of change leading . to redemption * (See
Kraemer, Responses, p 140 (Kraemer summarizes a midrish on Lamentations 2.3 ["God
drew back God's hand from the enemy”] to the effiect that thefe is a scheduled end-nme to
Israel’s suffering, that is "a limit to [its] enslavement”). A to the redemptive power of
Israel's suffering. see also a midrash on Lamentations 422! ["the punishment of your sin 15
accomplished, O daughter of Zion"] Here the oppressiori of Pharaoh and Ahasuenis are
compared favorably to the prophesy of Moses, Jeremiah, end 60 myriads of prophets.
Punishment and suffering at the hands of oppressors are seen as more effective avenues to
redemption than even the work of Israel's prophets -

* Eicha Rabbah 22




Buy the analogy is most potent because it stands ajzainst this superficial reading
Read on an interpersonal level — whether one identifies with the king or hig son - the

punishment feels excessive, The stark power differential hetween a crying infant and his

powerful father seems to demand this deeper reading At this deeper level, it is simply

abusive for a father to throw a child to the ground, despite any perceived justification
Presumably. the midrash is intended 1o be read both ways  Otherwise. one could imagine
a different analogy, one in which the son's offense was mare intentional than an infant's
defecating and the king's response was more measured than throwing 2n infant to the
ground While this parable may confirm God's power, anid even Israel's role as s tngger,
the ambivalence highlights and challenges God's rce:p-on:'.e God's apparent inability to
control anger, in contrast to the boy's inability to control his bodily functions, 15 a badge of
divine malice Either God is impotent to control God's own er or God has measured
such anger 1o the moment I this is measured anger, then it is simply cruel

Though, on nccasions. even the Rabbis begin 1o doubt whether there will be
enough Lo compensate for those Jews who have been humibled or victimized. Rabbi Assi
was not comforted by Amos’ pledge that if Jews would just "hate the evil, love the good,
and establish justice m the gate, then perhiaps Adonai, God of Hosts, hosts, will be
gracious” to them (Amos 515) When considering this jrassage, Rabbi Asst would ery,
saying. "All this [that 15, Jews would do all this], and then Dni;' perhapst ™=

This Jewish world-view 1s summanzed by Aboav, "Every element of the Torah,

every aspect of Jewish faith, depends on the belief in Divine Providence, One must believe

" Chagigah 4b




that the Creator provides for the individual and the group in the most perfeci manner that
corresponds 1o their deeds ™ But applying this formulation (o the world's harsh realities,
suffening is turned on its head  This world-view ignores suffening as evidence of the

world's imperfection (i e , as evidence against the ommisoienl, perfet deity), What 1s

more, 1t takes the world's harsh realities as "evidence of the perfection of God's justice in

this world.™ even though the reward may not be evident in this world Rabbi Helbo
through a mashalin which Israel is compared to a destitute airphan, reaches that "all that
lsrael enjoys in this world is a reward for the sufferings that befall them. but their full
reward is stored up and reserved for t for the time to comie "™ Like Aboay the
Rabbis acknowledge a varied range of opinions.  Some even 10 s0 far as to reject the
impact of such a balance of reward and punishment in their lives For example, when
Rabbi Haninah faced a grievous illness, he 15 reported 1o have: remarked, "Of these
sufferings, [ want neither them nor their [compensating] reward "™

Despite the world-transformung events of the last few centuries, even Reform
Judaism's High Holy Day liturgy endorses, echoes, and embraces this world-view  For
example, the [/petaneh Toke/matenal translated in Gates of Repentance

Ths 15 the Day of Judgment!

For even the hosts of heaven are judged,
as dll who dwell on earth stand arrayed before You

Aboav, Menarat
Kraemer, Responses, p 211
Devarim Rabbah 3.4

Shir Hashirim Rabbah 2 46




As the shepherd seeks out his flock,

and makes the sheep pass under fus staff

s0 do You muster and number and consider every soul,
sefting the bounds of every creature's [ife,

and decrecing its destiny,

who shall live and who shalf die™ %

Dawvid Kraemer asserts that the genius of Rabwnic Judaism in general and the

Babylonian Talmud in particular, is evident in connection with divine providence and
divine justice because the Rabbis "give voice to the fullest range of explanations and
responses, and allows for even the most radical expressions of questioning or doubt "™
Perhaps the authors of Gates of Repentance had that in mind when they added to the Yom
Kippur Afternoon liturgy

Lord, today we tum to You,

uncertainly proclaiming Your glory

with scarce remembered words of a half-forgotten (fith

We have confessed our sins and promised to forsak e them

0O find us as we grope for You in our darkness ™
This language is ongmal with Gales of Repentance in the Yom Kippur liturgy. The
concept of doubt, when it comes to the divine, is lacking in traditional liturgy. But
modem Reform Jewish liturgists had to confront the reality of the Holocaust in & way that

those who use well-settled and fixed liturgy do not  One sttory illustrates how the earth-

shattening events of recent decades temper the idea of Divine Justice

L., GOR, p 313, see also CCAR, The Union Praverbook lor Jewish Worship,
Part Il (New York CCAR, 1960) (rev'd ed ) ("L/PE II') p.256

™ Kraemer, Responses, p 213

™ GOR, p 446




The story is almost Jewishly universal in that most Jewish families have their own
personal version of the story to tell {whether or not its sounze 15 the Holocaust or some
other trauma to Jews in other cultures or epochs ) This particular version is that of the
Chancellor af Hebrew Union College, Alfred Gottschalk  He hz id the story in &

number of places over the years The story, and others like i, are testament to the human

capacity to triumph over crushing defeat and emerge emboldened ta do the work of repair

and restoration. This particular version was told in 1987 a1 Xawier University on the
occasion of Gottschalk receiving an honorary degree

Before my parents and | escaped Nazi Germany, many of my immediate
neighbors were Chnistians of whom, for the most piart, 1 would have the
fondest memaries — were it not for Crystal Night i November, 1938,
when in Germany the synagogues were burned and ravished And also for

y, some six months earlier, when [ was evicied from public school On
that day a Naz official suddenly entered our c m and shouted. "All
Jewish children out!™ The little girl who was my only Jewish classmate and
1, unable 10 understand this sudden expulsion, were: shouted out of the
classroom while jeers of "Chnst-killers.”

On Kristalinacht 1938 1 am eight years old 1t was the blackest of
nights. wind howling at the door, the noise of winidaws shattered,
shouting, then a deathly quiet, Desperate fear sets in

At daybreak the Jews know great devastation has been visited upon
every Jewish community in Germany My grandfaither takes me by the
hand and we rush to our linle synagogue in the town square It is ravaged
The door is battered down and inside there is an mforgetiable darkness
and stench  This house of worship is tarred black, the ark that halds Torah
serolls violated, the lectern hacked to pieces

Suddenly my grandfather shouts, “Where are the Torah scrolls™ In
a brook flowing into the Rhine we find ripped pages of-prayerbooks and
tom pieces of Torah parchment, My grandfather wades into the chilled
brook and hands me the scraps. "Perhaps one day you will have the chance
to repair these fragments,” he says. | clutch them to my heart and promise
1o devote my life 1o the attempt to repair those rermnants It is the promise
of that repair that inspires me. It is the knowledg: that we have the
capacity 1o make it happen that gives me hope It is up tows to redeem the




oppressed and save the victims of injustice in our day ™

This is the view advanced by Henry Slonimsky. that "maybe God and perfechion
are al the end and not &t the beginming * When humanity lhas perfected the warld, “it will
thereby have achieved God's reality and unity. Till then God is ferely an idea. an wdeal
the world's history consists in making that ideal real "™

Judah Goldin adds that. unlike other religions and even contrary to human impulse.
Jews are not required 1o bring any matenial gifts 1o God Adonas 1s unique amo
this way “If we cannot win [God's] good opimon by mezns of holocausts. we can win it
by“acts of lovingkindness” to others ™ Otherwase. the injustice 15 incompreliensihle
Indeed. the crimes and injustice are so overwhelming. omi: is compelled to ask, "Can such
a world be repaired?” "Where is God in such a waorld™

Perhaps, it is nol God's thunder and lightning but humanity's own for which Jews
must pray  Perhaps God exhorts people to take responsibility precisely because humans
are the sole source of justice in the earthly world  If repairing is a partnership between

humans and God, then God is the silent partner, humans are the active ones When it

comes to Justice, God mspires. but people enact.

™ Alfred Gottschalk, "Repairing Our Broken World" an address delivered July 2,
1995 in Paris, France to the World Union for Progressive Judaism  Author's files

™ Henry Slonimsky, "Prayer,” The Jewish Teachier, vol 33°3 (1965), pp 5.9

* Goldin, "Introduction,” p.xxiil




3. Major Elements of Liturgy for High Holy Days

HAMELECH HA'YOSHE\
The preliminary TAOMINg prayers on Shabbat and festivals conclude with a lengthy

paetic benediction that begins "M 95 7Y This poem is identified by the Rabbis m

Pesachion 118a as the "Blessing of Song" that i recited at the Passover Sieder afier Hallel

Though its wording 1s approprate 1o any day, it is speaifically used as aprologue for,
worship on Shabbdt and festivals Ttis thought that the poem's length precluded using n
for daily services ' miat Kol Chaiincludes several scriptural allusions as well as
quoting from several psalms and the prophet lsaiah

The gist of Nishmat Kol Chai s to engage all of creation in praize of God becatise
humans alone cannot adequately do 50 As every human limb and fiber joins the rest of
creation in acknowledging God's sovereignty, humanity paricularly is awed and humbled
by creation and God  One common. though not universal, variant for the High Holy Days
slightly modifies the image of God's sovereignty lified from Isaih 61 That image as
applied on Shabbat and (estivals is " hamelech ha-yoshey al kiseh ram v'nisa (*King
sested upon a high and lofty throne!”), But that image as applied for the High Holy Days
is " hamelech yoshev af kiseh ram vimiss” ("King whao is sitting upon & high and lofty

| Reuven Hammer, Entering Jewish Prayer (New York: Schocken Books, 1994)
p.226
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thronel”) According to Elie Munk, it was Eleazar ben Judah of Mayence (1 2th century,
Germany) who advocated this High Holy Day alteration in order 1o give added emphasis
1o God's supreme sovereignty "at this very moment ** This image als¢) is remforeed at this
point in the traditional practice for High Holy Day morming services where the prayer
leader begins his part of the service here, rather than at an earlier point on Shabtm‘

The Jewish concept of God's sovereignty is distiguished subtly from the
"otherworldly” connotation given by the New Testament "Kingdom of God * Though
Judaism seeks the establishment of God's absolute sovercignty at the end of days when all
are expected 10 acknowledge it. Judaism acknowledpes God's sovergignty in the present
Reciting God's savereignty on the High Holy Days not only reaffirms E}ud's SOvereignty
through commemorating creation. hut also anticipates the messianic time when all will
acknowledge God's sovereignty  Rather, it 15 established now on earth through human
conduct It is the impulse of history  According to the prophet Jerermiah, 1t is God's
sovereign will that has established and maintains the laws of heaven and earth* Itis
therefore not the 'Kingdom' of God that people must affirm, but God's sovereignty

Humanity's "moral freedom necessitates [being] wven the chaice of pbeying the moral law

ot of rebelling against it ™

? Elie Munk, The World of Prayer2 (G- Hirschler, transl ) ( New York: Feldherm
Publishers, 1963) p.184-85 (Munk also reports that others did not accept this change,
such as Rabbi Jacob Israel Emden (18th century, Germany))

* Jerermgh 33:25-26

4 Max Arzt, Justice and Mercy: Commentary on the Liturgy of the New Year
and the Day of Atonement (New York- Holt, Ringhart & Winston, 1963) p.110
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The early European Reformers preserved an abbresaated form «
Chai Typically, they translated it into the vernacular * This became the practice in Norih
America's official liturgy as well, though on the High Holy Days the Hebrew was restored

10 the liturgy © But the image from [saiah 6:1 was absent {rom official North American

Reform liturgy until Gares of Prayer was composed It was alsa absent from the High

Holy Day liturgy unil Gates of Repentance was composed. When it was reinstated. the
vivid anthropomorphism of God seated on a throne was ined in the Hebrew but
ormitted in the translation, which declares simply: "0 Kinsz supreme and exalted
Curiously, the High Holy Day alteration (from " fu-yoshes” to " yosher") that
appears in Conservative and Orthodoxs prayerbooks is not used in official Reform liturgy —
sither in North America or Israel 7 Gates of Understandsiig 2 offers no explanation for
leaving the phrase intact - it may even have been unconsiious  To the extent 11 was a
conscious decision, the phrase may have been lefi undisturbed because the alteranon
pertains to an anthropomorphism. which has been deleted from the vernacular  Or
perhaps the phrase is retamed 50 as 1o avoid enshrining & single verbal vanant that was
rationalized after the fact The message of the alteration, though — that God is especially

enthroned now at the High Holy Days — is manifest elsewhere in the Reform liturgy

' See, e.g., Jakob ) Petuchowski, Prayerbook Ri=form i Eirope (New York
Waorld Union for Progressive Judaism, 1968) p 52 (Hamburg, 1819), p 77 (France. 1913).
p 183 (Westphalia, 1894)

* Sec, ep., LUPBI(1922 ed ) pp 44-45

7 See. GOR, p.97, Israeli Movement for Progressive Judaism, Kavanar Halev
{Jerusalem: Israeli Movement for Progressive Judaism, 1989) p 53
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There also is a stylistic critique of those prayer bocks that leave the phrase
unaltered on the High Holy Days Jeffrey Cohen argues the phrase 15 used on those diys
a5 an independent clause. Thus, the literal translation — "The King who sits on a high and

lofty throne" -- stands awkwardly without any related predicate ' i

ZOCHREINU
On the High Holy Days, brief petitions are inserted into the first two and final rwo
benedictions of the Amidal (1) zochretnu lchaim in Avot (2) mi-chamocha av

harachamim in Gevurot, () vochiesy I'charm in Hoda'ot, and {4) Blsefer chaim in Birkat

Shalom  Also the eulogy of the Kedushah blessing is changed to Ha-melech ha-kadosh

Zochrenu l'chaimis 3 shor petition inserted into the first blessing of the Armidih
during the Ten Days® As it is comprised of eleven Hebres words, there is a homly that
one should cancentrate on one word in Zochreinu on each day from Rosh Hashanah
through Yom Kippur, On Yom Kippur concentration should be on the last two words,
which form one idea, Elohim chaim ("0 living God®) '® It is linked with the Avof phrase
# ve-zocher chasdei avot” which invokes the memory of ithe Ancestors' ment, Another

link is that the word *lema-ancha” ("for Your own sake") in Zochremu refers back to the

' Cohen. Praver, p.22

* "Remember us for life, O Ruler who del s in life. Write us in the book of life
for Your own sake, O God of life "

1% jeaac Seligman Baer, Seder Avodal Yisrael (Foedelheim 1868) (reprinted Tel
Aviv: 1957) p.383




phrase " lems-an shema” {"for the sake of God's name”) in the Avar'' Zochremuo is
introduced only for the Days of Repentance

Presumably, when God recalls the Ancestors' menit. then God will grant the
blessing of life to their descendants and inscribe them in the image of Bapk of Life  The
image of & Book of Life is an old near eastern motif — divinie bookkeeping — recorded in
the Talmud ** There God is depicted as opening three record books - one for the wholly
righteous, one for the wholly wicked, and one for those (liki most people) who are in-
between Those in-between are given the full Ten Days to Lip the scales in favor of entry
in the Book of Life

Zochremu is first mentioned as part of a group of "l'e—mernhra.m;c" inserts (o the
Amidah These inserts gained acceptance only with great difficulty " The inserts were
opposed in principle by those who opposed inserts of every kind 1o the Amudah -- even
short ones such as Zochreinu that were popularly associated with the text Yehudah Gaon
{81h century, Babylonia) opposed in principle every addition to the tradinonal Amidah,
including the Kedushah ' They were opposed in principle because the Babylonian geonim
neither wanted to interrupt the traditional order of the service nor introduce innovative
ideas or themes inta places where they seemed foreign or mappropnate Gradually, this

and other additions took root. "In every generation there vas opposition to what seemed

"' Baer, Seder.p
" Rosh Hashanah |6b

3 Tractate Soferm 198

" Elbogen, Jewish Liturgy, p 235




at that time ta be innovation, but by the time a generation or two had passed, that element

already seemed to have full legitimacy *1* perychowski has succinctly marked this trend.

"One generation’s kavanah becomefs] another generation's keva" He has observed that
'the dialectic between spontaneity and tradition has, in the ¢ourse of the centunes,
invariably led to the ultimate supremacy of the latter s .

Those objecting to the use of these particular inserts also sed Zochremu
because one should not petition for one's own personal needs dunng the opemng tro and
closing tno of the Amydah blessings " But those supporting the insert claimed it was a
public petition and not one for personal benefit. Zochreinu is expressed in the plural - on
hehalf of the masses who spend ten days in between the Bau;} Life and the alternative
Throughout the Middle Ages these inseris were subject to this att Eventually, a
majority of authorities ruled that these petitions were permitted because they sought

collective, rather than individual, benefit  Since the time off Amram (9th century.

Babylonia) they appear in all rites, including Reform

A VINU MALKEINU
V39 AN (A vinu Mafkeiny) is 2 penitential litany of sentences, each beginning

with the words Avinu Malkeinu {"Our Father, Our King") that is recited during the Ten

" Tbid

® Jakob ] Peluchowski. Understanding Jewish Prayer (New York
Publishing House, 1972) p.13

" Berachot 348




Days In Ashkenaz, it 15 recited at the conclusion of the morning and afternoon Amidah
each day during the Ten Days, and on Yom Kippur. after Mauriv and Neilah, as well as
duning Selichot at the end of Elul. Following the Amidah it takes the place of Hallel that

otherwise would be recited in this place on the Three Festivals The Talmudic explanation
is thar during these days God judges everyone and it is unseemly to think ;ha_t God would
expect such verses of praise at the momeant of judgment, For that reason it 15 better (o
recite & litany of supplications rather than Hallel " 1t s recited hefore the open ark with
the congregation standing

Avinu Malkernuis based on 8 more brief prayer of Rabbi Akiba (late first-early
second century, Palestne). recorded in the Talmud © The s.c_mng for Rabbi Akiba's
version was a period of drought during which Rahbi Ehezer wet before the copgregation
reciting twenty-four prayers But his prayers were not answered with rainfall  Then Rabbi
Akiba came forward saying the twao verses that open and close the traditional. and most
contemporary versions of, Awvinu Malkeimy. Akiba said, " Aviau Malkeiniu, we have
sinned before You, Avinu Malkemu, be gracious to us and answer us, for we are lacking
n good works; act charitably and graciously with us, and save us." Alaba's prayer Was

answered immediately with rain

Later there is a comment that Akiba must have been a greater person than Ehiezer

because Akiba's prayers were snswered, while Eliezer's seem not 10 have been heard  But

a voice from heaven disputes this assumption, directing the Rabbis to consider the attitude
_—

" Rosh Hashanah 32b

" Taanit 25b




of Akiba's prayer, not his personality, that made the differe The self-demal and
humility of Akiba's prayer, according to the imagined voice {rom heaven, made the
difference. Avimu Malkeinu highlights a tension between certain faith in one’s ultimate
release From harsh judgment through God's mercy on the one hand and a‘n almost
indulgem fear and awe of God's power to render harsh judgiment

Akiba's prayer draws on stéreotype imagery of the divine-human relationship that
goes back at least as far as the prophet Malachi "They shalll be mine " savs Adonai of
Hosts, My own possession and 1 will spare them as one spares the child (W3} who
serves (MR T0) " (Malachi 317 ) Inherent in this du;ﬂ_ relationship -- parent chuld
and ruler servant — is the child's permission "lo question the: reasons behind the parental
instruction” and indicate whther it is undertaken with enthisiasm or reluctance On the
other hand, the servant "has o suppress feelings and get on with the task "™ Awvinu
Malkesn seeks to invoke the slack permitted children while at the same fime
ncknowledging the sovereignty permitted rulers

There are several versions of Avinu Malkeinu, Rabibi Jacoh ben Asher mentions
ane that is mot retained in practice today. i which the verses are arranged in alphabetical

order ¥ Versions used 1oday are patterned chiefly on those: from Machzor Vitry and

Seder Rav Amram. There are a total of fifty-three verses {or Avinu Malketnu in some

prayer books still in use. Mary Jewish communities have cleveloped their own versions

¥ Cohen, Prayer, p49
¥ Munk, World 2, p.190 citmg Tur §601
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For instance, the Sephardic ritual uses 29 verses, the Ashlcenazic 38, and the Polish
version has 44 &

Notwithstanding the disparity of length, common themes emerge First. 153
collection of petitions seeking God's frustration of Israel's accusers off enemies.  Second, 15

)

a collection of petitions for God's healing of physical and spiritual illnesses  The litany
ends with an appeal that God should grant these requests on account of the ment of
Israel’s ancestors

Traditionally, A vinu Mafkeinu is not recited on Sihabbat because it is viewed as a
personal petition inappropriale to pursue on Shabbat Another reason is that it onginated
as Akiba's prayer for rain, which was recited on & public fast day Such fasts were never
called for Shabbat = Perhaps it is recited even on Shabbat at Neilah for the same 1
that same advocate chanting 1t duning the Ten Duys iresipective of the service ™ Another
reason gven for not reciting Avinu Malkermu on Shabbat is the parallel structure between
Aviny Malkeino and petitions of the weekday Amidah

Isaac Seligman Baer presents hus analysis of the parallels in the commentary to his
Seader Avodat Yisrael For example, in Avinue Malkeimy one says, " .. ayn fanu melech

elldh atal® (“we have no King but you") which corresponds ta the phrase in A vof that

= SeeMacy Nulman, The Encyclopedia of Jewash Prayer (Northvale, N1 Jason
Aronson, 1993) p 58 Baer claims to have seen as many as 53 vanants. Baer, Seder,
p 109

= Aret, Justice, p 119

* Eg. Nosson Scherman, ed., The Compleie ArtScroll M. -~ Yom Kippur
{New York Mesorah Publications, 1986) p.758
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refiers to Grod as *melech ozer” {"A King who helps”) In Avinu Malkeinu one says, ¢
shelach refu-h sh'leimal (*send us complete healing") which corresponds exactly to the
same phrase in the exghth blessing of the Amidah

Joseph Caro (16th century. Palestine) advocated reciting it even of Shabbat
because of the finslity of the judgment rendered during this season Caro \:‘ommenls;
assentially, "if not now, when?® A consensus of most modeim halachis
judgment They distinguish between purely personal petitions, which are prohibited in the

Shabbat Amidah, and constructively communal petions, which are expressed in Avinu

Malkeinu® fThe needs of a community might -- as seems to lbe the case in Avin

Mafkesnu — be indistinguishable from the needs of the ind ual, in which case it is

permissible to recite a "communal petition” on Shabbat

The Reform movement seems to have no doctrinal issues with Avimu Malkernu,
excep! regarding several verses that seek the physical destruction of . or vengeance
against. Israel's enemies. In fact, Avinu Malkermu s such a potent badge of the Ten Days
that the contemporary North American Reform rite has included it in every service
Gates of Prayer Examples of traditional verses that are deleted from Reform renditions
of the litany include asking God 1o "exterminate every foe and adversary from upon us”
and “svenge before our eyes the spilled blood of [God's] servants "™ In the Israeli Reform

rite, one of the verses has been extended from & particulasist petition for healing the sick

* Bet Yoseph §522
* Cohen, Prayer, p270 n 88

T See, eg., Petuchowski, Prayerbook Reform, pp-117, 196, 210
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of God's people to add the universalist *and Your world " Morth Amencan Reform's
official position is to recite A vinu Malkeims on Shabbat e may claim that this 15
because most Reform congregations do not observe two daysi of Rosh Hashanah, 1 e there
may be no other opportupty to reciie it. But Reform generally rejects tha traditional
reasons for not reciting on Shabbat  There have been, however, 155ues Eh(;ui its length
English-speaking Reform rites have sharened the number of verses Twelve verses have

selected in Britain and are used uniformly in each instance In North Amenca, nine ve

are used in each instance with some minor vanation from one: instance ta the next for

Rosh Hashihah, For Yoni Kippur, ten verses are used with half being different from verses

used on Rosh Hashanah *

AH READINGS
Torah study is a natural and pecessary pan of Jewish liturgy Its most dramatic
and significant role occurs in the formal reading from Scrippure  The Iurgy surrounding
and the reading itself demonstrate the dual nature of Jewish liturgy, that s (1) turming 7o
the Divine with praise, communal petitions, and privale marters, and (2) heanng ffom the

Divine through the ongoing revelation of Torah. Itis 50 fundamental to Jewish liturgy

B Kavanat Halev, p.122
¥ Hoffman, Understanding 2, p 175

¥ Thid,, p.209 n 504




that Abraham Millgram refers to teaching Torah through the liturgy as the "third core unit
of Tewish liturgy," after the Shemah and the Amidah

Abraham Isaac Kook more poetically divides the siddur in two. Prayer and Torah
"Prayer,” Kook said, “proceeds from below to above," that isi, drawing Frt:m one's heart
and raising one's spirit toward something elevated and holy Torah, on the other hand,
according 10 Kook proceeds from sbove to below "We nccupy ourselves with fusing the
life from abave with that below  From the high peak of Divine intelligence, the source of

Torah. we take seeds of life and implant them in our own lives "

Lest this seem 1o suggest a well-conceived, masterfully developed, and constant

integration of liturgy with reading from Seripture, scholarship m this area acknowledges
the long controversy over, and tension hetween. the relative primacy of Torah study.
worship, and good deeds Particularly after destruction of the Second Temple, there was
4 tension among these forms of religious expression, not in the sense of competiion, bul
in the sense of trving 1o determine which took 1 ological priority. For the Rabbis, Torah
study was primary  To some extent, then, the formal reading of Senpture in 2 prayer
service preserves this tension and reflects this ambivalence. ¥

The practice of reading Torah in public is ancient, but there is mo scholarly
agreement on its actual ongins. The earliest reference to public Torah reading is in

" Abraham Millgram, Jewish Warship (Philadelphia Jewish Public. Society,
1971) p 108

# Td , p.337

 Stefan C Reif. Judaism znd Hebrew Prayer (Cambridge: Cambridge Univ
Press, 1993) pp 64-68
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Deuteronomy, which contains a command to assemble at the: end of every seven years 1o
read law "in their hearing” (Deuteronomy 31:10-13)  The niext mention is made in the
(ime of Ezra when he read the Torah to all the people, from early morning until midday,
on the first day of the seventh month (presumably, Rosh Hasshanah, Nehuﬁ:u'ah 8 1-8) Bu
these are isolated instances and do not assuage some skepticism about the Rabbinic
attribution of the origins of the regular, routine practice of reading Scripture. One may
assume. however, that the custom dates from about the first half of the third cemury BCE,
because the Sepruagint was allegedly compiled for the purpose of public reading in the
SyMagoguE ‘Ismar Elbogen asserts that onginally Torah w ‘ead only on festivals and on
certain Shabbatot before festivals - the purpose being to instruct sbout those festivals 1T
so, then the original reading might have been more didactic than liturgical "

According to the Mishnah, there were regular Torah readings by the end of the
second century C E. on Mondays, Thursdays, and Shabbat. The length of the reading
seemmis not 1o have been fixed by that time R Meir and R Judah disagree about length
The Mishnah also prescribes the number of people who showuld read from Torah as three
on Shabbat afternoons, Monday momings, and Thursday momings, four on intermediate

days of festivals, five on festivals and each new moon, six on Yom Kippur, and seven on

Shabbat morning ** The practice of completing the Torah reading with an additional

¥ Elbogen, Jewish Liturgy, p 117

* Mishnah, Megillah 4.1-2




seriptural text from the prophetic books — "Thaftaral’ being Aramaic for
mentioned in Mishnah, but its origins are unclear *

Originally, reading from Scripture was not an end in itself, but preparation for the
didactic or explanatory use of the te rer time, the reading iself ac:.fgued
significance: This is illustrated by the fact that at first anyoine was permitted to read from
Torah — even slaves But in Tannaitic times, women were excluded, and later minors
were excluded after the institution of becoming & Bar Mitzvah was created Over ime,

fewer and fewer people were able to read Torgh, so the practc developed for a single

reader This Jefi nothing for the person called up to do, except recite blessings before and

after the.reading  The ancient custom had been that one benediction was reciied at the
bemnning of the entire reading and one at the end  But this changed during the Amoraic
period ™ Similarly. the order of calling people up was orijzinally free  As more
importance was accorded to Torah reading, the order was given hierarchical significance
As the Torah itself increasingly became the honoree of this part of the service -
beyond merely the words contained in it - prayers of praise, confession, and thanksgnang
were added to the liturgy around the reading, But since this developed over time, the
general structure and content of the modern servic for rending Torzh dates only to the

\3th century. Petuchowski reports that this is why the early Reformers felt so free with

* Ibid
" Elbogen, Jewish Liturgy, p 138

* fhid,, p.139




respect to re-structuring the prayers and seriptural verses surrounding the reading, when
the tradition was still relatively fresh *

While the Mishnah lists scriptural readings for Rosh Hashanah and Yom Kippur

mormings, those earty designations have not been retsined Current custom follows

instead the selections listed in the Babylonian Talmud, The: festival readings smply
provide the biblical basis for the various observances. In this way, the readings from

Seripture serve a didactic or histoncal purpose i

Torah Rﬁ:a&mg_s for Rosh Hashanah

The ancient reading assigned to Rosh Hashanah was L-JI‘1|_\' three verses long —
Leviticus 23 23-25 ¥ This was deemed too short for and "did not suit the spirit of later
{imes "** Genesis 21 — highlighting God's favorable remembrance of Sarah -- eventually
was selected in its place First Samuel 1-2 10 — highlighting God's favarable
remembrance of Hannah — was paired with Genesis 21 as the Haflarah text for Rogh

Hashanah According to Rabbinic legend, on the New Year Sarah, Rachel. and Hannah

were favorably remembered by God *' For the second day of Rosh Hashanah Genesis 22

" Petuchowski, srbook Reform, pp 288-89
“ Elbogen, Jewish Liturgy, p 131

U "I the seventh month, on the first day of the month, you shall observe complete
rest, & sacred occasion commemorated with loud blasts y

“ Elbogen, Jewish Liturgy, p 136

“ According to the Rabbis, Rosh Heshanah is the anniversary of Tsaac's
conception, Isaac’s binding, and Samuel's conception. Rosh Hashansh 10b-11a (the
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(Binding of lsaac or " Akeidah") was paired with Jeremiah 31 1-19 - highlighting God's
shared lament over the loss of Israel and God's eagerness 1o meet [srael a5 1t secks 1o
return 1o God

Just as one can imagine Sarah and Hannah passing bbefore Divine

favorably on this day, these texts highlight that fundamental theme for Rosh Hashansh

Human fate is set in accordance with both Divine will and remembrance by God of the
conduct resulting from the exercise of human free will Both Sarah and Hannah suffered
years of frustrating waiting before they were blessed with the infant that marks God's
favorable rémembrance Their faith, prayer, righteous living, and patience are infended to
become models on Rosh Hashanah, when every person makc; their own privale appeals to
God — as did Sarah and Hannah That result is what is invoked on Rosh Hashanah —
Zichronot God should take favorable note of Israel n judigment

Rosh Hashanah has woven inta its very names the dominant themes of call and
remembrance — MNNN O and NI O Both the call and the remembrance operate
at two levels, Thereis a call from God to each person to lbreak from that person's past
errars, just as there is a call fo God from each person to judge those errors favorably
Similarly. there is to be remembrance by peopie of past conduct, just as there is
remembrance by God of each person’s actions

It is the practice in most Reform communities that do not observe two days of

Rosh Hashanah to read the traditional second day Torah passage (the Akeidah) on Rosh

Hebrew term pakad'is ambiguous meaning both “favor with a child” and™ remember,” both
of which meanings are relevant to the themes of Rosh Hasshanah)
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Hashanah, but not without reservation * In England, for example, Israel Mattuck who
edited the official 1937 Liberal Jewish Prayer Book, Vol I, substituted another passage.

Deuteronomy 10:12-21a.* because of the thealogical difficulties raised by the Akeidal

that, he felt made it unsustable for public Torah reading on Rosh Hasharkh ** That

alternate was preserved i the 1973 British Giate of Repentance  The Reform practice in
Israel follows the traditional rte with Genesis 21 on the first and Genesis 22 on the sec
day of Rosh Hashanah since 1t is universally customary in Israel 1o observe two days of
Rosh Hashanah

Thé official North Amenican Reform liturgy used only the Akerdah as the Torah
passage for Rosh Hashanah until the 1975 Gates of Repeniance  Prior 1o 1975, there was
& service for only one day of Rosh Hashanah and Genesis 22 was selected for it in place of

The 1975 volume introduces services for two days of Rosh Hashanah into

* Chaim Stern and John D Rayner, eds . Gate of Repentance (London Union of
Liberal and Progressive Synagogues, 1973) ("Stern and Riayner, Gate™), p455n 112

** Presumably, this passage was selected because it renews a familiar exhortation
to love God and follow God's path since God 15 the guardian and redeemer of Israel It
includes one of the numerous reminders that Israel should take note of the stranger
because Israel was a stranger in Egypt  Another reason for its selection may be that it
begins with the word MTW (" And now"), which the Rabbis associate with an admonition
that signals Israel's need for repemtance. (Bereshit Rabbah 21.6)

This passage also is unique in that it this reminder incorporates God's ultimate,
saving presence: "For Adonai your God is God supreme and Adonai supreme, the great,
the mighty, the awesome God, who . befiiends the stranger, providing [the stranger]
with food and clothing. You too must befriend the stranger, for you were strangers in the
land of Egypt " (Deut. 10:17-19.) Note that the "b" part oof verse 21 is omitted, which
part confirms the authenticity and Israel's witnessing of God's marvelous, awesome deeds

*“ Stern and Rayner, Gate, p 456 0,113
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Reform liturgy 1t also proposes an allernate selection besides the traditional readings
from Genesis 21 and 22, namely the creation narvative from Genesis 1 © The creation
narralive was deemed an appropriate alternative because Rosh Hashanah, as discussed
below in connection with the Shofar sounding, traditionally has been st"gln as the day
world's birth  An aliernative was deemed necessary so that congregations that observe
two days of Rosh Hashanah could choose not 1o read the Akerdah “The truly eentral
theme of Rosh Hashanah is not to be found in" the Akendsh, writes Hoffman  Following

Elbogen and others, Hoffman suggests that the Akerdah is the tradinonal reading for 1

second day of Rosh Hashanah because it was "just tacked on to the important tale before

i, (renesis 21." which does incorporate Rosh Hashanah's central theme, "God takes note

il

Giod remembers
o0 the Haflarah, Reform practice has even greater variety The official British
Reform nite offers only a selection from Isaah 55 6-13 exhorting the listener 10 seek God
while God i5 near, which the Rabbis deemed 10 refer to the peniod of the Ten Days. The
Reform practice in Istael follows the traditional rite with First Samuel 1-2-10 on the first

and Jeremuah 31 1-19 an the second day of Rosh Hashanah, In North America, Reform

*" An earlier propased manuseript of Gates would have offered four different

Torah passages for selection between the two days of Rogh Hashanah The four
altematives were the traditional Genesis 21 and 22 selections, the creation narrative from
Genesis |, and the angel's visit to Abraham announcing Is3ac's impending birth, together
with the Sodom and Gomorrah narrative from Genesis 18 As published, Genesis 21, 22,
and | are the alternate selections. The alternative from Grenesis 18 was not included
because of space considerations in publication Hoffman, Understanding 2, pp 95-96

** Hoffman, Understanding 2, pp.93-94 Another theory is that the association
between Rosh Hashanah and the Akesdzh dates to the Rabbis of the Talmud for whom the
Abkerdah is vividly recalled through the Shofar
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again offers a full range of alternative selections including, the two traditional selections
(though the one from First Samue| is shndged), as well a5 verses from Nehemiah & -

describing the emotional response to Ezra's Torah readingz on the first of Tishrei **

Torah Feadings for Yom Kippur
In traditional practice, only Yom Kippur moming kept the reading onginally set
for it by the Mishnah, Leviticus 16 Its choice 15 obvious since it deals wath the sacrificial

ceremony of Yom Kippur itself Isaish 4-58 14 is paired as the Haffarah text with

Levimicus 16

Isaiah's sharp {and cymical) rebuke "Is such the fast | desire, a day for men to
starve their bodies? 1s it bowing the head like a bulrush? Na, this is the fast | desire’
To unlock fetters of wickedness .~ and to let the oppressed go free 1o share your
bread with the hungry” (Issah 58 5-6), reminds one that all worship of God is reduced to
idol worship when 11 becomes merely hollow ritual ohservance, no matter how ngorously
rehearsed It is a clanon call for human compassion in contrast to mere ritual ngor
Empty sacrifices are rebuked in favor of acts of justice  As the prophet Amos asks in
Guod's name, "Did you bring unto Me sacrifices and offerings in the wilderness forty years,
O house of Israel? (Amos 5:25). Does God require song, and solemn assembly, burnt
offenings and sin-offenings, all the trappings of ritual-cente:red religion? Isaiah would
answer, "Certainly not!™ As Amos, his contemporary, rebikes Israel, °[ hate, I despise

The passage from Nehemiah was first offered as an alternative-reading in the
1945 edition of the Union Prayer Book Il Earlier editions had used instead the Isaiah 55
passages, which still are offered as an altemnative in England
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your feasts, and [ will take no delight in your solemn assemblies,” rather "let just
up as waters, and nghteousness as a mighty stream” (Amos 5 21-24)

While North American Reform suggests a number of alternatives for the Rosh
Hashanah moming Torah reading, a hundred-year-old precedent of sub .l'unnn (0
followed for Yom Kippur  As discussed above, Reform Jews deny the traditional belief in
and liturgical pursuit of; restoration of the sacrificial cult toeether with distinciions based

on purported priestly lineage. As a result, Reform Jews "have had difficulty identifving

with” the traditional Yom Kippur moming reading of Leviticus 16 — in which Agron and

his clan leam to perform the Yom Kippur cult  Since the 1894 Lnron Prayer Book.

North Amencan Reform has substituted for Leviticus 16 a passage from Deuteronomy
and 30. highlighting the doctrine of personal responsibility  The same substitution is used
by Reform in England and lsrael

There is & legend that ensures the authority of the majority against the opinion of
an individual. But it can also be viewed 1o ensure human authonity generally The Talmud
records an argument between Rabbi Eliezer and the Sages over determiming the fitness of
& particular oven Rabbi Eliezer invokes supemnatural events to confirm his position =-
uprooting a tree and making it fly through the air, altering the flow of a stream, and
causing the collapse of building walls Even a bat k Heavenly Voice) expressed its view
that the halachah agrees with Rabbi Eliezer But the bar ko' was ignored, since the
Rabbinic mind-set is that once Torah was revealed at Sinai, all interpretation is lefi to

majority determination by the Rabbis Not even a bar kof trumps this human authority
Y P a

* Hoffman, Understanding 2, p.129
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To support s radical position, the Rabbis invoke a passage included in the Reform Yom
Kippur Torah reading ' The Talmudic legend imagines Rabin Nathan asking Elijab how

God reacted to the hat kofbeing ignored. Elijah reported that God laughed with joy

saying, "My children have defeared Me, My children have defeated Me "1

Even at the level of Rabbinic legend, this story (like the story above about God
relying on humans 1o set the calendar for the High Holy Days) can be viewed as an
affirmation of human respons and independence The passage selected as the
Reform Torah reading concludes with the Divine charge of free wall "I have set before
you life or death, blessing ur curse, choose life, therefore, thiat you and vour descendants
may live " {Deuteronomy

In connection with the Hafiarah, Reform's only modification was to shave some of
the early verses in order to highlight the ethical message with which the passage ends

The same shortening to enhance effect 15 observed by Reforns in England, though the full.

traditional passage from Isaiah is read in lsrael

ETANEH TOKEF
Called "one of the most moving compositions in the whole of Jewish litury

U'netanch Tokef describes the drama of Divine Judgment. It opens with an image of a

[The Torah] is not in heaven No, it 15 very nizar o you, in your mouth and
in your heart, and you can do it * Deuteronomy 10,12-14

¥ Bava Metziz 59b
" Hoffman, Understanding 2. p.130

e

ohen, Prayer, p 72




heavenly court of justice where the Almighty judge is revizwing humanity's deeds 1
speaks of Diane mercy toward humanity and 's understanding of human weakness. I
closes with & glorification of God Traditionally, it is inserted before the third blessing of
the Musal” Amrdah on Rosh Hashansh and Yom Kippur \

efs a pryyut (liwrgical poem) of unknown authorship, as described
below. Unlike other pryyutim, it 15 unthymed and does not use standard poetic ¢
devices Rather than using the nch biblical stvle of most gryyutim,

in short, chipped sentences  These serve to reinforce the pryywfs message that humaniny's

life on carth itself is short and clipped by sudden twists of fate

of the composition 15 strongly fatalistic he sense of doom. of almost
unrelieved despair, is heightenea in us as we are told that on Rosh Hashanah the decree is
written and that on Yom Kippur it is sealed "™ But the inidiv 5 ahihty 10 change his or
her destiny 1s proclaimed with the affirmation that "repentince, prayer, and nghteousness
annul the severty of the decree " This affirmation is basec! on the teaching of Rabbi

Yudan {4th century, Babyloma) that three things nullify an, evil decree (1) refillah

(prayer). (2) tzedakah (nighteousness), and (3) teshuvah (repentance) ™ Yudan ciles the

* Id
= Arz, Justice, p 166

7 Bereshit Rabbah 44:12




verse from Il Chronicles 7°14 in support. “If My people, who are called by My name
shall humble themselves and pray, seek My face [in mghteousness™], and furn from their

evil ways, then | will forgive their sin " The spirit of this expression 15 that "the quaniy

i

of [one's] life 1s in the hands of God. the quality of [one's] life s in [one's] hands" alone

Thus, there are three ways one can change the future by changing oneself (1) reshu
breaking with evil and returning to God, (2) fefi/fak - re-esiablishing a relanonship with
God, and (3) tzedakah — acting with loye and concern toward other people

A powerful story, charactenized in Gates of Reperitance as "a lege
as if to validate the story's meta-meaning despite its historical mauthenticity, connects
Unetaneh Tokelwith Rabbi Amnon of Mayence (1 1th cemury, Germany) Rabb Amnon
is the legendary martyr who was friendly with the bishop of Mayence arding 1o the
legend. the bishop tned to force Amnon 10 accept 3 ministerial post but on the condition
that he convert  Rabbi Amnon asked for three days 1o think it over  After three days,
when Amnon did not appear before the bishop. he was briought before the bishop Rabbi
Amnon tred 1o direct 85 his own punishment that his tongaue should be cut out — for not
having immediately refused to convert  But the angry bishop decided that Amnon's hands
and feer should be cut off mstead  After this hornble mutilation, the bishop had Rabbi
Amnon returned home  On Rosh Hashanah he was taken to the synagogue, where he
asked to interrupt the service in order to declare his devotion to God.  According to the

** This is understood to mean "seek My face in rijghieousness” based on a Psalms
verse: "I shall behold Your fice in nghteousness. " Psalms 1715

" Arzt, Justice, p-166 (echoing the sentiment of [Jerachot 33b ("Everything is in
the hands of God except the fear of God"))
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legend, Rabbi Amnon recited the awe-inspiring composition and then he died  Three days
later, Rabbi Amnon appeared in a dream to Rabbi Kalonymus ben Meshullam and taught

him the prayer Kalonymus is said 1o have wnitten it down wonal 10 Rabbi

Amnon's martyrdom so that all should recite it on Rosh Hashanah and Yom Képpur

Despite its legendary antribution, this piyyuf has been dated as early as the
Byzantine penod (approximately fourth through seventh centunes) This dating
supported by the fact that fragments of this piyar have been found in the Cairo gemzah ™
Since the emotion of this piyyuris universal, perhaps it is fitting that us authorship 1=
unknown #

Irrespec of its origins, the pryvyer s a vivid deseniption of external judgment
But to avoid the paralysis of fatalism, the poem ends with a powerfully affirmation of the
indmvadual's eapacity to alter destiny  Human expenience often perversely confirms the
suffering of the nghteous and the prosperity of the wicked But the balance of reward and
punishment might be restored if one adopts the rabhinic conviction that “every sinis a
violence against one's own nature  and wrongdoing dulls the conscience ' Taking
personal responsibility for one's virtues and one's defects is the foundation of moral
conduct

The pivyul evokes several memorable images  For example, echoing the Scroll of

Esther, L/netaneh Tokefrecalls the sefer ha-zichronot ("Book of Records™) In Esther,

* Enc Wermner, The Sacred Bridee (New York Columbia Univ. Press, 1959)
pp 252-55% =

