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Historically oriented philological studies of liturgical origins
are distinctly less fashionable than they once were. For one
thing, form cxiticism has ruled out early prayers as a possible
topic of consideration. For another, the number of "interesting"
prayers is finite, and most of them have already been written up
so many times, that one wonders, in advance, whether there is
anything new to be said.

On both counts, however, the Hashkaba prayer typical of Sephardic
liturgy offers an opportunity for investigation. It is not as old
as the tannaitic and amoriac strata, where the form critical
critique holds with such éverwhelming conviction; and there is very
little secondary literature on the subject. What does exist in the
later category is largely general essays on memorializing the dead,
with specific reference to AshKkenazic custons. We have no
definitive account of the corresponding Sephardic custom.

Sharon Sobel here attempts to fill the noticeable gap in our
knowledge, and arrives at a significant contribution to the subject
in question. She cites what we know from rishonim regarding
Hashkaba, locates it 'in the context of Ashkenazic customs as well
as prior Jewish notions of the dead's right to being memorialized,
and suggests a chronological scheme in which not only Hashkaba but
other similar customs and prayers in Ashkenazic tradition too fit
together as a continuous whole.

Sobel lays the background in Chapter One, by considering well-known
texts regarding the dead, ranging from the II Maccabees 12
midrashic statements in relatively late compilations such as
Tanchuma Ha'azinu. The former discusses resurrection, "praying for
the dead," and "making atonement for the dead." The latter repeats
the advice of Sifre (Deut. 21:8), "The dead require atonement,"
adding the prescription that the dead be redeemed by charity.

Clearly, there were some conceptions of memorializing the dead from
very early times, but what were they? On that issue no one agreesg
Sobel dutifully records the variant reconstructions of Morgenstern,
Levi, Gaster, Ydit and others, noting that on some' accounts, the
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dead itercede for the living, if we remember them, while in others,
our memorializing the dead is purely for their benefit.

The bulk of the thesis is given over to providing background in
terms of liturgical customs that developed ,some time or other on
the basis of the foregoing theological-folkloristic considerations.
Here 1is where the morass of sources and customs threatens to
overwhelm even the most intrepid researcher. Not only do we have
distinct prayers (Av Harachamim, Hashkaba, El male rachamim), but
we know also of customs to donate charity on the dead's behalf, and
to do so at various times, either at Yom Kippur or at the ;ggg;im
or at both occasions -- and even on every Shabbat. Sobel collects
whatever she can find on any and all of these customs, and arranges
the ev1dence in a chronological chart, without which it would be
impossible for readers to find™their way through all this. But
with the chart as a guide, we see a story taking shape. Despite
early notices of the desirability of remebering or even praying
for the dead, gither for their sake or for our own, our sources
know nothing of any established liturgical customs until the 11th
century, when Hai Gaon objects to giving charity for them along
with some form of memorialization, on Yom Kippur and the festivals.
Machzor Vitry and the literature from the Hasidei Achkenaz reflect
also on such matters, especially the giving of charity. But
remarkably enough, not firm and unquestionable reference to any of
our standard memorial prayers occurs until the Maharil (14th-15th
cents.), or (trusting the testimony of Israel Davidson) Machor
Avodat ¥isra'el, which Davidson dates in 1290. Both read Av
Harachamim back to the post-Crusade period in Europe. They may be
right; at least everyone assumes they are. At any rate, if so,
this is the earliest such custom, with the other following some
time later. El male is generally held to be the latest, a reaction
to the Chmielnicki pogroms.

But where. then does the Hashkaba come in? That, after all, was the
question this thesis sought to answer. The reader will find the
solution to Hashkaba's origin as slippery as that for the other
customs, however. The earliest possible reference comes from the
1l4th century, when a responsum mentions Hashkaba in a discussion
of what to do about the burial of a theif who was killed breaking
in; but there is every reason to believe, from the context, that
the word there means simply "funeral liturgy." Gaugin recollects
that the Ari despised Hashkabot that were too flowery, but did he
too mean only funeral liturgy in general? Caro, after all, who
should have noted it in his code, says not oné word about a
hashkaba as memorial prayer. Thus one cannot avoid speculating
that the Sephardic memorial custom is very late indeed, after Caro
and the Ari, perhaps not prior to the 17th century!

At any rate, it is the custom now for Sephardic Jews to Memorialize
the dead using this custom, and in more than one single way, too.
Texts of prayers vary from source to source, and according to who
is being memorialized; occasions for memorializing and the means
for doing so are not all the same either. Attendant 'rites like a
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limud are the norm here and there also. And the whole corpus of
text reveals a Sephardic "concept of death" that Sobel discusses.

-

This is indeed a rich thesis, filled with textual evidence, and
exploring all of the above issues in ‘considerable detail.
Supportive texts are cited throughout, and Hashkaba prayers
reproduced at the end. The influence of Hashkaba on Reform
Judaism's rewriting of the Kaddish is included in this lengthy
survey also, and we are left with a new and profound recognition
that this Sephardic custom has yet to play even a greater role in
the liturgical development of the Jewish people.
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INTRODUCTION

Hashkaba is the Sephardic prayer for memorializing the
dead. It replaces tLe Ashkenazic Yizkor and El1 Male
Rachamim_in the Sephardic tradition. The Sephardic and
Ashkenazic commemoration customs developed along parallel
lines, although the prevailing opinion is that Hashkaba was
vritten after E1 Male Rachamim.

The practice of memorializing the dead in Judaism dates
back to anthuity.J It wvas the fear of evil spirits which
induced the tradition of offering sacrifices to appease the
souls of the dead. Eventually, these ancient sacrifices
were replaced by prayer and charity which were either
offered on behalf of the dead; or, which were offered to the
dead to request that they intercede on.behalf of the living.

We do not know of any specific prayers for
memorializing the dead in Judaism until the Middle Ages.
The Crusades served as the catalyst which prompted the
Ashkenazim to establish a fixed commemoration liturgy. This
liturgy . has many 1links to the Christian commemoration
lituiqy. We shall see that just as Christian memorial
practice developed in three stages, so did J?wish memorial.
practice. In the Jewish world, first, the conmemoza;ibq
ceremony for mértyrs vas fixed (Av__Harachamim). Then, a

. T
communal . ceremony for all 1individuals (not necessarily

-
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martyrs) was established (Yizkor). Finally, personal
memorial rituals were set, first in the Ashkenazic world (El
Male Rachamim), and then in the Sephardic world (Hashkaba).

The Jewish commemoration rituals are based on custom
a;d not law. Therefore, szbfind much fluidity among the
memorial practices in various Jewish communities.
Speclflcall;: we will see that |t is the Sephardic
communities which exhibit a wide range of variety in their
memorial customs, while the Ashkenazic practice tends to be
more rigid. For example, the Hashkaba which is recited for
a man differs from that which is recited for a woman. Some
communities recite .3 Hashkaba for a child, wvhile others do
not.

We will also see that the Sephardim have a unique
concept of death which is portrayed through their memorial
rituais, of which Hashkaba is only one element. For the
Sephardim, death 1is the ultimate wedding of the human and
divine souls. Therefore, death is a time both to mourn and
to rejoice. The Sephardic practice of holding a limud - a
special study session - in honor of tﬁeir deceased
exemplifies this Sephardic concept of death. However, since
the nggg_lls also a custom, and not prescribed by 1lawv, we
will £ind great diversity in regarxrd to the practice of the.
limud among the various Sephardic communities.

The task of .this thesis is to trace the development of‘

Jewish memorial custom from antiquity to the present, and to
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compare Ashkenazic practice with Sephardic practice. We
will see how the Jewish sources (biblical, midrashic,
talmudic and other 1legal sources) portray how Jewish"
memorial custom evolvegjsfrom a ritual wvhich originated to
appease the spirits of the dead to a ritual which tries to
reaffi;;-life in the midst of death. We will pay specific
attention to all of the elements of Sephardic memorial
practice. It is hoped that this study will shed some
insight onto the Jewish view of death as portrayed by the
Sephardim and thé Ashkenazim, and perhaps help us to

redirect our own approach to death as modern, 20th century

Jews.



CHAPTER 1 i

CONCEPT OF MEMORIALIZING THE DEAD - SEARCHING FOR ROOTS

The custom of praying for the dead dates back to

antiquity. The ideas surrounding this concept are difficult

o 8
to trace via texts and literature because we are looking at

customs, rites and folklore traditions which have been
-

passed down and changed through the generations and which

have no legal basis.

A Jewish legal principal can usually be traced
from the Talmud (or earlier) all the way dowvn the
chain of tradition to the present time. But a
custom, a Minhag, generally enters 1into the
literature an observance already well-established
among the people. Then when one attempts to trace
its origin, we find that 1it.is lost in mystery.
Many of the best beloved and most universally
observed customs of Jewish ceremonial 1life can
hardly be traced to their origins. This is true
of such popular ceremonies as the orphan's
Qaddish, Jahrzeit, Bar Mitzvah, the Huppah at
veddings and Yizkor [as well as Hashkabal.®

No one knows exactly when the custom of praying for the
dead became an integral part of Jewish ritual. Nor do we
know the exact date and origin of either Yizkor, El Male
Rachamim, or Hashkaba, the prayers which are currently used
for memorializing the dead in Ashkenazic and Sephardic
practice. Howvever, {f ve examine ancient Semitic death and
mourning rites, and try to trace this concept through the

Bible, Talmud and Midrash, ve can galin a better

*Solomon B. Freehof, "Hazkarath Neshamoth," Hebrew
Union College Annual, vol. 36, 1965, (New York, NY: Ktav
Publishing House, 1968), p. 179.
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understanding of the development of both the Ashkenazic and

Sephardic commemoration customs.

The traditional explanation for the origins of the
customs which surrounded death during antiquity, as offered
by students of near East;?h religions, has been that these
customs were informed by superstition ana fear. "More and
more scholars are inclining to the view that the origin of
practically all ancient and long-persistent burial and
mourning rites lies in the superstitious fear of the ghosts
of the dead, conceived of as maleficent spirits, and
especially inimical .,to surviving relatives, friends and
associates with whom they have been in Iintimate contact
during life."*

The primitive Semites believed that a person's soul
remained 1in the vicinity of the grave for seven days after
death. During this time, the soul could see, hear and
understand everything the living said to them and about
them. 1In addition, they believed that the souls returned to
the vicinity of their former homes, or to the pomes of thelir
relatives during the spring seasonal festival.

These fears led to the development of certain
ritualistic practices which wvere meant either to insure the

repose of the dead and/or to save the living from the harm

*Julian Morgenstern, Birt a

and Kindred Occasions Among the Semites, (Cincinnati, OH:
Hebrew Union College Press, 1966), p. 117.
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vhich a disquieted soul could impose upon them. There wvere
rituals for the seven days after death, thirty days after
death, the one-year anniversary of death and for the spring
seasonal festlval. This notion that "the souls of the dead
were.regardgd by the p:imitlvéngnltes as at least potential
evil spirits which must be placated 1in every wvay
possible...ls the key to the original meaning and purpose of
very many of their rites of burial and mourning."®

In Semitic antiquity these rites took the form of
sacrifices made to the deceased, prayers and lncantatlons
recited to them or on their behalf, gifts made 1in their
intention and many other similar practlces.

Amoﬁg the Babylonians, for exanmple, the heir of

the deceased was expected to discharge three

principle duties tcwards him: he had tGo

‘pronounce his name,' thus keeping it alive and in

remembrance; he had to 'pour out water' to slake

the ,thirst of the departed in the netherworld; and

he had to ‘offer food' so that, although

physically wvithdrawvn from the company of the
living, the deceased might, so0 to speak, retain

his place at the family board and thereby continue

as a member of the family group.™®

The rite of sacrifice is of particular significance for
our study. There 1Is much discussion about whether these

sacrifices wvere offered directly to the dead, or wvhether

they were offered for the dead, to request atonement on

. “®Morgenstern, p. 136.

“Theodor H. Gastér, "Yizkor: The Living and the Dead,"
Commentary, vol. 15, #3, March 1953, p. 239.
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their behalf. As we shall see further on, this same
question surrounds both the sacrifices (in ancient Israelite
culture), and the prayers that are used to memorlalize the
dead in Judaism. g

There are two types of sacrifice in Semitic antiquity;
both of which seem directly to correlate with both ancient
Israelite practice and modern Jewish memorial practice. The
first iIs the sacrifice which is offered within a few days of
a person's death, and the second is the sacrifice that |is
offered elither at the yearly anniversary of thelr death or

annually at the spring seasonal festival. These sacrifices

‘were still practiced by certain Arab and Bedouln tribes up

until the beginning of the twentieth century.

