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Introduction 

"I will turn their mourning to joy, I will comfort them and cheer them in their grief." 
-Jeremiah 31: 13. 

Why Tisha B'Av? Why This Thesis? 

Tisha B 'Av presents multiple questions for Jews, especially for Reform Jews, today. 

I begin then with six .. essential questions" 1 that together help to paint the picture of the key 

issues and dilemmas surrounding Tisha B 'Av. 

♦ How does memory of tragedy and suffering shape Jewish identity? 
♦ In what ways and to what extent should we mourn both individually and 

collectively? 
♦ What are the reasons for having a day completely devoted to loss and memory? 
♦ Why should we mourn past losses at all when present reality is so different? 
♦ What causes mourning to stop? 
♦ If the Temple was the central and unifying symbol of Jewish identity, what is that 

symbol or image today? 

Jews have asked these questions, or similar ones, for centuries. The different layers of Tisha 

B 'Av, the major developments of the day that emerge throughout history, reflect different 

responses to these question that frame my research. 

Why did I choose the topic of Tisha B 'Av? The words Tisha B 'Av, the Ninth of Av, 

evoke an array of responses: sadness, grief, confusion, disgust, doubt, hope. Tisha B 'Av is 

memories from summer camp2 of sad melodies, darkness, candlelight, hunger, quiet, plays, 

stories, names of places and people; My experiences with Tisha B'Av have led me to the 

understanding that Tisha B 'Av is about potential. It is about the potential for sh/eimut, for 

1 "Essential questions" is a technical tenn in curriculwn development Essential questions are "types of 
questions that cannot be answered satisfactorily in a sentence." They .. get at matters of deep and enduring 
understanding." The "reveal the richness and complexities of a subject .... and point to the key inquiries and 
the core ideas of a discipline." Grant Wiggins and Jay McTighe, Understanding By Design (Virginia: 
Association for Supervision and Curriculum Development, 1998) 28·32. 
2 l spent ten summers at Camp Yavneh in Northwood, NH, a Jewish swnmer camp affiliated with the 
Hebrew College in Boston, MA. 



wholeness, completeness, peace, and perfection. In Jeremiah's words, it is the potential for 

turning mourning into joy. This potential, though, is inchoate, contained within the 

yearnings of the day, waiting to break free. The realization of this potential is the undying 

and eternal hope of Tisha B'Av. Tisha B'Av reflects many layers ofhistory. The multi

layered nature of a single day and the tension of unrealized potential present a challenge that 

I find intriguing. It would take a serious investigation into centuries of texts to begin to 

understand what Tisha B'Av is all about. This work encourages such an exploration. 

This thesis, though, reflects more than the topic of Tisha B 'Av itself. Tisha B 'Av is a 

lens through which to view the evolution of festival practice. It is an example of continually 

shifting meaning, demonstrating how a festival could mean something different to different 

communities at different times. This thesis, therefore, is an exploration of the evolution ofa 

festival and an effort, ultimately, to locate ourselves on the spectrum of its development. 

Tisha B 'Av, as the essential questions suggest, evokes the broader themes of 

memory, identity, loss, and renewal. A deeper explanation of the first and last of the 

essential questions will help to introduce these themes. Y osef Hayim Y erushalmi writes in 

his boo~ Zakhor, "Only in Israel and nowhere else is the injunction to remember felt as a 

religious imperative to an entire people."3 For Natan Margalit; memory and morality are 

intricately connected. He writes, "The source of the obligation to remember, I maintain, 

comes from the effort of radical evil forces to undermine morality itself by, among other 

means, rewriting the past and controlling collective memory."4 Margalit, therefore, 

understands memory as a form of protest and survival. He raises the particular issue of how 

we engage painful traumatic memories of the past. He believes, ''Even the project of 

3 Y osef Hayim Y erushalmi, 7.alchor (Seattle: University of Washington Press, 1982} 9. 
4 Natan Margalit, The Ethics of Memory (Cambridge: Harvard University Press, 2002) 83. 
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remembering the gloomiest of memories is a hopeful project. It ultimately rejects the 

pessimistic thought that all will be forgotten."5 The act of remembering and the process of 

remembering affirm that hope, the ultimate message of Tisha B 'Av, will prevail. 

Margalit also understands that the community of the Jewish people is necessarily 

shaped by shared memory. He writes, "Collective existences are webs of relations based on 

bonds in which shared memories play a crucial role.''6 Judaism contains a whole set of laws 

and customs regarding mourning for the individual. Tisha B'Av fulfills the communal 

obligation to remember and provides the means for collective mourning and memory. 

Y erushalmi states that, "Memory flowed, above all, through two channels: ritual and 

recital."' Ritual enables the experience and enactment of past events in the near present. 

Recital of texts evokes, through the force of their archaic rhythms and images, distant but 

moving intimations of primal events. Tisha B ifv is part of the Jewish enterprise of 

remembering in that it contains both ritual and recital. Y erushalmi writes that, "what was 

drawn from the past was not a series of facts to be contemplated at a distance, but a series of 

situations into which one could somehow be existentially drawn. "8 Tisha B 'Av is the 

existential memory of tragedy and suffering. Each of the chapters in this thesis represents a 

different way that people were shaped by memory, actively engaged in the process of 

remembering, and found meaning in their own lives through this process. 

Tisha B'Av is about memories ofloss and hope for renewal. Specifically, if the 

Temple served as the central symbol of the Jewish people, then Tisha B ifv, as a response to 

the loss of this symbol, also reflects the ongoing yearning for a unifying symbol The 

5 Margalit 82. 
6 Margalit 95, 
7 Yerushalmi 11. 
8 Yerushalmi 44. 
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different responses to this loss reflect different thoughts on the nature of the central symbol 

of Jewish identity. In many ways an argument could be made that today the State oflsrael 

fulfills the need for such a symbol. However, some people may also believe that we are still 

in a state of yearning. The texts wider discussion ukimately provide a window into these 

broader themes of memory, identity, loss, and renewal. 

Content and Structure 

A description of the content of the ensuing pages will first necessitate an explanation 

of what this work is not. This is not a study of the events surrounding the destruction of the 

first and second temples. The study is more about reaction than action; in other words, the 

texts under analysis represent literary responses to and interpretations of these events. The 

literary responses include classical texts, liturgies, medieval poetry, and contemporary 

readings that each reflects a particular ideology and understanding of the time. 

I am not beginning this work with the premise that Reform Jews should ''reclaim" 

Tisha B'.Av. I do not believe that Tisha B'Av is something we should do now merely 

because it was a traditional practice that has been ignored or because it had meaning for 

Jews in the past. Rather, I seek to look both descriptively and critically at the evolution of 

Tisha B 'Av in Jewish memory and to see what lessons can be gleaned from past responses to 

help shape the ways we might regard Tisha B 'Av today. 

In order to see how Tisha B 'Av has evolved throughout history, I have selected to 

focus on three major developments of the festival. Each of these major developments 

represents a different layer of and view toward Tisha B'Av. All together, they span different 

perspectives on observance, ritual, and theology. The three developments constitute the 

three major chapters of the thesis. They are: 
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/. The Jewish Calendar and the Month of Av: Two Cases from Talmud Taanit 
2. The Liturgy of Lament: Megillat Eicha and Kinot 
3. Reform Judaism: The Influence of David Einhorn 

Each of these chapters has a similar structure: an introduction to the material, followed by 

close reading and analysis of texts, and reflections on lessons learned and connections to 

contemporary contexts. 

The concluding section is less about drawing conclusions and more about revisiting 

questions and raising new ones. It offers several other contemporary perspectives and a 

general outline of what a Reform Tisha B'Av could look like in two specific contexts: an 

adult setting in a synagogue and a Jewish summer camp. Given the limitations of time and 

scope of this work, I chose not to write a comprehensive liturgy for Tisha B '.Av. I leave it to 

communities to create and shape such liturgies on their own, if they so choose. However, I 

do provide suggestions and resources. 

The appendix contains several texts that were too long to include in the main body of 

writing. The bibliography, too, should serve as a resource for anyone seeking to learn more 

about Tisha B 'Av or to create a service or liturgy. 

A final note on translation and the use of Hebrew. Translations, as indicated, are 

from the JPS Bible, the Steinsakz Talmud edition, or are my own. I write Adonai as the 

name for God and try to maintain gender-neutral translations. In most cases, I provide 

Hebrew, transliteration, and English translation. 

s 



Chapter 1 
The Jewish Calendar and the Month of Av: Two Cases from 

Talmud Taanlt 

Introduction to Talmud Taanit 

The Babylonian Talmud in chapter four ofmasechet Taanit discusses two of the 

fixed public fast days that were instituted to commemorate certain national calamities. 

The discussion centers around Shiva A~ar b 'Tammuz (the seventeenth of Tammuz), Tisha 

B 'Av (the ninth of Av), and the period in between known as the three weeks or "bein 

hamtzarim"1 ("between the fences, or narrow places"). This Talmudic section addresses a 

series of issues, questions, and tensions surrounding the occurrence and observance of 

these days. The following is an analysis and exploration of two major subject matters: 1) 

. 
The identification and selection of the specific dates of the seventeenth of Tammuz and 

the ninth of Av as days of commemoration and the location of these days within the 

Jewish calendar. 2) The ways and the degree to which one should mourn during the 

month of Av in general and on the ninth of Av in particular. Both the discussion about the 

placement of the days in the Jewish calendar and about mourning and observance will 

demonstrate some of the ways that Tisha B 'Av evolved during the rabbinic period. 

The first subject raises several historical questions and concerns. Tisha B 'Av, as 

described in the Talmud, commemorates the destruction of both the first and second 

temples. However, it is historically improbable that these two events actually occurred on 

the same day in different years. There is disagreement within the biblical text over 

whether the first destruction occurred on the 9th of Av.2 The only biblical reference to a 

I. This name is derived from Lamentations 1:3. 
2. See II Kings 25:8-9 and Jeremiah 52:12-13. 
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commemorative fast day following the destruction of the first temple is in Zechariah, a 

prophet who wrote around 520~518 BCE after the Judean exiles had returned from 

Babylonian captivity and stressed the importance of rebuilding the temple. 3 He wrote, 

And the word of Adonai of Hosts came to me, saying, Thus saidAdonai of Hosts: The fast 
of the fourth month, the fast of the fifth month, the fast of the seventh month, and the 
fast of the tenth month shall become occasions for joy and gladness, happy festivals for the 
House of Judah; but you must love honestly and integrity~ 

These dates, presumably, refer to the 17th of Tammuz, the 9th of Av, Yom Kippur, and the 

10th of Tevet, respectively. It is Zechariah's hope that in the future all these fast days 

will be turned into days of joy. 

It remains unclear, though, whether this commemoration continued during the 

rebuilding of the temple and during the second temple period. When the temple was 

rebuilt, would there have been a need to continue to mourn its destruction? According to 

the Book of Ezra, the House of God in Jerusalem was completed on the third of the month 

of Adar (in 515 BCE).' There is no further mention of any observance of commemorative 

days. At what point then would the rabbis have reinstituted a commemorative day 

following the destruction of the second temple? And, what was the motivation behind the 

layering of multiple calamities onto a single day? For the rabbis, there was tension 

surrounding the observance of fast days described in the Zechariah verse even after the 

destruction of the second temple. In Talmud Rosh HaShanah it is stat~ 

The prophet calls these days both days of fasting and days of joy, signifying that 
when there is peace they shall be for joy and gladness, but if there is not peace they shall be fast 
days. R. Papa replied, What it means is this: When there is peace they shall be for joy and 
gladness; if there is persecution they shall be fast days; if there is no persecution but yet no peace, 
then those who desire may fast and those who desire need not fast. [f that is the case, the ninth of 
Av also {should be optional)? R. Papa replied, The ninth ofAv is a different category, because 
several misfortunes happened on it .... 6 

3. The Harper Collins Study Bible, gen. ed. Wayne A. Meeks (London: Harper Collins Publisher, 1989) 
1412. 

4. Zechariah 8:18-19. 
S. Ezra 6: 15. 
6. Talmud Rosh Hashanah I Sb. 

7 



The construction of these days within the Jewish calendar was a major concern. 

In regard to the second subject, the Talmud contains discussion about several 

specific kinds of actions that are considered to be mowning customs or part of the 

observance of the day - refraining ftom cutting hair, washing laundry, and eating. 

Whereas definitive laws regarding these customs are developed and stated in the later 

legal writings of the codes\ evidence of the more open dialectic of the Talmud can be 

seen viewed through these examples. The dialectical nature of the Talmudic discussion is 

a vehicle for the rabbis to express concern over excessive mourning practices. What 

emerges from the flow of the argument is that when possible, the rabbinic tradition opts 

for more lenient views regarding practices for Tisha B ~v. The rabbis, too, were 

concerned about how people would actually observe a day that commemorates such 

intense sadness and destruction. Through discussions on these subjects. the rabbis 

demonstrate how they engaged in their own process of meaning-making to understand 

events of the past in their own time. 

Case #1: Tisha B 'Av in the Jewish Calendar 

The mishna of the section that discusses the fast days of the 17th ofTammuz and 

the 9th of Av opens as follows: 

Five things happened to our ancestors on the Seventeenth of Tammuz, and five on the Ninth of 
Av. On the Seventeenth ofTammuz the Tablets [of the Covenant] were broken, and the daily 
sacrifice ceased, and the city was breached. and Apostemos burned the Torah and set up an idol in 
the Sancnwy. On the Ninth of Av it was decreed that our ancestors would not enter the Land [of 
Israel], and the Temple was destroyed for the first and second time, and Detar was captured, and 
the city was plowed up.' 

The Talmud proceeds to comment on the five things that happened on the 17th of 

7, For comparison of the talmudic discussion to the laws in the Mishne Torah, see Appendix I. 
8. Taanit 26a-26b. Translation according to The Talmud The Steinsaltz Edition, commentary Rabbi Adin 

Steinsaltz, vol. XIV part II (New York: Random House, 1995). 
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Tammuz and asks the same question about each event: ",~ltl" - "from where do we know 

this?" - then repeats this question for each of the events that fell on the 9th of Av. One 

may be surprised to see that the first event listed for each day, seemingly, has no 

connection to the destruction of Jerusalem or the temples. However, this connection of 

holidays to biblical events is very much in line with other festival observances. 

In general, the rabbis seek to connect both feast and fast days with significant 

biblical events. An early rabbinic work called Seder O/am Rabbah'), records a kind of 

midrashic chronology of biblical events. In a contemporary article, Evan M. Zuesse 

shows how the Jewish calendric cycle of festivals can be conceptualized as conveying a 

single drama of redemption, focused on the events narrated in the five books of Moses. 

He writes, "It is crucial to realize that the festival cycle is built on the paradigmatic events 

of the Mosaic generation, which obviously had shaped the self-understanding of Israel 

during the later centuries in which the festivals were first elaborated and celebrated. " 10 In 

the rabbinic mind, Pesach and Shavuot, for example, commemorate the Exodus from 

Egypt and the giving of the Torah at Sinai, with the intermediate period of the omer 

counting upward in the journey toward revelation. The marking of agricultural occasions 

became transformed into definitive religious moments. The rabbis who fixed the Jewish 

calendar sought to ground festival observance in biblical roots. 

The first task of the Talmud, then, is to establish the 17th of Tammuz and the 9th 

of Av as biblically based days. The rabbis use the biblical text to show how even in 

God's mind the 9th of Av is a day set apart for tragedy. "On the day the spies returned 

9. Seder Olam:. The Rabbinic View of Biblical Chronology, trans. Heinrich W. Guggenheimer {New 
Jersey: Jason Aronson Inc., 1998). 

10.Evan M. Zuesse, "The Jewish Year Ill: The Spiralling of Time Through the Festival Calendar," 
Australian Journal of Jewish Studies VIII, 2 (1994): 164-65. 
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with their negative report about the land, the people in the wilderness cried out. God, 

wept a weeping for no cause, but I will establish for you a weeping for generations."11 

The rabbinic discussion reflects the great length that the rabbis go to connect two biblical 

events, the breaking of the tables following the incident of the golden calf and the decree 

that the Israelites would not enter the Land of Israel following the incident of the spies, 

with the two fast days, respectively. The rabbinic calculations of the biblical events is 

extremely detailed. The following chart swrunarizes their logic. 12 

Chart I: The tablets were broken on the 17th of Tammuz. 

Biblical Verse: Ex. 24:16 Ex. 24:18 Ex. 32:19 

Date/flme: 7 Sivan 40 days & 40 nights 17 Tammuz 

Event: Moses went up Mount Moses on the mountain. Moses came down, saw 
Sinai to receive the the golden calf. and 
commandments. broke the tablets. 

Chart II: God decreed on the 9th of Av that the people would not enter the Land. 

Biblical Ex. 40:17 Num. Num. 10:33, Num. Num. 12:15, Num. 13:25 Num. 14:l 
Verse: 10:11-12 11:4 II :18-20 13:2 

Date/ I Nisan 20 Iyar 23 lyar 22 Sivan 29 Sivan 8 Av 9 Av (night) 
Time: 

Event: Moses Cloud was Israelites Plague of Miriam was After 40 All the 
erected the lifted from traveled 3 meat lasted outside the days, the cong. wept 
Tabernacle. the days. On l month. camp 7 days spies after hearing 
(When the Tabernacle. that day, (while the returned the spies' 
cloud they turned people from report. God 
covered it from God waited) searching decreed that 
they could and wept, Immediately the land. these people 
not travel.) "If only we after. Moses would not 

had meat to sent out the see the 
eat.) spies. Land. 

A3 the above charts show, the rabbis engaged in meticulous calculation to connect 

11. Taanit 29a. 
12. Taanit 28b. 

10 
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the biblical events mentioned in our mishna to the 17th of Tammuz and the 9th of Av. 

Their connection of these historic days to biblical events reveals a larger thematic picture. 

Zuesse writes, "When, in later ages, the Rabbis associated the destruction of both 

Temples and various other calamities with the Golden Calf incident, they affirmed by this 

that there was a timeless, mythic dimension to the events of the Mosaic period, so that 

these events were forever afterward embodied in the history oflsrael "13 The incident of 

the golden calf set in motion the timeless and mythic notions of sin and communal 

repentance and purification. The rabbis later link the 1st of Elul to the beginning of 

God's forgiveness towards Israel and identify the 10th of Tishrei, Yom Kippur, as the day 

on which Moses returns a second time with the tablets. Within the cyclical view of time 

that the rabbis put forth, the themes of sin and repentance would occur in repetitive cycles 

each year . 

The location of commemorating calamities in Jewish history at this biblical 

juncture reveals something about the theological meaning the rabbis found in these 

events. The c1assical theology that the temples were destroyed as punishments for 

Israel's sins fits with the theological implications of the golden calf and the sin of the 

spies. Yet, the possibility for repentance and forgiveness, as evidenced by the "second 

chance" that God gave Moses and the Israelites with the second tablets, is also an 

archetypical experience repeated over and over in the Jewish calendar. The 15th of Av 

(Tu B 'Av) was likewise a day of forgiveness for the generation of the wilderness for the 

sin of the spies. 14 

Zuesse notes that counting forty-two days from the 17th of T ammuz brings us to 

13.Evan M. Zuesse, "The Jewish Year, II: The Summer Fasts as the Key to the Jewish Calendar,"The 
Australian Journal of Jewish Studies Vol VIII, No I (1994): 42. 

14. Eliyahu Kitov, The Book of Our Heritage (Jerusalem: 'A Publishers,' 1968) 307. 
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the 1st of Elul. He writes, "It means that the 51/52 day spring cycle of Passover-Shavuot 

is joined with the 51/52 day fall cycle of Elul-High Holydays-Sukkot. The so-called 

minor fasts following Shavuot provide the link through their Mosaic-era meanings."" 

The fast of Av is, therefore, about the midway point between Shavuot and Yom Kippur. 

One is normally taught that the high holy day season begins with the 1st of Elul. 16 

However, the intentional and significant location of the summer fasts in the Jewish 

calendar actually suggests that the high holy day period and process of preparation begins 

at this lowest point in the calendar, this transitional time when the Jewish people turned 

from sin and began to repent. 

The location of the 17th of Tammuz and the 9th of Av is not significant only to the 

spring and fall holidays, though. Their existence is integral to the whole Jewish calendar. 

Zuesse compares the the summer clays of the 17th of Tammuz and the 9th of Av to the 

winter holidays of Chanukah and Purim. He writes, "In Chanukah and Purim, cold wet 

darkness may lie all around, but like the pillar of fire by night God's light burns clear and 

illuminates Israel's way; in the Seventeenth of Tammuz and the Ninth of Av, however, the 

chaos and darkness are within, and outside is the scorching sun and swnmer drought that 

brings epidemic and dissension."17 The following is a summary of his comparisons11: 

Winter Feasts 

Joyful celebrations 
Indulgence, play 
Pride, joy 
God's protection 
Darkness without, light within 

15.Zuesee, "The Jewish Year, II" 44. 

Summer Fasts 

Mournful mood 
Solemnity, lamentation 
Humility, guilt 
God's withdrawal 
Darkness within, light without 

16.Even this teaching is a stretch. Many liberal Jews enter the synagogue on the high holy days without 
any kind of spiritual preparation. 

17.Zuesse, "The Jewish Year, Ill" 169. 
18. Zuesse, "The Jewish Year, III" 171. 
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These comparisons also reflect the reality of synagogue life today. The solemnity and 

J darkness within reflects the absence of most liberal Jews from synagogue life during the 

summer months. The rabbi is also often away and the summer is generally a quiet time 

for the congregation. In contrast, synagogues are often brimming with families who have 

come for latke parties and Purim shpie/s and carnivals during the winter months. 

Despite the stark contrasts, though, between these seasonal days, Zuesse also 

notes their complementarity. The different kinds of experiences in each season create a 

dialectic, with each strengthening each other's meaning. The archetypal patterns of each 

season encapsulated the total religious world view of rabbinic Judaism and were each, 

therefore, a necessary piece of Jewish calendar. 

The rabbis' W1derstanding of calendar rhythms, and their desire to root later 

experience in biblical events and to ascn'be these events with mythic qualities, points to 

one reason why the rabbis affixed multiple calamities to specific time. This 

understanding works to make us aware of certain rhythms in the Jewish year. Today, 

Tisha B 'Av and the summer rhythm often go by W1Doticed. The location of Tisha B 'Av in 

the overall calendar, though, suggests that without the smnmer rhythm, a significant link 

would be missing in the overall cycle. The Jewish calendar reflects the range of human 

emotions, including the experience of sadness and the desire to move from sadness into 

more joyous times. 

The Talmud suggests another reason as well, however, for commemorating 

multiple sad events in one day. The rabbis go through further calculation and 

argumentation to ensure that the events surrounding the destructions of both temples 

occurred on the same days, despite evidence otherwise. The following arguments reveal 

13 



a deeper psychological rationale for establishing these events on the same day. 

Taanit contains several discussions around the dating of the destruction of the first 

and second temples and when a commemoration for each should occw-. We return to the 

Talmud's question )~)tl - from where do we know that the events listed in the mishna 

occurred on these days? In some cases, the Talmud offers a terse response to this 

question: N1tll - "g 'mara" - [this is] "tradition". 1bat response is offered to these 

events: ( on the 17th of Tammuz) the daily sacrifice was suspended, Apostemos burned the 

Torah scroll, and, (on the 9th of Av) Betar19 was captured. This response appears 

acceptable for these events. However, for the others, further explanation is required. 

To the mishna's statement that ''the city was breached" on the 17th of Tammuz, 

the Talmud asks, "was it really on the seventeenth?" The Talmud knows the verse from 

Jeremiah 52:6, which says, "And in the fow-th mont~ on the ninth day of the month, the 

famine was severe in the city ... " The following verse continues, ''1'l'n YP31-l1 ", "and the 

city was breached ... " It would seem, then, that the breach of the walls before the 

destruction of the first temple occurred on the 9th of Tammuz and not on the 17th. Rava 

responds: N'~P N7 • "there is no difficulty." .n,lYJ.l 1l0 nl1\ljN1::J. )N:, - Here [in the 

Jeremiah verse] it refers to the First Temple; here [in the mishna] it refers to the Second 

Temple. A baraita supports his view, "In the first, the city was breached on the ninth of 

Tammuz; in the second, on the seventeenth." 

Rava's response, however, does not answer the question of why the breaches of 

the city before each destruction wer~ both commemorated on the seventeenth. The 

Steinsaltz commentary offers an explanation. 20 

19.Betar was Bar Kolchba's last stronghold in his revolt against Rome. 
20.Steinsaltz Talmud to Taanit 28b, 201. 
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Fast-days commemorating the destruction of the Temple were instituted after the destruc:tion of 
the First Temple, as is explained in Zechariah (8:19). But the specific days of the fasts are not 
mentioned, only the months in which they fell. These fut-days were rescinded during the Second 
Temple period, but were reinstituted after the destruction of the Second Temple. Because 
mourning for the Second Temple was closer in time, the fast-days were determined according to 
events that occurred at the time of the destruction of that Temple. 

According to Steinsaltz, the fast days that commemorated the destruction of the first 

temple disappeared during the time of the second temple. One could only imagine the 

disconnect that might have been felt in mourning the loss of the temple while another 

temple had already been built in its place. Therefore, after the second temple was 

destroyed and the fast days were reinstituted, there would have been a question regarding 

when to observe the days. At least according to the biblical accowits, the events of both 

temples had occurred during the same months, but not on the same day. Steinsaltz 

expJains that the commemoration dates were determined according to the destruction of 

the second Temple, since mourning for this temple was closer in time. The 

commemoration of the city's breach for the first time was, therefore, included in the 

commemoration on the 17th of Tammuz. 

A similar discussion enfolds regarding the commemoration of both destructions 

on the 9th of Av. Recall that the mishna states that the first and second temples were 

destroyed on the 9th of Av. The Talmud raises a question in regard to the first temple, 

contrasting two biblical verses: It is written [II Kings 25:8-9], "And in the fifth month 

[Av], on the seventh day of the month, which was the nineteenth year of King 

Nebuchadneu.er, king of Babylon, Nebuzaradan, captain of the guard, a servant of the 

king of Babylon, came to Jerusalem. He burnt the house of Adona/ .•. " And, it was 

written [Jeremiah 52:12-13], "And in the fifth month [Av], on the tenth day of the 

month, which was the nineteenth year of King Nebuchadnezur, king of Babylon, 

Nebuz.aradan, captain of the guard, who served the king of Babylon, came into Jerusalem. 
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He burnt the house of Adona/ ... " These two passages are virtually identic~ with the 

exception of the designated day. In addition to the intertextual discrepancy, neither verse 

mentions the 9th of Av. 

The Talmud tries to explain the difficulty. It asks, n~:, Ni1- uso, how was it?'' 

The Talmud continues, 

On the seventh the heathens entered the Sanctuary, and they ate and fornicated on it [on] the 
seventh [and the] eighth, and (on] the ninth close to nightfall they ignited the light in it [they set 
tire to it], and it continued to bum the entire day, as it is said [Lamentations 6:4]. Woe unto us, for 
the day has turned, for the shadows of the evening are lengthenmg • ..i• 

Therefore, the verse in IGngs refers to Nebumradan's entry into the temple, whereas the 

verse in Jeremiah refers to the total destruction of the temple. There is one more 

difficulty, though. The discussion continues, "And this is what Rabbi Yochanan said: 

Had I been in that generation, I would only have established it on the tenth, because most 

of the Sanctuary was burnt then_,, The Talmud asks, "And the Rabbis [what did they 

think]?" The response is that, "The beginning of the punishment is preferred [takes 

precedence]." The rabbis utili7.e a principle that it is preferable to mark the beginning of 

the disaster. The "beginning", of course, is the 9th of Av, the day already marked for 

multiple calamities. Rabbi Yochanan's assertions would not have been acceptable in the 

rabbinic worldview of the calendar events. Indeed, his view is rejected. 

Now, the Tahnud can ask, "And the second [destruction.] ?,~lD It responds with 

a baraita: ".J.»n c,,~ n:nn, 'IOl D"I'~ rn:,t ,,~l~ltl'' - "A good thing is assigned to a 

good day, and a bad thing to a bad day." This rule or principle suggests that the second 

destruction must also have occurred on the 9th of Av because this day had already been 

marked as a day of calamity. In this case, the Talmud had no need to engage in 

21.Taanit 29a. 
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calculations regarding the date of the second destruction. The rabbis already knew this 

teaching and could, therefore, assign the second destruction to the 9th of Av. 

This principle, though, does raise several additional questions. Did the day itself 

cause the destructions? In other words, is there something intrinsically bad about the 9th 

of Av? Are there examples of any days where "a good thing is assigned to a good day?" 

What were the rabbis really trying to teach through their use of this principle? 

It is more difficult to find a day of multiple s 'machot, or joyous occasions in the 

Jewish calendar. Elsewhere, the Talmud even offers a kind of cowiter-principle - 1'N 

mD't'l nM't' )'l1.)Jtl C'rejoicing may not be mingled with other rejoicing") as its reason 

for not permitting weddings during the Intermediate Days of Passover. 22 Yet, Seftrat 

Ha 'Omer, the time of the counting of the omer, is another period of multiple calamities, 

although to a lesser degree than the 9th of Av and the 3 weeks. Some mourning practices 

are in effect and weddings are not held during the omer except on Lag B 'Omer. The 

Jewish mourning customs in general offer another example of an inclination towards 

separating out joyous occasions from sad times. Public mourning practices are not 

observed on Shabbat and a festival cuts off the mourning period and is not counted 

among the days ofmourning.23 The commandment to rejoice (Deut. 16:14), which 

applies to festivals, cannot be fulfilled dwing mourning. 24 

An extension of the notion embedded in this principle of separating good times 

and bad can be found only a little later on in the sugya. Immediately following the list of 

five bad things that happened on the 9th of Av, the following statement can be found in 

22.Moed Kalan 8b. 
23.Moed Katan 19a; Semachot 7:1. 
24.Moed Katan 14b. 
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the mishna from Taanit: MM~ l''-'»nn :lN Ol::>lVJD • "When Av comes in, we reduce 

rejoicing." The Talmud continues, offering a parallel phrase in structure but a reversal in 

meaning for the month of Adar: nMVJ:t c,:i,n i,'N Ol::tlVJD - "Just as when Av comes 

in we reduce rejoicing, so too when Adar comes, we increase rejoicing. "2' These two 

statements support and expand upon the earlier principle of assigning good things 

(increasing joy) to good times and assigning bad things (reducing joy) to bad times. 

The principles together reveal a deeper purpose behind the rabbinic construction 

of the Jewish calendar. It is not that the 9th of Av, or the entire month of Av for that 

matter, are intrinsically bad. Rather, one could argue, that the rabbis utili7.ed these 

principles to purposefully construct an ideology of how events, both good and bad, should 

shape and be remembered throughout the coW"Se of the Jewish year. It seems that their 

use of these principles was also related to psychological factors concerning how people 

integrate experience, especially tragic experience, into their lives. 

It would be too difficult emotionally to have so many days that commemorate 

tragic events spread out during the year. There would be more periods when joyous 

occasions such as weddings would not be able to take place and there would be more 

frequent transitions from sadness to joy to sadness again. They understood the difficulty 

of moving between such emotional extremes. 26 What the rabbis tried to do was to 

concentrate negative emotion during a certain period of time. 

By concentrating multiple calamities into a specific day or time, they also ensured 

that mourning would be limited to a specific amount oftime. The layering of tragedies 

25. Taanit 29a. 
26. The modem Israeli addition to the calendar of the back to back occurrence of Yom HaZikaron and Yom 

Ha 'atzmaut differs from this notion. 

18 



onto this one period of time creates the feeling that Av is truly the lowest point of the 

year. This construction ensures that people can only move on and up from there. The 

emotional low of Av, therefore, feeds directly into the emotional high of the High Holy 

Day period, which ends with the greatest time of joy, "Z'man Simchateinu," from Sukla:,t 

to Simchat Torah. Although the 17th of Tammuz, the period of the 3 weeks, and 

especially the 9th of Av mark a time of intense mourning and sadness, it is their 

concentrated existence within the larger cycle of the Jewish calendar that enables people 

to feel joy and happiness during the rest of the year. 

Case #2: Mourning Practices in the Month of Av 

The focus on imposing limits on mourning continues into the next subject matter -

the specifics of how one should behave and mourn during the month of Av. This section 

deals with three specific time periods: the entire month of Av, the week in which the 9th 

of Av falls, and the eve and day of the 9th itself. It does not address the period of the 3 

weeks (from the 17th of Tammuz until the 9th of Av) as a distinct unit of time. The 9th of 

Av is of special concern to the rabbis because it is the only day in the calendar, along with 

Yom Kippur, that is a complete 24 hour fast day. Taanit 30b also contains comparisons 

between Tisha B'Av and Yom Kippur, but that discussion will not be included here.27 For 

each of the three time periods mentioned above, the Talmud attempts to resolve some of 

the tensions that are raised by differences in opinion regarding more stringent or lenient 

attitudes toward mourning and observance. The Talmud employs three methodologies, 

27.Rabbi Lisa Edwards, rabbi of Belh Chayim Chadashim, has compiled several helpful charts of 
comparisons between Tisha B 'Av and Yom Kippur. Although the pupose and moods of each are very 
different, the same things that are forbidden on Yom Kippur are also forbidden on Tisha B 'Av. eating, 
drinking, bathing, annointing, wearing leather shoes, sexual intercourse. 
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each of which works to support a more lenient view. 

The rabbis' first method of limiting mourning involves citing an exception to a 

rule. The following mishnaic statement contains a rule followed by an exception: 

. oJ::>~J'Jl 1!>0~J'J 1"10N n:mu rnn,~ :uo nywn ?nYJ roYJ 
.mYJn T1:i:> 'l!:JJ'J 1->irno ,v.nau, 

"The week in which the Ninth of Av falls, it is forbidden to cut hair or to wash 
laundry. But on Thursday that are permitted in honor of Shabbat."21 

The ruling about laundering is based on the assumption that occupying oneself with 

ordinary tasks such as laundering would divert attention from the calamities that occurred 

on the 9th of Av. The mishna is dealing with the case when Tisha B 'Av falls on a Friday 

(yom shishi) and it would be impossible to sufficiently prepare for Shabbat since one can 

not lamider during the week in which the 9th of Av falls. 29 The mishna suggests that 

k'vod ha 'Shabbat - honor of Shabbat supercedes Tisha B 'Av. Indeed, this sentiment is in 

line with the the practice that if the 9th of Av falls on Shabbat it is deferred until Sunday. 