1 Arz, Justice, p. 167




the book is the royal chronicle of e significant event in the kingdom * Reading that
book, Ahasuerus discovers that Mordechar had not yet been rewarded for his loyalty In
etaneh Tokef, God is seen as a sovereign from whom nothing is concealed and by
whom nothing is forgotten  Hopefully, as was the case with Mordechai, im“alh\' will be
remembered and rewarded Another image is of every individual placing thetr own seal on
the recorded account of their deeds  This image echoes a mrdrashic imag wit Gl
preseming & full record and reminder of wrongdoing as each person is about to die

Individuals are asked to confirm the record by placing their hand or seal on it *' [Mnetanch

Toke/ltransfers this idea to an annual recollection of the events of last vear Arn explains,

that the moral quality of each person's life depends on “the: extent 1o h [one] believes
that the seal of [one's] own hand is set to the record of [onie's] deeds "™

L'netanch efuxtaposes the great blasts of the Shofar with the sull. small voice
{727 TR P The sidll, small voice phrase echoes; God's urging to a tired and
hungry fugtive, the prophet Eljah  Afier Elijah defeats the messengers of Baal on Moumt
Carmel, he flees for his life  Dunng his escape from the idolatrous Queen Jezebel. Elijah
enters a cave where God makes a personal revelation to inspire Elijah to continue his
mimstry "Behold Adonai passed by There was a great and mighty wind splittin
mountains and shattering rocks by the power of Adonai. but Adonai was not in the wind

After the wind -- an earthquake; but Adonai was not in the: earthquake. After the

“ Esther 6:1
™ Tanhurms (Buber) 1 21

™ Arat, Justice, p 169




earthquake — a fire, but Adonai was not in the fire But after the fire — a sl smalf
vorce When Elijah heard that, he wrapped his face m @ mantle then God's voice ©
tohim" (I Kimgs 19:11-13 )

The concept “Ni7T N1 MP" s difficult to translate The Hebrew'root for
N7 means to be struck dumb or to be silem The Hebrew root for M7 means small
or thin It is difficult to imagine a voice that is both silent and vhin - Arzt moralizes 1s
companng this voice to the sound of those who contribute mightily to society but do so

quietly and anonymously, “Theirs is a still small voice which speaks with a dignny and

majesty that is 4 reflection of the divine” in humanity * Azt r5 10 a legend about

Rabbi Sheshet {3rd century. Babylomia) Sheshet, who was blind, was able to determine
the presence of an earthly king because of the great guiet that falls over the masses in the
king's presence  Rabbi Sheshet explained that earthly majesty, like heavenly majesty
makes 115 appearance with the dignity of a still, small voice ™

T'o others, like Cohen, this voice represents the intermal voice — the call that the
divinely infused can hear 11 was for Elijah "an inner guidingz and directing voice that,
though stiil and maudible to those around, and though smai'l, in the sense that the prophet
himself may not always be totally certain that he hears and understands it is

indubitably a force within him, & manifestation of a higher wall "7

* Tbid, p.170
* Berachor 58

" Cohen, Prayer, p 74




The echo to Elijah's tale 15 to remind one that Rosh Hashanah's thundening blasts of
the Shofar must be heard to trigger the imternal still, small shofar blasts alone
will not achieve repentance and forgiveness, This only can be achieved by listening o the
interna) voice "It 15 the internalization of our desperate desire for God's probamuty that
will create that potent inner voice ** The vibrations of the: Shofar must resanate with
something inside the individual

Another image found in (/metaneh TokeNs of humanity arraved before the
heavenly Ruler as a 11772 23 - often iranslated as "flock of sheep * The image is
barrowed from Mishnah, but there is debate in the Talmud and Tosafor about its precise
meaning ** The "like sheep” interpretation is based on the Aramaic word for lamb, smmra
In this sense 792 Y31 would mean "offspring of sheep " The Talmud and modem
scholarship point 10 a corruption i the Mishnah text  These suggest the original term was
the single word "krvenumeror” (meaming as a "military muister”) that was erroneously split
I two umeron” is a Greek term for numbered formation of soldiers. Thus, Mishnah's
intent was to depict 1srael as in a military formation filing past a heavenly reviewing stand

Or as "a troop of soldiers climbing up, one by one, on a narrow incline

Whether one sees the traditional image of sheep or the original image of troops.

the power of the vision is in the heavenly review of evervone, one by one  Others suggest

homiletically that both images evoke the human characterstic of unconsciously following

L) m]d
* Mishnah, Rash Hashanafi |\ 2, Rosh Hashanah | 8a

™ Arat, Justice, pp 170-71




others Both images reflect an the individual being reviewed in judgment  The mdividual
remains accountable

L'netaneh Tok ncludes in a sense like the juxtaposition of the two contrasti

es - The whole world was crested for your sake and Wou are as dust an?,f ashes On

the one hand, the record book stands open and one's deeds demand judgement  On the
other hand, each individual retains the power 1o alter the heavenly decree through
teshuvah, tefillah, and (zedakah  This potentially powerful individual is contrasted with
the frailty of all life. Graphic metaphors equate human life: with withenng grass. floating
dust, and a \'a:{ishung dream  These metaphors reinforce the uncertainty, unpredictability.
and the ephemeral nature of human life  The potency of this pnawtis the confluence of
these two themes  The issue is not whether either is true to one's life expenence Bath
are The ssue is how does one live in tension between the two  The challenge of
Linetaneh Tokefis to realize one's potential in the face of recognizng one's limitations

As to modern Reform usage, the Linion Prayer Book had included an abridged
version of U'netanel Tokelfor the afternoen of Yom Kippur, but no version at all for
Rosh Hashanah. Indeed, the stridently fatalistic verses ancl the humbling metaphors were

omitted from Limion Praver Book until the 1945 revision, for which some were restored in

translation.  Then the text was completely restored, without abbreviation, in Gares of

Repentance and Kavanat Halev |n Gates of Repentance it is added before the third
blessing in the moming Amidah. as there is no Musalservice in Gates In Kavanat Halev

it 15 edded to the Rosh Hashanah Musafservice right before the Shofar service, and on




Yom Kippur to Musalafter completion of the Amidah™ The British Gate of Repentance
presents it in abbreviated form as part of the Shofar service In traditional rites, the ark fs

opened for L'netanel Tokel (while the congregation 15 alveady standing for 1he Amdah)

But in North Amenca and Britain, the official prayer book' instructions would have the

congregation seated dunng Lnetanch Tokel In lstael, however, the prayer book

nstructs the congregation to stand before the open ark for this prvur

THE SHOFAR SERVIC

The mdst distinguishing feature of the Rosh Hashanah liturgy is the sounding of
the Shofar. The Shafar 1s alluded to in the Torah's name for the day as Yom Teruah
name still used liturgically untl today  The sounding of the Shofar is commanded m
Lewitic 23 and Numbers 29 | Actually these passages make only very general
mention of 8 TN ( feruah) without exphicitly naming the: precise instrument  The Rabbis
deduced that the instrument should be a ram’s ham by comparing these two references 1o

WA wath the reference to MV DWW ( shofar ferugh) in Levitieus 259 The latter

passage describes the blast that is to announce the Jubilee vear Since all three of these

" Kavanat Halev's Rosh Hashanah Musafservice does not contain an Amidah,
though its Yom Kippur service does Curiously, for Rosh Hashanah the service is titled
Zecher I'Musal("Remembrance of Musal"), but for Yom IKippur it is titled simply Musaf
The Rosh Hashanah Musafis an assembly of those elements apparently deemed essential
and taken from traditional Rosh Hashanah Musal such as [/netaneh Tokefand
Malchuyot, Zichronot, and Shofarot

™ Numbers 291




soundings are to take place durmg the Seventh month, thiz Rabbus apply fi shavah
to mfer that all soundings during the seventh month should be the same ™
The Rabbis further conclude that, since there are three references in Torah 1o such

soundings. there should be three different soundings on Rosh Hashanah  Ag explained in

the Tosafot to Rosh | anah 33b, each of the three senes should be armanged 1o include

three notes each, for a total of mne tones. The three-fold sounding homiletically has been
linked to the three-stage process of teshuvak, first, eamest investiganion of one's past
actions, second, groanmy and wailing upon recognizing 1he pain caused by one's mistake
or evil deed. and third, setting one's mind Srmly against returning to the same misiake or
evil deed ™ >

Apart from adher 3 the Torah's commandment, sounding the Shofar advances
several themes of the High Holy Day period  Sa'adiah Gaon (tenth century, Babylonia),
for example, describes ten 1 ns for sounding the Shofar at Rosh Hashanah According
to Sa'adiah. sounding the Shofar (1) draws an analogy to ithe coronation of a human king,
thereby confirming God as the world's sovereign, (2) stirs the individual's conscience 1o
confront past mistakes and retum to {3} rerminds oniz of the revelation at Sinai. which
was accompanied by Shofar blasts, and the obligations placed on the Jewish community 10
study and practice Torah, (4) reminds one of prophetic entreaties that were announced in
clear and urging voices similar to a Shofar blast; (5) reminds one of the destruction of the

Temple and the Jews' concomitant commitment to its rene'wal; (6) reminds one of the ram

™ Rosh Hashanah 33b, 342

" Aboav, Menarat, p.85




offered as a sacrifice by Abraham i place of Isaac, drawingz attention to the ar
devotion 1o God, (7) urges one to humility in the face of God's majesty represented by
regal Shofar blasts, (8) reminds one of the final day of judgement, to be signaled by the
Shofar blast, (9) foreshadows the proclamation of Tsracl’s liberation. dehvergnce. and
redemption in the future, to be signaled by the Shofar blast, and (10) I'nrc-shaliﬂus the end
of the present world order and the start of a new world order under God's unquestioned
sovereignty '
Maimonides and others provide a more concise, direct explanation According 1o
Maimonides, though one may not know the intellec
symbolism is easy to understand Maimonides underst
alarm to examme past conduct and abandon the detours of evil while returming ta the path
Like & bugle sounding reveille for a slumbenng soul  "Awake, awake, O sleepers
our sleep, O slumberers, anse from your slumbers, #nd examine your deeds, return
in repentance, and remember your Creator  Those of you who forget the truth in the
follies of time and o astray. the whole year, in vanity and emptiness, which neither profit
nor save, look to your souls, improve your ways and works  Abandon. every one of 3
your evil course and the thought that is not good

Rabbi Berechiah sug that the individual is not alone in hearing the Shofar's

call The Shofar's sound awakens something not only in the individual but also in God

When God hears the sound, imagines Berechiah, God's mercy is aroused  God switches

Agnon, Days, pp 72-74

Mammonides, Hrlchot Teshuvah, 34
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from the seat of judgment to the seat of mercy [t 15 as if Giod were saying to Israel

the Shofar tskes in the breath at one end and sends out at the other, 50 will 1 nse from the
Throne of Judgment and sit upon the Throne of Mercy and will change for you the
Attribute of Justice into the Atribute of Mercy 1

Another interpretation suggests that the Shofar 1s meant not only for God and

Israel, but also as a ruse 1o fool Israel's enemies  According; to Rashi, the sound of the
Shofar will strike dumb Israel's accuser ( Satan) "The accuser will d from accusing
[1srael], because when the accuser hears how Israel love the mitzver the accuser will be

stricken with dumbness "™ A contemporary explanation restores the spirit of the call 1o
Jews Mordechai Kaplan's explanation is that the Shofar “has functioned, and shiould sull
function, in the life of the Jewish people as an invitation to the individual Jew fo review
|one's] oath of unqualified allegiance and layalty 1o those ideals, the realizanon of which
would convert human society into & Kingdom of God "™

There was some debate over whether the plamtive note of feruah should be
sounded as a "moan” (i & fek7ah) or as a "whimper " According to one opinion. it is the
sound of a broken whimper (i.e shevarim) According to another. it is the sound of 2
pulsing sob (1 e teruah) According to a third opinion, it is both. Rabbi Abahu (late third-

early fourth century, Palestine) settled the debate with a compromise. He ruled that the

Vayvikra Rabbah 29°6

™ Rashi on Rosh Hashanah 162

™ Mordechai Kaplan, 7he Meaning of God in Modern Jewish Religron (New
York' Reconstructionist Press, 1937) p 118
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Shofar should be sounded in three series. The first senies should be feknah. shevanm,
teruah, tekiah The second series should be fekiah, shevarmm. feksagh  The third senes
should be fekigh, teruah. tefrah  This would vield a toral of thirty notes, which echoed the
thirty notes that the Talmud describes as having been sounded m the 'leprﬂ‘._rac-h Rosh
Hodesh ™

This order of Shofar hlasts has been followed since Abahu’s time n most
liturgies "' Maimonides reports two variant customs, (1) iafier Malchuyor sounding tekral

- shevarin - feruah - fekigh three times, then after Zichronol sounding fekigh - shevarym -

tekiah three times, and after Shof@rot sounding fekrah - teruah - tekiah three times. and

{2) a1 the end of each segment sounding fekdiah - teruah - (okrah three nmes ¥ Bui these
vananis are not prevalent today

In the Mishnah, Shofar blowing is assigned to Musia/” The Talmud wants 1o know
why An explanation is given that more people will be there for Musal” Then the Talmud
asks why Hallelis not recited in Musa/for the same reason  The explanation given for
this is zarizim I'mitzvah - the precept that one should fullill a mitzvah with as much zeal

us possible Rabbi Yochanan suggests that the Shofar would have been blown duning

® Rosh Hashsnah 55a On a typical day af the Jerusalem Temple there were
twenty-one blasts thres when the gates were opened, nine accompanying the morning
sacrifice and another nine accompanied the afternoon offering, On Rosh Hodesh there
was an additional offering that was accompanied by a further nine blasts  These totalled
thirty See, Cohen, Prayer, pp 57-58

" Theodor H Gaster, New Year (New York: Abelard-Schuman, 1965) p.118
¥ Maimonides, Orech Chayim, 5921
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Shachrit were it not for the government decree against it This represents an attemp! 10
harmonize and make sense after the fact for two vanant customs

According 1o this later, harmonizing legend, it had been the custom to sound the
Shofar at the moming service immediately after the Amidak ™ Dunng the second century
C E. however, the Roman occupation troops in Palestine once mistook the Shofar sounds
45 @ battle call far revolt  The Romans reacted forcefully Hoping to avoid the bl ed
caused by this mistake, Rabbi Gamaliel 11 (late first-early second century Palestine)

directed that the sounding of the Shofar be held off until the Musalservice later 1n the day

11 seems that 'u-.-m‘.hmg the Jews pray for 5o long before sounding the Shofar cominced the

Romans of the celebratory, rather than revolutionary, intent behind the Shofar Y Jakob
Petuchowski contributes 10 this legend his belief that Shofar sounds were "far le
suspicious during the early noon hours of | Musaf], when the heat of the day is far less
conducive to armed rebellion "

Apart from this legend is the bald Rabbinic admssion that delaying the Shofar is

better because most children did not come 10 the synagogue before Musal” The delay

enables children to hear the Shofar  Even in ancient days, more people were in

¥ Rosh Hashanah see also Rashi to Megillizh 20b
“ Rashi and Tosafor to Rash Hashanah 32h

* Jakob ] Petuchowski, "The Malkhuyoth', ‘Zikhronoth' and ‘Shofaroth’ Verses.”
Painter (London), Autumn 1972, p 6 .

™ Palestinian. Rosh Hashanahd4 8




attendance at Musa/than at the moming service ™ The proof text cited in sup
reason is Proverhs 1428 — "In the multitude of peaple is the ruler's glory

Whatever the justification for moving the Shofar sounding, the liturzy of

; \
Malchuyot, Zichronot, and Shofarot that sccompamied the sounding also waty moved to

Muss™ Since it is incorporated into the Musaf amidah, (uring which worshippers are
standing, it became the custom 1o stand during this series of Shofar blasts  For that
reason. this series became known as the fekiof me'umad ™

Tekiar me'urmad is inextricably linked with Malchiivor, Zichronol, :
the time of Rn!‘_!hl Akiba (late first-carly second century. Palesting) He viewed this liurgy
as mythically explaining the Shofar sounding ® These thrize elements — malchuyot,
sichronot and shofarot — are the foundation 10 Israel's redemption as signaled by the
Shofar  Malchuyol celebrates God's coronation and confirms God's sovereign power o
all ereation, including human life  Zichronot calls God to remember acts of faith
performed by Israel's ancestors in order to trigger God's attribute of mercy in dispensing

justice, Shafarot implares God to redeem Israel as promised through the Messiah whose

appearance will be marked by Shofar blasts ™' These segrnents are so commuitted to the

" Rosh Hashanah 32b
™ Munk, World 2, p. 193

™ Jacobson, Days, p42. More precisely, in tradillional synagogues, the Shofar is
sounded during the service leader’s repetition of the Amiidzh

* Rosh Hashanah 32a

" See Arzt, Justice, p. 149




inevitability of God's merciful redemption of Israel that Mishnah fornds inclusion of any
expression of negative premonitions about God's punitive chastisements o

The structure of fekior me'umad begins with Alernu as the introductio
Malchuvot™ Each of the three segments - Malchuyvot, Zichronot. and ._'\'hr.’n_f.'m - has its
own beginning introd n. middle biblical verses, and ending blessing According o
Mishnah, the centerpiece of each segment is ten biblical verses - three from Torah, three
from Ketuvim, three from Nevi'im, and a final verse from Torah ™ The number len has

been linked homiletically by the Rabbis to, (1) ten praises that David expresses in Psalm

150 -- " halleluya" is used ten times, (2) ten Commiandments, which were given armidst the

sound of a thundering Shofar, (3) ten expressions by which the corld was created. which
creation is marked on Rosh Hashanah *
There is & cunosiy | 5 sies — with Ketwvam coming

before Neviim in each segment even though Ketuvim follows Nevy'inrin Senprure iself ™

" Mishnah, Rosh Hashanah 4.6

' Jninally this was the Aleinifs onginal and only place in standard Jewish liturgy
Petuchowski notes, "It was not until some time around the twelfth to the founeenth
centuries that the [ Aleinu] was also chosen as the concluding prayer for each and every
Jewish service throughout the year " The custom onigingted among the Ashkenazmm and
spread from there Petuchowski, "Malkhuyoth.” p4

% Mishnah, Rosh Hashanah 46, Rosh Hashanah 32

* Thid
* Although ten verses have been prescribed, according to Yochanan ben Nuri
three may be sufficient "The lowest number one should say is seven. but if one said
[even] three [verses in each segment] then one has fulfilled the obligation, these
corresponding to the rorak, nevi'im, and kefuvim or, as others report, 10 Priests, Levites,
and lay Israelites " According to Rav Huna, the hafachafr follows Yochanan ben Nuri

71




All of the Ketuvim verses are from Fsalms The Rabbis suggest that since the Psalms,
which traditionally are attributed to David, predate the prophets, the verses from Psalms
should precede those from the prophets in the Shofar service " Others challenge this

view, questioning why the Rabhis have not consistently (ollowed this order in all their

ptural arrangements. Jeffrey Cohen suggests, instead, that when Zrchromot and

Shofarot were composed there was no fixed precedence between Neviimand Ketuvim, as
hecame the case after prophetic Hafarot became statutory in the first century CE ™
Another theory is that this order is the most sensible, batth liurgically and dramatically
The mavement of the Shofar service is toward a messianic climay that 15 best reflected
scripturally in the Meviim )

Though Mishnah establishes some broad outlines; for the selection of seriptural
passages, it also "creates the impression that the selection of appropnate scrpture ve
was not, at that time, permanently fixed, but. rather lefi to the choice of the individual
prayer leader ™™ Each of the verses for Ma/chuyor indicates God's sovereignty as each of

the first nine contains & word formed with the Hebrew root, 32/ The tenth verse —

Rosh Hashanah 31a

Tosafot to Rosl Hashanah12a
Another explanation for putting kefuvim before nevi'imis to avoid the appearance
that prophetic words, which are considered the reporting of direct divine revelation, need
to validated or confirmed after-the-fact by kefuvim, which are considered the product of
divine inspiration. See Munk, World 2, p 207

™ Cohen, Prayer, pp.98-99
* Petuchowski, "Malkhuyoth,” p 4
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from Deuteronomy 6 4 -~ does nat contain & word from that root, but its recitation is
understood by the Rabbis to indicate the acoeptance of Giod's soversignty '™

Similarly, the ten verses for Zichronot indicate the: power of God's memaory as each
verse contains a word formed with the Hebrew root, ¥/t Indeed, all but Yhe first verse
presume to expressly refer to God's remembrance of lsrael — the merit of its ancestors or
the commitments that God has made 1o it. Likewise with Shofaroi verses, each of the first
nine contains the word shofarin either the singular or plural - As wath Mafehuyot. though
the tenth verse — from Numbers 10-10 — does not contmin such & word, though it does
include fekzafrin the sense of sounding a trumpet  Presuniably, it is counted as a Shofar
verse because the Talmud suggests that a shofzr was blown along with trumpets on the
nceasions noted in the verse. The Mishnah also reaches thar Zichronor and Shofarot were
not exclusive 1o Rosh Hashanah liturgy. as they also were recited on public fast days '™
Malchuyot, however, is unique to Rosh Hashanah

It 15 clear that these segments have developed over time  Distinet from the
collected Scriptural verses themselves. there were poems added that deal with the comrents
of the three prayers and illuminate the theme with biblical verses of their own ' One of
these poems preserved today is the short passage. D2 7170 OV ("Today is the birthday

[or day of conception] of the world") that punctuates each blowing of the Shofar during

fekior me'umad  This liturgical confirmation that Rosh Hashanah is the day of the world's

'™ Arxt, Justice, pp.182-83, see Mishnah, Berachot 22
""" Mishnah, Ta%mi22-4
' Elbogen, Jewish Liturgy, p 113
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birth or conception corresponds 1o the view of other cultures that there nnual per

of renewal during which all of creation is open to transformation. The belief that human

destinies were determined at the new year is "simply a corallary of the commaon idea that

the beginning of a new agricultural cycle was, in fact, the renewsl of creation,  The Jewash

festival of Rosh Hashanah represents a remarkable transformation and sublimation of these
beliefs and usag .

The penodic recreation of the world serves as a mistaphor for the potential of

individual to be recreated penodically ar Rosh Hashanah  According 1o Arzt, it is not the

year or world that 15 to become as new, rather "each individual must become as new  Life

can be a prog and unfolding of moral and mtellectual gmowth, or 1t can be purpo

The choice is [for each individual], but it s for God 10 judge that choice "™ But it is
imagned that God is somewhat constrained by precedent  According 10 the Rabbis, it was
on the first of Tishr, Rosh Hashanah, that the primal ancestor Adam was created. then

s

transgressed, was judged, then freely formven '™ If that could happen all in one day for
Adam, imagine how stmiple it must be for God to arrange pardon and forgiveness for Jews
in a single day. The Rabbis imagined God's commitment to Adam to remember this first

Rash Hashanah in future generations  God told Adam that the day "will be & sign to your

children. As you stood in judgment before Me this day ancl came out with a free pardon,

" Gaster, New Year, p 117
" Arzt, Justice, p 134

" Vayikrs Rabbah 29.1




so will your children in the future stand in judgment before Me on this day and will come
out from My presence with & free pardon '™

Malchuyot and Zichronot embody this  In the mind of the individual. divine
sovereignty includes hoth the awesome power of divine justice and the comfigiing
capacity of divine mercy  Malchuyor also embraces a universalist spint i the future the
whole world will come to see itself subject to God's sovereignty  Calling God "Soversign”
i5 not an anthropomorphism, but a real messianic expectation that under God's rule all evil
will cease and all of ereation will be dedicated 10 being more intimate with God

It had been assumed that Ray (third century, Babylonia) composed the hod
Malchuvol, Zichronot, and Shofarot because Talmudic sources expressly attnbute parts of
Zichronot16 3 “Rav """ But in Rabbinic nomenclature this is not necessanly a proper
name It can also be an idiom meaning "master of the schonlhouse,” in other words,
simply ongnating in the besl midrash as npposed to with a particular Sage '™ Some see
Rav's handiwork in the poetry of these sections and their common style "™ But
Petuchowsk: asserts it would be closer 10 the truth to identify "Rav" as the "editoc” of the

Malchuyot, Zichronot, and Shofarot, in the form in which appear in traditional liturgies "™

1% hyid

See, ez, Abraham Z. ldelsohn, Jewssh Liturgy and fts &-u’fn‘pm-..'ru (New
York Se n Books, 1967) p 213

'™ Toseph Heinemann, Prayer in the Talmud (R Sarason, transl ) (New York. de
1977) p.272 n.42

'™ See, ez, Elbogen, Jewish Liturgy, pp 119-120

""" Petuchowski, "Malchuyot,” p.6




Though no longer attnbuted directly 10 Rav, these composiions are believed to date from
the second or third century

Zwchronot idealizes the miallibility and boundless breadth 's memory The
fundamental Jewish conception of reward and punishment depends, in Imyr:l'rl'.'leamrc on
these divine capacities  In order for reward and punishment to be measured out
appropriately. there must be the capacity to record and reflect on all of human
No inexact or mere statistical sampling is adequate. Only a belief in direct and ngorously

accurate measurements will be sufficient 1o erase the doubits that would otherwise parabyze

humanity. The that God is inspired by memory gvizs meaning to human action and

free will 1f all conduct and consequences were pre-deterrnined, there would be no need

Divine memory  But freedom of will and action invite divine scrutiny and memory
The last Zrchronor scniptural verse illustrates the redemptive quality of divine memory
That verse — "I will for thewr sakes remember the covenan| of their ancestors, whom 1
brought forth from Egypt in the sight of the nations, that | might be their God, 1 am
Adonai {Leviticus 26'45) — envisions Israeli's future redennption as bemg warranted due 1o
the menit of its ancestors, especially as illustrated by Abraham's binding of Isaac

Shofarot 1s linked to revelation — in Israel's past — because the first scriptural

reference to the Shofar is in connection with the reported revelanon &t Mount Sina, It
also is linked 1o redemption — in Israel’s future — because of the messianic Shofar signal in
one of the senptural verses from [saiah. The genius of Judaism is that this revelation was
made to an entire people, rather than & ruling or elite class  There is a senes ol homilies

that read into the wilderness revelation Torah's universalivy. First, Torah was revealed m
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the wilderness so other nations could not claim that it was available exclusively 1o lsrae
Second. it was revealed in the wilderness, which is comprised of desert, fire. and water,
because these three elements are available 1o any person without regard 1o stalus or
wealth So Torah is available to all '™ L

In addition 1o the shofar blowing associated with Malchuyor, ronol, and
afarof that was transferred from the moming to the Misafservice on Rosh Hashanah_

the shofar 15 still sounded during the moming sérvice as well Typically this is done ai the

conclusion of the scriptural reading but before returning the Torah Al this pant of the

service, since the congregation is seated, the sounding of the Shofar became known as

rekror mevushan

Several reasons are suggested for preserving somsz sounding of the Shofar duning
the moming service  The Talmud sugeests the double solunding was worthwhile for
confusing Israel's aceuser ( Satan) ' The Tosafot explains that Satan is confused because
Satan hears the first sounding as a signal of Israel's repeniance — which causes Satan
anxiety Then Satan hears the second sounding as a signel of the final redemption, which
so startles Satan that he is unable to prepare his argumen s

Later, Solomon Adeni { 16th century, Palestine) suggests that a Shofar sounding
was retained for the moming service because of the sick and others whn_were unable to

stay for the long Musalservi fer period of time, they were able to hear the

" Mechilta de R. Ishmael 20-2

" Rosh Hashaaah 16b




requisite number of blasts '

Another suggestion is that there was a desire to retain a
remmant of the older practice of sounding the Shofar during the moming service, even
though the reason for moving it 10 the Musa/had passed '

Tekior me'vishavis more livargically truncated than rekrof me'umad 1t occurs at
the conclusion of the scriptural reading, but before returning the Torgh to the ark. Despite
the apparent mutual exclusivity suggested by these two soundings having been given

different names -~ meyushav and meumad -- and despite the many Inturgical pieces that
separate them — such as retuming the Torah to the ark and the imroductory blessings of
the Musaf amydal -- some prayerbook editors encourage vidwing these two soundings as
integrated  For example, the ArtScroll Machzor adwises its worshippers that conversation
is "prohubited” from the time the blessings are recited for fekior me‘vushav until the final
Shofar blasts duning fekrot me'umad at the end of Musar'"” Tromcally, though rekior
mewmad is more complete and complex, it is tekior meyushay that fulfills the scriprural
commandmeni and contains the actual blessings for sounding the Shofar  Those blessings
are [ishmo-ah kol sholarand shehechianu. According to Maimonides, /fshmo-ah ("to
hear”) 1s said instead of Jitko-ah ("10 sound”) 1o emphasize that the mitzvah consists in

(113

listening 1o the Shofar rather than in sounding it

" Melechet Shelormo to Mishnah, Rosh Hashenah 45

" See lsaac Klein, A Guide to Jewish Religious Practice (New York: Jewish
Theological Seminary, 1992) p 196 ( crting Singer, Ziv Haminhagrm, p 162)

'"* Nosson Scherman, ed., The Complete ArtScrolf Machzor: Rosh Hashanah
{New York: Mesorah Publications, 1985) p.436

% Maimonides, Hilchot Shofar1-]
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Even in Orthodox settings, on Rosh Hashanah the psalm of the day and Psalm 27
were moved from their customary place as concluding preces of the serice to the

beginming of the service 1t is thought that this was done in order that the congregation

should leave the synagogue with the sounding of the Shofar still ninging in their ears  If

these psalms still had to be recited after tekzor me'yvushav, then the impact of the Shi
sounding would be weakened According to Cohen, this arrangement is preserved on
Yom Kippur for the sake of consistency. '

In the early North Amencan Reform Jewish prayerbooks there were a vanety of
approaches to seunding the Shofar  This was due, in large measure, 1o the Reform
ambivalence about the Musa/service itsell and its cemtemiece — r;arnef‘. . praymng for
restoration of the sacrificial cult  As to Reform attitudes about Musal, Petuchowski once
remarked, "there may be a great diversity of opimons i Reform Jewysh ranks on any
number of topics  There 15 disagreement about the relative amounts of Hebrew and the
vernacular in any given service  or whether the pray hould refer to a personal
Messigh, or merely 10 a ‘de-personalized’ Redemption. But it may be safe to assen that
there is one subject on which all Liberal and Reform Jews do agree: they do not look
forward 1o, and they do not pray for, the restoration of the sacrificial cult [as manifest in
MusaMiturgy] """

One mught mistakenly infer from Petuchowski's dramatization of Reform's

universal distaste for restoration of the sacrificial cult that this is the only liturgical issue

"' Cohen, Praver, p 10
""" Petuchowski, Prayerbook Reform, p 241
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universally held by Reform '™ In fact, several principles set Reform liturgy apant from its
iraditional antecedents. North American Reform formally expressed its fundamental

principles of liturgical reform through the Pittsburgh Platform of 188

Israel's destiny tied either to the Promised Land or to restoration of nationalitylunder the

Messiah or of the Temple in Jerusalem Indeed, North Amencan Reform does nol see
itsell in exile Jewish dispersion was perceived as part of the divine plan 1o facilitate
[srael's spreading monotheism 1o other nations  lsrael's ultimate mission 15 understood as
hringing about the Messianic Age of universal justice, right eoisness, and universal
harmony Reforr Judaism also manifested increasing sensitiv

mands of the modern age  For these reasons Reform Judaism sought within ris liturgy
to (1) abridge traditional prayers. (2) use the worshipper's vernacular, (3) eliminate
angels, (4) reduce particularisim; {5) purge petitions for injzathering of exiles and

oration of an exclusive Zion, (6) purge prayers for restoration of sacrificial cult, and

(7) substitute "eternity of the soul” for bodily resurrection

For example, in the traditional Amidah, North Amencan Reform omits (both in

Hebrew and English) references to restoring the sacrificial cult (that is, deleting the phrase

rocalic Gates of Prayer published n 1975
one might conclude that every classical theme of Jewish liturgy is preserved — albeit, in
some cases, merely as an option — in Reform liturgy cept for the messianic hope of
reestahlishing the ancient sacrificial service * Michae! A. Meyer, Response to Modernity
{New York: Oxford Univ. Press, 1988) p.375

12

Reprinted in Meyer, Response, pp.387-88
2! See Jakob 1 Petuchowski, "The Main Characteristics of Reform Prayer,” in
Elbogen, Jewssh Liturgy, p 331 ("Petuchowski, Main Charactenistice™)
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“ishei visrmel') and alters references (o restoring the Temple and God's presence in
Ziow in place of the sacrificial cult (2N}, Reform) substitutes the theme of

bringing self and others closer to God (1°2%)  In some: cases, translations are liberally

Reform's more umversal theme — cg.. altening

Zion to “wherever our people worships [God] in truth "'

"= Even modem traditional prayerbe often thewr translanons about the
sacrificial cult even when the traditional Hebrew is refained

i Lawrence A Hoftinan, ed , Gates of Understanding (New York CCAR. 1977)
(*Hoffmun, Undemstanding /"), p 15
But it would be an overstatement for Reform to claim exclusive ambivalence
the restoration of an exclusive Zion  In the late 19th and carly 20th centunes, both
Orthodox and Reform "opposed any implication that Jews should uproot thems 5" and
move on /d st p 153 This was true even though a return 1o Zion was retained in
Orthodox liturgy. Dunng that period, while Reform and (Drthodox both opposed Jews
uprooting themselves, they differed si in how that could express itself  First,
Orthodoxy felt prohibited from changing the time-honored formulae of fixed prayers
Orthodox livurgssts felt they had no night 1o do Reform liturgists, on the other hand,
sought worship that, while rooted in tradition, touched the modem spint, They felt free,
to & certain extent, to establish their own principles and altered prayers in line wath those
1 This is shown by the variety of treatments in the Reform liturgies. Second,
pe for an ultimate messianic return to Zion. This ho
retained in liturgy while rejecting any human pursuit of thar objective  The founder
nea-Orthodoxy, Samson Raphael Hirsch, distinguished between praying for the return of
n and doing anything to achieve creation of a state i Zion For the futre
redemption of Israel in Zion “we hope and pray, but actively lo accelerate its com
prohubited to us " Samson Raphael Hirsch, Ninefeen Letfers (1. Bruer, ed ) (New Yaork
Feldheim, 1960) p 108 Moreover, Hirsch believed that "such a reunion cannot be
brought sbout by human action or even through the intenmediary of human effort. we
must wait for God Himself to sound the Shofar " Samson Raphael Hirsch, ed., Siddur
Tefillor Yisrael (English Translation)(New York: Feldheim, 1969) p 138
As noted, Reform had similar sentiments, but for different reasons. As to Zion,
while the Orthodox continued to pray for something that they would not actively pursue,
Reform ceased to pray for something that it did not want. "The hopes of the wstoration
of a Jewish state in Palestine and the rebuilding of the Termple as a center for Israel as well
a5 the gathering of the exiled, are extinct in our consciousiness. The expression of these
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Isaac Mayer Wise's 1857 prayerbook, Mimhag Amertka, included an extensive
Musalservice because it was intended as a centrist prayverhook for all Amencan Jewry,

rather than a principled. sectanan Reform prayerbook, As a result, Wise maintained the

distnction between fekiof me’yushay and tekrol me-umad  He also kept ( soundings
in their traditional places  But Wise did innovate by incorporating in the rekrat me-yushay
liturgy a selection of scnptural passages that sketched the broad themes Malchuyot,
Zichronat, and Shofaroi  His novel approach to fekior me-yushay sel the stage for a later
formal Reform merger of the two Shofar soundings

David Einhorn, on the other hand, in his lar Tamid, divided the themes of
Malchuyor, Zichropot, and Shofarot among different services on Rosh Hashanah
Einhom put matenal that he had fashioned after AMfa/chupor in the Rosh Hashanah evening
Krddushat Hayom, Zichroaotin the moming Kiddushat Kfavom, and Shofarot before
returning the Torah to the ark.  Earher Reformers, such as Samuel Holdherm (1%th
century, German rabbi) and Aron Bemstein (19th century, Berlin lay leader). advocated
elimnation of the Shofar sounding altogether as they argued for distilling the meaning of

Jewish holidays from the rituals associated with them ** Einhom also advocated the

hopes in praver would be an untruth " Idelsohn, Jewssh Liturgy, p.276 quoting Abraham
Geiger's 1854 principles of Reform liturgy  Eric Friedland, on the other hand, claims that
Reform zeal was directed more to abolishing images of the: sacrificial cult than it was
directed at rejecting Zionism per se. He seems o express thai the baby was tossed out
with the bath water, concluding that Reform's "rejection of Zionism was all of a piece with
their excision of prayers pertaining to the restoration of the [sacrificial cult], since Zion is
the locus for the restored sacrificial worship and the site for the royal house of David *
Friediand, Historcal Development, p 215 >

"* See, e.g., Meyer, Response, pp.82-83, 128-29
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eltmination of thee Shofar itself, to be replaced by corvet and trumpet  Numerous
Amenican Reform congregations followed Einhom's lead — replacing the Shofar's
“raucous sound" with the "controlled 1ones of the trumpet™ or with a mimicking blast from
elegant organ pipes towering over the pulpit ' \

The 1893 provisional Union Prayer Book attempted to blend Wise and Einhomn's
divergent approaches by distnbuting Malchuyo!, Zichronat, and Shofaror in the manner
fashioned by Einhorn. but using passages selected by Wise '™ This provisional attempt 1o

merge Wise and Einhom was not followed in the final, published 1894 edition of the

Union Prayer B:wl._ except that hoth the 1893 and 1894 versions dropped the two

blessings before the Shofar was sounded  Indesd, except for using Hebrew headings for
Malchuyor, Zichronot, and Shofarot, no Hebrew is used in the Union Praver Book Shofar
service Since the Union Prayver Book abandoned the Musal service, the rekior
meyushav and rekaol me'umad were merged before returning the Torah to the ark at the
conclusion of the moming service. The 1894 version included a truncated form of
Malchuyvot, Zichronot, and Shofaroe Each segment was compnsed of seven or eight, but
less than ten, scriptural verses. & thematic reading, and a Sounding of the Shofar for each

segment.

¥ See, Thid , p 280 Ironically, by 1938, 140 Refiorm congregations had
purchased a Shofar fitted with a trumpet mouthpiece, which had been created by the Joint
Committee on Ceremonies of the CCAR and UAHC  Ibid., p 323

" Enic L. Friedland, "Historical Notes on the American Reform High Holy Day
Liturgy,” Joumnal of Reform Judaism, Summer 1988, p 67
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Bul it was not until the 1945 edition of the Union Prayer Book that Hebrew
returmed to the liturgy here, and only then through the resioration of the two blessings

preceding the Shofar sounding  This enhancement was cansistent with the trend to

renewed ritual in the late 19305 Solomon Freehof, who guided the revisions af the Union

Prayer Book 1 (published in 1940) and IT {published in 1 favored expanding Reform
practice connected to the touchstone of Jewish tradition. Early Reformers had sought 1o
distill meaning from ntual Freehof proposed the reverse He argued. "First we obey
God's commandments and then we learn to understand nature  We do oot begin
with theol i.\"L‘ amive al theolog

The contemporary North Amenican Reform practice 1s an abbreviated fekiot
mi'umad blended with tekror me'vishav in the traditional place of the latter  Gares of
Repentance also has restored 1o the abbreviated form of fiskior me'umad the Aletnu ai the
beginning of the Malchuyot, Zichronot, and Shofaror comiplex and use of the classic
Hebrew texts for Malchuyot, Zichronot, and Shofarof - though somewhat curtailed
These abbreviations are made for brevity, rather than because of some theological break
with tradition or because Reform has accepted the Aalachrc interpretation reported by
Yochanan ben Nuni in Rosh Hashanah 32a thal fewer thar ten verses in each segment may
suffice " 1t should be noted that the lsraeli of the Reform movement has retamed the
option of a Musa/service for Rosh Hashanah by providing selections from Musafbut not

" Solomon B. Freehof, Reform Jewish Practice and Its Rabbinic Bsckground
(New York: UAHC, 1963) p 4 (emphasis in ongmal)

'* Hoffiman, Uinderstanding 2, p.101 ("thus remaining true to the rationale behind
the traditional practice, but avoiding excessive verbiage")
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a full Musa/service These Israeli selections do not pray for restoration of the sacnficial
cult '™ Thus, its Musa/Service includes all of the traditionally utilized seriptural v
each Malchuyot, Zichronot, and Shofarot segment, with the exception of the last v
from Shofirot"™ which 1 omitted from the Isracli macheor

Contemporary rationale for elimination of Musa/from Armerican Reform
prayerbooks is that the content of Musaf— lamenting the fall of the Temple in Jerusalem
while blaming the Jewish people for that fall - "and the very idea that [one] include it only

because [one] cannot offer an additional animal sacrifice” ; jectionable to Reform

Jews ™ Contemporary Reform Jews seck to distance themselyes from the secrificial culf

In explaining Gates of Repentance, Lawrence Hoffman justifies the elimination of Musa/
by claiming that very little novel matenal is added 1o Musaf at once the sections
relevant to sacnfice were deleted, ittle eise remained "' But this seems an
overstatement in connection with Rosh Hashanah and Yom Kippur. The traditional Musa/
services for these High Holy Days include many singular liturgical events, such as Hinens,

etanefy Tokel the Mafchuvol, Zichronot. and Shofarol triad. and

'™ See Ksvanat Halev Though it should be noted, neithier the [sraeli Movement
for Progressive Tudaism's praverbook for Shabbat published in 1982 nor HL Jerusalem
campus Shabbal prayerbook published i 1979 contain a Musalservice for Shabbat or the
festivals

'* “Also on the day of your gladness, on your festivals, and on your new moons
you are to sound the trumpets over your peace-offerings, and they shall be a8 memarial
fore you before your God. | am Adonai, your God " Numbers 10¢ 10

" Hoffman, Understanding 2. p 9

™ Thid




The power of these pieces is proved by North Amencan Reform's preserving each of these
despite elimination of the Musafservice itself in which these rubrics traditionally are
introduced

While North American Reform broke with tradition over Musa/, their yationale for
this move, in part, echoed that of the Talmud, since the Rabbis had justified moving tekror
me-umad to Missalon the grounds of thereby allowing a jreater number of people to hear
the Shofar blasts The proof-text cited by the Rabbs to justify this move is Proverbs
14 "In the multitude of people is the ruler's glory "' Reform simply applied this
semtiment 10 the changed liturgical “audience” that it encountered  Nonetheless,
placement of Malchuyot, Zichronot, and Shofaror within the I'nt'rn-lr:g service has been the
subject of debate within the Reform movement  Petuchowskd, for example. had advocared
1o both British and North Amencan Reformers that Malchuyol, Zichronot, and Shofarot
be moved from an "orphaned” posiion at the end of the moming's Torah service 1o the
moming Amidah because of the historical precedent for having once been used | =y
But neather group of Reformers adopted this. Instead they merged the placement of fe
meyushav with the structure and abbreviated liturgy from fekiof me'umad  North

Amenican Reformers also retained the Shofar blessings from tekiot meyushav, while

British Reformers fashioned their own concluding blessing for each of the three segments

Reform refiects the traditional Shofar liurgy through a frame more narrowly

constructed than that of the traditional liturgy, but one cornisistent with that traditional

"' Rosh Hashanah 16b
™ Petuchowski, "Malchuyot,” p.6
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liturgy While maintaining the theology inherent in the Shofar soundings, Reform liturgy
is focused more on the present and future than its traditional counterpart.  Reform makes
fewer references to the ment of traditional ancestors  The Reform liturgy transforms the
personal messiah whose armival is signaled by the Shofar into the Messianic 2e which is
hoth heralded and nspired by the Shofar blast  The essential themes of God as Huler, God
25 Rememberer, and God as Covenanting Redeemer remuain intact in the Reform liturey
Hoffman summarizes the theological content of Reform's abbreviated Shofar liturgy as
transcending the time and place of the day of Rosh Hashainah in order 10 inspire
consideration of the ultimate ongin and destiny of Jewish cxistence In that connection
“only God 15 our ultmate Ruler [ Malchuvor] With God we made nant, such that
annually, on these High Holy s, God remembers our deeds, while we, for our part,
readjust our mutual covenantal relationship until we have made amends for our sins and
are able 1o plead once n that we should be remembered for life [ Zichronof] We recall
not the ordinary events of vesterday, but the ineffable revizlation at Sinai which made us
what we are; not the mundane appointments for tomorrow, but the majestic End

which end is signaled by Shofaror '™

As noted above, the Alemu introduces the Ma/chuyot segment of tekiof me'umad

Indeed, that was its oniginal and exclusive place in the liturgy before its ethical ideal of the

union of all humanity in the messianic age was adapted as part of the standard service
closing. By about 1300 the Aleinw is identified as the conclusion of every worship

service. But this increased profile also subjected A/einuto greater non-Jewish scrutiny

%% Hoffman, Understanding 2, p. 100
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and repeated indictments of Judaism on account of the Aleimds stndently particular
onentation

In 1400 a Jewish apostate “informed” on the Jews, alleging that the Aleiny

ridiculed Jesus  This led to both self-imposed and governmnental censorship r_hi:l altered

the text of Aleiou Before being altered the A/feiny had read;. "Who has not made our
portion like thesrs, nor our lot like that of their [i.e the other peoples of the earth] masses
For they baw 1o something vain and empty, and pray to a jgod who cannot save, but we
bow " In response to the greater scrutiny, the sentence "For they bow o something