Morgenstern's discussion of these sacrifices drawvs

‘heavily on the earlier work of S. 1I. Curtiss.® Regarding

the sacrifice that 1is offered immedlately following a
person's death, Curtiss maintalned:

In Syria, Arabla and Palestine they have a custom
of slaying to benefit the souls of the departed.
When anyone dies his relatives are supposed to
kill one or more animals within a fewv days on
behalf of his spirit. They call these sacrifices
fedou, or redemption. They go before him as a
light, serve him in the next life as he approaches
God. They become a keffareh for his sins. Some
people have all this done before they die, 1in
order to cover thelr sins...The fact that ¢this .
sacrifice is called explicit}y fedou,
"redemption, " leads to the interesting and
important question of sacrifice on behalf of the
dead and particularly to the notion of whether

f

“Morgenstern specifically zrelies on Curtiss' work:

Primitive Semitic Religion Today, 1502.

.



these sacrifices are offered to, or merely for the
dead.”®

It 1is interesting to note that these sacrifices are

fégarded as a keffareh - 733 atonement offering - for the
sins of the deceased. This Arabic word keffareh has the
same root, f;Eer, as the Hebrew word for atonement. As wve

shall see further on, the anclent Israelites originally
offered sacrifices directly to the dead to appease them.
Over time, the intent of the sacrifices (and later on, the
intent of prayers after sacrifice had been abollished)
changed so that they were offered as a wvay to reguest
kagafah - atonement - for the sins of the deceased.

The second type of sacrifice offered in Semitic
antiquity which seems to correlate with both ancient
Israeiite practice and modern Jewish memorialization
practice is the annual sacrifice. Morgenstern cites Curtiss
vho argues:

The so-called dahiyyeh-sacrifice 1is regularly

offered for the dead. It is closely related to

and goes by the same name as the dahiyyeh-

sacrifice offered by pilgrims to Mecca during the

great annual pllgrimage...This sacrifice is
reqularly offered either on the annual anniversary

of ‘the death or else in the spring in honor of the

dead. The dahiyyeh may be for a man's father or

mother who is dead. It is a vov to God. It is a

universal custom long prevailing. It 1Is the

breaking forth of blood to the face of God, on
behalf of the dead.”

“Morgenstern, (citing Curtiss) pp. *117, 118 and 123.

7Morgenstern, (citing Curtiss) p. 126.
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Anclent Israelite death and mourning rites also
included these two types of sacrifice: the sacrifice which
is offered within a few™ days of a person's death and the
sacrifice wvhich 1is offered annually at the spring seasonal
festiva?1 Although these anclent Israelite practlices are
pre-biblical, we find much discussion about these fears,
beliefs and practices in the Bible, Talmud and Midrash. For
example,

In the early, Rabbinic period the souls of the

r'fa'im, [(sic) i.e., the ghosts of the dead, were

regarded as evil spirits which vorked harm to the

living. Particularly at funerals and immediately

thereafter thelr malignant powers had to be feared

and guarded against. The Talmud (Berachot 5la)

records the tradition that the angel of —death

charged Rabbi Joshua ben Levl never to stand in

the presence of women returning from a funeral,

'because I go ahead of them dancing, with my sword

in my hand, and 1 have permission to kill.'®

Pirke de Rabbi Eliezer also notes the refa'im as evil

spirits who can harm the living.® As late as this 9th -
10th century text, therefore, wve f£ind a sense of the fear of
the spirits of the dead.

'The Rephaim [sic] shall not rise' (Isa. xxvi.
14). All thelr souls become winds (or ‘'spirits

vho injure'), accursed, injuring the sons of men,

and in the future world the Holy One, blessed be .
He, will destroy them out of the world, so that
they should not do harm to a single Israelite, as "

“Morgenstern, p. 141.

*Although, according to the Gerald Friedlander
translation of Pirke de Rabbi Eliezer, (New York, NY:
Sepher-Hermon Press,.1981, -footnote #2, p. 253), 1in this
text the refa'im are not simply the ghosts of any dead
person, rather they are the ghosts of the "men. of the
generation of the Flood."




it is said, "Therefore hast thou visited and

destroyed them, and made all their memory to

perish."(Isa. xxvi. 14).'°

Morgenstern tells also of the Jews of Turkey, Yemen and
other eastern countriegﬁaho "recite Psalm 91 during the
funeral 1in order to drive away evil spirits. According to

e
Numbers Rabbah, this psalm was composed by Moses on one
occasion when he stood in fear of evil spirits;
consequently, 1its recital at a funeral has the force of an
incantation to ward off the threatening evil spirit or
" spirits."*? ’

So just as in general Semitic antiquity the fears and
sdberstltlona regarding the ghosts of the dead led to the
institution of sacrifice as a mourning practice, so too was
sacrifice instituted In Israelite antiquity for the same
reasons.

The institution of sacrifices to the dead...in

ancient Israel, implied recognition of the dread

power of the ghost of the dead and the necessity

of appeasing him by offering him all that he could

ask for in the vay of food for his cold and hungry

sojourn to the nether world. Certainly these

sacriflices vere originally offered directly to the

dead, and not, as is so frequently interpreted,
merely for them.**

*“pirke de Rabbi Eliezer, XXXIV. Friedlander
translation, p. 253.

**Morgenstern, p. 137, citing Numbers Rabbah, par 12,

-

3.

**Morgenstern, p. 146. He also cltes as a footnote to
this (footnote #117, p. 253): "It is obvious that not until
the beliefs had become firmly established in 1Israel.that
Yahveh's powver extended over Sheol and its inmates, and that
He determined their ultimate fate, whether for reward or for

-
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The biblical case of the Red Helfer'® 1is one of the
sources often cited as an example of ancient Israelite
ritualistic practice during the week following a person's
death. This pericope indicates the significance attached to
the third and seventh days after death. Anyone who touches
a corpse, Oor anyone wholls in the tent of someone who dies,
or anyome who touches a person who was killed or dled
naturally, is unclean for a period of seven days.'"™ The
unclean person is cleansed both on the third and seventh
days with ashes from the red helfer which had been
- sacrificed eazlieru These ashes are mixed with water
("water of lustration™)'® and are sprinkled upon the unclean
person. The bfblical text gives a strong warning to those
wvho fall to cleanse themselves: "I1f anyone vho has become
unclean falls to cleanse himself, that person shall be cut
off from the congregation, for he has defiled the Lord's
sanctuary. The water of lustration .was not dashed on him:

he is unclean."**®

punishment, 1i{.e., not until the 1late post-Exilic period
could the idea have developed that these sacrifices were
offered for or on behalf of the dead instead of to them."

**Numbers 19.

**Numbers 19:11, 14 and 16.

"Numhers 19:9. "
'*Numbers 19:20. Unless otherwvise noted; all Biblical

translations are from the A New

Holy Scriptures According to the Traditiona Hebrew Text
(Philadelphia, PA: The Jewish Publication Soclety, 1985).
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" In Semitic antiquity, this period of seven days was the
time when the spirit of the deceased remained 1in the
vlclplty of the grave. Hence, sacrifices were offered to
appease the splirit. 1If theét:Ere not offered within - the
seven-day per&gd, it was thought that great harm would fall
upon the living. Perhaps this is one of the reasons vhy the
biblical warning to "cleanse yourself" with the ashes of the
sacrifiged heifer - vithin that seven-day period - is so
strong: the ancient Israelites did not want to see what
kind of harm the spirit "of the deceased would cause if it
wvas not appeased. Morgenstern arques: "This ceremony [of
the red helifer in Numbers 19) was performed originally in
honor of, or as a sacrifice to, the ghost of the dééd
pe:son."j’

In Deuteronomy we find another biblical case which is
often cited ¢to confirm that the anclient Israelites offered
sacrifices to the dead vwithin a week of their death.'® This
pericope explains wvhat has to be done wvhen a murdered person
is found in an open field but wvhose murderer is unknown. A
sacrifice of an unblemished heifer is offered by the elders

of the town which ls nearest to the place where the body vas

*7Morgenstern, p. 143.

'“peuteronomy 21:1-9.
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found, and a speclal formula ls reclted to:; ‘'"remove from
your midst guilt for the blood of the Innocent..."*®

Howvever there are éonfllcting views regarding the
meaning of  the sacrlfice 1in Deut. 3y Morgenstern
maintains: "It was regarded as a sacrifice to the ghost of
the murdered man, offered by the lnhabitants of the town in
question in order to appease this dreaded spirit in 1its

relation to them, and thus free them from all danger from

. IR S So for Morgenstern, this sacrifice is done to
protect the living from the spirit of the dead. It is done

out of fear.

Gaster, however, regards this sacrifice as a way that
the 1living can "redeem the dead or modlfy the judgement of
God upon them."=?* He explains that the sages interpret the
formula that the elders of the town recite as follows: "The
vords 'thy people Israel' refer to the 1living community
wvhich performs the rite, while the words 'whom Thou hast
redeemed' refer to the corpse on whose behalf it is
performed, thereby indicating that the dead may indeed be
redeemed before God by the actions of the living."** So for

Gaster, this sacrifice is to protect the dead, to request

*®"peuteronomy 21:9.
*°Morgenstern, p. 143.
*'Gaster, p. 238.

**Gaster, p. 238.
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atonement for them since they were wunable to do it for
themselves before they were killed.

.
The differences of opinion between Morgenstern and
Gaster exemplify the two different_views on both sacrifice
and prayer in relation to death. One view sees them as

being offered to the dead, while the other view sees them as

being offered on behalf of the dead. This duality of

perspective will be discussed in more depth further on. No
matter what the opinion regarding the sacrifice, however, wve

gti1ll s=ee froim these lllustrations that sacriflice was an

important aspect of the death and mourning process within
anclent Israelite culture. In addition, we see that it had
to-be cffered within seven days of a person's death.

In ancient Israelite culture, we find that there are
also sacrifices offered either to or for the dead on an
annual basis -- again, just as in'general Semitic antigquity.

In remote ages, when the Israelite tribes or clans
were still living as nomads in the desert, the
Passover festival, which they celebrated in part
at least, in honor of their dead, corresponded in
practically every essential way with the Bedouin
dahiyyeh festival [discussed above, p. 5]). This
was the moment when in each succeeding year the
souls of the dead, perhaps only those who had died
within the year, or perhaps also the souls of
ancestors for generations back, were supposed to
return, as malevolent spirits, to their former
abodes. -The. Paschal sacrifice offered to these
spirits, and also all the peculiar Passover rites
performed in their honor, were intended to protect
the living from the sinister designs of these dead
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ancestors and relatives of the mishpacha, or
clan.”®

Gaster concurs with Morgenstern on thls yearly
- sacrifice. He explains that it is one of the anclient ldeas
vhich informs our curreht annual memorial ceremonies, such
as Yizkor and Hashkaba. The wunderlying concept behind |t
is:
that the renewal of 1life which takes place at
seasonal festivals lnvolves not only the living
generation, but the whole continuity of which that
generation is but the present and immediate
phase;...the primitive wvay of expressing this ldea
is to say that at seasonal festivals the dead
return and rejoin the 1living.=*"

. Morgenstern <cites both biblical and post-biblical
evidence to support this notion that Passover was one of the
yeéxly occaslons for honoring the dead. In particular, he
links together two themes which are related to Passover: the
notion that Passover is the time of rebirth and renewal; and
the notion that on Passover we start prayling for dev.*®
According to Morgenstern, dew is not only necessary for the
earth's physical renewal every spring, it .is also required

for the rebirth of the dead. Therefore, Morgenstern claims

that since dev is required for the rebirth of the dead, and

”Horgénste:n, p. 179. -
*%Gaster, p. 239.

*®refilat Tal is chanted on the flrst day of Pesach,
during Musaf. It is a prayer for dewv composed by Elazar
ha-Kallir vho lived in Palestine in the early 7th century.
His prayer for dev conveys the hope for the fertilization of
the earth and the restoration of Eretz Yisrael.

%
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since we begin to pray for dev on Passover, then it follows
that Passover must have been one of the yearly occasions for
honbring the dead. Isaiah 26¥%9 Is clear on that point:

Oh, let Your dead revive! Let corpses arise!
Avake apd shout for Joy, you who dwell in the
dust!--For Your dew is 1like the dew on fresh
growth; You make the land of the refa'im come to
1ife, ="

Pirke de Rabbi Eliezer concurs: God will certainly

revive the dead with dew:

In the future life, the Holy One, blessed be He,
will cause the reviving dew to descend, and He
will qguicken the dead and renew all things, as it

is said, "Thy dead shall live" (Isa. 26:19). They
are the Israelites, who died trusting in His
name .=”

According to the Talmud,®® this dewv is stored up in the
highest heavens with, the souls of those who are destined to
be born. On the first night of Passover, the storehouses of
the dewv are unlocked and that is why we pray for dew on the
first day of Passover.