The Amoraim comment upon and disagree about the scope of the mishna's ruling 

and the validity of the exception. Rav Hamnuna raises an objection that seeks to clarify 

the honor awarded to Shabbat by the exception. If the mishna means to wash laundry and 

to wear it - "Vn:17?1 o:i:>7'' - on Thursday, "what honor is there for Shabbat," he asks. 

Rather, the mishna means to wash the clothes and to set them aside for Shabbat. The 

Talmud continues, "TnN r.r,,n N?N l? )'N'l.l:>l 'l.ll:t,~l o:i:,1;, o,w, - "In fact, [the mishna 

means] to wash laundry and to wear it, and where he has only one shirt." A person who 

has only one garment may do laundry on the Thursday before Tisha B 'Av, even though it 

28. Taanit 26b. 
29.Steinsaltz notes that nowadays with a fixed calendar in use, the Ninth of Av cannot fall on a Friday. 
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is ordinarily forbidden to do so, because otherwise the person will have nothing clean to 

wear on Shabbat. To support this interpretation, the Talmud brings a statement of Rav 

Assi in the name of Rabbi Y ochanan: "He who has only one shirt is permitted to launder 

it on the intermediate days of a Festival." K'vod for Shabbat or a Festival talces 

precedence. Shabbat offers an exception to an otherwise more stringent practice during 

the week of the 9th of Av. 

After a detour into a discussion regarding the laundering methods used for 

different kinds of garments, a disagreement is raised between Rav and Shmuel about the 

scope of the prohibition during the week of the 9th of Av. 

,,,!IN ,,))N ~N,n\!ll .,mn ,,1f'"IN~ ~:IN,,:,!)~ N~N i:,v N~ ,.:i, 1nN 

.1lON ,~:, l'1nN~ 
"Rav said: They only taught [the prohibition against laundering and 
cutting hair applies] before it [the 9th of Av], but afterwards it is permitted. 
But Shmuel said: Even afterwards it is forbidden."30 

The dispute is about whether the prohibition applies oriJy to the days preceding and 

including the 9th of Av (Rav's view) or to the entire week in which the 9th of Av falls 

(Shmuel's view.) The Talmud raises an objection ['J.'l"l'DJ again the viewpoint of 

Shmuel. The objection reiterates the mishnaic statement and asks -r~:, - How so? [how 

is Thursday permitted to be an exception]. The Talmud's response provides the refutation 

of Shmuel. 

"If it [the 9th of .Av} falls on Sunday, it is pennitted to wash laundry the entire [preceding] week 
[since Sunday begins a new week the preceding week is not the week during which the 9th of 
Av falls.] [If the 9th ofAv falls] On Monday, on Tuesday, on Wednesday, and on Thursday, 
before it is forbidden, afterwards it is permitted. [If] it falls on Friday, it is permitted to wash 
laundry on Thursday in honor of Shabbat. 

The Talmud explains that if the 9th of Av falls on any day other than Friday, it would still 

be possible to launder and cut hair before Shabbat because these things are actually 

30. Taanil 29b. 
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permitted after, just not before, the 9th of Av. This is a direct refutation of Shmuel's 

claim that these things are prohibited during the entire week. This refutation also serves 

to create a more lenient view towards these two prohibitions. It limits the amount of time 

that these acts are forbidden to only the days of the week preceding the 9th of Av. 

The Talmud immediately continues with one further degree of leniency. It adds, 

"If the person did not wash laundry on Thursday, it is permitted for the person to wash 

laundry on Friday from the time of the afternoon service and onward." If a person did not 

wash on Thursday in preparation for Shabbat that would immediately follow Tisha B 'Av, 

then that person could wash laundry on the afternoon of Tisha B 'Av itself'. Although 

Abaye, and some say it was Rav Ac~ cursed those people who acted in this manner, the 

Talmud offers no refutation to this further exception. 

This trend towards leniency stands out all the more when compared to later 

rulings m the codes. In regard to the prohibition of washing laundry before the 9th of Av, 

the Shulchan Aruch says, 

During the week of the Ninth of Av, it is forbidden to cut hair or to wash laundry. Laundry is 
forbidden that week, even if the person does not intend to wear the clean clothing until after the 
Ninth of Av, and even if he has only one garment. Similarly, it is forbidden to wear freshly 
washed clothing or to use freshly washed linen, even if they were laundered before the week of the 
Ninth of A v."31 

Absent from the Shulchan Aruch is the exception for Shabbat and the exception granted 

for one who only has one garment. Y osef Caro continues in regard to the permission of 

these activities after the 9th of Av, "After the fast of the Ninth of Av is over, cutting one's 

hair and doing one's laW1dry are permitted immediately, following Rav.'m Mishna 

Berurah notes, however, that it is customary to refrain from engaging in these activities 

until midday on the tenth of Av. The halakhah, therefore, shows a greater degree of 

31.Shulchan Aruch, Orach Chayim 55 I :3. 
32.ibid 551:4. 
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discomfort in allowing the practices surrounding Tisha B 'Av to stop completely on the 

end of the ninth. 

The Talmud continues with one other exception to a rule, and in this case, the 

codes affirm this exception. "It was taught in a baraita: If Tisha B ~ v falls on Shabbat 

[and therefore is observed on Sunday] and similarly if the eve of Tisha B ~v falls on 

Shabbat [if Tisha B'Av falls on Sunday], a person may eat and drink whatever he needs, 

and he may serve food on his table like the feast of Solomon in his time." Again, the 

Talmud shows how the observance of Shabbat necessitates an exception to the 

prohibitions, namely in this case, to food and drink. The meal before the fast of Tisha 

B 'Av is supposed to be a simple meal, void of meat and wine. When erev Tisha B ~v 

overlaps with Shabbat, the restrictions imposed upon the Ninth of Av and on the eve of 

the Ninth of Av do not apply on Shabbat. The meal should in fact be one appropriate for 

Shabbat, like the feast of Solomon in his time. The Shulchan Aruch echoes this 

sentiment: ~'If the N"mth of Av falls on Sunday or if it falls on Shabbat and is deferred 

until Sunday, one may eat meat and drink wine during the last meal before the fast, and 

one may even partake of a lavish meal, it being unnecessary to make any changes on 

account of the impending fust. "33 The "oneg' (ioyful) element of Shabbat as expressed 

through lavish food takes precedence over the somber tone of Tisha B 'Av that is 

expressed through lack of food. 

The methodology of the exception to the rule is one way the Talmud arrives at a 

more lenient position. The Talmud next employs another kind of methodology that both 

exposes the tension between differing opinions and also affinns a more lenient viewpoint. 

33.ibid 552:10. 
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The method consists of issuing a ruling in accordance with two positions, with respect to 

the lenient aspect of each position. The Talmud employs this method in identical fashion 

to two questions about time: 1) the length of time of the prohibition against laundering 

and cutting hair, and, 2) up until what time can one eat before the fast. 

In the first debate, three tannaim disagree about how long the prohibitions against 

cutting hair and doing laundry should last. 3-4 They all expound the same verse, each 

arriving at a different conclusion. The biblical verse they comment on is Hosea 2:13, 

"And I will bring all her mirth to an end, her feast-days, her months, and her Sabbaths." 

The rabbis understand this verse as an allusion to the destruction of the temple and a 

period of mourning that will ensue. The following chart outlines the three positions. 

Position (when laundering Interpretation of Biblical 
and cutting hair are Verse 
forbidden) 

Rabbi Meir "From Rosh Chodesh until "her feast-days" 
the fast" (9th of Av) 

Rabbi Yebudah "The entire month,, (of Av} "her months" 

Rabban Shimon hen "Only in that week alone" "her Sabbaths" 
Gamliel ("Rasbbag") (the week in which the 9th 

falls) 

A baraita is then added to support Rabbi Meir; the baraita reads, "And he observes 

mourning from Rosh Chodesh until the fast." The baraita even extends the argument to 

mourning in general. 

Now, the Talmud employs the aforementioned methodology in stating the 

halakhah. 

Rava said: The halakhah ls in accordance with Rashbag. And Rava said: The halakhah is in 
accordance with Rabbi Meir. Aud both of them are for leniency, and it was necessary [to 
state both!, .tt:ttiJ1 N~,p> m»ru,1 For ifhe [Raval had informed us [that] thehalakhah is in 
accordance with Rabbi Meir, I might have said: Even from Rosh Chodesh [Therefore] he infonns 

34. Taanit 29b.JOa. 
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us: The halakhah is in accordance with Rashbag. And ifhe had infonned us [that] the halakhah is 
in accordance with Rashbag, I might have said: Even afterwards. [Therefore] he 
informs us: The halakhah is in accordance with Rabbi Meir. 

Rabbi Yehuclah's positio~ the most stringent of the three, is rejected. By combining the 

positions of Meir and Rashbag, Rava arrives at a more lenient view than either alone 

would have provided. Meir does not mourn after the 9th of Av. Rashbag does not mourn 

more that a week. By combining both, Rava ensures that the mourning period will be less 

than a week. The period will begin no sooner than the week in which the 9th falls and 

will end no later than the 9th. Both positions are needed for this leniency. Steinsaltz 

notes that even though the Babylonian Talmud decides that the law is in accordance with 

the lenient aspects of each view, many commwrlties later adopted some of the 

stringencies of other tannaitic positions.35 

The Talmud employs a similar methodology for leniency in regard to the mishnaic 

statement: -1'7'~:m ,:,~ 01N ~:>N' N~ :iN:l nl'Wn ~1)' "[On] the eve of the Ninth of Av, 

a person may not eat two cooked dishes."36 The Talmud wants to know at exactly what 

point one must refrain from eating two cooked dishes; in other words, at what point must 

one have the last meal before the fast37• In this case, one rabbi offers two positions. 

"Rav Yehudab said: They only taught [the mishna applies only] from six hours [the 6th hour of the 
day, i.e. midday] and onward, but from six hours before it is permitted. And Rav Yehudah said: 
They only taught {this] regarding a meal in which he ceases [eating] [the last meal he eats before 
the fast], but regarding a meal in which he does not cease [eating] [he does not expect this to be 
the last meal before the fast], it is pennitted." 

Once again the Talmud continues with this response: .n:,~1 N)tp) ln"l1Jll "And both 

of them are for leniency, and it was necessary [to state both). The combining of both 

of Rav Yehuda's positions ensures that the prohibition will only apply to a meal that is 

35. Steinsaltz commentary, 214. 
36. Taanit 26b. 
37. The question of fasting as part of the observance of Tisha B 'Av was beyond the scope of this section. 

One would need to look at Jewish views about fasting in general and in the context of other private and 
public fast days. 
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occurring after midday and is considered to be the last meal before the fast. This 

methodology limits the period in which the prohibition applies and lengthens the time that 

one can partake of two cooked dishes. Again, the Talmud concludes with the most 

lenient view possible. 

The third method the Talmud employs for supporting a lenient position is the use 

of ambiguous language through which to discuss issues of observance. The issue is the 

eating of meat and the drinking of wine on the eve of Tisha B 'Av. The Talmud seeks to 

explain an ambiguous tenn from the mishna, ''nl\'.t"' - "change." The ambiguity 

ultimately allows for multiple interpretations and resistance to a definitive conclusion. In 

this case, the leniency of the Talmudic position will also be revealed by contrast with 

later halakhic writings. 

"[On the eve of the Ninth of Av] a person may not eat meat nor drink wine. R.ashbag 

says: One must change." . What does "change" mean? This tenn seems broad and open, 

and begs for interpretation. Not surprisingly, in the Talmud Rabbi Yehudah asks: 1Y':> 

?illVJ'-3 "How does he change?" The Talmud responds, "Ifhe was accustomed [7'l1 nm) 

to eat two cooked dishes, he should eat one kind, and ifhe was accustomed to dine with 

ten people, he should dine with five, ifhe was accustomed to drink ten cups, he should 

drink five cups." Steinsaltz, commenting on "?"l:)Z't, J'l1 nm ON"38 says, "If he was 

accustomed to eat," explains that the quantity of food a person may eat at this meal is not 

limited, but the way in which it is eaten is emphasized. All the ruling are meant to make 

the meal as minimally festive as possible. He relies on an opinion by Rashah who 

38.Steinsaltz Commentary, 217. 
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suggests that the baraita should read: .. Ifhe was accustomed to eat two cooked dishes, he 

should eat a different kind [inN )')) rather than 1nN 1')) . ]" 

No conclusive halakhah is stated in this case. Rather, Rashbag's phrase that "one 

must make a change" is left open to interpretation. A person should do something out of 

the ordinary, in both quantity and quality, during the last meal before the fast. The point 

is to make a distinction and to set the fast day apart from other days. The specifics of 

how one does that, in regard to food in drink, is flexible, depending on an individual's 

usual customs. The Talmud's linguistic use of"change," which is open to interpretation, 

encourages a more lenient practice. 

Other than a statement that one should reduce one's intake of meat during the last 

meal before the fast, the Talmud imposes no other restrictions regarding the intake of 

meat. There is no mention about abstention from meat during the nine days (from Rosh 

Chodesh Av) or du.ring the three weeks. The flexioility and leniency as evidenced in the 

Talmud becomes even more apparent when compared to later halakhic decisions that 

extend the Talmud's notion of the period of mourning and accord more stringency to the 

practices. Today, for those who observe the laws and customs of Tisha B j<f v, meat is not 

eaten during the nine days. In the words of the Shu/chan Aruch, "It is customary not to 

eat meat or drink wine during this week [the week during which Tisha B'Av falls] .... Some 

add [the days] from Rosh Chodesh [Av], and some add from the 17th of Tammuz."39 How 

did this custom evolve, given the very different stance in the Talmud? 

Maasei ha-Geonim, an eleventh centwy work, tells of a variety of German 

approaches to this custom. 40 R. Yakar b. Makhlr ofWonns (late eleventh century) reports 

39.Shulchan Aruch, Orach Chayim551 :9. 
40.Sefer Maasei ha-Geonini ed. A. Epstein, sec. 49 (Berlin: 1910), in Shmuel Herzfeld, .. Abstentation from 

meat during the nine days: the evolution of the custom;• Le'ela 51 (2000): 39-47. 
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that R. Isaac b. Judah, the head of the academy of Mainz, refrained from eating meat from 

the first of Av until the fast of Tisha B 'Av. R. Yakar does not express bewilderment at 

this practice. He also reports a conversation with a certain R. Saadiah who preserved 

another custom. R Saadiah tells R. Y akar that the actions of Daniel the prophet hint at 

the custom of not eating meat for three weeks, from the 17th of Tammuz until Tisha 

B'Av.41 Although the Book of Daniel would have been a reaction to the destruction of the 

first temple, it seems that R. Saadia is attempting to find a text to justify the behavior of 

certain Gent1an Jews who refused to eat meat during this time. The Tur and Beit Yosef 

also cite this verse in connection with refraining from eating meat. 

Meanwhile, in France, Rashi was unwilling to adopt the more stringent practices 

of his Gennan counterparts. Rashi retained the teaching of the Babylonian Talmud and 

ignored the customs ofGermany.42 Twelfth and thirteenth century Gennan Jews made 

other attempts to grol.llld their practices in texts. Several sources43 cite variations on a 

passage from the Jerusalem Talmud: .. Mar says, Our women do not drink wine from the 

seventeenth of Tammuz until the ninth of Av. And most of the sages ofLotbair have the 

custom not to eat meat or drink wine from the entrance of Av until the ninth. •. and there 

are those who hold this custom beginning with the seventeenth day of Tammuz. '""' Can a 

text that refers to wine, women, and the three weeks really be a prooftext for a Gennan 

tradition that refers to meat, men, and nine days? While later rabbis (Raviah and R. 

Nissim Gaon) reject the prooftext, they have no difficulty in declaring that their custom -

to refrain from meat for nine days - is without a textual basis. Their source is simply the 

41.Daniel 10:2-3. 
42,Herzfeld. 
43.Sefer ha-Manhig, Sefer ha-Pardes, Se/er ha-Orah, Machzor Vitry. 
44.Jerusalem Talmud Taanit 1:6. 
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behavior of the nation, "O)m llnl ~~., "the people have already acted."45 This is a 

reason that the rabbis are comfortable with. 

Later German schoJars codify the custom. R. Meir b. Barukh of Rottenberg (d. 

1293) comments in his Se/er haParnes that the people do not eat meat for nine days. The 

Se/er Minhagim, by a student ofR. Meir states unequivocally that the "custom of all of 

Israel" is not to eat meat for nine days. 46 Although the custom did not take hold in France 

for some time, thirteenth century scholar R. Asher b. Saul in his Sefer ha-Minhagot 

declares that the standard behavior in Provence and Spain (Sefarad) is not to eat meat for 

nine days. 47 The figw-e who nonnally codifies Franco-German and Spanish teachings, R. 

Jacob b. Asher (1275-1340), in hisArbah Turim, prescribes the following48: 

... And there are some ascetics who fast from the seventeenth ofTammuz and onwards, while some 
refrain from meat and wine ... And some say it relates to the three weeks that Daniel fasted. The 
custom of Ashkenaz: Some individuaJs abstain from meat and wine from the seventeenth of 
Tammuz and onwards. And from the New Moon everyone abstains from meat and wine, except 
for on the Sabbath when eating and drinking occur in the same manner as the whole year ... And it 
is forbidden to change the custom of our ancestors. 

The accepted custom, and here custom becomes halakhah, is to abstain from eating meat 

during the nine days, some more pious individuals even abstain for the three weeks. 

Only later medieval literature raises the question of possible exceptions to the 

rule. One exception to the rule is that pregnant women may eat meat until the seventh 

day of the month.49 R. Abraham Klausner (Maharak; Vienna, 14th c.) comments that 

when one attends a seudat mitzvah (a meal for a wedding, bar mitzvah, circumcision, or a 

party celebrating the completion of a Talmudic tractate), it is permissible to eat meat. He 

warns, however, that those who attend a festive occasion simply as an excuse to gorge 

4S.Or Zarua, Laws of Tisha B1 Av, sec. 414. 
46.Sefer M;nhagimofthe School of Rabbi Meir ben Baruch ofRothenburg, ed. Israel Elfenbein (New York 

1938) 32-4. 
47 .Se/er ha-Minhagot, ed. S. Assaf, in Sifran she I Rishonim (Jerusalem: 1935) 175-6. 
48.0rach Chayim 551. 
49.Leket Yosher, teachings ofR. Israel Isserlein 
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themselves during the nine days are committing a sin.'° The exception of eating meat on 

certain occasions is still exercised today. As a camper at summer camp I can still recall 

gathering before dinner to listen to a teacher taJk about something he had just studied, 

then we would all proceed in to the chader oche/ to eat hamburgers. 

Is this exception a "legal fiction" or apologetic so that people would not have to 

go without meat for nine days? Or, like the rabbis of the Talmud, did the later scholars 

also feel the tension between the intense sadness of the time period and the desire to place 

limits on the extent of mourning? Like the talmudic exception of laundering before 

Shabbat, could the exception of the seudat mitzvah be a move back to a leniency in 

obsetvance? 

Although difficult at times to find, a thread of more lenient thought and 

obsetvance stretches from the Talmud to other places in later times. In medieval times 

more lenient or flexible views certainly would have been in the minority. Perhaps, then, 

it is not surprising that we find alternative behavior among a marginalized group of 

people - women. The description of the following customs demonstrates how women 

nurtured the more lenient spirt of the Talmud by creating new and meaningful approaches 

to the observance of Tisha B 'Av. 

One custom is described in the section "Hilchot Tisha B 'Av" in Chemdat Yamim. 51 

The author describes how every year on the ninth of Av after the noon hour the women 

would set about the perfonnance of their household duties with utmost vigor, cleaning the 

beds, removing spider webs, polishing vessels of tin and lead, and scrubbing all the 

SO.Se/er ha-Minhagim le-Rabbenu Avraham Klausner, ed. J.J. Diss in, sec. 133 (Jerusalem: 1978), in 
Herzfeld. 

51.Chemdat Yamim Vol. III, 89b, trans. Dudley Weinberg, "A Study of the Seventeenth ofTammuz., the 
Ninth of Ab and the Intervening Period," rabbinic thesis, HUC-JIR, 1941. 
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rooms. He remarks that the women treat this day as if it were Purim or erev Pesach. 

This behavior seemed to the author to be so great a violation of the spirit of the day that 

he addressed an inquiry to authorities asking whether the women should be restrained 

from this seemingly inappropriate practice. In the reply to his question he was told that 

the custom was an old one and was especially current among Ashkenazic women. The 

authorities stated that the custom as based on the tradition that the Messiah was born on 

the ninth of Av and that the rabbis, out of sympathy for feminine weakness, allowed the 

women to continue this practice in order that they might not give up the hope for a future 

redemption. 

Similar customs are reported by the author of B 'eir Heitev'2 who states that many 

women would do their laundering on the afternoon of the ninth of Av and that they would 

wash their hair after the time of the Mincha service. Here again it is stated that the 

women were allowed to practice these seemingly inappropriate customs because of their 

faith in the Messiah. 

These customs of the women reflect the change in feeling and tone in the 

afternoon of Tisha B' Av. Perhaps their actions are related to what would have been the 

practice of men to put on tallit and teflllin during the afternoon service after having 

refrained from doing so during the morning service. 53 What the rabbis thought as 

inappropriate customs were in fact highly creative interpretations and behavior that did 

indeed reflect the tone of the day. 

The examples from all these texts illustrate the lenient spirit present in the Talmud 

and the increasing stringency with which these days came to be observed with the passing 

52.B 'eir Heitev, note 36 to Orach Chayim 551: i·6, in Weinberg. 
53.Shulchan Aruch, Orah Chayim555:1. 
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of time. The more lenient Talmudic spirit contains implications for a liberal observance 

of Tisha B 'Av today. While an awareness of the days leading up to Tisha B 'Av could help 

one to prepare for the experience, the message of concentrating the experience into one 

day would speak to the reality of most Refonn Jewish communities today. The tensions 

between the desire to enable mourning and memory to occur and the desire to limit 

excessive mourning are significant for creating a meaningful and relevant Reform 

experience of Tisha B 'Av. The message to be learned from this more lenient approach is 

summarized in the following Talmudic passage from Bava Batra 60bsai. 

Our masters taught: When the Temple was destroyed the second time, large numbers in Israel 
became ascetics, binding themselves neither to eat meat nor to drink wine. R. Joshua got into 
conversation with them and said, .. My sons, why do you eat not meat and drink no wine?" They 
replied, "Shall we eat meat, which formerly was brought as an offering on the altar, now that the 
altar has ceased to be? Shall we drink wine, which fonnerly was poured as a libation on the altar, 
now that it is poured no longer?" He said to them, .. If so, we should eat no bread, because the 
meal offerings have ceased ... They: "Perhaps we will manage with fruit." "We should not eat 
fruit either, because firstfruits are offered no more." .. Perhaps we will manage with other fruits." 
He: "Well, then, we should not drink water, because the rite of pouring water is no longer 
observed. (Since they had no answer] they kept silent. So he said to them, "My sons, come and 
let me advise you. Not to mourn at all is impossible, because the decree that the Temple be 
destroyed has been executed. But to mourn too much is also impossible, because we may not 
impose a hardship on the community unless the majority can endure it." .... He who mourns for 
Jerusalem will merit seeing the renewal of her joy, as it is said, 'Rejoice ye with Jerusalem ... join 
in her jubilation, all ye that have mourned for her' (Isaiah 66:10). 

54.Translation from Seier Ha'Aggadah, ed. Hayim Nahman Bialik and Yehoshua Hana Ravnitzky (New 
York: Schocken Books, 1992). 
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Chapter2 

The Liturgy of Lament: Megillat Eicha and Kinot 

Introduction to the Tisha B'Av Liturgy 

The guidelines for behavior that were developed by the rabbis of the Talmud and 

later in the medieval codes represent one way of commemorating and mourning the tragic 

events of the past. Not only were the rabbis engaged in the process of creating halakhic 

guidelines; they were also engaged in the process of creating liturgical responses to 

catastrophe. It is through rituals of remembrance that the Jewish people throughout the ages 

expressed sadness, sorrow, pain, anger, doubt, and hope. These emotions are felt and 

expressed as much in the liturgies of the day as they are by the aesthetic and ambiance of the 

whole ritual experience. The Tisha B'.Av service seeks to follow aspects of Lawrence 

Hoffinan's definition of ritual, that ritual is a conveyer: 

like great music or an wtarguable set of equations. All three have an aesthetic quality •... [ritual] 
should be the means to a new kind of truth, a multimedia package that shapes ideas even as it delivers 
them, an emotional and intellectual form of engaging people in their commoo future. 1 

Regarding the Tisha B 'Av liturgy, the delivery and aesthetic are as powerful as the 

content. In other words, on Tisha B 'Av the mood set during the ritual experience is as 

important as the texts that are recited. The talmudic idea of "assigning bad events to bad 

days" continues to be reflected as the liturgy moves through multiple layers of texts and 

history. The liturgy for Tisha B 'Av consists of four main parts: changes to the regular 

liturgy and additions of special prayers, special Torah and Haftarah readings, the chanting 

of the Book of Lamentations, and the reading ofl11l'P (Kinot) -poems oflamentation 

written during the Middle Ages and beyond. 

1 Lawrence A. Hoffman, "Ritual and the Recovery of Hope: Making Reform Judaism Matter Again_." The 
Jewish Condition, ed. Aron Hirt-Manheimer (New York: UAHC, 1995) 396. 

33 



' i 

The Ma 'ariv (evening) service for Tisha B'Av is basically the same as any weekday 

service, however the recitation of the prayers is done in a subdued voice and a mournful 

tone. 2 The Parokhet is removed from the ark as a sign of mourning. 3 It is a Sephardic 

custom to wrap the Torah scrolls and the ark with black cloth, as if the Torah, too, is 

mourning, 4 For this reason, Tisha B 'Av is also called the "Black Fast." After the Kaddish, 

the Book of Lamentations is chanted, followed by the kinot (both will be discussed later.) 

Several minor changes in the Ma 'ariv and Shacharit (morning) services serve to 

reinforce the mood of Tisha B'Av. The passage beginning with 7:lPM - "May [the prayers] 

be accepted" is omitted from the Kaddish for both evening and morning services because 

Lamentations 3:8 suggests that the gates of prayer are closed and Ood will not hear any 

supplications: "And when I cry and plead, God shuts out my prayer" ('m,!>n on~). If the 

line ~ ~:, '~ nYJ)''U - '\vho provides for all my needs" is omitted from Birchot 

HaShachar (the morning blessings), it is said instead during the Mincha (afternoon) service. 

In the Shacharit service of the Sephardic rite, Shirai Ha'azinu is substituted rite for Shirai 

Hoyam because Moses' song of warning (Deut. 32) is more suited than his song of rejoicing 

I• ii after having crossed the Red Sea. 5 After the Amidah, Tachanun, which consists of prayers 

·1 for grace and pardon, is omitted. Tallit and tefillin are not worn at Shacharit. 6 After the 
! 

Torah reading, the congregation again recites the kinot, until it "has exhausted its ample 

capacity for mourning and lamentation."7 

2 Orach Chayim S54: 17. 
3 Orach Chayim 559:2. 
4 Abraham Rosenfeld, The Aulharised Kinot for the Ninth of Av (London: I. Labworth & Co., 1965) xiii . 
.s A.Z. ldelsohn, Jewish Litw:gy and Its Deyelqpment (New York: Schocken Books, 1960). 
6 Drach Chayim 553:1. 
7 Abraham Milgram, Jewish Worship (Philadelphia: The Jewish Publication Society of America, 1971) 
280. 
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A special prayer, Aneinu ("Answer us"), recited on all fast days, is inserted into the 

Amidah of the morning and afternoon services. Aneinu is mentioned in the Talmud (Taanit 

13b). It is inserted into the Shema Koleinu prayer, the prayer that asks God to "hear our 

voice" and blesses God who ••hears prayer." The prayer asks for the drawing near of God's 

Presence during times of distress. The prayer reads as follows: 

133,;,J;t ~) ,:•~~ 7t( )~lJ ~ .~l~ n~1-q n~;i ,1, ,iny~~l'l 01~ 01,~ ,:u~~ mn, ~l! 
N1in O'J\'> ,:1)1'0)~ ~'WO z,q 'D? ,u~1'V< :it,p l'Q nm .UmtJl;IY,) OWJ;ll:I ~ltl ,~Q ~J, 

'~ JIY;)~ '~) Ory,llt;) 0011~ ,iV~ '.lt$) !ON1i?. O")'y n?Q1 ,~~-~~ ,~~ ~~ 
.n~ nl'~ ill')IO ,mn, ~ r-iv .nw\Y) n~ n~ ~;,:;,. !,,~r,,:t nrig ,il'J~ nii:1 niwo nm, ~ 

Answer us, Adonm, answer us, on this day of our fast, for we are in great distress. Do not pay 
attention to our wickedness, do not hide Your face from us, and do not ignore our supplicatioo. 
Please be near to our outcry, please let your kindness comfort us - before we call to you answer us, as 
it is said: "And it will be that before they call I will answer; they have not yet spoken and I will 
hear:• For You, Adonai, are the one who answers in time of distress, who redeems and rescues in 
every time of distress and suffering. Blessed are you, Adonai, who answers in time of distress.9 

The tone of the day shifts at the Mincha service. Hope and comfort are the central 

themes of the service, which reflect the name given to the entire month of Av, "Menachem 

Av." At Mincha, the ta/lit and teflllin are put on, and prayers that were omitted in the 

morning are recited. In the Amidah, another prayer, Nachem ("Comfort,,), is added before 

the closing blessing of Boneh Yerushalayim. l0 This prayer is mentioned in the Talmud, and 

it was a regular part of the Tisha B '.Av service during the geonic period. 11 The prayer reads 

in part: 

8 Isaiah 65:24. 
9 The translation is mainly taken from the ArtScroll siddur. 
10 Isaac Klein, A Guide to Jewish Religious Practice (New York: The Jewish Theological Seminary of 
America, 1979) 250. 
11 Milgram 282. 
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N'iJl -n~r.:,1~0J n?-lli1iJl n~1QiJ;i n~~o ~l'iJ ~l ,□'~,,~ ,i~ JV$), 11'~ .,~ JV$ U'D~ mn, 00) 
?» ,~~ ~~ .r-i71P ~ C?~1"! ,n1~ ~, 11,~ u, ?l' .... ,1~ ~'V T11Qlt n~~ ,.,!lo r11'N·11 rq.~, 

-~~ n~::n 11,~ Cl))Ji> ,n1n, ntttt r-,~ -Oi:.,'~0 

Comfort, Adonai our God, the mourners of Zion, and the mourners of Jerusalem, and the city that is in 
mourning, destroyed, despised, and desolate .... She sits with her head covered like a barren woman 
who never gave birth .... Therefore, Zion weeps bitterly and Jerusalem raises her voice. My heart. my 
heart - (it aches] for their slain .... Blessed are you, A.oonai, who oomforts Zion and rebuilds 
Jerusalem.12 

This prayer adds the words, "who comforts Zionn to the regular chatimah, the closing, of the 

prayer for Jerusalem The framing of this prayer with words of comfort emphasiz.es its 

purpose in offering comfort to the distressed. Only during the Mincha service, when the 

tone has shifted from that of distress and mourning to one of rebuilding and redemption, can 

words of comfort be given and received. Some people recite Kiddush Levanah (the 

Sanctification of the Moon) at the close of Tisha B '.Av. It is customary to defer this service 

witil after Tisha B 'Av because of its joyful intention. 13 

There are special Torah and Haftarah readings for Tisha B '.Av. The Talmud states14, 

It is forbidden to read the Torah, the Prophets, and the Writings, and to study the M,shna, the Talmud, 
and the Midrash, the Halakhot and A.ggadot. But he may read a section that he is not accustomed to 
read, and he may study a section that he is not accustomed to study. And he may read from 
Lamentations, Job, and the bad things in Jeremiah. 

While this Talmuaic passage does not specifically speak to the Torah reading that is part of 

the service, it does address what biblical readings would be acceptable. The Talmud 

suggests that study is itself a source of joy and, therefore, it is only permissible to study 

passages about distressing events. The readings for the day, because they reflect such "bad 

things" and because they are part of the service, are therefore permissible. 15 Megillah 3 lb 

contains a discussion regarding which portions should be read on Tisha B 'Av. The 

following chart summarizes the Biblical selections: 

12 Translation mainly from Milgram 282. 
13 ArtScroll Siddur 612. 
14 Taanit 30a. 
15 Orach Chayim 554: 1. 
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Shacharlt Mlncha (same as on other 
Fast days) 

Torah Reading Deuteronomy 4:25-40 Exodus 32:11-14 and 
34:1-10 

Hafta,ah Reading Jeremiah 8:13-9:23 (chanted 1 Isaiah 55:6-S6:8 
the tune of Eicha)16 

Deuteronomy 4:25 is relevant because it contains the warning that Moses gave to the 

Israelites regarding the consequence of disobeying the word of God. Moses' words contain 

a reference to exile, but he reassures them that if they return to God, then God will have 

mercy and redeem them. The Haftarah portion reflects Jeremiah's view of the disaster that 

befell the people with the destruction of the first Temple. Jeremiah mourns, in a very 

personal way, the destruction of his city and the exile of his people. 

Both of the portions for the afternoon offer consolation and hope, as do the insertions 

in the afternoon liturgy. Exodus 32 deals with Moses' plea to God for mercy for Israel after 

the incident of the Golden Calf. God accepts the prayer of Moses and grants forgiveness. 

The Exodus 34 passage contains God's revelation to Moses of the Thirteen Attributes of the 

merciful God, ending with God's renewal of the covenant with the people. The Haftarah 

contains Isaiah's words of consolation and hope for all who return to God. 

Milgram writes, "Comforting as is the Haftarah of the Minhah service, it is not 

enough to offset the scores of dirges read during the fast day and the grim warnings of the 

prophetic readings on the three Sabbaths before Tisha B'Av."11 The rabbis designated 

selections from the latter part of the Isaiah as prophetic readings for every Shabbat between 

Tisha B ~ v and Rosh HaShanah. Each of the seven haflarot is filled with words of comfort. 

The first Shabbat after Tisha B'Av is called Shabbal Nachamu, after the Haflarah (Isaiah 

40: l •26), which begins with the words, ,r.,~ 1r.>nl 1r.>N - "Comfort, comfort My people." 