" Something

vain and empty. and pray 1o a god who cannot save” eventually was deletes
possibly written to combat pagan idolatry was inferpreted 1s a judgment agains!
Chnstianity ' To this day. the deleted sentence has been kept out of most Orthodox
vers Aleinu Later Reformers, however, found even an altered Alefnu to be too
parhculanst (o sut modern tastes. The first comprehensiviz Reform liturgy, the Hamburg
temple prayerbook published in 1819, eliminated the Alefno from all liturgy except on the
High Holy Days "** Later prayerbooks sharply softened its particulanst attitude. "So, the

Alemu's claim of the uniqueness of Jewish destiny was absient from official [North]

% Sec Elbogen, Jewish Liturgy. pp 71-72

" Even contemporary Jews interpreted this as referring 1o Jesus

™ Meyer, Response, p.56. It had been the practics in some synagogues 1o spit a1
the mention of Gentiles during the Alermu prayer. Even where the A/feinu itself was not
eliminsted, Reformers prohibited this practice. Ibid , p. 158 (citing the late eighteenth
century edict of Rabbi Aaron Chorin of Arad, Hungary)
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American Reform liturgy until Gates of Prayer was composiad '™ 1t alsa was absent from

North American Reform Shofar liturgy uniil Gates of Repentance was composed

ViopLr
If the Shofar sounding is the characteristic liturgy of Rosh Hashanah. then the
confession. Y11 (" viddlur” ) 15 the charactenistic liurgy of Y om Kippur  Confession 1s

prompted "by the belief that sin distorts and diminishes the dlivine image i which

humanity] was created "' Confession has been a prerequisite to repentance and
pe

forgiveness since Before the days of Abraham in the Torah  For example,

the rebuke of Cain when Cain eventually admits his sin "' Later, there are examples of
biblical con s for the nation made by its leaders Mo
Calfl incident and, of course, the High Priest confess
confession 15 not the end of the process — true Teshuvah recjuinng reparation, restitution,
and reconciliation — the Rabbis believed expressing a confession sincerely and from the
heart had & positive effect "'

Confession was the predominant feature of Yom Kippur liturgy in Temple times

after the biblical injunction, "Aaron shall make confession over [the goat] for all the sins of

" Hoffman, Understanding 2, p 43
' Aret, Justice, p 216
" Genesis 4'13
Exodus 32°31, Leviticus 16:6, 11,21

" Pesikta Rabbati 198b




the people Istael " Lewticus 1621 Though no formula is prescribed in Torah for these
confessions, Mishnah imagines (or recollects) the High Priest's practice ai the end of the

Second Temple period  Rabbi Meir. who was born several decades afier the Temple's

destruction and, therefore, was without first-hand knowledge of the nte, -.\ﬂ'eg-_ed "0

I have committed imquity, transgressed, and sinned before You, | and my house O God,
forgive the iniquities, transgressions, and sins that | have committed, transgressed, and
sinned before You, [ and my house, as it is written in Torah ron this da |
atonement be made for vou, to cleanse you From all vour sins shall you be clean before
Adona; "'+

The majoriy rejected the order of Meir's listing since. though similar, each term -
“iniquity ansgressions,” and "sin” -- has a different Rabbime connotation. "Iniquities’
are commutted as intentional act eressions” are committed reluctantly, and *
are committed in error The majonity reasoned that it would make no sense for the High
Priest 1o seek forgiveness first for the most heinous offenses  1F God is prepared 1o

se then it is superfluous to ask later for forgiveness of mere sins committed in

error.'** They believed the most effective approach 1o God would be to begin by asking
God 1o forgive the lighter offenses first ™ The majority view prevailed in composing the

Viddui, even though Rabbi Meir's position is supported by Torah

" Mishnah, Yoma 42 citing Leviticus 1630
'** Cohen, Prayer, p. 156

" Yo 36




According to the Talmud, a terse and direct, "Truly, we have sinned” would be
techmeally sufficient '" The Rabbis, though, cannot be satisfied with merely fulfilling the

basic requirements of any mutzvah. so more elaborate formnulas have gradually evolved '**

Fwo of these are central to the Yom Kippur [turgy (1) Viddus Zuta ("short c'\?nl' sion’)

which 15 also known by its first word, WWWK, ("ashammy’') ("we have transgressed”) and
(2) Viddus Rabbah{"great confession”), which is also known by its first words, Non Dy
("af chet") ("for the sin [which we have committed before You])

en these formulas have been expanded to includ many possible categor
types of transgressions as could be imagined The catalogue of sins encompa the stuff
of daily life -- from the petry slights to the grander moral failures are formulated as
communal confessions voiced in the first person plural By doing so. even a penitent
whose memory has dimmed will be able 10 confess for each sin comminted  The collective
voice also confirms the doctrine of collective responsibility  Another interpretation is thar
the plural form reminds us that seciety fosters the chimate and conditions in which sin
develops in the individual heart " But sins of a ritual character are not included in either
Al Chet or Ashamnu because these are categorized as sins between one and God  Instead

the fixcus here is on sins between one person and another '

T YomaR7h

"' Maimonides ruled that it is a positive mitzvah 1o confess one's sins before
seeking atonement  Maimonides, Hilchot Teshuvah 11

" Yomas R6h




Both formulas are voiced at the end of the individual's recitation and in the middle
of the public repetition of the Amvdah for each service of Yom Kippur ' Also, both
formulas are styled in a/eph-bef order. This was done both to ease memonzation and to
reflect the breadth of one's transgressions ~- from N to N The Viddur s sad standing Tt
15 customary to stnke the lefi side or middle of the chest with one's fist while mentioning
each sin. Rabbi Meir (2nd century, Palestine) taught. "Why do people beat their hearts [in
remorse for their sins]? Because the hear [is the center of everything, including sin] '@

The Ashamnu formula, with the wording still used 1oday, appears in Seder Ray

Amram (9th century). The brief text is nearly identical in all rites” Elbogen reasons that

the uniformity of the text and the alphabetical style make it hkely that Ashemnu comes
from the fifth century ** Typically, there are twenty-four words, the last letter of the
Hebrew alphabet being repeated three imes  Ashammu includes sins of 2 moral nature
only The catalogue of sins histed i Ashamau betrays repetitiveness as a result of the
need to fill up the alphabet  For example, two identical verbs are used reaqce YW and
WYY Though only three examples were sufficient for the High Priest, rwenty-four 15
now the norm

Elbogen also dates A/ Chef's composition to the fifth century based on its

structure ™ In the early Seder Rav Amran: there are only eight af chet lines, but soon

' Except that A/ Chet is not recited during Neilah Yoma8Tb
® Kohelet Rabbah 7.9

" Elbogen, Jewish Liturgy, p
™ Ihid




thereafier more were added This farmula turned into an alphabetical list of sins '™
Ashkenaz found the list inadequate, so doubled it to identify two sins for each letter The
list of sins ranges from the specific, such as unchastity, to the general. such as those sins
commitied unintentionally Rabbi Akiva had opposed spe:ificity on the grounds of Psalm
321, "Happy is the one whose transgression is forgrven, wehi n 15 covered

{concealed )"

Akiba seemed to interpret this to mean that it is better 1o conceal in
public the specific nature of one's sins  The Tosafot, thouh, charactenze Rabhi Akiba's
position as not requiring one to reveal his or her sins, sinciz the scriptural vers

idealized happy, person and not everyone, Many of the sins specified in the A/ Chetiex
involve parts of the bady — "words of the mouth,” "haughty ey '_"ha!denlng of the

heart " One homiletic interpretation is that this is an aiemipt to distance oneself from the

impulse te sin - The individual body part aver which one can seek to gan contral, rather

than one's core personality, is hoped to be the source of any past sin '

Ashkenaz also punctuated the alphabetical recitation afier the letters* ¥, and N lo

insert a petition D2 930 ("va/ kufanr) ("and for all of them ) It already is included

in Machzor Vitry (approximately 12th century)  The desigmation here of God as "God of

forgiveness" is inspired by Numbers 1420 in which God rzverses the divine sentence

Elbogen, fewssh Liturgy, p 125
"™ Yoma 86h

Cohen, Prayer, p. 160




against Israel and pardons with the expression, "l have forgiven as you petitioned © This
reversal is zssigned to the tenth day of Tishrei, the date of Yom Kippur o

The contemporary North American Reform rite cortains both of these forms of

confession Earlier Reform rites would use only one, viewing the other as s redundancy

The Linion Prayer Book, for example, used A/ Chetbut not Ashamnu Though Gales of
Repentance uses both confessions, “they are abridged and ithe Enghish equivalents vary
from service 1o service” partly to aveid repetition, also for the sake of brewity " Rather
than merely translate the Hebrew, the lish version of Ashamnu is arranged as an

English acrostic 18 mimic the siyle of the Hebrew prayer Applying the acrostic form, the

precise meaning of even the Hebrew was ot always the poet's primary concern

“Content. then was secondary to style  The important thing was for a confession to occur,
for worshippers to struggle in a communal fashion with thiz human penchant for error "'
In a stmilar way. the English translation departs from striet interpretation of the Hebrew in
order to contemporize and comextualize sin in the modern world  For example, Gales
uses "higotry,” which is a profound stumbling block in the modemn age, but was not a term

recognized by the author of the Hebrew more than 1,000 years ago Since Reform

worship has dispensed with the practice of repeating the Amidah, it has placed the Viddui

"' Bemidbar Rabbal 16:23
" Hoffman, Understanding 2, p. 120,

" Ibid.. p.121




at the end of the Amidah where it would have been recited by an individual in the
traditional rite "'

The Narth American Reform conceptualization of these major liturgical elements
for the High Holy Days is applied to the Family Machzor  Other aspects i:rl'tht"Rt‘_ﬁ.!rrn
rite are applied as well  Those most relevant to praying with families are abndging

traditional prayers for the sake of brevity and using the wo rshipper's vernacular - both the

linguistic and conceptual "vernacular” hildren The newt chapter describes that

conceptual "vemacular "

_—

0 hid,, p.123




3 Develapment of Religion and Prayer in Children

The Family Machzoris intended to provide a religiously and educationally ennching
experience for families with children ages seven 1o twelve At some levels. prayer is &
practical activity  As with other practical activities, it s appropriate 10 ask two sers of

questions — one set about the aims of the activity, and the other about the participants

This section deals with questions related to the participants, such as, What can we know

about them as religious people” How da they leamn and grow” What goes on within them
during this activity” What are they able to do and when?
Early analysis of the development of religion in children explored whether thetr

igious nature is instinctual or leamed - whether religious practices are part of the
nature of a person or the product of learned behavior Abraham Joshua Heschel answered
that question. "Morality and religion do not begin as feelings within [peaple] but as
responses to goals and situations outside of [them] It is ilways in regard 10 an ective
situation thar we judge and assert it is right or wrong, andl it 15 in answer to what 1s beyond
the ineffable that [people say] yes 10 God "' Heschel's attitudes toward mo_rnh:}- and

veligion — namely, that they are linked and that they begin as response to the environment

| Abraham Joshua Heschel. Man Is Not Alone (Mew York: Farrar, Straus &
Young, 1951) p219
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surrounding an individual — are reflected in the research abouwt the development
religion

Every child who is exposed 1o religious education eventually armves at an
understanding of what it means to belong to a particular relijgious group * In other words.
through rehmous education, one develops a sense of one's religious identity  Quesnions
remain, thougzh, as ta the extent to which this conception of religious identity is the
product of active religious education. the product of determined developmental factors. or
the product of an interaction between the two Religious education tself lives in tension
between efficiency and efficacy — between shorening experiences to appeal 10 3 child's
span of entration and repeating expenences 1o enable a sense of transcendence The
very word "development" incorporates this mystery, as itis denved from the compound
French verb for “un-wrapping” or "un-folding ™ But when something is unwrapped or
unfolded. it not only exposes inherent qualities, but also the complexion and shape of the
object itself are changed through the process of being unwrapped. As David Wolpe writes
in Teaching Your Children About God. " A soul blooms slevwly, bit by bir It takes ume
and training " Despite the differences among the vanous theorists about this unfolding.

me answers have emerged

! David Elkind, The Child's Reality (Hillsdale, N.J - Lawrence Eribaum, 1978)

' John Ayto, Dictionary of Word Ongins (New Yrk Arcade Publishing, 1990)

* David J. Wolpe, Tesching Your Children About God (New York
HarperPerennial, 1995) p, 158
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Studies in recent vears confirm that many children have: religious expenences that
are intense and indelible For example, Edward Robinson has collected first-hand
accounts from people in their 50's and 60's who vividly can remember religious
experiences from their childhood ~ As these adults reflect on the religion of thewr
childhood. they recall experiencing life and death in a struggle in which all the other
powers in the upiverse are involved  Most sensed the religious life Gf the child as the

desire 1o be on the side of life* Others sensed that death was not a frustraton or

annitlation, but rather a liberation * Even if these childhood events we xpenenced only

concretely, to be transformed into abstractions later in life, it is important to confimm the

potency and intensity of these childhood experiences

Another study concluded  "A large proportion of the American population begins
to construct systematic belief and disbelief systems about the universe in which they live,
including the natures of physical and social reality and God. by about four Lo six years of

age

R —————

' Edward Robinson, The Original Vision (Oxford Manchester C ‘ollege, 1977)
p 133

® Ihid., p 109

T R. Havinghurst and B. Keating, "The Religion of Youth,” in M Strommen, ed ,
Research on Religious Development (New York: Hawthorm Books, 1971) p.697
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‘TFIC STUD =VE MENT OF RELIGION TN CHILDREN

The scientific study in the United States of refigious development has heen marked

by ups and downs rather than by continuous progress ' By ithe early nineteenth century,

American psychology was already experiencing the ympact of the tension between
psychology and theology Some of America's early psychologists, such as James Mc

and Noah Porer, shunned theology and others, such as William James and Edwin
Starbuck. embraced 11.* But from 1930 to 1960, the p vy of relimon "was almost
extinet ' The rebirth of interest in the psychology of religion afier | 960 was due. i pan
{0 & tumn from behaviofism and toward cogmition. moral dewvelopment, and faith
development, as well as to a renewed interest by theologiaris in psvchn!u_g\ ! There 2

still many differences among the theorists of human behavior when it comes (o religous

pmen! "

' Anton A Bucher and K. Helmut Reich, "Annotated Bibliography on Religious
Development.” New Directions for Child Development 1991) p.107

"R L such, “Psychology of Religion." Anmust/ Review of Psychology 39
{1988) pp.201-221

1 Bucher and Reich, * Annotated Bibliography,” p 107
" Ibid., p 108

Leland F Asa, The Psychology of Religious Cammitment and Developrent
(Lanham, Md., University Press of Amer ., 1995) p.69

99




Family Influénces on the Development of Religion
It is assumed, and has been confirmed, that the family has significant influence on
religious development  The family is ultimately the model for both religious refatonships

and values Parents' religious attitudes, behavior. and even language are immediately d

potently transmifted to the child It is not surpnsing that a study has confirmed that 3

child's first images of God are cast in the image of his or her parents ' Parent-child
similarity may be even higher with respect 10 behaviors than attitudes because 1t 1s easier
1o “model” or "mimic” behaviors. " While adolescent religion is afien an extension ot t
parents' religion, there comes a point during adolescent development when youth b
“co-construct” systems of beliefs and meanings integrating the attitudes of their parents
with their own '

One's intuition, particularly if informed by the experience of wo
adolescent 1eens, might suggest that parental control 1s positively related to rehig
practice af younger ages but negatively related duning later adolescence  Bur a recent
study by Potvin and Sloan failed to confirm a direct correlation  While it confirmed &

decline in religious practice with increasing age, the decline was not affected by parental

” D R Hogeand G H. Petnllo, "Youth and the Church,” Religious Education
74 (1979) pp 305-313

" A C Acock and V L Bengston, "A Covarianie Analysis of Political and
Religious Socialization,” Journal of Marriage and Family 42 (1978) pp 519-530

'* Ibid




control and religious practice " Personal religious expenence was charactenze
significant factor in declining religious practice Maoreoves, the adverse impact of this
experience was amplified in cases of high pare control. They also found the imverse 1o
be true. that at later ages high religious experience is associated with higher practice only
when parental control is low. In other words, religious identity requires some
emancipation from parental control. Regrettably. even though many studies confirm
parental influence in their child’s religious development, "few suggestions have been made
as to what specific behaviors the parents engage in that bear directly on religious
development """ Far example, there seem to be no reportied lon itudinal studies with
control groups "companng families where one group has s family pra\-'e;_ group Bible
reading. or relating experiences of having answered prayers shid

to non-Jews found that factual knowledge had little
impact on religious commitment 1* In fact, the number of vears in Sunday school or
release-time religious aducation failed to comelate with religious observance or beliefs In

this study, a positive attitude about religious training was a mare important predictor of

commitment

1 R H Potvinand D M Sloane, "Parental Conirol, Age, and Religious
* Review of Religious Practice 27 (1985) pp 3-14

" Ass, Religious Commitment, p 19
" I'bld

' Hoge and Petnillo, "




A number of studies have been done of the modern Jewish family  COne study
confirmed the hypothesis that Jewish identity is established i early childhood  1i also
suggested thal Jewish religious and commurity commitment were, in pari, an indmvidual’s
response to a perceived need for generational continuity  In this study, individuals, anall
ages tended to respond 10 percenved dangers in the Jewish community by renewing lhe.l-r(
commitment to it The inverse also was confirmed, thay the response 1o 2 lack of
perceived danger was relative indifference nlike the development of religious
commitment among Catholics and Protestants, h religious commitment is "most
likely related” to JewisH community commitment A 1986 study identified a significant
correlation between Jewish religious commitment and Jew -:nmmunnvlummument
It terms of Jewash religious observance, there seems to be & significant decrease in identity
from second generation Jewish Americans to third generation. but a near non-significant
change ftom third generation to fourth = In ather words, bialogical generation explained
more than esther cultural generation or migration penod

A unique study of kibbutznikim suggested that thote who are among the first to

embrace an idea or concept are more committed to it (intel lectually and emotionally) than

® M Ostow, "The Psychological Determinants of Jewish ldentiry,” Israed Annals
of Psychiatry and Related Disciplines 15 (1977) pp 313-335, reported in Asa, Religious
Commitment, pp.39-40

% B C Levine, "Religious Commitment and Integration Into a Jewish Communiry
in the United States,” Review of Religious Research27 (1986) pp 23 7-252

2 A D Lavendar, "Temporal Measures of Religicus Identity Biologmcal
Generation or Migration Period,” Review of Religious Research 18 (1976) pp 44-52
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{heir descendants ™ The study found that dzbbutz founders scored at a more mature level
on ego development than did non-founders Non-founders, on the other hand, scored at

the conformist level  Age and background did not explain this difference  Non-founders’

scores were consistently differemt from founders’ scores, whether the non-founders jained

arly or were second-generation children of the: kibbutx

Goldman and Childhood Stages of Religious Thinking

The scientific studies of the development of religious thinking are based on the
Piagetian model as developed by Ronald Goldman These studies show a relabonship
hetween (1) the gap between the cap for formal operatonal 1hough1- and the level of
religious thinking, on the one hand. and (2) the rejection of religious thinking, Coldman
had theorized the greater the developmental gap between religious thinking and overall
thinking, the more likely would be a child's rejection of reliigion as being childish **
Goldman believed that religious thinking lagged behind overall thinking

But researchers were not able to confirm this aspect of Goldman's theory  In fact,
they found the opposite to be true. In connection with Chinstian educanon, one study
found that extended education in Catholic schools definitedy related 1o more abstract

religious thinking, but that weekly religous clas whether Sunday school or release-

# | R Snareyand ] R Blasi, "Ego Developmenit Among Adult Kibburmiks.
Genetic Psychology Monagraphs 102 (1980) pp.117-157, reported in Asa, Relfgtous
Commitment, pp.70-71

“ Sep ¢.g.. Ronald Goldman, Readiness for Religion (London: Routledge &
Kegan Paul, 1965) pp 97-99
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time classes -- seemed to have little effect on religious thinking = Ivis difficult to
extrapolute from one denomination to another as the effect of age on relipous thinking
depended on the nature of the religious expectations of the particular denomination to
which one belongs * !

An plder study found many differences in beliefs of 12-year-olds and |8-year-
olds ©' As compared with |8-year-olds, 12-year-olds (1) were les tolerant with respect
to heliefs and practices, and (2) wondered less about ultimate justice and reward An even
older study from 1928 hy Oscar Kupky analyzed letters and dianes of children and
adolescents ¥ These fources confirmed that a child's religion 15 thoroughly egocentne
Prayers were percerved as a means Lo obtain relief or pleasure God was represented
naturally — either with anthropomorphism of animisms  Religious concepts tended 1o be
accepted without eriticism  Six- and seven-year-olds had mostly concrete ideas about
God's appearance Even at this age, there were religious doubts based on ethical
considerations such as why the Aghteaus or innocent seern 0 be punished together with
the unrighteous.  As the child develops, doubts nse from unfulfilled wishes and prayers

The religious thinking of 11- and 12-year-olds 1s filled wth images — though God 1=

* Hoge and Petnllo, "Youth "

% B Stark and C Y Glock, American Prety: The Nature of Religous
Commitment (Berkeley, Univ of Calif Press, 1968) pp 131-33

T R G Kuhlenand M Amold, "Age Differences in Religious Beliefs and
Problems During Adolescence,” Journal of Genetic Psycholo y 65 (1944) pp 291-300,
reparted in Asa, Religions Commitment, pp.75-76

* O Kupky, The Religious Development of Adolescents (New York: MacMillan,
1928) pp,35-47
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imagined more sharply and clearly than by younger childrer, Kupky stops short of
designating a child's religion as its own separate form of religion
But Kupky did find common charactenistics across ithe child/adolescent age range

(1) religion is always of this world, (2) the child is at the center of religious thinkng gnd

expenence. and (3) the child accepts trustflly the religiousi thinking of influential adults

Some of these conclusions were confirmed in 2 1973 study' that found that up to about age
12, a child is likely ta reflect conerete rather than formal miodes of religious thinking
This is true even if the child grows up in a religious home exposed to religious ideas

Imitation playsan important role not only in conforming behavior but also n
modeling religious thinking  Imiation is s0 profound, one study found that_ in some
cases, the observer will show the same amount of learning as shown by the performer ™'
Children often do what they see adults doing. rather than doumng what adults tell them 1o
do Whether observations! learning is called "imitation” -~ 25 it 15in experimental
psvehology - or “identification” — as it is in personality theory, the tendency of a child 15
to reproduce actions, artitudes, and smotional responses exhibiied by real-life and

symbolized models

= Lawrence Brown, ed , Psychology and Religron (Harmonsworth, Middlesex
Penguin Books, 1973) 119-36

# W Bandura and R H Walters, Social Learnsng and Personality Development
(New York Holt, Rinehart & Winston, 1963)
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Borrowing from Martin Buber. Goldman suggested four stajzes of religous
thinking ' These stages progress from self-centered identity to persional encounter with
God  As these stages were not supported by direct research, they sizem to be more
homiletic than analytic Nevertheless, this framework is appealing .

Goldman's Buber-Inspired Stages of Religious Thinki

I, Me
Primary relationship is between mind to body leading 1o self-ideminy

I It
Primary relationship is between self and environment

Goldman was briefly popular in the 19605 for his illustrations of child and

sdolescent stages of religious thought  His thearies are summarized below A

" Ronald Goldman, Religious Thinking From Childhood to Adolescence
(London: Routledge & Kegan Paul, 1964) p 149

¥ Symthesis suggested, in part, by Asa. Religious Commilment
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Age (years) | Goldman's Stages of Religious Thought Dievelopment

{Early) Pre-Religrous Thought
Intuitive religious thinking. Perceives religion in fantasy world, charactenzed by
senrimental and magical view of God

(Late) Pre-Religious Thought
Intermediate between intuitive and concrete: religious thinking  Incapible of
transcending concrete imagery  Prayer is magical L

(Early) Sub-Religious Thought

oncrete religo cing (similar to Piaget's "concrete operational thinking’
Capable of attempting inductive and deductive logic, but limited by concrete
elements God as semi-magical

(Lute) Sub-Religious Thought
Intermediate concrete-abstract religious thinking  Capable of inductive and
deductiye logic, but lingenng distraction by co elements  God abstracted

As shown in the above char ldman's use of the word "neligious" is reserved for
children at least nine years old  Up until adolescence, he views “religious” education as
merely preparatory In this way, Goldman conflates religion and matunty

Goldman also conflates Christianity and religion. All of his illustrations use both
fixed Christian images and abstractions: "The change from concrete to abstract modes of
thought appears to become possible in religious thinking abiout the age of thirteen years

The adolescent is now in what 1 would call his religious stage of development, in which he




is intellectually ready 1o apprehend what is the Christian faith “3 One interesting feature

of Goldman's work is that he found only minor differences based an gender B

Freud and Erikson and Psychoanalytic Frameworks

There are several main conceptual frameworks in acedemic Ierature about
religious and moral education. While the tenets of these frameworks are not mumally
exclusive, unfortunately, they often are presented that way Some of the exclusionary
aspects of the frameworks are necessary, it seems, 10 isolate: the components and condense

the otherwise overwhelming scope of the topic and enable informed discussion While it

may not he worthwhile to attempl to systematically synthesize these frameworks, 1t may

be benefici discuss their similarities and bridge their dififerences through grounding
these theanes in application and implementation  These various frameworks also
illuminate the natural and complex interplay among diverse elements influencing
development of religious life

There are many theones of ego development that are imporant in understandg
religious and moral development. One category of these theones 15 "eonstruchionst” (also
called "stage”-oriented) and includes the work of Piaget. Kohlberg, Perry, among others
Another category is "psychoanalytic” (also called "developmental”) and includes the work

of Freud and Enkson

" Goldman, Religious Thinking, p 49
* Asa, Religious Commitment, p.113
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Historically, the religious and the moral were grouped together in terms of
development  The interrelationship berween the religious and moral developmental
frameworks was easily recognized and commonly accepted [ was assumed that maral
education should be based on religion and that moral development was one of the main
tenets informing that education Due to a number of factors, however, including
secularization of the public schools in the last part of the twentieth century and scientific
inquiry into moral education divorced from denominational content, the moral and
religious have become distinet in some of this analysis

Freud argued that the idea of God originated from the concept of the father as an

all-powerful figure He believed that Judeo-Christian forms of religion arose out of the

Oedipus complex and the projection-symbaolization of the father-child relaponship  Freud
also believed that children are introduced to the concepts of religion a1 & time when they
are nat interested n them or capable of grasping their import By the time that 2 child's
miind awakens. according to Freud. trained religious doctrines already are unassailable »
But Freud's theories and chinical speculation in this regard are not supported by recent
sudies ® There does not seem 1o ba a correlation berween belief and projection and there

is an insignificant or contrary relationship between Grod and father

" Sigmund Freud, The Future of an lllusion (New York, Livenght Publishing,
1955) pp 98-103

% E.g. ) Tobacyk, "Parental Identification and Religious Beliefs,” Psychalogrcal
s 52 (1983) p 402
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k on expanded on the psychoanalytic concepts of Freud He believed that
organized religion systematizes and socializes the first and dleepest conflicts in life 7

According to Erikson, religion defines protectors and evil 2t the same nime that 1t

ritual for collective restitution 1t also restores at regular imtervals and through ntualy

nificantly connected with important crises and turning points in the life cycle, and hrngs

2 new sense of wholeness ** The child, thought Enkson, develops as an unfolding flower
In this way, personality develops in steps according to the child's readiness

Erikson's approach to development is psycho-socal [t focuses on social roles and
self images as these chinge over a lifetime. Tts method is one of clinical interviews that
reconstruct a person's recollected history  Individuals make choices in re._spcrne'-e 10
environmentally established tasks Erkson reports his apprioach in a narrative style that
vefers to phases, ages, or seasons of the life cycle ™

Erikson posited eight stages of development that are traversed in sequence The
\ransition from one stage (o the ather is prompted by cnises, though there are elements at
each intermediate stage that lay the groundwork for moving to the next stage His
theories permit an interaction between the genetically socinl character of the individual and

an individual response 1o the encounters with social environment

7 Erik H Enkson, {dentity. Youth and Crisis (New York, W oW Noron, 1968)

® Asa Religious Commisment, pp.103-104

* See Gabriel Moran, Religious Education Development (Minneapolis,
Minnesota, Winston Press, 1983) pp 25-26

110




Piaget and Kohlberg and Constructionist or Stage Frameworks

The stage theory of faith development evolves from the tradition of constructive
developmental theory articulated by John Dewey, Jean Piaget, and Lawrence Kohlberg
The stage theory of faith development also attempts 1o integrate not only the revisionis
psychoanalytic ezo psychology of Erik Erikson, but also the theological perspectives of
Paul Tillich, H Richard Niebuhr. and Wilfred Cantwell Smith *!

While Freud worked in a clinical setting, Piaget worked empincally to test his
hypotheses ild development His work chiefly dealt with the process by which a
child thinks and develops the ability to coneepiualite ahstractions. This may help explan
what religious concepts the child 1s capable of comprehending at various ages He
suggested stages of development

Piaget's Stages of Child Development

Sensory Motor
Ability to construct/reconstruct object

Pregperational
Ability 1o use symbals (i e two crossed sticks are an airplane)

Concrete Operations.
rehearse” behavior in head before real acuon
ing/ dividinjz concepts]

Formal Operational
Ability 1o reason realistically, accept contrary-to-fact assumpuions, and language
becomes vehicle for thought

“ fames W Fowler, “Stages in Faith Consciousness,” lew Directions for Child
Development 52 (Summer 1991) pp 2745 (hereafter "Fowler, 'Stages 1991"")

' Fowler, "Stages 1991." suprz, p.27
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As with Erikson, movement from one stage to the next higher stage depends on resolution
of & conflic experienced with the lower stage  Movement to the next stage then posinons
the individual to face new conflicts and further growth in a dialectic thal ends only wath
adolescence He also suggests the following stages of religious thought development,

Piaget's Stages of Religious Thought Development

Mythologrcal Ariificialiso
Sun viewed as ongnating in God who lit match i sky

Technical Artificialism
Natural explanation joined with supernatural ("anifical”) solutons

Logreal Screntilic
Humad and divine activity are seen as having no connection
1's system ends with adolescence  Wo new suiges are encouniered in
adulthood  His system of moral development depends on movement from a child thmking
that rules are external to an adolescem understanding (hat rules are intrinsic to one's own
good ** But Piaget seems 10 overstate the logical capacity of adolescents at the same time
that he seems to underestimate younger children ** His focus seems narrowed o an
idealized capacity of children to abstract and 10 reason  Piaget's focus also is narrowed
because he equates morality with rules and religion with beliefs *
Piaget's approach is often called cognitive or constructivist  Its major focus is on

how & person knows and how s person's mind structures experience  Its method is to

pose hypothetical problems and then analyze the way an individual constructs an answer

* Moran, Religious Education, pp 68-69

4 Thid , pp 64-65

" Ibid , pp 187-B8




It assumes that genetically determined structures emerge in response (o environment The
Piagetian approach is more scientific than anecdotal (as distinet from Enkson's
approach)

Examining Piaget's model, David Elkind found that ever st ages six to scven @
child can make logical deductions * But the capaacity is limited to practical reasoning
Elsborating on Piaget, Elkind reports that at adolescence 2 new mental system emerges
that enables more sophisticated reasoning  One develops the capacily 1o become self-
reflective and construct ideas thar may be contrary to fact. Ong: also has the capacity to
test thoughts Elkind's work 1s sseid separatety below

Another schoal 18 that of stage-theorist 15 Lawrence Kohlberg, whose ;aarm- Has
become synonymous with “moral development " For Kohlberg, religion is a function of
morality  “The main function of religion is nol 1o supply moral prescriptions but 10
support moral judgment and action as purposeful human activities a fundamental

assumptions underlie Kohlberg's theory First, he assumes thay moral development has a

cognitive core ' Moral maturiry requires (though not exclusively) cognitive mafunty
e

* Ibid , pp 24-26

% David Elkind. "The Origins of Religion in the Child,* Review of Religious
Research 12 (1970) pp.35-42

 Lawrence Kohlberg, The Philosophy of Moral Development (New York
Harper and Row, 1981) p.312

* Kohlberg's view of "cognitive” unites what other educators split into "cognitive
and "affective " Lawrence Kohlberg, "Stages of Moral Development As a Basis for Moral
Education,” in Brenda Munsey, ed., Moral Development, Moral Education, and Kohlberg
(Birmingham, Ala, Religious Education Press, 1980) pp 38-41 "[Kohlberg holds that] =
‘cognition and ‘affect’ are different aspects of, or perspectives on, the same menial evenis.
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The second assumption is that morality has "interactional erigins” in the individual For
Kohlberg. moral education is not the result of wansmitting fixed moral truth, but rather the

result of "stimulation of the child's restructuring” of his or her experience. The progress

from one stage Lo another involves "internal cognitive reorganization” rather than the mere

addition of more difficult content from the outside ** In other words, "true knowledge of
principles of justice does entail virtuous action o

Since his 1958 dissertation. Kohlberg has consistertly posited basically a three-
level, §x-stage theory of moral reasoning. His is an intricaite system in which stages are
allegedly invariam and umiversally applicable Kohlberg cluims that each person
progressing through these stages does so without skipping, over any of them Both the
existence of progress from one stage 1o another. as well as the rate of progress for any
individual depends on both capacity and expenence

Kohlberg claims merely to have taken over Piaget's constructrast psychology and
elaborated moral stages consistent with Piaget *' Moreover, it is neither inevitable nor
systematically necessary that an individual progress to the highest levels In fact, Kohlberg

acknowledges that not everyone will reach the fifth and suxth stages In later Writings,

that all mental events have both cognitive and affective aspects, and that the development
of mental dispositions reflects structural changes recognizable in both cognitive and
affective perspectives.” Ibid., p 40 (emphasis added)

 Thid., p 46

* Ibid., p.27

W See Moran, Religious Education, p 75
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Kohlberg s tentative about whether there actually may be seven stages in connection with
religious development instead of the six levels associated 'with moral developmem *

Kohlberg employs cognitive-developmental conceipts in suggesting that the stages

are hierarchical integrations, with higher stages re-integrating lower ones  Each stage also

depends on distinet or qualitative differences among individuals at each stage, such as with
ect to intelligence ™
Like Praget, Kohlberg employs three levels, with each divided imnto rwo stages
Kohlberg's levels are (1) pre-conventional, (2) conventional, and (3) post-conventional

arranged as follows. =

% See Lawrence Kohlberg. "Stages and Aging in Moral Development,”
Geroatologrst 13 (1973) pp 497-502

® Asa, Religious Commitment, pp 114-115
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Kohlberg's Definition of Moral Stages
PRECONVENTIONAL LEVEL - Individual centered

Obedience and Punishment Orentation
Rught action determined by physical consequences 1o self of that action  Ego-
centered deference 1o supenior power |

Naively Egoistic Orientation
Right action 1s that which instrumentally salisfies the child's own needs and
occasionally the needs of others

CONVENTIONAL LEVEL - Family, group, nation centered

Good Bay-Nice Gird Onentation
Right action determined by approval or pleiasing and helping others  Intention
behind action relevamt for first time

Law and Chrder Onentation 4
Right action is doing one's duty, showing respect for authornity. and preserving
al order  Onentation to authonty

POST-CONVENTIONAL LEVEL - autonomy centered

Social-Contract and Legalistic Orientation,
Right action is consistent with personal, legal nghts. Avpidance of infringing
rights of others Onentation to social contract

Stage 6 Liniversal Ethical-Principle Onentation
Right action is consistent with individual conscience (framed by self-chosen
ethical pnnciples) Dependence on abstract and ethical principles over concrete
moral rules

Development from Stage | to Stage 6 is characterizizd by an increase in the

individual's manifes capacity 10 differentiate between the abistract and the concrete, and by

an increase in the universality of principles applied to judge actions For example, in Stage

1 particular indviduals are important; in Stage 3 all family members are important, in

Stage 6 all people are important ™ Although each human may have the capacity ta

* Moran, Religious Education, p.75
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develop to Stage 5 or 6, Kohlberg has said that if a teenagzer has not reached
the end of high school, then “he or she is unlikely to be in a position to have the capacities
and motivation” to gain (he expenence necessary to advance 1o the next stage

The foundational ideal of Kohlberg's stage-framewiork 1s "justice " The p r“".n of
conscience who is ready 1o sacrifice all for the primciple of justice is the end toward which
Kohlberg's system moves  But as enitics have pomnted out, “Evervthing flows smooihly
until one gets to [S]tage 6 and asks Why be moral? Why treat [each one's] claim
impartially” Why respect the rights of every individual? "To these crucial questions
Kohlberg's system has fio answer at all "

Kaohiberg then suggests that there may be a Stage 7 -- a stage above the moral and

into the mystical. The essential thing a1 Stage 7 "is the sense of being a part of the whole
of life and the adoption of a cosmic as opposed te a universal humanistic [S]tage 6
perspective ™ In other words, the final stage in Kohlberyy's system is an all-embracing
cosmic unity for which the humanistic stage is an obstacle to be transcended

Since formulating his theory, Kohlberg has seemes] to retreat from his goal that
through education more people can progress through Stajzes S and 6 By 1979, Kohlberg
had conceded that while in the 1960s his vision had been to accomplish social progress to
Stage 6, and while in the mid-1970s there was retrenchme:nt from the goal of "Stage 6

* Lawrence Kohlberg. “Educating for a Just Society," in Munsey, Mora/
Development, p 466

* Moran, Religious. p 78

*" Lawrence Kohlberg, "Education, Moral Develapment and Faith,” Journal of
Moral Educatron 4 (1974) p 15
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Platonic idealism to Stage 5 rational liberalism," there migtht now be a "further
retrenchment (o Stage 4 goals a5 the ends of civic education "™ Critics have argued that a
six (or seven) stage theory in which everything above the fourth stage |s abandoned by the

theorist, "inevitably" indermines confidence in the theoretical correctness of the firstlfour

Gilligan and Noddings' Cntique of Constructionist or Stajze Frameworks

Apant from this imphet self-crtigue, criticisms of Kohlberg's framework include
disagreement with his Hasic premise thar moral reasoning will lead to moral behavior
disagreement with the idea of fixed developmental stages, and disagreement with the clam
on universality for the moral precepts undergirding the fraimework  Another cntique is
that Kohlberg has given insufficient attenhion to immoral development. almost failing to
recogmze that each person has “equal potennalities for morality and for immorality ™

Carol Gilligan challenges the basic moral assumptions of Kohlberg's theory "' She

asserts that concerns for justice are not necessarily universal In particular, they are not

* Ibid , p 459

" E.g., Moran. Religious Education, p 82 To say nothing of Kohlberg's
emendation of Stage 4 itself to be compnsed of Stage 4 a5 ongmally postulated by lum
and a new Stage 4% at which some of the hedonism of Stage 2 reintroduces nself and
prevents the individual from progressing 1o Stage 5 Seeibid | p 84

“ Donald M. Joy, "Kohlberg Revisited: A Supra-Naturalist Speaks His Mind
Daonald M d , Mora! Development Foundation (Nashville, Tenn - Abimgdon P
1983) p 52

“ Carol Gilligan, /r & Differert Voice: Psychological Theory and Women's
Development (Cambridge: Harvard U Press, 1982
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the primary moral concemn of women. Kohlberg's theory nes maturity n ierms of
onomy. justice and natural rights. But this definition is based on an

(nvestigation exclusively of men, When women are studied, a different developmental

truct emerges. While men tend to adopt an impartial perspective asso 1ated with

justice, women are more concemed with caring Maturity for women can be measured in
terms of the conception of relationships, as well as by the concept of identity that
measures the progress of individuation ® Women also tenid to be more concerned than
men about sympathelic responsiveness to situations and relationships  [n other words,
there is a voice missing ffom Kohlberg's research and reports on that research — the
of women The missing voice "focuses. not upon the differentiation of subject from
object, but upon the refation that orients subject to obiect. self 1o truth oy

This missing voice, she argues, is based on & flaw 1n Iberg's rescarch. insofar as
he purports to denve universal apphications. In Kohlberg's research on moral
development, females simply do not exist because his reseairch subjects were male Xy
Gilligan also argues that Kohlberg's gender-bound construt devalues female behavior
Kahlberg is not alone in opening himself up to this criticisen Freud and many of his
disciples believed that women had weaker "superegos” ancl were, thus, less prone 1o moral

behavior

Carol Gilligan, "Woman's Place in Man's Life Ciyele.” m Juanita H Wilhams,
ed , Psychology of Women (New York: W W. Norton, 1585) pp 186-87

 Sharon Parks, The Critical Years, (San Francisco. Harper & Row, 1986) p 39
n original) .

Gilligan, "Women's Place." p 187
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Though Kohlberg claims gender-universal spplication for tus stage sequence and
organic foundation for his idealization of justice, several groups not included in Kohlberg's
original study coincidentally fail to reach his higher stages  Women, in particular, get
"stick” at Stage 3 where morality is conceived in terms af relationship similardy, in the
area of moral development, researchers often conclude that grls are less ratonal and Ics:l
mature in their ability to make judgments od and bad ' But thi LEION Seems 10
be indirectly based on empincal findings that imply a woman's behavior s more passive
than & man's To the extent that cognifive-development theonsts believe that children
develop maturity and moral judgment by “actively” engaging their environments, then girls
who are judged 10 be "passive” will be disadvantaged in thiz evaluation I_ﬂ‘!h;u
development *

Gilligan suggests instead that there are two parallel developmental courses n
mordl reasoning One focuses on justice and is associated with men. The other focuses
on caring and is associated with women The concern for canng that Gilligan associates
with women defines moral development as the progressive differentiation and integration

thiat characterize the evolution of the understanding of relationships. The concern for

justice that Kohlberg associates with all people. but which Gilligan reassigns to men,

= Ibid

® Gep ¢p. Lawrence Kohlberg, "Moral Stages and Moralization.” in T Lickona,
ed . Moral Development and Behavior (New York: Holt, Rinehart & Winston, 1976)

© pamela T, Reid and Michele A Paludi, "Develapmental Psychology of Women
Conception to Adolescence," in F, Denmark and Michelle A Paludi, eds., Psychology of
Waomen (Westport, Conn - Greenwood Press, 1993) pp 192-93
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defines moral development as the progressive differentiation and balancing of individual
rights. Women's use of "selfishness” and "responsibility” to describe a moral problem as a
problem of canng. sets them apart from the men studied by Kohlberg and "from whose
thinking he denved his six stages, "™

Cme should be careful, however, because the two types of onentation are nol, even
in Gilligan's discussion of them, exclusively associated with each sex It has been
demonstrated that both types of orientations are present and available 10 most adults "and
that they each can be elicited under appropriate conditions ™ In other words, while the
differing tendencies to view morality in terms of justice or caring may be gend er-related,
these tendencies are not gender-specific  Rather, they are the product of socialization
instead of biology

Ths differential socialization 15 familiar from the Torah. Consider, for example,
what happens when both Miriam and Aaron question Moses' absolute suthority  Though
the narrative tells us that God is angry ar both of them., only Miriam is punished
(Numbers 12:9-10 ) As Carol Lakey Hess has observed, "Aaron is shut up, but Minam is
shut out, though Miriam's place in the community is preserved by her male protectors [her
brothers, Aaron and Moses]. she recedes from view, while Aaron continues” in being

elevated to leadership ™ Hess also poinis to the difference in treatment of Quizen Vashti

™ See, Gilligan, "Woman's Place," p 188

* Phyllis A Katz, Ann Boggiano and Louise Silvern, "Theories of Fernale
n Denmark and Paludi, Psychology of Womea, p.265

™ Carol Lakey Hess, "Gender, Sin, and Leamning, A Response to Reinhold
Niebuhr,” Refigious Education B8 (1993) p 350 n. 5
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and Ruth. Vashti is ostracized for her assertiveness. But Ruth is extolled for her self-
giving  These biblical illustranons support the view that women were socialized
differently, rather than that they are inherently differem

Another attempt 1o expand the foundations of Kohlberg's developmemntal
framewark is expressed by Nel Noddings as the "ethic of caring *"' The ethic of canng is
rooted in fundamental human concerns based on empathy, compassion, fidelity, fmendship,
and nurturance  Though presented as a feminine orientation, it is not limited 1o women
and may be developed in or practiced by both sexes Noddings defines moraliity as the
subjective longmg for goodness that results from a canng relationship  For INoddings, "a
caring relation[ship] requires the engrossment and motivanonal displacemen; of the one-
caning [1 e the one who is doing the canng], and n requires the recognition &ind
spontaneous respanse of the cared-for [i e the one who is being cared for] When canng
is not felt in the cared-for, but iis absence is felt, the cared-for may still, by an act of
ethical heroism, respond and thus contribute to the caning relation[ship]  This possibility

gives weight to our hope that one can learn to care and leam to be cared lor "™

Morality is learned through the practice of experimenting with moral action and
facing moral dilemmas in the context of daily life  Instead of developmental stages,
Noddings elaborates on & four-part process that educates children in the presiervation and
enhsncement of the caring ethic: (1) social modeling, (2) dialogue. (3) practice, and

(4} confirmation. Social modeling is exposing a child to examples of caring in parents and

™ Nel Noddings, Caring (Berkeley, Calif' - University of Calif Press, 1984)

™ Noddings, supra, p.78




teachers Dialogue is talking, shaning, and responding to the child's questions and issues
around caning, Practice is making use of practical oppartunities that will nurture the
canng ideal Confirmation is the act of attributing the best possible motive to the one wha
15 being cared for In this way, the cared-for is encouraged to actualize that "best” image
The framing of this four-part process recognizes the role of worldly experience in the
growth of human morality Noddings effectively argues for a better understanding of the
intricacy and subtlety inherent in forging a moral character and living a moral life

Noddings contrasts the traditional Judeo-Christian practice of improvement

through confession-atonement-pardon -- which are exemplified by the High Holy Dayvs —

with her fourth step of confirmanon  She suggests that the confession-atonement mode!
depends on attnbuting the worst possible motive to human conduct. She idealizes the
confirmation process as fostering moral growth in the one cared-for through hus or her
responding to the idealized self-image reflected in the one-carmg. But Noddings does no
comsider the High Holy Day monf in which God is deseribed as the one-caring, who not
only reflects an idealized self-image (imitatio def) but also ernbodies a realistic and
compassionate appraisal of humanity  In the end, it 15 God's compassion that makes

possible the pardon at the end of the High Holy Days

Fowler and Faith Development Theory
James Fowler attempts to bridge the religious framevvork with the cogn
developmental framework  He also attempts to bridge the divergent traditions of Piaget

and Enkson. He applies and integrates the psychologieal and moral development theones
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of Erikson, Pisget, and Kohlberp (o the concept of faith and its development  His
resulting "stages of faith" span from infancy to old age and provide special commemary on

the stages relevant to school years and adolescence

|
Fowler distinguishes “faith” from "rel " because religion 15 a particular faith ',

tradition while faith s a human universal He further distinguishes "fath” from “belief”
because belief is conscious and expressed, while faith incliides the unconscious and
unexpressed as well "Faith," then is "a universal quality of meaning making "™ But it is
not limited to the individual, as communities can be formed around the master stories that
find and make meaning for a cohort of people .