Probably, too, the assoclation of the Passover
with the return of the souls of the dead has, in
part at least, given rise to the concept of the
Passover as the Festival of Resurrection.
Perhaps, too, in half-conscious anticipation of
and preparation for this return of the souls of
the dead, the custom arose of whitening the

*®This translation of Isaiah 26:19 comes from the JPS
translation, with the exception of the word refa'im. JPS
translates It as *"shades," but I chose to 1leave. it as
refa'im in 1light of the above discussion (pp. 6-7) on
refa'im.

*7pirke de Rabbi Eliezer, XXXIV. Friedlander
translation pp. 259-260.

*®Hagigah 12b.
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sepulchres during the month of Adar, the month
preceding that in which the Passover festival
falls.

All these facts Ta@ken together may well be
regarded as establishing with a very large measure
of certainty that conclusion that, in part at
least,._the Passover wvas originally a festival
celebrated in honor c¢f the dead, at the moment
vhen in each succeeding year they were thought to
return, with more or less malevolent intent, to
their former abodes, and corresponded in
practically every essential aspect with the
Bedouin dahiyyeh festival.="

There is another practice for memorializing the dead
wvhich comes from antiguity. This 1s the custom of placing a
marker - a matzevah - over the grave of the deceased. The
origins of this matzevah are based on the fears regarding
the spirits of the deceased. This matzevah is a

symbolic way, of saying that 1if the past be

forgotten or ignored, and the connection with_it

negligently dismissed, it will never-the-less

[sic) rise up of its own accord and obtrude itself

upon the present...only when the past is fully

integrated with the present will it cease to

behave like a restless ghost.®°

In early Semitic times, sacrifices were ,made to these

markers, because It was thought that the splirit of either

the dead or the spirits of the gods dwelled within the

marking stones themselves. Sacrifices wvere necessary to

shov these spirits that they were not forgotten so that they
vould not harm the living. It was not until much later that

these matzevot came to represent simply 2 memorial to the

!

*®*Morgenstern, p. 179.

\.

*°Gaster, p. 239.

-
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deceased. People without heirs to set up a matzevah for
them after their death, set one up for themselves while they
"were still allve, TaK&*King David's son, Absalom, for
example:

Now Absalom, in his lifetime, had taken the pillar

which Is in the Valley of the King and set it up

for himself; for he said, "I have no son to keep

my name alive." He had named the pillar after

himself, and it has been called Absalom's Monument

to this day.>*

Over the course of time, the Israelite prophets came to
protest against theﬁé rituals of sacrifice to the dead, on
the grounds that belief in God was incompatible with belief
in the cult of the dead. We can see some of their protests

In the Deuteronomic reformations and in the Holiness Code in

Leviticus:

You are the children of the Lord vyour God. You
shall not gash yourselves or shave the front of
your heads because of the dead. For you are a

people consecrated to the Lord your God: the Lord
your God chose you from among all other peoples on
earth to be His treasured people.®*

And,

You shall not make gashes in your flesh for the
dead, or incise any marks on yourselves: I am the
Lord.

A man or woman who has a ghost or familiar spirit
shall be put to death; they shall be pelted with -
stones--their bloodguilt shall be upon them.™*®

®'1I Samuel 18:18. f
**Deuteronomy 14: 1-2.

P Leviticus 19:28; 20:27.
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Even though both the prophets and rabbis fought against
these practices, they were too deeply 1ingrained in the
consclousness of the Israedbites to be completely eradicated.
Certain customs still persisted while their true origin
became incteasingly obscure.

In the first perliod of reinterpretation a few

ceremonies continued to be performed for the

purpose of purifying the living from the
defilement of contact with the dead, which now

more than ever disqualified them from

participation 1in the wvorship of Yahweh. Later,

those ceremonles vhich survived came to be
regarded as performed 1In a sentimental way in
honor of the dead, rather than as a rite of
vorship offered to them; they now expressed
reverence, grief, and persisting affection of the
living for the dead, or they were thought to bring
consolation to the living for the loss which they

had suffered.®"*

We have seen that the origins of praying for the dead
date back to antiquity and that these commemoration customs
wvere based on fear. This was true for all Semitic peoples,
including the Israellites. The sacrifices which originally
vere offered to appease the spirits of the dead eventually
came to represent one of two ideas: either they wvere a
request for atonement on behalf of the dead, or they vere
offered to the dead so that they would intercede to God on
behalf of the 1living. We will now 1look to biblical,
talmudic and midrashic sources to examine the question:

"From where do wve get_the notion that we have to-pray for -

®“Morgenstern, pp. 148-149.
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our dead or that the dead pray for us?" We will examine
these sources in chronological order.

One of the most frequently clited sources for the notion

that we pray for the dead, in order to request atonement for
s ——

them, comes from the Apoc{&pha.

On the next day, as by that ¢time it had become
necessary, Judas and his men went to take up the
bodies of the fallen and to bring them back to lie
with their kinsmen in the sepulchres of thelir
fathers. Then under the tunic of every one of the
dead they found sacred tokens of the 1idols of
Jamnia, which the 1lav forbids the Jews to wear.
And it became clear to all that this was why these
men had fallen. So they all blessed the ways of
the Lord, the righteous Judge, who reveals the
things that are hidden; and they turned to prayer,
beseeching that the sin which they had committed
might be wholly blotted out. And the noble Judas
-exhorted the people to keep themselves free from
sin, for they had seen with their own eyes what
had happened because of the sin of those who had
fallen. He also took up a collection, man by man,
to the amount of two thousand drachmas of silver,
and sent it to Jerusalem to provide for . a sin

‘offering. In doing this he acted very well and

honorably, taking account of the resurrection.
W c :

fallen would rise again, it would have been

superfluous and fooli o _pra he dead. u

if he was looking to the splendid reward that is
laid up for those who fall asleep in gqodlines i
vas oly and piou thought. Therefore he made
atonement for the dead, that they might be
delivered from their sin.”®"

According to Herbert G. May and Bruce M. Metzger,

"this is the first known statement of the doctrine that a

®SI11 Maccabees 12: 39-45, This translation is from:
v Ox d Annotated Bible with the Apocrypha, Revise
Standard Version, Herbert G. May and Bruce M. Metzger,

,egs., (New York, NY: Oxford University Press, 1977), p.
287. ' '
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sin offering and prayer make atonement for the sins of the
dead, and it 1is justified by the hope that those who had
fallen (i.e., died] would rise again."®*

Meir Ydit,®” Simon Cohen,®® Kaufman Kohler,®™ Shem Tov
Gaugin®® and Israel LévI?“ are just some of the sources
that concur in the judgement that this 11 Maccabees passage
is the egyiiest reference to prayer being used to request
atonement for the dead. However they do not all agree as to
whether this passage sets a precedent for such types of
prayer. Some of them think that the situation described in
‘II Maccabees does describe general Israelite practice circa
165 B.C.E., and thus denotes precedent for using prayer as a

meéns to request atonement for the dead; others however,

think that the situation described in II Maccabees vas a

Maccabees. T
45,

ew Oxford Annotated Bible, p. 287 of 11
his 1is part of the footnote to verses 12: 39-

“7Meir Ydit, '"Hazkarat Neshamot," The Encyclopedia
Judaica (Jerusalem, Israel: Keter Publishing House, Ltd.,
1971 ), -vale T, ips 1532,

F®gimon Cohen, "Memorial Service," The Universal Jewish
Encyc (New York, NY: The Universal Jewish
Encyclopedia, Inc., 1942), vol. 7, p. 462.

J®Kaufman Kohler, "Memorial Service," The Jewish
(New York, NY: Ktav Publishing House, Inc.,
1964), vol. 6, p. 463.

*“shem Tov Gaugin, Keter Shem Tov, (London, England:
1934), p. 262. xe

**1srael ﬂévi, "La Commemoration Des Ames Dans Le
Judaisme," Revue des Etudes Juives, vol. XXIX, 1884 (Paris),
translated by Judith Lacker, pp. 48-49.
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unique circumstance and was unrelated to general Israellte
‘practice at that time.

Caugin argues that II Maccabees does describe general

Israellte practlice then:

= =
11 Maccabees glives us strong signals that Jews
vere accustomed to praying for the dead with the

offering of a korban sacrifice. But since the
Temple-has been destroyed and we no longer offer
sacrifices, prayer has replaced sacrifice. Even

this custom of offering an asham sacrifice on
behalf of the dead was replaced with certain
prayers.™*

Both Ydit and Kohler™™ agree with Gaugin, on the

grounds that if II Maccabees describes a situation in such

L4

explicit detail - without saying that this was a speclal
practice - then it must reflect common practice for that
time. In addition, this passage sets a precedent for the
practice of future generations.

« Both Lévi and Gaster disagree with the above viev.

Lévi argues:

The feat 1in this 1I1 Maccabees passage is not
confirmed and 1is suspect in the eyes of the
critics. But even if it 1is authentic, this
passage does not prove anythling. This sacrifice
by Judah Maccabee was not done to atone for the
dead, but to prevent the reversibility of his
troops. This was a unigue circumstance. 11
Maccabees only represents Alexandrian or Syrian
Jevry. It knows nothing of the Temple cult in
Jerusalem. Such sacrifice as Maccabees ordalned
are unknown or ignored by the priestly codes
preserved in the Mishna - which occurs a long time
after II Maccabees was written. The Rabbis do not
know any more about them either. On the altar in

**Gaugin, p. 262.

*?ydit, p. 1532; and, Kohler, p. 463.
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Jerusalem there were never any sacrlfices which
were intended for the dead. This passage is not
prestigious enough to implant this funeral rite

into practice if it vere imported  into
Palestine.™"

Gaster asserts that II Maccabees is not an allusion to

—
an old version of the custom of commemorating the dead.

Rather:

~—

'~

This was a speclal case; its purpose was to make
restitution for idolatry by a gift to the Temple.
It is no evidence for an annual or periodic
‘Yizkor' ceremony.™®

Cohen concurs with Lévi and Gaster. “Inasmuch,

hovever, as the passage in which this [l.e., offering

‘prayers on behalf of the dead) occurs speaks of Judas'

having* found heathen amulets on the bodies of the slain
Jewish soldiers, it 1is probable that this was not yet a
reqular custom, but merely a special occasion."*® Levi's
minority view thus focuses on the heathen amulets cited in
II Maccabees. Since the Jewish soldiers were partaking 1in
an activity which was considered to be an abomination,
special measures had to be taken in order to release them
from sin.

Despite these differing opinions, II Maccabees still is
the first reference to the practice of requesting atonement

for the dead. For our purposes, it makes no difference

*sLéevi, p. 117.
““Gaster, p. 240.

*“Cohen, p. 462.

b
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wvhether this was a common practice which set future
precedent or a special one-time situation. The fact remains
that the discussion of this_getlon of praying for the dead
vs. the dead praying for us: is continued through rabbinic
literature, fxom the Maccabean era up until the present. I1
Maccabees, at the very least, gives us a starting point for
our discussion.

The difference of opinions regarding the 1II Maccabees

passage aside, "the idea of praying for the dead rose very

¢

naturally out of the feeling that if the soul was immortal,
death _made no difference, and that God would not refuse to
hear petitions in behalf of a sinner."*” The next source
cited to back this idea is Tannaitic - 8ifre Devarim (circa
200 C.E.):

The priests say, Forgive, 0 Lord, Thy people
Israel, (whom Thou has redeemed) (21:8): When
Scripture says, whom Thou hast redeemed, it
indicates that this atonement applies also to
those who had left the land of Egypt. Forgive Thy
people--those who are now alive--whom Thou hast
redeemed--those who are dead. This indicates that
the dead too require atonement; hence we learn
that he who sheds blood is a sinner even as far
back as those who had left Egypt. Whom Thou has
redeemed--Thou hast redeemed us on condition that
there should be no shedders of blood among us.
Another interpretation: Thou hast redeemed us on
condition that should wve sin, Thou wilt atone for

*7Cohen, p. 462.
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us. And the holy spirit says: As long as you do
so, the blood will be atoned for you.*®

Almost all sources agree that this Sifre passage 1is the

rabbinic foundation for the rite of saying prayers for the

dead. It is cited 1in most discussions on the subject of
"hazkarat neshamot,” Including all of the aforementioned
sources, and also by Rabbi Shlomo Zevin: "the dead also

need atonement."®®

Most rabbinic sources post-Sifre (which
we will also examine in chronological order) also cite this
Sifre passage as their basis for the notion that the dead
require atonement.®” =

As wve move along chronologically, we find that the
rabbis not only discuss the notion of the living intérceding
on behalf of the dead, but they also discuss the notion of
the " dead lntercédlnq on behalf of the dead. In the
Palestinian Talmud™' (circa 400 C.E.) there is a 1long

discusslon concerning Elisha ben Abujah, the supposed master

“®sSifre Devarim on Deuteronomy 21:8, Piska 21. This
translation is from: Sifre: A Tannaitic Commentary on the
Book of Deuteronomy, Reuven Hammer, trans., (New Haven, CT:

Yale University Press, 1986), p. 223.