16 Drach Chayim SS9:4 
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The seven weeks of comfort are meant to revive the hopes of the Jewish people. Rabbi Lisa 

Edwards observes, that the seven Sabbaths of consolation are a kind of extended shiva 

(seven weeks instead of seven days) that lead right up to Rosh HaShanah. If the Ninth of Av 

represents the lowest point on the calendar, Shabbat Nachamu begins the ascent into the 

Yamin HaNoraim, the Days of Awe. 

Megillat Eicha ~ The Book of Lamentations 

The most characteristic element of the Ma 'ariv service on Tisha B 'Av is the reading 

of the Book of Lamentations. During the Ta/mudi.c period it was read only in private. In the 

geonic period, however, it became part of the synagogue liturgy. 18 In the following excerpt, 

Abraham Milgram summarizes the setting for the reading of Lamentations: 

The synagogue is stripped of its adornments. Even the curtain of the ark is removed. AJI bright lights 
are extinguished. Only enough light is left to permit the worshippers to follow the service. In some 
synagogues candles are distributed to the worshipers and, and they follow the service by candlelight. 
The people remove their shoes and sit on the floor or on low stools like mourners, and prayers are 
recited in subdued voices. 19 

The scene described above is a testament to the eternity of the Book of Lamentations. The 

language and melody of Lamentations can evoke feelings of sadness even today. 

Lamentations "eternalizes the catastrophic moment and its aftermath, freezing it in time, 

probing it from various perspectives, and preserving it forever."20 Lamentations is not only 

an expression of suffering, it is a memorialization of suffering. 

The liturgical setting described above, therefore, complements the content of the 

Book of Lamentations. Megillat Eicha, one of the five scrolls of the Bible, is a lament for 

what happened to the Jews and their Temple. il:J'>N - the opening word "How?'' - is not a 

17 Milgram 282. 
18 Milgram 278. 
I? Milgram 278. 
20 Adele Berlin, Lammtations A Commentary (Louisville: Westminster John Knox Press, 2002) I. 
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question in search of historical-or even religious-answers so much as it is a question that 

serves to express the anguish of a bereaved people.21 "Eicha" is an existential and eternal 

question. Lamentations contains five poems or chapters that describe the people's response 

to the Babylonian invasion of Jerusalem (589 to S87 BCE), the destruction of the first 

Temple, and the bitter conditions in the war's aftermath. Three general themes are found in 

Lamentatio~ all significant to the Tisha B 'Av observance.22 The first theme is mourning for 

the destruction of Jerusalem and the first Temple and despair over exile. 23 The second 

theme is a hope for relief from punishment for sinful behavior. 24 The third theme is a hope 

for restoration of the Temple, Jerusalem, and Israel's relationship with God.25 

A long tradition ascribes the authorship of Lamentations to the prophet Jeremiah. 

Like the book of Jeremiah, Lamentations uses the lament form to grieve over the loss 

experienced by the destruction of Jerusalem. Although Lamentations is probably a near 

contemporary of the prophetic book, most scholars agree that it is unlikely that Jeremiah is 

the author because the language and spirit is too different. 26 Furthermore, Lamentations 

makes no mention of the prophet Jeremiah, and the Hebrew canon locates Lamentation in 

Ketuvim (Writings), among the five megi/lot. Kathleen O'Connor argues that one or more 

anonymous authors composed the laments, possibly survivors who recited them at the site of 

the destruction.27 She concludes that the events described were personal for the author/s. 

In order to see how Lamentations functions in the liturgical context, it will help to 

understand the structure and content of the text itself, although it will not be possible in this 

21 Theodore Weinberger, "Tish'ah B' Av and the Interpretation of Suffering." Theodicy 18 (1997): 57. 
22 Jim Kaufman, .. Traditional Liturgy: Two Responses," rabbinic thesis, HUC-JlR, 1973, 38. 
23 See Lam. 1:1-3. 
24 See Lam. 3:52-56. 
25 See Lam. 5:19-22. 
26 Kathleen M. O'Connor, "Lamentations," The Women's Bible Commentary. ed. Carol A. Newsom and 
Sharon H. Ringe (London: SPCK, 1992) 178. 
27 O'Connor 178. 
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limited capacity to engage in close textual reading. The Book of Lamentations is 

constructed around a specific structure and meter. Four poems (chapters 1-4) are 

alphabetical acrostics. Chapter 3 is an intensification of this acrostic; three verses are 

devoted to each letter of the alphabet. Although chapter 5 is not an acrostic, it too 

corresponds to the alphabet because it contains twenty-two lines. The literary structure 

serves two functions. The other four chapters make a ftame around chapter 3, the longest 

poem and the poem that expresses hope in an explicit way (v. 21--66). The framing serves to 

emphasize the theological centrality of hope in chapter 3. The overall alphabetical design 

reveals that the poems are not hapha7.ard, but carefully created. "Their tight structuring 

creates the effect of confining the experience of overwhelming chaos, thus making the 

people's tragedy appear survivable."28 

Lamentations represents one form of biblical poetry, and the form appears not only 

in the Book of Lamentations, but also in parts of Jeremiah and Psalms. 29 The hallmark of 

most biblical poetry is parallelism (a structure something like a/bib/a in lines of similar 

length.) Lamentations has its own special rhythm called lcinah meter, which occurs 

throughout the scroll Kinah meter refers to sets of lines of unequal lengths that produce a 

rhythm often described as 3 :2 in tenns of accented syllables. 30 This "limping rhythm," 

three beats followed by two, characterizes the dirge or death wail. 31 Coupled with the 

haunting, melancholy trope for the chanting of Eicha, the aural experience of Lamentations 

can be very moving. 

21 O'Connor 179. 
29 See Psalms 74, 79, and 137. 
30 Berlin 2. 
31 'Connor 179. See Lamentations 1:1, 2:1, 4:1. 
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Although the tenn kinah does not appear in the book of Lamentations, rabbinic 

literature calls the book of Lamentations "Kinot, megillal Kinot, or sefer Kinot."32 The tenn 

modem scholars most consistently apply to Lamentations is communal lament. 33 The 

lament is personal for the poet, but Lamentations deals with suffering on a national and 

communal scale. 

Lamentations makes use of literary techniques such as personification and metaphor 

that aid in the difficult task of describing pain and suffering with words. Chapters 1, 2, and 

4 contain a variety of female images to depict Judah and Jerusalem Personification allows 

things, or in this case places, to take on qualities of persons. 11'>~ lU (Bat Tzion) - "daughter 

Zion," personifies Jerusale~ and even speaks: 

May it never befall you. all who pass along the road - look about and see: Is there any agony like 
mine? .... For these things do I weep, my eyes flow with tears, far from me is any comforter who might 
revive my spirit; my children are forlorn, for the foe has prevailed. 34 

Tod Linafelt contrasts the Bal Tzion of chapter I and 2 with the "suffering man" in chapter 

3.35 He writes about how Bat Tzion 's expression of suffering is also about protest, in 

contrast to the "patient suffer" of chapter 3. Lament is a form of protest, as in this passage 

from chapter 2: 

Cry out to Adonai from the heart, wall of Daughter Zion. She tears like a torrent. day and night! Give 
yourself no rest, and do not let your eyes be still. Arise! Wail in the night, at the beginning of every 
watch. Pour out your heart like water in front of Adonai. Lift iour hands to him for the lives of your 
children, who collapse from hWlger in the middle of the street. 6 

Chapter 3, on the other hand, has a broader emphasis on reconciliation with God rather than 

confrontation. Both views are important and necessary. However, Linafelt offers an 

alternative perspective on the significance of Bat Tzion. Rather than see her as the typical 

32 B. B. Bat 14b, y. Shab. 16:15, b. Hag. 8b. 
33 Berlin 24. 
34 Lamentations l:12and 16; also see 1:12-22, 2:11, 20-22. 
3' Tod Linafelt, Surviving Lamentations (Chicago: The University of Chicago Press, 2000) 4-7. 
36 Lamentations 2: 18-19. 
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female victim, as many scholars do. Linafelt views Bat Tzion as the vehicle for crying out to 

a destructive or silent God. 

Other more negative female images are used as metaphors for the devastated 

Jerusalem: widow, adulteress, menstruant woman, and abused woman. The woman as 

widow is bereaved and alone. One of the classical rabbinic ideas in these texts and in the 

ideology of Tisha B'Av, is the view that persecution and oppression is a result oflsrael's 

sins. Only repentance and return to God will effect God~s restoration of the temple and 

redemption of the Jewish people. The negative female imagery becomes a metaphor for sin 

and transgression. Menstrual impurity overlaps with adultery (1 :8). ''n11N);)l'l (her 

uncleanness) clings to her skirts, she took no thought of her future" (1 :9). "Jerusalem has 

become among them [enemies] n1:,7 (a menstruant woman) (1 :17)." Bat Tzion describes 

herself as abuse~ beaten, and tortured (1: 12-27). The metaphor conveys that there is no 

suffering worse than that of an abused woman. However, as no metaphor is complete, 

suffering in this book ultimately knows no limits of gender, age, or class. 37 

The unrelieved portrayal of suffering is interrupted, though, in the middle of 

Lamentations by an expression of hope and of God's benevolence38, "The kindness of 

Adonai has not ended, God's mercies are not spent. They are renewed every morning -

ample is your grace. Adonai is my portion, says my soul; therefore will I hope in God." 

(3:22-24) Yet, the sufferer expresses a degree of doubt. The poet does not talk of hope 

without any reservation. In 3:29 the poet adds, "inpn \!n ,,1N" - ''there may yet be hope." 

Restoration is still dependent upon introspection and repentance. The rabbis bring out this 

hope by changing the end of the Book of Lamentations for its use in the liturgical setting. 

37 Berlin 10. 
38 Joze Krasovec, "The Source of Hope in the Book of Lamentations," Vetus Testamentum XLII, 2 (1992): 
230. 
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The second to last verse is repeated after the last verse; rather than ending with "For truly 

you have rejected us, bitterly raged against us (5:22), the reading concludes with, "Cause us 

to return, Adonai, to yourself, and we will return; renew our days as of oldn ( 5 :21) 

(O"Ji?:P Ult;)? VJ:£0 n;nVJ)l ~~ n3n~ :tl;l'WO>· The melodies that have been written for these 

Hebrew words serve to emphasize this verse even further. 

Theologies of sin, repentance, guilt, suffering, and hope are embedded in the text of 

Lamentations. The liturgical setting of Lamentations, however, was constructed through the 

lens of the rabbinic theologies of the geonic period. Rabbinic interpretations of 

Lamentations, and the classical theologies that developed from and that were read into the 

text, are mainly collected in the midrashic work Eicha Rabba (Lamentations Rabba). The 

midrashim kept Lamentations alive, granting it eternity by embellishing and delving deeper 

into the metaphors and themes mentioned above, and interpreting the text in the light of their 

time. For the rabbis, destruction and redemption are theologically linked. 

The midrash to Lamentations contains no less than fourteen petichtaot (proems -

introductory comments) devoted to the phrase "How solitary sits the city" and thirteen to the 

single word eicha. 39 A major theme the rabbis addressed in the midrash was the gap left by 

the absence of God's voice in the book of Lamentations. In the midrash, God, too, is 

personified. Chapter 24 of the proems in Lamentations Rabba, which we will examine more 

closely, addresses two central themes: God's role in the suffering of the people and the value 

of hope and restoration. Although it is beyond the scope of this work to analyze the text in 

full, two passages will demonstrate the rabbinic understandings of these themes. 

39 Linafelt 103. 
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In the first passage, the rabbis are commenting on a verse from Isaiah, "And on that 

day did Adonai, the God of hosts, call to weeping, and to lamentation .. (22: 12). The 

midrash offers this interpretation: 

At the time when the Holy One, blessed be He, sought to destroy the Temple, God said, 'So long as I 
am in its midst, the nations of the world will not touch it; but I will close my eyes so as not to see it, 
and swear that I will not attach m)'Self to it until the time of the end arrives.' Then came the enemy 
and destroyed it.40 

This interpretation implicates God in the destruction. God ultimately permitted the 

destruction to occur by removing God,s Presence from the temple. Other midrashim41 take 

this image further, using the imagery of divorce to show how God (the husband) deserted 

and cast out Israel (the wife.) O'Connor observes that if Bat Tzion is an abused woman, 

then most disturbing of all is the portrayal of God as the abuser.42 Indeed, this metaphor is 

highly problematic for the modem mind to comprehend. In trying to comprehend the 

seeming disappearance of God, the rabbinic mind implicated God in the destruction, but 

then justified God's action based on Israel's guilt and blame. 

The passage continues, "At that time the Holy One, blessed be He, wept and said, 

'Woe is me! What have I done?"' Although it turns out that God is really more concerned 

about God's image in front of the nations, the rabbis do imagine a deeply troubled and 

sorrowful God: 

At that time Metatron [an angel] came. fell upon his face, and spoke before the Holy One, blessed be 
He: 'Sovereign of the Universe, let me weep, but you do not weep.' God replied to him, 'If you do not 
let me weep now, I will repair to a place which you have no pennission to enter. and will weep there,' 
as it is said, 'But if you will not hear it, my soul will weep in secret for pride (Jer. 13: 17). 

In the rabbinic mind, God was not absent; God, too, was mourning. God's cry might not 

have been audible to the human ear because God was in a secret place, but God was 

weeping along with the people. Other midrashim, commenting on the same Isaiah verse, 

"° Lamentations Rabba 24, Soncino Edition, 41. 
41 See Lamentations Rabba l:3. 
42 O'Connor 180. 
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also picture God lamenting. In Pesikta deRav Kahana, God weeps, laments, exclaimed 

"Eicha," extinguished lights. went barefoot, sat in silence, turned over the couches, and rent 

a garment.43 God's descent into mourning has gone to the extreme. Lament becomes a 

source of consolation because God, too, is reciting lamentations. 

The midrash in Lamentations Rabba moves into the second major theme - the 

rabbis' question of whether there is any hope for the future. In order to know whether there 

is hope for restoration and return, the rabbis seek to understand the nature oflsrael's 

suffering, the sow-ce oflsrael's transgression, and the extent of God's punishment. In the 

midrash, Abraham appears before God to challenge and ask God, 

'Sovereign of the Universe, why have you exiled my children and delivered them over to heathen 
nations .... and destroyed the Temple, the place where I offered my son Isaac as a burnt-offering before 
you?' The Holy One, blessed be He, replied to Abraham. •Thy children sinned and transgressed the 
whole of the Torah and the twenty-two letters in which it is composed.' .... Abraham spoke before the 
Holy One, blessed be He: 'Sovereign of the Universe, who testifies against Israel that they 
transgressed your law?' God replied to him, •Let the Torah come and testify against lsrael.'44 

The Torah will not testify against Israe~ therefore, Abraham calls forth the twentywtwo 

letters of the Hebrew alphabet. Abraham convinces each letter of its importance to the 

children oflsrael and they, too, will not testify. Abraham asks God to have compassion on 

Israel for his sake, since he did not withhold his son Isaac from the altar. Isaac, Jacob, and 

Moses are then summoned. They each ask God to remember their good deeds and devotion 

to God and to have mercy on Israel. God does not respond. 

At the moment that Moses lifts his voice to confront God's silence, Rachel, the 

matriarch; of her own volition, appears and bursts into speech before God. Rachel reveals to 

God her account of her marriage to Jacob. When the time arrived for her to marry, she 

learned that her father planned to substitute her older sister Leah in her place. Rachel 

disclosed the pJan to Jacob and gave him a sign so that he could distinguish between Rachel 

43 Pesikta deRav Kahana, Pislca 15. 
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and Leah. However, she then relented and had pity on her sister that she should not be 

shamed. Rachel showed Leah all the signs that she had arranged with Jacob. More than 

that, she went beneath the bed upon which they lay and made all the replies in order that 

Jacob not recognize her sister's voice. Then, Rachel offers this moving plea to God, 

I did her a kindness, was not jealous of her, and did not expose her to shame. And if I, a creature of 
flesh and blood, formed of dust and ashes, was no envious of my rival and did not expose her to 
shame and contempt, why should you, a King who lives eternally and are merciful, be jealous of 
idolatry in which there is no reality, and exile my children and let them be slain by the sword, and 
their enemies have done with them as they wished.4s 

The mercy of God is stirred and God replies, 

For your sake, Rachel, I will restore Israel to their place. And so it is written, 'Thus said .Adonai: A 
voice is heard in Ramah, lamentation and bitter weeping, Rachel is weeping for her children; she 
refuses to be comforted for her children, because they are not' (Jer. 31:15). This is followed by, 
'Thus said Adonal: Refrain your voice from weeping, and your eyes from tears; for your work shall be 
rewarded .... and there is hope for your future, said Adona/; and your children shall return to their own 
border' (ib. 16). 

Again, this text provides a female voice of protest to God. Rachel's challenge to God is 

audacious. She presumes that her behavior can provide a model for God's behavior.46 In 

the end, her plea to God elicits a compassionate response. The conclusion of the midrash, 

therefore, affmns the sense of hope that can be found in the Book of Lamentations and 

extends this hope into later ages. Other rabbinic texts, especially the midrashlm in Pesikta 

deRav Kahana on the seven haftarot of comfort, also seek to encourage the value ofhope.47 

Although the anguish appears to become unbearable, the poet of Lamentations, the 

rabbis, and God exhibit compassion for the suffering people. Reading the book of 

Lamentations together with the rabbinic midrashim, causes one to see the generality and 

etemality of the themes within the texts. "The time-bound chronicle ofLamentations was 

44 Soncino 44. 
4s ibid 48. 
~ Dvora E. Weisberg, "Men Imagining Women Imagining God: Gender Issues in Classical Midrash," 
Agendas for the Study of Midrash the Twenty-first Centw:y. ed. Marc Lee Raphael (Williamsburg: College 
of William and Mary, 1999) 76. 
47 See especially Piska 16 on ''Comfort, comfort my people." 
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systematically reread as a time-less document of Jewish suffering.',48 The feature of 

unspecificity means that the poems lent themselves to use in new contexts; to the destruction 

of the second Temple and to the long history of the suffering of Jews throughout the ages.49 

This sense of the etemality of Lamentations continues into the Middle Ages and beyond. 

Kinot ~ Medieval Lament Poetry 

The poetry of Lamentations took on new forms during the Middle Ages. After the 

events surrounding the destruction of both temples were incorporated into legend and 

liturgy, the tragedies that the Jewish people experienced during the Middle Ages lent new 

meaning to suffering and loss. Linafelt writes, "In the Middle Ages, the interpretive urge to 

'pile on' texts seems to have been channeled from midrashic interpretation into the writing 

ofpoetry."50 Liturgical poems, known aspiyyutim, were written for services and special 

occasions and were incorporated into siddurim. One of the earliest and well-known writers 

was Eleazar hen Kallir. The piyyutim written for Tisha B '.Av were referred to as Kinot 

(dirges or laments). Many of these poems in the Hebrew contain alphabetical acrostics, 

rhyming meter, and repeated refrains. 

Most rites, except some of the Sephardic, begin with Ka.llir's kinot and end with the 

"Zionides," a series of poems that express memories of Jerusalem and hope and for its 

restoration. These poems continue to portray Zion as a woman. The first of the Zionides is 

a poem of Judah HaLevL the Spanish poet and philosopher of the later 11 th - early 12th 

48 David G. Roskies, ed. The Literature of Destruction Jewish Responses to Catastrophe (Philadelphia: The 
Jewish Publication Society, 1988) 49. 
4' Paul M Joyce, "Sitting Loose to History: Reading the Book of Lamentations Without Primary Reference 
to its Original Historical Setting," In Search of True Wisdom, ed. Edward Ball, Jow-nat for the Study of the 
Old Testament (1999): 248. 
50 Linafelt 118. 
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centuries. The ordering of the kinot reflects the Tisha B'Av day, which moves from lament 

and sorrow to hope and joy. 

Many of the kinot contain biblical and exegetical allusions to events such as the 

sacrifice of Isaac, the death by fire of Aaron's sons, the Temple sacrifice, the oppressor 

Haman, and the martyrdom of the rabbis.'' Yerushalmi writes, " .... there is a pronounced 

tendency to subsume even major new events to familiar archetypes, for even the most 

terrible events are somehow less terrifying when viewed within old patterns rather than in 

their bewildering specificity."52 Other lcinot contrast the destruction of Jerusalem with 

positive biblical references. For example, two of the excerpts below (6 & 7) show how the 

authors contrast the glory oflsrael's departure from Egypt with the degradation ofisrael's 

departure from Jerusalem. They represent "the realization of a structural contrast in Jewish 

historical experience, built around the dramatic polarity of two great historical departures 

(Egypt/Jerusalem-Exodus/Exile) .... "53 Even in its structure, the seventh excerpt represents 

a familiar paradigm from the Passover seder. To sUl1llll8ri7.e Linafelt, just these qualities -

its allusive, exegetical style and its theological audacity - make the piy;yut of particular 

interest to the idea of the etemality of Lamentations. 54 

Although many of the kinot were written in response to specific historical events, 

such as the destruction of the Temples, the Crusades, the burning of the Talmud in Paris, 

etc., the repeated themes, memories, and emotions found in the collection of ldnot serve to 

create a sense of timelessness. In Yerushalmi' s words, we may safely assume that what was 

"remembered" had little to do with historical knowledge. 55 The writers of kinot were not 

concerned with dates or years, but with broader paradigms of suffering embedded within the 

' 1 Roskies 72. 
52 Y osef Hayim Y erushalmi. Zakhor (Seattle: University of Washington Press, 1982) 36. 
53 Y erushalmi 44. 
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Jewish cycle of time. The referencing of known events made the kinot into representations 

of collective memory that were sow-ces of evocation and identification. S6 In many of the 

ldnot, the use of the personal "I" and the collective ''we" is interchangeable. Yerushalmi 

writes, "Both the language and gesture are geared to spw-, not so much a leap of memory as 

a fusion of past and present. Memory here is no longer recollection, which still preserves a 

sense of distance, but reactualization. The kinot relive collective memory. 

The following excerpts from lcinot express some of the themes stated above. 57 

Resisting the desire to analyze further, I let the language of lament speak for itself. The last 

excerpt is from the Nusach Sefardi (Sephardi rite.) It had not been translated; therefore, I 

provide my own English translation. 

1) By Eleuar hen Kalir (,'II C?): Eich Enachem - How shall I be comforted? 
How can you offer me empty comfort when my harp is turned to mourning? 
In my allotted heritage the yoke I must bear is burdensome beyond endurance; 

0 how shall I be comforted? 
Every year on this day the season of mourning recurs for me. 
And behold. I am saddened and deserted for more than a thousand years; 

0 how shall I be comforted? .... 
The Lion was lured forth from his thicket and a'UShed the Temple, 
And he exiled from his dwelling those who did offer saaifices; 

0 how shall I be comforted? .... 
A city once full of cheering crowds, with mere than four hwtdred houses of study, he brought to utter 
desolation; 

0 how shall be comforted? 
Haman swooped to destroy my precious ones, and ruled over my favorites when I tore my garments in 
grief, 

0 how shall I be comforted? ...• 
Numerous are my sign and mighty are my complaints, great is my moaning; 
And as for thee, QA.dona/, how long? 

0 how shall I be comforted? .... 
The worshippers of the idols do mock me: .. Your replies remain unfaithful." 
(But even yet.) will he who brings down to the grave and brings up again, look down from heaven 
(upon us). 

And then will I be comforted." 

54 Linafelt 119. 
"Yerushalmi 43. 
56 y erushalm.i 44. 
57 For the full text of the kinot, see Appendix 2. 
58 Rosenfeld 137-39. 
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-------------------
2) By Eleazar ben Kalir: Em habanim -The mother of childrm 

The mother of children moan like a dove, She mourns in her heart and complains out loud. She cries 
bitterly, calls out desperately, She sheds tears, is silent, is stwmed .... "My dark one, I will never desert 
you. I shall again reach out my hand to take you. Your complaints have ended. they are no more. 
My perfect one, I will not forsake you and I will not forget you. "59 

3) By Judah Halevi ( 1080-1145}6°: Tzion, halo tishali - 0 Zion 
0 Zion, will you not ask after the well-being of your captives? 
For they the remainder of your flock inquire after your welfare. Receive peace from every side, from 
west, east. n«th and south, from far and near. Receive also the greetings from the prisoners of hope, 
who shed tears like MOWJt Hermon's dew, and year to shed them on your hills. When I bewail your 
hmniliations I am a Jackal, but when I dream of the return of your captivity then I am a harp for your 
songs ... .I would choose for my soul to be poured out on the very place where the spirit of God was 
poured out upon your chosen ones .... 0 who will make me wings that I could wend my way afar? I 
will make my own broken heart find its way amidst your broken ruins .... The air of your land is the 
very life of your souls, and the dust of your ear1h is as flowing myrrh, and your river is like the drops 
of honeycomb .... O Zion, perfection of beauty, you acquired love and affection from of old, and the 
souls of your companions are still with you .... Happy is the one who waits and will succeed in 
witnessing the rising of your light, when over him shall l:reak forth your dawn. Then shall one behold 
the welfare of your chosen ones, and will exult in your rejoicing when you shall return to your 
youthfulness as of old. 61 

4) By Abraham ibn Eml ( 1092-1167): Adana - How much longer?62 

How much longer shall there be weeping in Zion and mourning in Jerusalem? 0 have mercy 
upon Zion, and rebuild the walls of Jerusalem •.... 

Not only did the tribes of Jacob weep bitterly, but also the very plants shed tear; the standards of 
Jeshrun covered their heads and the Pleiades and Orion grew dim. 

How much longer shall there be weeping in Zion and mourning in Jerusalem? 
The Patriarchs entreated, but God did not hearken; the children aied our, but their father did not 
answer; the voice of the Torah was aying bitterly, but the faithful Shepht2"d inclined not his ear. 

How much longer shall there be weeping in Zion and mourning in Jerusalem? 
The Holy seed have donned sackcloth, even the heavenly hosts have made sackcloth their covering; 
the swt became dim and the moon also, and the stars withdrew their l:rightness. 

How much longer shall there be weeping in Zion and mowning in Jerusalem? .... 
The Almighty caused all our virtues to be forgotten, because we, wayward in heart, have forgotten the 
Shabbat; stir thyself for Zion with great zeal, and cause your bright light to shine upon the city that 
was so populous. 

0 have mercy upon Zion, and rebuild the walls of Jerusalem.63 

' 9 Linafelt 145-46. 
60 His name is written in the Hebrew text (Rosenfeld xxiii). 
61 Rosenfeld 152MS3. 
62 The Hebrew is an alphabetical acrostic. 
63 Rosenfeld 38-39. 
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--------------------
5) By Rabbi Meir of Rothenburg (121S-1293): 0 Law, Conswned by Fire64 

0 [Law], consumed by fire, seek the welfare of those who mourn for you, of those who yearn to dwell 
in the count of your habitation. Of those who yearn for the dust of the earth, who grieve and are 
horrified over the conflagration of your parchments. They grope in the dark. bereft of light. indeed. 
they long for the daylight to shine upon them and upon you .... How was it that [the Torah] given [by 
God}, the Consuming Fire, should be consumed by fire of mortals, and that the heathens were not 
singed through your burning coals? .... 0 [my Holy Law], was it for this that my creator delivered you 
with lightning and fire, that at the end tire should blaze upon your skirts? .... 0 Sinai, instead of 
putting on a mantle, cover yourself with sackcloth, change your garments and put on widow's clothes. 
I will shed tears until they swell as a stream, and readt the graves of your two noble chiefs. And I 
will inquire of Moses and Aaron, [ who were] on MOWit Hor: "Is there then a new Law, is that why 
they burnt your scrolls?" .... My soul is amazed- How can ever again food be sweet to my palate after 
beholding what your plunderers have gathered? Men whom you have rejected from entering the 
assembly, burnt the Law of the Most High in the midst of the market-square, like [the spoils] of a 
condemned [city]. I can no more find any paved way. for the straight course of your highway is 
obscured. For tears that shall be mingled with my drink shall be sweeter than honey, indeed would 
that your shackles be tied oo. to my own feet. It would be pleasant for my eyes to draw the waters of 
my tears, for all who chmg fast to the hem of your skirt. But they would dry up as they nm down my 
cheeks, for my heart burns over the absence of your Divine Master. God took his treasure with him, 
and when God went far away did not your protecting shade vanish? And as for me, alone without 
your great one, I remain bereaved and forlorn. like a sole beacon on top of the mountain. No more do 
I hear the voice of singing men and singing women, for the strings of your insttuments are 
snapped .... 0 ay to the Rocle with a bitter voice, for your catastrophe and your anguish; 0 that God 
would remember the love of your betrothal-day. Gird on garments of sackcloth for that devouring fire 
that burst forth to divide you, and has utterly swept away your heights. May the Creat« comfort you 
according to the days of your affliction, and may God restore the captivity of the tribes of Yeshrun. 
and raise you meek ones. You will adorn yourself with ornaments of scarlet; you will take up timbrel 
and lead the circling dance, and rejoice in your revels. Then shall my heart be uplifted at that time 
when your Creator will afford you light, will brighten your darkness and illuminate your gloom.65 

64 A reference to the copies of the Talmud and Hebrew manuscripts that were publicly burned in Paris in 
June, 1242. This kinah is particularly interesting because it mourns, above all else, the loss of Torah 
learning. 
6j Roskies 85~87. 
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6) Author unknown: B 'tzeili - When I departed66 

A fire [of joy) is kindled within me, as I think [of the time) When I departed from Egypt. 
But I will raise lamentations, as I recall When I departed from Jerusalem. 
Than Moses sang. a song 1.mforgettable When I departed from Egypt. 
But Jeremiah mowned and wailed with bitter lamentation When I departed from Jerusalem. 
My House was established and the cloud abode When I departed from Egypt. 
But the wrath of God lay upon me like a cloud When I departed from Jerusalem. 
The waves of the sea roared and piled themselves up like walls When I departed from Egypt. 
But the proud waters overwhelmed and flowed over my head When I departed from Jerusalem •.•. 
Sabbaths and Festival [I enjoyed], signs and wonders When I departed from Egypt. 
But fasting, mourning and the pursuit of vanity When 1 departed from Jerusalem ••.. 
The Jubilee year, the Sabbatical years, and the land was at rest When I departed from Egypt. 
But I was sold in perpetuity, cut down and crushed When I departed from Jerusalem. 
The Mercy-seat, the Ark and the stones of Memorial When I departed from Egypt. 
But sling stones and destructive weapons When I departed from Jerusalem. 
The Levites, Aaron's and the seventy elders When I departed from Egypt. 
But taskmasters, suppressors, and slave dealers When I departed from Jerusalem. 
Moses was our shepherd and Aaron our leader When I departed from Egypt. 
But Nevuchadnetzar the Captain, and Hadrian the Emperor When I departed from Jerusalem .... 
Sanctification, prophecy and the Glory of Adonai When I departed from Egypt. 
But pollution. fear and the spirit of defilement When I departed from Jerusalem. 
The singing cry of victory and the fanfare of trumpets When I departed from Egypt. 
But wailing of infants and groans of the slain When I departed from Jerusalem .... 
The Torah, the Testimooy and the Order of the Service When I departed from Egypt. 
May [I obtain] gladness and joy and 

let sorrow and sighing flee away When I return to Jerusalem. 67 

66 The Sephardim have marked this as the opening lcinah (Rosenfeld, xxii). The Hebrew is an alphabetical 
acrostic. I have altered the translation slightly. 
67 Rosenfeld 14445. 
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7) Author ID'lknown: Ma nfshtana halaila hazeh? - Why is this night different?68 

n~ ',;,Q nro n~~iJ Tlltl~l n~ 
~, 1,i il"J,.,l lll21 ~ )~ 
n~ u,~?Jl ~1(1? nr,:t n?~ro ~ 

nlffl.ll nr.:> 

o,~r;,v l'l"ll '~ ~l~ ~ .,~ 
~:,i ~ o,,n,,;w n,r., n~~o 7JZ!' 

iUJWll nr.:, 

3111~'? u,~~1 n1~ nt,,p;:a ~ 
n1',9~ n~o n1,?? <-mo ~;iii 

runiul nn 

u,tz~~>;li1 l!'1J 
311)Q,~ 0'~0? 

lll'?n n17'11J ~ 
lllli') i1~7') ~ 

n)ffl.llMD 

ll~~~ 01' ','Q-l n~~~°"' 
um,n,n~~ 

.n1~::11j):;l ~~J\' 

Why is this night different from all other nights? 

U'!IJ'l'11n~:jl 
~~!JJ!( 

=mt"~',1'',tl}? 
U)).ll"fJ 1,lJ n~?ro 

On all other nights we open our mouths to sing joyful songs; 
But on this night we sit and increase our wailing. 

On all other nights we eat delicacies saturated with oils; 
But on this night we fast and seek forgiveness. 

On all other nights candles shine before us and our homes are filled with precious light; 
On this night there is darkness. 

On an other nights our feet are in shoes; 
But on this night they are covered by slippers. 

Free people we were and of all peoples favored; 
But when we were embittered we were put in chains of bondage. 

We were exalted because of ow- loftiness, our glory raised high; 
On this night because of our transgressions, we sink down into the abyss. 69 

61 Shimon Bernstein, ed. Al Naharot SeJ>harad- Klnot According to the Custom of Sepharad" (Israel: 
Machbarot usifrut Publishing House, 1956) 40. 
69 My translation. 
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Historical events continued to spur new growths of lament poetry. As the literature 

developed, a subtle parody of the lament form even came to be used as one expression of 

anger.70 Violence against Jews and subsequent literary responses continued into the present: 

from the Crusades of the eleventh and twelfth centuries, expulsion from Spain in 1492, 

Cossack revolt and Chmielnicki uprising in seventeenth century Poland, wide-scale pogroms 

in nineteenth century Russia, World War I, to the Holocaust. A frequently cited work, "In 

the City of Slaughter," was written by Chayyim Nachman Bialik following the Kishinev 

pogrom in 1903.71 The literature of lament continued to utilize biblical and rabbinic 

allusions and to reflect the dialectical themes of destruction and restoration, anger and 

yearning, sorrow and hope. 