Fowler onginally derived, from nearly 500 interviews, a six-stage framework for
the development of faith  But, unlike Koh b expressly acknowledged the limutations
of such a model  For example, his six-stage framework did not include the preparatory
level from infancy to two years. "Though really a prestage,” he admits, "the quality of
mutuality and the strength of trust, autonomy, hope, and courage (or therr opposites)
developed in this phase underlie all that comes later in faith development *™ Fowler
also admits that his final stage may not really describe a structural advance beyond the
stage that precedes it ™ Later, he added a stage for infancy™ 1o expand from six stages (o

seven, as follows

™ Fowler, “Stages 1991." p 31
" James Fowler, Stages of Faith (San Francisco Harper and Row, 1981) p 121
™ James Fowler, Life Maps (Minneapolis, Minn - Winston Press, 1978) p.90

™ Fowler, "Stages 1991," p.34




Fowler's Stages of Faith Development

Primal Faith
Sensory motor "thinking " Pre-language, total emotional orie
dependent on relationship with parents and others

Intuitive-Projects

Pre-operational thinking Imagination — stimulated by symbols and ston
without mediation of logical thinking — combined with reaction 10 envire
Conscious representation of God drawinsz on relationship with parents

Mythic-Literal

Concrete-operational thinking  This is coupled wath logical thought, perception

of and reaction 1o environment Capable of sorting real from pretend  Capable
finding meaning from symbol, story, and riual  God identified as cre

Canventronal
Early formal-operational thinking enables reliance on abstract ideas € apable of
reflecting on past experiences and examinie them for
persanal future, jdentity, and relationships correlate with "hunger
redationship with God

Young adult | /ndividuating-Rellexive
Fult formal-operational thinking Dependlent on exami
beliefs formed to that point  Commitment to and ident
made explicitly rather than tacitly Emergence of executive ego
availability of symbaol, story, and ritual as mediators 1o God

Midlife-

bcmrne newly apprc«.muxﬂ Hun}._.cr for dee'p\.r relalmﬁchnp with God

Unrversalizing "Unitive” thinking finds unity with power of being/God  Take
meaning through God rather than from the self Live as if commonwealth of
love and justice were reality
Fowler also identifies operational or structural aspects that are most constructive
at each stage  The stages relevant to the analysis of this piper are Intuitive-Projective

(ages 2 10 6/7 years), Mythic-Literal (sges 6/7 to 11/12) and Synthetic-Conventional

(11/12-17/18). The operational aspects most relevant to this paper are symbolic function, =




moral reasoning, perspective taking, and form or world coberence  Fowler'

linking relevant stapes and operational aspects are summarnized below

Fowler's Stages and
Operational Aspects
Intuitrve-Projective

Mythic-L rteral

Syntheac-Conventional

It 15 tempting to come ta the conclusion that the details of

Symbolic
Function

Archetype
imagination

Narrative
imagination

Associational

Moral
Reasoning

Perspective

Rudimentany
Empathy

Punishmen|,
reward

Fairness, Construct

reciprocity

Interpersonal
expectations

findings

Coherence
i

Episadic

wier's theory of faith

development are necessanily translatable into a fixed educational practice |t would he

easy to "come to the conclusion that Fowler is describing a set of aims that could simply

be appropriated by religious educators "™ But that oversimplifies the matter It would

a "mistake” o think that the stages of faith development provide "zims" for religous

education ™ Even Fowler has articulated a plan for religous education that is not linked

expressly 10 his fuith development theory

Craig Dykstra, "Faith Development and Religiouis Education.” in € raig Dykstra

and Sharon Park

Education Press, 1986) pp.254-55

™ Ibid

. Faith Development and Fowier (Birmingham, AlaReligious




Dykstra and Parks and Critigue of Faith Developmem Theory

According to Craig Dykstra, "the constructive role fior faith development theory in
relation to aims for religious education, then, is to be a conversation partner with a
religious community in ts own critical inquiry into the norms embedded in its tradition =™
The efficacy of faith development theory, according to Fowler, 15 limited to (1 ) anticulating
the human competencies that are necessary to realize tradiucnal norms at spec
developmental levels, and (2) providing & perspective for evaluating those nc In ot
words, while the theory cannot provide specific norms of belief itself for a particular
religous community, 1t can give perspective for evaluating that community's norms for
religious education Dyksira also believes thar developmental theories are distinet from.
though can be valuable in informing, leaming theories

Dykstra has identified several lessons that religious educators should denve from
Fowler's work  The first valusble lesson is that people are inevitably and inexorably
seeking to make sense of things * Second. Fowler's stage desscriptions highlight the
similanties among people who are at the same developmental level "The important thing
15 the reality — in actual human bewngs — of the phenomena that the stage descriptions are
an attempt to descnibe ™' Third, Fowler's descriptions of each developmental stage

remind educators aboul what to look for in students a1 each stage

™ Ihid., p 256

% Ibid , pp.260-61

" Ibid, p.




Sharon Parks, like Fowler, focuses on the human need 10 make meaning  But she
also recognizes that faith is dynamic, stressing that it is transformed throughout one's
lifetime  Parks asserts that faith is an act "Faith is not sitnply a set of beliefs that religious
people have. it 15 something that all human beings do "% She is critical of Fowler for
tending to focus on structures and stages rather than on the process that produce those
stages. By doing so, Fowler “obscures the motion of development

James Loder suggests that the frameworks of both moral (Kahlb
(Fowler) development are lacking because they do not adequately take account of
"negation” or "void" as morel (Kohlberg) and fundamental dimension of development
Loder seeks 1o clanify the character of & class of experiences thar decis vely alter ane's way
of looking at the world  Loder identifies four types of negation' (1) methodological,

(2) functional. (3} existential, and (4) transformational ® These four types of
transformation are active when structures of meaning are kiroken and one is ng o
reintegrate pattemns of meaning  The final negation — transformational - is really the
negation of negation, so thai a new integration can emerge  Loder’s focus, then, is on the
darker side of growth and development in faith Fowler himself charactenzes these

aspects as "contradiction and negation." when acknowledging that they should inform

® Parks, Critical Years, p 12

" Sharon Parks, “Imagination and Spirit,” in Dykstra and Parks, Faith
Development and Fowler, p 138

" James E. Loder, The Transforming Moment (San Francisco Harper & Row,
1981)




continumg work in this field * Fowler analogizes this per
William Bridges, that every fresh

Loder's theory of transformation explains the convictional experiences that distupt
one's frevious assumplions, previous constructions of meaning " They puncture (or ande
&t the puncturing) of previous ways of making meaning, and they disclose to us
dimensions of being, not previously attended 10, which enable us 1o re-ground and realign

of seeing and being "

Gulligan also notes the centrality of cnsis in moral elopment Her studies show

the potential power of crisis to break eycles of repetition or existing patterns af meamng-

making Crisis or negation not only motivates re-patterning but also animates growth
This 15 similar to Parks' image of & shipwreck to describe in essential growth step in faith
dev " Pain and suffering are expenenced as ship: stung one afloat in the

chantic sea of life But following each shipwreck, one coimes 1o a "new shore " After

" Jumes T r and James Loder, "Conversations on 'Stages of Faith' and the
Transforming Moment,” Religrous

¥ Sec William Bridges, Transitrons sley Publ,
1980) p 150 Bridges colloguially explains  "Endings and beginnings, with emptiness and
germination in between. That is the shape of the transition periods in our lives . [and] 15
also going on continuously in our fives  As humankind once knew and celebrated, the
same rhythm puts us to sleep st night and wakes us in the morning afier & dark time fifll of
half-remembered and enigmatic clues 1t takes us through the turning year, around to &n
ending which opens out on to a new beginning  And so it is with our lives — a dozen little
endings, hardly noticed in the day-to-dey rush, plunge us into little wildemesses, a dozen
little beginnings. taking shape in confusion and emerging unexpectedly into clear form "

¥ Fowler and Loder, "Conversations." p 140

Y Parks, Critical Years, pp 23-26




each crisis, each experience of negstion. there is a reintegration of meaning, and an
experience of gladness and amazement  Faith is molded in both the pain of the shipwreck

and the joy of the homecoming

scial-Psychological Thearies on Development of Morality and Faith
The hypothesis that the development of farth {and rnorality) are a function of
cognitive development alone seems inconsistent with the experience of those who teach

about God  The Jewish model of Teshuvah (repemance) 1llustrates this problem 1t 15 not

enough, according to Maimonides, for one ta (merely) recogmze ane's error, regrer and

confess it, and ask forgiveness from the injured party Perfect repemance also requires
change in action, 1 ¢ upon fin onesell in the position of repeating the act, one would
be able 1o refrain from doing it ™ In other words, even when one has changed cognitively
- by expressly and emotionally repenting one's past action — there are behavioral forces
that still must be overcome when reentering the same situation  This is expressed in
Joseph Reimer's critique of cognitive-developmenial theorists  Remmer concludes that
changing one's heliefs is not the same as learning how 1o change one's context-bound

theories-in-use ** The power of the cognimive-developmental model, wnites Retmer,

¥ For & more complete description of Teshoveh and Maimonides' views, please
chapter 2 shove

“ Joseph Reimer, "Beyond Justice,” o Joy, Mora/ Development, p 75
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“would be greatly enhanced were il to relinquish is Platonic smption that knowing the
good entails doing the good ™

Ore teacher’s perspective on this inconsistency is expressed by I
describing his experience leaching college students about Godl

For many of us. the question is nat whether C 515 The
question 15 whether God makes a difference, whether God 15 real in our
lives, For a number of years, [ have taught classes in lewish theology
college students, both Jewish and non-Jewish 1 have presented the
traditional philosophical proofs for God - the ontalogical proof, the
cosmological proof, the teleclogical proof 1 diagram each one on the
board and explain it 1o the students

Never once in my class have | seen a student study these
arguments, clap his or her forehead, and , "Aha' Now | believe!”
For belief ts more than an intellectual process When we answer the J
questions of children  we are answering their hearts as well as their
minds We are making demands on their behavior Y ou cannot believe in
God, be honest with vourself. and not have it change the way vou |
life

Thar is why it 15 important to figure out how to look for God
Seeking God 1s not just an intellectual search The intellect 5 an important
pan of the search. but the search itself is much broader Rather it is about
how we teach ourselves and our children to look at life How
God not just “true,* but real™™

The challe then. is 1o determine how God is real 1o chuldren  This is rev
work of Robent Coles and Dawid Heller described below

Most of the psychological and educanional studies of the development of religion

test hypotheses against data collected from interviews or other concrete surveys Fowler's

work, for example, is based on scripted interviews with seversl hundred people over the

" Ibid

% Wdlpe, Teaching, p 84




vears ™ David Heller's study, by contrast, is multidiseiplinary, though involving a much
smaller pool of participants  Focusing on the God-tmage conceptions of children ages
four 1o twelve. Heller collected multi-disciplinary data from mterviews, drawing
storytelling, playing, and letter-wmting “ Heller's in-depth study involved 40 children, of
whom ten were Jewish day school students

The psychological literature on children's religious development tends to observe
most keenly the age differences of children studied But, in addition 1o relying an multiple

disciplines, Heller also filtered his information through a vanety of filters -- age, gender,

and religion  As to the ages of his participants, they were ilmaost equally divided among

three age categories. (a) ages four to six. (b) ages seven fo rine. and (c) ages ten to
rwelve As to gender, they were equally divided  As to their religions. they were equally
divided among Catholicism, Judaism. Protestantism (Baptist), and Hmduism (Amencan
Ashram Group) Teachers who selected Heller's subjects

personality cross- n, i e those who appeared less interested in religious traimng as
well as those who actively participated ** There also was a mix of family backgrounds
with almost half coming from single-career families and half from dual-career, though only

two of the families had divorced parems

* Fowler, "Stages 1991," p.27

™ David Heller. The Children’s Giod (Chicaga. University of Chicago Pres
pp.13-16

* [bid, p.10




Heller seems surprised to have found many common themes that are not easily
explained by either socialization or developmental change Heller finds each of these
themes present in a child at three levels: (1) family nterpre tation of institutional
(2 child's interpretation of family madels, and (3) child's s |f-awareness ™ Heller r‘nundl
that 1hese seven common themes cross the boundaries of ajge, gender, and religion The
common themes are (1) God's qualified power, (2) inmacy with God. (3) God's
pmnipresence, (4) anxiety in relation to C {5) transformations caused by God.

(6) connectedness with others and God, and (7) light associated with self and

The first of these cdmmon themes is the qualified power of God  This power 15
manifest in God's more-than-human impact on the univers:  From this theme are formed
God-images of a God who offers guidance and direction for the growth of a child  But
this power seems qualified in some way as children relate their experience of the world (o
their idealization of God's power  In this way. the child's view of God echoes Harold
Kushner's theology  That is. children believe in an all-good God rather than one that is all-
powerful In removing God from the realm of all-powerful, the child's God creates room

for human effort and ambition  That power also seems profoundly connected to the child's

experience of powerful memories or "moving moments " Hedler illustrates this connection

with the words of an eleven-vear-old Jewish participant, "Sometimes [ just feel a kind of

overwhelmed and excited feeling about all that God has done in the world It is hard 10

* [bid., pp 105-06




understand but you can sori of sense the power — like when we went on & tnp and saw the
Grand Canyon It was amazing "™

The second common theme is a God wath the capacity for mtimicy with humans
Whether a particular child viewed God as an all-embracing parent or all-powerful but
distant. every child studied by Heller included intimacy in their God imaige  An eight-year-
old Jewish participant illustrates this theme in her suggestion about leacling & "rich” life,
that is & life style that is closer to God ™ Despite diverse religious back ground | of
Heller's children believe that intimacy and self-awareness bring them closer to God

Similarly, despite their numerous socialization differences, all olf Heller's subjects
share the view that God has no physical or natural limitations. This 15 Irue even for older
children who struggle with the issue of limitations. They, tno. infier thait God is ultimately
bevond constraint  Another eight-year-old Jewish participant illustrates the
theme, 1 call it Hashern But in English. I think of it as like everything and everywhere
Sometimes we call it everything and everywhere "™ Moreover, the theme of God's
omnipresence mirrors the theme of intimacy, as children identify God a5 validating the
pertainty of their own self

Another common theme was the children's anxiety about their God-image
Although Heller had expected each child to display some anxiety in the unfamiliar

interview setting, he found the actual level of anxiety so high as to suggest that it pertains

7 Ibid . p 110

7 Thid,p 112

¥ Thid, p.115




to & relationship to God-image rather than mere performance concerns  He also ound this
anxiety to be qualitatively different than the type of childhood anxiety asse wiated with

cognitive limitations  The God-image anxiety seems rooted n the tension of explamng or

comprehending an other-worldly God m worldly terms A seven-year-old Jewish subject

llustrates this tension "Sometimes my feelings about Goid seem scary [ feel ¥
they're alot (sic), but different than I feel toward peaple 1V's hard (o feel ebout something
vyou don't know for sure "™

The children also invariably attributed developmental changes in themselves to
their God, with 3 wide range of divine responsibility  Their explananons of God's impact
on their personal transformations range from mundane participation to smirrmlg recolle
of miracles Heller's subjects tended to associate personal development with a change in
world view that js somehow associated with God

Heller also found the common theme of connecteciness to be constant in all forty
participants It is & theme that brings the child closer not only to relationships with God
but alsa with other people. The connectedness is not limited though 1o relationships with
people and God It speaks to a more fundamental connec:tion "It 15 all woven together,”
said one twelve-year-old, "everyone's lives  and God i at the center """

& final comman theme is light — at times associated with God directly and at

fimes a symbol of God's presence. Children find light 10 be an elemental part of other

things, including themselves. One nine-year-old participant said, "I don't know what 1o

'™ Td , p.119

" Thid , p 12




call it exactly, but it's sort of like there's a little light inside you Even when something
goes wrong, like when my sister died, it sill can shine 1 cant say [ feel this all the time —
but when I feel it 1 feel it very strang *'"™

1t is a figurative light that animates these children. " glow 10 the se
Waolpe's teaching validates this theme of light. Waolpe claims that light 15 a sign of God.
"When | speak to children in a sanctuary, 1 use the example of the eternal light hanging
above the ark  Why is light & symbol for God? Because light itself cannot be seen  What
we see is not light, but light bouncing off other things - walls, clothes, fi
particles in the air ™% Wolpe is echoing Buber's concept that it is only through God's
presence that people can really see one another

Heller concludes that the age-related themes denved from the farty participants

nitd

reflect a composite of "developmentally set and socially trjzgered influences ™ In

gnother book, Heller dis ishes age as the most important factor -- among age, gender.

and religion - because a child's inherent capacity for thinking grows with age = Heller

characterizes the youngest age group (four to six years) as lacking knowledge but usy
playfulness and activity.  Heller characterizes the middle group (seven to niine years) as

having increasing knowledge and curiosity and using fantasy and mystical approaches

* Ibid. p 128
Wolpe, Teaching, p 64
Heller, Children’s God, p 55

David Heller, Taiking to Your Child About God (New York: Perigree Books.
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Heller characterizes the oldest group (ten to twelve years) ns iving in tension between
definitive knowledge on the one hand and uncertainty or dewubt on the other

In general, Heller found that God is viewed as performing and compensating for

many things that the child is unable to do  As children grow. they begin to learn the e'cle:'\t

of their own limitations and, over time, come 1o 5e d as limited in similar ways
Despite farmal religious training that may “draw the picture of an unlimited and
uncategarizable God," children themselves constnuct their image of God out of their own
developmental struggles

denved age themes of God images are summarized helow

Heller's Age-Related Themes of God-Images

Lacking Knowledge, Using Plsy: Shaws single-minded idea of a God as being
who acts in literal ways  Splits dety inta competing figures or forces 10 deal
with negative feelings Views God s important, but unsure about the
specifics of the God's activity

Knowledge, Using Fantasy. Shows greater curiosity about God and
role in human life  God viewed interpersonally, affected by parental attention or
lack of attention  God has mystical aura as becomes associsted with sleeping and
dreaming Increasing complex and abstraci notions of God and religion

Definitive Knowledge, Balancing Doubts Considerable religious doubt
balanced against definitive knowledge of (though lack of certainty in) rebgion
God-views associated with independent strivings and budding awareness of
hmitations

Heller prescribes those types of activities that are biest for each particular age

group for enabling children to deal with ideas about God znd religion """

" Heller, Children's God, p 53

" Heller, Talking, pp 62-67




Heller's Age Targeted Activities
Uise drawings, play, and role-play — action-onented actvities
Use storyielling and making up stories.
Use letter writing  Have open discussions
Heller's analysis of gender thenies opens with a letter to God
Dear God

Are bays better than girls? | know you are one (&
bay), but try to be fair

Heller's analysis continues with themes common ta the twenty boys in s study a5 set
against themes common to the :;\-cnry girls -2

For the bovs, God is heavily rational with & pragmatic ouientation to human life
and the world Their God also is assertive and thoroughly active in hitman life God 1
“incessantly working toward some instrumental goal "™ In conjunction with this active
orientation, a father-like image emerges The essential goals of this God are (1) 10
communicate with the child. and (2) 1o improve the child's life through active intervention
By contrast, even the active God is emotionally distant and, for many. geographically
distant Consistent with the paternal imprint, these boys alse swem to identify (or counter-
identify) themselves with thiir God images Thus, God becomes something of 2 role
model, "an image to strive toward or move away from “I% Another motif common to

these boys is their anxiety about the thought that God mught be: female

'™ Heller, Children
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For the girls. in sharp contrast to the boy Jod is :haracterized by aesthenic
appeal and by investment in the antistic world The girls’ Crod-images are not so grounded
in concrete facts and events as are the boys' The girls collectively present God in more
sound and color, closer to nature and natural phenomena. and removed from soentific
constructions  Passivity is another common motif - whether the passiviry
these girls in relation to God  Thus "sometimes God is very active and the girls focus on

their role as the recipients of 's acnons At other times, God s passive and seems
just 1o be watching from God's home in heaven While baiys tend fo relate to God through
action. girls tend to relate through direct speech 1

Moreover, the @rls present a God that 15 more emotionally complex and mumate
as opposed to instrumental and detached The girls seem more interested in “the mystery
of partnership” with God  They want 10 join the work of this God, in much the same way
that biblical Minam did. One of Heller's eight-year-old subjects, whose name also 15
Miriam. observes, while beaming with pride, that the biblical "Minam was a significant
person in God's plans n ancient Egypt Moses' sister, she was important She
received God's inspiration in order to help Moses. My nzme is like ¥ inam's, | was named

after Minam " Airiam's obvious identfication with the: biblical character is abvious, but

similar. albeit more subtle, identifications with God's helpiers were present in the other

"0 Tbid ., p.6%

" [d, pp.71-72




Another contrasting motif has to do with the possilbility that God might be female
While the girls, like the boys, present a physically male Guod-image, the girls are more
open to the possibility of an androgynous, or even largely fermnine God  Heller
concludes, though, that these girls are hesitant to bluntly express this view  As one

twelve-year-old said, “I believe that God may have a liftle of both sexes but I'm afraid o

say this out lond I guess ‘cause people might think I'm stupid or something el

Heller concludes that “isolating the factor of sex highlights the pervasive ag

tendency for God to appear as a 'great-father, and for chilldren to impase their paternal-

1" I summing up the gender contrasts. Heller notes

related needs on their conceptions
that the imponant impact of sexual socialization and continuing changes in sex-role norms
are likely to influence the God-image of future generations of both boys and girls

Just as Heller found children diverging on the basis of age and gender, he found
some differentiating charactenstics based on the chuld's religious training and family
onentation  The distinguishing. vet common. characteristics of Jewish children are
relevant here. Heller found them to put an emphasis on a God active in human fustory,
though not limited by that history Their historical prientation consciously connects
Jewish children to their historical ancestors  The Jewish children's identification with that
history gave them a comfortable sense of familiarity wath legendary events and characters
For them the past was viewed as something useful for living in the present While

Catholic, Protestant, and Hindu children were two-generational in their themes, Jewish

"2 Tbid., p. 74

" Thid, p.75




children were less constricted by time. Heller also found in this histoncal orientation a
Jewish child's tendency to bear moral witness 1o other nations or religions

Jewish children also distinguished themselves by portraving a particularized notion
of God In this way, the Jewish parncipants showed & pervasive sense of "us” and "them "
It is from this aspect that a feeling of “chosen-ness" emerged " They interact with 5 God
who has selected them for a special divine mission ** The mission iself vaned from & six-
year-old's vendetta to fight Israeli wars 1o an eleven-year-old's mission 1o help make peace
in the world

Most significantly with respect to the High Holy Day these lewish children
frequently associated God with suffenng Though God is not depicted s wanting them to
suffier, Jewish children see God as having a purpose for human suffering; At other tmes,
God's relationship with suffering was to help children cope with it or to alleviate their
suffering Heller is "troubled” by the Jewish child’s easy identification with pain, which he
attributes to the well-settled cultural imprint connecting suffering with jruilt

Joseph Reimer asserts thal 2 child socialized into an Orthodox Jewish religious
community will be imprinted with two fundamentals (1) Jews are a people -- a chosen

people, and (2) the relation of this people to God is best expressed through halachah — the

% 1y should be noted that Heller's Jewish paruicipants were students in a Hebrew
day school for which the denomination is not specified But based on anecdotal
information in Heller's book. the school likely is Orthodox  An Orthodox school's
socialization about "chosen-ness” might be different from that of a Refiorm Jewish school
Reform Jewish institutions have tended to downplay historic themes of "chosen-ness.”
See Petuchowski, "Main Charactenstics,” p.331

" Heller, Children's God, pp 20-22
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(radition of laws and practices 16 Heller's research corfirms the first half of Reimer's
assertion, i ¢ that a child socialized inta the Jewish religious communiry feels that Jews
are a chosen peaple  But Heller fails to confirm the other half, i e that & child
into the Jewish religious community will view halachsh as Uhe most clearly expressed
manifestation of the relationship between that people and God

Robert Coles applied a similar multi-disciplinary methodology (though without
seripled questions) in hus study of a significantly larger and more culturally diverse
population Coles interv wed. played. and drew with over five hundred children from

Norh and South America, Europe, Africa, and the Middle East with rehgious

hackgrounds including Catholics, Protestants. Muslims. and Jews "7 The dormnant age

range of Coles’ subjects is eight 10 twelve years old

Bul as reported in his book, The Spiritual Life of (Children, Coles prefers 2
narralive s er an abstract or analytic one. Coles actively a oids making the kind of
formulations and theoretical emphasis favored by social scientists ot psvchiatnsts '* He

imposes no imellectual frame or understanding over the vist material he proffers Instead.

Coles seems to have embraced for purposes of reporting the methodology of an
anthropologist recording almost raw data Ironically, his reporting method echoes hus

conclusion thar children are seekers — "young pilgrims wedl aware that life is a finite

-

W peimer, “Beyond Justice,” p.66

" Robert Coles, The Spirttual Life of Children (Boston Houghton Mifflin.
1990) pp.35-37
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journey and as anxious to make sense of it as those of us who are farther along in the time

allotted us He reports merely the pilgrimage and leaves the reader anxious 1o make

sense of i

For example, Coles offers no schematic analysis distinguishing the view of eight- !
year-olds from twelve-year-olds Indeed some of the children he describes sound more
mature than their years One Jewish nine-year-old, Gil, has & broadly philosophic view of

God and rehigion  Gil's dialogue with Coles inspires Coles to wonder whether "children

themselves aren't the very ireasure they so obviously seek- God as children pondenng.

musing. ruminating, brooding on [God], young minds bencling and applying themselves in

[God's] image *'*" Gil was explaining 1o Coles how he tned to comprehend the universe

and religion  Gil's narrative reveals that he called upon family members, reachers, his
expenence, his imaginaton, and, his mind's imellectual, contemplative capacity  Gal
explains,

When [ heard the noise of the shofarlast week in shu/T wondered if
somehow God heard i, and if the people you read about, like Moses or
even Adam and Eve, if they're around, their souls Look at all the people
who came after Adam and Eve! We asked our [Hetbrew school] teacher
about that — whether you could trace people back that far  He thought we

really knows for sure who God is and what [God's]| got in mind! We'd like
to have a hotline to [God], but T don't think we'll get one  1f you go to
shud, you're probably hoping for that hotling, or else you're just showing up
1o be seen by the neighbors

I was riding on my bike, and 1 could hear thie sound of the shofarn
my head Maybe God is nearest you when you think of [God], and talk

e
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with [God], snd remember the sound of the shofar, and remember what
you've memorized in [Hebrew] school, the prayers, and what Mos d,
and Isaigh  This is an "experiment,” here on earth. My grandfather told me
that a couple of years ago, and [ think he was right. He meant that God
decided to try out making human beings, and letting us have this planet.
and giving us the freedor to five as best we can, of 1o be as bad as

possible. That's what happened — we've been good ind we'ye been

terrible The experiment has given us lots of trouble, but the

people, too. You have experiments in science in schaol - you see how you
create things. Well we've been created, and we're in an expenment, and
one day God will try to figure out what the answer i5 to the experiment 1
don't knaw how [Godl] do it How could [God] ever decide” 1 asked
Grandpa, and he said, "ok, Gil, these things are oo bi for you and me
All you can do is try to he good, and let God take care of the rest " 1 asked
him some other questions, but he said if vou think texo much you get "brain
exhaustion ® S0 we went in his car and got some ice cream | joked with
him: This is part of God's "experiment” 100, us BEMINg the ice cream '

Gil reveals a broad display of the images and questions triggered in a child's mind by the
sound of the shofar Gil, though only nine years old. exercises his ability 1o leam symbols
and use them, to borrow metaphors or similes used by others, and to create some of his
awn seeking clues as to how life should be lived Al from the sound of the shofar

Coles' reporting also confirms many of the themes identified by Heller, especially
as 10 Jewish children Coles echoes Heller's observation that Jewish children are uniguely
tied to history and a sense of bearing moral witness for thie world  Coles’ comments that
Jewish children generally show 2 "desire to live intimately , even now, with the past of their
people, and an interest in the fate of others less lucky than they 2 yewrsh children also
shared an image of God as moral guide and demanding judge God inspires righteous

action. One Reform Jewish, twelve-year-old participant said, "a Jew is someone God has

—_—
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chosen to send here o represent [Gud] and try to improve [ithe] world 1f vou de
things, the world gets better - even iFit's only & little better — and that's what God is
wishing for, | think '™

Coles is intrigued by the last two words. "1 think * He hears in them a touch of
hurrility rather than an expression of doubt. He hears them as a child's acknowledygement
that true knowledge about God is not attainable Coles observes "In years of work with

Jewish children 1 have encountered such moments over and over again. to the point that |

eel it makes up an aspect of the nghteousness those childrizn keep espousing. desenbing.

urging upon one another Al its best, this is a righteousness that avoids the falal

deterioration of self-rightecusness precisely because I 1s nit accompanied by a profes
certainty "'* Another Reform Jewish child later reminded Cales, "God doesn't let on all
5] plans, but (God would] like us to show we trust [(Fod], and the best way to do it

s by doing some good while we're here ey

These sentiments seem to confirm an aspect, with & Reform Jewish twist, of
Jaseph Retmer's assertion that child socialized into the Jewish religious community will see
adherence 1o halachah as the most clearly expressed mani festation of the relationship
between people and God  In other words, action and behavior matter

Coles also confirms Heller's observation that Jewish children have a religiously

scute sense of suffering  He reports the case of Leah, an eleven-year-old who died of
S
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acute leukemia  Once during & hospital visit, Leah told Col “It's been hard for us [the
Jewish people]. we've had troubles, lots of them We'll keep going, though, and we'll
remember our God. and we won't forget all the troubles. and we won't forget that Giod has
[God's] eves on us, snd [God] listens to us 1 | eah and her family translated the
histerical vulnerability and suffering of the Jewish people into a sense of Jewish destiny
and "a major reason for [Jews] longstanding cone for the poor, for those who

w7

suffer

JEWISH CRITIQUE OF E)E\"E.i.()l’MEN? AL STAGE FRAMEWORK

Some Jewish criticism of Kohiberg and the developmental stage framework denves
from the implication that there is a distinctian between religion and morality Barry
Chazan levels this charge and argues that such a distinction is nonexastent and
inconceivable in Judaism '™ Chazan, for example, cites Hieschel who argued that the
unigueness of Sinal was not the moral imperative but the * idea that justice is an obhgation
16 God ™™ Chazan also is critical of the individualistic peirspective of developmental stage

theomnes
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By contrast, Judaism, he argues, has an antidote of peoplehood Communmity 1s
central to Judaism. but it is penipheral to cognitive-developmental theories '™ "It is the
sins or good deeds of Israel, the people, which influence their relahionship with God
Prayers for repentance and atonement are in the plural in the Jewash limrgy """ s
illustraied by the Passover Seder and Yom Kippur ending with the affirmation of
connection to the people and land of Israel with the staternent, "Next vear in Jerusalem "
The life of the Jewish people in history is the context for moral action. Moral action, more

than moral thought. s the crucial arena  For Jewish education, the community

three vital functions (1) community is the means for hefping children understand their

tradition, (2) community socializes children into traditional or normative behaviors, and
community in Judaism is an end in itself insofar as bemg in n fulfills a miLnvah (defined
icus deed, commitment, and action”) '

Chazan echoes the "other voice" sounded by Gillijzan agamst Kohlberg's
idealizaton of justice  Chazan distinguishes between Kohlberg's “just” community and the
Jewish value of a "holy” community “These terms are not equivalent, and while the just 1s
regarded as part of the hol it is not exhausted by it in Jewish tradition. 1srael as holy
community includes justice [as well as | God, a common language, collective

responsibility, for group existence, cultural artifacts, a place "™ Chazan also distingu

'™ Chazan, "Holy Community,” p 77
"' Chazan "Jewish Education." p.303
* Chazan, "Holy Community,” pp.B0-81

Thid.. p.83




sharply between the cognitive-developmental approach in which moral education is related
10 modes of thinking and confronting problems thoughtfully on the one hand. and the
principled-behavioral framewark in which moral education is related to normative,
substantive, Jewish life practice

But in deference to Kohlberg, Chazan acknowledges that contemporary Jewash
education lacks the carefully delineated logical and psychollogical framew
developmental theory In contemporary Jewish education, "the quilt or patchwark
approach predominates '™ [t js manifest in programs and cumncula developed on the
bagis of workability, chronology, personal experience, or "hit and miss * Contemporary
Jewish education, therefore, lacks a unifying theory '™ Even for Chazan, then, Kohlberg
may be used 1o positive effect  To the extent that modem Jewish education is flexibly
experimental in its search for and use of effective techniquizs and practices. the cognitive-
developmental approach may suggest potentially new practices

Michael Shire similarly is critical of Fowler and faith-developmental theories

Shire translates some of Fowler's faith development stage analysis to the Reform Jewish

educational setting for purposes of informed critique '™ Hie composes a chart to d be

the developmental approach to Kabbalat Shabbat In that chan, for example, Fowler's
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Chazan, "Jewish Education.” p.316
" Ibid, p316

% Michael J. Shire, "Faith Development and Jewish Education,” Compass 10
(1987)p 17
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Stage | is translated as a concrete orientation centered on candles, wine, and challaf, and
the magical qualities of Shabbat

The stages of Fowler's analysis that are most relevant to religious school students
are Stages 2 through 4 At Stage 2 a child begins to ideniafy these concrete elements with
Shabbat itself and 1o understand Kabbalar Shabhat as literally bringing on the Shabbat
Thai is, one deterrmines the other At Stage 3. the child begins 10 grasp abstract meamngs,
such as holiness and sacred rest as elements of Shabbat The child's personal relanonship
with God alsa becomes important at this stage, with that relanonship Keying a broader
sense mmunity with others outside of the child's family Here the instrument of
lighting Shabbat candles evokes feelings about Shabbat, rather than hterally lny..q_.:i'nng_
Shabbat

By contrast, a person at Stage 4 does not always need Shabbat candles (o create &

mood of Shabbat, At Stage 4 an individual becomes "inner-dependent rmbaols lose
their mythic quality and are transformed into triggers of the abstract concepts underlying
them. Ritual itself takes on expanded meaning. 1l becomes the channel for expenencing
the abstract idea of kedushah or holin

Shire is careful to limit the applicability of Fowler's work to a broad understanding

of developmental stages "The importance of Fowler's wiork for Jewish education lies in

understanding our relationship 10 God as being a changing and developing one '™ He is

eritical of applying Fowler's definition of faith in the Jewish setting, because the

57 Thid,, p 18

"' Fowler, "Stages 1991." p.25




corresponding Hebrew term, emunah, is more broad in scope.  Emunah describes a
relationship between God and humanity that is both felt transcendentally and expressed
actively, Fowler's definition would separate faith from { He also 15 cntical of
Fowler's single-minded boundary of developmental psychilogy in which the indnvadual 1=
doing all the work, so to speak  The individual is working hard 1o make meaning But
"this leaves no place for a transcendent God from which cine receyves meaning
Moreover, the transition from one stage to another, 1n Shire's view, does not depend

necessarily on a crisis of faith  Such a transition in the Jewash setting might also denve

from a "clearer view of one's rélationship with God througzh prayer, study or community

agtion

DEVELOPMENT OF PRAYER IN CHILDREN

As a child grows, prayer begins to function less as a way to invoke God's magical
power for one's own wishes and more as a way to search for better wishes, cope with
difficult feelings, and bring oneself 1o a closer feeling with God  Teaching children about
prayer, teaches them "to go deeper into themselves "' According to David Wolpe,
most important staliement made by prayer, petitionary or otherwise, is that God cares In

speaking about prayer to children, I oflen say, 'What God does best is listen "' Wolpe

' Shire, Faith Development, p 24 (emphasis in original)
W hid, p 25
"' Wolpe, Teaching, p.157

! Thid, p. 158




also directs that parents recite prayers together with therr children — both at home and m
the synagogue

Some psychologists have defined mature prayer as a way by which individuals
struggle to make conscious what they should desire and what should motivate their
actions ' Though Heschel was skeptical of psychologists.' he might have agreed with
this definition Heschel claimed that "prayer is a perspective from which to behold, from
which 1o respond to. the challenges we face Man in prayer does not seek to impose his

will upon God; he seeks to mipose God's will and merey upon himsell Praver is necessary

to make us aware of our failures. hac . transgressions, sins. "'

Psychologists W George Scarlett and Lucy Pernello note that praver beins by
talking af a God out there who intervenes directly to do ane’s will if one 1s good  But
praver develops mto talking with God and "[sJomething seems to come back a thought, 3
feeling, a newly apprehended insight, or directive rather than a direct divine action "' A
study of the development of prayer in children confirms that something comes back

David Elkind (discussed in greater detail befow ) found thyr children's prayers are

"' W George Scarlett and Lucy Perriello, “The Development of Prayer in
Adolescence,” New Directions for Child Development 51 (1991) p.65

' Heschel wrote, "To many psychologists, prayer is but & function, 8 shadow cast
by the circumstances of our lives, growing and diminishing in accordance with our vanious
needs and wants " Abraham Joshua Heschel, Man's Quest for God, (New Yark Charles
Scribner's Sons, 1954) p. 10

"% Abraham loshus Heschel, Moral Grandeur amd Spiritual Audacity (S Heschel,
ed.) (New York: Farrar Straus Giroux, 1996) p.259

" Scarlett and Perriello, "Development of Prayer,” p 65
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motivated more often by negative feelings than posinve ones  Elkind confimmed. however,
that even when children were prompted to pray because of negative feelings, these prayers
"seem 1o be accompanied by pleasant emotions and the relaxation of tension '’

Prayer begins as an effort to bend God to one's will  Through development prayer
becomes a way to discover and mold oneself 10 God's will Scarlett and Pemello illustrate
the difference in this attitudes with a story about Abraham Lincoln  One of Abraham
Lincoln's generals was reported to have said, "I pray God is on our side.” ta which Lincoln

responded, "No, general  Let us pray that we are on God's side """

Elkind and Study of Prayer Development

David Elkind sought to study the development of prayer in school-age children
His study identifies three basic developmental themes '** First, al each developmental
stage, children construct a new concept of prayer that is nejther entirely spontaneous nor
entirely learmed  Second, this process of construction is continuous. Third. the resulls of
this construction reflect a child's creative interaction of thought and expenence

Elkind studied 160 subjects berween the ages of five and twelve from Denver
Approxamately fifteen percent of the pan s were Jewish, approximately ten percent
Catholic, approximately twenty percent were not i fied by religion, and the remaining

forty-five percent were Protestant (with Episcopalians and Presbyrerians predominating)

"7 Elkind, "Ongins of Rehgion.” p 40

" Scarlett and Perriello, "Development of Prayer,” p 65
" Elkind, "Origins of Religion,” pp.27-29
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The gender distribution was roughly equal Though som: differences between bo

girls were present, they “followed no consistent pattern and therefore were not
interpreted *** The methodology was to ask subjects to describe two drawings showing
families engaged in prayer, and to conduct a semi-structured interview about the form.
content, and fantasies related to a child's prayer concept. A question about form. for
example. was "What must you do if your prayer is nol answered™ Questons about
content were sentence-completion, such as, *1 usually pray when " A question 1o
provoke a discussion about the subject’s fantasies about prayer. for example, was "Wh
de

Elkind's study shows the following age-level differences

" Ibid., p 33
! Elkind, "Origins of Religion," pp 28-29
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Elkind's Age-Level Differences in Prayer Conception

GLOBAL UNDIFFERENTIATED STAGE
viewed without differentiation
nct notion of prayer, though somehow linked od and to certain
*A prayer is about God [and nature]")
-Prayers come from God and are seli-propelied ("float” or “jump” to heaven) |

~Prayer viewed in te f Ahies, which were volinonal

-Sense God's limitatons . s vhody completely and
at same time)

-Not associate actual prayer behaviors with memal and affective aspects of
praves ’

-Mistake form of prayer for its substance

-Pravers come from historical figures (&g, Moses, Abraham Lincoln) and are
carmied 10 God by messengers or intermedianies

Represent concrete undifferentiated stage
Transition between concrete and abstract undifferentiated stages
STAGE IIl | ABSTRACT UNDIFFERENTIATED STAGE
-Prayer viewed as type of private conversation with God, involving things not
talked about with other people
-Differentiate between what child thinks and what child says
-Recogmize prayer involves nonmatenial mental activities, such as belief
-Prayers originate in children themselves and heard directly by God
Age 12 Represent abstract undifferentiated stage
In addition to these specific age-related findings, Ellkind noticed some affective
trends in his subjects over the age spectrum  Younger chilclren prayed only at scheduled

or routine times, while older children also prayed spontanenusly,  Older children, for

instance, prayed when they were worried, upset, lonely, or troubled ' Older children

" thid., p40




were also aware of when other people generally prayed and why. which demonstrates an
increasing empathy with others  Younger children were more distressed that prayers are
not always answered This recognition also prompted more immature rage and frustration
from younger children  Older children, by contrast, were increasingly aware that "one was
personally responsible for the ends he or she desired and that God was a helper and not a
magic genie who simply” enacted one's wishes

In this connection. Elkind also found that children tended ta indentify praver with a
particular forms of activity  For example, younger children recogriized that prayer
requires talking. that animals do not talk? and, therefore, that amimals do not pray At the
ages from seven to nine, Elkind observed that "the child mistook the form o er (ils
verbal component) for its substance (the thoughts and feelings associated wath it) ™

Iranically. with an individual's increasing age. s or her priayer and related thoughi
processes are likely to become both more objective and more subjective  Prayer became
more objective in that, with development, a child's understanding of prayer becomes
increasingly abstract and divorced from personal elements  Prayer also became more
subjective in that, with development, the content of a child's prayer becomes increasingly
personal and loses the routine quality associated with early childhood  Elkind understands
the inherent contradiction in concurrently increasing objectivity and subjectivity as a result

of a young child's incapacity to clearly differentiate objective from subjective elements '™

" Elkind, "Ongins of Religion,” p 41

' Elkind, Child's Reality, p 36

* [hid , p43




I is, he suggests, impassible to leam what s independent jabout one's own mental
processes without at the same nme learming something inherently unique about those

processes themselves

Scarlett and Perriello and Praver Development Frameworh:s

Scariett and Perriello review the scientific studies of prayer in a number of
disciplines and describe three frameworks for explaining prayer development
(1) psychoanalytic-object relations, (2) cognitive-developrnental, and (3 ) religious-
structural  The psychoanalytic-object relations perspectivi: holds that prayer develops as a
transitional phenomenon and because images of God change  From this pmpeﬂl‘._'c.
prayer provides the freedom to play, create, and fantasize between the objective and
subjective. The cogmitive-developmental perspective holds that prayer develops along the
continuum of self-definnon  Praying reflects an individual's developing capacity to
appreciate the inner self and the difficulty of really knowing others Prayer develops as &
search for and construction of new and better meanings that effect more sausfying wishes
The religious-structural perspective holds that prayer develops from a relocation of
authorty from outside to inside the self Paradoxically, friom this perspective it is possible
to find development of personal autonomy in religious manters at the same tume as the
t 156

person subordinates the self to something thought to be transcenden

From that foundation, Scarlett and Pemiello sough to study development of

adolescent prayer by looking at both the way adolescents jpray and how they talk about it

'™ Searlett and Perriello, "Development of Prayer " pp.67-68
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Their nearly 100 subjects were seventh and ninth graders and college undergraduates from
Catholic schools. The gender distribution was roughly equal  Their methodology wa
ask subjects to write prayers for six hypothetical situations, One hypothetical, for
example, was stopping in the hospital chapel to pray after visiting a fnend wha 15 dying of
cancer In addition to composing prayers, the subjects were asked to answer a few
general questions about prayer  Twa questions, for exaniple, were “What are prayers
and "How do you know when a prayer is answered”"

The researchers found age-related changes in the prayers composed by the
subjects  For example, seventhwgraders tended to be direct in asking for the reco
the dying fend Ninth graders were also making requests, but they more often h_ad to do
with changes in feelings — such as asking that the dying friend have the strepgth and
courage needed to face her problem  The undergraduates’ prayers. by contrast, showed

or at

signs of searching. struggling, and doubting  This produced more imtimate praying

“UT In other words, there was a

least praying that seems more imtent on revealng the self
shift away from using prayer to request changes in objective reality and toward using
prayer to change or cope with feelings and merease mtimacy with God  Only among the
oldest students, though, was there evidence of the type of struggle that the researchers
assumed would be a prerequisite to using prayer to searclh for and adopt God's will
Similarly, the answers 1o questions about prayer showed age changes expected by
the researchers. Responses to the "whai is prayer” question showed & shift away from

referring to instrumental functions and toward underlying, functions of coping with feelings

5T Ibid., p 71




and becoming closer to God Though none of these age jrroups referred to prayer as
serving 1o search for or discover God's will, there was the emergence of a self-relann
Crod

B rlett and Permello acknowledge that the siluations presente
background of the subjects, and institutional affiliaion mery have had a profound impact

on the results  They admut "that by 1gnoring questions of context, we may have

unintentionally prejudiced the evaluation of prayers *'** One can imagne somewhat

different results from Jewash children, given Heller and Coles’ findings of elevated
concerns for righteousness and Suffening in that population  As Scarlet! and Permello
present the most recent reported study of adolescents and prayer though, many questions
remamn

A personal reflection by Eliezer Diamond illustrates the development of praver in a
Jewish context  Diamond focuses hus reflection on the High Holy Day liturgy that 15
abundant with references 1o God's active sovereignty over the universe  He reveals the
child's iteral hearing of liturgy and the disappointment a child feels when that literal
rendering is matched against the harsh realities of daily fife. Through matunty, however.
Diamond was able to accommodare himself to the incongruity in 8 way that elevated both
himself and his image of God. The same prayers that once provoked incongruity now
produce harmony

Whenever | hear the words, "Sovereign of the universe,” [ am

transported to the High Holidays of my youth, when I listened 10
interminable declarations that God was King of the universe [ waited,

5 Ihid,, p.75




sometimes stoically and sometimes furiously, for the torture to end 1
resented the God who seemed 1o need so much praise as Supreme Being
but was apparently indifferent to the discomfor this pr 5
least one of [God's] creatures
Today, 1 recite those same prayers that | heard child and | have
e one of the faithful who declare God king  What has made this
seible?