*®Rabbl Shlomo Josef Zevin, ed., "Hazkarat Neshamot,"
Encyclopedia Talmudit, Jerusalem, Israel: Talmudic
Encyclopedia Publishing, Ltd., 1952, vol. 8, p. 603. :

®°For example: Tanchuma, the beginning of the portion
on Ha'azinu; Orchot Chayim - Yom Hakippurim; Rokeach,
section 217; Shibbolel Haleket Hashalem, section 81; Kolbo,
section 70; S.A.0.H. 621:6, including the Rema's comments.

®*pT Hagigah 2:1.
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" of Rabbi Meir.®® Elisha wvas not a good Jew while he was

alive. After Elisha died, R. Meir realized that he did not
_repent for his sins befogg“Pe died.

Fire came down from heaven and consumed his
(Elisha's) grave...R. Meir spread his cloak over
Ellsha's grave, and saild: "This is the Holy One,
blessed be He, of whom it is written: 'The Lord is
good to all, and his compassion is over all that

He has made' (Ps. 145:9). 'And 1f it does not
please Him to redeem you, then, as the Lord lives,
I will redeem you.'" (Ruth 3:13)...R. Meir's

disciples asked him: "Whom will you visit first

in the 'nether wvorld' after you dle, your father

or Elisha?" R. Meir replied: 1I will visit Elisha

first, to request atonement for him, because the

merit of one rabbi can save another rabbi.®®

Does this Hagigah text tell us anything about the dead
interceding on behalf of other dead? Not necessarily:
according to Lévi, "this passage does nothing except to show
the powver that famous rabbis have - even over God. They
have nothing to do with the prayers by the dead for the
salvation of other dead."®=" I agree with Lévi that this
Hagigah ‘text does not discuss the power of the dead to
intercede on behalf of other dead 1in general. Rather, the
text explicitly states that it is "the merit of one rabbi

wvhich can save another rabbi." In additlon, this is the

only source which discusses the power of the dead to

®*This story is also repeated in B. Shabbat 152a.

“*PT Hagigah 2:1. Translation is from: The Talmud of
rael, Jacob Nuesner, trans., (Chicago, IL:

- the Land of Israel
The University of Chicago Press, 1986), vol.20, p.49.
SeLevi, pp.51-52. )

~
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intercede on behalf of other dead. Therefore, 1 do not
think that we can draw any definite conclusions regarding

this notion from this Hagigah text.
= “——

In the Talmud Bavli,®  hovever, we have clear evidence
of the belief that the llvingh_can regquest the dead to
intercede on their behalf. 1In Sotah there 1s a discussion
of the story of Caleb, when he removed himself from the
advice of the sples and "went and prostrated himself upon
the graves of the patriarchs, saying to them, 'My fathers,
pray on my behalf ;hat‘l may be delivered from the plan of
the spies.'"?® Caleb is asking the patriarchs to intercede
to God on his behalf and t; request mercy for him.

Ta'anit discusses the reason for visiting the cemetery

on fast days:

Why do they go to the cemetery?--With regard to
this there 1Is a difference of opinion between R.
Levi b. Hama and R. Hanina. One says: [To
signify thereby], 'we are as the dead before
Thee;' and the other says: 'in order that the dead
should intercede for mercy on our behalf.' What
is the difference between them?--The difference is
vith regard to going to the cemetery of
Gentiles...because in the former case any cemetery
would be used, but 1In the latter case only a
Jewish cemetery.®”

=“B. Sotah 34b and B. Ta'anit 16a.

®€B. Sota 34b. Unless otherwvise noted, all
translations for the Talmud Bavli are taken from the Soncino
translation. ; g

®7ra'anit lé6a.
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It appears that many of the rabbis in the Talmud take
it for granted that the 1living can not only intercede on
behalf of the dead, but Egzt they can also request the dead
to intercede on behalf of.them. In addition, over time, we
see the _Efvelopment of the notion that elither a son or a
grandson is the best person to request atonement for their
deceased father/grandfather. According to B. Sanhedrin, a
son can intercede on behalf of his father, but his dead
father cannot do anything for him. "A son confers
privileges on his féther, but a father confers no privilege
on a son. For It 1s wrltten, Nelther 1s there anyone that
can-deliver out of my hand: (Deut. 32:39) Abraham cannot
deliver Ishmael, and Isaac cannot deliver Esau."®®
- This same notion 1is seen in B. Kiddushin: "After
death, 1f a son is reporting something heard from his
father's mouth...he should say: 'Thus said my father, my
teacher, for wvhose resting place may I be an atonement.'"®~
Furthermore, Genesis Rabbah (circa 400-650 C.E.) also
expresses the same idea:
Children's children are the crown of o0ld men
(Prov. 17:6)...R. Huna and R. Jeremiah in the name
of R.Samuel b, R. Isaac sald: Abraham was saved
from the fiery furnace only for Jacob's sake.
This may be compared to a man who was on trial
before the governor, and was sentenced by, him to
be burnt. But the governor, foreseeing by means

of astrology that he was destined to beget a
daughter who would marry the king, salid: 'He |is

®®B. San. 104a.

S®*B. Kidd. 31b.
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vorthy of belhg saved for the sake of his
daughter, ' In the 1like manner the Holy One,
blessed be He, declared: 'Abraham is worthy of
being saved through Jacob's merit'; hence it is
vritten, Therefore saith the Lord concerning the
house of Jacob, “who redeemed Abraham (IsaT>29:22);
thus Jacob redeemed Abraham.*" g

Both Tanna Debe Eliyahu 2Zu¥ta and Eliyahu Rabbah (circa
10th century C.E.) reinforce the notion that although people
are revarded in the 'world-to-come' according to how they
behaved while they were alive in this world, their
children's actions can redeem them from even the worst of

sins.

Habakkuk came right to the point: Master of the
universe, in regard to the man who read much
Scripture and recited much Mishnah and the man wvho
read 1little Scripture and recited little Mishnah,
will the radiance in the countenance of the two
men be'equal in the time-to-come? God replied:
No--the degree of radiance in each man's
countenance will depend on the way he conducted
himself in his 1lifetime...And of those men
unlettered in Torah, who will be delivered from
such shame, such ignominy? You must conclude that
it will be the man who, though unlettered in
Torah, had his son read and recite Torah. Indeed,
such a son can deliver even a [sinful) father from
the punishment of Gehenna.*’

And,

The Lord is slow to anget, because He is plenteopus
in loving-kindness...putting off punishment of the

®*“Gen. R. 63:2 (to Toledot). Translation is from: The
Midrash Rabbah, Rabbi Dr. H. Freedman, and Maurice Simon,
trans., (New York, NY: The Soncino Press), 1977.

“*Tanna Debe Eliyahu Zuta, chapter 12. Translation |is

from: Tanna Debe Eliyyahu, [sic] The Lore of the School of
Elijah, translated from the Hebrew by William G. Braude and

Israel J. Kapstein, (Philadelphia, PA: Jewish Publication
Society, 1981), pp. 453-454.

L
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fathers because of the children, as 1long as the
third or even the fourth generation (Num. 14:18).

Why do You put off punishment?...Because You

desire good for men and do not desire misery for
them.<~

The above passages ;;;e all examples of the son
vindicatin%bphe father. This 1is only true for those who
believe in the idea that the dead require atonement. In
modern times, "the son best confers saving merit on the
father by taking some part in the synagogue service in which
he is the mouthpiece of the congregation, so that all may
see that he is folloving his father's footsteps."®® (The
memorial rituals that a child performs for his parent in

modern times will be discussed more fully in the chapter on

the Sephardic concept of death and the limud).

_we have progressed from the notion of saying prayers on
behalf of the dead, to the notion that it is best if it is
the child who says prayers on behalf of his/her deceased
parents. We now add another element to this memorialization
ritual: "It is customary to give tzedakah on Pehalf of the

dead at the time of their commemoration to raise thelir

memory for good before God."="

®*Tanna Debe Eliyyahu [sic] Rabbah, chapter ' 18. Braude
and Kapstein translation, p. 258. e ¢

““pavid de Sola Pool, The Kaddish - The 01d Jewvish

Aramaic Prayer, {New York, NY: Bloch Publishing, 1929), p.
103. :

©*Zevin, p. 603.
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The giving of tzedakah, in conjunction with the piety
of one's <child has the power to redeem the deceased from

their sins.
'T‘.""b
When the merits or good deeds of a son reflect the
upbringing which his deceased father gave him,
death 1is defied and it is the father wvho actually

deserves and péerforms then. That is why the
commemoration of the dead must be accompanied by
gifts of charity. Such glfts are not mere

ransoms, for 'no man can by any means redeem his
brother, nor give to God a ransom for him' (Ps.
49:8); they are gifts made, albeit through their
descendants, by the dead themselves, and this is
wvhat 1is really meant by the words of Scripture
that 'charity delivers frgm death.'(Prov. 11:4).
(The sages understood 'tzedakah' as charity and

alms).=®
Midrash Tanchuma (circa 9th c.) also asserts that
prayer and charity redeem the dead. "It is customary to

femember the dead on Shabbat, for these prayers keep the
dead from goiné down to Gehinnom, for the living can redeem
the dead. Therefore, 1t is customary to remember the dead
on Yom Kippur and to give tzedakah on their behalf."*®
As_mentlcned earlier, not everyone agrees with the idea
that either the dead require atonement or that the liQing
can do anything on behalf of the dead. "Some of the
Rishonim thought that there is nothing that the 1living can

do on behalf of the dead after they have already died.

“SGaster, pp. 238-239.

““Midrash Tanchuma, the beginning of parashat Ha'azinu.
My own translation.

-
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.Every person is judged according to who he is at the time of
his death, for there is no atonement for the dead,"®”
- For example, B. Hoeayot discusses the notion of
'congregation' and the sin offerings for a congregation. 1In
the context-of this discussion, the subject of what to do
with the sin offering of one who died arose: "But surely,
those who had committed the sin were dead!--R. Papa replied:
The tradition that a sin offering the owner of which died

must be left to die, 1is applicable only to the offering of

an individual, but not to that of a congregation, because a
congregation does not die."*<® Lévi says that this Horayot
text is one of the places in the Talmud which gives the
point of view that the 1iving cannot offer sacrifices on
behalf of the dead.®®

The final text that we will look at in this chapter is
Pesikta Rabbati (circa 9th century, C.E.):

When a man is weighed and sins discovered in him,

he 'Is made to go down to Gehenna...Perhaps you

will say that once a man is plunged into Gehinna,

there will be no coming up for him. When mercy is

besought 1in his behalf, however, he is shot up
from Gehenna as an arrowv from the bow.”?

®7Zevin, p. 605,

.ﬁB L

Horayot -6a.
‘°Lé§i, p. 50.

““pesikta Rabbati, Piska 20, Matan Torah. Translation
is from: Pesikta Rabbatl, William G. Braude, trans., (New
Haven, CT: Yale Unlvezslty\?ress, 1968), p.401.
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Lé@i says that this Rabbatil text "corroborates the
force of the Sifre [(discussed above, pp. 21-22] text to show
the efficacy of human intersantion on behalf of the dead."”*
However, Lévi asserts that this Sifre text could not have
formed the basis for this rite because "it is only 1in the
time of the Geonim that we £find the first traces and the
consecration of the principle of the intercession of the
living 1in favor of the dead, by means of prayers and alms,
and of the formal statement of the doctrine."”*

So for Lévi, it is this Geonic Rabbati text which first
posits a belief that the dead require atonement. He says
that the institution of prayers and alms in commemoration of
souls are not connected to any particular text before the
Geonie era. Perhaps he forms this hypothesis because it is
not until Geonic times that we £find any protest to the
practice of praying and giving charlity on behalf of the
dead. "Hal Gaon and his pupil Nissim b. Jacob (c. 1000
C.E.) opposed the custom of praying for the departed on
festivals and on the Day of Atonement, and of donating to

charity on their behalf. They believed that only the actual

7irévi, p. 54.

Lo g
7%Levi, p. 55.
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deeds performed by a person during his lifetime count before
God,*”™

Our exploration for—fthe ‘"roots" of the custom of
praylng for the dead haé taken us from antiquity to the
early Middle Ages. We have seen that the fundamental basis
for all death and mourning customs 1|s informed by the fear
that the ghosts of the dead will come back to "haunt" the
living. The rituals that developed out of this fear were
based on sacrifices that were offered to the dead to appease
them so that they would not harm the 1living. In Jewlsh
culture, the original meaning of these sacrifices changed
over the course of time as monotheism developed. Eventually,
these sacrifices were replaced by prayer and charity which
were: either offered on behalf of the dead to request
atonement for them; or which wvere offered to the dead to
request that they intercede to God on behalf of the living.