This body of literature became absorbed into the liturgy of Tisha B'Av. Following 

the paradigm of layering tragedy upon an already tragic day, many of these historical events 

were memorialized on Tisha B 'Av. Although a separate fast day had originally been 

instituted on the twentieth of Sivan to commemorate the mass destruction of the Crusades 

and was later observed by Jews in Poland after a series of pogroms, these events, too, later 

came to be commemorated on Tisha B '.Av.72 

The last departure of Jews from Spain in the year 1492 was said to have occurred on 

the ninth of Av.73 Abarbanel, the bible commentator, wrote in his commentary to Jeremiah, 

"It turned out that the day set for departure of the Jews from Spain was the ninth of Av. But 

the king did not know the character of the day when he issued his edict. It was as ifhe had 

70 Roskies 73. 
71 Roskies 160. 
72 Y erushalmi SO. 
73 Eliyahu Kitov, The Book of Our Heritage Vol. III (Jerusalem: 'A' Publishers, 1968) 276. 
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been led from above to fix this time."74 Eliyahu Kitov described the departure of the Jews 

according to the following account: 

Groups of exiles preceded the great departure on the 9111 of Av, and left during the three week period 
between the 1,a of Tammuz and the gli of .Av. And although these days are days of mourning and 
weeping over the destructim of the Sanctuary and the land of Israel, and music is forbidden during 
these days, nevertheless the Sages of the 1eneration issued permissim to the exiles to march to the 
music of orchestras. The musicians were to march at the head and were to play on instruments in 
order to strenathen the spirit of the people, and to infuse hope and trust in Ood in them ..• .lt also was 
the aim of the Rabbis in pennitting the playing of instruments at the time, to teach the people that we 
never weep over departure from exile; that we weep only over our departure from Jerusalem.75 

This custom of playing musical instruments certainly put a new twist on the observance of 

Tisha B :4v. This account shows how people may have adapted the observance of Tisha 

B 'Av to suit their own times and situation. 

In the modem period, the outbreak of World War I and the liquidation of the Warsaw 

Ghetto, also occurred on Tisha B :4v. Abraham Lewin recorded in his diary from the 

Warsaw Ghetto, ''23 July - Tisha B 'Av. Disaster after disaster, misfortune after misfortune. 

The small ghetto has been turned out on to the streets ... Rain has been falling all day. 

Weeping. The Jews are weeping. They are hoping for a miracle. The expulsion is 

continuing ... "76 In the writing of his diary, rain becomes the tears of the Jews. 

A person once described an experience of being in Jerusalem on Tisha B 'Av. She 

was near the kotel, the Western Wall, and people were digging into the ground. Someone 

handed her a shovel and told her to dig. They were digging through the layers of Tisha B '.Av. 

The dust of the ground, buried deeply below, represented the layers of tragedy and sorrow of 

the Jewish people. Yet, the people were also watering and planting. This, too, was a layer 

of Tisha B ~v. The poetry of kinot reveals these layers. 

74 lbid285. 
"Ibid 288. 
76 David R. Slavitt, The Book of Lamentations (Baltimore: The Johns Hopkins University Press, 2001) 54. 
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The Loss of Lament? 

Lament appears to be a more marginalized art form today. Certainly, though, Jews 

and all peoples continue to experience pain and loss. With what language should we express 

such feelings of sadness, suffering, anger, doubt, and hope? Elaine Scarry writes, "the act of 

verbally expressing pain is a necessary prelude to the collective task of diminishing pain."77 

The emphasis here is on the collective. David Morris writes on the need for a context of 

suffering based on community and a plurality of voices, in order to elevate an individual's 

suffering above isolated experience. 71 Diminishing pain, through listening, empathy, 

praying, and helping is a collective task, as Scarry writes. Therefore, a community needs a 

shared language in which to express pain and loss. 

Lament, as the classical illustration of giving voice to pain, can provide this 

language. As we recall, Lamentations seeks to connect the individual voice of suffering 

with communal experience. The language of lament offers two functions for one who is 

suffering. The first is to give voice to painful or tragic experience. The speakers in 

Lamentations pour out tales of personal and collective woe. In the Anchor Bible 

commentary, Hillers writes, 

Thus Lamentations served the survivors of the catastrophe in the first place as an expression of the 
almost inexpressible horror and grief they felt. Men live on best after calamity, not by utterly 
repressing their grief and shock, but by facing it, by measuring its dimensions, by finding some form 
of words to order and articulate their experience. Lamentations is so complete and honest and 
eloquent an expression of grief that even centuries after the events which inspired it, it is still able to 
provide those in mute despair with words to speak 79 

Secondly, lament can empower the sufferer. Brueggemann writes that lament, 

redresses the redistribution of power between the two parties, so that the petitionary party is taken 
seriously and the God who is addressed is newly engaged in the aises in a way that puts God at 

77 Elaine Scarry, The Body in Pain (New York: Oxford University Press, 198S) 9. 
71 David B. Morris, "About Suffering: Voice, Genre, and Moral Community," Social Suffering ed. Arthur 
Kleinman, Veena Das, and Margaret Lock (Berkeley: University of California Press, 1997) 24--45. 
79 Dilbert R. Hillers, Lamentations, Anchor Bible (New York: Doubleday, 1972) xvi. 
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risk ••. The basis for the conclusion that the petitioner is taken seriously and legitimately granted power 
in the relation is that the speech of the petitioner is heard, valued, and transmitted as serious speech.'° 

The verbal expression of grief and loss, and the enactment of mourning that lament allows 

for, transform the passive sufferer or victim into a person with agency. Rather than dismiss 

God entirely, through lament a person can confront Ood and question God. Lament does not 

let God off the hook. 

We must also acknowledge that in some instances it is impossible to articulate the 

experience or meaning of suffering. At times, silence in the face of grief may also be 

necessary. Rachel Adler writes, .. The beginning is silence. The beginning is the void that is 

beyond language."81 She comments that the end is also silence. But in the middle there is 

language and voice. Because of the unspecificity and etemality of Lamentations, therefore, 

the megillah provides one source for such a language. 

The Book of Lamentations has been applied to various contemporary contexts. 

Using a psychological reading of Lamentations, Paul Joyce writes about how Lamentations 

can help in the grief process in general. He describes how the themes in Lamentations 

parallel the stages of the grief process that are outlined by Elisabeth Kubler-Ross.82 He 

states, "Lamentations would serve as a rich field for reflection upon loss in all its aspects. •'83 

Mona West offers a queer reading of Lamentations in the context of AIDS. West writes 

about the silencing of voices around the AIDS epidemic and the gift of voice and 

remembrance that Lamentations provides. Lamentations also offers a gift of tears. 

All of us who have grieved know that tears are a doubl~ged sword. They are n~ry for release 
and healing, yet the thought of shedding them threatens to overwhelm us •.. The poet of Lamentations 
tells us that shedding tears is an essential part ofbearing witness to the atrocity of AIDS, and they are 

80 Walter Brueggemann, "The Costly Loss of Lament." JSOT 36 (1986): 57-71. 
81 Rachel Adler, "Pour Out Your Heart Like Water -Toward a Jewish Feminist Theology," Humanity at 
the Limit: The Impact of the Holocaust Experience on Jews and Christians ed. Michael A. Signer 
(Bloomington: Indiana University Press, 2000) 161-171. 
82 Joyce 309. 
83 ibid319. 
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an essential part of our healing .•• The poet's testimooy is that we will not be overwhelmed by our 
tears, but somehow renewed through their release.'.,. 

Here, too, Lamentations is applied to a communal context. For West, Lamentations 

connects the gay community through shared language and experience. West also brings to 

life the strong language of hope in Lamentations. Through the language of lament, one is 

able to feel a sense of renewed hope and energy for reconnection with life. 

That the language of lament can so clearly speak to our experience today is reason to 

retain aspects of the Tisha B '.Av liturgy. Just as new events and writings were always added 

to Tisha B 'Av, the adding of new layers of experience can continue to occur today. The 

literature of lament can be a source for invoking feelings of personal loss. and, on the 

national level, for expressing sadness over the ongoing loss of life in Jerusalem, the State of 

Israei and the Middle East, and for incidents of terrorism and war world-wide. 

The need for hope, and for ways of expressing hope, is as prevalent today as it was in 

the past. The Tisha B 'Av liturgy most deeply expresses not only how the world is, but how 

the world ought to be. The following story illustrates how strong this value of hope can be. 

Naomi Seidman describes how on one Tisha B 'Av when she was a child, someone's mother 

came out to the courtyard of the shul to tell this story. 

In a certain small town in Poland, right after they broke the fast. the Jews would tight an enonnous 
bonfire. They would throw the Tisha B'Av liturgy with all its sad poems about the destruction of the 
Temple into the fire and dance and sing the midswnmer night away. You see, they didn't have any 
use for them anymore, since this was sure to be the year the Messiah would come and take all the 
Jews off to the Land of Israel and instead of fasting and sitting cn the floor there would be juicy 
portions of the Leviathan all around.8s 

These Jews danced the night away around the bonfire, only to pick up the Book of 

Lamentations again the following year. Each year, they picked up the Book of 

84 Mona West, .. The Gift of Voice, the Gift of Tears: A Queer Reading of Lamentations in the Context of 
AIDS," Queer Commentary and the Hebrew Bible, ed. Ken Stone (New York: Sheffield Academic Press, 
2001) 150. 
85 Naomi Seidman, "Burning the Book of Lamentations," Tikkun 8, 4 (1993): 60. 
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Lamentations and burned it again, in one, continuous cycle of hope. In engaging in the 

liturgy oflament, we, too, become part of the continuous cycle of hope. 
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Chapter 3 
Reform Judaism: The Influence of David Einhorn 

Introduction to Ideological and Liturgical Change 

The Talmud and literatures of lament spoke to the ways that Tisha B 'Av emerged 

over time and changed according to the needs of different people in different ages. While 

these texts challenged understandings and created new way of observing Tisha B 'Av. they 

did not, however, question the theology behind the actions and understandings. It took the 

Reform Movement in the Modem Age to call the classical theology of destruction and exile 

as a result of sin into question. The classical answer as to why the Jew suffered was no 

longer a relevant response. It is not surprising, then, that a Reform Jew of the Modern age 

proposed another major shift in the vision of Tisha B'Av. David Einhorn, in his prayer book, 

Olat Tamid, wrote a prayer for Tisha B 'Av that captured his new vision. Einhom's text, in 

many ways, represents the culmination of previous years of ideological and liturgical change 

in the Reform movement, and, served as a building block for subsequent changes and 

approaches to Tisha B 'Av. The new approaches which early Reform leaders, especially 

David Einhorn, took towards Tisha B '.Av can best be understood within the context of 

ideological and liturgical change in the Reform Movement. 

"The nineteenth century was a time of great liturgical ferment in the life of the 

Liberal German-Jewish community. Reform Judaism bowtded onto the stage of history in 

the 1810s as a movement ofliturgical change, and Hebrew prayer-book creativity ... " 1 The 

early German Reform approaches to Tisha B 'Av grew out of changing attitudes toward 

1 David Ellenson, ••The Israelitische Gebetbucher of Abraham Geiger and Manuel Joel: A Study in 
Nineteenth-Century German-Jewish Communal Liturgy and Religion," Leo Baeck Institute Year Book 
XLIV (1999): 143. 
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issues such as the Temple in Jerusalem., classical notions of a Temple rebuilt and a personal 

Messiah. 

These reformers had repudiated in practice as well as in thought the expectatim of the restoration of 
the hereditary Aaronic priesthood as ministers at the altar ofa temple to be rebuilt on the site of the 
erstwhile temple on Monah's hill at the time of the rehabilitation of the Jewish state wider the 
leadership of a personal Messiah .... To the saaificial system, the Aaronic priesthood, the Palestinian 
state, the personal M~iah. reform opposed the service of prayer. the priesthood of the whole people, 
the countries of the world as fatherlands, the Messianic era 2 

The reformers expressed these ideological innovations through changes in liturgy 

and practice. The changes were not always consistent, and they reflected the ambivalence 

and tension felt by reformers who were pulled between tradition and modernity. For the 

editors of the 1819 Hamburg temple prayer book, the first comprehensive Reform liturgy, 

"prayers concerned with the restoration of the sacrificial cult and those expressing a desire 

for a physical return to Jerusalem and Zion were among those regarded as particularly 

troublesome, as were prayers that affirmed a belief in a personal messiah and angelology. "3 

In a similar universalistic and anti-nationalistic vein, the 1841 Hamburg prayer book 

inserted in the words oflsaiah 2:3, "For from Zion shall go forth Torah, and the word of 

God from Jerusalem," in place of the particularistic traditional Jerusalem prayer in the 

Amidah. In the discussion on liturgy at the Frankfort Conference in 1845, the reformers 

agreed that the Musaf prayers must be eliminated as outdated expressions of the faith and 

hope of the Jew. The Berlin Reform congregation in 1845, followed by all Reform 

congregations, removed the pronouncement of the priestly benediction by the reputed 

descendants of Aaron. 

The Berlin Reform Congregation and their leader, Rabbi Samuel Holdheim, were 

more radical compared to other Reform congregations. The changes introduced by the 

2 David Philipson, The Reform Movement in Judaism (New York: The Macmillan Company, 1907) 352-
353. 
3 Ellenson 145. 
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Berlin reformers rested on the basis of one broad principle - the wiiversalistic significance 

of the Messianic era; the ability for humankind to bring about redemption. This broad 

principle, and their willingness to carrying it out, held great significance for Tisha B ~v. 

The Berlin congregation gave practical evidence of the universalistic interpretation of 

Israel's mission by discarding the observance of Tisha B'Av in 1847. On the Sunday 

following the rejectio~ Holdheim, in his sermon. declared that the destruction of Jerusalem 

was really the beginning oflsrael's larger mission to the world, and had therefore resulted in 

good. 4 Rather than mourn the loss of the Temple and Jament the exilic Jewish existence, 

Holdheim declared that there were positive ramifications to the destruction! Utilizing the 

emerging theologies of the German reformers, he publicly advanced the idea that the 

destruction enabled Israel to begin its universalistic mission in the world. 

Other early reformers, however, took a more conservative approach. Abraham 

Geiger also lauded the spirit of change. He also articulated the principle of the universal 

mission assigned to Israel by God. In the preface to his 1854 prayer book, Geiger stated: 

The lamentation about the lost national independence oflsrael, the plea for the gathering of the 
dispersed in Palestine and the restoratim of the cult and priests - all that is relegated to the 
backgrowid. Jerusalem and Zion are places whence instruction went forth, and to which holy 
memories are attached. But, on the whole, they are to be celebrated more as a spiritual idea, as the 
m.u·sery of the Kingdom of God than as a certain geographical locale connected with a special 
divine providence for all times. Likewise, the hopeful look into the future is directed to the 
messianic kingdom as a time of the universal reign of the idea of God, of a strengthening of piety 
and righteousness among all men, but not as a time for the elevation of the People of Israel. s 

Geiger retained the Hebrew proclamation oflsaiah 2:3, but rendered .. teitzei'' (shall go forth) 

in German in the past tense, "went forth''.6 For Geiger, Jerusalem and all that the 

importance that it represented, was a symbol of the past. 

Geiger's prayer book, however, was ultimately marked more by a spirit of 

compromise and a view of Jewish communal unity than by theological beliefs. He retained 

4 Philipson 353. 
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the Musa/ service and the rite of duchenen, the priestly blessing. His prayer book contains 

daily morning, afternoon, and evening services, as well as Sabbath and Rosh Chodesh 

services. Prayers for Purim and Chanukah, as well as evening and morning services for 

Tisha B '.Av are included. 7 

Ideological and liturgical innovation, thoug~ was not the only reform brought about 

in nineteenth century Germany. That setting became the bedrock for general changes 

regarding aesthetics and decorum as well. While Geiger and others maintained the liturgies 

for Tisha B Jtv, the aesthetic of the service changed dramatically. One account from the 

synagogue in the Jewish community of Dresden illustrates this change. The rabbi there was 

Rabbi Zacharias Frankel, who was later connected with the positivist historical perspective 

and which was to characteriu the Conservative movement in America. The following 

account describes Tisha B'Av in Dresden in 1840.8 

As congregants arrived on the eve of the fast day, those who chose to remove their shoes as a sign of 
mourning were required to do so in the entrance hall outside the sanctuary and to put on a presentable 
foot covering in their place. No one was permitted to bring low benches or to sit on the floor. When 
they entered, worshippers found the synagogue draped in black and dimly lighted so that the pulpit 
area remained shrouded in darkness. Only a pale shimmer of light, reflected from a silver Shield of 
David hanging above the ark, somewhat illuminated its surroundings-as ifto symbolize the lone ray 
of [srael's hope. lnstead of the cacophonous wailings which characterize the traditional service on 
this day, the lamentations were rendered by cantor, choir, and congregation in restrained but sincere 
manner. The next morning Frankel gave a sermon in which he alluded to the persecution just then 
being suffered by Jews in Damascus as a result of the ritual murder accusation leveled against them 
there. The singing by cantor and choir of the medieval poet Judah Halevi's famous Ode to Zion 
concluded the observance. Even the most venerable elders in the congregation had to concede that 
this year - even though they had not sat on the ground-they had for the first time experienced truly 
heartfelt mourning at the grievous loss of the ancient sanctuary. 

In this description, aesthetic, if not liturgical, reform, was evident. Mourning was practiced 

in the context of decorum and restraint. The sermon alluded not to suffering of the past, but 

to persecution in the present. By contextualizing the sermon and service in this way, the 

rabbi gave his congregants the message that Tisha B 'Av was still relevant for their time. In 

s Petuchowski, Prayer book Refonn in Europe 150-152. 
6 Ellenson 154. 
7 Ellenson 157. 
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fact, according to the account, congregants experienced "truly heartfelt mourning" for the 

first time. The Dresden service, therefore, continued the theme of reform with moderation. 

It maintained the traditional structure, but contained several modifications, according to the 

sensibilities of the time. 

The ideological and liturgical reforms that had begun in Europe carried over to 

America as well In America, reformers echoed the sentiments of their German 

counterparts. Several principles that expressed these sentiments were outlined at the 

Conference of Reform Rabbis held in Philadelphia in November 1869:9 

Article l. The Messianic goal of Israel is not the restoration of the old Jewish state amder a 
descendant of David, involving a second separation from the nations of the earth, but the union of all 
men as children of God in the confession of the all embracing amity of Ood, so as to reali7.e the m1ity 
of all raticnal aeatures and their call to moral sanctification. 
Article 2 We do not regard the downfall of the second Jewish State as a punishment for Israel's 
sinfuJness, but as a result of the divine purpose. revealed in the promise to Abraham and manifesting 
itself more and more in the course of world history, to disperse the members of the Jewish race to all 
parts of the earth in order to redeem their lofty priestly task of leadin& the nations to true knowledge 
and reverence of God. 
Article 3. The Aarmic priesthood and the Mosaic saaificial cult were preparatory steps to the real 
priesthood of the whole people, which began with the dispersion of the Jews, and to the saa-ifices of 
sincere devotion and moral sanctification which alone are pleasing and acceptable to the Most Holy. 
These institutions. preparatory to higher religiosity, were consigned to the past, mce for all. with the 
destruction of the Second Temple, and only in this sense - as educational influences in the past - are 
they to be mentioned in OW' prayers. 

The American reformers emphasized key ideas that had already taken root in Europe: a 

universalistic Messianic era, the rejection of the sacrificial institution in favor of its 

replacement with prayer and moral sanctification, movement away from classical notions of 

divine punishment for sin, and a move toward viewing the destruction as fulfillment of the 

divine purpose to disperse Israel to all corners of the earth in order to lead the universalistic 

Messianic mission. 

Reform approaches to Tisha B 'Av followed the pattern of other reform approaches to 

ritual in America. Analogous to the ways Geiger and Holdheim had differed in Germany, 

1 Michael A. Meyer. Response to Modernity (Detroit: Wayne State University Press, 1988) 106. 
9 Sefton D. Temkin. The New World of Reform (London: Leo Baeck College, 1971) 116. 
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the different approaches toward reform by the more moderate Isaac Meyer Wise ( 1819-

1900) and the more radical David Einhorn ( 1809-1879) were played out on American soil. 

Just as the above-mentioned siddurim were "ideal barometers for measuring the moods and 

attitudes of the variegated religious streams of Judaism in Germany in modem time," so too 

the stddurim Minhag Amerika ( 1857) and O/at Tamid (1858), are representative of Wise and 

Einhorn., respectively. 

Wise's goal above all else was to establish a strong and unified Judaism in America, 

and he was ready to use whatever organmtional means or unifying philosophy could most 

effectively achieve that end. "Wise was clearly detennined from the start to create a 

transformed Judaism, but he recognized that it could be successful only if built on the still 

widely accepted foundation of rabbinic authority."10 WI.SC'S Minhag Amerika contains a 

service for Tisha B 'Av, entitled "Service for the Ninth Day of Ab."11 It begins with an 

explanation of the day that focuses on its mournful aspects, and includes an evening and 

morning service. The explanation essentially recounts the destruction of both Temples on 

the ninth of Av. ''These sundry unfortunate occurrences made this day the one of national 

mourning, mentioned already by the prophet Zechariah, as the fast of the tenth month."12 

Kinot are included in the evening service, along with the direction to read Lamentations. 

0 The overall thrust of Wise's understanding of the day is of a piece with traditional Jewish 

modalities, namely that the holiday exists to mourn the destruction of the Temples, and that 

the liturgy supports that goal. 13 

David Einho~ on the other hand, adopted the more radical stance toward Tisha 

B'Av. Einhorn went even further than Holdheim, who had rejected Tisha B'Av, to 

10 Meyer 242. 
11 Isaac M. Wise, MinhagAmerika (Cincinnati: 1857) 99-107. In Philip Cohen, "David Einhom's Reading 
for Tisha B 'Av: Tradition and Transformation," CCAR Journal XLI 4 Fall (1994): 55-67. 
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completely transform its structure, content, and meaning. In his writing, Einhorn responded 

to a critique that Geiger had expressed toward his colleagues in Germany; not only did 

Einhorn remove offensive passages and change parts of the liturgy, he also succeeded in 

articulating the great principles that prompted their change. And, in general, "it was 

Einhom's uncompromising radicalism, rather that Wise's accommodating moderation, 

which by the end of the century would characterize American Refonn." 14 

Einhorn built upon the emerging Reform ideologies and trends in ritual practice of 

his time. 

No one stressed mere than Einhorn the mission of this priestly people to the nations 
of the world. The destruction of its ancient temple and political institutions became the starting point 
of a wiiversal and still unfinished task. Hence the events which had evoked mourning for nearly 
2,000 years were in fact providential, not a pWlishment for sin but a necessary condition for wiiversal 
priestly activity. 1s 

Einhorn was the first person to comprehensively articulate his theology and advocate an 

application of his principles. His theology and beliefs are articulated best in his prayer for 

Tisha B '.Av. 

David Einhorn 's Prayer 

Einhorn, in O/at Tamid, composed a lengthy liturgical reading to be read on Tisha 

B 'Av. 16 The reading represents an attempt to reinterpret the meaning of this day for an 

American Reform Jewish audience. Einhom's prayer is an eloquent expression of a creative 

approach to rethinking meaning and practice. Einhorn's style is poetic, weaving classical 

themes with the sensibilities of his time. I can only imagine what the poetry of the German 

portrays, but a reading in English will have to suffice. This prayer is really more than a 

12 Wise 99-100. 
13 Philip Cohen 57. 
14 Meyer 245. 
15 Meyer 247. 
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prayer. O/at Tamld contains instructions for uthe minister'; to read the piece followed by the 

congregation's responses oP'Amen." Einhorn combines a sermonic style with lament and 

prayer Janguage. The piece begins with an historic overview, interspe~ with 

exclamations of emotion. and then turns to more standard prayer form, including the use of 

Hebrew at the end. 

We now turn to a close reading of the text. The title, "for the Anniversary of the 

Destruction of Jerusalem," suggests that Jerusalem, more so than the Temples, is the subject 

of Tisha B 'Av. The prayer featmes a chiastic structure: 

A Sadness over the loss of Jerusalem 
B Destructim ofTemple17 and its symbols (cherubim, saa-ifice., candelabra) 

C Lament over exile 
D Reversals (sin into divine love, devouring flames into burning love, 
darkness into light. humiliation into triumph, mourning into rejoicing, 
lament into dancing) 

C Exultation over pLU"pOSe of exile 
B Reinterpretation of Temple and its symbols (cherubim, sacrifice, candelabra) 

A Joy over the tmiversal Jerusalem rebuilt 

The first theme of the prayer is the profound memory of the destruction of Jerusale~ 

which caused bitter suffering and sorrow for the people oflsrael. Einhorn opens, "With 

profound emotion, 0 Lord, we remember in this hour the dire day of desolation ... " 18 

Recalling imagery from Lamentations, he continues, "Then was left disconsolate the 

populous city, the beauty of all the lands, like a sorrowing widow." Yet, he also recalls the 

"pride and crown oflsraeL the magnificent temple on Moriah's proud height." He 

acknowledges the fall of''the home of light," with its ark, Cherubim turned heavenward, 

altar of sacrifices, and candlestick with the seven flames. The Levites' song became 

16 For the full version of this text, see Appendix 3. 
17 Einhorn alludes to the destruction of Jerusalem by the Romans and does not allude to the destruction of 
the First Temple by the Babylonians. 
11 References to this prayer are from David Einhorn, O/at Tamid. Book of Prayers for Jewish 
Congregations (1896) 141-147. 
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laments, wails, and groans. Einhom's own words become lament, "0, heavy and bitter was 

the fate which befell the house of Jacob on that day." 

Einhorn continues to recall the bitterness of exile, "With bleeding hearts they 

wandered forth to seek strange lands void of love ... " Even though Einhorn will later tum 

the experience of exile on its head to make it into something positive, here he seeks first to 

identify and empathiu with the suffering of the exilic experience, through the use of the 

biblical language and imagery of Psalms and Lamentations. He recalls the voices of 

distress, "Thou hast thrust me into a deep pit, into a dark abyss; I cry unto Thee every day, 0 

God, and stretch my hands towards Thee; why, 0 Lord, castest Thou off my sou~ and hidest 

Thy face .from me?" Einhorn concludes his lament with an acknowledgment of suffering that 

is beyond words, "Truly, indescribable are the sufferings Israel hath endured in the weary 

years of his wandering .... the eye, once beaming with the light of happiness, was changed 

into an ever-flowing fountain of tears." The biblical imagery gives voice to the 

consciousness of suffering and dislocation caused by exile. Einhorn establishes historical 

and emotional ties that unite modem Jews to the past. 

After establishing these connections, Einhorn proceeds to make a break with the 

past. Echoes of earlier reformers ring forth. In a rejection of classical rabbinic theology, the 

prayer never suggests that sin was the reason for Jerusalem's destruction and Israel's exile. 

Nor does it suggest that a return to the physical place of Jerusalem is the highest hope of 

Jewish existence. Rather, a centrally placed and dominant theme emerges in the prayer. 

Cohen summarizes, 

Exile resulting in a mission for the Jews now becomes the operative notion of the pra)'CI', The belief 
that exile is not a punishing bmden caused by sin but a mission to be fulfilled casts many of the 
concepts articulated by rabbinic Judaism into a radically different light. This transfonnation results in 
nothing less that a redefinition of Judaism, which becomes a definition of Refonn Judaism.19 

19 Cohen 58. 
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Einhorn does not mention the Romans by name. Instead. God is seen as the agent of the 

events, acting not in punishment, but in fulfillment of a divine mission: 

... in all these sore trials we recognize Thy guiding, fatherly hand, means for the fulfilhnent of Thy 
inviolable promises and the glorification of Thy name and Thy law before the eyes of all 
nations .... Israel was no longer to dwell in separation tom all the rest of Thy children, who were 
languishing in darkness and folly; he was to spread abroad the stream of his salvation, and become 
himself the carrier of the refreshing water of healing powers. 

In light of this new interpretation of the exile, Israel had a positive role to fill; Israel was to 

provide light and healing to the rest of the world. 

Other kinds of reversals stem from Einhorn's reinterpretation of the destruction and 

subsequent exile. " •.. Thou will bring forth light out of darkness, and wilt also lead Thy 

people from the deepest depths of humiliation to a most glorious triumph ... ; it changes our 

mourning into rejoicing, our lamenting into dancing." He imagines the aftermath of the 

destruction of Jerusalem, the spreading out of the Israelite people unto the nations, to have 

fulfilled the words of the prophet Jeremiah, "Then shall maidens dance gaily, young men 

and old alike. I will turn their mourning to joy, I will comfort them and cheer them in their 

grief. I will give the priests their fill of fatness, and my people shall enjoy my full bounty, 

declared Adonai,"20 and the words of the psahnist, "You turned my lament into dancing, you 

undid my sackcloth and girded me withjoy .... ,,2 1 What was an occasion of mourning 

became for Einhorn a cause for celebration. 

The remainder of his prayer is an expression of exultation. Although Einhorn does 

not describe what the celebration might look like, he offers numerous causes for rejoicing. 

He speaks of the new perspective and reality in terms such as glory, purity, and splendor. 

"The true and real sanctuary, Thy imperishable testimony, remained ours, untouched and 

undimmed ... It was freed from the encircling walls which had shut it in and hidden its glory 

20 Jeremiah 31:13-14. 
21 Psahn 30: 12. 
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trom the eyes of the millions of beings created in Thy image." Einhorn states in another 

context, a sennon, that from this freeing of God's word, "two mighty torrential currents 

rose, Christianity and Islam." In this sermon he compares Israel to Joseph, who, "bore two 

sons in exile and was made fruitful by the Lord that he had entered as a slave ... n 22 The 

freeing and spreading of the divine mission, for Einhorn, is reason to rejoice. 

There is one other reaso~ suggests Einhon1t to rejoice. Once again picking up on a 

classical theme, he refers to the belief that the Messiah was born on the day that the Temple 

was destroyed.23 ''The flames which consumed Zion, lit up the birth-hour of Israel as the 

suffering Messiah of all mankind." But, once again, Einhorn radically breaks with the 

classical understanding. It is in regard to the Messiah that Einhom's theological views 

become even clearer. Through its suffering Israel was transformed and was to be 

understood .M the Messiah. Cohen understands Einhom's words to mean, "The entirety of 

Israel becomes the embodiment of the Messiah. "24 Here, Einhorn is making reference to the 

prophet Isaiah's vision of the suffering servant25• The suffering servant in the Isaiah context 

was a collective image of suffering for Israel Not only was Israel acting upon a divine 

mission, but Israel was also enacting the messianic vision. It is with this understanding that 

Einhorn can now declare his vision for the day of Tisha B 'Av: 

In this olD" hope. this day of mourning and of fasting, hath. according to the word of Thy prophet, been 
turned into a solemn day of rejoicing in view of the glorious destiny of Thy law and our high 
messianic mission which had its beginnings with the historic events which we recall today. 

The belief that the Messiah had arrived would surely be a cause for rejoicing. The 

transfonnation of Tisha B'Av from mourning to joy, according to Einhorn, was complete. 

22 W. Gunther Plaut, The Rise of Reform Judaism (New York: World Union of Progressive Judaism, Ltd., 
1963)202. 
23 Esther Rabba 11; Jerusalem Talmud, Berachot 2:4. In these passages the Messiah is referred to as 
Menachem, ''the comforter." 
24 Cohen 60. 
25 Isaiah 49. 
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With the transformation of the day, new interpretations of the Temple and its 

symbols and Jerusalem were necessary. Again we hear echoes of universalistic thinking. 

The one temple in Jerusalem sank into the dust, in order that coundess temples misht arise to Thy 
hmor and glcxy all over the wide surface of the globe. The old priestly dignity was taken away and 
the old saa-ificial worship ceased. but in their stead the whole comm1D1ity. in accordance with its 
original distinction. became a priest and was called upon to offer up those sacrifia:s which are more 
acceptable in Thy sight than thousands of rivers of oil. the sacrifices of active love to God and man, 
the sacrifices of pure and pious conduct ... 

The one Temple becomes many, the priests become the entire community, and the sacrifices 

become acts of love and good conduct towards people and God. Furthermore, Einhorn 

prays that God's message of truth and word of righteousness will be like protective 

cherubim, that "spread their wings over the sanctuary of mankind united in and with Thee," 

and that the brotherhood of man will "shine in seven-fold luster." The sacrificial altar will 

become one altar of mankin~ all offering up their love. Einhorn prays that "all the earth 

will become one atoning altar." The Temple and its symbols are thereby reinterpreted to 

properly represent Israel's mission in the world. Again he refers to Isaiah's image of a 

temple for all peoples, "Their bwnt offerings and sacrifices shall be welcome on My altar; 

For My House shall be called a House of prayer for all peoples.',26 

One other symbol still remains open to interpretation, and that is Jerusalem. Einhorn 

sees Jerusalem as a metaphor; no longer is it a physical place. The "new Jerusalem" 

becomes an idea and an ideal. "The Sinai and Zion of all the world, the new Jerusalem on 

this earth, rebuilt in righteousness universal, and saved by justice flowing like a stream 

through all the lands." Jerusalem is a metaphor for righteousness. The new Jerusalem exists 

beyond time and space. Jerusalem rebuilt is the realization of universal justice. 

Einhorn concludes his service "for the Anniversary of the Destruction of Jerusalem" 

with a prayer that appears in both Hebrew and English. The prayer in one paragraph 

26 Isaiah 56:7. 
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summarizes the previous themes and theologies. In this concluding prayer, the contrast 

between classical prayer structure and radical content change is even more apparent. 

The prayer follows the classical form of bakashol - request prayers. First, one 

praises God, then one asks for his or her request. In similar fashion, Einhorn praises God's 

revelation to God's holy people, saying, "Thy majestic voice, Thy holy word." Other 

phrases call to mind classical liturgical language. The opening of his prayer, 

;w1P o~~ )'it~ ,o 7~ ll:li)~r.) t1'~~ n~ , "Thou, 0 King, didst reveal Thyself on Mount 

Zion to Thy Holy people," recalls the structure of the Shofarot prayer, the third section on 

Revelation in the Shofar service of Rosh Hashanah. 