One impartant factor has been a gradual change in my
understanding of God's kingship  As a child 1 heard ing* as "
Gud was an oppressive presence, whose main rasks emed, were 1o
pomit out my failings and punish me for them As an adult, my
conception of God's willingness (o take nsibility fior the un ]
quite different, | am happy knowing that behind the apparent chaos and
disorder around me there is a strong, puiding hand Furthermore, knowing
that the cosmos is ruled by g power greater than mysell” frees me from the
quixotic task of artempting to mansge the world Instead, | seek to find mv

place within it * .
Diamond's personal reflection confirms the dey elopment process studied by Elkind,

Scarlert and Pernelio

EFFECT OF STORIES ON FAITH DEVE

When dealing with faith and God, or any passionately peersonal realm for that
matter, one must communicate in such a way that the hearer is able to figure but for
herself or himself what is meant and how it relates (o the hearer's own existence In this
way, the hearer is drawn in to "puzzle out” the meaning for his or her own life  This is
illustrated in Robert Coles' seminal boo - The Call of Stones ™ Coles concludes thar the

value of a good story is its multivalence, its openness - "the way you or | or anyone

—_—

"™ Eliezer Diamond, “Image and Imagination. The Revealed and Hidden Faces of
God in Jewish Liturgy * Toe Reconstructionist 59 (1994) pp.55-56

' Robert Coles, The Calf of Storres (Boston: Houghton Mifflin, 1989)
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reading it can take it in and use it for ourselves Coles desenbes his work with a
young polio vichm  Paralyzed, the boy read Huckleberry Finnand Catcher i the R
while in the hospital Neither book was about the boy or ¢ven someone in his sifuation
Through these stones, the boy was led to discovenes of his own -- about himself and life
He found in these stonies new ways of looking at himself Coles reports that each stary
"lent itself to [the boy's] purposes as one who was 'flat oul', and as one who was
wondering what in life he might ‘try to catch' He lived on a aity street rather than near a

field of rye He was not as utopian, anyway [as some of the characters] But this vouth

had been removed by dint of cirelimstances from the 'regullar road' and he was trving hard

to imagine where to go, how to get there "'

But narratives do more, They "make possibie the understanding of a life-view or
ethos "™ In lus rabbinical thesis on the power of story and imagination in developing
faith, Michael Torop reports that when stories are viewed as fictive or not real, they
"enable the child to see & world which suggests alternatives and new possibilities rather

than mere certainties "™

Thid . p 47
* [bid,, p.38

Pamela Mitchell, "Why Care About Stones.” Religious Education 86 (1991)
p3s
" Michael Torop, "The Power of Story and Imagination in Developing Faith
Teaching the Genesis Marratives From a Development Perspective,” (rabbinical thesis,
Hebrew Union College - Jewish Institute of Religion, 199()) p.89
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Synthesizing the work of Arthur Applebee, Torop concludes that the story nsell
becomes an invitation and stimulus for engagement of a child's imagination  Applebee
found three stages in @ child's development relative to telling or interpreting stones '** In
the first stage, which lasts until about age seven, a child 1ells stories with a nearly one-to-
one relationship between the story and the child's onginal expene 1 thi
child does not reorgamize the story matenial At the second stage, which lasts until about
ages nine or ten. a child will summanze and categonze his or her responses 1o the siory
At the third stage, usually reached at ages ten or twelve, a ¢hild is able 1o analvze the st
for wider implications and generalife about the story's ming'™ This supgests
significant parallels between a child's develo t with respect 1o story, as reported ;_u
Applebee, and a child's development with respect to prayer., as reported by Elkmd

As Tarop explams, the role of stones is enitical in the development of farth and
religion. Torop relies. in part, on a story typology framed by Gabrel Moran  For Moran,
religious deyelopment in general is charactenzed by three stages (hus reshaping of Fowler's
six stages) ' Moran calls the first stage "Simply Religious " This first stage is quite
broad and includes both "a child of seven [wha] 15 excited by being told that Tommy

opened the doar and saw a dragon. [as well as] a child of thiree {who] is excited by being
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Arthur N. Applebee, The Child's Concept of Story: Ages Two to Seventeen
(Chicago: University of Chicago Press, 1978)

' Tid., p-105

‘T Moran, Religious Education, pp 129-33
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101d that Tammy opened the door ™™ At this stage. the religiows life is one of "unending
mystery and unalloyed wonder The divine is everywhere, manifizsted in life's darly
miracles "' Moran calls the second stage "Acquiring 2 Religion.” This second stage

begins at age five or six and lasts through adolescence At this stage, the religious life s

ins toward the end of adolescence and lasts a lifetime At this stage, one

“no longer has a religion, one is religious """ To each of these stages, Moran assigned a
story typology

At the first, Simply Religious, stage, myth is the story mi Through myths, God
is {or pods are) alive in the universe 1L is a stage of brilliant imagery and powerful stor
Religious experience 15 both joyful and temfymg. F be endured when captured in
a story, especially Fary tales A child of ages five or siX kn hat & great cosmic battle
is raging and finds assurance of the tiumph of good aver el in these stones Al the
second, Acquiring a Religion, stage, narrative or one's people's istories are the story motif
It is through these stories that a child identifies with the stones of his or her people's past
— whether characterized by yictory or suffering. Children believe at this stage that the

narratives hold all the answers

' Ibid ., p 147 quoting G. K. Chesterson, Ortfodo
1959) p.54

' Moran, Religious Edocation, p 147

" Ibid.,, p.153




Ai the third stage. Religiously Christian (Jewish, Mushim, etc ). parable 5 the story
motif In parables no single answer is offered to a problem. parables invite one to "reflect
on life's paradoxes and mequities '™ The parable awakens the imagination by twisting
back on the premise one brings to the story. At this siage "fiction is now seen as
sometimes maore revealing than fact "'™ Torop uses a parable about praver 10 summarize
the importance of this story motif

A mother and daughter, travelling together, come 1o the edge of 2 forest
Some bushes, thick with bernes, catch the child's 2

can we stop so | can pick some bermes?" The mother was anxious to
complete their journey, but did not want to refu 5 request. They
stopped and the daughter started to pick bernes

Afier a while, the mother wanted to continue on her way But her
daughter had become so engrossed in the berry-picking that she could not
bring herself to leave the forest "Daughter'” cried the motler, "we cannot
stay here all day! We must continue our journey!”

Even her mother's pleas were not enough 1o lure the girf away from
the fo What could the mother da” Surely she loved her daughter no
I acting childishly She would not think of leaving her behind — but
the mother really did have 10 get going on her journ:

Finally, she called out  "You may pick berries for a while longer.
but be sure that you are able to find me, for 1 shall start moving slowl
along the road  As you pick berries, call out "Mother, Mother” every few
minutes, and | will call back to you As lo you can hear my . vou
will know that | am still nearby  But as you can no longer hear my
calling back to you, knaw that you are lost, and run with all vour strength
to find me!"'™

Tarop theorizes that Jewish faith in God is characterized by this parable. So long

hear God's response, Jews "are secure in their faith  As soon as [they] sense God's

™ fhid , p.153

™ Thid., p 154

'™ Adapted from Divrer Sheriu'e! 124 guoted in Arthur Green and Barry W
Holtz, eds, Your Word Is Fire (New York Schocken, 1977) pp.109-10
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absence, [Jews] run as fast as [they] can to hear God's voice again "™ The parable
illustrates the tension berween sensing meaning and cohesiviness at one moment and
sensing disjunction and chaos at another. The parable also illustrates the development of
Jewish faith in God. Faith in God begins with the same kind of undifferentiated
relationship shared by parent and child When the child seelcs to differentiate herself, the
terms of the relationship must be renegotiated.  Progressive steps are 1aken by both parem
and child to ensure both an effective connection to and appropnate distance berween

them

TEWISH PERSPECTIVES ON DEVELOPMENT OF REILIGION AND PRAYER :

It is & long-standing tradition m Judaism to respect the developmental needs of
children  Aceording to Samuel de Medina (16th century, Salonika), wherever the rule of
Jewish law gives parents certain nights regarding their children. the principle underlying
that right is to benefit the child rather than the parent "™ The Radbaz (David ibn Zimra,
16th century, Egypt) echoes this analysis, "It all depends on what the [Tewish] court thinks
best for the child "'™ Though ludaism fixes a ipid boundary for majonity at age thirteen
(actually, traditional Jewish law fixed the age of majority fior boys at thirteen years and one

day and for a girl at twelve vears and one day), Judaism has flexibly adapted 1o child

' Torop, "Power of Stary,” pp viti-ix

™ o Menachem Elon. Jewssh Law (B Auerbach, M Sykes. transls ) (4 wvols )
(Philadelphia- Jewish Publication Society, 1994) p. 1666

17 Thid




development on either side of that boundary. It has been responsive 10 changes in social
and economic conditions affccting children

The Rabbis even acknowledge developmental differences in children and voung
adults at certain ages  As early as in the Mishnah, Jewish law held that personal property
could be bought by "young children '™ Some Talmudic sages argued that “young
children® here means six or seven years, others argued ten years '™ But the rule held that
the minimum age depends on the development of the particular child in relation to the
specific transaction '™ Interpreting the Torah's reference 10 stubborn and rebellious
children (Deuteronomy. 21 18), tht Rabbis inferred this described & voung person of about
twelve years old just on the cusp of legal maturity " 1t is easy to imagine a mmagc:_
being thought of as stubborn and rebellious  Likewse, there are times when Jewish law
fixes the minimum age higher than thirteen For example, some land transactions require
participants to be at least 18 years old {others argued at least 20 years old) '

Recognition of developmental differences led to adapting phased approaches for
both Jewish religious practice and religious education As to religious practice, Talmud

confirms the Rabbis' phased program, "Our Rabbis taught —[1] 2 minor who knows how

1o shake [the Julav] is subject 1o the obhgation of the fulav, |2] [if one knows how] to

M Mishnah Gittin 5.7

™ Elon, Jewish Law, p. 1663

"™ Gittin 5%
1 Sanhedrin 29a

"' Bava Batra 55a




wrap oneself [with the tallit], then one is subject to the obligation of tzitert, [3] [if one

knows how] to look after fefillin, then the parent must acquire fefr//im. [4] il one 15 able

speak, then the parent must teach Torah and the reading of the Sihema s

In other
words, education should be both cognizant of and responsive o each child's stage of
development

As ta religious education, Judaism does not bebieve that children should grow
randomly There have always been prescribed courses of study  Rabbi Judah ben Teima is
said to have taught. "[1] Five years old 15 [the age] for [studying] Senpture; 12] ten for
[studying] Mishnih, [3] thirteen for [bechming subject to] commandments. and [4] fifteen
for [studying] Gemara """ Though there is Rabbinic dispute over whether an education in

Seripture alone is sufficient — presuming that & proper grounding, in Torah enables one 10

"% Sukkshd4la

™ Avor521

An 18th century Turkish commentary on this mishnah analyzes the educauonal
scheme of three equal five-year periods for the study of Senpture, Mishnah, and Gemars
"Though there is no difference in the time allotted there is a grear difference in the child's
intelligence During a child's first five years, a child's intelligence: is still very immature
Between the ages of five and ten, a childs intelligence is more developed, between ten and
fifteen, still more, and after fifteen, yet more  Therefore, the older the child becomes, the
easier it is for him to learn a more difficult subject " Yitzhak Magriso, MeAm Lo‘ez:
Avoth (D Barocas, transl ) (A Kaplan, ed ) (New York Mommanim Publishing, 1990)
p279

The mishnal continues to prescribe a full-life development of Jewish practice,
including 18 years old for the bridal canopy, 20 years old for PUrsIing N occupauon
(though some interpret “pursuing” here to apply to pursuing good deeds and observances).
30 years old for reaching full strength, 40 vears old for having understanding, 50 for being
able to give wise counsel, 60 for being an elder, 70 for old age, B0 in recognition of
extraordinary power, 90 for reflection, and 100 for death
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\earn Mishnah and Gemara on one's own'™ — the consensus was that formal study should
be divided rmang Scripture, Mishnah, and Gemars'™ The Ralibis also taught, “Train a
child in the way that child should go, and even when the child 1 old. he or she will not
depart from it" (Proverbs 22:6,) This teaching reinforces the belief that education and
(raiming must be in accordance with the age. abilities. and talents of the child ™

This traditional Jewish view both teinforces and presunnes the unities of education
and practice, knowledge and faith  But in the modern world, these unities, in some
measure, have been severed [t 1s not uncomman that those terms of education, those who
teach children and those wha study cfiildren have. a1 umes. dilfenng views about the

developmental timing of religious education Lo

Framework of Development Suggested by Eilu Devanm

In the fixed text study incorporated o the daily, traditional liturgy, there 15 a
mishnah that homiletically suggests an outline for Jewash faith development This text 15
referred to by its first two Hebrew words, "Exfu Devanm" [ compnsesa teaching that
may serve as a blueprnt for inspired, responsible action in the world Many progressive
Jewish prayer books have retained it. While it was omitted, for example, from the

[

™ Kiddushin 30a

£, Kiddushin

1% Gee Shmuel Yerushalmi, MeAm Loes, The Bowok of Mishlei (2 Faer,
transl.) (2 vols ) (New York: Moznaim Publishing, 1994) 2, 172-173

7 Barbara Pierce, William Cox, JIr, "Development of Faith and Religious
Understanding in Children,” Psychological Reports 76 (19415) p.957
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CCAR's Unron Praverbook [ and If, . has been included in their successor volumes '™
This teaching 15 not formally a prayer, but it serves a prayerful purpose — reminding fews
of obligations 1o God and to one another  Eifu Devarym s recited in that portion of the
service devoted 1o studying the Torah (Seripture, Mis: ;. an ara) which liturmcally
enact the convichion that Torah is the touchstone of all connection with God in Judaism
But learming alone is not enough, these ten obligations literally are a call to action
These are the acts without measure:  the (fruits of which people
emoy 10 this world but the principal reward for which is saved for the
world-to-come, they are
Hononng father and mother
Performing acts 6f love and Kindness
Studving [Jewish texts] daily
Showing hospitality to guests
Visiting the s
Providing 2 dowry for a bnde
Grving every human being a fitting bunal
Praying with sincenty
Making peace between people, and
100 The study of Torah 15 equal to them al

jow
Though there 15 no recorded explanation for the order of actrvities from the first 1o the
tenth. one could homiletically view the order as suggesting a developmental framework
The activities might be seen in order from those acts that can be done by any person,
including children, to those that typically require more manire and reflective panicipation

Of course, the actions noted in Evfu Devarim were framed in terms of adull conduct  But

the actions begin with those that one is obliged to perform from earliest youth, such as

" Ep, GOR p%0

"% Mishnah Peah 1'1 and Shabbat 1274 as incorporated in daily, Shabbat, and
festival liturgies
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honoring father and mother  Performing acts of love and kiindness also can be performed
by children. Even timely attendance at houses of study could apply to children

The ten proceed to the mandate of showing hospitaliry to guests, which 15 germane
chiefly 1o those who are responsible for their dwelling. Newt are visiting the sick and

g the sick requires a particular rmarunty As to dowenng the

bride, this is done usually by those few able 1o afford the requisite sum of money These
obligations are followed by providing an approprate bunal for the dead and praying with
sincenty A proper bunal requires not only physical maturity but also & more sophisticated
emotional maturity even than for visiting the sick. Praying with sincentty requires Finely
developed mental and spiniual abilities

At the pinnacle of the developmental scheme imagined in Effu Devarnm s
promoting peace between neighbors  Promoling peace ts among the highest blessings
According to Maimonides, the messianic era will not result in change m the natural
order, except that in that time to come there will be no coinflict over natural resources, and
an absence of strife, jealousy, and war "™

The ten concrete acts described in Eifu Devarim could be viewed as the

centerpiece of the progressive development of a Jewish individual Tt is not virue but

actions that set Jews apart It is through deeds, not mere words, that bealing 15 brought to
the world. As Moses Luzzatta (18th ceritury, Ttaly) explains, "No end is achieved except

through an aggregate of means, the character of the end dlepends upon the charseter and

1% Naimonides, Mishoeh Torah, Hilchot Melachim 12:1,5
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function of the means employed "™ These ten precepts an: the means through which the
end of repainng the world — 1o be the complete place that (God intended — is enacled
These ten means also are in emblem of the end to be achieved through human
responsibility m the world

The particular mishnah and baraita contsined in Exfu Dey arym represent the
distilled wisdom of Torah and the Rabbis. In its onginal context, Eifu Devanm comprises
a list of obligations for which there is no prescribed guantitative limit  Tts touchstone 15
the Torah verses "When you reap the harvest of your land, you shall not reap all the way

1o the edges of your field, or gather gleanngs of your harvest You shall not pick vour

vineyard bare, or gather the fallen fruit of your vinevard, you shall leave them for |hc_pw:»r

and the stranger | am Adonai your God " (Leviticus 19 9-10 ) The novelty of these
scriptural passages is not that they appeal to the generosity of the wealthy, but rather that
they confer rights on the poor to glean and harvest the uncul edges of the field Those
wha have no field of their own are given the nght to social support. This c
share pne's bounty 15 not chanity but an act of restoration of equity and wholeness to the
world

That Torah passage begins with God imploring the: people Israel, *You must be
holy, because I, Adonai your God. am holy " (Lev 19:2.) In other words, God is saying.
“Make every effort to devote yourself 1o a sacred purpose:, for [ am God. your God, and |

am the Source of those purposes * Precisely because people sre made in God'

1% Moses Chaim Luzzatto, Mesillar Yesharim: The Path of the Upright (M
Kaplan, transl ) (Philadelphia: Jewash Publication Society, 1966) p.34
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they should strive to behave in ways that enact, fulfill godhike, sacred purposes By doing

50, one closes the gap between human imperfection and divine izompleteness

Framework of Development Suggested by Passover's Four Children

The need to tailor education to the studen! is confirmed with respect 1o Pesach
(e should teach their child in accordance with the child's abilities '™ Reuven Bulka has
observed, "It is the same Torah that is taught to everyone, but not everyone whao 1s taught
the Torah is the same "™ The Torah both establishes the obliganon to teach about the
liberation from Egypt and sugeests different approaches to that teaching '™ The Exodus
menits this special pedagogic attennion because it is foundational to the Jewish faith
community The Rabbis infer four kinds of children and different approaches from the
four different Torah passages about teaching the Exodus "' The lerusalem Talmud

describes the four as follows

1" Pesachim 119

"' Reuben Bulka, transl and ed | The Hageadah for Pizsah (lerusalem Machon
Pri Ha'Aretz, 1985) p 36

" Mechifta de-Rabbi fshmael, Prischa 18 The midrash describes four differemt
techniques o use with four different children the wase, the simple, the wicked, and the
one who does not know enough 1o ask

""" The Rabbis infer these four different persanality rypes from the four somehwat
different commandments in Torah to teach about the Exodus. ()} Deuteronomy 6,20
("when your child asks you, "What are the symbols, decress, and laws that God, our

has commanded you?" xodus 12 26 ("when your children say, "Whar is this
service to you™"), (3) Exodus 13:14 ("when your child asks you, "What is this™}, and
{4) Exodus13:E ("you shall tell your child on that day, ‘Because: of this, God did things for
me when T left Egypt™)




The Torah alludes to four types of children. one whao is wise, and one who
is wicked, one wha is simple and one who does not know how to ask
What does the wise child ask? “What are the statutes, the |
the ordinances that Adonai our God has commandied you™ [Deut 6
You should inform this child of all the of Pesach, including the ruling
that niothing should be caten after the afikomen
Whar does the wicked child ask? "What does this ntual mean i
you [Exod 1226] To "you" and not to him ce hee removes himsel(
from the community by denying God's role in the Exodus, set us teeth on
edge by replying, “This is done because of what God did for me whea |
went out of Egypt” [Exod 13 B] “For me" Not for him. Had he been
there, he would not have been redeemed
What does the simple child ask” "What is (this all about™ ¥
should tell him, "It was with a mighty hand that Adonai took us out of
Egypt. out of the house of bondage" [Exod 13 14]
As for the child who does not know how 1o ask, you should open
ion for hum, as g is written, "And shall explain to your child
f what Adonai did for rne when | went free oul

The wise child is depicted as having developed a sophisticated differentiation
between self family, and God 1t is sophisticated because the child also connects
intimately with God by accepting callimg God, "Adonai our God ™ This is shown in the
yemnacular translation of this child's question which literally asks a parent about
commandments o "you.” but is universally translated to be asking about commandments
te "us.* The wicked child separates totally from the community, denying its authonty and
any connection — historical or otherwise -- to God  The mimple child seems younger, one

whose is engaged enough in what is happening to pursue some curiosity  The child who

does not know how to ask seems like & toddler, engaged only at the level of being

attracted to the parent's connection with what is happening.

" Yerushalmi Pesachim 104, 37d
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Judith Abrams and Steven Abrams suggest that the Rabbis' account of four types
of children could also be interpreted as a description of the sume child going through
developmental phases '™ Abrams and Abrams actually describe the developmental model
“beginning with a mature teenager. then a younger rebellious teen, then a child, and,
finally, a very young child " But developmentally the proce eversed beginning with a
very young child (the one who does not know who to ask), a child (the simple one),

rebellious adolescent (the wicked one), and a mature teenager (the wise one)

It should be noted that in some traditions of interpretistion the herarchy 1s turned

upside down Reb Nachman of Braiflav claimed 10 have spent his entire life trying 10

achieve religious naivete or simplicity '™ Similarly, the Baal Shem Tov wished to put
aside all his learming i order 1o grasp one simple faith ™ Richard Levy suggests that
other Chasidic rabbis see the silence of the child who does not know how to ask as the
most profound response, “emerging out of the awesomeness of the Exodus and even hife
itself **™ In this scheme, it is through the silent one — who has moved beyond the

questions - that others might understand what God did

""" Judith Z Abrams and Steven A Abrams, Jewish Parenting (Northvale, N J
Jason Aronson, 1994) p 149

'™ See Sholom Riskin, transl and ed , The Passover Haggadsh (New York
KTAV, 1983) p 59

' See, S Wallach, ed , Hagwadalr of the Chasidic Masters (Brooklyn Mesorah
Public , 1990) p 41

" Richard Levy, transl and ed., On the Wings of Freedom.: The Hillel
Haggadsh (Hoboken, N.J., B'nai B'rith Hillel Found., 1989) py 33
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Whether or not the scheme is understood through the standard hierarchy or a
Chasidically-inspired hierarchy, the progressive developmient is a constant

Mast theories of religion stant out by defining the religious situation as humanity's
search for God and maintain the axiom that God is silent, hidden. and unconcerned with
this search  But in adopting this axiom, the answer is given before the question is asked
To a biblical frame of mind, the definition 1s incomplete and the axion false "The Bible
speaks not only of man's search for God but also of God's scarch for man Thou dost

" Heschel taught that humanity's need of

hunt me like a lion.' exclaimed Job (10:18)
God 15 but an echo of God's need of humanity * The mu tuality of this search is &
framework for the development of Jewish faith Faith development begins ar the

superficial level of a child's game The child adopts a role prescribed by others and seeks

God because that is the behavior the child understands to be expected Then, as the child

develops, some complexities emerge. God's omnipotence is dimmed by the tamish of real

life experiences  Those expenences shatter the illusion of perfectly calibrated reward and
purushment God appears even more remote as the alienaling expenences of adolescence
accumulate Judaism encourages one to continue 1o seek, even in the face of these

frustrations and challenges Heschel summed up the essence of lewish religious thinking
"It does not lie in entertaiming a concept of God, but in the: ability to articulate a memory

of moments of illumination by [God's] presence. lsrzel is not a people of definers. but a

" Abraham Joshua Heschel, God [n Search of Man (New Y Farrar, Straus &
Cudahy, 1955) p. 139,

™ Heschel, God Is In Need, p 246
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people of witnesses. "You are My witnesses ' (Isaiah 43710) " Developmentally, people

witness God when there is felt a mutual seeking, a mutual relationship between an
individual and God in which both bear responsibility to and for the other  That mes

also is central to the High Holy Days Seek God and God wall tumn to se

™ Heschel, God In Search, p 142
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We come here with differen: things on our minds. Some
wonder how long the service will be. Others want to

know how God can be here with us and in another city
with our friends and family. Some are excited about
hearing the Shofar. Others are upset about remembering
mistakes made during the last year. Some can hardly
wait for apples and honey. Others hope the new yeuar
will bring good health and joy to family and friends.

We will Jeave here feeling different things Some will
think the service taught about being Jewish. Others will
thank God for being with us. Some will be inspired by
the Shofar. Others will remember last year's mistakes o
make themselves better this year.» Some will rush out I'o
taste the apples and honey. Others will promise to do ail
we can to make this year sweet for family and friends.

While we each come here with different feelings and
leave with different feelings, we are able to help one
another pray. When we hear your voice during a song or
a prayer, we know we are not alone. When we feel you
get excited about the Shofar, we feel more excited too,
When we pray together, we make all of our prayers
stronger and help 1ift them to the top of the skies,

¥

We are depending on each other, bringing strength ti
one another's prayers, and adding melody to ome
another’s songs. To help us build a community of prayer
this moming, take a moment to wish the peaple near
you (especially someone you do not know):
PR han et
‘Shanah Tovah Umetukah’
"May you have a good and sweet New Year!"

¥

A Melody Without Words £ Nigun £ 113

M o T Y

Cloear G,
!

I wish that alder people and
kidds would pray together more.
Theat woutkd makes us feel like we
are all parr of the same
generation. [ feel thar way since
we are all children in your
Tench us (o get our et together,
e

Virgemia

It wias the custom of Rabbi Isac
Luric (16th cenfury) to begin eoch
meNTing service sying, ' hereby
accept upon miysell the mirzvah:
You shall bve your neighbor as
yourself.” Only then did he feel
connected in spirit with those
sifting near him in prayer




Morning Blessin L

Nwn M3

Long ageo our ancestors spent forty years wandering lin
the desert. It was a long and hard journey. When they
had almost reached the land of Israel, o wicked king
named Bolak tried to stop them. He did not want the
people Ismel to pass through his land. Balak hired a
powerful magician named Bilaamn to put a curse on the

people Israel.

Blloam went to the top of a high mountain and looked
down on our ancestors. He saw their camp far, far
below. Just as Biloamn was planning to say his curse,
something happened. When Bilaam looked down, he
saw the special tent the people had built as their place 1o
pray to God - He saw how their other tents were
arranged Into  warm and caring community. Then
Blloam could speak only words of blessing, 5o his worcls
of curse came out as a blessing instead. Billaam sald:

APY N 1P N
28 PIYD
FiMah tovu oha-le<cha Ya'akov,mish-k‘notecha, YVisrael,

Family of jacob, your tents are beautiful:
People of lsrael, you have o spedial place to pray.

Our ancestors had the power fo ftumn a wildemess
campground inte a place of prayer and community.
They made a place worthy of God's blessing. Like our
ancestors, may we have the strength and spirit to twrn
this room Into a place of prayer. May we make together
a community worthy of God's blessing.

¥

kpow that if existx We can s
and feel what electricity does Ify
we have an electic bulb amd |
connect It with an aleciric wire,
we get light If we have an
electric heater, we gef oot We
gt o know slectricity by wiat i
does In the same way, we gel fo
know what God is by what God
makes us do. When a person,
to speak, is connected o God, he
or she miay do good things

Rabld Jro Eisentein

As Bilaarn jooked up he sow lsmel

in camp — tibe by oibe  Then

the spirit of God came fo Bikaam

and he said,

“Familly of focol, your fents are
beautiful

Prople of lsrael, you have o
special place io pray

Like palm-groves then stretch out,

Like gardens beside a river,

Like aloes planted by Adanel,

Like cedar frees beside the witer

ves

Blesed are thase who bless you
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These are the obligations of Jews — the things we must
do. It Is not possible for anyone to do too much. 1t is not
necessary to keep track of how long It takes. The reward
for doing these is without limit or measure in this world.
The obligatinns are:
,DN) N T2
Honoring father and mother;
LDYTRD TN
Doing deeds of love and kindness;
LI NINY YTRD T3 NV
Studying (Tewish texts) daily;
NN NN

Showing haspitality to guests and strangers;

,DY7in npm
Visiting the sick;
172 N0
Providing support for a new family;
JI90 MNA

Paying respect to thase who have died;

297 1)

Praying with honesty and meaning;
;11207 DR 13 DY MM
Making peace between people;

.072 T2 N7IR TN

And the study of Torah Is equal to them all because by
studying Torah a person will be led to do all of these.

Study and prayer alne are not
sufiicdent The lsting of tiese ten
obligations s calfed Bt Devartm
{far the first two Hebrew words
In the list’s introduction). The list
can be seen in order fram thase
thirgs that even the youngest few
can do fo those things thal
require roore mafurity.  Even
young children can honor thelr
parents Even young chikdren can
o deets of bove and kindness As
children grow they are expected
o attend fevwish houses of sTudy.

Older children can  show
haspitality fo guests  As fows
grow they are expected to do
even maore, sich as vigting the
sick, helping support 4 new
farnily, and paying respect (o
thase who have died. At the fop
of the list is promoting peace
berween neighbors And all of
these things are encouroged by

the quidance of Tomh and our
study of Torah




nce there was a queen who had only one child, a

son. She loved him very much and did everything

she could for him. All the queen wanted with all
her heart was for her son to grow up to be a good and
kind person. Even though his mother gave him all he
asked for, the prince did not always act happy. Often he
was selfish and mean. He hit people, he bullied others,
and he took pleasure in laughing at people when they
were sad.

The queen didn't like some of the things her son did.
Sometimes she got very angry. She would tell him to
stop what he was doing. Other times she would get
frustrated or angry and send him to his room.

Later, she would come to him and quietly and lovingly
explain why she was disappointed with his behavior,
Ongce, when her son did something very mean to a good
friend of the queen, the queen-got very angry. She
screamed at him: "Get out of here” The prince ran out
of the palace and disappeared.

For what seemed to the prince like a long fime he
wandered from place to place. He became a beggar. It
wasn't fun being a beggar. People laughed at beggars
No one was nice to beggars. Some people even hit
beggars. This made him very unhappy. He was sorry'
for what he had done.

Remembering the quiet talks he used to have with his
mother, the prince slowly realized that he had been
wrong. Finally, after much thinking and crying, he:
decided to go home,

When the queen saw him, she was relleved, andl
puzzled. Even though he had been gone only two days,
her son now seemed older, The young prince who once:
wore silk was now dressed In rags. He came to the
palace, and spoke to the queen, saying "Your majesty. |l
know that | have changed, but | am still your son. [ love:
you 1want to come home. Even though I may not look:
the same, it is still me* The queen hugged her son.

Seraphim stood tn aftendance by
God  Each of them hod six
wings, with rwo of them covering
Gad’s fice, two of them covering
God's legs, arxd with two of them
thiey would flyv.

Isciafy &1




On Rosh Hashanah we are like that prince. We started
lost year dressed In silk, but retum for the start of the
New Year a little bit tattered. We started last year as
Princes and Princesses of Israel, but return for the start of
the New Year having made mistakes. We all make
mistakes. What can make us like that prince is the
ability to acknowledge our mistakes, apologize for them,
and ask others to forgive us. We ask God, and our
parents, brothers, sisters, and the rest of our family and
friends to help us retum to being the person we most
want to be,

NWY) 07 NP 2Y VP IR0
Ha-melech yoshev al kisay ram v'nisah
0 God, the Ruler who is sitting now
on a high and lofty throne
%

Activity

[shema & its Blessings # M1 ynv|

(please stand)

‘TR N TN N
Praised be the One to whom our praise is due!

Y D2W) TR0 2 T3

Praisad be the One to whom our proise [s due,
now and for ever!

All during the year, it is
troditional to use a lengthy poem
enfled Mishmat Kol Chal (the soul
of every living thing®) fo finish
the apening part of the service
that comes befors the Barechw
Usually thar poem refers o God
as ‘the Ruler gated on a high and
Jafry thrane *

But for the High Holy Days
the wordking is changed to “the
Ruder who i s{ting on aligh and
dofty  throne® The subtle
differance helps one imagine thaf
Gexd is difting now -- at this very
mament — as a Ruler on a high
and fofty throne

Dear God,
Why don't pou by a by

i and joud speakers so
that we can hear pou befter
down here?  Think about it
please  We really need some
changes

Ay




You are praised Wh rolls out the rough, raw clay of the
Universe into delicate vessels of light,

And from nothing ot all creates the darkness that lets
themn shine.

You fashion harmeny from all that You have made,
And from nothing at all create the choos that lets
harmony be heard.

Your vessels pour light upon the Universe, flooding the
cracks in our darkness with the beams of Your
compassion.

If we could walk upon that lighted path, we would see —
in a world that has turned old —

A shimmering new Creation right before our eyes,
Made just this moment, just for us.

How much of life reveals Your presence!

How much Torah unfolds from each new flower, from
each new wave that breaks upon our sands!

You are praised who forms - from the clay that cloaks
our lives —

The delicate vessels that are our light.

"
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Hear, O Israel: Adonal is our God, Adonal is One!

1Y) D17 iNN 7117 oY 713

Blessed be God's glorious majesty for ever and ever!

(please sif)

Goed sakd, "Let there be light; and
from God's words carme 5
Goed smw that the light was good,
and God separated the light from
the darkness God called the light
‘day* and the darkness God
colled ‘night.”

Genesis 1.3+
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You shall love the Eternal One, your God, with all your
heart, with all your mind, with all your being. Put these:
words, which [ command you this day, upon your heart.
Taach them to dear friends and family; talk about therm
in your home and on your way, when you li¢ dawn af
night and when you rise up at merning. 5ind them as ol
sign upon your hand; let them be a sym bol before youir
eyes; write them an the doorposts of your house and on
your gates

Be mindful of all My mitzvot because by doing them you
are making yourselves special in My eyes. I am your
Eternal God who led you out of Egypt to be your God; [
am your Eternal God.

¥

Wa remember fmportant times in our people's past, n
our family's past, and in our own past Once we were
slaves in the land of Egypt, ance we were strangers in a
foreign land, once we were lonely or trapped by many
things.

Dear Caod,

I know that you are made of
all kinds of people  When |
suggested this In religious school
my reacher foid me [ was wing
Yo should be mare careful about
whio pou hire to teach your stufll

Youirs iy pours

Marct

Dear God,

Tell the truth, did you really
perform all  thase  mimacles
yolrsslf?

Love & Kixs




Then God rescued us from Eqypt. Faith in God gave our
ancestors the courage to find places they could be at
home. Being partners with God we can fight loneliness
and the feelings of being trapped.

We pray that a time will come when no one will be
enslaved whether by force, by hunger, by poverty, or by
cruelty. When that time comes, all will be able to sing
songs as joyous as the one our people sang at the shore
of the Red Sea. This is what they sang:

77 0283 NI M

Mi cha-mocha ba'elim Adonal;

MR T P2 R

mi ka-mocha ne<adar ba-kodesh,

w29 Ay N N

Nora thilar, aseh fe-ié Dear God Wha is Forever,
Wha s like You, Adonal; Who is like You, magnificent in holiness, What do you do fo stay
insplring owe, and wo! 7 yourg? What's your sscrel?
o . o " Samantha
9y TV DO INJY YT TPV
YNNI ATIN 02 T, 030 NV
S TY) DZ1Y7 T 111 0N)
A new song wis sung by the people Israel at the shore of the sea.
Together they all praised You and sang of your majesty, singing:

Adonai ¥im-loch L'olam Va-ed!
Adonai will rule for ever and always!




T‘!'J‘ﬂ]’ﬂ

Tefillah ¥

Some young children worry that their parents will never
let them cross the street, but they will. Some childrer.
worry that they are unable to ride a bike, but they are
able. Some students worry they cannot leamn to reacl
Hebrew, but they can. So many of our fears anl
limitations come from our own Imagtination. Often, It ks
these imagined fears and limitations that hold us back.

The Hebrew word for "lips” Is the same as the word for
*riverbanks.” Just as we imagine that a riverbank cait
limit the flow of a river, lips can limit the flow of our
prayers. But just as a mighty rush of water cannot be
stopped by a riverbank, the mighty rush of our prayers
cannot truly be stopped by our lips. When we say, "Godl,
open my lips,” it is like saying, *God do not let my lips
stop up my prayer.”

Just as a great rush of water can change the shape of &
riverbank, 50 too can a great rush of prayer change the
sound from our lips.

(please stand)
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According fo fewish trodition,
people are nev tropped bt tested
What may seewm (o be o
limitation should be seen as an
obstacle fo overcome  Iinagine o
Easeball player who mxakes more
oty thean hits. He can still be the
top player on his team. Imagine
the hurdles rocer who knocks
dowzi as many hurdles as s
Jumps  She can sl win o gokd
medal

5o it is with life, we con stay
iri the garne if we keep coming o
bat or stay in the race if we keep
knocking down hurdles We can
keep piaying if we s the ours
and hurdles are tests instecod of
trops

The Avor vEmahot celebrufes
passing the Jewlsh trodition from
‘generatian to gememition On the
High Holy Daps, we add
Zochreinu, (“Remember ws')
Zochrelnu vofces the hope that
God will remember the merit of
our ancestors Through thelr
merit, we will be remembered by
God in the Book of Life

Though dating from much
enber. Zochremnu has been a
standard part of the High Holy
Day prayers for more than 1,000
years ;




Praised be the God of our fathers and mothers, the God
of Abraham, of lsaac, of facob, the God of Sarah, of
Rebecca, of Leah, and of Rachel; Great, mighty, and
awesome God, God supreme.

You act with loving kindness to all, and You are the
Source of all that Is. You remember the faithful love of
our ancestors and promise to redeem all their children
and their children's children for the sake of Your name.
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Zochreinu I'chayim, melech chafetz ba-chayim, v'chot-
velnu bsefer ha-chayim, I'ma-ancha elohim chayim
Baruch atah Adonai, magen Avraham u'fo-keld Sarah.

Remnember us for o good Ufe. You are Ruler wha loves lile. Write us
in the B Life, our Gad, the Source of We proise You
/ho shields Abraham and watches over Sambh

¥

Adonai is forever mighty,

Renewing the spirit of those who are fired,

Healing the spirit of those who are sick,

And remembering the spirit of those who have died.

May You extend Vour mighty hand to us,
Refreshing us,

Bringing us hope and giving us strength

We give thanks for the power to choose and to act,
And for the blessings of memory and love

(please sit)

reinu fes efeven Hebrew
Wt One trodition is fo
concen\trate on a different word
i Zochireinu each day from Fosh
Hashanah to Yom Kippur ten
days kiter  Then an Yom Kippur
itselfl owe should concentrote on
the lagt two words -~ "Elohim
Chaim" (O Living God) - thal
formn a single idea

Dear God,

Thank pou for alffi the
memoites | had in my life You
must have a ot of notebooks i
keep track of what happened re
everpbody,

S0 long far now,

Les




etaneh Tokef ¥
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Lr'netaneh tokef k'dushat ha-yom ki hu nora vayorm

Let us declare the awesome specialness of this day
because it is awesome and overpowering. This is the Day
of Remembrance. Today all of our deeds of the past year
are recalled. For every action with our friends, we are
judged. For every action with our families, we are
judged. For every action by ourselves, we are judged.

Every action is recorded in the divine Book of Records.
Today the great, thundering blasts of the Shofar will
trigger the still, stnall voice Inside eich of us that judges
our actions

Was [ honest in what I did or did [ cheat others cr
mysalf?

Did 1 give enough or was 1 too selfish?

Was I kind enough or was [ cruel or thoughtless oo
much of the time?

Did | show my family how important they are to me
or did I take them for granted?

Did respect my teachers and other students or did |
think only of myself?

Did I help welcome new people at school or did 1
make them feel excluded?

Did I help around the house or did I expect others ta
do things for me?

Today, each of us is being reviewed like soldlers
marching in single file before their commander. Or like
sheep passing under the staff of their shepherd. One by
one we will pass under a watchful eye and judgment will
be made for us,

Wil we recefve a judgment of reward or punishment,
patience or frustration, laughter or tears?

\'Netaneh Tokef ("We prockim )
5 a brurgical poem of unknown |
authorship. Troditionally, .
opens with the imag

dends The poarm speaks of divine
mercy foward humanity and
God's understanding of hurmarn
weakness [t challenges ead
persan (o lake responsiliny for
their own conduct and destiny

Unetarieh Tokef juxmposes
the great blasts of the Shofar
with the still, gnall volce Inade
each of ux Jhis image first
ooy to Elijah the prophet. The
echo fo Elijah’ fale reminds us
thar Rah Hashanah's thundering
bkasts of the Shofar must resosate
with a stilf, small voice lnsde
eoch of us [n the fale, Efijak is
fleeing from danger when he
anfers a cave

Then God passed &y There
was o great and mighty wind
splitting mountaing and
shattening mcks by God's power;
but God was npot @n the wind
After the wind - an earthguake:
but God was npot in  the
earthquake Affer the sarthquake
-- g fire: but God was nor in the
fire But after the fire -~ a stll,
small voice. When Elijah heard
that, he wropped his face In
manthe. . then God’s volce came
fohtm* (] Kings 19:11-13)




Will we recelve a judgment of satisfaction or hunger,
achievemnent or fallure, friendship or loneliness?

And if the judgment is a harsh one, will we be able ro
change it with our hearts, our heads, and our hands?

We praise You, Adonai our God, Ruler of the univerye,
the One who gives us chances to be special and different.
You have given us this Day of Rash Hashanah to
celebrate a New Year of opportunity — a fresh beglnning
fo learn from our mistakes in the year past
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UTeshuvah uTefillah yTzedakah
ma-avirin et-ro-a ha-gze-mh

But our REPENTANCE, PRAVER, .and RIGHTEOLS ACTS
have the power to change a harsh judgment.

For by tuming to God, praying, and by acting justly, we
will change what can happen tn the future.