There is no agreement as to when this custom of prayer
and charity was actually 1instituted 1in Jewish culture.
However, we can see that this notion has been discussed in
most of the major texts from the Bible to the Geonim. As we
shall see in the next chapter, this discussion continues
long past the Middle Ages. However, from the Middle Ages

on, wve can start to see the development of definite

L

74ydit, p. 1532; and, Lévi, pp. 53-54. Unfortunately,
I could not find the primary 'source which cites Hai“" Gaon's
and Nissim b. Jacob's opinion.
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memorialization institutions - Yizkor and E1 Male Rachamim

in “the Ashkenazic world, and Hashkaba 1in the Sephardic

vorld.
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CHAPTER 11

THE DEVELOPMENT-QF YIZKOR AND HASHKABA

As we-~.sawv in Chapter 1, the notion of praying for the
dead dates back to antiquity. However, we do not know the
contents of those ancient memorial pPprayers; nor do we know
if those prayers were part of a fixed liturgy. It is not
until the Middle Ages that we have references to specific
prayers for memorializing the dead in Judaism.

.Yizkor and Hashkaba follow parallel lines of
development, although the prevailing opinion is that
Hashkaba developed later than Yizkor. The Crusades in
Ashkenazic Europe were the catalyst for the establishment of
fixed memorial prayers in Ashkenaz. As these nmemorial
prayers increased in popularity in the Ashkenazic vorld,
they began to appeal to the Sephardic world as well. For
Just as the Crusades had a devastating effect on the Jewish
population in Ashkenaz, so too did the massive pogroms
(which began in the 1390's and eventually led to the Spanish
Inquisition) in Spain have a devastating effect on the
Sephardic Jewish population. For the Sephardim, these
pogroms reinforced the notion that they had to do something
on a permanent bésis to remember their dead. Thus, as we
shall see. later, they borrowed one of the Ashkenaz&c

memorial customs, expanded it and gave it a unique me&ning.

A"
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We will see that the memorial prayers which were
composed by the Jewish communities have links to similar
Christian rites which date back to the second cent;:;. In
order to fully understand the developmsnt of Jewish memorial
practice, we first need to briefly examine the development
of some of these Christian memorial practices. Then we will
analyze the development of each of the individual elements
of both Ashkenazic and Sephardic memorial practice, as
reflected in midrashic, 1legal, and liturgical texts.
Unfortunately, we'will find thaF although we will be able to
date ‘certain customs, (for example, donating charity on

behalf of the dead) we will not be able to find the date of

compositien of elther E1 Male Rachamim  or Hashkaba.

Finally, we will trace the overall development of Jewish
memorial practice from the time of the Crusades until the

present,

A. The Development of Christian Memorial Liturqgy:

Even though it was the Christian Crusades which were
responsible for the mass killings of Jews in Germany, the
Jews of the Middle Ages were so strongly influenced by
Christian culture that they turned unconsciously to
Christian liturgical practice as a basis for Eheir own
memorial prayers;

Ashkenazic Judaism emerged from the encounter of

Judaism * with medieval feudal Christianity...It is

against this backdrop that Ashkenazic Judaism
emerged, locked into autonomous Jewish communities
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within the decentralized German feudal system,

This new Judaism, which took shape between the

12th and the 15th centuries, clearly refracted and

bore the imprint of thg Christian feudal world.®

Specifically, there' are three Christian memor ial
rituals whiteh directly impacted the development of Jewish
memorial custom: the Reguiem Mass, The Feast of All Saints,
and All Souls' Day. The Reguiem Mass and the Feast of All
Saints were established fairly early, circa the second and
iourth centuries, rFspectively. These two rites were
originally for the commemoration of martyrs., All Soul's
Day, on the otherlhand, did not originate until the Middle
Ages. Its purpose was to commemorate all individuals.
Eventually, the Requiem Mass and The Feast of All Saints
vere! expanded to include the commemoration of ordinary
individuals as well, We will examine each of these three
rites separately.

The Requiem Mass 1is a Mass for the dead, and it dates
back to the second century C.E.= It was' celebrated on
certain days after death and burial. "During the first

centuries Masses on the 34 [sic) day and on the anniversary

[of death] were common and remained so in all rites. Masses

*Joseph Gutmann, "Christian Influences on Jevish
Customs," sSpirituality and Prayer: Jewish and Christian

Understandings, ‘Leon Klenicki and Gabe Huck, eds., (New
York, NY: ' Paulist Press, 1982), p. 129.

*A. Cornides, "Requiem 'Mass, Liturgy of," Phe. New
Catholic Encyclopedia, (New York, NY: McGraw-Hill Book Co.,
1967);.vel: 12, p, 384.
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on the 7th and 30th days were traditional in the Latin rite,

vhile the Eastern churches observed the 9th and 40th days."™

'
Originally, the Requiem Mdss was offered on behalf of the

souls of Christian martyrs (although some early Chrlistians
had already extended it on behalf of all souls, as we shall
see below). The theological basis for the Requiem Mass is
that the living can intercede on behalf of the dead to save
their souls from purgatory.™ This theology is similar to
the Jewish concept that prayer can release a soul from
Gehinnom. In addition, the martyrs were thought to have a
close relatlionship with God and therefore, they could also
intercede on behalf of the living.
As a propitiatory and satisfactory sacrifice, the
‘Requiem Mass is the most efficacious means to help
these souls attain their eternal glory. While
prayers for all sculs in purgatory are part of
every Mass, it has been customary to offer Requiem
Masses for particular persons. Since such Masses
wvere considered a highly meritorious work of
mercy, pious foundations and stipends for Reguiem
Masses multiplied during the Middle Ages.”
Peter Brown asserts that "all Christian writers insist

that the martyrs, precisely because they had died as human

beings, enjoyed close Iintimacy vith God. Thelr intimacy

®Cornides, p. 384.
/
*Levi (p. 56) asserts that the Church used II Maccabees

12:39-45 (discussed 1in Chapter 1, PP. 17-21) as its
authority for institutionalizing the Requiem Mass.

“Cornides, p. 384.
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with God was the sine qua non of their ability to intercede

for and,,L so, to protect their fellow mortals."®
T

However, not all of the early Christian wvriters agreed
that the Requlem_ Mass was said only for the souls of
martyrs. Tertullian (second century) and Cyril (fourth
century) insisted that it was said for the souls of all the
deceased, while Cyprien (third century) insisted that it was
said only for the souls of the martyrs.

.Tertullian already said, in a wvery explicit
manner, that one offered a sacrifice for the dead:
"Every year," he says, "on the birthdays, we make
offerings." St. Cyprien (third century), on
speaking of the martyrs, expressed thus: "We
always offer sacrifices for them, that is, in
their honor, every time that we celebrate the
passions of the martyrs and their anniversary
commemgrations," (Epist. XXXIV). But offerings
are not only made for the martyrs. Tertullian
said that offerings were made for all the dead on
that anniversary. St. Cyrille of Jerusalem
(fourth century) teaches the newly baptized the
necessity of praying for the dead 1in the liturgy
which he explains to them. "We pray," he says,
"for all those who went out of this world in our
communion, believing that their souls are
receiving a very biqg relief from the prayers that
are offered to them." 7

We have a record of one of the prayers that was
offered, from the fourth century onwards, on behalf of local
martyrs and deceased dignitaries as part of the Requiem
Mass. Thelr names were listed on two wooden boards which

vere folded together like a book - a diptych. The prayer

“Peter Brown, The Cult of the Saints, (Chicago, IL:
The University of Chicago Press, 1981), p. 6.

“

’Levi, p. 55.
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was offered after all of thelr names had been recited. As

wve shall see later, the Ashkenazic El Male Rachamim and the

Sephardic Hashkaba have much in common with this prayer.
The prayer is as follows:

“To the souls of all these, give rest, O Sovereign
Lord our God, in Thine holy tabernacle." Later
this was developed into a longer petition which is
still part of the service and which is known from
its opening word as the Memento, vis: "Remember
also, O Lord, Thy servants male and female who
have preceded us with a token of their faith; and
may they sleep in the sleep of peace. To
ourselves, O Lord, and to [the souls of)] all who
are at rest In Christ we beseech Thee to grant a
place of repaose and peace, through that same
Christ our Lord, Amen."®

The Feast of All Saints appears to have its origins in
the fourth century. Like the Requiem Mass, it originally
commemorated only martyrs, but over time non-martyrs were
included in this rite as well.

The exact origins of this feast are uncertain.

But from a hymn composed by St. Ephraem in 359 it

appears there was a commemoration of all the

martyrs at Edessa on May 13. By 411, however, the

East Syrians kept this commemoration on the Friday

after Easter...The commemoration soon included

non-martyrs as well, for the Comes of Wurzburg

(7th century) lists this as being celebrated on a

Sunday, the .Sunday of the Nativity of the Saints.®

Brown refers to these early Christian rites which
memorialize martyrs as the "cult of the saints." He insists

that they did not stem from pagan culture or from "popular

“Gaster, p. 241.

®C. Smith, "All Saints, Feast of," New Catholic
Encyclopedia, (New York, NY: McGraw-Hill Book Co., 1967),
vol. 1, p. 318. .




belief"*” but rather,

the Christians lived.

...the rise of the cul&., of saints was sensed by
contemporaries, in no 7~ uncertain manner, to have
broken most of the imaginative boundaries which
ancient men had placed between heaven and earth,
the divine and the human, the living and the dead,
the town and its antitheses...For the cult of the
saints involved imaginative changes that seem, at
least, congruent to changing patterns of human
relations 1in late-Roman society at large. It
designated dead human beings as the recipients of
unalloyed reverence, and it 1linked these dead and

invisible figures in no wuncertain manner to
precise visible places and, in many areas, to
precise living representatives. Such congruence

hints at no small change.*’

The lnstitutiohalization of the practice

memorializing martyrs, was one of the ways in which
Church was able to centralize its authority, according

Brown.'™ The Church 'was

an artificial kin group which was able to modify,
redirect, and even to delimit the bonds of the
kin. 1Its members were expected to project unto
the new community a £fair measure of the sense of
solidarity, of the loyalties, and of the
obligations that had previously been directed to
the physical family.*®

This caused much tension between those Christians

thought that - the "pomp and circumstance" bestowed upon

-martyrs detracted from true piety, and those Christians

*“Brown, p. 21..
‘*Brown, p. 21.
**Brown, p.31l.

*“Brown, 31.
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they grew out of the culture in which

of

the

to

vho

the

wvho
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felt that communal celebration of the dead had greater merit
than private celebration. Augustine (fourth century) was
one of.the Christians who objectesd. to all of the attention
paid to the martyrs.

He was the spekesman for the views of men who vere
concerned at the way 1in which ostentatious and
particularized 1loyalties to the holy dead
disrupted the ideal community of the believers.
The practices 1localized the saints at tombs that
could not be accessible to all, creating thereby a
privileged religious topography of the Roman world
from which peripheral Christian communities would
feel excluded.’”

+ Not only did Augustine protest against commemorating
martyrs, he. also protested against the notion of the
intervention of the living on behalf of the dead. He felt
that prayer would help only those dead who had been good
vhile they were alive, it would have no effect on those dead

who had not been good while alive.

St. Augustine expressed what the Gaonim express:
"It is certain that all this help is useful to the
dead, but of those among them who went out of this
world without faith, who 1lived off charity, and
who lived without the sacraments of the Church, it
is in wvain that their «close family and their
friends give them this piety, since they did not
deserve it even 1in life. But having received in
vain the grace of God, they amass not a treasure
of pardon, but a treasure of anger. The dead will
not acquire. any new merit when their family does
good for them; but these good deeds are only a
follow-up for those who themselves did them during
their life. Because it was the life which they
led down here that made them deserve to profit
from this help after their death. Thus each one
of us will not £ind after his death that which he

**Brown, p. 32.
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did not deserve during l1ife." (Sermons,
CEXXIZ; 1LY "™

Despite protests, however, the Church persevered in its
commemoration practice of_,;he martyrs. By the fourth
century, the Church had, attained sufficient wealth to
empower local bishops to take over private burial and
memorial feasts for their patron saints, and to turn them
into lavish public rites. "The cult of the saints was a
focus where wealth could be spent without envy and
patrocinium exercised without obligation."**® In addition,
thé "cult of the sa;nts" served to unify the Christian
population, by bringing together all kinds of people who
would not normally assoclate with one another. Women were
velcome at commemoration rites, as were the poor, 1in that
all the different classes of people came together to
celebrate the souls of the martyrs.