Einhorn then moves to his request, again following classical form: 

i~l:' ~~1'1~ 11i? 01i) , "Give triumph to Thy people Israel!" This phrase appears in 

precisely the same form in the Avinu Malkeinu prayer, and in a grammatically ahered form 

in the weekday Amidah, ;i-]J~~;~ on~ iYJi71 , "enhance his triumph through Your 

salvation." He then asks God to realiz.e another series of reversals: to wrap Israel in beauty 

and not in ashes, to give them joy for mourning, and courage for despondency. Again the 

Hebrew language echoes biblical and classical terminology and imagery. The following 

request. nt(v ~9 ~~ i:J°;l< n~~ ifi7)?3Jl .1,?l;I n"JD>;"J ,~~:;>1, "Establish speedily Thy 

throne; and reign Thou over the whole earth," recalls imagery from the classical Shabbat 

Kedusha prayer. In the Kedusha one asks, 1i:i>~]:11~l o,1).1( ~~,~?¥ :t11P¥ ,1~~¥ if''?'l:l ,l)Q 

"When will You reign in Zion? Soon, in our days, forever and ever may You dwell there." 

In a now typical change, Einhorn replaces the idea of God's reign over Zion with the reign 

of God over all the earth. 

The prayer ends in classical prayer fonn, with a chatimah, a concluding blessing, 

O~l' nt:110 n~1;1 ?? nl;l~ ~V , "Praised be Thou, 0 God, who rebuildest the waste places 
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of the ages!" The language, too, recalls classical phraseology from the weekday Amidah, 

O~?~~~ Mli~ ?~ n~ =n,~ . "Blessed are You, Adonai, the builder of Jerusalem.,, But, once 

again, Einhorn reinterprets the meaning of the words. Rather than asking God to rebuild 

Jerusalem, he asks God to rebuild the destroyed places, and depending how one translates 

"olam,., of all time and space. Einhorn again transforms Jerusalem into a metaphor for 

universal rebuilding and redemption. The chatimah serves as the final example ofEinhorn's 

juxtaposition of classical form with new ideas and interpretations. 

Einhorn 's Prayer: A Critical Perspective 

Einhom's reading is without doubt a great literary accomplishment. Utilizing the 

ideological and liturgical precedents of his time, he connects theological concerns to an 

actual context - Tisha B 'Av. Cohen writes that for Einhorn, politics and theology are a 

seamless whole. Einhorn reinterprets Tisha B'Av according to a theology that makes sense 

for his time. Einhom's overall message, though, can only be understood in the context of its 

time. Several scholars have offered praises and critiques for Einhom's writing. An 

exploration of some of these points will reveal both the potential and the limitations of 

Einhom's prayer. 

The classical structure ofEinhorn's text serves to authenticate his endeavor. His 

references to biblical imagery and classical liturgy indicate that this is a still Jewish text. 

These references locate Einhorn and the reader in the Jewish historical context. The 

classical form serves an emotional purpose as well. Einhorn uses memory as a vehicle for 

creating empathy for the Jewish people's past suffering. Cohen writes, "For Einhorn, Tisha 

B 'Av becomes an occasion to lament the suffering caused to the Jewish people by the 
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destruction of Jerusalem, as well as the suffering inflicted upon the Jews throughout their 

exilic wanderings. "27 Einhorn does not seek to negate or undennine the suffering of the 

Jewish people inflicted by years of exile, rather he acknowledges and laments the experience 

of the past. 

For Einhorn, though, suffering is something of the past. He acknowledges past 

experience and then reinterprets those same experiences. The contrast of classical imagery 

with new interpretation exemplifies Einhorn's creative approach. Following Cohen's 

statement above, he writes, ''At the same time, the destruction of Jerusalem created several 

facts: the Jews, stripped of the Temple, spiritualized the essence of their faith and, carrying 

Judaism into the world, acquired the mission of bringing faith to all of the peoples of the 

world in the role of the corporate embodiment of the Messiah."28 Reinterpretation of the 

ancient Temple's symbols and the theological understandings of exile enable Einhorn to 

take the next practical step; the destruction of Jerusalem becomes a feast day rather than a 

fast day. 

The juxtaposition of remembrance, sadness, and joy is not so far from the actual 

experience of Tisha B'Av. Cohen also points out that Einhom's reading follows the mood of 

the traditional observance of Tisha B 'Av, which begins with a deep sense of tragedy and 

concludes with a celebration of redemption. Einhorn's combination of lament and hope 

echoes the spirit of the reading of Lamentations and the liturgy as a whole, and follows the 

shift in mood from tragedy to redemption during the afternoon of Tisha B 'Av. 

'Vndoubtedly Einhorn understood this changing mood of the traditional observance and 

intended his reading to function in parallel fashion."29 

27 Cohen 62. 
28 ibid. 
29 ibid. 
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While so far we have praised the creativity and authenticity ofEinhorn's work, there 

are also three main critiques. The first is regarding Einhorn's vision for the actual day of 

Tisha B 'Av. It is unclear how Einhorn would have seen the day unfold. The day itself exists 

for Einhorn as an anniversary of the destruction of Jerusalem. One could imagine that a Jew 

would have gone to services and listened to the minister read Einhorn's prayer. This person 

might have thought about the past and the significance of that day. Then what would have 

happened? Would there be a celebration? Would there be a feast? Would the Jew have 

returned home with affrrmed commitment to perform acts of loving kindness towards Ood 

and man? Einhom's liturgy matches the principles of his ideology. Bu4 the question 

remains whether Einhorn had in mind any actions through which one could express these 

principles and visions of the liturgy. What would an act of celebration really have looked 

like on Tisha B'Av? The answers to these questions are missing from Einhom's prayer. 

Einhom's confidence that Tisha B 'Av had officially become a day for celebration 

may also sound astonishing to the contemporary ear. Cohen remarks that it is doubtful any 

contemporary Jew can share in the optimism of this reading. 30 Einhorn's unbounded 

optimism represents a perspective that reflected his time, but that does not reflect the reality 

of our day. Two excerpts from his reading illustrate this extreme optimism and hopeful trust 

in God. He writes, "For they knew that Thou wilt bring forth light out of darkness, and wilt 

also lead Thy people from the deepest depths of humiliation to a most glorious triumph." 

And, later, "Our trust remaineth firm in Thy promise ... " 

Einhorn, of course, could not have known of the Holocaust, the other assaults upon 

Jews that occurred from the latter decades of the nineteenth century and into the twentieth 

century, the arise of the Intifada in Israe~ the loss of hope for peace in the Middle East, and 

3°Cohen 63. 
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September 11th, 2001 in the United States. Einhorn did not experience the disappearance of 

God, the dangers of assimilation, and the fears of border security. A sense oflsrael's 

mission in the world is now more guarded and the Reform movement has taken a greater 

focus upon particularistic concerns. Einhorn was a product of modernity, while we have 

been influenced by post-modernism. A contemporary vision, theology, and practice must 

necessarily account for the sense of disillusionment with modernist optimism. "Understood 

properly, postmodemism is a necessary corrective to the heightened expectations that 

untrammeled faith in modernity could not fulfili what Eugene B. Borowitz calls 'our 

generation's disillusionment with the modernists' messianic humanism. "'31 The 

untrammeled faith that had fed Einhorn's religious thought causes today's Jew to pause and 

reconsider some of the changes made by early reformers. 

The matter of ''messianic humanism" forms the reason for the third critique. 

Einhorn's position regarding the Messiah raises several questions and concerns. Even ifwe 

read Einhorn as a product of his er~ how can we today relate to his belief that the Messiah, 

in the embodiment oflsrael, had arrived? Even ifwe do not believe in a personal messiah, 

we can affirm that there is still a lot of work to do towards the fulfillment of the messianic 

vision. Einhom's unfailing optimism and confidence that the completion of the messianic 

vision was near ultimately leaves the postmodern Jew skeptical and in search of a more 

nuanced approach. Moreover, if we are still awaiting the Messiah, Tisha B 'Av can not yet 

be fully a day for rejoicing. 

In an article entitled "Tisha B '.Av in Jerusalem" Jakob J. Petuchowski offers a similar 

. . H . 32 critique. e wntes , 

31 Lawrence A. Hoffinan, "Ritual and the Recovery of Hope, Making Reform Judaism Matter Again," The 
Jewish Ccndition ed. Aron Hirt-Manheimer (New York: UAHC Press. 1995) 385. 
:U Jakob J. Petuchowski, "Tisha'ah B'Av In Jerusalem," The Jewish SPf£1;ator Jlllle (1963): 16. 
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As J see it. it is good that the Ninth of Av is observed, regardless of the motivation. The official 
abolition of this day would, in fact, be an indication of pseudo-messianism, ofliving in •realized 
eschatology.• Shabbati Tzvi abolished Tisha B ~v in the 1-,. century. arguing that it was his birthday, 
and, with the messiah come one does not bemoan the Exile! The Refonners of the I~ century 
likewise had very little use for it. They were under the impression that the 'messianic era' had already 
dawned. With the retention of the Ninth of Av by the State oflsrael, one is at least sure that, in spite 
of some over-enthusiastic pronouncements to the contrary, the State of Israel does not yet claim to 
have achieved the complete "redemption.' 

Later in his article, he writes about looking out from the tower of the Y .M.C.A. building and 

viewing the pre-1976 city of Jerusalem. In the meantime, he says, "the divided city of 

Jerusalem, perhaps better than anything else, serves as a symbol of Tisha B Jfv, of that pre

messianic era which is 'Exile' not only for Israe4 but also for self-alienated man in an 

unredeemed world. "33 

Cohen also resonates with the critique of the postmodern Jew. '"As the result of our 

own historical perspective, we see a certain naivete permeating the text wider study." Bu~ 

he continues, "'to dwell entirely on its naivete is to be anachronistic. "34 The postmodern Jew 

might also benefit from the passionately hopeful outlook of David Einhorn. Lawrence 

Hoffinan, in an article about the recovery of hope in Reform ideology, writes that, "in the 

wrong hands, the postmodernist critique is used on the left and on the right to support an 

ideology of despair."3s He calls for a "little fine tuning for the prophetic hope and human 

self-confidence that were the essence of classical Reform Judaism as our modernist 

generations were raised to believe in it."36 What Einhom's prayer has to offer the 

contemporary Jew is renewed sense of hope and yearning for 'justice flowing like a stream 

though all the lands." Although Tisha B ~ v is not yet a day of full celebration, Jews today 

are in the position to focus on the redemptive element in Tisha B ~v. Einhom's 

33 Petuchowski 18. 
34 Cohen 63. 
3' Hoffinan 385. 
36 Hoffinan 388. 
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reinterpretation of Tisha B 'Av can serve as a new model for understanding the classical 

theme of moving from lament to redemption. 

Ideological and Liturgical Change Revisited 

Even though Einhom' s Olat Tamid went on to strongly influence the development of 

Reform liturgy, his reading and message for Tisha B 'Av probably did not reach the majority 

of Reform Jews. Other than the appearance of a similar rendition of his prayer in the first 

edition of the Union Prayer Book, Einhom's Tisha B'Av prayer does not appear beyond Olat 

Tamid, and I did not find any evidence to support the observance of Tisha B :4v as a 

celebration. Instead, the responses to Tisha B :4v in Reform Judaism generally took two 

other forms. More moderate voices emerged, suggesting a balance between traditional 

perspectives and ideological change. The other response was the negation of Tisha B 'Av 

altogether. Only after the Holocaust was the question of Tisha B '.Av raised again. Like the 

earlier examples, the prayer books and platforms of reform Jews provide a window into 

some of these changes. 

The first edition of the Union Prayer Book in 1895 contains the continuation of 

Einhom's theology and vision for Tisha B 'Av. The reading, which can be found in the 

miscellaneous section of the siddur called "Various Prayers," ho Ids the same title and 

parallels Einhorn ts reading in both content and style. The reading appears as follows37: 

for the Anniversary of the Destruction of Jerusalem 

We commemorate to-day the saddest event in Jewish history: the time when the glory departed from 
Judah and Jerusalem was made desolate, when the enemy poured out his wrath upon the holy city, gave over 
the sanctuary of Zion a prey to devouring flames. Twice was the crown and pride of Israel. the saaed spot on 
which patriarchs and prophets taught and where !he Levites sang their holy hymns, a spoil to strangers. Bitter 
was the cup whim Israel had to drink. He was driven from his home to lands whose people knew not love and 
had no compassim on the sufferer. Myriads fell by the enemy's sword or were cast to the wild beasts; but 
harder still was the fate of those who escaped, for they were sold as slaves and doomed to drag out a miserable 

37 The Union Prayer Book for Jewish Worship, ed. and published by the Central Conference of American 
Rabbis (Cincinnati: l 895) 283-285. 
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existence. But all these hardships and trials were rendered all the harder as our ancestors were led to believe 
that they were inflicted on them as a punishment for sins their fathers had committed when they dwelt in the 
land of their inheritance. 

And while they hoped and longed to return to their home and to see the temple restored as a sign of 
God's pardon and favor; alas, the night of the exile grew ever darker and the sufferings and the persecutions 
increased. Ever louder became their wailing and lamentatioos and they cried: Why, 0 Lord, did Thou cast us 
off? Tears are our meat day and night, while our enemies oontinually say unto us: Where is thy God? How 
long, 0 God, how long? When will Thy anger cease and Thy tender mercies be shown again lBlto those who 
have not forgotten Thee? 

But the house of Jacob was not cast off n« forsaken by the God whose name was called upoo it Like 
the thorn-bush on Sinai which bwned. but was not conswned, because God's majesty was manifested in it, so 
was Israel preserved by the very fire that raged about him. It had pleased the Lord to make His servant the 
wonder of the nations, and a witness to His own imperishable truth; though a bruised reed. he was not lroken. 
He was put to grief and numbered with the transgressors. yet he bore the sin of the nations, and out of his 
wounds flowed the balm of healing for mankind. A man of sorrows, smitten of God, despised and rejected of 
men, he was a Jamb brought to slaughter and would not open his mouth; yet his death did give life, lhe 
darkness of his imprismment brought light to the Gentiles. The One temple in Jerusalem sank, but thousands 
of the sanctuaries of the God who once hallowed it, rose in its stead all over the globe where the same God was 
worshipped and the same truth proclaimed. Thus has the Lord comforted Israel and turned his sackcloth into 
garments of joy. 

Praise be to Him. Amen. 

Like Einhom's reading, the UPB38 moves from sadness to joy, emphasizing the bitterness of 

destruction and exile, and then the glory oflsrael's mission in the world. The UPB states 

more explicitly the classical theology it is critiquing, when it says our ancestors' hardships 

were multiplied by their belief that they were being punished for their fathers' sins. This 

text echoes Einhorn' s in its tone of optimism and hope. Absent from the UPB text is 

mention of the Messiah or the fulfillment of the messianic mission. The conclusion, thong~ 

is the same. God has (note the past tense) turned mourning into joy, thereby implying that 

Ninth of Av should indeed be cause for celebration. 

The reading in the UPB is followed by a brief selection in English from the Book of 

Lamentations. The passage includes Lamentations 1:1, 3:21-26, 31-33, and 38. Other than 

the first verse of lament, the other verses all pertain to God's compassion and mercy and to 

hope in God. The editor also offered his own translation for 3:38, one that better reflects 

Einhom's theology. The Lamentations verse reads, "Mipi elyon lo tezte haraot v'hatov," 

which JPS translates as, "Is it not at the word of the Most High, that weal and woe befall?" 
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Compare the JPS translation to that in the UPB, "Out of the mouth of the Most High 

proceedeth not evil unless it worketh for the good." The Lamentations verse suggests that 

both good and evil come from God, while the UPB translation implies that evil comes from 

God only when it is intended for good. This translation complies with the theology that the 

evils of exile were actually intended for good. The UPB concludes the passage with the 

choir's response of Psalm 30:6 and 13, "For His anger endureth but a moment, in His favor 

is a life-time. Weeping may endure for a night, but joy cometh in the morning. 0 Lord, my 

God, I will give thanks unto Thee forever." The UPB, like Einhorn, concludes the reading 

for this day on a note of thanks and praise. 

This earlier edition of the UPB, though, contained the last remnant ofEinhom's 

ideology for Tisha B'Av. The more radical approaches towards Tisha B'Av by David 

Einhorn and the first edition of the Union Prayer Book were eventually replaced by more 

moderate approaches or by nothing at all. The trend toward moderation was mainly a 

product of European refonn. Ludwig Philippson's (1811-1889) stance towards Tisha B'Av 

is representative of his more moderate approach to reform in general. In his short essay, 

"We Must Mourn on Tisha B'Av," he responds to the point of view of Einhorn. 

On the ninth of Ab, 660 year apart, the first and second Temple fell under the sword and incendiary 
torch of the Chaldeans and Romans. While the first fall was followed by the captivity of Babylon and 
the subsequent retwn to Palestine, the destruction of the second Temple was followed by complete 
dispersion of the people aaoss the entire earth, resulting in what is now an already eighteen-centuries
old period of humiliation, exclusion, and persecution which afforded only rarely the hope of 
tranquility and exaltation, and which only in the last century has seemed to point toward new 
developments and toward a freer civic position for the Jew. Some take the viewpoint of modem 
times, that here was a higher reason which removed the Jewish nation from Palestine, so as to be 
witness to and bearer of the revealed religion of the One and Only amidst all mankind, thus stretching 
the narrow boundaries of a humble country to encompass the whole world. This viewpoint reflects 
the teaching that divine providence combines a higher, miversal goal with all the events and destinies 
of men. But even if one accepts this view, the ninth of Ab is and must remain a dismal day of 
mourning, since it embodies the memory of such formidable ruin, such frightful events, the cessation 
of worship in the Temple, the loss of independence and that of a visible central point, and the 
innwnerable horrors which from then on bore down upon Judah's dispersed little band Neither civic 
emancipation nor the most magnificent succe.9Ses of intellectual development can minimize the sad 
character of that day. You may institute a holiday for having attained civic liberties, yet what the 

38 I refer to the Union Prayer book as the "UPB." 
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ninth of Ab contains in utterly sad and touching memcries cannot be blotted out by any blessed tum 
of our destiny. For it is, after all, only a minute fi'actim of the Jewish race over whom the sun of 
freedom has risen. Even the EW'OpeSD countries, in which the greatest number of our coreligionists 
live. have at present merely discontinued the practice of persecution and oppression. but not that of 
exclusion and restrictions of all sorts. Therefore, the synagogue has justifiably appointed this day, 
which mourns the destruction of the Temple and that of Jerusalem, as the most meanings day of 
fasting and mourning in the year.39 

Philippson's mention of"Some take the viewpoint ... 91 is a reference to Einhorn. For 

Philippson, even with the reali7.ation of new freedoms and changed views of God's role in 

the events of history, Tisha B 'Av must remain according to the traditional structure as a day 

of mourning. He refers not only to the cessation of worship in the Temple, but more 

importantly to the loss of independence and a ''visible central point." Einhorn did not 

acknowledge the significant symbolic and political loss of the Temple and the role it played 

as the unifying structure of the community. Philippson suggests instituting a holiday for 

marking the attainment of civil liberties, but not at the expense of a national day of 

mourning. He appeals to the power of memory. Finally, he acknowledges that only a 

fraction of Jews around the earth have really attained freedom. Persecution and oppression 

still exist. He not only provides a rationale for Tisha B'Av, but goes one step further to 

declare it ''the most meaningful day of:fitsting and mourning in the year." 

A supplement to the German Liberal Prayer Book, the Gennan equivalent of the 

Union Prayer book contained a number of hymns and poems as well as introductory prayers 

for the various holidays, including an introduction for the eve of Tisha B :Av. "It should be 

noted that the theology which had been current a half century before and which had 

proclaimed the Reformers' approval of dispersion, now gave way to a more sober 

assessment oflsrael' s place in the world. "40 

Heavenly Father, deeply moved Israel turns today its eye backward to a past full of misery and 
oppression. Our souls are filled with sorrow as we contemplate all the suffering which Thou, 0 God, didst 

39 Plaut 203. 
40 W. Gwidler Plaut, The Growth of Reform Jud@ism <New York: World Union for Progressive Judaism, 
Ltd., 1965) 303. This sentiment can also be found in the Columbus Platform of 1937. 
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bring upon our fathers. But never did Thy hand lie as heavily upon us as on the ninth of Av, on that day of 
horror on which three times Israel's pride sank into dust and ashes. On the ninth of Av Babylon's warlord 
destroyed Jerusalem, laid the Temple in ashes and drove Israel from its home. A half millennium later, on 
the ninth of Av, the Roman threw his incendiary tordi into the new Sanctuary and Israel was cast out 
wnongst all the peoples of the earth. On the ninth of Av the day ofmisfomme rose upon Spain which was 
once so blessed, where our fathers had found a new and happy home. They were exiled and nowhere since 
did the Jew enjoy the glory which for centuries was his in that land. 

In remembrance ofall this misfortune our souls are full of sadness, but the past full of sadness and of 
woe also contains the comfort which our heart in all the manifold trials of the pr~t needs so dearly. 
Babylon and ancient Rome are gone, the swi of Spain has set, but Israel and Israel's holy faith still live, for 
Thou, 0 Almighty One, wast our light during the night. our shield in our need. Therefore they could 
torture but not destroy us. 0 remember Thy people that everywhere where Thy sun is shining the swt of 
peace and human brotherhood may also warm the hearts of men. so that Israel may be aided and the day of 
remembrance of the ninth of Av may be changed into a day of happiness and joy through Thy grace. Amen. 

This reading offers a new perspective on Tisha B 'Av. The author expresses sorrow not only 

for the destruction of the two Temples and Jerusalem. but also adds the loss of Spanish 

Jewry. Like the earlier prayers, this One combines a remembrance of past sadness with a 

comfort in present hope and faith. After an accounting of historical events, the reading ends 

in line with its predecessors, with a "nechemta" prayer for comfort and hope. Completely 

removed, though, is a sense that the true hope of Tisha B 'Av had already been fulfilled, that 

is, the hope that the day will be turned into a celebration. The final prayer is an expression 

of yearning that the ninth of Av will someday be changed into a day of happiness and joy. 

While the preceding texts reflect a recognition of and a struggle with the meaning of 

Tisha B'Av, the Reform approach to Tisha B'Av, in America, changed with the emergence of 

later editions of the Union Prayer Book. Mention of the Ninth of Av or any related 

commemoration is absent from the 1940 UPB edition. The question still remains whether 

there was any level of observance of Tisha B 'Av in Reform congregations, institutions, or 

homes during the first half of the twentieth century. It is difficult to draw one conclusion for 

all Reform Jews. Did the elite of the movement, the rabbis and other professionals, consider 

observing Tisha B'Av? If the siddur serves as a diary of the Jewish people, as referred to 

previously, then one might conclude that Tisha B'Av, at least in America, fell to the wayside 

during this time. 
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The scarcity of references to Tisha B 'Av in Reform liturgy, practice, and scholarship 

remained the case until after the tragic events of the Holocaust. The events of the Holocaust 

and the establishment of the State oflsrael changed the way Jewish communities, including 

Reform Jews, approached Tisha B 'Av. On the one hand, the Holocaust gave new impetus 

and meaning for a designated day of mourning and sadness. On the other hand, the 

establishment of the State oflsrael called into question the need for a day of mourning the 

loss of Jerusalem. The religious and political leaders in Israel also raised the question of 

whether the Holocaust should be incorporated into the observance of Tisha B 'Av, ultimately 

deciding that it should stand on its own. Nevertheless, the Holocaust and the establishment 

of the State oflsrael raised new questions regarding Tisha B '.Av. 

One reference to Tisha B '.Av can be found in the Reform responsa literature of that 

time. A Guide for Reform Jews, by Frederic A. Doppelt and David Polish, published in 

1957, refers to Tisha B'Av. ''On Tisha B 'Av (the ninth of the month of Av) weddings should 

not be held in deference to those who still observe this day of mourning for the destruction 

of the Temple, even though the State oflsrael has been re-established."41 Their words imply 

that the reader might not be aware of the name of the holiday and therefore they provide a 

translation. They suggest a guideline for an observance of the day, i.e. not holding 

weddings, but their guidance does not grow out of any intrinsic meaning to the day, rather, it 

is in deference to those other Jews who observe the day. Then, their not so subtle opinion of 

these observers is revealed; they cannot imagine why Jews would observe Tisha B 'Av, given 

the establishment of the State oflsrael. Their words suggest that most Reform Jews were 

not observing Tisha B '.Av. 

41 Frederic A. Doppelt and David Polish, A Guide for Reform Jews (New York: Bloch Publishing 
Company, 19S7) 110. 
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In 197S the Reform siddur, Gates of Prayer replaced the 1940 Union Prayer book. 

Gates of Prayer was influenced by the UPB and also modeled after Service of the Heart 

(London, 1967), the first comprehensive post-World War II prayer book of Reform Jewry.42 

"The result is a new prayer book profoundly rooted in Jewish tradition, and that expresses 

that tradition within the context of Reform Judaism."43 

Service of the Heart contains a brief service titled, "In Remembrance oflsrael's 

Suffering."44 It is an attempt to bridge the commemoration of Tisha B 'Av with a Holocaust 

commemoration. The opening reading lays out the purpose of this remembrance. 

Our hearts go out to all who have suffered from the cruelty of their fellow men. But on this day we 
remember especially the pain and humiliation suffered by the house of Israel: exile and oppression, 
expulsions and ghettos, pogroms and death camps. When we consider the suffering of the house of Israel, 
we are tempted to say, with a poet of our people, "To me the whole world is one gallows." And we ask 
anew the question of the Psalmist: "Why have You forgotten me? Why do I go mourning because of the 
oppression of the enemy?" 

The agmy of our people nwnbs the mind and turns the heart to stone. We can only wonder at the 
fortitude and courage of our forefather who said, again and again: "Though You stay me, yet I will trust in 
You." And we can pray that we may be blessed with a measure of the faith which enabled them to remain 
loyal to God and to his Torah, even when he seemed remote ftom them and indifferent to their woe. 

The opening reading lays out the years of suffering, from exile to the death camps, 

experienced by the house oflsrael. The first paragraph expresses sadness and lament while 

the second paragraph looks ahead, with the reader praying for faith, trust, and hope in God. 

A series of responsive readings are from Jeremiah, Psalms, and Lamentations. The tone is 

one of sadness and lament, asking the questions of why and how. The next paragraph 

concludes with the prayer, " ... give us the patience to await the day when all men will labour 

together for justice and peace, so that the children oflsraei and all mankind, may dwell 

securely in a nobler and happier world." A second series of responsive readings, from Isaiah 

and Psalms, are about comfort, hope, strength, and peace. 

42 Chaim Stem, ed. Gates of Prayer The New Union Prayer book (New York: Central Conference of 
American Rabbis, 197S) xii. 
43 Oates of Prayer xii. 
44 Service of the Heart (London: Union of Liberal and Progressive Synagogues, 1967) 287-290. 
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Overall, the service follows the general pattern of moving from suffering to hope. 

Gone, though, is any explicit expression of joy. The reading acknowledges that the day 

whenjustice and peace will be fulfilled is still tar away. Yet, hope is still a necessary and 

cherished value. The brief service does not specifically mention Tisha B 'Av or the 

Holocaust. Rather, it attempts to incorporate collective themes of suffering and hope into 

one liturgy and one day. 

Oates of Prayer offers a combined service expressively for Tisha B 'Av and Yorn 

Hashanah.45 Eric L. Friedland, in his article "Tish'ah Be-Av A Modest Proposal," in which 

he pursues Conservative Judaism's liturgical responses to Tisha B'Av, succinctly 

summarizes the changing attitudes towards the holiday in the Reform Movement. 

Interestingly, thinks that Reform liturgy makes more reference to Tisha B~v than does the 

Conservative Movement's prayer book, Sim Shalom. He writes, 

Over the last fifty years Reform Judaism has had a gradual but 1mdecided change of heart as regards 
1he Ninth of Av &-om the time when it unwaveringly viewed the day as the auspicious Jawching of 
Israel's mission to the world. In light of calamities that have befallen the Jewish people since, the 
Reform movement arrived at the sobering realiution that the eschaton may be taking a bit longer than 
anticipated. Of oourse the rebirth of the Jewish state too played its irrevocable part in tempering the 
movement's quondam wholesale universalism. Its Gates of Prayer (1975) reflects this turnaround by 
furnishing a service for nsh 'ah be-Av interchangeably with Yom ha-Shoah, after Reform 's doing 
without such a service for over seventy years. Interestingly, the Reform prayer book now contains 
both 'anenu and nahem in the context of a modi tied A.midah. In its special Ha/tarot seaion, The 
Torah: A Modem Commentary (1981 ), wider the imprint of the Union of American Hebrew 
Congregations, offers the traditional prophetic readings for the morning and afternoon of Tish 'ah be
Av, and the lectionary at the end of Gates of the House (1977), a product of the Central Conference of 
American Rabbis, cites the Torah Readings for those times as well.-«1 

Fried.land's writing reflects the changes in tone and content of the Oates of Prayer service. 

The liturgy reflects a post-modem skepticism about optimism and hope. The service as a 

whole does not follow the redemptive movement from mourning to joy. Instead, the service 

is divided into individual readings and prayers, some of which do reflect this movement. 

There is no overarching message or vision. Rather, the service is a conglomeration of 

4' Oates of Prayer 573-589. 
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readings, mediations, prayers, and songs. The readings and meditations are interspersed 

around the prayers for an evening or morning service. There is no real place for lament in 

the service. The readings seek to affirm the good, while acknowledging the reality of evil. 

They seek to affirm hope in God, belief that God is One, and trust that God's power will 

provide comfort. The service contains the prayer Ani Maamin; there is hope for the 

Messiah's arrival sometime in the future. 

The central message is the power of humankind. Ifthere is an inspirational message 

to be found here, it is the strength of man to overcome evil. Some passages from the liturgy 

include: "He inspires us with the hope that we can make ourselves one as He is one." "Help 

us to build Your Kingdom. one human world united in heart and soul!" ''Holiness, an 

essential attribute of God, can become a quality of our own. The human can become holy." 

The final meditation is most telling. 

Our mission involves other peoples. Jews do no live alone. As a result of what the world has done to, 
it may find a way to save itself. B11t now it must admit that we do have in our possession the key to 
survival. We have not survived centuries of atrocities for nothing. 

This is what I think we are trying to prove to ourselves, desperately. because it is desperately needed: 
in a world of absurdity, we must invent reason; we mllSt create beauty out of nothingness. And because 
there is murder in this world - and we are the first ones to know it - and we know how hopeless our battle 
may appear, we have to fight murder and absurdity, and give meaning to the battle, if not to our hope. 

This is not a lesson; this is not an answer. It is only a question. 

There is a hesitant optimism in the power of humankind to overcome evil. Jews have a 

special role in this process; we should be the first to strive for beauty and good. Jews should 

provide a model for fighting evil. This, however, is only a question or a suggestion. The 

hesitation in the final line leaves the reader wondering whether there are any words that 

could truly provide hope or meaning. Earlier, another meditation offers only a response of 

silence, but then goes on to say, "and yet aga~ there is a song to sing." The reader is left 

wondering what that song might be. 

46 Eric L. Friedland, "Tish'ah Be-Av A Modest Proposal," Conservative Judaism XLIV. 3 (1992): 57. 
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---------------·· 
Throughout the service, reference is made to the Holocaust. There are names of 

concentration camps and death marches. Included is the Partisan's Song in both Yiddish 

and English, "You must not say that you now walk the final way." However, there is no 

reference to Tisha B'Av or to any of the accounts of suffering and destruction that took place 

on that day, no references to the loss of the temples or Jerusalem. There is no interpretation 

or reinterpretation of the meaning of that day. The Refonn Movement brought back Tisha 

B'Av as a day interpreted and observed in light of the Holocaust. The new meaning of Tisha 

B 'Av was the commemoration of the suffering from the Holocaust. It was a day of aff'll1lling 

memory and striving to do good. The liturgy suggests that the Holocaust superceded Tisha 

B'Av in the minds of Reform Jews. The later gender sensitive version of Gates of Prayer 

contains only a short reading for Yom HaShoah, and nothing for Tisha B'Av41• 

Whereas the aforementioned siddurim may be found lacking in material for Tisha 

BtAv, the collection called the Chamesh Megillot, The Five Scrolls48, published by the 

CCAR Press is the place to go to find the most comprehensive Reform liturgy for Tisha 

B 'Av. Excerpts from the introduction to this book illustrate the purpose of a Reform 

collection of these texts and liturgies. 

This presentation of the Five Scrolls, with liturgies for the festivals, is intended as a contribution to 
the process of the religious renewal of American Jewry ..• An inaeasing number of Jews want not to 
diminish but to amplify the religious content of their lives .... This edition of the Five Scrolls is meant 
to be such Torah. It reflects an ardent didactic mission. It is born of a passionate desire to raise the 
level of Jewish observance, to recover in this particular case that richness of color, motif, sound, and 
story, the fullness of spiritual sensuality in our festival observance; and thus to strengthen Jewish 
consciousness. to give greater content to Jewish idmtity. Out of the liturgical glories of our heritage 
we hope to provide not only content and meaning, but direction as well in the lives of Jews; in sum, to 
restore and rebuild the reality of Jewish religious community: kehila lcedosha. This text is intended as 
a part of the recovery among liberal Jewry of festival observance. Toe premise of this edition of the 
Five Scrolls is that there is a Jewry ready and waiting for this renewal. 

47 Chaim Stern, ed. Gates of Prayer for Shabbat and Weekdays A Gender Sensitive Prayer book (New 
York: Central Conference of American Rabbis, 1994) 184-85. 
48 The Five Scrolls, ed. Rabbi Albert H. Friedlander, Rabbi Herbert Bronstein (New York: CCAR Press, 
1984) 253-266. 
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These sentiments from the introduction reflect changing attitudes toward tradition and 

observance among contemporary Reform Jews. Each scroll in this edition is embedded in 

its festival and liturgical context. The "Service for the Reading of the Scroll of 

Lamentations" shows how the Reform Movement has come full circle with regard to 

ideological and liturgical change. Contrast Einhom's reading to this passage, "The world of 

God is great and holy. Every land is holy, but the holiest of lands is the Land oflsrael; the 

holiest of cities is Jerusalem; and in Jerusalem the holiest place was the Temple.',49 

Contrast the skepticism and doubt found in Gates of Prayer to the clear purpose of the day 

that is portrayed in this service. The central theme is memory; remembrance of Jewish 

suffering, but without specific mention of the Holocaust. The service consists of prayers, 

songs, responsive readings, and stories. Messages of justice and peace prevail. The service 

includes the classical prayer, "Nachem," the prayer for comfort and hope. This text would 

provide the building blocks for the creation of a Tisha B 'Av service today. 