L3

We declare the specialness of Adonal's name, even as all
things to the ends of time and space declare Your
specialness, and in the words of the prophet, we say:

NS M WITR VTR WiTR
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Ka-dosh, ka-dash, ka-dosh Adonai t2'va-ot,
m o chol-ha-a-retz k'vo-do
Holy, Holy, Holy is Adonai of all, the fullness
of the whole earth is God's glory!
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Baruch atah, Adonal, ha-melech ha-kadosh
Blassed ts Adonai, the holy Ruler,

¥

God s like a mirror that never

changes, et everyone thar koaks

inlo jt sees a different face
Pesikia de Rav Kahana




In love and favor, O God, You have made us special by
the loving encouragement to follow Your path Our
inspiration, You have called us to serve Your ideals so
that through our deeds Your name and spirit can Lift the
souls of all on earth. In Your love, O God, You have
given us this Day of Remembrance, to hear the sound of
the Shofar, to join In worshlp, and to recall the liberation
from slavery in Eqypt.

Our God and God of all ages, be mindful of Your people
Israel on this Day of Remembrance, this Day of Sounding
the Shofar, this Day of judgment, and renew in us all our
striving to become our better selves.

N30 12 oy » 101
This day remember us for well-being. Amen.

N2 2 NIRN
This day bless us by being elose to us. Amen.

D¥NY 1 DY)
This day help us to live as we should Amen.

#

In ancient times people prayed to God using their hands
to offer sacrifices. Now we pray to God using our hearts
to offer words of praise or worry, thanks or wonder.
When we feel these, we turn to You In prayer.

Now we give thanks for wonderful things around us: for
warm homes and cool lakes, sheltering trees and quiet
paths, sparking sun and shining stars

Now we give thanks for wonderful people in our lives:
for our families, our friends, our teachers, and even those
who help us but whose names we do not know.

Now we give thanks for wonderul things that nourish us:
for the Torah and learning, for food and drink, for
friendship and love, for health and energy, for a spark of
the divine in each of us. For all of these, we glve thanks.

Raldd shmoe! faught:

the word ‘mitzvah * (“‘cammand )
Is used, ity anly meaning can be
kaving

exhorfation, that is
encouragement
Kiciefushin 280

It Is good to give thanks fo
Adonal and fo sing proises fo
Your Name, O Mast High,

To declare Your sure Jove of
daybreak, Your faithfulpess ot
night,

With a ren-stringed harp
with woice and Instrument
rogether. =

For You, @ Adanai, have
made me glad through Your
deeds,

How great are Vour work.

Paadrny 5

Dear God,
it is good thar you always gef
the trees in the right ploces
Jert
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1 Sim, sim, sim shalorn (2x)
Sim, sim, sim shalom tovah u'verachah
Grant us peace, happiness, and blessing

®

ughts

The Tefillah gives voice 1o the prayers of our people.
Take some quiet time now to listen to the still, small
voice that moves each of us.

How good it bs to be here with other Jews on this day. 1 is fun fo be
here with okd friends, new friends, and my familly. Here | bave time
to think, to focus, fo leok bock, and to look aheod 1 am mot sure
what | am supposed o be thinking about right now. Maybe | should
be thinking about sme of the things | did last yeor that | now
regret; things that | wish | could take back or avoid doing in the
future. Thinking about those things makes me sad  Hopefully, | con
Jearn from those mistakes - becuuse everyone miakes mistakes.

Other people make mistakes 50 why should [ feel lonaly thinking
about mine? Maybe that (s why we bave Rosh Hashanah and Yom
Kippur, 0 no one needs o be alane when thinking about their
mistakes. We can all help one another, | can help my family by
forgiving them when they apologize. They can help me by forgiving
me when | apologize

Help me, God, o remember to make decisions so that my actions
make a difference. Remind me of every opportunity to do gimifuf
chasadim (acts of loving kindness) and tikkum ok (repairing the
world). Judge me gently when | forget or fall to do so. Moy my
Judaism be a source of pride, my Temple o place of comfort,
learning, and friendship, May the new year be ane of love, health,
and peace for me, my family, my friends, and the world Amen

¥
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Oseh shalom bimromav, hu yo-aseh shalom aleinu
vial kol Yisrael, vimru, amen

May the Ore who brings peace in the heavens, bring peace
10 us and all lsroel, and let us say: Amen

A person is fost in the forest. She
has beeni wandering meany days
and nights and cannot find her
way. Finally she meets another
and says to i Tam kst [
have been trying to find the way
back home for many and
nights  Bur ! caanot find the
rghr path. Can you show me the
way
The other person answers, °|
too am kst But [ can rell you
this: Do pot go the way that |
have gane because that way does
not deod anywhere Let us seardh
for the way together"
Robbi Chaim of Zans




Torah s part of the ongoing jewlsh conversation with
God. It s not just our talking with God, or God talking
with us. We speak to God through prayers. We hear
God through the Torah. Prayer moves from below to
above. Torah moves from above to below.

Avinu Malkelnu 3 11290 WIAN

(please stand)
NP Y A7 WK
Awvinu Malkelnu, hear our prayers.
297 DRQN 1027 Y
Avinu Malkeinu, we have done wrong before You
020 DRZIY DY Y Ti0 10270 VN
Avinu Malkelnu, be kind to us and fo our familfes.
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Avinu Malkeinu, end sickness, war, and starvation.
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Avinu Malkeinu, end all sadness.
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Avinu Malkeinu, write us in Your Book for a gooa e
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Avinu Malkeiny, let the New Year be good for us
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Avinu Malkeinu. fill our hands with blessing
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Avinu Malkeinu, be kind and respond fo us even though
we have not acted kindly enough. Treat us fairly and
lovingly, and be our help.

Avinu Malkelnu s bassd on a
brief prayer offered by Rabbl
Akibo during a drought Akibo’s
prayer followed thot of another
rabbi wha offered 24 different
prayers frying to bring rain. But
thare wias 116 rain

Then Akiba said: "Avinu
Malkeiny, we fave sinned before
Yo Avirmu Malikeir, be grocous
to us and answer us, for we are
lacking i good warks Ao
generously and kindly with us,
and save us® When Akiba
finished this smple, yet direct,
prayer, the min begarn

Akiba's formula was thought
to be so polent that it inspired
dazens and dozens of additional
verses that have been odded
through the years One version
of Avinu Malkeinu fas 55
different verses In  other
prayerbooks  the number of
verses ranges from 12 o 44




(taking the Torah from the Ark)
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Baruch sh'natan Torah l'amo Yisrael bik-dushato
Praise the One who has given the Tormh to Israel in holiness.
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Hear, O [srael: Adonat 1s our God, Adonai Is Ome.
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Qur God is One, our God Is great,
holy and awesome Is God's name.
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£ Al shioshah d'varim, al shiosha d'varim, al shioshah,
shioshah d'varim, ha-olarn, ha-olam omed
Al ha-torah, val ha-avodah, vial g'milut chasadim (2x)
The world stands on three things: On Torah, on proyer, and on
acts of loving kindness

(please sit)

Torah Blessings and Reading

(lease stand as Torah is lifted)
YN DY W TR0 N
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£ Vizot ha-Torah asher-sam Moshe lifnet b'nel Yisrael
al-pi Adonai b'yad-Moshe
This is the Torah that Moses placed before the people
of Istael to fulfill the word of God.

Arrording to the Rabbis, Rosh
Hashanah Is considered the
birthday of the world On the
day of Rash Hasharah ftself, the
first person, Adarm, was created.
O that same day Adarn viaka(ed
God’s urgent Instruction, But was
judged and forgiven. May it be
50 with us

That the beginning of esch
new agricultural cyche represents
the renewal of creation is a
cryrman ided amany primibve
cultures  The gentus of JuddalsT i
extending that Idea o the
pofential for periodic recreation
of andh individual Eoch person is
filled today with the potential fo
be renewed an this anniversary
and celebrotion of Creation

Becguse of the close
connection befween Creatian and
Respongibiity, many Reform Jews
read Genests 1 on Rosh Hashanaly
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Story & Activity

Hearin the Shofar W 10w P mmr‘y]

The sounds of the Shofar alert us to want forgiveness for
our mistakes. The sounds alert us to the need for
teshuvah (repentance). There are three sets of Shofar
calls. Each one appeals to a different part of our body;
hands, head, and heart. The Shofar calls on our hands
not to be used to repeat the same mistakes in the future,
The Shofar calls on our minds to remember mistakes we:
have made and the pain they have caused in the past,
The Shofar calls on our hearts to stir the regret we feel
over mistakes we have made and to forgive those wha
have hurt us.

The sounds of the Shofar alert God that we want to be:
forgiven for our mistakes. The sounds alert God to our
need for kindness. There are three sets of Shofar calls.
Each one appeals to o different ldea about God:
Malchuyot (divine rule), Zichronot (divine memory), and|
Shafarot {divine Shofar). The Shofar calls on God tor
affirm divine power to judge all creation. The Shofar
calls on God to remember acts of faith by our Jewish
ancestors, giving us merit through their acts. The Shofar
calls on God to signal divine protection and restoration.

The voice of the Shofar calls fo us;

Awake you who are sleeping, get up!

Get up from your slumber, you are in a deep sleep.
Search your deeds.

Bacome the best person you can

Remember your actions of the last year.

Remember God, the One who planted within you the
spark of life.

Acvordirg to Saadiali Gaop (106
cenfury, Babylonia) there are 10
reasans for swunding the Shofar
ar Rosh Hashanah:

i}
2)

3}

Affirming God as Ruler
Alerting us to confront
fiistakes and remurro God
Reminding us of the [en
runendments that were
given at Sincy with Shofar
bilasts
Reminding us of the
prophets' urging that were
qiven with Shofar blasts
Remindirig us of the
destruction of the ferusaler
Tempie
Rerminding us of the ram
Abraham offered as a
sacrifice in ploce of saae
Urgirig us 1o be humbie in
the face of God's royalty
Fredicting the final day of
judgment to be announced
with the blkast of Shofar
Signatling [sroel's liberation

0 Signating a new world order

under God's direction
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Baruch atah, Adenai eloheinu, melech ha-olam, asher
kid-shanu b'mitzvotav v'tzi-vanu lishmoah kol Shofar:

Praised are You, Adonal our God, Ruler of the universe,
You make us special through Your Mitzvot, and urge
us to hear the Shofar's volce,
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Baruch atah, Adonai eloheinu, melech ha-olam, she-
heche-yanu v'ki-ye-manu vhigi-yanu laz-man ha-zeh.

Praised are You, Adonal our God, Ruler of the universe,

for giving us life, health, and strength, and for
bringing us 1o this special time,

(please stand)
We pray for the day when divine justice and mercy will
rule over the whole universe. Then all evil will cease and
all creation will be united in peace.

As it says in Torah: "Hear, O Israel; Adonai is our God,
Adonal Is One!*
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There Is abpast a magical
connection berween the number
ten and the High Holy Dayx

-The days from Rosh
Hashanal through Yom Mppur
are calfed the Ten Dayx of
Repenitanca

- The thurdering blasts of the
Shofar that signald the Ten
Cormrnarxdments. also signal Rash
Hashanah

~Cod creafed the world uxing
Just fen words, apd
Hashanak celsbrates the birthday
of the world.

~-Pealm 150 which praises
God with the word “Hallehiyah*
ten times, Is part of troditional
Rash Hashanah proyers

~There are ten different colls
af the Shofar during this service

~The last verse from Torah
that is quoted in this Shofar
service Is from Numbers 11

10




We pray for the day all the righteous and good deeds by
our ancestors and by us will be remembered for blessing.
Then our rewards will relieve any suffering.

As God says in Torah: "I will remember the promise with
their ancestors, the ones [ led out of Egypt, to be their
God. [ am Adonal.”
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We pray for the day when the teachings of Torah will
inspire the world. Then we will sound the Shofar in joy
to mark the end of barriers between people -- the end of
barriers between women and men, adults and children,
poor and rich, one nation and another.

As it says in Torah: "On the day of your joy
to sound the trumpets.”

you are
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(please sit)

Adonal, at times You seem high above us. But when we
look closely into the eyes of another person, we know
thiit You are deep within us, Your Torah, at times, alsa
seems beyond our reach. But when we look closely into
it, we know lts lessons are deep within us.

Thank You God for the Torah, It is our Tree of Life,
Because of Torah, Jews cherish curousity and growth of
mind and spirit. Because of Torah we are inspired to be
kind and generous, to work for justice and peace.

In the days ahead may we plant Torah deeper within us,
so that we might say as our ancestors did: "Your word &
a lamp to guide my feet on the path of life.*

Tho Rabby imagined what God
might be saying fo Isael as the
Shofar 5 heard:  “ust as the
Sholar i breath fram one
aud fo the other, whan I hear the
Shafar | maove from ane plice to
the o I mowve from My
throne of fustice to My throne of
lri other words, the
human ssunding of the Sofar
Tt the power to transfocm God's
attribute af justice info God'’s
affritute of Mercy:
Vayikro Rabbal




(please stand)
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Etz-chayim hi la-ma-cha-zi-kim bah, v'tom-che-hah
m'ushar. D'rache-hah darchel-noh-am,
vchol n'tivote-hah sha-lom.
It is @ tree of life to those who hold it tight, and all its
supporters are happy. Torah's paths are pleasant and
peaceful.

DT WP YN NN VPV
Ha-shi-vel-nu Adonai, el-le-cha vna-shuvah
Cha-deish (2x) ya-meinu (2x) ke-ke-dem
Retum us to You, O God, and we'shall returm.
Renew our days as at the beginning
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Lot us now prase Adonai of all, for God spread out the heavens and
formied the earth. Gad's ghory Is shown in the heavens abave us and
God's greaimiess is shown in the world armumd us. God gave us special
halidays and responsibilities

OYTINY NV D712 DRI
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Va-anachnu kor-im u'mishtachavim u'modim lif-nel

melech mal-chel ha-machim ha-kadosh baruch hu
We bow our hends in amarement before the Holy One,
and praise God, the Majesty of majesties.

Deear (o,
1 like the Aleinu prayer best
jr sounds fust like
my pame Did you have fo wiilte
it @ dot of times or did you gef it
right the first time? | have o
make a skppy copy first and
ther wrile everythifig Over Ggarn

Elaina




(please sif)

May the time not be too far off, O God, when peace,
justice, and harmony will fill all lands. When evil will be
destroyed and bullies be no more. ‘When each person 1s
able to live freely without cruelty, hunger, thirst, o
iliness. When people are able to learn from one another
and are able to share in the world's blessings. When we
do even more than we say and when we feel even more
than we tmagine. When all of us recognize that the gift
of life is preclous. When each person will see that there
is a spark of the divine in every other person, making all
of us special and unique. When the vision of Your
creation s restored by the work of our hands.
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V'ne-e-mar v'hayah Adonai I'melech al kol ha-artez
ba-yorn ha-hu (%) yih-yeh Adonai e-chad,
u-sh'mo echad.

It has been soid" Adonai will reign over all the earth. On that day
Adonal shall be Cme and God's name shall be One.
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Kaddish

Whenever Jews come together fo pray, we set aside a
special time and a special proyer to remember those In
our family and those of our people who have dled. We
take a moment now to remember them.

We remember them. Whether they were young or old,
relatives or friends, whether they died suddenly or
peacefully, whether we knew them or not. Each of thelr
lives had meaning, just as we work each day to give our
own lives meaning.

Are there names of any relatives or friends who have:
died that you would like to remember? Please call out
their names now. , .. Also, we remember now those wha
have died at this season in years past. Taking all of their
names Into our hearts, please stand for Kaddish

v tn you withoul any
doubts ar all [ like the way you
are invidbie so that we have fo
make up our own minds about
yuit Good Ideal

8o

Dear God, -

My namne is € lama
desceadant of King David  He
played the harp [ play an
instranent toa. | play the drums
[ want ta be the king of music

Lowve,

Dave

Dear Gad,

My grandfather died this
year, as you know. I telt very
sad  Maybe you did not know
that my grandfather likes ice
aeam a jot. Please make sure he
v faken care of.

Your friend,

fan




(please stand)
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Yit-ga-dal v-yit-ka-dash sh'mei ra-ba bal-ma di-vna
chir-u-tei, vyam-lich mal-chu-tei b'cha-yei-chon u-v

mei-chon u-vcha-yei d'chol beit Yis-ra-ell, ba-g-ga-la u-
viz-man ka-riv, vim-n: A-mein

Vhel shimel ra-ba m'va-rach la-lam u-l'al-mei al-ma-yen.
d it-pa-ar, vYyit-ro-mam,

it-na- -a-leh, viyit-ha-lal shimei
dkud'sha, brmﬁ hu L'si-Ja min kol bir-cha-ta v'shi-ra-
ta, tush-b'cha-ta viaeh-cheh-ma-ta da-a-mi-ran bal-ma,
vim-ru- A-mein
Y'hel shla-ma ra-ba min sh'ma-yo vicha-yim, a-lef-nu
val kol Yis-ra-eil, v'im-ru: A-mein.
O-seh sha-lom bim-ro-mav, hu ya-a-sehi sha-lom a-lei-nu
vl kol Yis-ra-ed, vim-rne A-mein

(iplease sit)

[
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Welcome (]

DNan 0273

We come here with different things on our minds. Some
wonder how long the service will be. Others want to
know how God can be here with us and in another city
with our friends and family. Some are worried about
making it through a day of fasting. Others wonder why
it is so uncomfortable to ask for forgiveness. Some can
hardly wait for a good friend apologize so the friend can
be forgiven.

We will leave here feeling different things. Some will
think the service taught about being Jewish. Others will
thank God for being with us. Some will be amazed alt
how upright they feel by fasting « Others will be
remember how good it feels to be forg Some will be
glad to hug their friend when the friend asks fo be
forgiven.

While we each come here with different feelings and
leave with different feelings, we are able to help one
another pray. When we hear your voice during a song ot
a prayer, we know we are not alone. When we feel you
get anxious about forgiveness, we feel more anxious too,
When we pray together, we make all of our prayers
stronger and help lift them to the top of the skies.

¥

We are depending on each other, bringing strength ta
one another's prayers, and adding melody to one
another's songs. To help us build a community of prayer
this morning, take a moment to wish the people near
you (especially someone you do not know):
a0 nnmn T
‘Gemar Chatimah Tovafl'
"May you be sealed for a good year!"

L
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When my lfe i finally over
faught Rabb Zusye. they will not

wixe and wonderful as our greal
prophet Mases?  They will nor
ask me, "Why did you nor fulfiff
Mo ! lnstead they
will ask me, why did you
not  become  as  wise  and
a5 Susya  ould
They will ask me,
did you net fudfill Zusya's
potential™
Zusya of Hartipol

Rabbi Baruch's grandson Yo
was once pliying hide-arid-seek
with a fmend Yo hid himself
very well and waited for his
friend to find him.  He waifed o
Jong tme  When it finally grew
dark, Yon! came out  Buf his
friend was gane  This made hirm
cry. As he mn home aying be |
buriped inte Rabbi Baruch, his
grandfather.  Yoni complined
about his friend whe would pot
even kook for him  Then Rabls
Barmch cried, oo, as he imagined
that God says the same thing,
toa. "I hide but no one wants fo
ek me "

Barudh of Meztizh




Morning Blessings & N
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FMah tovu oha-le-cha Ya'akov,mish-k notecha, Yisrael

Famnily of Jacob, your tents are beautiful;
People of Lstoel, you have o special place to pray

Qur ancestors had the power to turn a wildemess
campground Into a ploce of prayer and community.
They made a place worthy of God's blessing.

Like our ancestors, may we have the strength and spirit
to turm this room inta a place of prayer. May we make
together a community worthy of God's blessing.

@

When | awoke this moming, at first my body and my
mind seemed separate, My body was still heavy with
sleep. [ could barely move my arms and legs. Then my
mind and my body started to work together as one.

It is the soul, God, that you gave me that makes my
mind and body one Adomnai, the soul you have given me
is pu.r?,-’

You have created It You have formed it. You have
breathed it into me. You watch over it. When it leaves
me, [ know You will return it to me. For all the time it
stays with me, I will thank You, Adonai, God of my
ancestors, Source of everything, Watcher of all souls,
DN U IT N N N T
AON-E-03
Baruch atah, Adoaal, asher b'va-do ne-fesh kol-chal,
viru'ach kol-bsar-ish
Praised are You, Adonal, in whose hands are the souls
of every living thing and the breath of all life.

For many fews cardles are a sign
of Yo Kippur. A day of fasting
cannot be honored with festive
meals like other Holy Days, so
different customs devebped. Cne
alternale cusiorm  was  candle
lighting As the Bibde says
“Chorify Adonnal with lights'
(Tsalah 2415] A glowing candle
also is compared fo the spirit
Inside o person. As the Bible says.
“The spirit of a person is the kimp
of Adanal * (Proverbs 20027) As
the flame of o candle rises on
Yom Kippur, may your energy
and spirity also rise during the
aming year
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These are the abligations of Jews — the things we must The listing of these ten
do. It is not possible for anyone to do teo much. It is not D e e

necessary [0 keep track of how long it takes. The reward g 200 oo O TR0 GO
for doing these is without limir or measure in this world. introchaction) Does this list of ten
The obligations are: rermuind you of another st of fen?

,ON) 2 T3
Honoring father and mother;

/DITPN THIHN
Doing deeds of love and kindness;
AV TOINY WITHD BYI NNV

Studying (fewish texts) daily;
,DMMIN NUIT
Showing hospitality to guests and strangers;

R=pshinlntivit]
Visiting the s,
Nearly rwo thousand yedars
ago, i the Second Temple in
Providing support for a new farnily;
g SUp; ¥ 4 Jewish iy publy wrship
R miA Agart fram the sacrifices that the
Israslite priests offered. they
Paying respect to thase who have died; recifed parts of the Tonah
including the Ten
11797 137 Commandments  (which  in
" Hebrew are callesd Asseret ha-
Praying with honesty and meaning; Dibbret” for which Ten Sayings”
1INy ' 3y .y 4 15 a better transkation than “Ten
N2 DA 3 DY NI Commeandrments %)

Howr is the Eilu Devarim fist
of simtlar o and differsnt from

the Ten 3a

Making peace between people;

TN 1R TRYM

And the study of Torah is equal to them all bacause by
studying Torah a person will be led to do all of these.




nce there was a person named Sofer who loved to
O tell stories about his friends. Sometimes the stories

were true, and sometimes the stories were not
quite true. Some of the things he said were mean and
hurt other people's feelings. Sofer's friends and
classmates did not like him gossiping about them.

One day they decided to ask the Rabbi's advice. The
Rabbi heard their complaints, and called the boy to her
study. *Why do you make up stories about your
friends?* the Rabbi asked Sofer. °*It's only talk,’
answered Sofer. *I can always take it back.” "Maybe you
are right,” said the Rabbi and she quickly changed the
subject.

As Sofer was gerting ready to leave, tHe Rabbl asked, I
wonder if you could do me a favor.® "Of course * said
Sofer. The Rabbi took a pillow from the couch and
handed it to Sofer. The plllow hos a small rip In it and
feathers are beginning to fall out. Please take this pillow
to the outdoor chapel. When you get there, tear it open
and shake out all the feathers. Then come back”

Sofer was puzzled, but agreed to do what the Rabbi
asked, He carried the pillow, being careful not to lase
any feathers in the Temple lobby. When he got to the
outdoor chapel, he tore the pillow open. The breeze
scattered the feathers across the sky. He watched with
glee as the feathers flew everywhere. Some fell on the
ground, others drifted far, far away.

Sofer returnd to the Rabbi's study and told her what had
happened. The Rabbi smiled. Then she handed the boy
a paper bag saying, "Now please go back to the chapel,
and gather up all the feathers.” But that's impossible!*
Sofer exclaimed. "The feathers went so many places, and
1 am not even sure how far they went!"

need o And bBring o sanse of
hurnor. ¥ou will need that!
Best wishes
Tarka

Lear vaod.

Whar happens f you do a
few bod things and say vou are
=NTY, T are el sure if vew
realiy are?

Dves it matter if pou are only
1

Jari

Dear Cad

Things are qood in my
farruly: [t s two years gince mom
and dad were split.  Bur [ get
akong good with each now. [ am
sy [ was angry af them a long
tme ago. Please forgive me and
thank you for pulling themi apart
and stopping their fightng. |
hope we will still be a family you
watdh over

With jove,

Sari




"You are right,* sald the Rabbi. Just as it is not possible
to gather up all those feathers, It Is not always posstble
to take back untrue storles or harsh and careless words
you say about others. Please, Sofer, be more careful with
the words you speak.”

On Yom Kippur we are like Sofer. We started last year
with every good Intention In place, but return for this
New Year with those good Intentions scattered about.
We started last year carefully watching that we sabd
nothing to hurt others, but return for this New Year
having made mistakes with careless or hurtful words.
And like Sofer we can leamn from our mistakes. We can
acknowledge them, apologize for them, and ask others
to forgive us, We ask God, our parents, our brothers,
sisters, and the rest of our family and friends to help us
return to belng the person we want to be most.

‘N1 D7 RPD DY 29T 7200

Ha-melech yoshev al kisay ram vnisah
O God, the Ruler who Is sitting now
on a high and lofty throne

-

(]
Activity

Shema & Its Blessings # i el ymﬂ

(please stand)

TR0 2 N
Praised be the One to whom our praise is due!

1Y 02W2 Tapn 1 Py

Praised be the One fo whom our praise Is due,
now and for ever!

Far the High Holy Days we refer
ter Goed s “the Ruler wiho s gitting
an @ high and kofty thrane " The
subtie difference  helps  oile
Imagine that God is Sring now -
af this very mament - Ruler
on a high and lefty throge

The nature of the ends we soeek

depends on the pature of the
means we use fo achieve them

Moses Chalm [uzzaits

(18¢h cennury, ltaly)




You are praised Who rolls out the rough, raw clay of the
Universe into delicate vessels of light,

And from nothing at all creates the darkness that lets
them shine,

You fashion harmony fromr all that You have made,
And from nothing at all create the chaos that leis
harmony be heard.

Your vessels pour light upon the Universe, flooding the
cracks in our darkness with the beams of Your
compassion.

If we could walk upon that lighted path, we would see -
in a world that has turned old --

A shimmering new Creation right before our eyes,
Made just this moment, just for us,

How much of life reveals Your presence!
How much Torah unfolds from each new flower, from
each new wave that breaks upon our sands!

You are praised who forms — from the clay that cloaks
our lives —
The delicate vessels that are our light.

¥
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Hear, O [srael: Adonai is our God, Adonai s One!

1Ty1 D71Y7 iM07n T3 0¥ TN}

Blessed be God's glorious majesty for ever and ever!

(please sit)

I am Adanal and there is pane
else | form light and creale
dorkness, | make peoce and
cruate falf] | Adonal, do all these
things

Isaiah 456
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[Hebrew|

Vou shall love the Eternal One, your God, with all your
heart, with all your mind, with all your belng, Put these
words, which I command you this day, upon your heart.
Teach them to dear friends and family; talk about thern
in your home and on your way, when you lie down at
night and when you rise up at morning. Bind them as a
slgn upen your hand; let them be a symbol before your
eyes; write them on the doorposts of your house and on
your gates

Be mindful of all My mitzvol because by doing them you
are making yourselves special in My eyes [ am your
Eternal God who led you out of Egypt to be your God: |
am your Eternal God.

&

We remember important times in our people's past, in
our family's past, and in our own past. Once we wer:
slaves in the land of Egypt, once we were strangers in o
foreign land, once we were lonely or trapped by many
things.

alse that I do ot know
Walr

Dear God,

I knaw that you are sasy o
falk o stnce | walk o you ever
nighr when I pray. [ just want
Yyou to know that | think abour
you during the day foo

Take care and do your greal
work!

Eli




Then God rescusd us from Egypt. Faith in God gave our
ancestors the courage fo find places they could be at
home. Being partners with God we can fight loneliness
and the feelings of being trapped.

We pray that a time will come when no one will be
enslaved whether by force, by hunger, by poverty, or tiy
cruelty. When that time comes, all will be able to sing
50ngs as joyous as the one our people sang at the shore
of the Red Seq. This is what they sang;

21 D283 NN

Mi cha-mocha ba'elim Adonai;

TP TR NI M

i ka-mocha ne-adar ba-kodesh,

1IN29 Ty TIPNT NTD

Nora thilot, oseh fe-le?
Who is like You, Adonai; Who is like You, magnificent
In hollness, inspiring awe, and working wonders?
7Y ARYY DN INY WD NPY
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A new song was sung by the people Israel at the shore:
of the sea. Together they all praised You and sang of
your majesty, singing:

Adonal Yim-loch L'alam Va-ed/
Adonal will rule for ever and always!

Lear God.

1 feel ir Is grear the way pou
pull the fewish peaple out of
troubde  Fear in and year out.

You must love us and care
abour us a fot  Ctherwise we
wowld not be around anymone

Thanks,

Wendy




Tefillah L n‘:‘a:ﬂ

Some young children worry thart their parents will never
let themn cross the street, but they will Some children
worry that they are unable to ride a bike, but they are
able. Some students worry they cannot learn to read
Hebrew, but they can. So many of our fears and
limitations come from our own imagination. Often, (t s
these imagined fears and limitations that hold us back.

The Hebrew word for “lips*® is the sarne as the word ft
riverbanks.” [ust as we Imagine that a riverbank ca
limit the flow of a river, lips can limit the flow of our
prayers. But just as a mighty rush of water cannot be
stopped by a riverbank, the mighty rush of owr prayers
cannot truly be stopped by our lips. When we say, "God,
open my Lips,”® it is like saying, "God do not let my lips

stop up my prayer.”

Just as a great rush of water can change the shape of o
riverbank, so too can a great rush of prayer change the

sound from our lips.

(please stand)
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it out joud and
;i " give
fo sorme  patian
The hope that
e oo devds
The wish that
Gods  powerful  Ingpireton
protect us; (3] The faith thar
God's unigueness inspire all of us;
(4} Tie idea that this Holy

Thanks for all the wonderful
things in our Uves and The
dream that peace spread from
our remmidnity fo

mermnbers
everyone

qeneralion lo generafian O the
High Hal [ e add
Zocheeinu,  ("Remember us’)
Lochreinu s the hope that
God will remember the ment of
our ancestors  Through  thesr
merdt, we will be rerermb 4
God iy the Book of Lif

relny has been o
staridard part of the High h
Day prayers for mon
Vears




Praised be the God of our fathers and mothers, the God
of Abraham, of Isaac, of Jacob, the God of Sarah, of
Rebecca, of Leah, and of Rachel: Great, mighty, and
awesome God, God supreme.

You act with loving kindness to all, and You are the
Source of all that is. ¥ou remember the faithful love of
our ancestors and promise to redeemn all their children
and their children's children for the sake of Your name

DMNI NN 720,002 Mt
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chreinu I'chayim, melech chafetz ba-chayim, /-
veimu b'sefer ha-chayim, l'ma-ancha elohim chayin.
Baruch atah Adonai, magen Avmhbam u'fo-keid Sarah

ler who Jove
0 e ol lLfe p
Adonal, Who shiélds Abraham and watchies over Sarah

Hemember us for o good iife. You

Adonai is forever mighty,

Renewing the spirit of those who are tired,

Healing the spirit of those who are sick,

And remembering the spirit of those who have died.

May You extend Your mighty hand to us,
Refreshing us

8ringing us hope and giving us strangth

We give thanks for the power to choase and to act,
And for the blessings of memory and love.

(please sit)

Zochreinu has eleven Hebrew
words  There is o tradition
cancentrofe on g different wored
in Zochreinu each day from Rosh
Hashanah fo Yom Kippur ten
days later. Then on Yom Kippur
e one should concentrare o
the last two wor "Elohum
Chalm® (O Living God) - thar
fonm a single dea

L]

Dear God,

Thank you for
memaries | fad in my L 7}
must have a lot of notetooks to
keep Imack of what happened ro

lang for now,
Las




U'netaneh Tokef a0 "IN
DI NET 7
Do) M1 BN
Unetaneh tokef k'dushat ha-yom ki hu nora vayem

Let us declare the awesome specialness of this day
because it is awesome and overpowering. This is the Day
of Judgment. Today all of our deeds of the past year are
judged. For every action with our friends, we are judgedd.
For every action with our families, we are judged. For
every action by ourselves, we are judged.

Every action Is sealed in the divine Book of Records
Today the great, final blast of the Shofar will trigger the
still, small voice inside each of us that Judges our actions
and echoes in our ears during the days ahead.

Was I honest in what I did or did | cheat others or
myself?

Did I give enough or was I too selfish?

Was I kind enough or was I cruel or thoughtiess foo
much of the time?

Did | show my family how important they are to me
or did 1 take them for granted?

Did respect my teachers and other students or did [
think only of mysel,

Did | help wel :
make them feel excluded?

Did | help around the house or did | expect others to
do things for me?

. people at school or did |

Today, each of us is being reviewed like soldiers
marching in single file before their commander. Or like
sheep passing under the staff of their shepherd. One by
one we will pass under a watchful eye and judgment will
be made for us.

Will we receive a judgment of reward or punishmen!',
patience or frustration, laughter or tears?

UrNeraneh Toke! ("We prockain %)
poern of unknown
authorship Traditior
opens with the ime
heavenly court of fustic
God sifs reviewing sach person’s
divire
mary d  hurnanity and
af huirmaan

U'netaneh Tokef juxtaposes
the great blasts of the Shofar
with the still anall voice inside

ach of This image first

u ho Elijali the prophet. The

Elipalr’s fafe reminds us

each of us In the

fleeing fram danger when |
enfers a o

was a great and mighty win
splitting

shattering

bur God

Afrer the wind -« an earthquake;
but God was not in the
earthguake After the earthguake
- @ fire; but God was ot in the
fire But after the fire - a sl
small voice When Hlijah heard
that. he wrupped his face in
mande. . then God's v e
o him* ({ Kings 1911-13)




Will we receive a judgment of satisfaction or hunger,
achievement or failure, friendship or loneliness?
And if the judgment is a harsh one, will we be able tc)
change it with our hearts, our heads, and our hands?
We praise You, Adonal our God, Ruler of the universe,
the One wha gives us chances to be special and different
You have given us this Day of Rosh Hashanah e
calebrate a New Year of opportunity — a fresh beginning
to learn from our mistakes in th ar past.

BN YR PIIYD NPT N2 NPT

UTeshuvah u'Tefillah u'Tzedakah
ma-avirin et-ro-a ha-gze-rah

Bur our REPENTANCE, PRAVER, and RIGHTEQUS AC

have the power to change a harsh judgrent
For by turning d, praying, and by acting fustly, we
will change w can happen in the future.

We declare the specialness of Adonal’s name, even as all

things to the ends of time and space declare Your

speclalness, and in the words of the prophet, we say:
SNy N

AT Y02 NoD

wiTe EH'TT,_J iR

I Hetrew we read froem
left  Perhaps when it ¢
o we shouid recd from £
Adonai of all,
earth is God'’s glory!
TN 79 5 3 =

TR 92 D.D o DR g forgiveress
Baruch atah, Adonal, ha-melech ha-kadash Rabbi Harald

(Blessed is Adonal, the haly Ruler)

the fullness of the whe

[ |
Kushner (odapfed)

L




In love and favor, O God, You have made us special by
the loving encouragement to follow your path. Our
insplration, You have called us ta serve Your ideals s
that through our deeds Your name and spirit can [ift the
souls of all on earth In Your love, O God, You have
given us this Day of Asking Forgiveness, to seek pardon
and forgiveness, to unite in worship, and to recall the
liberation from slavery in Egypt.

Our God and God of all ages, be mindful of Your le2
Israel on this Day of Asking Forgiveness, this Day of
Solemn Rest, this Day of Fasting -- this Great Day, ancl
renew in us all our striving to becomne our better selve

n3107 12 waoy 7 0
This day remember us for well-being. Amen.
12777 1 VIR
This day bless us by being ciose ro us. Amen.
O»NY 12 DI
This day help us to live as we should. Amen
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In ancient times people prayed to God using their hands
ta offer sacrifices. Now we pray to God using our hearts
to offer words of praise or worry, thanks or wonder.
When we feel these, we turn to You In prayer,

Now we give thanks for wonderful things around us: for
warm homes and cool lakes, sheltering trees and quiet
paths, sparking sun and shining stars

Now we give thanks for wonderful people in our lives:
far our families, our friends, our teachers, and even those
who help us but whose names we do not know.

Now we give thanks for wonderul things that nourish us:
for the Torah and learning, for friendship and love, for
health and energy, for the spark of the divine in each of
us. For these many gifts we give thanks.

‘Returry O Israel, o Adorsl your
latned through a

her, "Rerurn to vour best friend *
She said fo them, *f cannar, it is
too far- " Then her best friend sent
e as far as you
. and [ will came the rest
s fo pou’
the people [sroel
must af feast be
the path theat Go
even whan il seemy
hard a pourney. I we
we are able on that patly. then
| Wil rerus fo us and -
the rest of the wap.
Adapted trom Pesikta Rabear

for making sure
od laws o live

that we hawve
by That way we gon't hurt ea
other,

Ol
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£ Sim, sim, sim shalom (2x)
Stm, sim, sim shalom tovah u'verachah
Grant us peace, happiness, and blessing
¥
Quiet Thoughts
The Tefiliah gives voice to the prayers of our people.

Take some quiet time now to listen to the still, small
voice that moves each of us.

How gaod It ks to be here with other Jews on this day. 1t bs fun to be ,

Feere with old friends, new friends, and my family. Here | have time
to think, to focus, to ok back, and to keak ahead. 1 am not aure
what | am supposed 1o be thinking obout right naw. Maybe | should
be thinking about some of the things | did last year that | ndw
regret; things that | wish [ could take bock or aveld doing in the
fuhure  Thinking about the ings makes me sad. Hopel carn
learn from those mistakes - becouse everyons maokes mistak

Other people make mistakes So why should 1 feel lonely thinking
about mine? Maybe that 1s why we have Rash Hashanah and Yom
Kippur, =» no one needs to be akone when thinking aboul their
mistakes. We can oll help one another. | can help my family by
forgiving them when they apologize. They can help me by forgiving
me when [ apologlze

Help me, God, to remember to make decisions so fhat my actions
a difference. Remind me of every opportunity o i
chasadim {acts of loving kindness) and tikkum olam (repalring the
world). Judge me gently when | forget or fall fo do so May my
fudalsm be a source of pride, my Temple a place of comfort
learning, and friendship. May the new year be ane of love, health,
and p for me, my family, my friends, and the world Amen.

é
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f1Oseh shalom bimramav, hu ya-aseh shalom aleinu
vial kol Yisroel, v'imn, amen.

(May the One who brings peace in the heavens,
bring peace to us and all Isael, and let us say: Amen.)

®
@

The propher Moasea (Bth cenfury
BCE) called iz the people lsrael,
Return, O Isoel fo Adonal Four

i, for you lhave stumbled over
that which leads you fo meake
mistakes " (Hossn 142) We
stumble as over a stone In the
roadiway. Nenw is the time fo pick
up thase stanes or wear therm
dowry = we dby not trip over them
quite o hard  On the path of
rerum, I stiil fxave time to return
o the divine spark within me —
o think obouit what it is in me
that is special anid dessrves fo be
rewnnded [ cam spend more time
with ‘arnify, or with good
friends, or with good books, or
exating profects On the path of
returm, [ stilf fave time fo retum
to others - to think obout how |
wilf welcome strangers and be
aware of, and help with, the
needs of otheis. | can think of
other people more. On the path
of returm, | soill have time to
refum fo those things thot are
most imporfant — fo be insplred
by a wonder for the world
around me and cusfasify
about the beauity




We confess because if we do not then the spark of the
divine within us grows dim. We confess because we
cannot be fully forgiven until we admit our mistakes,
We confess because we want to shine the spark of the
divine within us and clear away the mistakes we have
made during the last year.

Rabbi Elazar ben Azariah would say: For mistakes
against God, Yom Kippur can make forgiveness, But for
mistakes between one person and another, Yom Kippur
cannot make forgiveness until they have made peace
with one another.

NRYVN

Adonai, we have made mistakes by not caring, we have
made mistakes unwillingly, and we have made mistakes
on purpase Flease forgive all of these mistakes, as Is
written in Torah: “For this day will make forgiveness for
you, fo clean you of your mistakes *

Onir God, and God of our parents, let our prayers reach
You this Yom Kippur.

Do not ignore our pleas. We are nat so dumb or proud
that we could say, "We are perfect,” or "We have not
made mistakes.® [n truth, we know that at times we
have made mistakes, we have crossed the fine, we have
missed the mark. We have sinned!

Adrifiming mustakes [ ol 7"
5 an important part of Yom
Kippuir —- pven going bock to the
k| the Temple m jerusalerr
Thery. the High Priest would say
three full cond

himselfl and family. secoo far
fus rribe, and. thind, for all the

1 few ot Yo Kigpar

The Rabbis have crafted two
fewrmmis of Wession  The fi
knowr s Ashamnu * ifor
WENG, Ty ¢
trarsgressed

word, meantng for the sin 'l

Many Jews make a fist with their

ght hand and softly strike their
chest while mentioning  each
miistake Robiy Meir raught that
this is dane because the heart s
the cenfer of every dnpulse
within us, even the anplse o
miake mistakes




NOn Sy
(please stand)

TI99 MRONY RN 2y
We have sinned by being sneaky

TI85 NROVNY KON Y
We have sinned by hurting others.

TH92 BNVAY Non 5y
We have sinned by lving.

TH87 NNOVNY Ron 2y
We have siined by nor respecting parents and teachers.

THAZ NHVNY MOn DY
We have sinned by not stopping ourselves from doing
something we really wanted to do even when we knew
that it was wrong

A9 NYD , NMYY Doy D72 Y

Val ku-fam elo-ha slichot sTach lanu,
mi'chal lanu, kaper lanu.

God of forgiveness, for all these things,
forgive us, pardon us, grant us atonement,

T899 NHVNY NON Y
We have sinned by cheating

T2 NHPNY Hon Y
We have sinned by calling other people names.

THaY MaonY xon Y
We have sinned by acting selfish.

TIOT MHONY Nen 2
We have sinned by acting too proud.

TH97 NMMONY Non 2y
We have sinned by not acting responsibiy.

A rabbr once fald his class
bear the heart during the
Confession becauss, acconding o

Clne student replied
know  mare  foday

Rabbi Dov Peretz Hkins
[ ]

Both af these canfessians are suid

e plura! fo be sure we confess

for those m

cannel  remenber I
matning Also, fo include alf th
mistakes  rnade i olr
cammunity, even if we did not do
each ope They also are said in
the plural to remind us of our
respongbiliny for and fo one
another

But mistakes of Jewish rirual
are pof included because the
focus is on sins befween one
[person arkd another, [or rustakes
berween one person and God
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Vil ku-lam elo-ha slichot slach lanu,
m'chal lanu, kaper lanu.

God of forgiveness, for all these things,
forgive us, pardon us, grant us afonement.

®

P bt youl and
el sewk forghvenes

A7 N2D NiNDD AN D72 2Y)
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Val ku-lam ele-ha sTichot sfach fanu,
m'chal lanu, kaper lanu.

God of forgiveness, for all these things,
forgive us, pardon us, grant us atonement.

(please sit)

God, help me to remember the
thirigs ! promise foday. When [
forget, forgive me. When [ fail,
remind me  When | weaken,
correct me When [ ory, be with
me

Rabbi Bernard Bnskas

You mught want o think obout
ane or fwo goals you hove for
voursslf from year fo year. And
then think about your favorite
excuses that keep you from
reaching those goals  How oan
you bortle those excuses during
o coming year?




Service for Torah L

Torah is part of the ongoing Jewish conversation with
God. 1t is not just our talking with God, or God talking
with us. We speak to God through prayers. We hear
God through the Torah. Prayer moves from below to
above. Torah moves from above to below.

¥
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Adonali, Adonai God is merciful and generous, endlessly
patient, loving and true, showind mercy to the
thousandth generation, forgiving wrongs, fransgressionss,
and sins, and granting forgiveness.

1290 wan]

Avinu Malkeinu ¥

(please stand)

0217 YRV 119270 1
Avinu Malkelnu, hear our prayers.
A797 VPN 1170 WY
Avinu Malkeinu, we have done wrong befors You
313121 19271V 2¥1 12y 2100 10270 IR
Avinu Malkelnu, be kind to us and to our families,
WY Y7 370 3T 1122 1220 W
Avinu Malkeinu, end sickness, war, and starvation.
A9 PO ¥ 57 NP 1030 WA
Avinu Malkeinu, end all sadness.