The cult of the saints in late antiquity did more

than dress the ancient dead in contemporary upper-

class ‘costume. It was a form of piety exquisitely

adapted to enable late-antique men to articulate

and render manageable urgent, muffled debates on
the nature of power in their owvn wvorld, and to

F 4

*“Levi, p. 58. Specifically, Lévl stated that he Iis
comparing Augustine's statement to that of the author of the
Rokeach, Eliezer of Worms. Eliezer also feels that there is
no merit to praying on behalf of the dead, unless they had
been good while they were alive. Hovever, the Rokeach |is
not Geonic, rather (it is Rishonic (it was writtén in 1230
agd it will be discussed later on in this chapter.) Perhaps
Levi meant to compare  Augustine's statement to the
sentiments of Hali Gaon and Nissim b. Jacob, who lived circa
1000 C.E., and whose ideas were briefly discussed in Chapter
I. 5

‘“Brown, p. 41.
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examine in the searching light of ideal
relationships with 1ideal figures, the relation
between power, mercy and Jjustice as practiced
around them.'”

While special Masses for martyrs date back to the first
centuries of the Common Era,~and vhile some early Christians
insisted that the Requiem Mass was for the soﬁls of
individuals, ™it was not wuntil the Middle Ages that a
specific commemoration rite was fixed 1in Christian liturgy
for the souls of everyone. Perhaps the perseverance of the
Church with its "cult of the saints" precluded the Church
from establishing any other fixed memorial institution. Or,

This may have been due to the tenacity with which

superstitious pre-Christian rites for the dead

continued to keep their hold on the faithful.

Attempts of 1local churches to observe such a day

can be traced back to the early Middle Bges,.

possibly arising in imitation of " the

commemorations of deceased members customary in
monastic communities.*®

All Soul's Day, which commemorates the souls 'pf all
individuals, originated in the Middle Ages. It is
celebrated on November 2nd, unless it is a Sunday, in which
case It is celebrated on November 3rd. The Requiem Mass is

celebrated as part of this commemoration "to help the

*7Brown, p. 63.

i Cornides, "all Soul's Day," New _Catholic
Encyclopedia, (New York, NY: McGraw-Hill Book Co., 1967)y
VO].. 1‘ p. 319- "
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deceased attain the final purification necessary for being
admitted to the beatific vision."'”

Just as the anclent Semites believed that the souls of

thelir dead returned to their former abodes during certain.

o
times. of the year, so too did the Christians of the Middle

Ages harbor similar beliefs, although with some differences.
S

Throughout the Middle Ages it was a popular belief
that the souls in purgatory could appear on this
day (All Soul's Day) as will-o'-the-wisps,
witches, toads, etc., to persons who had wronged
them during their 1life. True Christian concern
for the deceased, along with superstition, were
the reasons for the great number of pious
foundations for Masses and prayers on their
behalf.=* '

Even from :-this over-view o0f the history of the
ggristian commemoration rituals, we can make certain
observations on the 1link between Jewish and -Ehristian
prqctice. Befo;e ve do so, however, we need to analyze the
development of each of the 1individual elements-_of Jewish
memorial practice. Then we will return to our comparison of

Jewish and Christian practice.

B. The Chronological Development of Jewish Memorial

u oms :
In this study, ve are concerned with 12 different

components which make up Jewish memorial custom. These. 12&

*®A. Cornides, "All Soul's Day," p. 319.

*°A. Cornides, "All Soul's Day," p. 319.
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components can be grouped into four categories; The first
category constitutes diffe¥ent philosophies which inform
actual practice: prayer can redeem the dead (or, the living
can intercede on behalf of the dead); the dead can intercede
on behalf of the living; and, the dead require atoﬁ?hent.
The second category informs us when we memorialize the dead:
Yom Kippur; Shabbat; and/or, the Shal&?ﬁ Regalim. The third
category instructs wus when to donate charity on behalf of
the dead: Yom Kippur; Shabbat; and/or the Shalosh Regalim.
Finally, the last category 1is comprised of the specific
memoriél prayers: Av_ Harachamim; El Male Rachamim; and
Hashkaba. We will examine each individual element to see

how it developed over time.*"

1. Prayer can redeem the dead:

The notion that prayer can redeem the dead 1is

fundamental to the development of death and mourning rituals
in both Christian and Jewish cultures. This belief dates
back to antiquity, as we saw in Chépter I. The ancient
Semites and ancient Israelites practiced death and mourning
rituals which were informed by this belief that prayer can
redeem the dead. From ancient tluea‘On, ve find that most.

memorial customs are ‘"grounded" in this philosophy. The

“*For a summary of this discussion, please see -Appendix
A, pp. 150-153., This Is a chronological table which shows
the textual sources and the memorial customs contained
vithin them. '
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earliest reference to the notion that prayer can redeem the
dead is found in II Maccabees (circa 165 C.E.). As wve saw
in Chapter I (pp. 17-21), this passage says that Judas
prayed for the dead to make atonement for them "that they
iight be delivered from théir sin."*=

As we move along chronologically, we see that most
Jewish saa;ces, from Talmudic times through the present,
assert that prayer can redeem the dead. 1In the Palestinian
Talmud®® (circa 400 C.E.) we find that even the dead can
pray on behalf of the dead in order to redeem them. In the

Talmud Bavli (circa %00 - 600 C.E.) and Genesis Rabbah™"

(circa 400-650 C.E.), we see that not only can prayer redeem
the dead, but it is best if it is a son or grandson who
prays on behalf of his deceased father/grandfather.

In the 9th and 10th centuries there are three midrashim
whicﬁ assert thatl prayer can redeem the dead. Midrash
Tanchuma and Pesikta Rabbati®® (circa 9th c.) maintain that
prayer can redeem the dead. All, or most, later Jewish

sources cite these two midrashim as thelr sources for

"

=211 Maccabees 12:45.

=9pT Hagigah 2:1. For a complete discussion of this
passage, see Chapter I, pp. 22-24. !

**B. San. 104a; B. Kidd. 31b; and Gen. R. 63:2. For a
complete discussion of these texts, see Chapter: I, pp. 24-
26. :

*SPanchuma, the beginning of parashat Ha'azinu; and
Pesikta Rabbati, Piska 20, Matan Torah. For a complete
‘discussion.of these texts, see Chapter I, pp. 28-30.
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accepting the concept that prayer can redeem the dead.

Tanna Debe Eliyahu Zuta and Eliyahu Rabbah™" {circa 10th
c.) reinforce the notion that the deceased can be redeemed
from even the worst of their sins by their children's
actions. >

Not all Jewish sources, however, insist that prayer can
redeem the dead. Hai Gaon and Nissim b. Jacob®” (circa 1000
C.E.) wvoice the first opposition to this concept. They
believed that people could not be redeemed by prayer after
they died, but rather, only via the actions which they
performed during their, lifetime. Obviously the custom of
praying on behalf of the dead must have been very popular in
the "Jewlish world by the 11th century. Otherwvise, we would
not find any protests against it. 2+

Machzor Vitry (circa 1l1lth c.), from France, bases its
memorial custom on the Tanchuma passage cited above {p. 45,
and Chapter I, p. 28). After the reading of the Haftarah it
states: "We remember the dead who honored Torah, along with
those who did nothing for the community, because others have
to do something on their behalf, in order Ehat God will

redeem them."=*® It continues by citing the Pesikta Rabbati

“®“Tanna Debe Eliyahu 2uta, chapter 12; Tanna Debe
Eliyahu Rabbah, chapter 18. For a complete discussion of
these texts, see Chapter I, pp. 26-27.

“*7For a complete discussion of Hal Gaon and Nissim b.
Jacob, see Chapter I, p. 30.

*®Machzor Vitry, p. 173. "
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passage (cited in Chapter I, pp. 29-33] and says: "Because
vhen a man dies and others request mercy on his behalf, he
is thrown out of Gehinnom like a bow from an arrow."="

One century after Hali Gaon and Nissim b. Jacob's
protests against "the practice of praying om. behalf of the
dead, wve find the next major objection against this practice
from the 12th-century Spaniﬁh} Jewish authority, Abraham bar
Hiyya. Bar Hiyya stated: "Anyone who believes that after
his death he can be benefited by the actions of his sons and
their prayers for him is harboring false ideas."™”

Sefer Hasidim (circa 1217), agrees with bar Hiyya's
view that there 1is no benefit to praying for someone or
donatiné tzedakah on their behalf if they were not worthy of
it whilé they were alive. Specifically it says:

If a wicked person dies, there is no way to pray

for him to make him receive the same merit as the

;ig?gfous, for the same prayer has no benefit to

Hovever, wvhile bar Hiyya asserted that it was useless

to pray for anyone after their death, Sefer Hasidim asserts

that the dead who led righteous 1lives could merit from the
prayers and charity of their sons. So, by the 13th century,
ve encounter for the first time, in Sefer Hasidim, the

notion that while prayer cannot redeem those dead who led

*®Machzor Vitry, p. 173.
@oGhtmann, p. 138; and Levi, p. 54.

@'sefer Hasidim, Section 608.
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lives, it can benéfit those dead who led righteous

lives.

I1f a father teaches his son Torah and good deeds,
and thus, through the father's merit the son gains
merit; and if the father commands his sons to do
certain things after his death, thus the sons will
do as the father did. Therefore it is beneficial,
in this circumstance, t6 donate tzedakah on behalf
of ghe father after his death and to pray for
him.™ "

Eliezer of Worms, the author of the Rokeach (circa

1165-1230), agrees with Sefer Hasidim that prayer

benefit only those dead who led righteous lives.

If the dead, while alive, was charitable or poor,

. and he was good, thgn the charity [offered on Yom

(circa 1260)

Kippur on his behalf - the custom of donating
charity will be discussed further on] will be of
some benefit to him, because the 1living can

request to decrease the Divine judgement on the
dea ust as Dav bsalom. But if it is

given on behalf of one who was wicked while he was-

alive, it is of no benefit to his soul.®”

He says:

can

Thg next text vhich we encounter, Shibbolei Haleket

living. It specifically says that one must pray for

‘dead on Shabbat.

After the reading of the Haftarah (on Shabbat) it
is customary to memorialize the dead...because
Shabbat, K is a day of rest, an example of the world-
to-come, and the dead also rest on Shabbat.

**gefer Hasidiim, Section #1171.
®9gefer Ha-Rokeach Hagadol, #217.

o

cites the Tanchuma and Rabbati passages és its
sources for saying that the dead need to be redeemed by the

the
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Therefore we commemorate them and pray for their
rest.™" y

The author of Orchot Chayim (circa late 13th c¢. - early 14th

c.) concurs with the views of Sefer Hasidim and the Rokeach
- -%

that prayer 1is beneficial only for those dead who 1led

righteous lives.
o S
It is written about a true tzaddik that his memory
should be for a blessing. Therefore, it |is
customary to memorialize them [the true tzaddikim]
in the synagogue. But, the donation of charity
will not be of any benefit to them, nor will it
raise them " up, nor will it be pleasing to God.
The only thing that will accomplish this is their
deeds during their 1life-times. Even if all the
righteous people in the world reguested mercy for

someone after he died, it would only be of benefit
if he. was good while alive.>® :

One would think that Sefer Abudarham, written in 1340

by David Abudarham (Serville, Spain), and which is a
commentary on the prayers and rituals of the Sephardic Jews,
vould make some comment about the practice of memorializing
the dead 1in Sepharad. It is interesting to note that he
makes no mention of any custom for memorializing the dead
vhat-so-ever. This is even more fascinating in light of the
fact that the next two Spanish authorities whom we encounter
both object to the practice of memorializing the dead.

David ben Solomon ' Ibn Abi Zimra, also known as the

-Radbaz, (1479-1573, Spain and Egypt), said: "I object to

®“*shibbolei Haleket Hashalem, pp. 30a section B1.
*Sorchot Chayim, Hilchot Yom HaKippurim, section 34.

.
“
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the practice of memorializing the dead."®* Isaac Luria
(1488-1575, Spain and safad) agrees with the Radbaz. He
objects to the practice of memorializing the dead because of
the superstitions which are-ggnnected o It.

The Ari scorns the custom of saying Hashkavot for
the souls of the dead. He said that some people
think at the purpose of a Hashkaba is to enhance
the qualities of the souls of the dead in the
upper heaven; and, 1if the soul of the dead is not
fit for this, the Hashkaba causes the soul to come
down below because it is damaged and spoiled by
the incitations of those who accuse him by opening
their mouths to remember his sins and his
defects...li.e., because the purpose of the prayer
is to redeem the dead from Gehinnom]. The Ari
does not believe fthat the soul of the dead comes
down to earth, and he does not believe that this
can be "fixed" by donating tzedakah on his behalf
and he feels that these unfounded notions will be
forgotten if Hashkavot are not recited.®”

Moses [Isserles (16th c¢., Ashkenazic) 1is the hnext
authority who tells us that prayer can redeem the dead. "It
is the custom to say the Maftir and to pray on Motza'ei
Shabbat, for this 1is the time that the souls return to
Gehinnom; and when the son prays and sanctifies God's name
in public, .he redeems his father from Gehinnom and it |is

customary to recite the Kaddish."™*®

#“Author unknown, Responsa of Rav P'alim, Section 4 to
Y.D., #35, Piska 5, Iraq, 19th c.