It should also be noted that the Israeli siddur, Ha'Avodah Shebalev5°, which belongs 

to the Movement for Progressive Judaism in Israel, contains an extensive liturgy for Tisha 

B ~v. The nine-page all Hebrew service consists of prayers, readings, poems, and texts 

spanning from biblical to medieval to contemporary Israeli sources including Katznelson 

and Echad Ha 'Am. The service contains the by now more well known themes from 

Lamentations, Judah HaLevi, and a contemporary poem called "Eicha,, about the third 

churban (destruction), which was the Holocaust. It is a mosaic of readings that also reflect a 

particularly Israeli perspective on the day. The readings speak of the rise of great leaders 

such as Hess, Hertze~ and Ben Gurion, who, without the years of exile that preceded them, 

49 ibid 263. 
50 Ha'A.W>dah She 'Balev (Jerusalem: The Movement for Progressive Judaism in Israel, 1982) 22S-233. 
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---------------
would not have existed. One reading asks, which of these two things; the destruction of 

place or the destruction of people, is the greater destruction, and for which of them should 

we mourn more? The service ends with a prayer for peace, for the consolation and 

rebuilding of Jerusalem, and for complete redemption. This liturgy is an effort to shape and 

comprehend Tisha B 'Av from a contemporary Israeli context and perspective. 

It will remain to be seen whether the new Reform siddur, expected to be published in 

2005, will contain liturgy for Tisha B'Av. It would be wise for the Reform Movement to 

look back on its wide range of views and writings from the past in order to develop new 

liturgy. The combination ofPhilippson's appeal for a day devoted to sadness and memory 

with Einhorn' s optimism, sense of glory and pride, and passion for God and universal 

justice, could make for a powerful Tisha B'Av experience. 
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-------------
Conclusions 

Old and New Questions 

The three major developments of Tisha B 'Av in the Talmud, in liturgy, and in the 

Reform Movement, have demonstrated how Tisha B '.Av has evolved and continues to evolve 

over time. This evolution is a paradigm for how a festival develops and for how meaning is 

interpreted and reinterpreted in each age. Two major developments have occurred in 

modem times that again raise questions about memory, identity, observance, ritual and 

theology in regard to Tisha B'Av. These events are the Holocaust and the establishment of 

the State oflsrael. 

Should we, in responding to the Holocaust, follow the pattern of Tisha B 'Av, of 

incorporating each generation's sadness into a single day's commemoration? During the 

early years of the State oflsrael, Prime Minister Begin and some Orthodox parties 

advocated for the inclusion of Holocaust commemoration into Tisha B 'Av. 1 Indeed, we saw 

that the Reform Movement merged the commemoration of the Holocaust with Tisha B 'Av. 

Yitz Greenberg offers several critiques of this position. He writes that this approach does 

not do full justice to the Holocaust or to Tisha B 'Av.2 The goal, he argues, is not to "save" 

Tisha B '.Av by replacing it with the implications of the Holocaust. A concern is the 

assimilation of the Holocaust into the classical categories of Tisha B 'Av of sin and 

punishment. His other argwnent is that the Holocaust is a turning point so overwhelming 

that it must have its own special day and framework. He writes, "It is one of those rare 

1 James E. Young, The Texture ofMemon: Holocaust Memorials and Meaning (New Haven: Yale 
University Press, 1993) 271. 
2 lrving Greenberg, "Guide to Tisha B 'Av," (New York: National Jewish Conference Center, 1978) 13. 
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reorienting moments of Jewish history and religion when basic conceptions of God, of 

humanity, and of Jewish destiny shitl."3 

There is precedent. though, for tragic events to first have their own day of 

commemoration (following the Cossack pogroms in Poland in 1648, the council of Polish 

Jewry took it upon them.selves to fast on the twentieth of Sivan4) and to later become added 

to the layers of Tisha B '.Av. Perhaps a psychological factor is involved. When the tragic 

event is still close in memory, there is a need to set aside distinct time for commemoration 

and mourning. I cannot predict whether the commemoration of the Holocaust will some day 

be included in Tisha B 'Av or whether Yom HaShoah will remain a separate day. At the time 

of this writing, I believe that the Holocaust still necessitates a day of its own. The events of 

the Holocaust are too close and it is too early to speak of the Holocaust in the language of 

Tisha Bj4v- the language of both destruction and redemption. 

However, with the birth of the State oflsrael, there is no question that the scale has 

tipped farther from destruction and closer to redemption. Greenberg writes, "Tisha B 'Av 

cannot be unaffected by the miracle oflsrael and the reunification of Jerusal~m. ,,s He 

remarks that it is foolish for people today to mourn excessively for Israel. "It seems then 

that the sorrow in the three week period must be softened and that the mourning of Tisha 

B'Av be tempered with awareness of the unfolding of redemption. Time should be spent on 

Tisha B 'Av telling of the redemption begun and of the revival and rebuilding of Jerusalem. "6 

The reality of the State oflsrael raises the question of whether Tisha B 'Av should be 

abolished completely. Greenberg asks this question in other words. "What happens to 

Tisha B 'Av in an age of fundamental reorientation when the tide of Jewish history turns from 

3 ibid. 
4 YosefHayim Yerushalmi, Zakhor (Seattle: University of Washington Press, 1982) 50. 
5 Greenberg 12. 
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-----------
exile to rootedness and from sorrow to increased rejoicing? Is there still meaning to days of 

remembered grief and defeat?7 

ls Tisha B 'Av relevant? Following in the pattern of Tisha B 'Av taking on new layers 

and new meaning in each generation, I believe we, too, can find meaning in it today. The 

themes of memory and identity, loss and renewal recur today. Bradley Shavit Artson writes 

that Tisha B ~vis more compelling, "more potent a symbol of the human predicament than 

anything in contemporary life. "8 If we recall from chapter three, the language of lament is 

an etemal language and the communal voice oflament speaks to each ofus personally. 

Much like the talmudic dictum central to the Passover Haggadah, "In each generation each 

person must regard his/herself as if he/she had personally left Egypt,',9 the Tahnud also says, 

"Each generation which has not witnessed the rebuilding of the Temple is like the 

generation in which it was destroyed."10 Understanding the Temple as a symbol of unity, 

glory, peace, wholeness, and redemptio~ the message for today is that we, too, must witness 

and participate in the process of rebuilding. We, too, live with the yearning for the reversal 

of mourning into joy, loss into renewa~ and destruction into redemption. 

Mordechai Gafui writes about the notion of yearning on Tisha B 'Av. He writes, "An 

omnipresent motif in Jewish consciousness, the loss of the temple leads us not only to 

mourn its destruction but also to yearn for its rebuilding. And yet what is it that we yearn 

for?'' 11 Gafni describes the experience of Tisha B'Av as being in a state of longing. He 

asserts, however, that we must move beyond the sense of longing, which symbolized the 

exile, to an experience of fulfillment. He concludes with a parallel to the Song of Songs. 

6 ibid. 
7 ibid. 
8 Bradley Shavit Artson. "Tzsha B'A.v: Our Sufferings and Our Hope," Jewish Spectatq: 57, I (l992): 37. 
9 Mishna Pesachim 10:5. 
10 Jerusalem Talmud, Yoma l:l. 
11 Mordechai Oafhi. "Eros and the Ninth of Av," TI!gsyn 14, 4 ()999): 9. 
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"Akiva is teaching us that the essence of the temple, the holy of holies, is the Song of Songs; 

that is, the experience of passion and sensuality as the guiding force in all of our 

relationships with the world. It is for this that we yearn on the Ninth of Av. "12 For Grum. 

the Temple symbolizes passion and fulfillment. In rekindling our yearning, Tisha B 'Av can 

help us move from a sense of longing into the experience of its fulfillment. 

Today, we also yearn for the repair ofrelationships, for Ida/ Yisrael, peace, 

wholeness, and fulfillment. Even with the strength oflsrael and the Jewish communities in 

the United States, we would be mimicking the exaggerated optimism that was expressed in 

Einhom's reading ifwe were to say that the messianic age had arrived, our place in the 

world is secure, and redemption is complete. Especially given the cUITent unrest in the 

Middle East and acts of terrorism in Israel and worldwide, it is too early to say that Tisha 

B 'Av has become a day for rejoicing. We still yearn for a Jerusalem rebuilt in peace. 

Haskel Lookstein writes that "As long as Eicha remains a question there is a reason for 

Tisha B :4 v .... Today, Eicha still has a question mark." 13 How could it have happened? 

How can it still be happening? How can it get better? 

Another talmudic saying speaks to the idea that we must actively work towards 

redemption: "Lo alecha ham 'lacha ligmor v 'lo ata ven chorin l 'hibatel mimena," •'It is not 

up to you to finish the work, yet you are not free to avoid it."14 Artson writes, 

Our task, simple to articulate and impossible to complete, is to begin the work of rebuilding the 
Temple - by restoring wholeness to our shattered members, renewing a bond of1rust between 
hwnanity and its members, repeating the committnent made by our ancestors to nwture our covenant 
with God, to be a holy people. Tisha B '.Av. by forcing us to recognize a trail of tragedy and a 
psychology of division, is the crucial first step toward transformation and lranscendence. IS 

12 Gafui 10. 
13 Haskel Lookstein, "Tisha B 'Av - Why is it Relevant Today?" Young Israel Cabinet Judaica Series 
(l 983 ): a/4. 
14 Pirkei Avot 2: 16 
IS Artson 39. 
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Tisha B '.Av reminds us of our obligation to be active partners in bringing to fulfillment 

Einhom's image of justice flowing. Tisha B'Av is our rededication and commitment to the 

process of redemption. Tisha B '.Av, then, marks the beginning of the High Holy Day period, 

in that we begin the process of finding our truest selves and rededicating ourselves to our 

commwrities and to the Jewish People. The low point is an important part of the calendar 

rhythm, as it pushes us so move higher. 

On Tisha B 'Av, we allow the past to engulf the present in the conviction that the 

memory at the end of the day will be "more true, more incisive, and more real."16 The past 

informs the present, but the present also informs the past. The hope at the end of the day is 

that we will better understand our own lives by having seen the experiences of our lives 

reflected in the mirror of the past. And, as we have learned, the outcome of the day, the 

meaning that we take with us, may be similar to understandings of the past or it may be 

radically different. 

There is also wisdom in the talmudic notion of placing limits upon such an intense 

experience of lament and reflection, remembering and longing. The concentration of sad 

events into one day and the occurrence of one day devoted to such memories, enables us to 

live out the rest of our days strongly rooted in the present with an eye toward the future. 

Tisha B 'Av is mainly about potential for the future. The great paradox of Tisha B 'Av is the 

dream of perfection that is holds, and the impossibility of the fulfillment of such a dream. 

Recall the Jews around the bonfrre who believed that they would no longer needed the Book 

of Lamentations. Tisha B 'Av is the awareness of imperfection and the rekindling of passion 

and hope. Tisha B'Av is the ability to mourn and to dance. 

16 Artson 38. 
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Suggested Experiences 

The two most likely Reform contexts for an experience of Tisha B 'Av are Jewish 

summer camp and a group of adults in a synagogue. The communal context of Tisha B 'Av 

is key to the experience. This is the reason that camp is the most organic setting for Tisha 

B '.Av. Camp provides an established community; a community that lives together and shares 

in the rhythms of each other's lives. The synagogue setting presents a greater challenge, not 

only because of the tendency toward decreased programming in the summertime, but 

because of the goal to come together in community. It will be necessary to create 

community by offering experiences that built upon each other from the evening into the next 

day and by establishing a safe and trusting environment in which adults can experience the 

range of emotions of the day. Tisha B 'Av could be a powerful way of summer programming 

in a congregation as a pivot into the High Holy Days. 

The writing of a comprehensive liturgy, an outline of a complete Tisha B 'Av 

experience, or a detailed lesson plan for a camp program would have been beyond the scope 

of this work. I hope someday to be able to write a Reform liturgy for Tisha B '.Av. In 

synthesizing the lessons learned from the three major developments in the evolution of Tisha 

B'Av, I do offer the following suggestions for possible Tisha B'Av experiences. Because 

the totality of Tisha B 'Av, with all its different tones, liturgies, and practices, would be 

difficult to achieve in one experience alone, I suggest creating a context for Tisha B 'Av 

through a series of experiences. 
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Three experiences for adults in a synagogue 
(Keep in mind that most adults are probably not taking off from work. Another possibility, 

while kids are at camp, is to have an adult retreat over Tisha B 'Av, to really create 
context and community.) 

• Erev Tisha B '.Av Service: Set the tone by lighting candles, singing songs, and sitting on 
the floor or rearranging the chairs, and allowing for silence. Have a Ma 'ariv service 
followed by the chanting of Lamentations and reading of selective Kinot. Additional 
readings17 could reflect the movement from past to present or the location of Tisha B '.Av 
in the rhythms of the Jewish year. Ask participants to share in the reading. Using the 
language and structure of the literature of lament, ask participants to write their own 
piece. Participants may be asked to share aloud, maybe in smaller groups, but, given the 
personal nature, it is ok not to share. 

• "Lunch and Learn" (without the lunch): During the regular lunch hour the next day, ask 
people to come to a text study and to refrain from eating. Study Job, Lamentations, 
Talmud Taanit, or some of the laws for Tisha B 'Av. 

• Healing Service: Hold a healing service near the conclusion of Tisha B 'Av that focuses 
on the themes of comfort, renewa~ and hope. The service should be in the context of 
communal healing, but should also leave room for individual reflection. The reading or 
chanting oflsaiah 40, "Nachamu, Nachamu, Ami'' - "Comfort, comfort, my people" 
might be included. Teach about the seven ha/tarot of comfort that lead into the High 
Holy Days. 

17 Readings should be poetic. taken from biblical, aggadic, and contemporary sources, and could focus on 
Jewish historical experience, Jerusalem, memory, suffering, sadness, protest, hope, justice, and peace. 
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Three experiences at camp 

• Erev Tisha B ~v: Camp is the perfect setting to create a mood. Have a different kind 
of meal that night in the chader ochel. 18 Ask the question, why is this night different? 
The Ma 'ariv service can be a "memorable moment" for kids at camp. Set the mood 
by having all children sit on the floor in small groups, maybe by cabin, around 
candles. Teach appropriate songs beforehand and sing these songs as children are 
walking into the space. Intersperse readings for Tisha B'Av that focus on the 
movement from past to present throughout the Ma 'ariv service. Ask counselors to 
read. Chant selections from Lamentations. A counselor or teacher in each circle 
could tell a story or lead a discussion. Participants could write down their prayers at 
that moment. Alternatively, create a service that presents a problem in the evening 
and resolve it at the morning or afternoon service. 19 Conclude with singing and ask 
campers to return quietly to their cabins. To keep the mood, counselors may choose to 
keep the lights off. 

• Shacharit Service and Study: Include a learning opportunity, facilitated by a rabbi or 
teacher, into the morning service. Older children could study a text (Lamentations, 
Job, Jeremiah, Mishna Taanit) and younger children could listen to a story and have a 
discussion. The study session should try to uncover some of the meanings of Tisha 
B 'Av and encourage children to articulate their own interpretations and 
understandings. 

• Mincha Service and Tzedakah Proiect: Hold an afternoon service during which the 
change in mood on Tisha B 'Av afternoon is explained20• Review the lessons you have 
learned, teach about the importance of being partners in redemption and this afternoon 
being a time to rededicate ourselves to the process. Following the service, organize a 
camp-wide tzedakah project. Relate the tzedakah project to Israel or Jerusalem. 

18 In Raymond Zwerin 's "Tisha B 'Av Resource Manual," he suggests having an evening ''fast-mea1" that 
weaves in themes and structures from the Passover seder. (New York: UAHC Department of Camp and 
Youth Education). 
19 This idea also from Zwerin, "Tisha B 'Av Resource Manual". 
20 If kids are fasting, after Mincha would seem an appropriate time to break the fast. 

97 



Appendix 1 

Halakhot for Tisha B 'Av 

Moses Maimonides. Mishne Torah, Sefer Z'manim (fhe Book of Seasons), Hi/khot Ta'aniot 
(Laws Concerning Fast Days), Chapter Five1 

I. There are days which are observed by all Israel as fasts because tragic events happened on 
them, the object being to stir the hearts to open paths of repentance, and to remind us of our 
own evil deeds, and of our ancestors' deeds which were like ours, as a consequence of which 
these tragic afflictions came upon them and upon us. For as we remember these things we 
ought to repent and do good, as it is said, "And they shall confess their iniquity, and the 
iniquity of their ancestors .... " (Leviticus 26:40). 

2. These fast days are the foUowing: the 3rd ofTishrei, because Gedaliah the son of Achikam 
was slain on that day, thus extinguishing Israel's last remaining ember, and making her exile 
complete. The 101h of Tevet, because the evil Nebuchadnezzar, king of Babylon, invested 
Jerusalem on that day, placing it under siege and in sore straits. The 17"' of TammU2, on 
which five things happened: the tablets of the Law were broken, the daily burnt offering 
ceased just before the destruction of the first Temple, the walls of Jerusalem were breached 
just before the destruction of the .second Temple, the evil Apostomos burned the Torah and 
set up an idol in the Temple. 

3. And on the 9th of Av, five things happened: the decree was issued in the wilderness that the 
Israelites were not to enter the Holy Land, the Temple was destroyed both the first time and 
the second time, a great city named Betar was captured - it contained thousands and myriads 
of Israelites and had a great king whom all Israel, including the greatest scholars, thought to 
be the King Messiah, but he fell into the hands of the Romans who slew them all, a calamity 
as great as that of the destruction of the Temple- and finally, on that day destined to 
misfortune, the evil Tumus Rufus plowed up the Temple site and its surroundings, in 
fulfillment of the verse, "Zion shall be plowed as a field" (Micah 3: 12; Jeremiah 26: 18). 

4. These four fast days are expressly referred to in the Prophetic Books, which speak of "The 
fast of the fourth month, and fast of the fifth, and the fast of the seventh, and the fast of the 
tenth" (Zechariah 8: 19). "The fast of the fourth month" is the 17th of Tammuz, which is in the 
fourth month; "the fast of the fifth" is the 9th of Av, which is in the fifth month; "the fast of 
the seventh" is the 3n1 of Tishrei, which is in the seventh month; and "the fast of the tenth" is 
the l Olh of Tevet, which is in the tenth month. 

5. It is the custom in all Israel nowadays to fast also on the thirteenth of Adar, as a memorial of 
the fast observed in Haman's time, as it is said, "The matters of the fasting and their cry" 
(Esther 9:31 ). If the thirteenth of Adar falls on Shabbat, the fast is held on the preceding 
Thursday, the eleventh. But if one of the other four fast days falls on Shabbat, it is postponed 

1 Translation mostly according to Solomon Gandz and Hyman Klein. The Code of Maimonides Book Three 
(New Haven: Yale University Press, 1961) 447-452. I made several changes to this translation, mainly 
regarding gender neutral language. For a translation of Jacob ben Asher's Arba 'ah Turim Orach Chayim, 
The Laws Concerning the Ninth of Av and the Other Fasts, Chapters 549-561 and of Joseph Caro's Bet 
Yosef on these chapters, see Sandra Cohen, "Mourning the Temple's Destruction: The Laws of Tisha B itfv 
and the Other Public Fasts in theArba'ah Turim and the Bet Yose/', rabbinic thesis, HUC-JIR. 199S. 
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until after Shabbat. If it falls on a Friday, the fast is held on Friday. On none of these fast 
days is an alarm to be sounded with trumpets. nor is there an additional service (Neilah) at the 
close of the day. The Torah, however, is to be read during both morning and afternoon 
services, the lesson being the one beginning. "And Moses besought Adonai" (Exodus 32: l l ). 
On all these fast days, with the exception of the 9th of Av, one may eat and drink during the 
night preceding the fast. 

6. When Av begins, enjoyment is reduced. During the week of the 9th of Av until after the fast, it 
is forbidden to cut one's hair, wash one's clothes, or put on ironed clothing - even linen 
clothing. It is forbidden even to wash clothing which is to be put away until after the fast is 
over. It has long been the custom in Israel also to eat no meat nor go to the bathhouse during 
this week, until after the fast. In some places it is customary to suspend the ritual slaughter of 
meat from the first of the month until the fast day. 

7. The night preceding the 9th of Av and the fo1lowing fast day are alike in every way. One may 
eat only during the preceding day, twilight being a forbidden time in this respect. just as it is 
on Yorn Kippur. At the final meal before the fast, one may neither eat meat nor drink wine. 
However, one may drink wine straight from the vat, if it is three days old or less, and eat salt 
meat if it is three days old or more. One may not eat two cooked dishes at this meal. 

8. This rule applies only to a meal eaten after midday on the eve of the ninth of Av. At a meal 
eaten before midday, even if it the final meal before the fast, one may eat whatever one 
pleases. Again, if the eve of the 9th of Av falls on Shabbat, one may eat and drink as much as 
one needs, and even put on the table a meal as bountiful as King Solomon's. Similarly, if the 
9th of Av itself falls on Shabbat, there is no need to forego anything. 

9. This rule applies to the general public who cannot bear excessive privation. The practice of 
the pious men of old, however, was as follows: On the eve of the 9lh of Av, each man in his 
solitude would be brought dry bread and salt. and he would dip this in water and eat it while 
seated between the oven and the stove. He would wash it down with a pitcher of water, 
drunk in sadness, desolation, and tears, like a person seated before a dead person. This 
behavior, or one very much like it, is appropriate for scholars. In all my life, I have never 
eaten cooked food- even lentils - on the eve of the 91h of Av, unless the day was Shabbat. 

IO. Pregnant and nursing women must fast all day on the 9th of Av. It is forbidden to bathe in 
either warm or cold water - or even dip a finger in water - to anoint oneself for pleasure, to 
wear sandals, or to have sexual intercourse, as on Yom Kippur. In a place where the custom 
is to work on that day, work may be done; if the custom is not to work, work is forbidden. 
Scholars should abstain from work everywhere. The Sages said that the one who works on 
the 9th of Av will never see a sign of blessing in that work. 

11. Scholars should not exchange greetings on the 9th of Av, but should sit repining and sighing 
like mourners. If an ignorant person greets them, however, they should return the greeting in 
a soft voice and with a grAve demeanor. On the 9th of Av it is forbidden to read from the 
Torah, the Prophets, the Writings, the Mishna, the Halakhot, the Gemara, or the Aggadot. 
Only the Book of Job, the Book of Lamentations, or the calamitous parts of the Book of 
Jeremiah may be read. School children should be given no lessons on that day; and some 
scholars do not put tefillin upon their heads. 
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12. After the Temple was destroyed, the Sages of that generation ruled that one should never 
again paint and decorate a building in the manner of royal edifices. Instead, when plastering 
and whitewashing the walls of a house, one should leave bare an area a cubit square opposite 
the door. If, however, one purchases a homestead that is already painted and decorated. it 
may remain in this state, and one is not obligated to peel the decorations from the walls. 

13. A similar regulation by the Sages requires that when amnging a banquet for guests, 
something be omitted, so that part of the table would be left without the tableware that should 
normally be there. And, when a woman has a set of silver or gold jewelry made, one of the 
components usually included should be left out, so that the set would remain incomplete. 
Also, a bridegroom about to be married should place ashes upon his head at the spot where 
the teflllin is worn. All these were to be reminders of Jerusalem, in accordance with the 
verse. "Ifl forget thee. 0 Jerusalem, let my right hand whither. Let my tongue cleave to the 
roof of my mouth. if I set not Jerusalem above my highest joy" {Psalms 137:5~6). 

14. Another decree of the Sages forbade the playing of musical instruments, and the enjoyment of 
melody and song of any kind, on account of the destruction of the Temple. Even vocal 
singing over wine is forbidden. as it is said, "They drink their wine without song" (Isaiah 
24:9). It has long been customary, however, throughout Israel, to recite words of praise and 
songs of thanksgiving to God, and the like, over wine. 

15. The Sages also forbade bridegrooms to wear any crowns whatsoever, or to put anything upon 
their heads, as it is said, .. The miter shall be removed, and the crown taken off" (Ezekiel 
21:31). They also forbade brides to wear crowns of silver or gold; garlands of twisted thread, 
however, are permitted. 

16. A person who beholds the ruined cities of Judea should say, "Your holy cities are become a 
wilderness0 (Isaiah 64:9), and should rend one's gannent. If one beholds the ruins of 
Jerusalem. that person should say, "Jerusalem, a desolation" (ibid.) and likewise rend one's 
gannent. If one beholds the ruins of the Temple, that person should say, "Our holy and our 
beautiful house, where our ancestors praised You, is burned with fire" (Isaiah 64:10), and 
again rend one's garment. At what point on the approach to Jerusalem is one obliged to rend 
one's garment? When one is past Mount Scopus. Then, when one reaches the Temple, one 
must rend one's gannent again. If, however, one comes upon the Temple first, by 
approaching from the direction of the wilderness, one should rend one's garment first for the 
Temple, and then add the rent for Jerusalem. 

17. These rending of the garments must in every case be done by hand, and while standing. And, 
one must rend every garment he is wearing, until his heart is revealed. The rent may never be 
sewn up with stitching, but may be hasted, hemmed. gathered, or sewn with a ladder-stitch. 

18. If one visits Jerusalem repeatedly - within thirty days of a previous visit, one need not rend 
one's gannent again; but after thirty days, one must rend them again. 

19. All these fast days are destined to be abolished in the time of the Messiah; indeed, they are 
destined to be turned into festive days, days of rejoicing and gladness, as it is said. "Thus said 
Adonai of Hosts: The fast of the fourth montht and fast of the fiftht and the fast of the 
seventh, and the fast of the tenth. shall become times of joy and gladness, and cheerful 
festivals to the house of Judah; therefore, you shall love truth and peace" {Zechariah 8:19). 
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Appendix2 

Selected Kinot 

From: The Authorised Kinot for the Ninth of Av, translated and annotated by 
Abraham Rosenfeld (London: I. Labworth & Co., 1965). 
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137 KINOT FOR THE NINTH OF AV 

compassion: "'Have pity, like a father on his son!" He cried: "Woe 
to the father that has driven away his son! and also Alas, for the 
son that appears not at the table of bis father!" .. Arise, Jeremiah I 
(said God:) 'Why do you keep silent? Go, call the Patriarchs, 
Aaron and Moses; let the shepherds come and raise lamentations, 
for the wolves of the desert have torn the lamb."' Jeremiah cried 
aloud, roaring like a lion at the (cave of) Machpelah: "Raise your 
voice in cry, 0 Patriarchs of the glorious Osrael);l your children have 
erred, and lo, they are in captivity ... "'Indeed, if like mankind they 
have transgressed the covenant (the Patriarchs cried), what is 
become of the merit of those with whom the covenant was 
made?" "What shall I do for you, my sons, (God replied)? It is my 
decree that the Temple is devastated, for none of the children2 came 
to the appointed seasons,l but made (their feet) to totter (after the 
idols)."4 .. 0 bring them back, (0 Lord),5 to support and assist 
(them} as at that time;6 have mercy upon Zion, for the appointed 
time has come." 

Reader or Narraror: Con,regation: 
How can you offer me empt)' comfort when my harp is 
twnad to mourning? 
In (my) allotted heritqe7 the yoke I must bear is burden- 0 how shall I be 
some bcyood endurance; comforted? 

Every year on this days the season (of mourning) recurs for 
me, 
And behold, I am saddened and deserted (like a wife by her 
husband) for more than a thousand years; 

(God's) anger prevailed, and the Ark was hidden; 
Twioc because of the rebellious ones of Maron!! did disaster 
come; 

My Dwelling is destroyed, my flock taken captive, and 
Oholibah,10 the Metropolis, bccaJnc deserted; 

The Lion1 I was lured forth from his thicket and crushed the 
Temple, 

0 how shalt l be 
comforted? 

0 how shall I be 
comforted? 

0 how shall I be 
comforted? 

And ho exiled from his dwelling those who did offer sacri• 0 how shalt I be 
fices:12 comforted? 

Indeed, he killed multitudes of anointed Priests, (and) eishty 
thousand [of the flower of the priesthood] who were mustered O how shall I be 
in the Temple of God's desire;ll comforted 1 

1) Israel was named ~J·, cf. l Sam. J, 19. l) Lit. Beloved Ones. l) The 

three Foot Festivals. 4) They would rather worship idols thBJI go up as pilgrims 
to the Temple. 5) They pleaded. 6) J.J in Eaypt. 7) ,~. the land of Israel, cf. 
Deut. 32. 9. *) The Ninth of Av. 9) lbe unauthorised priests, v. p. 99, note 4. 
lO) i.ir. Joruaalcm, ef. p. 37. note 2. 11) A lion usually liea in the thick.et of the 
troca. vlr. Novuchadnctaar. 12) Lit. a,ul 1w •xll,d from hu nu, his M•al Ollli 
,.'>rbd£-c•ff•rl,u,.,,._ 'L:1)- v. !!=. 1'1, .. ~at• :\. 

:JNl itl7lZ1n? l"l1l"i' l?j:' 

:il"~ :ttt JJJ7~,t ,l~? "iN ~J .iJ;i il?~JW ::lij'p-i17' vi; 
.ilfr-l~ 11rrtt1 ni::i~7 N1R 'if? .n~ntl m1~ ,n:7?7~ l? m;, 

:n,ti-n~ 'D79 ::11i "~~r ~ .~iJ7 i1tj~ 1N?: C"l?'i 

.N":;i7:p cm ;,7~~~ ,~ .N":;iltr ~n:1t1~ :1:;;r l~ie' 

:"~YI~ CJ;:11 C~"}t ~l'~ • ":;lltl .ni::i~ ":;,;t:jl ,;p 'JI;' 

it7t :11"'1:;i "tni:p m:,r i1~lt .n .. ,:;i ~,:;i¥ 1:c1~:P c~ 
• iv.i7.l "t9 '7f1;l rv1R1;1 c~f • "197~ N"iJ .i'l)t¾ , "H1 0~7 .il~itt 
• 1iiOJ 1~iO T~f C;)"~i, .1~~iJ7 ~Jl;l, 0"1"1;-":P ?~ 

:1V,i~ N; ":P ,li'i CUJ1l;l 

:i•K D•ll' (:? 
By Kalir (7th cent.?) ["1,',pn •,r11',11) "'l! 

Congregation: Reader or Narrator 

. ,;,~7 ,~;;r~ "1i3:;,J '?~iJ 'l~~~q~r;, ':J"lt 
:Cti~~ '!J"lt'J • ,~p. l;,37 "1\7 1Jf , ?;!J 111QJ;i 

:Ctr~ 'lf'~J 

:Ctri~ ':J"l{1 

:CtJi~ l"~: 

:t:IOJtt '1"~1 

:00, .. ~, 

,il}~ "12¥ 113; .n;~ ,~f ci" nt~ 
.:,~f t'J7,t5~ -mi" .;,~~l ;,~~~ "~ti, 

• Ji1tt T~J • Ji1Q i~\ 
.y;,~ "~197t:;1 .7;,~~ ii~tf~~ 

. :,:nvl "ii~, .il:lin "n.,.,., 
T ; • • : ••• : 'J' ••-,: • T • 

.n:,~ ,,~ .n~"7~~ l'l~11 

.i:r~l?i'.11 .,~,~ ,~ .i:i;~i? :,~7~ ;~;:, 

.i:>9~J ini;q7;) .i:!)'?i) i1?~01 

.O"J7t~ "m~ ,tl";i?.lq l1i]i 

-
~I -



138 KINOT FOR THE NINTH OF AV 

Reader or Narrator: Congrqatio11: 
Aryoch,l like Nevuchadnetsar,2 attacked them in the Temple 
from the rear, and caused the blood (of the young priests) 
to flow over the blood of the PrieslS and Prophcts3 in the O how shall I be 
Temple court; comforted? 

A city (once) full of cheering crowds, with more than four O how shail I be 
hundred houses of study, he brought4 to utter desolation; comforted? 

Hamans swooped to destroy my precious ones, and ruled O how shall l be 
over my favourites6 when I tore my garments (in arief); con1fortcd? 

It was a resolved decree to throttle the lusty lion's whelp,7 0 how shall I be 
to strangle the old, the aged and the suckling; comforted? 

More grievous still was the third (enemy)B who with a 
violent storm (came) upon (Israel), the first9 holy (people), 0 how shall I be 
10 lay waste as fallow ;round; comforted? 

The enemylo used all his force to i;cver Jacob's children from 
the Crcator,n (when they said:) 
"No longer have you a portiont2 in the Almighty, who O how shall I be 
is a devouring fire," comforted? 

Edom, (the inheritor of) lhe red lentils,ll rebelled and 
hastened in (his) arrogance to destroy God's Throne and O how shall 1 be 
Foot-stool; comforted? 

Moab and Ammon made a pact with the Edomitcs to ex-
terminate (Israel, God's) sucklin11514 and devastate the O how shall I be 
Temple; comforted? 

Theyl trampled all my mighty men and the assembly of my 
scholars, 
And my heroes lie confoui1dedl5 in the sight of all passers• 0 how shall I be 
by; comforted'/ 

My soul faints before the murderers, because of the number 
of the slain who pant like a hart and let themselves be killed O how shall I be 
for thy sake; comforted? 

The host trembled on lhe day of battle (when) in both the O how shall I be 
cast and west each man's blood mixed with his fellow's; comforted? 

1) Homiletic surname or Ncvucbadnetaar, cf. Lam. R. on 5,5. 2) Lit. young lio11. 
3) The plural form replaces the singular of the original. 4) Lit. the ploughed, viz. 
Turnus Rufus, a Roman General, sent to Judea by Hadrian, <'/ Taan. 29a, v. a. 
Graetz, p. 421 (1946 Ed.), S) Lit, Media. 6) i.e. Haman ruled over Mordecai. 
7) viz, the once-courageous people; the author tried to compare them to the tribe 
of Dan, who were so called, v. Deut. 33,22. •) The first enemy according to lhe 
author was Media, the second, Persia and the third the Oi'celcs. 9) As the fint 
(rruit) of the field are sacred, so is Israel sacred to God, v. Jer. l, 3. IO) Lit. she 
forced to divide. 11) Lit. the children of~ $mDOlh one, and of 1he d/$tributor, i.e. 
Jacob was called a smooth man, v. Gen. 27, 11: and God is named Distributor, 
for be divides the portions of the land among his people. 12) cf. Deut. 32, 9. tl) A 
descendant of Esau, (who sold his birthriaht for a mess of pottasc). 14) Some 
commentators differ, sayina that 1'1)'"' means wisdom, I.e. the Torah, v. Pu. 
on "T'IDlt.. "> ~:r. D. Y. on •:,.7~. ov•rwJ,-,lmed. d. a. p. M"'S, ""'"li:U ,:i.';,:in, •. 