Adonal, Adonal* is faken from
Exodus 346 and s known as the
“Thirteen Areributes of God's
Mercy.* Ir has been inchuded in
High Holy Day prayers since af
least the third century CE  The
legerid is that God taught this fo
Mases in the wilderness after
el made the glant mistake of
worshipping the Golden Calf. Ir
Cod could forgive this mistake,
we are reminded, then there is
sure fo be enough forgiveness in
the world fo forgive our own
mistakes

Avinu Malkeinu is based on o
briel’ prayer offered by Robly
Akiba during o drought. Akiba's
prayer followed that of another
rabii who offered 24 different
jprayers trying fo bring rain But
there was po main

The Akiba  sard: *Awinu
Malketnu, we have sirned before
Vou Avinu  Malketn, be
Qrecouws o us and answer us, for
weare kacking in good works, oet -
generously and kindly with ws,
and save us® When Algba
finished this simple, yef direct,
prayer. the rain begar,




0210 O¥N 9P VAN 1070 WY
Avinu Malkeinu, write us In Your Book for a good life
N0 MY WY VTN 19270
Avinu Malkeinu, let the New Year be good for us.
AN W NID 1070 W

Avinu Malkeinu, fill our hands with blessing.
(DY 193 TN 08 30 F0R70 I

APV TEN) NRTY RY Ny
Avinu Malkeiny, be kind and respona ro us even though
we have not acted kindly enough Treat us fairly and
lovingly, and be our help.

(taking the Torah from theArk)

AngTEa Tk iy NN MY T3
Baruch sh'natan Torah l'ame Visroel bik-ausnam
(Proise the COme who has given the Torah to Israel in holiness)

T0R 3T ADTRY N TR DY
Hear, O Israel: Adonai is our God, Adonal is One.

A0y N IR AT DT 00N TN

Our God is One, our God Is great,
holy and awesome Is God's name,

niRa 2y : THiY DZiV) 01T NYDY-DY
[0YTPQ M0 H¥) VTN O

72 Al shleshah d'varim, al shlosha d'varim, al shlashali,
shioshah d'varim, ha-olam, ha-olam omed
Al ha-torah, val ha-avodah, vial g'milut chasadim (2x)
(The world stands on three things: On Torah, on prayer, and on
acts of loving kindness )

(please sit)

YOU WERE STANDING

The Torah passage read i
Reform fewish comumuities for
Yo Kippur fughlights personal
resporisitelity.

Talmud  reconds o debate
between Rabbi Ellezer and the
Sages about the fimess of a
particudar overn  Rabbi Eliezer
calls on supemonuml events fo
oorifinm his pasition - upropting
a free and making it fly through
the air. alfering the fow of o
stream, and causing the collapse

wialls

Voloe) expresses Its view that the
halachall ogrees with Rabin
Elieser. But the bat kol is jgnored.
becouse the Rabbis believe that
ance the Torah is revealed at
Sinai, all interprefation is left (o
majority detenmiinotion by the
Rabbix Nor even o bat kol
overrides this human outhority.

To support their position, the
Rabbis recall a verse from this
Torah reading — “The Tomh is
not in heaven' The passage
selected as part of the Reform
Tomah reading cancludes with the
Drvine charge of free will: ' have
set before you life or death
blessing or curse: choase [ife,
therefore, thar you and your
descendanty . lve
(Deuteraramy




Torah Blessings and Reading

(please stand as Torah is lifted)
7Y N1 013 97 NYn DY YK NYIRD XY
nYn T3
5 V2ot ha-Torah asher-sam Maoshe lifnei b'nei Yisrael
al-pi Adonai byad-Mashe
This is the Torah that Moses placed before the people
of Israel to fulfill the word of God.

¥
Story & Activity
¥

Adonal, ot times You seemn high above us, But when we
look closely Into the eyes of another person, we know
that You are deep within us. Your Torah also seems, at
times, to be beyond our reach. But when we look closely
into it, we know its lessons are deep within us.

Thank You God for the Torah, it is our Tree of Life
Because of Torah, Jews cherish curiousity, learning, and
growth of mind and spirit. Because of Torah we are
Inspired 1o be kind and generous, to fight for justice, and
to work for peace.

In the days ahead may we plant Torah deeper within us,
so that we might say as our ancestors did: *"Your word is
a lamp to guide my feet on the path of life.*




(please stand)

/A3 DNDZ N7 0RO Y
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Etz-chayim hi la-ma-cha-zi-kim bah, v'tom-che-hah
m'ushar. D'rache-hah darchei-noh-am,
v'chol n'tivotel-hah sha-lom.
11 is the tres of life to those wha hold it tight, and all its supporters
are happy. Torah's paths are pleasant and peaceful

DT WP U NP TR 2 DY

Ha-shi-vei-nu Adonal, el-leha v'ng-shuvah,
Cha-deish(2%) ya-meinu (2x) ke-ke-dermn
Return us to You, O God, and we shall réturn
Renew our days as at the beginning.

W2 NITA ND7 5570 1T N2
NP HZ) NI 20D Ny NHY YN
107 VN DY 2OV NN Mingyn3
DYIND 723 VM

Let us now praise Adanal of all, for God spread out the heavens and
st up the earth, 's glory s shown in the heovens abave us and
God's greatness s showm im the world around us God gave us special
holidays and responsibilities

/120 297 ,0YTin: ONNBRYM DD

NI TN ATRD 002700 290
Va-anachnu kor-im u'mishtachavim u'modim lif-ne
melech mal-chel ha-miachim ha-kadash baruch hu

We bow our heads In amazement before the Holy Cne,
and pralse God, the Majesty of majesties.

It Is custamnary for Yom Kippur
maming services o end af
rerfirming the Torah to the ark
becnuse most adult congregants
return for the concluding services
n the affernoan.  Bur as many
attending this Family service
may nal refurn this affernoon,
we will conclude with the Alelnu,
Roddish, and a final Shofar blast

Was the sky difficult fo
oskr?  Did you consider any
thing ebe but blue?  Maybe
purple?  Wow, you must have
been glhd when you  were
finished coloring!

Barbarn




(please sit)

May the time not be too far off, O God, when peace;,
justice, and harmony will fill all lands. When evil will be
destrayed and bullies be no more. When each person Is
able to live freely without cruelty, hunger, thirst, or
illness. When people are able to learn from one another
and are able to share in the world's blessings. When we
da even more than we say and when we feel even more
than we imagine. When all of us recognize that the gif't
of life is precious, When each person will see that there
is a spark of the divine in every other person, making all
of us special and unique. When the vision of Your
creation s restored by the work of our hands.

2N 003 WD 73 ¥ 1202 22 1) )
TR DV TR Y T

Vne-e-mar vhayah Adonai I'melech al kol ha-artez
ba-vorn ha-hu (2x) yih-yeh Adonai e<chad,
u-sh'mo e-chad.
1t has been sald:*Adonal will reign over all the sarth. On that da'y
Adonal shall be One ans s name shall be One "

[Kaddish 3]

Whenever Jews come together to pray, we set aslde a
special time and a special prayer ta remember those in
our family and those of our people who have died. We
take a moment now to remember them.

We remember them. Whether they were young or ohi,
relatives or friends, whether they died suddenly or
peacefully, whether we knew them or not. Each of their
lives had meaning, just as we work each day lo give our
own lives meaning.

Are there names of any relatives or friends who have
died that you would like to remember? Please call out
their names now. .., Also, we remember now those whio
have died at this season in years past. Taking all of thelr
names Into our hearts, please stand for Kaddish

Diear G,

I befteve in pou without any
doubts at all [ llke the way you
are (nvisibie so that we fave o
make up our own muinxds aboul
pou Good ideal

Ao

Clear God,

My name is Dave | am o
descendant of Kng David  He
played the harp | play an
tstrurnent foa [ phay the drums
I want to be the king of music

Love,

Dave

My grandfather died this
year, as you know. | felt very
sad Maybe you did nof know
that my grandfather lkes ice
cream o kor. Please make sure he
ir rakerr care of.

Fowr friend,

far




(please stand)

NI ARY VIR 2TA?
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Yit-ga-dal v-yit-ka-dash shimei ra-ba bal-ma di-vin
chir-u-tel, mal-chu-rei b'cha-yei-chon u-vyo-
¢ d'chol beit Yis-ra-eil, ba-a-ga-la u-
viz-man ka-riv, v im e A-mein
Yhel shimel ra-ba m'va-rach l'a-lam u-I'al-mei al-ma-ya.
Vit-ba-rach vyish-ta-bach vYit-pa-ar, vYyit-ro-marm,
-na-sei, vyit-ha-dar, vyit-a-leh, vvit-ha-lal shimei
d'kud:ha birich hu L'ei-la min kol bir-cha-ta v'shi-ra-
ta, tush-b'cha-ta vineh-cheh-ma-ta da-a-mi-ran bal-ma,
vim-nr A-mein
Y'hel shla-ma ra-ba min sh'ma-ya vcha-yim, a-lei-ni
vial kol Yis-ra-eil, vim-ru: A-mein.
O-seh sha-lom bim-ro-mav, hu ya-a-seh sha-lom a-lei-nt
vial kol Yis-ra-ell, vim-nr A-mein
(please sit)

£ Closing Song A

NATANYPN

121N 702
N1

MAY YOU BE
SEALED FOR A
GOOD YEAR!

it is the custom in Sephardic
communities o say this verse
fram the Bible at the very end of
Vam Kippur: "Go an your way,
and eat your bread n’ﬂ'h Joy Arid
drink with o giad heart. For God
has occepted  your work [of
seeking te Improve yourself]”
Erclesiastes 97

© Howard H. Rulben, 1997




5. Leader's Guide to Family Machzor: Notes and Annoltations

TIME, SPACE, AND SCRIPT OF FAMIL Y MACHZOR LITU

The Famyly Machzor above contains two acts of liturgical worship for the High
Holy Days It specifically ed for congregational use by families with children
between the ages of seven and rwelve  This liw a deliberate and necessary
synthesis of material on the major themes of the High Holy Days (Chapter 1 above ), major
elements of the tradiional High Holy Day Tiurgy in general and their Reform refractions
in particular (Chapter 2). and the developmem of religion and praver in children
(Chapter 3) Thi ) : guidance for the application of, and provides
source references 1o, that liturgeal synthes

It is a commaon perception that much Jewish worship is structured without regard

1o the particular congregation  But the breadth of Ismar Elbogen's primary study of the

development of Jewash liturgy in general and Jakob Petuchowski's seminal study of the

development of Reform Jewish liturgy in particular, both belie that perception. As with
the great vanety of normative and Reform liturgies from which it is derived, the Family

Macheor has been tailored for a panticular congregational profile Just a5 Diaspora

' The term “synthesis” is not used lightly Though the Family Machzor may
appear at first glance 1o represent a childlike kevah it seeks 1o voice a child's kavanab for
the High Holy Days

224




experience informed the evolution of the Ashkenazic or Sephardic or l1alian ntes, itis
ence informs this ma

This point is underscared by the colloguial use of the phrase "da lifher mr atah
omed" ("know before whom vou stand”)  This phrase, which finds its way into many
gations' archilecture or art. is meant 1o inspire pause in & worshipper standing
before God  But 1t also can be applied 1o inspire pause in a senvice leader standing be
a congregaton  To illustrare this point, Gideon Elad, a fonmer shaffach o the UAHC,
would tell the story

There was a bad winter in 1949 with a i:_u of rain Around Kfar Saba there

was a lemmible flood My neighbor worked hard during the flood He

almost single-handedly saved hundreds of people  After the flood. he
walked around bragging about how many people he: saved in the flood of

1949 He almost made a hving out of that  When he died and went up to
heaven to take his e among the tzadikim. they asked him to del i

d'var Torah He refused, "A d'var Torah | cannot deliver, but 1 can tell you

the story about how I saved hundreds dunng the flood of 1949 " They

replied. "No than But my friend insisted.  Eveniually the two ang

who brought lam to heaven agreed he could tell his story  They told am,

“All right, tell vour story  But you have to know orie thing  In the

audience, there is Noah 100 "

Lawrence Hoffman suggests there are three realms in which to evaluate liturgy
Time, Spa pt (or content) to time. this realm operates at two levels On one
level there 15 a concern about a-child's attention span  The ither relates 1o the sacred time
of the High Holy Days  The Family Machzoris designed 1o belance brevity with
seriousness of purpose. In order (o sccommodate the needss of a particular commu
also is expandable through the use and treatment of stories and activities  Experimental

! See Lawrence Hoffinan, The At of Public Prayer, Washington, DC  Pastoral
Press, 1988, chaps 9-11




versions of the Family Machzor yielded a broad range of service length - from 60 to 100
minutes — depending on the stories and activities used in conjunction with the service
tsell  Particular community customs around the Torah reading also can abbreviate service
length
Family services of this length rmplicitly convey 2 mes about the value of the
fivity  This must be balanced according 1o the age distribution of & particular
community. In & setting where families (including parents and grandparents) predominate.

then the service can be longer When cluldren alone are involved, the service wll need to

be shorter & can expand the expenience (as well as length) by telling the stones in an

interactiy shion, using participants as characters 1o act out the story as the service
leader telis the story line and script. This does not require, but could involve, advance
rehearsing with service participants It does require some advance planming 1o collect
costume matenals and props  Similarly, the service can be expanded both in ime and
expenence by inviting participants to read much of the service  This, too, does not
require, but could involve, significant advance preparation Il also 15 easy to mark pans in
different services, inviting each partiaipant to review their part briefly before the service
begins and permitting them 1o give the part 1o someone else

An important decision in this regard is the limitation of the Famuly Machzor's
liturgzy to the momings of Rosh Hashanah and Yom Kippur These tend to be the services
for which congregations are willing to program altermnative liturgical expenences for

families or children alone




As 1o the sacredness of the season, this can be reinfiorced through a vanety of
verhal and visual cues Setting out bins to collect food for donation an Yom Kippur as
part of a family's fasting conveys an important reminder abour one element of the se

A number of other sugeested, visual cues help define sacred ume  Rabbis too often fail 1o

e advantage of props as a common liturgical focus porat * The reading table, ark. and

Torah are typical ritual props that define Shabbat worship 1t 1s recommended that others
be used 1o highlight the High He ch as the Shofar tsell, special Torah cover, a
white parocher (ark curtain) and mappah (reading table cover), a display of apples and

ey, round challah, and a display of three open books for Rosh Hashanah  For Yom
Kippur. one might consider using candles (in lieu of commemarating with food), & display
of three open . a display of wash cloths, or the Shofar - The service leader might
also dress differently for the High Holy Days — even wearing a specifically white kipah
will give the commumity a signal about the special character of the hme

As (o space, Hoffman recommends breaking down liturgical space into several

centers of dramatic action. Hoffman idealizes the staging imagined by Shakespeare
becsuse it "demanded imagination and involved the audience in what transpired " He
recommends translating that ideal to liturgical space by "remov[ing] the front pews of our
large worship spaces. and, in their place, extend the ‘stage’ forward, uril we could

W

rearrange as many people as possible into a 'theater in the round' design ™ One should

* Hoffman, Ar, p 218
“ Hoffman. Art, p 194

* Hoftman, Art. p 194




take info account room size, seating arrangements, color schemes, and lighting mtensiy
The typical children's service takes place in a large multi-purpose classroom, this provides
ultimate flexibility. but lacks visual cues as to the sacred activity taking place there  The
typical family service takes place in a dedicated sanctuary. this provides a dignified. sacred
ility and lines of sight necessary to sccommodate

families with children

In the case of written prayer text, there also is the space defined on the page  All
the informatjon seved on a page of text communicates a message about s meanmg
For example, the Famifly Machzoramplfies the liturgical text with a calumn on each pag
that communicates information about the background or intended meaning of that part of
the liturgy, these commentaries and reflections are taken from Jewish
that are complementary to that liturgy  The page is designed to both model a unifoomty
conveyed through structure and a receptivity 1o umque, personal interpretation conveyed
through the commentary

This is related to the script element of liturgy, about which Hoffman proposes four
questions (1) What does the text say” (2) How does the text say 117 (3) What does it
mean” and (4) How does it get said”™ Hoffman distinguishes between what a text "
and what a text "means " The former chiefly relates to the historical context of text while
the latter chiefly relates to the contemporary context  "Texts da not have purely objective

status; they don't say anything on their own  Rather they are read by readers who

understand them in certain ways ** Each worship service is a reworking of a sacred script

* Hoffman, Ar, p 22




that is re-contextualized by the reader to create a "new sacred reality " But worship s
more than a recontextualization of the past, 1t also 1s a hopeful glimpse at the future
The service leader for the Family Machzor should conisider each of these elements
to create an environment that is visually inviting, comfortable. and consistent with the
liturgical activity ta take place For example, arrange the chai ble. in such a way
anis to interact with one another  [Fthat 15 not possible. move the
place from which the service is led raf least part of the time — to shift visual anention
back to the congregation  One suggestion for enhancing community participation 1s 1o
distribute reading parts to people who aresseated randomly throughout the congregation
This not only invites participation, but commuricates a meta-inessage making genuine a
request for involvement
Apart from the historical and contextual issues of script discussed in Chapters |
and 2 above, the issue of gender inclusion for liturgy also 1snvolved  This s a difficul
enough question when dealing with adults, who, for the most part, bring a personally
idated tradition to the prayer experience Jewish educators, however, have a unigue
challenge dealing with individuals in all therr stages of development and life expenence. A
liturgy designed for families as both & worship and learming expenence brings together
both theological and educational aspects of inclusive language: 1ssues  Words have power

The first human activity recorded in the Torah is giving names 1o elements of creation

Preliminarily, the faith community's concem for langusge that is inclusive is based

on the biblical understanding that human beings — male and female - were created in

" Hoffman, Art, p.230




God's image * Theologically, boys and girls, women and men, should be rreated as
persons of equal dignity and worth. The Reform Jewish community has recognized this
for mare than twenty vears As early as 1970 when work was begun on liturgy that would
later become the Reform daily, Sabbath, and Festival prayer book. plans were made to
emend (in the English translations or interpretations) masculine language for people o
mclude women * Women also were added ta the otherwise all-male lists of biblical keroes
that work their way into the iturgy But masculine references 1o God were lefi intact. A
few years later when the Reform High Holy Day liturgy was being re-formed. there were
serious attempts to alter masculine language for Gud * In 1996 the Reform High Holy
Day liturgy was revised 1o make God-language either newtral (i ¢ generally phrased in
second-person address) or. in some cases. even leaning toward the feminine (s in an
alternate version of Aviny Malkeww addressed o the Shechinah)

Anv language we use (o talk about God necessanly colors our view of who God is
and how God relates 10 us  As Lawrence Hoffman notes, "the greatest debate deals not

with the human beings who cross the stage of listory. but with the language vsed for

God *'' But Hoffman concludes that despite reliance on traditional gender-bound

" Barbara A Withers. "Inclusive Language and Religious Education.” Religrous
Education 80 (1985) p 513
" See Lawrence A Hoffman, Beyond the Text (Bloomington, Ind  Indiana Univ
Press, 1989) pp 146-48

' Indeed, the first commitiee advocated altering inasculine language for God But
by & very close margin, the decision was made to retain masculine God-language, See
Hoffman, Beyond, p 146 Apparently there was a feat that the book would thereby
become dated too easily  The committee did not wish 1o vield to a fad the staying power
of which had yet 1o be tested




masculine God language. "no modern Jew confuses the necessanly metaphorical
description of God with the real nature of a supreme being "'* But what of modem Jev
chuldren?
What does the use of masculine generic terminology do to children whose
experience is much more limited than adults” When males and females are es
story, the use of generic words limits the child's comprehension A child's pe
the world 15 limited by genenc words  The power of these words 1o convey an absolute
sense of truth 15 tlustrated by Joanmane Smith.  She teaches an exermse 1o reveal this
power She draws a figure on the board shaped like ¥, asking students o ‘re'pnr{ what
they see  Some call out triangle, "three lines,” “black on white * But these are all ideas or
abstractions, not the thing nself A line, for e 3 ints, but a point 15 4
position without size, shape. or extension  But. in thal case, one never sees a line  Ome
me stimulus and thinks “line © 1n other words, cannot say what we see. we can
y what we think """
To the extent that this is true abou! something as simple as & tnangie. 1t must be
profoundly true about something that defies sensory analysis, God  This 1s not 1o suggest
that gender-bound images are wrong or necessarily negative, although therr exclusive use

might be, Each of these images conveys something of the truth of human expenence of

"' Hoffman, Bevond, supra. p 148

* i

" Joanmane Smith, "Case for Inclusive Language: A Response,” Religions
Education. vol 80, no 4, p.634 (1985)




d Each image is the product of synthesized communal and personal ex
Guod set in the time and place to which modern Jews are both desicendants and ancestors
For example. children's conceptual abilities are literal — "they do not include
females in the concept of God " A typical atitude is reflected in a published letter o
God “Dear God Are boys better than girls” | know you are one, but try to be fair
Sylvia """ Tenth graders of twa suburban Cincinnati Reform Jewnsh religious schools were
surveved on this point ' The students were asked to read a number of sample.

comparative prayers from the same pans of the liwurgy or on assigned themes  Mal

female students were paired and asked 1o identify the prayers that represented the

comfortable and least comforiable prayer language for them  Thee prayers for companson

were drawn from a number of rraditional and liberal liturges. including fermuust liwury

* Soe e, Barbara Withers, "Inclusive Language and Relig Education,”
Religrous Education 80 (1985) p n the extent to which youn) 5 identify with
"mankind "

"* David Heller, Talkmg with Your Children About Goid, New York  Bantam
Books, Group, 1988, p 53

and for services a1t which studems became bnar mitevah, while using the old Unon Prayer
Book once 3 month for Shabbat  The practice at the other w use Gates of Prayer
dmost exclusively Both synagogues used Gates of Repentance: (without the 1996
revisions) Neither congregation had a practice of orally "ementfing” the text by the
service leader as happens at some Reform congregations (e.g,, reading "realm” for
"Kingdom"® of "God's" for "His")

'" Sources used were the Consel e movement's 19449 prayer boak, Ha-
Ha-Shafem, a Reform congregation's 1980 prayer book, Vetsher Libeinu from
Congregation Beth El of the Sudbury River Valley; the Reconstructionist movement's
1989 prayer book, Kol Haneshamah: Shabbat Eve, and feminist lirurgies, such as the
1987 Women Speak fo God published by the Women's Institute of Continuing Jewish
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Most of the students, including most assertively a number ¢ were leas)
comfortable with prayers that either deleted masculine refierences 1o God or con

them to feminine images The views of one female student were shared by others, "It s
right to refer to God as male, because God and most of the fruits of His creation are male,
the Torah rells us so " The compelling question is whether the outcome would be
different if these young women and men had been exposed 1o different-gender imag

God when they were boys and girls

Riv-Ellen Prell's analysis of the Havurah movement in Amencan Jewish life

describes a tension between men and women  In a community Prell studied, the women

were pressing for a service with language all their own - using. for example. ferminine
metaphors 1o describe God. Prell observed the evaluation of an experimental version of
that type of service  She reported  "Women gained visibility by revealing their imvisibility
Men maintained visibility by demving that the tradition catised invisibility, because yender
could smply be remaved In other words, women gain visibility by exposing idden
dimensions of the tradition. while men feel threatened when subjected to that exposure

For these reasons, 8 multivalent approach is used with respect to God-language in
all cases except the Avinu Malkemnu  There the Hebrew formulation is retained because
no substitute captures the precise calibration and complernentary flavor of that term

Except in the case of God-language, gender-bound references have been neutralized to the

Education

¥ Riv-Ellen Prell, PRAYER & CoMMUNITY. Detroit, Wayne State Univ Press,
1989, p 311




extent possible. This includes changing (or adapting) the gender of pro
parables or stories included in the Family Machzor wself ancl the supplemeniary Stones

and Activities

Each page 1s formatted with two types of rext fiturgical in the middle of each
page and commentary along the lefi margin To guide the participant and 1dentify each
major rubne of the service, block headings in Hebrew and English are framed  As to
Hebrew, the amoum of Hebrew selected for inclusion 15 tied to the fundamental reading
skills of the supplementary school student through the child becoming a Bar Mitzvah or
Bat Mitzvah In recognition of participation by younger siblings and parents who may not

h skills, transliteration & offered for those Hebre
gational participation

s are used to mark readings particularly geared for full congregational (or

responsive) reading. [t is possible to have much of the service read by participants —

whether pre-assigned or randomly distributed  If participanis assist the service leader in
readings, it Is sested that the leader keep those readings that transition between major
rubnics

The services were set in WordPerfecr for Windows. The thesis-standard 1% mch
left margin was lefi for binding. The Family or is paggnated as & unit 10 sugges)
assembly and binding as a single documem, But it is possible 1o separately paginate each

service to facilitate reproduction without binding, [t can be assembled with 8'% inch by 11
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inch sheets and stapled or two pages 1o a 17 inch by 11 inch sheet and saddle-stapled 1t
can be mbled in Hebrew or English-opening versions

Ta ease moving between blocks of English matersal a common type fon =
throughout — Mesouran Casual Ssi — though with vanations in size and stvie A 12-pomt
font 15 used to ease reading. though depending on the age distibution of the congregation
this can be reduced The vocalized Hebrew text was set m a complementary font m
Dagesh 2, with the Hebrew headlines in WordPe All ol the clip arnt used in the
Familv Machzor s readily available through retail software vendors  The images cor
from Davka Graphics collection, Print Shop Defuxe, or a genenc An Explosion

collection, all of which are available for use in publication, fTee from copyright restnet

NOTES AND SOURCE REFERE =S TO FAMILY MAC R

The source references adopt the format first applied in the Notes wnitten by John
Rayner for the Union of Liberal and Progressive Synagogues' (ate epentance, and
later followed by Chaim Stern's Notes for the Central Confizrence of American Rabbis'
Gales of Repentance. The source reference section of this chapter owes much substantive
matenal. as well as format, to both those works

Faor ease of reference, page citations in the followiniz will be 1o the page numbers

within the Famuly Machzornself — rather than within the thesis Thereisa Family

Macheor page number at the bottom night comer of each puge  To distinguish berween

Iturgcal matenal and marginal material. the marginal material is designated with an **"

below (For example, "3*" identifies marginal matenal from the page 3 of the Family
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Machzor) Unless otherwise noted, ongmal compositions are by Howard Ruben  In
citing warks in the following Notes, short titles generally have been used (com
reference mformation for the works cited is included in the Bibliography) Works

frequently cited have been identified by the following abbreviations

Central Conference of Amencan Ralabis

Chaim Stermn and John D Rayner, ecl ¢

Union of Liberal and Progressive Synagogues,
em, ed , Gates of Repentance (New Y

Understanding |

Understanding 2 awrence A Hoffman, Gates of L
AR 1984)

Fage

Cover Family Machzor Cover Hebrew 15 used on the cover to identify the
Hebrew language as an inherent hiturgical and Jewish educational value
of the service A symbol from each of 'Yom Kippur and Rosh Hashanah
also in meluded in the cover

We come here  This welcomes the vanety of antirudes toward the High
Holy Day expenence and validates sp doubts or concerns of
congregants
en before this reading, the service feader should introduce

It is important 10 set an
embracing and welcoming environment for the service  This 15 also the
ume for establishing ground rules or behavioral boundanes  for
example, invitin| nteers lo share serviee honors (e g., opening the
ark, afiyot, haghah, gelifah, reading the English Haftarah) and
describing how paris have been assigned  Also, if the service leader is
working alone without many parents in the room or without an usher, it
15 best to establish some behavioral expectations and boundaries {about
such things as leaving the room to go 1o the bathroom or get a drink)




We are depending 1 is important to creale a sense of community 1o
facilitate group prayer. Community process can be aided by individuals
shaning vulnerability The suggestion that people introduce them

and rehearse a traditional greeting helps to do that [t s important tha
the service leader deliberately pause for this  The pause nself wall invite
people to fill the "dead time™ with making the introductions and
greetings

A Melody Withoul Words Rabbi ¥ochanan taught, "One who recites
traditions without song is like the one of whom Seripture savs. 'l have
1 2a.) "Music in the
means for reachini
al of the liturgy [That is] assembling of the community for
collective devotion, Lo elevate its spirit toward” God  (Petuchowski
Praverbook Reform, p 3 untm can be easily tavght and
{ 4l accompaniment or learming any words  Th
here is to help bring this prayer communiry together by teachi
everyone something new-and permitting them llo share il

Dear God, | feel  This relates a child's wash for older and

people 1o pray together and seems an appropriste mvitation for family
worship  Uniess otherwise noted, children's leilers to God are from
David Heller's Children's Letters. Children's God. or Dear (od, What
Religion

It was the cusiom This rewnforces the commuinal character of Jewish
worship, and the Jewish responsibility of the individual for the
community and communal interdependence  (Reimer, World,
Idelsahn, Jewrsh Liturgy, pp S0-51 )

Longage Adapted from Numbers 24, this gives narrative context 1o

Mah Tovu," which is recited traditionally on entering the synagogue
Though Mah Tovu may be familiar even to chilldren, its narrative
context is not

Our ageestors The communal invocation of wandening Israel's capacity
to transform curse into blessing through the work of establishing a
community focused on the Mishkan is a potent affirmation of this
Eroup's capacity to create a similar environment




Nobody Sees  This coniemporary "proof® of God's
a counterpoint for God's direct imtervenition with Bilaam  (Silver
Cluotable, p 683 )

As Bilgam looked This passage provides more text of Bilaam's curse
become-blessing Numbers 24 The translation of * mishkenotecha”
as "special place to pray" reflects the Rabbinic understanding of this
verse, That understanding transforms the literal re

myshkan ("tabernacle’) or ahe!("tent”) into the contemporary
synagogue study houses

These are the obligations: Known as Eif Devarm, is ar
Peah | | from Shabbat | This1 1 I

text is highlighted 1n the FAS
because of s suggesfed paradigm for Jewish moral development S

repentance Prince regrets . ¢ ap ze5, and 15 forgven
In the meantime, his cle stands an his pride
Closing paragraph makes direct connection for listeners berween the
parable and Rosh Hashanah The parable also invokes God as Ruler
metaphor, and, in that sense. serves as introduction for Melech Yashey
on the next page  The regal metaphor is crucial 1o the theology inherent
m High Holy Day liturgy The child in this parsble is most active in
order 1o atiract anention of children in congregation

Lbeheld Adonar The image of God confirmed on the next page as a
ruler sitting on a high and mighty throne. is taken from Isaiah 6 |, which
is reproduced here

0 God, the Rufer This is only portion included from Nishmar Kol
Char, which is the traditional bridge between introductory blessings and
Shema and its Blessings. In traditional ntes, "Hamelech hayashey " is
recited on Shabbat and other festivals, but on the High Holy Days it is

changed to " Hamelech yoshev " This is done to highlight God's
presence” on the throne of glory




All duning the year This describes the reason for hughlighting
Hamelech yoshev, Interesting oes not make this alteration
and no explanation for preserving the daily wording s given in
[nderstanding 2 Perhaps, it was deemed nthropomorphic  |f thar
iz the reason, that would seem 1o be evien more reason to do it with
children who relate to God, if at all_on a concrete basis

Activity  Depending on the time available to (or required of) the service
leader. here is an opportunity to do one: of the stories or activiti
Chapter 6 below

Praised be the One. Azrechu is based an Nehemiah 9 5 and ciied in
Berachot 73 This invocation traditionally introduces the rubric. Shema
and 115 Blessings

Dear God, Wiy This letter represents a child's literal of God
calling to humanity 1ts juxta / rwill be irome for
those parents in the cong

referred 1o as the

Yous
1s key word, is the
moming fiturgy  This E
language may be too

God said This passage identifies God directly with creation of light
is highlighted here because of major theme identifying Rosh Hashanah
with creation and re-creation

Hear, O fsrag! The Shemais traditionally comprised of three Torah
passa Deuteronomy 6. 4-9 and 11 13-21, and Numbers 153741
The opening verse has & congregational response based on Psalm 72 19
This is the people's responise when, on Yom Kippur, the High Priest
would recite the actusl name of God. (Mishneh, Yoma 41 ) 1ts use
dates to the second Temple ( Tamid S-|.) Though its singularity has
increased over the ages, its setting 15 as i daily Scripture reading —
evening and morming (as in “when you lie down and when you rise up”)
Mast Reform prayer books omit or abritige the second and third
sections  FM uses the same Hebrew verses and a similar translation as
used in Gales




Page
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Dear God, [ kpow One theme of the Sherna is teaching children  This
letter reflects the challenge of using absolue or dogmatic lang

when talking with children about God Desp ch child's impul

find a literal path to God, they wish to identify that path somew
independently  This letter also draws attention to the significant role
that modeling and dial play in teachi child about CGrod

We remember tmponant times Rosh Hashanah 1s not merely a day for
divine remembrance, Jews must remember as well  The traditional
blessmes surrounding the Shema emphasize the themes Creation,
Revelation, and Redemption  The theme chosen here is Redemption
The English is not 2 translation of the traditional Hebrew, but a praver
it with the promuse of future redemption dependent on a

d's miraculous rescue of ancient [srael from bondage in Egyvpt
letrer validates real world doubt about such miracles without doubting
therr Source

Lear God Who s Forever This letter confirms the present and Eternal
nature of God, which 1s fundamental to the promise of fnure
redemption

Spme voung childreer Psalm 51 17 raditionally introd o
rubric of the liturgy, the Hfah ("Prayer” that is the archetypal pi
The English is not a translation of the tradiional Hebrew, but an
introduction to the Tefillah suggested by the Psalm's reference 1o "lips "
This begins the chief component of the daily liurgy (which 15
recited publicly three imes daily in traditional practice, while even the
Shema is recited only twice) The Tefiflah originated perhaps during
the late Second Temple period but more likely in the first century afier
the Temple's destruction  Its structure was fixed under the authonty of
Rabban Gamaliel 11 (early second century) For daily liturigy, the
Tefillah consists of 18 blessings in Reform practice and 19 in other ntes
For Shabbat and festivals, only the introductory three and closing three
blessings coincide with the daily composition. On those days the
intermediate blessings are replaced by & single blessing particular to that
day. The Teffilah is abndged here to shorten the anticipated total length
of the service and highlight liturgical features peculiar to the High Holy
Days




According to Jews: tiop The Tefiflah begins by mvoking the
memory (and. by inference, the merit) of foundational ancestry
ment was eamed through a vanery of "tests " particularly Abraham
This elaborates on theme of testing to project the Jewish value ¢
will

The Avor VEEmahor This describes the High Holy Day addition of
Zochreinu 1o the liturgy and reiterates thi: Rosh Hashanah theme of
remembrance

Prawsed be the God The first ble [ the Tefillahis tradibonally
known as the Avaot because of ns mvocation of Judaism's anc
patnarchs ( Rosh
been emended here to expressly include ancestral ma The first
English sentence translatés the Hebrew  The balance 1s not a direct
translation but 15 suggested by the Hebrew 1t has been customary in

g emend the raditional "Redeemer” 10 "redemption '

one in both 1saac Maver Wise's Mmbag Amertka (18661 and
nhom's Olar Tamid { 1856+

were otherwise many differences berween those prayer books
precedent is followed here in the Hebrew and s [

The paragraph beginning "Remember us for a good life" 15
he Ten Days of Repentance

| Graphic of three books] The "book of |ife” image is found in the
Talmud (Rosh Hashanak 16a.) There Ciod 1s descnibed as opening
oks on Rosh Hashanah — one contams the names of the
ghteous, another the names of the completely evil, and the
third the names of those in between.  Divine judgment of those in-
between 15 held over from Rosh Hashanah until Yom Kippur, to give
portunity to tip the balance in one's favor through reshuvah
ic represents those three record books

Zochremnu has eleveg This homiletic instruction directs the reader's
attention to each particular word of Zochireinu

Dear God, Thank ygu This letter represents a child's image of

master of memory and record keeping See no 31




The second blessing of the Tefillah s the
Gievurot ("divine might”). The traditional text emphasize:
physical power to act in history — including the p. DWET 1
dead people. Since bodily resurrection is ni
Judaism and God's direct intervention in hi
which moderns are, at best, ambivalent, the focus he
mighty moral and religious inspira Thus. the English elabo
thase themes as opposed (o trans| the standard Hebrew  The style
though not content. is suggested by a nzading in Wings, p 90

for its opemng words.
more thorough di

-ause they are
so literal (e 2. “who.shall pe by fre an + by water, who by
sword and who by beast") as to ns g distrachons
The power of those distractions easily could overwhelm the ultimate
message of free will to alter harsh decrees

In addition to abbreviations. the English is cast in a

didactic style suitable to the FAf worshipper  The traditional questions
about divine decrees affecting each individual have been recast in terms
of a child's daily experience The image of passing muster before God
15 in the original Hebrew and retained here  The final sentence is

sinal and extends the traditional "Repentance, Prayer. and Ri
Acts.” 50 to reinforce the importance and simplicity of this me:
otherwise might be overshadowed by the length of this liturg

cement, this poem traditionally comes before the

Kedushain the Tefillsh of Musal But as North American Reform
practice deletes Musal, it 15 placed here in the moming Tefillah

U'netaneh Tokef This gives background for the pra

this liturgy  The quotation from I Ki 19 demonstrates the contrast
between the externally perceived |hundtnni Shofar and the internally
perceived still, small voice — a5 well as the resonating relationship from
one to the other

{Graphic of ammow, gid praving. man holding child]' These three images
depict Repentance, Prayer, and Righteous Acts in order to reinforce the
liturgical message




ish in EAM periodically
pecialness” in place of "holy" because children may not
comprehend the meaning of "holy *
Another set of traditional High Holy Day insierts 1o the third
paragzraphs beginning
vechen " They are omitted here due 1o length (and the fact that their
themies are reiterated in the Shofar s )
The last sentence repre:
which God is praised as the "holy God " During the: Ten Davs, God is
prassed here as the "holy Ruler *

God is like 4 miror: This midrashic insight bridges. a superficially sharp
Juxtaposition of the concepts of humn capacin ertum
harsh decree (in ["netanch Tokef) and a declaration o

Inlove and favor This is the Kiddushar Hayom, the middle blessing for
Shabbat and festivals when it replaces all o faffs intermediate
blessings Here 1 is abndged and freely translated 1o empha ariety
of names by which Rosh Hashanah is called — Day of Remembrance.

Dy of Sounding the Shofar, and Day of Judgment




Rably lshmae! taught Kiddushar Hayonn thanks God for making Israe!
special through mitzver The precise R

elusive The CCAR's Centepary Perspective from 19 1e most
recent official North American Reform pronouncement defin g the
Reform observance in terms that seem inheremly inconsistent with the
plain meaning of mutzvah as obligation or commandment  “Within each
ares of lewish observance, Reform Jews are called upon to confront the
claims of Jewish tradition. however o/ ently percerved, and 10
exercise their indrvidual automomy, choo and creating on the basis
of commitment and knowledge * (CCAR. ¢ entenary Perspective
reprnfed in Mever, Response,

s of Mitzvah,
acknowledges that one inherent problem a mitsvalk --
commandment -- must derive from a metsaveah — commander. but [even
three conributors on the definition mytzvah] define that metzaveh

ifferently " A fourth contributor on the subject is characterized as a
“naturalist" for whom the “metzsveh is 'th mrual Energy, Essence.
Core, or Thrust of the universe, not 4 discrete Supematural Being
(Mashin, Gates of Mitzvah, p 95 )

In that context. Rabbi [shmael's characterization of all mseavor as
exhortations (or lovin encauragements) rnay be anractive to a number
of Reform Jews

We give | 3 This coj : : i for brevity) the first
twio blessings { A vodah and Hoda-ah) of the closing three benedictio
inthe Tefilfah Traditional r to restoration of the sacrificial
cult have been omitted as in other Reform rites  The formulation here is
both abbrevisted and recast in terms more relevan to FM worshippers

L 15 pood 1o give This Psalm passage teaches the value of
thanks and showing appreciation to God

Lesr Giod, It 15 pood This letter opens with the same words - "it is

good” — as Psalm 922, which supponts Hode-ah This letier casts those
thanks m a child's mind for something superficially simple, ver profound




Gram ys peace  This represents a sharply abnidged Hrrbar Shalom,
own as the

offered at this ime. But Reform's eimmation o

liturgical caste system led to eliminatng the priestly benediction here
Instead, the benediction's final blessing -- shalom - becomes the
centerpiece here Sim Shalom can be sung to a vanety of melodies to
suit the moods the service leader wishes to capture as the congregation
finishes the Tefilfah

The Telillah grves Private expression of personal petitions has always

medifarion of Mar ben Ravina traditio
the Talmud reparts that he: used 1 to finish his T
& ered 1o be an ob
praver it w | at freedom  The meditation here
anticipates the thoughts of children using FAY

A person o5 fost Rabbi Chaim of Zans ‘would tell this story in prepanng
ngregation for the High Holy Days. (Buber, Later Masters,

p 2130 It acknowledges the burden placed on an mdividual Jew during
this season  But it also encourages the individual to seek the assistance
of others  All Israel is responsible for one another

May the One  This traditionally forms the conclusion of the meditation
that comes at the end of Tafiffeh 1t is the pared bookend with

"Adonai, Open my lips,” and is based on Job 252 Though
Linderstanding 2 claims that both the Hebrew and English have been
universalized, only the English has been expanded to include "and 10 all
humanity * (Compare Understanding 2', p 174, n 78 with Gates. p 39 )
Here neither the Hebrew or English have been emended

Torah (s part  This introduces the service for reading Torah It explains
the importance of Torah reading to liurgy  Rabbi Abraham Issac Kook
expressed the image of Torah moving from above to below to balance
prayers that move from below to above




; u Malkeiny Avinu Malkeiri 1s bas d on a more briel praver of
Rabbi Akiba (late first-early second century, Palestine), recorded in the
Talmud { Taanit25h ) The setting for Rabbi Akiba's version v
od of drought during which Rabbi El went before the
congregation reciting twenty-four prayers, But his prayers were not
answered with rainfall  Then Rabbi Akiba came forward saying the two
verses that open and close the tradition
versions of Avinu Malkeinu, Akiba said,
sinned hefore You A vinu Malkeinu, be yyracious 10 us and an
for we are lacking in good works, act charitably and graciou
and save us " Akiba's prayer was answered immediately with
Chapter 2 for a more complete dessnption of Avinu Malk
The versian here follows the Reform practice of recitin fewer
T 12v . Crares
e are selected here due 1o their
with children in family settings
There is a Baal Shem Tov ste
10 tell by way of introduction to Avinu Malkernu
iple asked the Baal Shem, "Why 15 11 that one wha

The Baal Shem explained, “When a parent sets
{ to teach a child to walk, the parent stands in front of
ild holding out an adult arm on either side of the
child. so the child cannot fall Then the child goes
toward the parent between the parent’s hands  But the
moment the child comes close 1o the parent, the parent
ittle by lirtle and spreads those adult arm
further from the child The parerit keeps moving further
away taking back those adult arms  The parent does this
over and over so the child can learn to walk  (Buber,
Early Masters. p 65 )

Avinu Malkeinu is based This describess the b ckground for Avinu
Malkeinu

Praise the One  This traditional declaration begins a series of readings
that accompany taking the Torah out of the ark The rehearsal of God's
so-called "13 antributes” traditionally pre s this Those arinbutes are
included in the FM service for Yom Kippur morning. They are omitied
here in the interest of breviry
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[he world stands  This verse from Avof | 2 was introduced into the
North American Torah service by Gates of Prayer lis settng here is to
be sung during hakafeh The words and melody are easy to lead and
follow (or easy to /i-li for those unable to leam the words) 1t can be
repeated a number of times 1o accommodate the length of the hakafah

- Genesis 1 in place of Genesis

consistent with one of the alternatives propaised by

aliernate selection is made by Judith Abram Rosh Hashanah A Family
Service geared to families with younger children )

This is the Torah This combination of Deuteronomy 4 44 and
Numbers 4 37 traditionally is used in Ashkenazn rites when the Torah is
lifted up afler the reading The English he ows Gales, which

softens the affirmation of direct, divine revelation of Torah 1o

Stony & Agtivity Depending on the time available to {or required of)
the service leader, here Is an opportunit do one of the stores or
activities from chapter & below. It is suggested thal sto the form
of a parable or with clear themes related 1o the High Holy Days be used

Anthologies of such stories include  Agnon, D
foments of Transcenilenc
Big Toe", Kimmel, Days of Awg, 1.
sul, Rierne!
Stortes Cne
Tells Another. Schwantz, Gabriel's Palace, and Schwartz,
The Diamond Tree, as well as Goodman's Rosh Hashanah Anthalogv
and Yom Kippur Anthelogy




The sounds of the Shofar alert us This Shoifar sounding 15 meant 1o be
instructional as well as inspirational, consistent with the atiention span
of children using the FM
At one time. the Shofar was sounded at the moming ce
Mishnah 45 suggests it was moved from the moming senace 1o Musal
Tradition has kept it at Musa/and included an addinonal {1 wih
briefer) blowing in the moming,  The custom in Refonm communties 15
combine both that is, the Teksof | ishav ( “soundmng while
ngregation 15 seated"), traditionally a featire &t the end of the Torah
service in the morming, and Tekrot Meumaci ("sounding wi
congregation 15 standing”), traditionally a feature of the Musal service
The combined Shofar sounding is placed here, after the Torah and
but hefore returning the Torah to the ark (the
traditianal place of Tekior e yushay)
As noted above in Chapter 2, contemporary English-speaking
Reform has eliminated Museffrom its liturgy  Tekdof |
charactenzed b
while Tekior Mewum. racterized by the Scripture-nch Malchayot,
miore complete description of
the traditional and Reform Shofar services, see Chaprer 2 abo
Rahbi Berechiah suggests that the Shofar is heard nat anly by
human ears, but by divine ears { Vayilkra Rabhah 296 ) This
image of dual listening and a desire to introduce the Shofar with
material appropnate to children prompled compasition the first two
paragraphs here

According to Sa'sdiah This is Sa'adiah Gaion's list of ten purp
fulfilled by the Shofar on Rosh Hashansh  (Agnon. Days, pp 7

This 15 Maimonides'
ificance of the Shofar for this season
(Maimonides, Hilchot Teshuvah, 3 4 ) This is used as pan of
introductory matenal for the Shofar senice in many prayerbooks

Praised are You These are the two statutory blessings that accompany
the Shofar sounding.  The obligation to use the first blessing is
mentioned in Pesachim Th, bust the text does not become set until the
Jate Geonic period  The second blessing is: the Shehechmanu also
mentioned in Pesachim b It is traditionally recited at the stan of
festivals and to mark other happy events or experiential "firsts”




We pray for the day will ule  This is a greatly abbreviated version
Malch Due to the length of traditional Ma/c/hu, chronot,
ofarot. an abbreviated version is presented here In lieu of the
rraditional liturgy elaborating on the theme of Malchiyot (God's
sovereignty), FM presents an onginal statement of the theme  Instead
en scriptural verses remforcing each theme. FM presents just one
= traditional that the last verse for each theme be taken from
Torah. that also is done here  The Torah verse for M fehuyvot s
Deuteronomy 6 4. The Shofar calls designated at the: end of this
abbreviated Malchuyot follow the prescribed order nzcorded by Rabbi
00 years ago. "Follaw falc twe sound fe
shovarim. terush, and fekiah ™ (R
Though the Shofar sounding dunng
Tekror Me'yvushav, 1 Ao nd whenever the Shofar 15
sounded on the High Holy Days

There is almost 4 magical  The Rabbis ho the numher ten
with Rosh Hashanah There are 10- (a) seriptural or each o
Malchuyor, i Shotarot. : thai Dawvid expre
Im 150. (c) commandments, which are announced with the thunder
ofar blasts, and (d) expressio which the world 15 created in
nesis | ( Rosh Hashanzh 32a ) Since it is not possible to provide ten

verses for each of Malchuyor, Zichropot, and Shofarot in FM's
abhreviated liturgy, the number 10 is highlighted by this reference to
Some children are fascinated with counting and

numbers

Wepmyfortheday will be remembered  In liew of the traditional
liturgy elaborating on the theme of ronot {God's remembrance), FM
presents an original statement of the theme Insteadl of ten scriptural
verses reinforcing each theme, FM presents just one: The Torah verse
for Zichronot is Leviticus 5 The Shofar calls clesignated at the end
of this abbreviated Zichronot follow the prescnbed order recorded by
Rabbi Abahu 1,700 years ago  “Following Zichronor we sound tekiak,
shevarim, and tekizh " (Rosh Hashanah 55a.)