*7Author unknown, Responsa of Rav P'alim, section 4 to
Y.D., #35, Piska 8.

“®sS.A.Y.D. 376:4. The Rema cites the Kol Bo as his
source for this but does not give a page or section number
for this reference.
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2. The dead can intercede on behalf of the living:

The notion that the dead can intercede on behalf of the
living 1is not as prevalent in Jewish sources as 1is the
notion that prayer, by the lixéng, can redeem the dead. In
fact, this concept 1is only hlscussed in two sources, wvhich
vere written _600-700 years apart from one another: the
Talmud Bavli (circa 500-600 C.E.) and the Rokeach (circa
1165-1230). In the Talmud Bavli®™® we find two cases where
the living request the dead to intercede on their behalf
(see Chapter I, p. 24 for the citations of this text).

| We do not find any' further discussion of this concept
until seven centuries later. Eliezer of Worms, in the
Rokeach, is the only other authority to make refe;enceh to
it. However, his statement differs from that of tﬁe Talmud
Bavli in one respect: the dead only have the power to
intercede on behalf of the living if they (i.e., the dead)

were righteous while they were alive, Their goodness gives

them the merit to "work out a deal”" with God on behalf of

the 1living. This is consistent with the Rokea¢h's view on

the concept that prayer can redeem only those dead who led
righteous lives, as seen above (p. 33).
The charity which is donated on behalf of the dead

[on Yom Kippur] is also for the purpose of the
living, because the dead (who were good while

’ (i
¥®B. Sota 34b and Ta'anit 16a. For a complete.
discussion of these texts, see Chapter I, p. 24.

| P o
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alive and therefore merit God's mercy) can
intercede in favor of their descendants.”*”

3. The dead require atonement:

. The belief that the dealg~ require atonement 1is most
important for our study of ﬁ;morlal customs. It is -this
concept which_informs the Jewish custom of memorializing the
dead on Yom Kippur - the Day of Atonement (the concept of
memorializing the dead on Yom Kippur will be discussed
further on). The belief that the dead require atonement can
be traced back to the third century, C.E. The earliest
explicit reference to tﬁis idea is seen in Sifre Devarim™’
(circa 200 C.E.). Almost all of the later sources cite this
Sifre passage as the rabbinic foundation for the rite of
saying prayers for the dead, especially on Yom Kippur. .In
addition, all texts post-Sifre which say that the dead
require atonement, specify tzedakah (which the living donate
on behalf of the dead) as the means through which the dead
receive atonement.

As we sawv earlier, Midrash Tanchuma®® (9th century
C.E.) is often cited as a source for the notion that prayer

can redeem the dead. 1In addition, this same passage says

““gsefer Ha-Rokeach Hagadol, #217.

“'sifre Devarim on Deuteronomy 21:8, Piska, 210. For a’

complete discussion of this text, see Chapter I, pp. 21-22.

**Midrash Tanéhuma, the beginning of parashat Ha'azinu.

.
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that it is important to give tzedakah on Yom Kippur because

the "dead too require atonement."
The next text which asserts that the dead reqguire
atonement 1is Machzor Vitry (circa 11th c¢.) 1In the section

on Yom Kippur, Machzor VitrP~states that this is the only
day on wvhich tzedakah is given on behalf of the dead. Here,
it cites thexgljgg passage ("the dead require atonement") as
its proof for this practice:

[On Yom Kippur] charity is given on behalf of the
living and on behalf of the dead. In all of
Ashkenaz, this is the only day on which charity is
given on behalf of the dead. Why do we give
charity on behalf of the dead on Yom Kippur?
Because it is a day of atonement, forgiveness, and
pardon, and charity serves as atonement for them
(i.e., for the dead. """

The Rokeach (circa 1165-1230) views the concept that
the dead require atonement in the same 1light as it vi?ued
the other concepts discussed above: only those dead who led
righteous lives can benefit from tzedakah which is given on

their behalf to atone for their sins.

What is the purpose of donating charity on behalf
of the dead on Yom Kippur and not on the Festivals
(i.e., Sukkot, Pesach and Shavuot)? Becayse this
practice is supported by the different statements
in Scripture on Yom Kippur: "For the Day of
Atonement will atone for you." (Lev. 23:28) "And
every man will give an atonement for his soul to
God." (Exod. 30:12), etc...And what use 1is it to
the dead 1if the 1living give charity on their
behalf? 1If the dead, while alive, was charitable
or poor and he was good, then the charity will be
of some benefit to him, because the 1living can
request to decrease the Divine judgement on the

“3Machzor Vitry, p. 392. ¥
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dead, just as David did for Absalom. But {f it is
given on behalf of one who was wicked while he was
alive, it is of no benefit to his soul.™”

Shibbolei Haleket (circa 1260) cites Sifre as |its
source for saying that the dead require atonement.

e
After the reading of the Haftarah [on Shabbat] it

is customary to memorialize the dead...because
Shabbat is a day qf rest, an example of the world-
to-come, and the dead also rest on Shabbat.
Therefore we commemorate them and pray for their
rest...and it is also customary wvhen we
memorialize the dead for the 1living to donate
tzedakah on their behalf for their [i.e., the
dead's] benefit.” ™
Moses Isserles (16th c.) is the last source which makes
reference. to the concept that the dead require atonement.
He too, cites Sifre as his wsource for this. Specifically,
tﬁe Rema states: "We memorialize their souls [i.e., the
soul's of the dead] because the dead also require atonement

on Yom Kippur."™{

4. We memorjalize the dead on Yom Kippur; and we donate

charity on their behalf on Yom Kippur:
The custom of memorializing the dead on Yom Kippur grew
out of the concept that the dead require atonement. Since
Yom Kippur is the Jewish Day of Atonement, it follows that

this wvould be the time for everyone to atone for their sins:

= ™“gefer Ha-Rokeach Hagadol, #217.

*“shibbolei Haleket Hashalem, pp. 30a-30b, section B81.
“%S.A.0.H. 621:6.
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the dead as well as the living. It is difficult to examine
the custom of memorializing the dead on Yom Kippur by
itself. This custom is really part of a triad and needs to
be analyzed as such. It is informed by the 1idea that the
dead require atonement (discussed above, pp.::;-Sd}. Every
text wvhich says that wve memorialize the dead on Yom Kippur
says also that the dead require atonement. 1In addition, the
custom of memorializing the dead on Yom Kippur is
inextricably linked to donating tzedakah on their behalf at
this time. We request atonement for the dead on Yom Kippur
through the donatiﬁn of tzedakah. Thu;, every text which
says that the dead require atonement, and that ve
memor ialize the dead on Yom Kippur, says also that we donate
tzedakah for the dead on Yom Kippur. Midrash Tanchuma
(circa 9th c.) is the earliest reference to the customs of
meﬁorializinq the dead on Yom Kippur and donating tzedakah
on their behalf. "It is customary to remember the dead on
Yom Kippur and to give tzedakah on their behalf.""”

The next reference to these customs opposes this
practice. "Hai Gaon and his pupil Nissim b. Jacob (c. 1000
C.E.) opposed the custom of praying for the departed on
festivals and on the bay of Atonement, and of donating to

charity on their behalf. They believed that only the actual

“7Midrash Tanchuma, the beginning of parashat. Ha'azinu.
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deeds performed by a person during his lifetime count before
God."*®

As mentioned above (p. 53), Machzor Vitry*® (circa 1lth
c.),.cites the Sifre passage §3*1ts source for memorializing
the dead and donating tzedakah for them on Yom Kippur.' 1t
places the m;;brialization of the dead after the morning
Haftarah reading on Yom Kippur.

As we saw above (pp. 49; 53-54), both Eliezer of
Worms (in the Rokeach - circa 1165-1230) and the author of
Orchot Chayim (circa 13-14th c.) assert that it is customary
;o memorialize the dead on Yom Kippur. However, they
maintain that praye:é for the dead will benefit only those
dead who led righteous lives. These two texts differ from
each other, though. The Rokeach maintains that it is also
customa;y to donate Itzedakah on Yom Kippur on behalf of the

dead, but this tzedakah will help only those dead who led

good lives. Orchot Chayim, on the other hand, maintains

.that charity is of no use to the dead whatsoever.

Apparently, the custom of memorializing the dead and
donating tzedakah for them on Yom Kippur was known to both

David bern Solomon Ibn Abi Zimra (the Radbaz - 1479-1573) and

P
*®ydit, p. 1532; and, Levi, pp. 53-54. I was' unable to

find the original citation for Hai Gaon's statement, so this -

source is questionable. However, I have found references to
this statement In many secondary sources, such as Ydit and
Levi. . r

-3

Machzor Vitry, p. 392.

»
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Isaac Luria (1488-1575). Both of these Spanish authorities
objected to this practice:

And you have heard that one does not say a
Hashkaba for the soul of one who has died "because
they should donate charity on his behalf inst@ad
of reciting a Hashkaba." This was heard from
those who object to Hashkavot because when they
are recited, the soul of the dead comes down [to
this world]. Therefore it is cuStomary to rise at
the ¢time of the mention of the name of the dead.
But when the soul comes down below, it is not able
to return up above until oil is given for the lamp

and tzedakah 1is given on its behalf. Even the
Radbaz -said: "I object to the practice of
memorializing the dead." Know that these ideas,

however, do not come from the strength of reason
or intellect, and you cannot rely on them, It is
a riddle as to how or why the soul returns to this
vorld from the strength of the wveak chanting of
the chazzan! The Ari mocks the statements made
above. -

And further, why is the soul of the dead only able
to return up above with the donation of charity?
For after all, Hashkavot are recited on Shabbat,
Yom Kippur and Rosh Hashannah and if the soul
comes down to this world ‘at that time, you cannot
give 'charity on those days. You can only give
tzedakah the day after - thus the soul could not
return up above and you would be making this world
a prison for the soul. And if the day after
Shabbat is Yom Tov, then the soul would have to
remain in the prison of this world on Shabbat and
Yom Tov; and, 1if the tzedakah is not given right
away, but is given a week later or a month later,
then the soul will be imprisoned down here for a
veek or a month or longer! None of these ideas
have a basis in anything--they have nothing wvhich
supports them, that is why the Ari objects to
them.®°

It is interesting to compare Joseph Caro's (Shulchan

Aruch, l6th century, Sephardic) treatment of these two

®“Author Unknown, Responsa of Rav P'alim, Section 4 to
Y.D., #35, Piskas 5, 6; and 8.

L 4
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customs with that of Moses Isserles. Caro does not
specifically tell us that it is customary to memorialize the
deag on Yom Kippur. He only says: "It is customary on Yom
Kippur to donate charity o£7~behalf of the dead."™' The
Rema, howevq&i tells us the reason why we donate this
charity: "And wve memorialize their souls because the dead

also require atonement on Yom Kippur.""™

5. We memorialize the dead on Shabbat:

‘Midrash Tanchuma (éirca 9th c.) makes the earliest
reference to the custom of memorializing the dead on
Shabbat. "It 1is customary to remember the dead on Shapgft,
ﬁor these prayers keep the dead from going down to Géhinnom,
for the llving can redeem the dead.™

Machzor Vitry (circa 11th c.) not only tells us that we
memorialize the dead on Shabbat, but it tells us when we
memorialize .them. In the Torah service for Shabbat, it
states that after the reading of the Haftarah: "We remember
the dead who honored Torah, along with those who did nothing

for the community, because others have to do something on

their behalf, in order that God ulli redeem them."®"

“*S.A.0.H. 621:6.

=?S.A.0.H. 621:6.

®FTanchuma, the beginning of parashat Ha'azinu.
S“Machzor Vitry, p. 173. .

A



r

59

Sefer Hasidim (circa 1217) (as we saw above on pp. 47-

48) also asserts that we memorialize the dead on Shabbat.
However, these memorial prayers will only beneflit those dead
- -',ﬁ

¥

vho led righteous lives.™™

Shibboleil Haleket (circa 1260), on the other hand,
(as we saw above on pp. 48-49) maintains that wve memorialize
all of the dead on Shabbat. We do so because Shabbat is a
day of rest for the dead as well as the living. Therefore,
wve need to pray that the dead will enjoy this Shabbat
rest.”™" :

We saw above (pg. 57) that the custom of memorializing

the dead on Shabbat was known to both the Arli and_ the

~Radbaz. Both of these Spanish authorities objected'to this

custom, however. They feel that prayer on behalf of the
dead has no benefit for them.

While Joseph Caro says nothing about memorializing the
dead on Shabbat, Moses Isserles tells us of this custom in
twvo different places. "It is the custom to say the Maftir
and to pray on Motza'ei Shabbat, for this is the time that
the souls return to Gehinnom; and when the son prays and
sanctifies God's name in public, he redeems his father from

Gehinnom and it is customary to recite the Kaddish.""™”

5

®“gefer Hasidim, Section 1171.