Co11gregatio11: 

:cm~ '!J"~J 

::JN:l illJ~n? nil"j, n,p 

Reader or Narrator: 

.N"i?~iJ n,i~i .N"~1iJ1 "m~:r c~4t 
,N"~;J Ju!> CJ1 7~ .N"~7 il'.lf ';Ji"1~ 

.nm~tZJJ;\ il~'-~ ,.,,; .ni~~7 ~10 
:CJti}tt ':J"~1 .nix~ l1i1~ ini" .ni"~~~ O"i~io .,t:i;~ 

·"1'~!:f "'1~~7 ·"1'1 it¥; 
:COJ~ ':J"l('J ·"1~ .,~,K~ ·"1~!:J~f ;,7~7t1 

-~~11? iu .. Ji1 ·i'At17 :-r1~; 
:cmtt , .. ~, .j?).i"~ ??ili ~ .p~q?7 ,r;i~ i1~~ 

.rrt;SN:1 ttil4~ 7~ .n~7~ ;,1~; 
:Cltif~ 'lJ"~1 .n-v,;r7 n~; ,l"l"~iq 'l~Wf 

.;,?,in, i'?IJ .,~ .p7.u7 n;q~ 
:cm~ ':J"~~ -i''.?ii 1;,~ cw~ ·F'?D 0~7 1"~~ 

.ci,1$ r,~,~ .c;,~ n1,79 
:Otii~ ";J"~i .oi,41 t>:P, -r~~7 . 7iit; n;t57 

. Ti~~ :i~i~ . Ji?J1~ Dll ,,~;~ 

:or:i;~ 1"~1 • 1i~1~ ::riqt17~ .'filJ~ n":;io/i)7 

:l:ltrf~ '1"~1 

:cmtt , .. ~, 

:Dr,~~ 1"~) 
I) o. v. -.,i,:p Cl;)fJ•• 

·"1~t! "1.1¥1 ... , .. ~~-,~ il~Q 

.,,~;~-';,f l"P.7 •"1i:J~ ~l7~~J 

.c";~,t!iJ i;,9~7 .c"~7;,7 "~:;>~ mt~ 
,c"nw~ ~r~VJ .c"nts1 ,:tt:p 

.::i,~~:;i~ "1TZl~ .~,R Ci":p ~:S?' 
.:ii c!7, ,;;iK .::i'1i11? 01t1 

-
~ 
0 -.. 



139 KINOT FOR THE NINTH OF AV 

Reader or Narrator: Congregat/011: 

Misfortune upon misfortune, each one more deadly than 
the last, 0 how shall I be 
Great boyond stemming, long-standing and unintermittcnt; comforted 7 

With shield and spear girded on, (the enemy) gathered their O how shall I be 
armies and made their Jong furrows;t comforted? 

Numerous arc my sip and mighty my c:ompJainlS, great is O how shall l be 
my moaning; and as for thee, 0 Lord, how long'/2 comforted? 

Thou didst hear their moaning, how they slandered me with 
their lips; 
Wherever they stand up and wherever they sit down, I am 
the subject of their taunting sonp; 

Whore is your hope, (asks the enemy), what arc you doing 
here? 
Ho3 kindled his anger (against you), and there is nothing to 
cure (you); 

The worshippers or the idols do mock'• me: "Your replies 
remaln unfaithful!" 
(But even yet,) will he who brings down to the grave and 
brings up again, look down from heaven (upon us). 

0 how shall I be 
comforted? 

0 how shall I be 
comforted? 

And then (at 
last) will I be 
comforted. 

Reader or Narrator: I said, .. look away from me, while I will 
weep bitterly" .51 will relieve the bitterness of my soul and spirit with 
those who are ready to raise their lamentations." Weep for your own 
sake, 0 daughter of my people, with weeping of Jazer7 for your 
sorrow, give yourself no respite, give your eyes no rest. You, who 
were once crowned with happiness, weep aloud, for you are now 
(put) to shame; 0 how did this misfortune come about? 0 
escaped remnant, give (yourself) no rest, raise your voice and 
cry bitterly, as disaster follows disaster. Behold, 0 living God, 

J) Referrins to the extreme (furrow-like) weals brutally inflicted by the 
oppressor. v. M.D. on Ps. 129, 3, 2) vlr. how long will it last? 3) I.e. God. 
4) Ut. tluly hlllle cau"d mrr to grieve. ') The author bases this Elegy on Is. 22, 4 
where the prophet, ovw.:ome by sorrow, refuses to be comforted. 6) The 'tn..,,,. 
being such a large creature (v. B.M. p. 75b), the author may have used 1t in a 
symbolic sense "for long and loud wailing". However, the translation of this 
teitt ia in accordani:c with Rubi and lbn Ezra on lob, 3, 8, who reprd the final "J· 
u the auffi,c "llulr". and render th.Ir ,_,,,,.,,.,um. v. M.lC. 1,3. a. Scmc. P. E • 
"1_) lq _ ,ho .t.~~ 4=?! 111!,!,la!,,. ~n'! ,J~.!.~!~'!.~~r bci.lonaed to Moab. and w .. faznou~ 

Congregalion· 

:l:J1J~t$ ,.,~, 

:C1J~~ ':Clt? 

:Cljf~ ~.,~ 

:er,~~ ':)"~1 

:cm;l( rr~, 

:CIJ~t} 12$1 

By Kalonymous 

:JN:J iJ:PWn'? l'l'll"j;' t,',p 

Reader or Narrator: 

.niiJ7t m~ ~T .niii ,~ ni,, 
.ni,;R K"J n1:,1~ .ni,1i:;n ni1,iif 

,Oti"~Q ~,;01 .ci;i;i ,,~R 
,lJlt~'? ~::>"')~::JJ .CJ)il!:J~ ~D9~1 

• "i:,in"w1 ni~1Jtp • ",tiin~ij nili 

·"~~ ,i :: i1~l() ,'l,tl~i:J~ ,::i, 
,C?)~,~ "fl~11J ,CQ~'1ry 'Q'f/W/ 
.OtJ}Wr:J "'~ ,Ott?tm c1;9~ 

.nt> c~'?-n~ .NiD~ c~mR':l 
.Ni5117 1ili J"~) , iDl( ;q~ 

, ?l'#iJ "1.~ili ,~1ii1. ?i~ 1,~~ O~"Ui:JlWl;l 

.',~~ ?iN!p i""}ii'.l ,',i~Z, N":J:7 '"J"~t- ii 

b. Judah (lltll cent.) 
~ r11 cw, 

Jt,p:i {ni-n• J:ll cm•i1~ ,~17 

Reader or Narrator: 

o~ . ,,R~ "J:niJ "~~J ;~ . ,,~~ .,~#~ , "~P. ~Ptl/ "l;l1~1$ 

:1jil77 O"i"J'.'IP.0 J~;17 

"~l;II:1 '~ • 1~"~i1 ":;,~ttO;:t "~~ n~ · ':)~'ll~ "7.~ iW: .,~~:; 
:1;"~ n~ 0°1l;l Z,}5 ,':J7 l'l!'D 

il~"lt .n'ii:;i7 ':Jim c,re~ J;)'l~v .ni1"7~~ n7P,~7? n:~:;i:;1 'I~~ 

:mdo i1~1iJ i1l')~i}+ 

,~ .n11t .,~~ ,;p ~"7iJ ,n1~~iJ m;'?.~ ,":it,l:\ ,~ "~;! 
:N1,~~ i~W l;,t, i;tl? 

•> o.v . ...,OiJ-P. n-1r.i,:is:11r-

-
":, 
0 



152 KINOT FOR THE NINTH OF AV 

Reader or Narrator: 0 Zion, will you not ask after the well-being 

of your captive1 (sons)? For they the remainder of your flock 
(constantly) enquire after your welfare. Receive peace from every 

side, from west, east, north and south, from far and near. {Receive) 
also the greetings from the prisoners of hopc,2 who shed tearsl like 

{mount) Hermon's dew, and yearn to shed them on your hills. When 

I bewail your humiliations I am Qike) a Jackal, but when I ~ream of 

the return of your captivity then I am Oike) a harp for your songs. 

My heart longs greatly for Beth-el, (the Temple), for Pen~l and for 

Mahanaim4 and all the Meeting-places of your pure ones. It is tbere5 

that the Divine Presence dwells in your midst, and your Creator has 
opened your gates to facc:6 the gates of heaven. Indeed, naught but 

the glory of the Lord was your light, and no sun nor moon nor stars 

were (needed as) your luminaries. I would chose for my soul to be 

poured out (in prayer) on the very place where the spirit of God was 

poured out upon your chosen ones! You are the Royal House, and 

you are the throne of the Lord; how then come sieves to sit 

upon the thrones of your noble oncs17 0 that I might be a mere 

wanderer in the places where (the glory oO God was revealed to your 

prophets and your envoys I O who will make me wings that I could 

wend my way afar? I will make my own broken heart find its way 

amidst your broken ruins. I will fall upon my face to the ground, 

(for) I take much delight in your stones and show favour to your 

very dust.8 Even when I stand at the graves of my ancestors, I 

behold in astonishment your choicest sepulchres in Hebron; tI 
would go through your woods and cultivated land, indeed I would 

stand on your rocky mountains and wonder at your Mount beyond 

(the Jordan).] (Or at) the mount of Abarim9 and mount Hor,10 

where the two great luminaries that were your light and guide 

(are interred). The air of your land is the very_ life of your souls, 

and the dust of your earth is as flowing myrrh. and your river is 

1) i.e. Israel, imprisoned in exile:. 2) The captives who hope to be delivered, 
v. Targum on Zech. 9, 12. 3) Lit. M sheds his tears • .f) They were aD Houses of 
God, as named by Jacob, v. Gen. 31,13. 32,3, a. 31. ') I.e. in Zion. 6) So that 
prayaJS should B!IClmd to heaven. cf. Jacob the Patriarch's statement (v. Gell. 
28, 17). 1) i.e. the prophets of old. lj The desiro to come back to Zion was so 
a.trans. that even the rubble heaps were affectionately dcscn"bed, cf. M.D. on 
Pa. 102. t 5. 9) Whero Moses died, overlookina tbe north end or tho Dead Sea. 
~ff) Whe~ ~~ron d¥._<North-.l!aat or Kacte.h.)., a day'• jour-noy from the Dead 

:JN:J i1l7tlili? nil'j,' :Jlj:' 

By Judah Hal.cvi (c. 1080-1145) ['1\>11 l>n11 -,:i irm•J ,.,, en, 

R«lder or Narrator: 

itJ; tlU, , '!J~i?V/ "ltli'l • '!J~j"Q~ tli?~? "7~!) N7i:J , fi•S 

.,~~ ,:Jiim pin, Ci?!V ,l~"U, Ji£>¥~~ n,r~~ c:~ :1~,,~ 
, Ji?.l1u-,o:p , .. ¥1t1 TJJil ,n1~r:i1 ,.,tt~ o;,~ :·T11~-,~~ 

ci,p,~ np;, ,c'~ ")ij ,mlP: ni::,~7 =1~11tr"4' CJ;l1171:J9=?~J 

ik7? 7~"~772 , ,~-rrJ 7 ':;J? :'!J~1"~7 -,;3:;, "~ , ":f 01:Jo/ n~"tV 

, 17 iq;J' iq":;>lptr ~~ :':J~"Ji;"tf? '~~;;,-,;r ,C~~Q~f'l il~y; 

-il;v i~7 ~~ ii:J:;>l :':J~1¥V? ,f'l'.1fl-"'1~~ ?~1J7 no, ':J1~i11;JJ 

"f!?l7 ,01~ :'!f~1'2:t~ C"~~i::>J ,iJPJ el9Kf ~, , 11iN~ 

~8 =1~1""' ,,; ,il;u,q, C"iJ?~ tn1 ,~ti 1:1ip~f , ,g~l.:ltpi'.17 

:1~1"~, niN9~ ";P. C'i;tP. l:JV/:'. ,,~, .;: K~:;> 1;1~, ,:,;,~'='~ n"~ 

q~1'i111in7 C"iJ'~ l?p. ,,~ ni?.lip1f ~ ,r,~iV11tl "~l;I~-.. ~ 

::J~1QJ J".). "~t? "1J;1:;17 , .. ~~, ,;,t j,''1:11~ CJ~~;~ '1-:i~P,~ .,~ 

-r,~ T~in~ , iiN~ ":J:~~~ :,~1~ , 1i1~ ,;~ "i~'? ',iE>~ 

Jii~o;i Cl~intp~J ,"t,i:i~ ni,;i;? '7.~, "1??llf-~ 9l! :1:11tP. 

, '!J1¥'?~:;i ii?J~~ , ,,~1~1 11.~~ ,;::i¥~1 :':J;1~R io:;i~ ,;~ 

c,-,,~ ·,,Qi} °'.!i11 tl"'?~iJ iu l:':)~j;i~ 1tl-'ti il~7=lir-l~J 

, 1i7g 1";t~5 nir.l~~ ":'.ti :':J~1i1Ji4 ':J~T~'1 ,C"'?i14 O"iiK ")~ 

':J7tf ,"W!?~7 D!'r' :':J;10~ 91::it n~)7 , ':J1~P, nP-:;t~ ,;,,-,,~~ 

I) o.v. -~,~ti-· 2> o.v. 'T.'m1''i'~ n9~ -rk9 l:,tf 'J"'?;,.. 3) o.v. ,~:,inr;, 'i~ 
':t:s,_, "]_ o4v. •'1'~k7 ... -__ ._:!'_~~ha~~-•dioff_l~ v~ B.Y ... p. 96. 11:'lote f¾ 
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153 KINOT FOR THE NINTH OF AV 

Qike) the drops of honeycomb. A rare delight were it for my 
soul to walk about naked and barefoot in the utterly desolate 
places where ( once stood) your Mercy-seat. In the place where 
your Ark and your Cherubim! lie hidden, where your innermost 
chambers we~ established~I will cut. off and cast away the 
glory of my Nazarite's hair,2 and will -curse the hour3 that 
dishonoured your consecrated ones in an unclean land. How can 
foo(and drink be sweet to me when I must look on while dogs drag 
your young lions 74 Or how can the light of day be pleasing for my 
eyes when I must see corpses of your eagles5 in the mouth of ravens? 

Desist a little, (and go) gently, 0 cup of sorrow! For my body and 
soul are already full of your bitterness. When I recall Oholah,6 I 
drink your foaming wine (of grief), and when I remember Oholibah,6 
I drain it to the very dregs.7 0 Zion, perfection of beauty, you 
acquired love and atrection from of old,8 and the souls of your 
companionsare(still)with you. They (who) rejoice atyourprosperity, 
are (now) in pain over your desolation, and weep over your ruins. 
From the pit of captivity they sigh (and gasp) towards you, and each 
one from his place makes obeisance towards your gates. The flock 
of your multitudes who were eXJled and scattered abroad from mount 
to hill, have never yet forgotten your folds. They yet strive to ascend 
and grasp the branches of your palm tree, as they cling fast to your 
skirt. Can Shinar9 and Pathrosto compare with you for all their 
greatness, and can their vanity be compared to your Urim and 
Tumim?ll To whom are your anointed ones to be compared, to 
whom your prophets. and to whom shall your Levites and choristers 
(be likened) 7 May all the kingdoms of idolatry be changed,. and 
utterly pass away, but your power. (0 Zion,) be for ever; your crown 
shall endure throughout the generations. Your God desired you 
for a dwellingMplace, and happy is the man who makes his choice and 
comes near to dwell in your court. Happy is he that waits,12 (and 
happy is he) that will succeed in witnessing the rising of your light, 
when over him shall break forth your dawn. Then shall he behold 
the welfare of your chosen ones, and he will exult in your rejoicing 
when you shall return to your youthfulness as of old. 

I) v. p. 91, note 15. 2) A description of ancient mourning practice, ef. Jer. 7, 92, 
Mic. 1, 16, a. Job 1,20. 3) Lit. tltM. 4) I.,. Israel. S) The eagle ii a figure of reno. 
vation of youth, ef. 1'1.103,S. 6) v.p. 37, notes 5-6. 7) l.11. the cup .in which is 
wine of a heady mixture, making those who drink it mentally and physically 
helpless, cf. M.D. on Pa. 7S,9. I) cf. Pesilc. · Bcshalach, 80a. 9) i.e. Babylon 
10) J.e. EaYl,t. 11) I.e. the, omamcnta (Oracles) worn b2!° Hiah Priest ou his 
-1,.plau,. v. i,. 147, note 4. a. A.s.1 p. 229. note 2. 1 I.e. thoao who waft'foi-M_~"'~~. "V\ew:.&_j,ba.a_ ~ ahl ftrm n ~1-_lr ~•!-• d.aep t.holr bit.tar t.1".ialai. 4 

:u~:i ;,wn, nu"p llj,' 

"=r~'hij Div~~ :"=r~, .. ~, ~"O ,~ .rr'1~~ ni:i,o "7.P, ,90:, Dii 

ljtt :!f~11tJ "110 Ui>f 1~ij • '/J~?~1f Dip;,:;n ,~ 1f~ 
=1~1,rr,~ -il~~ f1t$f ,;,r, ,1~r :ip~1 ,",rJ ,~, 1"7f~ 

-n~ D":;17:Ptr 1:iq9~ ":P ,il!P,~ m1~ .nino/l ';,:,~ "7 :11~: '!J"N 

"E;>:P i'J~,~ ,m;i . "J"V.1? pin7t ";:i; ,ci" ,;~ ':J"ij iN :'!J~1"E;>==> 

111 ":P ,t,~~ ";)jtl Dlt7 ,CJ'?il;u Oi:i, :'!J'.'1f~ "':lt~ ~D"~1il7 

, '!J"l~l:!1 i1t)~ ,i'J?t}f i11f T~ 11i =1~1;,,pz, , "~E?~i ":?9:;, 1N7~ 

n;ititt , "~: l17"7f Ji-~ :'!J~'l~,-n, i1~'?~1 .n;i"70tt ,~lttl 

Cl"l:10.tl Dtl =':J:1~Q nitv:r} 11fFP.~ i:,1 .?~~ .. ,,RJ:I 1m 

ii!:!~ :1:1~,-,.v o"~i::1~ ,,n~'-l~iv-,~ o"~~ltn ,'lff.ll7'1'=' 

:'1:1W n;,i-"?.~2 i?Jiji',~ v-i~ c-ryqa~~ , 'Ji~ O"F.>ijiltl ":;!Ip 

=":J~111 ~"~' N,, ,n\1~1,n~ 1,r~i:it1131,i ifij, ':J~i}:)LJ "'11i 
:'(:11tJ;I :191o;i Tin~'?l ni,it2 CJ",;t~~z;i~~ , 'iJ;~~ttJ~ tl"K"R'!~il 

='!f~1NJ 17~~7 ~~,~ C?iJO CJ~ ,CJ?1P ,~:,,~~4 0;,z;i;,1 ,¥~~ 

t1~1" ,~,7 'l~-,~, 117~~ 'I~-,~, I '!f7!J"~~ ~~1~ 'I~-;~ 

,;,7 ,t17il77 'lJJ90 I ?"?ijiJ J'li:J?~~-:?f I?'> ff tJ70,~ n~r. 
::i1R~l ,o;~ ,vtil~ ,,q,tt, -'.=l~u'~ :ifi1.l7 112.t :1~1 ,1i1 

13'ri~7J ;,-,_iN J'li?P, il~17'J V'~J ,il;IJ1t "117/~ :'!)~1itl~ Ji::>tr., 

'!J~1ltli1 , '!Jt>tJ~Wf T7¥?J4 'iJ:?"J:1:P J'l~i1'i1 niN77 :'!J:)f]ql '1"7\7 

:171u,1 n~,~ ·"~~ 
2> o.v. -n~~ ',m7.. 3) o.v. ~'rt11,'1;:t7 •. 
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38 KINOT FOR THE EVENING PF THE NINTH OF AV 

Reader & Cong.: lffow much longer shall there be weeping in Zion 
and mourning in Jerusalem? 0 have mercy upon Zion, and rebuild 
the walls of Jerusalem. 

Reader: At that time, the Sanctuary was destroyed because or our 
sins, and because of our inquities our Temple was burnt down; the 
heavenly Sanctuary2 which was bound firmly with Jerusa1em on earth7:J 
joined in mourning4 and the heavenly hosts r!lised a lamentation •. 

Cong.: How much longer shall there be weeping in Zion iuld 
mourning in Jerusalem? 

Reader: Not only did the tribes of Jacob weep bitterly, but also· 
the very planets-5 shed tears; the standards of Jeshurun covered 
their heads (in shame) and the Pleiades and Orion6 srew dim, 

Cong.: How much longer shall there be ~ping in Zion and 
mourning in Jerusalem 1 · 

Reader: The Patriarchs entreated, but God did not hearken; the 
children cried out, but (their) father did not answer; the voice of the 
Torah7 was crying bitterly, but the faithful Shepherd& inclined not 
his ear. 

Cong.: How much longer shall there be weeping in Zion and 
mourning in Jerusalem? 

Reader: The Holy seed have donned sackcloth, even the heavenly 
hosts have made sackcloth their covering; the sun became dim and 
the moon also, and the stars withdrew their brightness. 

Cong.: How much longer shall there be weeping in Zion and 
mourning in Jerusalem? 

Reader: Aries!' the first (of the planets), wept in bitterness of soul 
because his lambslO were led to the slaughter; Taurus caused wailing 
to be heard on high. for we were pursued to our very necks.ll 

Cong.: How much longer shall there be weeping in Zion and 
mourning in Jerusalem? 

Reader: The Constellation of Gemini seemed divided,12 for the 
blood of the brothers poured like water;13 Canccr14 sought to fall to· 
the earth, for we fainted out of thirst. 

Cong.: How much longer shall there be weeping in Zion and 
mourning fn Jerusalem? 

Reader: Heaven was frightened at the voice of Leo,ls when our 
prayers went up to heaven; Virgins as well as young men were slain, 
therefore. did the face of Virgo become dim. 

Cong.: How much longer shall there be weeping in Zion and 
mourning in Jerusalem? 