We pray for ihe day will sound the Shofar Tn lieu

liturgy elaborating on the theme of Shofarot (God's redempuon), F/
presents an original statement on the therne Instead of e pru:
yerses remforcing each theme, FM presents e The Torah v

for Shofarotis Numbers 10 10 The Shofar calls designated at the end
of this abbreviated Shofaror follow the prescribed order recorded by
Rabbi Abahu 1,700 years ago "Following Shofarot sound rekizh.
teruah. and tekiah " (Rosh Hashanah 552 ) Although FAf concludes
with a final tekiah gedolah

The Rabbis imagineg Rabbi Berechiah imagined that upon hearing the
far. Crod would be stirred to get up from the Throne of Justice and
shift to the Throne of Mercy  ( Vavikra Rabbah 296 )

This ofginal composiion identifies the intimacy
Jews expenence with Torah wath the intimac
tery that Jews experience refating to God  This
C h to the ark, and serves as s bridue 1o the
conclusion of the service with Aleinu

[Lisatree oflife Proverbs 3 18 and Lamentations 5 21 are rwa of the
traditional »

Let us now prse  This pray

our duty") The traditional Scriptural quo

51 13, Deuteronomy 4 39, Exodus 1518, Zechariah 149 Though
traditionally attributed to Rav, according to Petuchowski, it may be
more gecurate (o consider Rav ¢ final editor who rking with
much older materials The onginal setung for Alefmu was an
introduction to Malchuyot (Petuchowski. "Malchuyot,” p6.) It later it
became a concluding praver for all services throughout the year Fora
more complete discussion of Alefnu seet “hapter 2 above The English
is & blend of strict translation and expression of themes impliciL. af best.
in the Hebrew text

: ke the Ale It 15 comrnon for children to identify
those prayers in which they believe their name is mentioned  Elaina

voices this

Dear God, [ belfeve. This letter affirms the power in God's in




sment of Aletaeis
Aay the

Dear God, My Name 15 Dave The Vibermar
intended 1o affirm the vision of a Messiaic Age introduced in’
ume “ This letter does the same
Whenever Jews come together  This introduction 1o the Kaddisfinvites
participants to call out the names of any person w

has contributed to their lives [t is important that th

invite verbally. facially, and with gestures
it helpful, for example,
sweeping motion
invited to call out a name

Dear God. My grandfmber Children ter

enal that people sitmg oppa

The service leader ought find

51 hand before the congregation 1n 2

site the hand are

1d 1o imagine that therr

deceased relatives are under God's direct care (and, in this case.

feeding) .
Kaddish The name K s Aramaic for *holy " This version is the
Kaddish Yatom ("orphan's Kaddish') It is believed to date fram early
Rabbinic rimes. There are allusions 1o it inthe Talmud (e.z., Berschat
ciated with the House of
s of closing the public
=4 with deceased

prayer for all the dead

2 above. from which this is adapted for Yom

We come here  See No

' N
Kippur

We are depending  See No 3 above, from which this is adapted for
Yom Kippur by using the Yom Kippur greeting of " g'mar chatimal;
toval’ ("May you be sealed for a good year”)

A Melody Without Words. See No 4 2bove
‘When my [ife From Buber, Early Masters. p 251
Rahbi Baruch's grandson From Buber. Esrly Masters, p 97

Cur ancestors had See No 8 above, from which this is abbreviated in
order to introduce another prayer from Birchot Hashachar




When | awoke This is on theme of Elokar Nishamah ("my God. the
soul®). which expresses gratitude for having renewed vitality each day
The introductory paragraphs are interpretations on that theme The
final two paragraphs translate a portion of the traditional blessing and
modify both the Hebrew and English formuls blessing Yt
invocation of God's power ta revive the dead

For many Jews Judaism often identifies light with the
homily connects the light of the soul with candles used by many Jews 1o
ommemorate Yom Kippur

hese are the obligations See Mo |1 above

The listing of these ten. This homiletically connects the ten

i Devarrm with the Ten Commandments

an adaplation of a folktale 1t
highlights the power of careless wor hurt and one's inability to
ntain the pam of hurthul conduct  The 1 paragraph applies the
story to Yom Kippur

Dear God, Come on back. Ths letter illy invites God to come

back God's movement toward humanity 1s promused as part of the High
Holy Days

Diar God, What bappens if This letter reflect hild's sincere

confusion about repentance

Dear God, Things are good This letter invites a family suffering

separation to identify with the service in a hopeful
O God, the Ruler See No 16 above

For the High Holy Days This explains the significance of Hamelceh
yoshev 1o the congregation, so that its intense meaning is clear

The nature of the ends  This is from Luzzatto's treatise on ethical living,
Mesillat Yeshanm, p 34

You are prased  See No 20 above




| am Adonar This verse from lsaigh is incorporated into the traditional
Yotzer Though when incorporated imto liurgy, Isaiah's reference 10
God as "Creator of evil,” is euphemized 1¢ "Creator of all things
Berachor 1 b}

Hear (O lsragl See No 12 above

Dear God. [ fove vou more This letter lonangly validates humanity's
inahility 1o fully comprehend God

Dear God, | know that you  This letter dizscnbes the daily routine of
"thinking about God" through conversalion

We remember imporiant imes: See No 24 above

Dear God, [ feel 1015 _I'. This letter chiaractenzes a particulanst view
about God's action in history to wd the Jewash people It also relates to
the theme of the (7ulaf benediction

Some voung children  See No 27 above

The Tefilish This explains the basic outline of this major rubmne

The Avet vEmihor See No 2% sbove

Adona is [orever See

Zochreiny has cleven Hebpew words

Dear God, thank you, See No 33 above

Let us declans See No 35 above

U'netaneh Tokef See No 35 abave

o Hebrew: This homiletic suggestion o f reading backward the
sentences sbout God is from Harold Kushner, How Good Da [ Have to
Be

We declare (he specialness: See No 38 ibove
We prve thanks See No 42 above
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Retumn O [sraef This parable is from Pesikia Rabbar

Dear God, Thapk votr This letter illustraites the nexus between divinely
inspired law and ethical copduct

The Jefillsh gives voice See Mo 46 sbave
May the One. See No 48 above

Thi Prophet Hoseg  This 1s adapted fromn Pesikis de-Rav Kahana 24 |7
> he path metapbor for active Jewish life

We confess In the same way that the I

gravity for Rosh Hashanah, ddur {“confession”) is for

Kippur Bref explanatory not ut the Viddus are included in the
with children using the FAL, the

two parts of the Viddus have been ¢ antly abridged here The

acrostic style is omitted for the same reason, though the two-part

division between Ashammu and Al Cher have been preserved  Fora

more complete discussion of Viddu, see pter 2 above

Admitting mustakes Ths briefly me background about the
confession and introduces the practice of pounding one's st against

one's heart

A rabhj opee This is Dov Elkins' interpretation of the beating of one's
heart

Both of these confessions  This describes the reasons for voicing
confessions in the plural

God hielp me Rabbi Raskas seeks God's partnership in overcoming his
transgressions (Silver, Quotable American Rabbis. p.127 )

You might want to think This invites service participanis 10 consider
obstacles that impair or inhibit thewr working out

Tomh s part See No 49 above




Adonai, Adona God Taken from E 346 , this list 15
known as the "Thirteen Attributes of ® traditional passage
and its use here is well-setiled  Actually. the Rabbis histoncally have
emended the scriptural verse because 1t ends saying "yel od will not
fully pardon,” which 1s not the type of sentimient to be made public on
Yom Kippur  The last two words are rev ersed 10 conver! the adverse
meaning into something more palatable

A Malkeigy See No 50 above

Adonas Adanar Though traditionsl liturgy would have used Adonar
Adonai God for the Torah Service on Rosh Hasharah and F M does not
this explanation may be helpful

The Torsh passage  This explains the alternate Torah s on for
Reform practice  The Reform selecnon highlights the power of personal
& — free will — for conduct, and of learming to inform that conduet
wn see Chapter 2 abiive

¢ Np:55 above

Adonai, s imes See No 66 above
Itisatree See No 67 above
Let us pow pratse See Mo 68 above

[t 15 customany  Traditional practice would be to end the service on
Yom Kippur moming upon returning the Torah to the ark  But 1o the
extent that significant numbers of participants in the service using M
likely will not return to synagogue for Neifzh, it is importan 1o offer
them a sense o e Such a liberal policy is modeled on the an
Rabbis The Rabbis kept the time of souncling the Shofar at Musaf
long after the reason for maving the sounding from the moming service
to Musa/had disappeared  One proof-texi cited in support of this is
Proverbs 1428 ("In the multitude of peoplle is the ruler's glory”) (Rosh
Hashansh 32b )




Dear God, Was the sky This letter emphasizes €
oul the heavens.” though God did not use a blue

Kaddish See No 74 above

Tckiat Gedplalr The final sound that should linger in the ears of
worshippers is the sound of the Shofar

It i the custorr This is a customary, Sephardic farewell al the en
Yom Kippur  Again, to the extent thal many anending a service u
the FAfmay not return to the synagogue, this phrase is a pleasant word
with which to send people on therr way




6 Stories and Activities for Use with the Family | fachzor

The following stories and activities are suggested foor use with the Family Machzor They
highlight either a general theme of Jewish liturgy or a particular theme of the High Holy
Days. Both services in the Family Machzor propose two places for inserting a story or

activity not included in the Family Machzor text itself - the thematic story

ineluded in both services before the Shema and Jis Blessings

In terms of telling stories and facilitating activities, the su uested stoies and
activities can be 1old or facilitated by a single | - thouglh other leaders can be
included as well For example, each of these stories can be embellished by having service
panticipants dramatize the roles of each character For that type of dramauc storytelling,
the leader could effectively utilize smmple costume accessones and props 1o help
portray their part  Hats, vests fake beards, canss, and scaryes are easy and effective for
this purpose Panticipants can either pantomime their character's role as the leader tells the
story or the leader can whisper key lines 1o the character as the story unfolds. Stories can
also be given in advance 10 @ couple of families or a group of participants to act out dunng
the service, The activities require a minimum of materials and are table for use n 2
sanctuary or chapel space - that is, no elaborate or messy matenals

The Family Machzoris intended for use with familiizs — that is, not only for older
children alone but also joined by parents, grandparents, and other adulis  As & result,
though each story or activity could be effective working with older children alone, the
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activities in particular will be enriched through participation by adullts joining their

Idren  Similarly, though the activities are targeted to older children, adolescent sibh

d adults can be encouraged to panticipate  The developmental rin older children 1s
generally broad and the activities are suggested with that in mind On the other hand, 1f
the leader is familiar with the particular developmental distribution of the group with

which he or she will be working, then the activities could be adjusted wrdingly




Rosh Hashanah Activity: Doing More Mitzvor Diring the New, Year

Purpose - Panticipants will be able to describe the liberal Jewish view of mivor
- Participants will be able 1o pledge themseives ta adding more miLzvor in
their lives dunng the coming year

Materials - Activity sheet below with pencils or pens

Pick A New Mitzvah As If the World Diepended on You
The things Jews do to distinguish themselves are called TV vioL which is
iranslated as "commandments’ or "strong encouragemen Jews should learn about all of|
the mitzvot and see each as having potential to enncl
expenment with mutzvol, somelimes Dur parents ask us to st
sometimes we decide that a panticular mitevah is not meanin
Rabb Simlai raught that there are 613 gutevorin the Torah He said there were
365 negative vl (Y ou shall not™) corresponding to the number of days in vear and 2
he number of the s once thought there

number of mitzvor to 11 The prophet lsaish came and
g y, speak uprightly, despise oppressive gains. stop listerung to stories that hun
others. tum down bribes, and avoid looking too closely 2 h reduced
them 1o three Iy, love mercy, and walk humbly with y Micsh 6 8)  Amos
reduced them all 10 "Seek Me and live" (Amos 5 4 Rabbi Akiva taught “The great
principle of Torah is exp £ Y0 pijzhbor s vou love yourself. |
par (Leviticus 19 18) ™

that person leans toward goadness Woe 10 the person who brealcs one milzvah,
person leans toward evil ‘When a person think of this balance. that person will be
perform one mitzvah and careful not to bresk one miey ah One also should think
hurianity as equally balanced. with the entire world dependent oin each individual  That way,
by vour own doing of a mitzvak or not, you can cause the entire world 1o fall over "'

_ How many mitzvor do you think each Jew must be obligated to follow” Which

ones”

- What mitzvor do vou plan (o try this year that are new for you?

-

Aboay. Menorsr, pp 58-59




Purpose - Participants will be able to recognize and expl: 1 elements of Tashich
- Participants will be able to expenence and participate in Tashlich

Materials - Tashhch handout attached
- Seraps of old bread or 5
. Stream, lake, or other body of water_ preferred




A Woman And Her Eqg
nce there was a poor woman who had many children Her childrien were alwa:
besging for food because she had none ta give them Umil one day, she found an egg

She gathered her children and shouted with | "Children. children, we have nothing ta worry
about any mote, I've found an ege  And bemg a prudent woman, I won't eat the ege, but
rather will ask our neighbor for permission under het hen until a chick has
hatched. For | am a prudent woman! And we won't eat the chick, bur ratber will set her on
egges, and the eggs will hatch into many chicks And those chicks will grovw to hatch many
wes Since | am a prudent woman, we won't eat the chickens nor the eggs. bui rather sell
them and buy purselves a heifer And we won't eat the heifer. but rather rais oW —
not eating it until it calves. And even then we won't eat it and we will all have many cows and
calves For T am a prudent woman! And 1 sell the cows and the calves 1o buy a field  Then
we'll have felds, and cows and calves, and we waon't need any iing from ¢ But the
woman was so excited telling all this to her children that the slipped out of her hands and
broke
Rabbi Chaim of Zang [19th century] explained that we are often like that woman
When the Days of Awe armve, EVEry person 1 uvah, thinking in her heart.
“Tl do this” or “Il do that " But then the days ship by in mere deliberation. and thought doe
not lead to action We end up missi marvelous opportumt
R

Havah nashirah shir halleluya
Come. lot us sing 8

Three Taghlich Stories

lighief camdies. By thie time they had recited a long list of psalms end penitential prajvers. the setting sun's

last ravs mierminghed with the light of their candles. Then they 1gmitesd small bundbes of straw with thes

candlcs and floated these "hoats™ of himing sraw oo the water. When darkness fell. they were treated 1o

the spectec fire and water og the rver, briging them jov and exalimion For they belioved that they Were now
pusrged of all their s thyat thie fires had consumed them md that the waler Diad swept them swa

Reaoldm P (5 Thw Hagwa Ay, Foe

m a the Cralician village of Bolehioy. people would march to the rivir m 3 procesaon [or Teshlich, camymg

hee 197 cemtury Jewish raveler lsracl ben Jossph Benjamin reponiad m very stringe custom be saw among

the Jews of Kudistan On Rosh HaShmah el of them went 10 the rver flowmg &t sol of the mountem

i said Tashhich Then they jumped mio the waler =nd swan emong (he wav like the fish of the sea

mstead of only shaking oo the corners or pockets of therr clothes o the bank of Tver, a5 15 the cusiom

among the Jews of Europe  When hie asked them the neason for theeir strange cnstorm, they mswered that by this

acticn they would be otally cleansed of all their sms. for the waters of the rver would cleanse them of all the sms
they commutted danog the previous year

Renkd 1 P Goodimss. The Bock Ha Shaoat Arthalogy. p 301




¥ faraly and | will drive 10 the beach 1o perform (e sacieol ninaal of Tashinch  We will wafk scross ihe
sand 10 the water's edire and cast what my daughter Mirs calls mar "had feelmps”™ mio te sl 1 ik
auny Jews before as. we will gather of the water's edpe and eropty our pockets W will crst o the
<rambs of lest year's doods. the memones of wounds sstzmod and wil

comversaons that hurt mstead of healed  Stapding on the shore of the oo, we will rep

wnd ikl sommie of onr own. grateful (o the Source of Life who ensbles us o dustmguish be

of! el what g be cherrsbod and presenved O thus day of remembertag. we shall 1

padgmment. we suall sack to be brmgors of justoe O thes day of bstenmg. we will iy very bard

sl voice thal mspenss o loward scts of lov) pdness. And through such sets easch of us

Frown "R HaShanah b Sue v Fdwall @

¥ ¥

You mught conswder these tradivional Tashiich as you
reflect on what vou wish to cast ofF

Who & 3 Cend like You In distress | called on Adonai

Fovgrang miguity o ansvicral me and brougll me el
Adonan i vn my dide

Who ha= st mamtamed wrath fonove I bave oo fear

Agamst the remnant of the poople barwel what can people do o me”

Fouaise God loves gracionsoess With Adous oo oy ade as oy belpor

Uiod will tke us back m loy 1wl e th dovwmfali of my fioe

Crod will cover up our mug it 15 bty 10 kakc refuge m Adoox

Y wall of! A9 all owr sins v st et

Into the depthis of the s i b berlier by take refuge w1 Adona

You will koop lanh with Jacob than o trust i those who sre gres

Layalry 1o Abraham. Pralm | 1859

A you prompsed an oath o our ancestons m day

b Micah 7 1

Chut ol the depths [ call to You, () Adonar
O Adonar histen 1o oy oy
Your cars be sfienine

o my ples for merty
IF vou keep scoount of sy, O Adona

Adunar who will
¥ s s The posher o fivgive

o (hat Yoo may be beld m awe Paalom 130 §-4

¥ ¥
} Hashiveinu/M1°WN »

Hashiveinu (2x) Adona erlecha [msen Hebrew]
Venashuvah (2
Chadesh (2x) yameunu k'kedem

Cause us to return to You, Adoasi, and we will be retumed.  Remew our davs as of ofd
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Pumpose . Participants will be able 1o summarize the Rabbinic approach to Tarah
one aspect of the Rabbinic view of Judaism's fundamental elements
- Participants will be able 1o identify Rash Hiashanah with Creat
- Participants will be able to dishnguish the most imporiant aspects «
Jewish lives and ways in which they can broadtn thase aspects dunng the new
year

Materials - Star sheet bel
- Pen or pencil for each parti
- Blank envelope for each participant to self-
- Set induction props Torah. family pictures. Tsrach flag. Lredakah bon,
far, Tallit

Teach midrash explaining the six things which precaded the n of the world
n other wards. the six things that are so fundamental or foundational in the world that they
existed before the world itself was created © Begin with brel introduction to T
* msdrash " For ex . "How many of you have ever 1 ething from Torah and not
understood it o examples | "Yeah, well ihe rabhis wha wer lving 1500
years ago felt the same about pants of Torsh and wrote stores and sermons (o iry 10
explain those things These are midrashim

- his midrash hes that there
W ¢ things that are al to the universe that they existed before the world was
created  Afier all, the story of Genesis begins right away wath Creation nself, and ells us
nothing abour what came before Creation. The Rahbis wrote a mudrash as they imagined
what could have been in existence then In other words if there were something in
then, what would it be " These are (under a updated, liberal reading of the midrash)
1) Torah - Jewash learning and study.
(2) Ancestors - the merit of and lessons to be learned from our ancestors
(3) Israel -- the land and the people,
(4) Messianic Age -- thal time ta come when the waorld's troubles will be
repaired and all peoples of the world will live in harmony and Shalom
(5) Teshuvah — a return to faith in God or a return to best nature That 15 in
each of us for ethical conduct
(6) Temple -- synagogue and worship

The midrash teaches that some of these (e.g., Torah) God actually made before the world was
created and others (¢, g.. Israel) were conceived by God before Creation Each of the six will
be represented by an object that the facilitator(s) will place bifore the participants (1) Torah,
(2) Ancestors represented by family pictures, (3) lIsrael represented by lsraeli flag,

* Adaptation of Bereshit Rabbah | 4 from Reform Jewish perspective




{4) Messianic Age represented by Tredakah box. (5) Teshuvath represented by Shofar; and
(6) Temple represented by & tafle

Each participant is asked 10 idemify the three things that are most impariant or cenltral
to their Judaism and write these on the top of the diagram. These can be abstract ideas. or
relatipnships with particular people, or places that make ther: feel parhicularly sh.ora
combination of any of these. In other words, what three thin define them as a Jew  Then

participants are divided into groups of sx to discuss and compare their lists

Each participant 1s asked to identify the three concrete sieps that each can do at home
1o enich the three things that are most imponant to thew Judass Time permitting,
participants will discuss and compare this second list

Each participant will be given an envelope ta se “adidress  The lists are put in the

velope and returned 1o the tor The envelopes can be scaled T envelopes

together with a special letter will be mailed 10 each participant around Chanukah (the festival

of re-dedication) as a reminder of each participant's MNew Year commitment to conerete
actior

Follow-up Returning lists to each participant with cover letter




[Letter to Accompany
Chanukah 57 AN
.ar Rosh Hashanah Family Service participant,

Happy Chanukah / MR 1200 A1 It is hard 1o helieve that it 4vas juss 2 short time
ago that we gathered for the R sh Hashanah Family Service, "You may rem mber that. as pan
of that program. we talked about our Jewish identities and what we might do this vear lo
enrich ourselves Jewishly

Just as the Festival of Chanukah represents the rededication of the Temple
Jerusalem. we would like to take the opportunity this Chanukah to remind you of the
commitments vou made to enrich your Jewish life 8 few months ago  As promised, enclosed
are the two lists that you wrote and addressed to yourself f.ook at them n as a reminder
of goals you set for yourself

Just as the Maccabees reclaimed and rededicsted the Temple, this season 5
umique chance to rededicate ourselves to enriching our Jewsh lives and strengtheming our
y refationships 1t also heightens our awarene: ol the power ta make choices and
r we have to improve the world through those cha This s reflected in a poem
by two cantemporary Jewish wilers

The Eternal Light

4 candie 15 & smail thing

You are such & light

Light is the power to dispel darkness
AL AT
You have ilns power o move hack the durkness ‘hanukak candles in the home,
tn yourselfand in others — and in the heart,
ter do s wath dhe birth of T e commemorate the crermal brdge
tmnd illuminaies another, o5 iy creation Jtsel/ to the radiant
wihien one heart kindles apather, spirit of fee peaple
when ooe person strengthens snother Maoshe Davis and Victor Rat

May you be warmed by the light of others and find inspiration in your o zht dunng
this Festival of Chanukah




The midrash about the six things thar might have existed before G Creation teaches us
what some Rabbis (who lived a long time ago) called the rrost important parts of Judais
To them, these six things were not just ideas but ideals that Jews made part of their lives
What are some of those things for you? What can you do dunng the New Year 1o make each
of them & bigger pant of your life”

l Most Importa A out Being Jewish

o I ibiorll

o

3 Ways | Can Make These A Bie Part of i Life




Rash Hashanah Activity: Pledge io Five Hardships for Yom Kippur

Purpose: - Pamicipan Il be able to relate the number five to the kardships mstorically
associated with Yom Kippur (Because of children participants, the prombition an
sexual relations is not expressly mentioned)

- Participants will pledge to endure five hardships dunng the corming Yom Kippur

Matenals - Activity Sheet below for each participant
- Pencils or pens
Five ® Hardships for Yom Kippur
Of old. we subject ourselves to five @ hardships on Yom kippur These five & hardships
upset the routine activity in our life and force us to consider important things beyond the needs of our |

Five ® things are forbidden for adults on Yom Kippur, includie eating and drinking, washing,
on perfume. and wearmg shoes
It has been taught that there are five ® hardships on Yom Ippur because there are five &
in the Torah, which according 1o legend w npleted on om Kippur
en taught that there are five & hardsMips because we use five &
the mutzvol or commit violations of them

senses Lo keep

But children are not required to fast from all eating and dnnking on Yom Kippur Fasting 1s
unhealthy for their growing bodies (just as11s unhealthy for someone wha is sick)

The Mishnah teaches that children should start practicing gradually 1o become accustomed
10 keeping the five & hardships, so thal when they are thirteen years old they can bemn fasting

ym Kippur ( Yomz 8 4) Since you cannot fast from all eating and dnnking o
-, can you think of five other things you can do 1o help vourself think about imporiant thi
i body on Yom Kippur? [Those things might include fasting from all sweets and cool
wn, or fasting from all soda pop and juie

What five & hardships will you put on vourself this Yom Kippur?




Ros

Purpose - Participants will be able to make a concrete connection between some symbaols

associated with Rosh Hashanah and the importance of the day
- Participants will be able to mark and preserve their commitment. to imprave some
aspect about themselves dunng the New Year

Materials ard stock onto which the following images have been reproduced

ssors and glue sticks 10 cut out sample images, as desired
olored pencils and markers to illustrate
- Laminate after completion

i mA This year, ] want to
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h Hashanah Story When the King Got Lost

Once # king went hunting in the forest. He followed one set of tracks for hours and
hours When he felt the sun beginning to go down. the King realized he was lost  He could
niot find the king's highway that would lead him back to his padace (How can a king Tose the
king's mghway?!7) Seeing some of his citizens, he asked them if they knew the way to his
palace; But they could not answer him, because they did not know it either. Finally, he found
3 wise womnan, and asked her the way The wise woman kniew right away it was the king --
well, he was wearing his crown.  The wise woman knew the way back to the palace But as
she led the king, she was trembling with fear because the king was so powerful

With great skill, though, the wise woman led the kinjg right back 10 s palace Now
the king <o impressed that he lifted the wise woman above all the king's other adwvisors

= } the kingdom. The king even gave her new, expensive clothes and
the wise woman's old clothes were put in & store room

Many months later, the wise woman did something very wrong against the king He
got furious and set 2 date 1o punish her She knew she was in big trouble  She went 10 be
punished but begged the king 1o forgive her and alsp asked that she he given hack her ald
clathes — the same anes she was wearing when she led the king out of the forest  The king
et her put on her old clothes  But when the king saw her wearing those same clothes from
the forest, he remembered the great kindness she had shown leading him back 10 the palace
The king's compassion was kindled, and the wise woman found grace and kindness in his
eves The king allowed the woman's sin 1o pass unpunished and returmed her to her posttion

So it 15 with us, the people of Israel! When the Torah was abaut to be given, the
Eternal One went fo others asking them to accept the Toorah, but they would not  Chur
ancestors nccepted it with joy and delight We took responsibility for srealm But we
have made mistakes, lost our way, and rebelled against Ged in some of the things we have
done Tius, before receiving God's judgment agamst us, we sound the ram’s horn just like
it was sounded when God gave Israel the Torah at Moumnt Sinai  Like the wise woman
putting on her old clothes, the familiar sound of the shofar reminds God of our ment and
softens God's judgment against us

! Adapted from Agnon, Days, pp 64-67

269




When Adam and Eve were first put into YTV W Garder of Eden, they were amazed
at everything  The smell of the flowers made them dance The sound of the birds made them
sing for joy But of all the things that amazed them n Gran Edlen, by far the most amanng
thing was the sun The sun was 50 far away they could not touch it. and vet it warmed theu
faces as if it were very close

Imagine Adar: and Eve's surprisc when the sun sank right down behind the edge of
the world and disappeared! They did not notice the sinki the sun until it had already
sunk. and then everything turned dark and cold. Adam and E & afraid. and so were the

animals. They all crowded around sther, while Adam and Eve yried to look brave  But
neither of them looked really brave enng through that first night

After o while Adam and Ev asleep Later they weriz awi ned by a warm feeling
on their bodies They turned ar und and saw the sun peeking over the pther side of ¢
Garden,  They did not understand how the sun had sneaked around and come up the other
side of the Garden  But they were Sure happy 1o see il and fizel it rmith

Eve and Adam tried 1o reassure all the animals that the sun was back 10 stay But later
that day Fve noticed that the sun was sinking again Sure ertough 1t was sinking lower and
lower Adam suggested building something to stop the sun from sinking 20 all the ammals
seuried around piling stuff at just the spot where they saw the sun sinking  They hoped thear

pile of swff would stop the sun before it sank below the Garélen and everything turned cold

But then the sun just kept right on sinking 1t was dark again a 1d cold again and the
animals - even and Adam -- were frightened again

Then God explained to Eve and adam that the sun would sink again and agamn and
apain. and that there was nothing they uld do to stop it. God also tried 1o reassure them
{hat there was nothing 10 worry #be becaiise each time it sank it would rise again and again
and again over the other side of the Garden God explained that separating the sinkan and
rising and sinking wis something called "time " And God taujzht Adam that the time from one
< sinking to another sun sinking Wwas one day, the time of 7 sinking suns was one week, the
yime of 4 weeks of sinking suns was one month, and the time of 12 months was one year
"Do you undersiand™” God asked Eve and Adam "Sure,” they said together although they
really had no idea what God was tallang about!

{ater Adarn and Eve discussed what God had 10ld them  They thought “Okay. after
ane day we're all right because we still have six others before: the week is over  And after the
week is over, we'e all right because we sill have three other weeks hefore the month is over
And then we have 11 other months i use up So Adam andl Eve went about their play in the
(Garden




Diays and weeks and months went by and Eve and Adam marked them all but did not
think much about It, until one day Adam noticed that 11 months. 3 weeks. and 6 days had
been used up. He ran frantically to Eve, screaming “We've used up all the tme! MNow what

i Tonight the sun will sink and it will never rise again because this is the end of
o have to wander around in the dark and cold We'll trip over things
What will we do now™ Eve suggested that at least they say goodbye to all the animals thar
they would never be able to see again

So on the last day of the last week of the last month, Eve called all the ammals
together  She called them near the big tree in the middle of the: Garden  There Adam and E
said, "We don't know if we wall see you again tomorrow because we don't know if there wall
be & womarrow  Before the sun sinks for the last time, we wianted you all to
good frends [F we did anythig 1o hun you in any way, we're sorry and hope that vou
forgive us  The ammals hugged Eve and Adam and each other and bunched up together
because they figured they'd be very cold when the sun sunk ffor the last time  Adam hugged
Eve close and they told each other how much they loved om: another and apologiz
other for anything they may have done to hurt or bother one another  Then they watcl
sun smk

Afier 2 while, the sun \o peep up over the other side of the Garden just as it had
on other mornings A new day had begun 1t was the first day of the second vear! Then
Adam and Eve heard God counting. "Ten vears is one decade, ten decades is one century. ten
centunes 15 one millennium " As God continued counting, Adam and Eve dnfted off

1o sleep after having stayed up all mght wormying. When they finally woke up again. th
smelled the flawers, heard the birds singing, and thanked God for making time to tell othe
how much we love them, appreciate them, and are sorry for all that we have done during the
last year

So may we wake up this moming. knowing that there is no time like now to tell each
other how much we love each other, and how sorry we are for hurting one another during the
last year Even though we know, as Adam and Eve did not, that fime continues, we need (o
take advantage of this onee a vear chance (o renew our most special relationships *

' Adapted from "The First New Year® in Marc Gellman, Does God Have A Big
Toc? (Mew York Harper Collins, 1991)
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Rosh Hashanah §

Elan had been playing the trumpet for just two years when Rabbi Barbara asked him
if he would like 1o blow the Shofar at Rosh Hashanzh services Elan w
1o the library 1o study all the requirements and secrets for blowing the Shofar during the
service He made pages and pages of notes He practiced and practiced with the Rabb.
always with the notes ar his side

the New Year approached, Elan copied lh:, most important requirements and
secrets from those pages and pages of notes 0 & card He carmed that
everywhere He studied it in the lunch line at school, on the playground. and whenever hus
teachers were not looking

But when the time came for blowing the Shofar. [Elan could not find 1 d He
could not find it anywhere Elan panicked He thought, "How could 1 blow the Shofar
without that card™ The Rabbi could see thar Flan was upset and ined (o ,n{uhc him
was broken-hearted  Nothing would make him fiel berterr  He lifted th
blew so beautifully that Elan brought great honor 1o the entir
gasped in admuration when he held the long sound. Tekrah Credolah. for what seemed like ten
minutes

Afterwards, the Rabbi explaned that 1t did not matter whether Elan had lost the card
What mattered was his broken heart. The Baal Shem Tov would teach that the broken hean

is the master key 1o the God's places, When we truly break: our heans before God. then our
prayers. like the strong sound of the Shofar. will nise ta the very top of heaven ©

Open discussion
- How do vou think Elan Felt when he lost the carel?
w think Elan felt after blowing the Shofar”?
- What di
it have 10 do with Rosh Hashanah”
; prayed with & broken heart? Didl it help”

* Inspired by Baal Shem Tov story of Rably Zev Kitzes, 5o Agnon, Days p 74




Yom Kippur Activity Dreaming for the New Year

Purpose - Participants will be able to explain three Hebrew wo
mast, one connected with the High Holy Days, and the other a

pants will be able 1o creatively express their dreams the new vear

Matenals - Half-size poster board for each partici
- Colored pencils and markers

Dreame Are A Link From Bread to Forgiveness

On Yom Kippur. one important thing Jews do is niot zat  This is called “fasting '
Jews fast so they can concentrate on prayving and being forgiven. instead of spending the day
thimking about what they could be eating  Instead of worrying about cating bread. we worry
about God forgiving us, and also other p fc £ us. fihe things that we have done
wrong during the last year The Hebrew word for bread 1s DN2 And the Hebrew word for
forgiveness — especially the kind of forgiveness that { )
three Hebrew letters are found in both words - the words for bread and formveness
15 another word, written with the same three Hebrew leners, that connects bread and
forgiveniess The word is ©1Y2M, which means dream  In other words, between the fasting
we do wiving up bread, DN3, for Yom Kippur and the forgiveness, 7M. we need from God
and other people, hes our dreams  Our dreams have the power 1o bridge between our worldly
nounshment and our otherworldly source of forgn S

Imagine the dream that you wani to have to draw a connection hetween your life in
this world and ¢




SOTS il CTO

« Cravons, markers, colored pencils, and masking tape

r

The Rabbis imagned that there might be an angel who collected all the prave
Ifl & synagogue on Yom Kippur  The angel would carefully take them up 1o heaven Once
there the angel would magcally turn all the pravers into a crown *Since Yor Kippur 15 ¢ ne|
of the days on which we treat God like a King or Queen. the angel would pui the
God's head "

Imagnne that vou are that angel  ™ow ima 0 going from syna
synagogue on Yom Kipp Think about the prayers tha u are heanne  Are they the
prayers of parems, children, both” Now make a crown for God from all of those prayers you

e of the prayers on the crown iself

-
Our Prayers Are God's Crowr

Adapted from Hereshrt Rabbah 21 4




Yom Kippur Activity. Does God Pray?

Purpose - Participants will be able 1o understand Rabhbi Yochanan's teaching that God
prays
- Participants will be able 1o creatively express their beliefs abour God's
pravers on a day when they are so actively engaged in praver

Matenals - sheet below
- Lise pencils or pens, cravons and colored pencils

The Sages knew prayer was so important that they could even imagine God p 2
Rabtn Yochanan asked. "How do we know that God prays? [Hecause it savs, Even them wall
| brang to My holy mountain and make them joyful in My house of prayer' (Isatah 56 7) It
does not say, 'their house of praye hich it would have siud if others prayed but €
not Instead it said. 'My house of prayer,' meaning that God also prays ™

God Prays Tool
od can hear your prayers, that v n hear God's prayers (oo
sday, on Yom Kippur? Write: God's praver or draw a prcture

' Berachot Ta




Purpose - Participants will be able to explain why Lhe confessions are recited i the
plural as opposed to singular
- Participants will be able to write parts of the public confession 1o be read
later in the service

Materials Activity sheet below
- Lise pencils or pens

Our Confession

Later in the service, we will read & confession that says what we are sorry for We
for the things we did, so that no ane 15 picked out to confess their own

id as a community 1s complet
are seeking forgiveness DO

Remember Yom Kippur alone & not enough 1o be forgiven for things we did to other
ple.  The best way 1o correct those mistakes is to go to that person and ask for
forgiveness. This is not an easy thing to do, but it is important that we do it




. on the afternoon before Yom Kippur. Rabbi Simeon {use broom
a5 donkey) was nding home from the house of his teacher  Yes. even rabbis keep learming
Rabbi Simeon was considered a great teacher and wise person. Today he felt so proud of
himself -- why might you feel proud of yourself while going home from a teacher” Well,
Rabbi Simeon was feeling proud of himself because he had studied all the law Yom
Kippur and finally felt ready to lead his congregation in the Yom Kippur prayers

Rabbi Simeon, filled with pride in himself, was nding his donkey along the lakeshore
and [ guess he was too busy feeling good aboul how sman he was, because he steered the
donkey 100 close to the lakeshore and the donkey walked nght into the lake Rabbi Simeon
fell into the lake, and his donkey ran away (use blue poster board as lake)

Rabbi Simeon had spent so much time studying Torah that he did not know how to
swim, so he 0 sh about and yell for help. The lake was very shallow. but
Simean did not know m, womed and started to sink 1o the bottom  Just
then, @ stranger Gralva (use scarf 1o hide face) ran out ta save the man she heard screaming
from the lake Galya was beautiful on account of the Kindnes 5 ed others and quite
strong on aceount of the good deeds she did for others But PPEArance was very
ugly She was so ugly that she kept her face hidden behind the that was always behind
over her head

Galva tned to pull Simeon out of the lake, but with all his screaming and panicking
Simeon had en himself stuck deep in the mud ar the bottom of the lake So Galva got
dowm in the mud behind Simeon and pushed him up with her great strength

Here let's all try this, to feel how Simeon and Galya fieht trying 1o get up from the
bottom of the lake Get a parner. Stand back to back. Now sit on the ground back 1o back.
wath your knees bent and elbows h Then stand up together It is not 50 eas
your time, be patient, keep your arms linked, push againsi one another, and work together to
slowty liff yoursel If you are able to do i easiy, go find & pair that is having trouble, and
see if the four of you can do it together

That's just how Galva lifted Simeon out of the lake. When she brought him back to
the shore, her scarf had fallen off helping to raise Simeon. Simeon tumed to thank Galya, but
before he could even say Todsh rabbali, Simeon was stariled by Galya's great ugliness
Simeon blurted out, *Yuchhh, you are ugly!!!” instead of "thank you " Galya was so hurt that
she ran quickly away

Simeon realized immediately that he had done the wrong thing and wanted (o

apologize, but Galya had nun away  He could see her off in the distance  But, by looking at
the sun in the sky, he could tell the hour was getting late, He rusihed home to prepare for the
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Yom Kippur prayers Once home. he went 1o the shul. his linle synagogue, to make final
preparations Al was in order But he still felr badly abizut Galva

To relieve his conscience, Rabbi Simeon told his temple president, Rachel (use vest
and black hat with flowers), all about what had happened Simeon tald her that he would ask
God to forgive him for having insulted Galya with his unkind ds Then Rachel reminded
Rahbi Simeon of something he taught the congregation ey ery Yom Kippur. "For things that
people have done wrong to God. Yom brings forgiveniss from God, but for things that
people have done wrong 1o other peaple, there can be no fo iveness until the person has
asked forgiveness from the person they hurt *

When Rachel reminded Simeon of this, he ran out of the temple and back 1o the lake
where he fell into the water  He knew he could no eanse himself of his mistake, unnil he

und Galya and apologized directly 10 her  He searched all over the village looking for
Galya, When he found her at last, he fall on his knees in front of Galya and bepged her to
ve him  Galya had been very hurt by what Simeon had said about her ugliness But
e saw how sincere he was in apology and how much it meant him 1o ask
forgiveness, she forgave him  Rabhi Simeon thanked her properly this time. saving him
and for forgiving him  He invited Galya 1o his home for hreak-the-fast the next day And
Rabbi Simeon leamed an imponant lesson about how vou must really and truly ask for
veness from the people you hun -- asking God alone is not enough

' Inspired by tale of Rabbi Simeon son of Rabbi Eleazar in Taanit 202
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Purpose - Participants will be able to distinguish between vanious levels of repentance
- Participants will discover the level of repentance that is easiest and mast
difficult for them

Matenals: - Activity sheet below
- Use pencils or pens

Afier handing out the attached sheets, participants can be paired  Each pair could be
asked to agree on the one degree of Teshuvah that they believe to be most difficull or most
easy Each pair could then debate another pair about the decisions each has made




Seven Degrees of Teshuvah

Isaac Aboay (14th century, Spain) describes seven different degrees of N2VN ("tfeshuvah”
‘repentance” ). He ranked them in order from the highest degree of Teshuvah to the lowest
God accepts all seven levels, though people have trouble accepting all of these

L One who repents immediately after simning. About this highest degiree of Toshuvah
e read “In 3 place where people who repent stand, not even completely righteo
1" (Berachot 34b), That also is what the Sages mean when sayin yrding 1o the pain
is the reward " (Avot 523 ) This is highest level of Teshuvah becaiise there was nio delay
between sinning and repenting
a Ome wha is still young and fill of the ability to sin, but avoids sin and| repents  About
this degree of Teshuvah we read "Who is really a pe The one who comes upon the
same opportunity to sin and does not do it the next time " {Yoma 86b |
® One wha is siill able to get into trouble, but who does not have much opportumty 1o
do so  Or perhaps the opportunity is there, but one has become embart
of Teshuvah, we read “I will take away the blood nut of your mouth, the
wr teeth " (Zechariah 3 7 )

of fear that otherwise they will get in troy This is like
the people of Nineveh in the Jonah story Ionah tells them, "In forty days Nineveh will be
overthrown * (lonah 34 ) Only then. feaning the we did they repent  About 1his degree
of Teshuvah we read “God saw their worl ey had turned from their evil way and

God repented of the evil, which God said God would do to them and God did not do it
(Jonah 310 )
[} One who regrets one's sins only after getung into lots of rouble and only then repents
About this degree ol Teshuvah we read “In your distress. when all these things haye
happened to you in the end of v you will retwrn to Adonai vour Goxl for Adona
your God is a merciful " (Deuteronomy 4 30,31 )
L] One wha waits until their old age to repent, when one is no longer able: 1o sin (because
they lack the energy or drive of their youth). About this degree of Teshuvah weread "You
tum humans to regret (dakah)  Return, you mortal children * (Psalms 90 3) This refers
to regret that comes only when one's mortality weakens them
L] Ome who never regrets what is done and keeps sinning, but repents only when they
know their death 15 soon. About this lowest degree of Teshuvah we read, "Repent one day
before your death " {Avot 210 )

Circle the number of the degree of Teshuvah that would be the easiest and the one that
would be the most difficult for you to do
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