1) The author based this elegy on the Midrashic interpretation that the planets 
joincdinlaraal'agrief, v, Lam. Introd. (R. Yocb. 2). 2)v, PL 122.3, L Lam. 
2, I, cf, a. A.S. p. 4, DOie I, l) Lit. that u ctllfl/lMI with the dty, the hcawnly 
Jcnaalcm which conioiaed with that of Jeruaalem on earch, v. llasbi on 
Taan, 5a, a. A.S. p. 213, note 3. 4) ef. Y. Yoma ·J, 38a, a. Lam. R. Introd. 
(R. Yocb. I). 5) The plauctl nwnerically arc the same u the twelve tribea 
or In:ael. 6) Orlon is ot111 of the moat c:ouapiouous eonahlllatiOJlll on tbo left 
atremity of Zodiac. PldaM11 ia one of tho two areat lltan on the IOUthem 
-tn,mitv or Zadla,;:, v. DD. 129, note 10 154, aote 17, •· 167 note 15. 7) o.v. 'Die 
~~~---'-•~~~r•l~-d~J~~ --~• who I• ~~~_to t:h~~_Tllr_JI~-~~. •l "'~-

f 
! 
·!. 

:uo ;rw,n , .. , nu";, n, 
By Abraham ibn Ezra 3"1t r• (T 

(1092-1167) [inn, T:111 mr,:.J .... 
, 7i9¥ 0trl1:1 , ~~'1,":;J ,~'i)~l , Ji"¥=? il::;>' ilJ~ ,p Reatr & 

:o~~fii: ni0in i1~:P,) mw. 

• ?;>"v 1:Jif~ •rpiliP,~1 ·W1~"1 :Ji~ U"t.'9tJiJ rtt Reader 

:rirR •~ c:,pftr iq~ .,,91? n1rvR r11 nii1tr, , .. ~~ 
.o~i,v., .. :, ,~91,,1 , TP¥i1 n::;,, n~ts ~ co,,, . 

.iT¥~1 l?r. 111',J~ l:Jlq ,:Jpar- "~;fll ill7t)f 1:)# CJ Reader 

:Oij",l~ .,,R ?"9;,• ii~":;, -~ UlQ 1~,ir: "?.~1 
.c~i~, .. ~ ,~9zn , Ji11¥,i1 ~::;,i1 rJl,S ,i ◄ Cong • .:i, nJN N?? C,t lpJ?J ,ipivl Nt:-:p 'lt1 ni:Jl$ rr~ Reader 

:JJ~ 11fi'.1 N? l~tU :rviiJ ,i119~ p~:::t i11'il-lu ',ii'1 1 

,tJ~:?lf'•1":;J i~t;,Z,• ,Ji•¥~ i'J!:;>,1l i1~f$ !l7 Con,, 

• D~lc:p ~i1 ;,, ~P'ttr M.t~l .0"j1!W 111',;-1i "1.P.. lrJ,t Reader 

:Clij~ n,9, 2tl"~;!i=>1 , i1~ O;J:\ ~JU ':J'11;f 
,D7~l,"~ ,~9Q1 I Ji11¥~ :i::;,; ii~ ,.i Con,. . 

.1,#1:, n~f?.? ~"t~~ "~ 'l7 .f~J ,~~ ;,P.u ~-, i1?fP Reader 

:u:?f 1~11) ~11111 'l7 ":P 3 .~;.,,~ iittl ~tr,, n77~ 
:o~:?~,.,~ ,~9z,, . fi11¥f n::;,;i :,~JS i.i eon,. 

.07~~ 11fJ tl"l'.l.tt 01 .,~ .~.,o i11$1)4 tl~i~ :i:.,u, Reader 

:N~, "~Zl u~~v~ "~5 ·1~1P ?iBf'? "~~ nrs? 
.D~!?"i"i i~9zn ,li11¥~ ~i1 il~ts iv Co111. 

• ci,?p? rr~7¥ up~~ ~' .:,~73 ?iji't,, nt,'i~ cn9 Rlade, 

:tr,'}~ il11i? i17,n:p li! ,~ .c~11nil 01 ni',m-1 UiiJ~ 
,C~i~i•:p ,~9~• ,Ji9~f il!:;>:P iVf ip Cong. 

1) o.v. "aiir,J »~ "MiJ ~P} .. Z) o.v. "l'li~ ~~:,7,, 
3) o.v. -.,,~ 1"f! ,w "li:,:p. ~ ':iJ. 4> o.v, •01~~ n~Q' er~ :i~b • 
5) o.v. "K9' ,.tr¥ U'i)jl~:, ,,,, 6) o.v. "tint'? ~Q?f· K? umlff •:p,. 

according to Rabbinical calendar, i■ lho first of the Hebrew months. 10) llracl. 
11) wz. The enemy punued us with a· yob on our na:b. 1Z) Lit. Twin. 11/z. it 
i■ difficult for tw.in■ to 11arL 13) Brothers .,..,ro Mparated and their blood flowed 
lib water. •, Llt. end,, ,m,. the ...-ab dew,iopecf la the _,or, and,.., .. -""-' h.._r._,~ ehlll DWP-Plfl' -~•- C•--.m:._11..h,I.--■_ ~ • --•- -
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39 IC.INOT FOR THE EVENING OF THE NINTH OF AV 

Reader: Libra intcrceded1 and begged mercy, for the scales of death 
ovcrweighed those of life against us: Scorpio2 arrayed (himself with) 
fear and trembling, for our Rock had judged us with sword and 
famine. 

Cong.: How much longer shall there be weeping in Zion and 
mourning in Jerusalem? 

Reader: They shed tears abundantly like rivers of ~ter, for the 
sign in Sagittarius was not given us;3 water flowed over our heads, 
and though Aquarius was full (of water, yet) our own palate was dry. 

Cong.: How much longer shall there be weeping in Zion and 
mourning in Jerusalem.? 

Rl!atler: We offered a saaifice and it was not a~, and (even) 
Capricomus (was grieved that) our sin-offering of the he-goat• was 
interrupted; compassionate women seethed their own c:hildren, and 
Pisces shut bis eyes,s 

Cong.: How much longer shall there be weeping in Zion and 
mourning in Jerusalem 7 

Reader. The Almighty caused all our virtues to be forgotten, 
because we, wayward in heart, have forgotten the Sbabbat; stir 
thyself for Zion with great 7.Cal, and cause thy bright light to shine 
upon the city that was so populous. 

· Cong. & Reader: 0 have mercy upon Zion and rebuild the walls of 
Jerusalem. 

The Ctmgrtgalion riff, and 1/111 Reader asmub :o hi, tfuk and lntonu th6 following: 

"Have mercy upon Zion!" as thou didst promisc,6 .. And establish 
her'" as thou hast spoken;7 hasten salvation, and forward redemption, 
and return to Jerusalem with great compassi.on. As it is written by 
the hand of thy prophet:B 0 'Therefore, thus saya the Lord, 'I will 
return to Jerusalem with compassion, my House shall be rebuilt 
therein', says the Lord of hosts •and a measuring line shall be 
stretched out over Jerusalcm."'!l And it is said;I0 .. Proclaim again, 
saying: 'Thus says the Lord of hosts! My cities shall again overftow 
with prosperity, and the Lord will yet comfort Zion and will choose 
Jerusalem once more."' And it is said:11 "For the Lord shall comfort 
Zion; he will comfort all her waste places. and he will make her 
wilderness like Eden, 12 her desert like the garden of the Lord; joy 
and gladness shall be found in her, thanksgiving and the voice of 
aon1.'' 

t) Ut. turn«l; tho scales or the balaDCle arc: DeUtral when guilt and merit are 
weigbed. NevertheJeu. at the destl1Jction of the Temple they intcrcedcd for 
lllrael. 2)1bc ScorpiOA iqjcctshis stfngslikeaaword, l)The ~ ol'thc raiabowdid 
not awear, 10 as to make diem aware of their milconduet, Hcnco the apn:asioD 
0 'thoy shed tears abandantl)' like rims of war~~ AtollrmeDl was elfcc:ted in 
Temple times dlrouah send101 the ho-goat to , v. Lov. 16.10. 5) Tho planet 
PisceawasasignoftruitfuJnaaforllrad,~on"UT."..-cf.Gcn.48,16)andnow 

we area minority ainons thonationa ofthcworld. l)v. Pa.102,14. 7) cf. &.62, 7. 
•)v.Zeeh.l 16.~abuildcrdrawaaUu;tomarictboarouadfortboilltendad ~. :!i_',,. l, 17. II\ v. la, 51,3. IZ\ m- ita ~ U 1111 In• 

,t. ~-- --~ ~.ft~_,~h~-~~ c.•.-!lt.h 'l""yar. __ S.,oa • ._.,.__ 0-• Land orlarael la 

l :1 
·l .::nc:i ilm, ,.,, l'l'll"i' r,; 

,0":'0~ nJ; 'J~ U:? 371=?~ "~• .iTJIJJ;I 17J;p_;;i~ D4JNb liQ Reader 

2 :u,,:1 ~l~frqJ :i,1:;i1 ::i113;i ":P .n1:v,1 ,o~ w~, ::i1P:P 
,0:-if'M"!p ,,9~1 , )i9'i:, ~f iii!$ 1i Con,r. 

:ui lN N7 l'lfj?~ niK ":P • ,o~ ~~, ,,.,,ti~ ~7~ Reader 

:w;i: u~r:i N?~ .. ,,~n .U~i -';,!7 D~p1D~ 

.C~~l1":P ii9~1 ,Ji11¥=? ~!? i11,S 1~ Con,r. 

.UpKfPO ,,,. i'Of ""ltl • ?~j2J;l~ ~ 7~1~ llil?P- Reader 

:T'fi D"'?¥~ cii ,ro, · F.1"17~ ,,,~ ni"~9Q1 
-~~~1":0 iQ9~ , Ji"¥.'¥ ii:~, nm ,i Co111. 

.1l"pip1i . .,~ n~, "1W .C"~;irtJ ni::17~ ri;v, ur;t?-f Reatkr 

:;n~ ,;~ cv "~1? , .. ~, .n71-q ii~';! JT'J.7 NaP-1;1 

:C~~~ nil'l'in i1~;iJ)1 , Ji1o:S lltJ1~ Con,. & Rlader 

77,e Congregation rl#, and the Reader ascends to hi& dedr and inJone, the following 

it1~l;1 •~1#~ 1f~~ iJ~1::>,tll .-,,~~ 1~~ Ji11:t DO'll;I 

:er~, D"?sltf'lf i;i,;,-i, .. , ::i,wo1 .n1ttt ttrJJ~, n~ 
c?tlJ!l,,L-; "r-t.::if """17.JN-n:i 1::,1, :ww-.,, , .. ,,., :nm,:n ZIich. ,. 

'rT { • I I ''Tl - T . ,. T 'IT,7 "'7 - • ,:: T - 16-11 

-',i ;,;;~ .,i2;1,l1iK~,;: Dt_q ,rli ~~ ~JJ"~ ,D'1Q1;t 

,niK1l : ,~, n~ , ibat?. q~ 1 ,;37 • i~tm :~~,~ 
,w ,u;, ,Ji"¥-nf ,;s,:: om, ,.::iit!>?sl .. ,v n~rf~DJ;l in, 

,y"l):t1r,-,~ cm , Ji'¥ ;: aor~ . ,~tm :~~,~ 1s. 51.3 

Kl,~ Mlj7?fV} twfV ,;:~f ;.u;1;1iJ , J1V.:P r11,,~ Ct) 

---------- :;r:1~1 ,;;,:i .il-pr-i ,::1~ 

1) o.v. ·~o~ 1139 .iD) .,t,;q '';I. cf. Jor. 8, 3. 

Z) o.v. ~'$ --,,r-, 1::1--:P"lP,V;,t •~.. • .:a"(q> m;,n. 
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161 KINOT FOR THE NINTH OF AV 

Reader or Narrator: 0 (Law). that has been consu.med by fire,1 
seek the welfare of those who mourn for you, of those who yeam to 
dwell in the court of your habitation.2 Of those who gasp (as they lie) 
in the dust of the earth, who grieve and are bewildered over the 
conflagration of your parchmcnts.3 They grope in the dark, bereft 
of light, indeed., they wait (in longing) for the daylight that will shine 
upon them and upon you. (Seek too) after the welfare of one who 
sighs and weeps with a broken heart; who bewails increasingly the 
pangs of your agony4-And who howls like jackals and ostriches, 
and cries out bitter lamentation for your sake. How was it that (you, 
0 Law,) given (by God), the Consuming Fire, should be consumed 
by fire of mortals, and that the heathens were not singed through 
your burning coals 1s How Jong will you lie (resting) in profound 
tranquillity, 15 0 lover of pleasure, while the faces of my young ones7 are 
covered with nettJes ?& You sit in arrant haughtiness to judge the 
sons of God in every cause, and to bring (us) before your tribunal" 
Moreover, you (0 Law,) even decreed the burning of the edicts and 
the statutes (which were given) with fire,lO therefore, blessed be he, 
who shall requite you. 0 (my Holy Law,) was it for this that my 
Creator delivered you with lighming and fire, that at the end fire 
should blaze upon your skirt 111 0 Sinai, is it for this that God, 
rejecting the loftier (peaks), baschosenyou, and(his gJory) has shone 
in your confines?t2 (Was that) to be an omen, that the Law would 
(one day) be humiliated and deseend from its glory?1l Behold, I will 
tell you a parable.•• The parable is of a king who wept at his son's 
wedding feast. (for) he foresaw that he would die;l5 such was your 
fate,16 foretold in your own words.17 0 Sinai, instead of putting on 
a (noble) mande. cover yourself with sackcloth. change your gar• 
ments (and) put on widow's clothes! I will shed tears until they swell 
as a stream, and reach the graves of your two noble chiefs. And I 
will enquire of Moses and Aaron,18 (who were) on Mount Hor: "Is 
there then a new Law, is that why they burnt your columns?" In 
the third montht9 (Israel was exalted) and the fourth turned 

1) A raf'erenc:e to the copies of the Talmud and priceless Hebrew manuscripts 
that wore public:Jy burnt in Paris, on the 17th Juno, 1242. 2) -m. when, the Tarah 
is studied. 3) u. the Talmud and other sacred writings. ") Lit. over the throe• of 
yolll' pains; some say that this rd"ers to the Author himself, who compares h11 
own pcnonal wail.ins with that of the panp of birth. ') Metaphorically, God who 
is Jiko fin, eonsumiDg fire; how is it tbat the em,my baa ascapcd punishment 
for devourial the Scrolls of the Law? v.Ll.. 36 (2nd ~h). 6) i.e. tbc 4IIHIIIIY 
eitjoys c:ontmuous tranquillity, cf. Is. 47, • ') '-•· Israel. II) Tho enemy molested 
our peop1o coutinuallY, as if they were c:overiq them with stinaing nettles. 
l>) I.e. God camed us to be judged by tho enennr. lO) Ji. it is writtm: "And tbe 
mountain was smokina." v. Bx. 19. 18. viz. was this an indication that the Torah 
should be dovoured by fire? II) •iz. why ahouJd·lho fire c:o111umo the righteous """° an attlldled to the commamlmenla of the Torah like a cbild to hia mother's 
•"-lrt.'"t ,~, n~_h-. ~- i-.,~u-~t. 5.~,!'_~l!,_w~-- ~t. m~lldn In 111,at 

:a~ ·ilwn, nu"p 
By Rabbi Meir of R.othmbuqr (c. 1215-1293) 

kader or Narralor: 

NOp 
lin:a 1::iJ "'l'llll •::i, '"» Cl7l 

J:>tf tl",tJ~7'tl :,~~,, "?~~ . 

a"t.i~i•tt c"~l'il'li.Jl , ri.ts ,o~iJ tr0~tr ='!J~~1:ar ,iq~ 
1iK7 DirJ .r-r~ )"~ D"~WQ D"~?iil :'!J~~?"'f 1j?.'i?.l "?.~ 

~il ,n~~ . lD1Jti Cli?qh :'lJ~:?¥) M"lr, "1fl$ Dv'?.~ ,D9i" 

nil~l ci,u:p pi~!'l :'!J~~~Q "1."¥ "?.~ lliP~ ,~1' • ,i,~ !J?.i 

,n7;>iN Vitt!? :tj~ il~~ :':J~J'?? "1~ it91:l. K1i~!'l ,il~" 

";:ll;l ,ilr,, Ttt ,v :'!J~~tJ~ D"1J n=tJ N1:I) ;,., ~ ?~lg1 

:lit ";Jq1fl :'!J~?°ltf •~;, N7i:J "01~ ~• .r,~.V/0 :Ji~ ilJ=?ti 
ii» :'!J~:?°'17\)J K"~Q'} ,Cl"Q'~tr-1,;,:p ',tt "~ t,i!Jf? ,~ 

:':J~~17JJ '!J?-D~ "'l~ 7;;,1?} .D"~~) 1Jtt-n1 "li"'lfF7 , "1J"' 

t1itc t>iJ?,\=l n"iQtt1 ":P .• 'lf'-t'~ :i1 ,~:al?~?tl ,ftq ,.~7i1 . "113 

M~f1. D"'?i,µ . 0~ ,C";:17~ "'10i1 .\!f!p J~?tf • "J"Q :'lJ~ilrJ."p 

• 1,:?;,lS ci';,tf? u;~ 

· 1m ,r11~,~ ,10,, r,w~.ti-":P n17 ,n~~? 11i"i;t7, :'=J~~~~ 

,~~ n~; , ~ iTJ:I~? il~J ,Wij 11;7 ~ =l~~f~ '~tt 
iil?,tl ,Pfi1 '!Jfl:l.? "}"Q O~J;IJ:I , ,,,~ l'IJJJ:) :1~:?1,,:p ~ lil .~~ 

, 'Oil=? ri:,~ ~:rJI. nw~1 ,_..,;N :'!J~~ "l"?Qtl ,n!!l~7~ V11:i7 
?tiW1 • ittti ,tr:p 11411 n~ :·r:?"ilS "~ "'-' n;,~p,7 ,11.,~1 

ifR;;rJ ,V'?f vi~ :'!f.'~"?t ~t>~~ ~f ,nf1t1 n,m ~iJ 
lowat mountain was to sipify Jts humiliation at alatt« pmiod (when tho TempJo 
was datroyed). 14) The author based this on tho Midriahic lll)'Qll that· Mount 
Cannal and Tabor pleaded with the Ahnwlty, that. u they wen the hiahcst 
·mountains, tho T011 Commaadmcnts should be aivcm upon them, (v. Midr. on 
P9. 68. 17). 15) illz. tho aroom would dio on tho ll8DIO tf.j 141) viz. Mount Smai, 
:.1:~~..g, ~~~-~<!,.Y;~!t, .£.1~~-~,.,._wonh. 
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conspirator to destroy your objects of delight,1 and all the perfection 
of your beauty.2 (Titus) mutilated the Tablets of stone and even 
repeated his folly by burning the Law in fire.3 Is this (the fulfilment 
of) the double reward '14 My soul is amazed-How can ever agajn 
food be sweet to my palate after my beholding what your plunderers 
have gathered? Men whom you have rejected from entering your 
assembly, burnt the spoil' of the Most High in the midst of the 
market-square, like (the fabric oO a condemned (city). I can no 
more find any paved way,6 for the path (which led) straight (to 
the) highway is obscured.' The tears mingled with my drink shall 
be sweeter than honey, indeed would that your sbackels be tied 
on to my own feet.& Let it be pleasant for ·my eyes to absorb the 
waters of my tcars,9 till (the wise men) who clung fast to your 
apron strings were gone,10 ·But they would dry up (as soon) as 
they run down my chceks,n for my heart yearns over the wanderings 
of your (Divine) Master.12 He took his treasurell with him, (and 
when) he went far away did not your (p:.-otecting) shade vanish ?14 
And as for me, alone without your great ones, I remain bereaved 
and forlorn, like a sole beacon on top of the mountain. No more 
do I hear the voice of singing men and singing women, for the 
strings of your (wind) instrumea,ts are snapped.JS I will clothe 
and cover myself with sackcloth, for your slain ones, whose lives 
were so very dear to me, have multiplied more (numerous) than 
the sand.16 I am indeed astonished that the day's luminary shines 
(bright) in all (directions), but to me and you it grows darkness. 
0 cry to the Rocle with a bitter voice, r or your catastrophe and 
your anguish; 0 that he would remember the love of your 
betrothal-day! Gird on garments of sackcloth for that devouring 
(fire) that burst forth to divide you (into many portions), and has 
utterly swept away your store (of tradition17). May the Creator 
comfort you according to the days of your affliction, and may he 
restore the captivity of the tribes of'. Yeshurun,IB and raise your 
meek ones (from their lowliness). You will agajn adorn yourself with 
ornaments of scarlet; you will take up timbrel and lead the circling 
dance, and rejoice in your revels. Then shall my heart be uplifted 
at that time when your Creator will afford you light, will brighten 
your darkness and illuminate your (sorrowing) gloom. 

1) The two tablets of-stone were broken on the sevcntccnth or Tammuz. v. 
Taaa. 26a, v.a. A.S. p. 368, note R. 2) When Israel accepted the Law, six hundred 
thousand anpls set two crowns upon each man. but when they sinned (through 
the Golden Calf). twiee as many anpls removed them, v. Shah. Bia. 3) cf. Taan. 
26b, a. 28b, a. A.S. p. 366, note 4. 4) v. Is. 61, 7. S) The Holy Books. 6) i.e. I 
ha.vc loat all sense or proportion to try- and understand God's ways, as ~ why 
the wicked always aw:eecd. 1) Lit. bLlN b,,rc:ome mour,..,-s, i.e. I bave foraottan 
all the la- which led to tbo act of rialw,ounu,u, I) Aa it ia written, "That God 
lf!i .t'IU.aU!d •n ~ l'lffllicUo~~• _v,. I1111 .. ~--:-.9-; 9)-;,.,;.: J' ~re t.o cry hlttorly f'or the - ~ •-- --~ ~ 

:iN:i n»~m, nu"p ::iop 
ii»1,nin~,7 s,~ :1~:r'?;, "~7-,:;,1,1r.i11tu n"tifiJ? "i"~7v 
r1~1;~ ='iJ~~~:p c~',t(lti niij ,n1 ~:p l:]i,,'? , i1-1732;t~ :i~~ 

:,r.:t?f n:,9~ 1Wli "J:liN1 "1[!~, ?:Jti "~l'.1( :lj~: 'if"~} ,,q,Fi)J? 

Ki:i7 0~~1;1 ,W~ ,Ji"?~ ?7t{I u>7'7 ,nt1J~=i> 11;in7 'iJin .,~ 
it. :i"~l ni?:J~ l";;t , '!J~:?1,9 '!J1::J Ni:s97 n,11-N, ='!J~:?iJR 
"'i'n71 .ni»~1 n~~ ';it>~'? ,~1Zl "~~ P-El7t~ :'if~~Qt,l 

,l~:;> "'l~ . °17~1 "~"~ :JiN' , ";"V.7 :ii~ :T,1;:p ?l:li' ni"l:J 
i1:i~ ,~07 ?i D~11~ l:ljt:f~ '!J~ :"=J;:?,,7f l:]~i)i j:'"JQ7J ?t? 
'!J1J=? '!J2~ ,iElt;>~ ,,,; "P-7 ='J~ill~ ,;,➔7 ,~Q1 ~,7?;~ .,~ 
",ti,1~ , il1.l7~1 17-i=>'V;, "~ :'f.:t?~ ~01 N?tf • im~ pin1~'? 
,;p7 ,w »~~ N, =1~:?1p,1 ,rr rL'Ni=? n~~ ,09~ i:i? 

O~J;l~J tD~7f :'!J~?"?[J 'ii;? "1?;1"~ lj:'J;I~ "~ "7.~ .nii~ tl"1f 
:'!J~:t;q ,ni~J Jl":P77 ,;n;, l7Y~\7 .liR: ,~~ "7 "~ ,i'Wf 
"i3 '!J"'l1Q~ '•~. ,~-,, nir. ,,~ ,Ci11i] iiN7?-'?i 1k~ rr~i;,, 
,;:i,y~ 1?] • "!J~'?ti ?iJ '!J~i,-tf ?l7 I ,1J7 ,1' ?iP1 "P.~ :r.i11 
n,,: if~ ni\';atttr "?P. .;,~ ·~:17 "itti =":J~i•'?f n;ii:Jtt 
:!"~ • ,11 'if1,)l}l: '!JDU¥. ni7J"~ =l~'.?•'?1;1-n~ n,t,~91 ,P?IJ7 
9h7 •"~ "1~~ "1l?l.:I Til7 :'Ti9Vt1'1~ D"1:) ,f-Jiut "t,~~ n1::if 
, .. ~ 11~1 ,"~t? CPii: :'lJ~!?iM1tl~ "7i:Ji) ?iM~~-":;>?f:I ,",:rj~)!I 

:"!J~:?Oti •i•~ ':J~'9Q7 a'T-J • ,~:i i7 _______ ___,_____ 

1> o.v. ":'1, ....,. •i1:1 n:ui •. •J't' ,..,.r • "I 

The author deacribca the up who were attached to the Mitsvot of the Torah, 
like a child to the skirt or bis mother's apron. II) Bxcieuive crying causes the 
chbeb to become red hot, so when the tears nm down, they will dry up quietly, 
12) As God is the owner or the Torah. 13) Llt. he took his bwrdle of IIIOMJI, I.~. 
God took the riJhfcotls away from us, as by their good deeds they protected 
the DCOOlo of Jsrael. 14) As sinc:e that time the Divine Presence has depaned from 
us. i"S) ut. the drum., of )IOllr /111tes, ,iz. all'hap_piness and joy have been takeo away 
l'rom UL 111) ef. lor. 1.5, B. •7) '·"· dJe Halachlc rules accordintr ta traditioual law. 
I&) l,Jt. __ .u:p,l.,l,1 on-. a ooetlc tenn •~IJed co .l•raar~~ M_b •• a So.nc. P. Sci. 
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R,UMr or Narrator: Con,regation: 
A ftre (of joy) is kindJed within me, as 1 
think {or the time) When I departed from Egypt. 

But J will raise (my own) lamentations, as 
I recall (the time) When I departed from Jerusalem. 

Than Moses sang. a song unforacttable, When I departed from Egypt. 

But Jeremiah mourned and wailed with 
bitter lamentation, When I departed from Jerusalem. 

My House was established and the cloud' 
abode (thereon), When I departed rrom Egypt, 

But the wrath of God lay upon me like a 
(dark) cloud, When I departed from Jerusalem, 

The waves of the sea roared and piled 
themselves up like waJJs, When J departed from Egypt, 

But the proud (waters)2 overwhelmed and 
flowed over my head, When 1 departed from Jerusalem. 

FoodJ (fell) from heaven and the rock 
gushed forth water, When I departed from Egypt. 

But there was wormwood, pll and water 
of bitterness, When I departed from Jerusalem. 
Round about Mount Horeb (I exulted) 
morning and evening, When I departed from Egypt. 

But (1) was summoned to mourning at the 
rivers or Babylon, When I departed from Jerusalem. 

The appeara110C of the Glory of the Lord 
was like a devouring fire, When I departed from Egypt. 

But there was a whetted sword drawn for 
lhe slauahter, When I departed rrom Jerusalem. 
Sacritkcs, Meal-offerings and anointing 
oil (I offered) When I departed from Egypt. 

But Ood's chosen peopJe were taken like 
sheep to the slauafltcr, When I departed from Jerusalem. 
Sabbaths and Festivals (I enjoyed), signs 
and wonders (I did witllCIS), When I departed from Egypt. 

But fasting, mourning and the pursuit of 
vanity (were my lot), When J departed rrom Jerusalem. 

The rair (pitched} tents (were divided) 
into four Banners,• When 1 departed from Egypt, 

But (naught was there) except the camps 
or the heathens, When I departed from Jeru5alem. 
{We instituted) the Jubilee year, and Sab-
batical ycan., and tho land wu at rest. When l dcpaned from EIYPt, 
But I was sold in perpetuity, cut down and 
cruahcd, When I departed from Jenisalcm. 

I} viz. the cloud sipifYina: God'I pnracnc:e. v. Num. 9, 15-23. 2) The -ters in 
~~W,,~':':;'~!::'>.r!""-~Yi::oif'l!...~'fi'!..encmy in bl■ hauahti-. v. M.D. on P■• 12,4.5. 

Congregatio,,: 

:c~,l~~ "~Ni~ 

:D~W,i"~ "t)N~;p 

:~')J'7;) "~Ni~ 

:a~,•~ "J:\Nl~ 

:0':");,~ "1'N¥' 

:ci~, .. ~ "J:l~~ 

:Cl"iJ7:\"' "nw-v3 
t I' l 1f'1'1' • 1,,-1' • 

:D~'1i"?J "1'NJi1 

:0~1~~r,, "1'Nli 

:D~f,i"~ "J,'lNJ:p 

:0:,,1;,~ "1'~i1 

:c~rii"7;) "t1N'$.i3 

:C;1¥~Q "~N~f 

:Dif'li"~ "JJNif 

:o~,~~ "l'.l~:P 
:Difi"~ "lJNi:p 

:D:1i~~ "J)Ni' 

:O~'f-1,,Q "JJNJ' 

:D~1~74>~ "J)N¥~ 

:C~~i"7;) "J)NJi 

:D;)i~~ "J)Ni~ 

:O~~i":, ,l)Ni; 
l) o.v. "Cl'lii.,..J IP.P·· 

::J~ ifPtUn? n1J"j? 1i'Jj:' 

::1•11 v» Cl? 
R611der or Narrator: 

. "i? ?}l ")'.li~~iJ~ ... ~,r.~ ,~~T-1 tutt 
,i11"?.l~ liP-7 ,il1"V.l$ t:l"i"~ 

,iltef~ K? i"W ,;,~ ,.,~; T~ 

.n:m "iJ~ n;;i~7 .n;1t7; 71ip;1 

-niv ~'1 . n;~i;,i'.T "l)"~ 

.il~a?~ "?'$/ ,ilJ?f ';,~ 11~tJl 

.~1.l~ n~in~1 .,1.liJ o~ "i~ 
.i!>J ~N"'l ',~ .1D~f 0"~i1J1 

.c~ :l~t: ,~Jl .c~~~ 1r1 
,D"j'U ~1 .O"jli'?ti] i1~? 

.J'JiM itr ni:J"~9 .:i:,~;:r7 D~tpij 

. ,~; ni,r,J ,~ . ,~~ ';,~ M"lii' 

, "~97 rl??viK tv~:j) .~~ 1i:J:p mn7'~ 
.ntt,ii,1 n~rt? .n~r,7 :iim 

.;,i;if~u ~w, .n1]~7;)1 "~! 
.no;rh TN!lt~ .nr;i1;;,7 ?~ n~~9 

.niniNJ O"l)!?'m~ ,nini~!l O"~lj 

·'~iJiJ ll]"T1' .,;iJ5, n"~~tl 

.c•~1 m;:rl2$7 .tr'?QN ,:iirp 
.C"?1~ nilQ~l ,C"?Ni~ "7.i;Jtt 

,i1\?j?,iw r,m .nr,~~ 7:Ji" 

.n1n..,~'? n1,;, .n~n.,~,'7 ,1:>1t 
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Reader or Narrator: 
The Mercy-seat,l the Ark and the stones 
of Memona12 (welcomed me), 
But sling stones and destructive weapons 
(assailed me). 
The Levites, Aaron's (priests) and lhc 
seventy elders (were with me), 
But taskmasters. suppressors, and slave 
dcalers3 (encountered me), 
Moses was our shepherd and Aaron our 
leader, 
But Nevuchadnetsar4 the Prince, and 
Hadrian5 the Emperor, 
We would form line of battle, and the Lord 
would be there, 
But he was far away from us, and behold, 
he was not there, 
The secret (place behind the) veil and the 
order of Shew-bread (were revealed to me), 
But wrath was poured out (on me) covering 
me (like) a tbiclcel, 
(I beheld) Bumt-offetinp, &aerifices and 
offerings made by fire of (sweet-) savour, 
But Zion's precious children were pierced 
(with the sword) in the streets, 
The (Priests') ceremonial caps were 
appointed {to be wom) for their glory, 
But hissing, &bouting and tumultous 
noise, and a quaking (followed me), 
The (High Priest's) plate or gold, dominion 
and power (were confc~ upon me), 
But the crown was cast down and help had 
clean gone, 

. Sanctification, prophecy and the GJory of 
the Lord (were revealed), 
But pollution, fear and the spirit of defilc:
ment, 
The singing cry oC victory and the fanfare 
of trumpets, (I heard}, 
But wailing of infants and groans of the 
wounded, 
The Table, the Candlestick, Whole burnt
offerings and incense (were established), 
But idols, abominations, graven images and 
(heathen) pillan, 
The Torah,' the Testimony and the Order 
of (Tmnple) Service (were taulht to me), 
May (I obtain) gladness and joy, and Jct 
sorrow and sighing flee away, 

Congregation: 

When I departed from Egypt. 

When I departed from Jerusalem. 

When I departed from Egypt. 

When I departed from Jerusalem. 

When I departed from Egypt. 

When I departed from Jerusalem . 

When I departed from Egypt. 

When I departed from Jerusalem. 

When I departed fro&i Egypt. 

When I departed from Jerusalem. 

When I departed from Egypt. 

When I departed from Jerusalem. 

When I departed from Egypt. 

When I departed from Jerusalem, 

When I departed from Egypt. 

When I departed froin Jerusalem. 

When I departed from Egypt. 

When I departed from Jerusalem. 

When I departed from Egypt. 

When I departed from Jerusalem. 

WhCB I departed from Egypt. 

When I departed from JC111Salem. 

When I departed from Egypt. 

Whi:n I return to Jerusalem. 

l) Many commentators thought that the •n,11::,. was the cover of the Ark 
on which the "Cherubim" stood, whence God was thought to speak (v, Ex. 25, 22), 
where the Divine Praence was enthroned. 1bc most holy placo was termed on 
this ao:ount '!1"11X)i1 n"l. , v. Fu. on *niD:,,. 2) Tho names of the twdvc 
tribes were visible before God OD the shoulder-pieces of the Em so that he 
should n,mcmbcr their righteousness. v. Rasbi on Ex. 28,12. Lit. sdkrs and 
buyers, ef. Doul 28.611. 4) ~,z. kiDa ot Babylon (604-S62 B.C.E. Tbe Roman 
'P-m"QG!'<H·L(\1_7-\38 C.B..). undor whom thtii lnaurrection of Bar ba occurrod. 

Congrega:tionz 

:C:}~1,1 "J:lNJ~ 

:C~~1'?j) "l'.IN~f 

:C~1~~Z, "J:lN~i 
:C~~1"1:) "J:lN~~ 

:tl~j;~~ "J:'INS; 

:C'.?~~i"Z, "T.lN~f 

:C~1~~~ "J:,NJ~ 
:oi~,.,~ "J:,NJf 

:D;j~~~ "J:ntJf 
:O?~i"7.3 "nN:!r::J •r,y • • .. : 

:tl"i!~1J "l1Nl::1 . ": . . . ~' 
:C~~i"i? .,(!Ni:P 

:tl;1,~7' "J)Nif 

:Cl~rrii"?;l "J)NJf 

:D;1l~~ "lJN'.3f 
:c,m"?;) "nN'!:tl 

•pT • • •• : 

Ul;1~~~ "lJ~:;i 
:c~,-i, .. ~ "O~~ 
:tl"i'!:tt17:1 "liNl::1 . "'.. . .. ' 

:oiV?~i"7:J "t\N~:p 

:D;j~~ "l:lNi~ 

;tl~~~-w~ ",tlNJf 

:0;1;~~ "J'.llltif 

:D:?,~i"7 "~tt7~ 

.::at:i m11zm, nu"p i11Jj:' 

Reader or Narrator: 

.7iifT "~-t~7 ,fii~ n1~;, 
,l7?#tl "?'.?~ .S77j?tl ":l~ttJ 

.0"~7.i tr~~~ ,tl"~ii:!>$1 ci'? 
,O'?ii'? C"'l~ii'.l~ .C"~ii'J~ tl~il 

.il!Jt~ tittlt'} .,Jv,7; n~o 
• iiti?. ouifi1~1 . il;Jt;>~ ,~~,~~::it 

.n~w ., ,i19~7i? ':Ji1l7) 

.,~~ mt11 •~i? PIJ1 
,n;11P.~ "1191 ,nt1~ "1I;JQ 
.n::,::,;o .. ,11, .n::iz:il ili'Jn 

-:n· -T~ •··•T· T .. 

.C"ttin"~ "'I!~ .C"JJ~T~ ni1:iil7 
.C"iR:tr lii.~ ":lf .C"ire11? ni:!t,n:p1 

.ni37f~~ ,;:1:t? .ni1.1~ "'1.~i 
.nil7)f-l ni,ip72 .nim,1;11 nip"i;t 

.:i;;t;:iJ 'W?tiJ1 ,:iij~iJ Y"~ 
.,1.NiJ o'?~1 .. ,fJtt ':f~IFZ' 

.il~'"µ, ~ ,;:i;, .i1~1::i~, il~"{P, 

.;,~7r~t1 tn11 ·~;,i1i~1• n7~ 
,i1\)~,l;liJ n,,,;:s:m .;J~~W') nn 

• ',71] np..~} • ,7;s, nj:!}?i 

,i11it1F:~ 7"7~1 .n1,il7t1 lO?~ 
.n;;ii~1 i,9~1 .n;av.m1 7"7~ 
,i11i:l~i} 9\l.9.1 ,i111l71:11 i11'lr\ 

,i'll]~l lil~ C~J ,il1}1;)t'J '('1~3 

1) o.v. ·:110,-· 
3) o.v. 

2) -p1,P.7•· 
:0',tf:1-,~i:, ~.nN:S:.I 

•1• T • • , '"' I 

:t:1~:,~1,)l';) ~J'.IN~~ 
. il't 

·• i'7,>J;ltl ,~i:,;~ . ,,7:'7tltl p,907 
.niM~lj)J u~,~ ,lliK~¥tr ".u?* ,tt 
.-lr>'Ti::illl'l -1i'-!1< __ ~--1~_.";!_,t,, 

rl -· -
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Appendix 3 

Dr. David Einhom's O/at Tamid: Book of Prayers for Jewish Congregations ( 1896) 

for the Anniversary of the Destruction of Jerusalem. 

The Minister. 

With profound emotion, O Lord, we remember in this hour the dire day of 
desolation on which the enemy entered Thy stronghold, giving over Thy sanctuary a prey 
to devouring flames. Then was left disconsolate the populous city, the beauty of all the 
lands, like a sorrowing widow. Then was laid low the pride and crown oflsrael, the 
magnificent temple on Moriah's proud height, in which the scions of Abraham used to 
praise the glory of Thy name at a time when none of the nation's knew Thee; then fell the 
home of light, with the ark of divine testimony, the Cherubim with wings turned 
heavenward, the altar of atoning sacrifices, the candlestick with the seven flaming 
tongues. Then was hushed in silence the lovely song of the Levites which had during so 
many years risen to heaven in choruses thousand~voiced, only the woeful lament of 
priests, robbed of their office and ornaments, resounded, and the wails and groans of the 
homeless children of Thy people awakened a doleful echo. 0, heavy and bitter was the 
fate which befell the house of Jacob on that day. With bleeding hearts they wandered 
forth to seek strange lands, void of love, like sons disowned by the father, everywhere 
meeting the fury of hostile nations, everywhere made to drain the cup of suffering, forced 
to wear the garb and walk the gait of servitude, stricken and stung to dea~ so that, in 
their deep distress, they often cried out unto Thee: Thou hast thrust me into a deep pit, 
into a dark abyss; Thy wrath is upon me, and all Thy waves afflict me; Thou hast driven 
me from all my friends, and rendered me an abomination unto them; I am imprisoned, and 
cannot move; my eye is grown dim from weeping; I cry unto Thee every day, 0 God, and 
stretch my hands towards Thee; wilt Thou work miracles for the dead? shall shades arise 
and praise Thee? why, 0 Lord, castest Thou off my soul, and hidest Thou Thy face from 
me? Lover and friend Thou hast taken me; and darkness is my sole confidant. Truly, 
indescribable are the sufferings Israel hath endured in the weary years of his wandering. 
He, once the bearer of the royal purple, became the pitiful butt of pitiless assault; his eyes 
once beaming with the light of happiness, was changed into an ever-flowing fountain of 
tears. Withersoever his fugitive foot carried him, he found but the yoke of oppression, 
the curse of hatred, the poisoned arrow of calwnny; and thousands and thousands of his 
sons and daughters had to lay down their life and possessions in the combat for Thee and 
Thy holy law - they were swifter than eagles, stronger than lions, in the fulfillment in Thy 
sublime will; inseparable, in life and in death, from their loyalty to Thee, 0 Inscrutable 
One. For they knew that Thou wilt bring forth light out of darkness, and wilt also lead 
Thy people from the deepest depths ofhwniliation to a most glorious triumph. This 
uplifting thought is also the source of our consolation, the stay of our courage and the 
wing of our hope. It changeth our mourning into rejoicing, our lamenting into dancing. 
However deeply and painfully our soul is moved by the recollection of the unutterable 
grief with which our ancestors went forth from their beloved Zion. their house, to go into 
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the vast wilderness of heathen nations; doomed to tread the thorny path of martyrdom. -
in all these sorts of trials we recognize Thy guiding, fatherly hand, means for the 
fulfilhnent of Thy inviolable promises and the glorification of Thy name and Thy law 
before the eyes of all nations. Verily, not as a disinherited son, Thy first-born went out 
into strange lands, but as Thy messenger to all the families of man. Israel was no longer 
to dwell in separation from all the rest of Thy children, who were languishing in darkness 
and folly; he was to spread abroad the stream of his salvation, and become himself the 
carrier of the refreshing waters of healing powers. The one temple in Jerusalem sank into 
the dust, in order that countless temples might arise to Thy honor glory all over the wide 
surface of the globe. The old priestly dignity was taken away and the old sacrificial 
worship ceased, but in their stead the whole community, in accordance with its original 
distinction, became a priest and was called upon to offer up those sacrifices which are 
more acceptable in Thy sight than thousands of rivers of oil, the sacrifices of active love 
to God and man, the sacrifices of pure and pious conduct, which, even in extremity and 
death will not deviate from the path of truth, the sacrifices of an unparalleled allegiance to 
God with which the centuries have become vocal. The true and real sanctuary, Thy 
imperishable testimony, remained ours, untouched and undimmed. It assumed a new 
glory and emerged pure and in increased splendor from the flames. It was freed from the 
encircling walls which had shut it in and hidden its glory from the eyes of the millions of 
beings created in Thy image. These to lift up to the recognition of their dignity as men 
and to bring them into the fold of Thy spiritual people united in love and righteousness, 
Thy priest, Israel, had to go out among them. and speak before them Thy message of duty 
and righteousness. The flames which conswned Zion, lit up the birth-hour oflsrael as the 
suffering Messiah of all mankind. Free from the bonds of his childhood. in martyr 
heroism, Israel had to pilgrim through the whole earth, a man of sorrows, without form or 
comeliness, despised and rejected of men, to deliver by his very fetters his own 
tonnentors, by his wounds to bring healing to those who inflicted them. When at last his 
great sacrifice of atonement is completely wrought, he will find his reward in seeing all 
men gather into one brotherhood, doing God's service in love to man. In this our hope, 
this day of mourning and of fasting, hath, according to word of Thy prophet, been turned 
into a solemn day of rejoicing in view of the glorious destiny of Thy law and our high 
messianic mission which had in its beginning with the historic events which we recall 
today. Though this sublime mission hath entailed on us bitter sacrifices, and long be the 
way we still have to traverse - our heart is full of profoundest gratitude for Thine infinite 
grace which hath found us worthy to be sacrificing priests for all mankind. Our trust 
rernaineth finn in Thy promise that one day all who are endowed with Thy breath will 
bow down before me. Vouchsafe, 0 God, that all Israel may recognize this, the goal of 
its wanderings and pursue it with united strength and cheerful courage. Let his mourning 
end wherever he is still languishing beneath the oppression of hatred, and to the better 
thought open the eyes of those who deem Thy messenger still cast out from before Thy 
countenance, and would have him return to the narrow home where his cradle once stood. 
Without his true aim as a prince of God and depriving him of his world-blessing duty. 0, 
strengthen us all for Thy service, invigorate us for our mission. Let the times speedily 
draw near when all the earth will become one atoning altar, from which all hearts and 
spirits shall flame up to Thee in bunrlng love. Let Thy message of truth and Thy word of 
righteousness like protecting cherubim, spread their wings over the sanctuary of mankind 
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united in and with Thee. Let this brotherhood of maJ4 like yon candlestick of pure gold, 
shine in seven-fold luster in the higher temple, and from the ruins of desolation, rise this 
new temple wide as the earth - and unwalled as its fresh air. the temple which will be a 
house of prayer and inspiration to all the nations, - the Sinai and Zion of all the world, the 
new Jerusalem on this earth. rebuilt in righteousness universa~ and saved by justice 
flowing like a stream through all the lands. 

The Congregation: - Amen. 

The Minister. 

J'l11~1) i?iP i1n-l'l?$ O)._j'>);l~~l i~1i? O~? ,,,~ ,o ,~ ~)~?~ tl'?~~ n~t,t 
'1$1~' rw. 010 :;tl~i,vJ? 0,1~-J;>~ 1*"l1 '<"ll$~ l''11n:, vJZ$ n1:1q)t;> i'q1i? 

0,1 n~ i1)iJl;l i1\?~Q .,~t,t 31~ )1YJ~ 1~'q .,~t,t 3100 7t,t~ OQ? l1]J} ;~~ 
.),;,~ i11iJ'? 1'~9~1 .o,~~O-,?? M?, n)~~ 31'~ 7'q~ ';Jl;l'~ i1)~ .ni)~ 

=O?W nt:170 n)i:i ~? n3'~ :fl~ ='<11$0-,~-J)! ;p!~? n~t-t if''~l'.11 

The Minister. 

Thou, 0 King, didst reveal Thyself on Mount Zion to Thy holy people; they heard 
Thy majestic voice, Thy holy word, out of flames of fire; Thou didst appoint them to 
make known Thy way in the earth and among all nations Thy help. Give triumph to Thy 
people Israel! Let them be wrapped in beauty and not be garmented in sackcloth and 
ashes. Give unto them joy for mourning: courage for despondency. Build Thou Thy 
house - the house of prayer wito all the nations. Establish speedily Thy throne; and reign 
Thou over the whole earth. Praised be Thou, 0 God, who rebuildest the waste places of 
the ages! 

The Congregation: - Amen. 
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