“Sshibbolei Haleket Hashalem, pg. 30a, Section 81.

®”S.A.Y.D. 376:4. The Rema cites the Kol Bo as [ his
sourcefor this (but doesn't give a page or section number).-

»
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Then,. in another reference, the Rema cites Shibbolei Haleket

and says: "It is customary to memorialize the souls of the

dead after the reading of the Torah, and it is customary to
- -—h
say Av__Harachamim on those “days when we don't recite

Tzidkotcha Tzedek, and on those days when there is not a
-
wedding or a brit milah or when we bless the month -- but

all this is according to the custom of the place."™"

6. We donate charity for the dead on Shabbat:
The custom of donatiné charity on behalf of the dead on
Shabbat is not very common. It is only discussed in three

texts: Sefer Hasidim, Shibbolei Haleket and by the Ari.

Sefer Hasidim (circa 1217) asserts: "Therefore it is

beneficial, in this circumstance [i.e., when the father led
a righteous life)], to donate tzedakah (on Shabbat] on behélf
of the father after his death and to pray for him.%"

Unlike Sefer Hasidim, Shibbolei Haleket (circa 1260)

doesn't place any limitations on the benefits of donating
tzedakah for the dead. According to Shibbolei Haleket,
tzedakah will benefit all those who died, those people who
led gbod lives and those who didn't. "It is also customary

wvhen you memorialize the dead [on Shabbat]) that the living

Seg A.0.H. 284:7.

“®sefer Hasidim, Section ¥1171.

“
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donate tzedakah on their behalf for their (i.e., the dead's)
benefit."""”

Finally, as we saw above (page 57), the custom of
donating tzedakah on behalf ogvzhe dead on Shabbat was known
to the Ari (1{3?—15?5). However, he scorned this custom, as

well as that of memorializing the dead, because of the

superstitions surrounding it.

7. We memorialize the dead on the Shalosh alim; and we

donate charity for them on the Shalosh Regalim:

The custom of donating charity on behalf of the dead is

called Matnat Yad. It derives its name from Deuteronomy

16:1?. This Torah text discusses the custom of making
donations to the Temple on the festivals - "each according
to his hand". The custom of memorializing the dead on the

last days of Sukkot, Pesach and Shavu'ot is first mentioned
by Hail Gaon (circa 1000 C.E.) He and Nissim b. Jacob
opposed this custon. "Hai Gaon and his pupil Nissim b.
Jacob opposed the custom of praying for the departed on
festivals and on the Day of Atonement, and of donating to
charity'on their behalf. They believed that only the actual

deeds performed by a person during his lifetime count before

1

®°shibbolei Haleket Hashalem; p. 30b, section 81. e !
_ 4 i
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God."** oObviously, the custom of memorializing the dead on
festivals was known by the year 1000 if Hal Gaon objected to
it.

The Rokeach (circa 1165-12%2) also knows of the custom
of memorializing the dead én the Shalosh Regalim “and
donating charity for them at this time. However, he asserts
that we do not donate charity on behalf of the dead on the
Shalosh Regalim, we only memorialize the dead at this time.
The only time of the year we donate charity on behalf of the
dead 1is Yom Kippur. There is a problem, though, with the
Rokeach's discussion of this topic. In his discussion on
Yom Kippuyr, (see pp. 21-22 above) he specifically states in

Ih{s introduction to the topic: "What is the purpose of

donating charity on behalf of the dead on Yom Kippur and not

on the Festivals (i.e., Sukkot, Pesach and Shavuot)?"“~

However, in his discussion of the Shalosh Regalim, he Qays
that we do give charity on these festivals. The problem
with this second statement is that it 1is not clear if the
Rokeach is discussing the donation of charity in general, or
the donation of charity on behalf of the dead. 1f he is
discussing charity in general, then there is no problem. If

he is discussing the donation of charity on behalf of the

“iydit, p. 1532; and, Lévi, pp. 53-54. Please refer to
foo;note-i48 above for comment on this source.

““gefer Ha-Rokeach Hagadol, #217.
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dead, however, then he contradicts his statement made in his

discussion on Yom Kippur. This 1is his statement on the

Shalosh Regalim:

On all of the Festivals (i.e., Sukkot, Pesach and
Shavuot) we donate charl;;_ because we read in
Scripture: /

Three times a year - on the Feast of
Unleavened Bread, on the Feast of Weeks,
and on the Feast of Booths - all your
males shall appear before the Lord your
God in the place that He will choose.
They shall not appear before the Lord
empty-handed, but each will his own
gift, according to the blessing that the
Lord your God has bestowed upon you.
(Deut. 16: 16-17).°7

Solomon Freehof asserts that the Rokeach is discussing
the donation of charity' on behalf of the dead in both his
statement on Yom Kippur and his statement on the Shalosh
Regalim. He feels that the Rokeach 1is contradictiﬁg
himself: *

The obvious explanation of such differing
statements vould be that the custom of
memorializing was unfixed, unregulated, and
therefore it varied from place to place as well as
from time to time. This explanation, usually
sufficient in the case of many other popular
observances, is not quite adeguate here because
ve find apparent contradiction within the same
literary source. For example, Rokeach (#217) says
of Yom Kippur that we give charity in behalf of
the dead ' only on this day. On the other hand,
Rokeach (#296), speaking of the festivals says:
"On all the festivals we give charity when wve read
the portion,  "each according to the gift of his

hand."*®*
““gefer Ha-Rokeach Hagadol, #296.

““*Freehof, p. 182,
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Our last source which maintains that we memorialize the

dead on tﬁe Shalosh Regalim is the Haﬁaril (Jacob ben Moses
Moellin, circa 1360-1427). He writes (at the end of his
discussion on Hoshannah Rabbah): "The -general rule is that
on every” Yom Tov [i.e., the last day of each of the Shalosh
Regalim] when we read the Torah portion 'each ascording to
his hand' (Deut. 16:17), we memorialize the dead and say Av
Harachamim."®™ . So not only does he inform us that we
memorialize the dead on the Shalosh Regalim, but we knowv
from his statemen% at which point in the service we do son

However, the Maharil makes no mention of donating charity on

behalf of the dead at this time.

8. Av Harachamim:

Av Harachamim is a prayer which commemorates martyrs.
It appears that Av_Harachamim 1is one of the earliest
memorial prayers which vas incorporated into Jewish

liturgy.®*® Israel Davidson says that Av__Harachamim was

““gefer Maharil, p. 54.

““There is some question, however, about the date of
composition of the prayer Eleh Ezkerah. This is a memorial
‘prayer for martyrs that is recited during. the Musaf service
on Yom Kippur. According to Max Arzt, (Justice and Mercy,
~ (New York, NY: Holt, Rinehart and Winston: 1963), pp. 253-

257) Eleh Ezkerah was composed not too long after the First
Crusade (1096). Arzt states (p. 254): “This dirge 1is a
reflection of the utter bewilderment of that generation in
their inability to wunderstard the meaning of the martyred
death of countless Innocents. Eleh Ezkerah is an expression
of their pathetic search for an explanation of the absence
of supernatural intervention in behalf of those done to
death by the crusading mobs that invaded the Rhineland."

L4
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composed sometime during the Middle Ages. According to
Davidson, the earliest known text of Av Harachamim is found

in Machzor Avodat Yisra'el, which dates back to 129%90.77

Davidson®also states that Av Harggggmlm is found in every
published Ashkenazic prayer book (before the Torah |is
returned to the Ark), but it 1is not found in Sephardic
prayer books.

The next source which mentions the prayer Av Harachamim

by name is the Maharil (circa 1360-1427). As we saw above
(pg 64), the Maharil says that wve say Av Harachamim on the

Shalosh Regalim after the Torah reading.®"”

Finally, we see from Moses Isserles (l6th c.) that Av
’Haracbamim is recited every Shabbat. "It is customary  to
memorialize the souls of the dead after the reading of the
Torah, and 1t is customary to say Av Harachamim on those
days when we don't recite Tzidkotcha. Tzedek, and on those

days when there is not a wedding or a brit milah or when we

Arzt explains that the Jews, post-Crusades, (p. 254):
"resorted to the tradition of the Ten Martyrs, which told of
a previous Jinstance of martyrs suffering death, not for
their own sins, but in expiation of the sins of the previous
generation." Eleh Ezkerah is based on the rash of the
Ten Martyrs, the earliest version of which is found in Abot
de Rav Nathan, chapter 38 (according to Arzt, p. 256). For
a more detailed explanation of this, refer to Arzt. g

“’pavidson, Israel, Thesaurus of Mediaeval Hebrew
Poetry, (New York, NY: Ktav Publishing House, 1970), p. 3,
citation #40. Refer to this citation for more details.

®®gsefer Maharil, p. 54.
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bless the month -- but all thls is according to the custom

neEs

of the place.

9. El1 Male Rachamim:

-

As ve shall see further _oh, El Male Rachamim is the
prayer which 1is wused by the Ashkenazim to memoriaiize
indlviduals. Izvis difficult to trace the origins of El Male
Rachamim because as we see from our chart (see Appendix A,
pp. 150-153), it is not mentioned in any of the early prayer

books, nor by Isserles, nor in any responsa. The only

information regarding a .putative early El Male Rachamim

comes from the secondary literature, which frequently

_presumeg that E1l Male Rachamim was written sometime after

the Crusades, and is connected with the custom —of

memorializing the dead, which (as we saw) dates back to
A}

Sifre, Tanchuma, Rabbati and Shibbolei Haleket. _ For

example, Davidson says: "The custom of memorializing the

dead is old. It is already mentioned in Tanchuma, at the
beginning of parashat Ha'azinu, and in Machzor Vitry. It is

uncertain when the text of El Male Rachamim was wiitten, all
that 1is known 1is that it was written sometime after the

Crusades."”®

W98, K: 0.8, 28457,

7?pavidson, Thesaurus of Mediaeval Hebrew Poetry, p.'

176, citation #3808. It is interesting to note that
Davidson 1lists many varlations of the prayer El1 Male

Rachamim. : ‘
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Meir Ydit says: "El Male Rachamim originated in the

Jewish communities of Western and Eastern Europe where it
o
was recited for the martyrs”of the Crusades and of the

Chmielnicki massacres (circa 1648-1748 in Poland). This
explains the many different versions of this prayer 1in
various European communities."”’

Dr. A. Stanley Dreyfus 1is convinced that E1 Male
Rachamim was not composed until after the Chmielnicki

massacres.’ In fact, in Siddur Otzar Hatefilot there is a

special E1 Male Rachamim which 1is recited on the 20th of
Sivan for the victims of the Chmielnicki massacres.”” Dy..

Lawrence A. Hoffman tends to agree with Dreyfus about the

~date of qomposltion of E1l Male Rachamim. However, since we
have no proof, all we can do is speculate that El1 Male
Rachamim was composed sometime between the Crusades and the
17th century. In all probability, its date of composition
seems to be later rather than earlier. A "clue" to this
would be the fact that Av__Harachamim was composed right
after the Crusades circa 1290, and we have sources which

attest to this. One would think that if El Male Rachamim

were composed toward the earlier date of the Crusades (as

7iMeir Ydit, "El Male Rachamim," The Encyclopedia
Judaica, (Jerusalem, Israel: Keter Publishing House, Ltd.,
197131, p. 683,

7#Interview with Dr. A. Stanley Dreyfus, Brooklyn, New
York, February, 1989. '

?3giddur Otzar Hatefilot, (Vilna, 1914), pp. 72-73.
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opposed to the 17th century), it would be mentioned in some
of the key primary sources as is Av Harachamim.

10. Hashkaba:

Hashkaba _ is the prayer used to memorialize individuals
in the Sephardic tradition. As we shall see further on, it
appears that Hashkaba was based on the Ashkenazic El1 Male
Rachamim. Unfortunately, Hashkaba poses the same problem
for us as does El Male Rachamim. We do not have any early
-priﬁary sources which ’specifically cite Jit. However, at
first glance, the sources deceive wus into thinking that

_perhaps Hashkaba did exist by the 13th century.

For example, we have a responsum by Yom Tov ben Ab?aham
Ishbili (known as the Ritba, Spain, late 13th-early l1l4th c.)
vhich appears to mention Hashkaba by name. The reépnnsum
deals with the question of Jewish thieves from another

community who die 1in the act of breaking into a synagogue

"and have to be buried. The responsum says:
Ppuc — 1MPL IpMA ap P'ma'le ep§ 199039
porks Nk kf fac  epufifi P S P 3apn 6

sapn k6, @3 k6 DD P ke PO £ I f)

("Cne may bury them and accompany them, but one does not say

any Hashkaba for them, or Kaddish or any lament.")”™ At

first, it appears that in Ishbili's responsum wve have the

T

74Yom Tov Ben Ishbili, #159, Piska 2, sepharad, c.
13th-14th century. N

-

e

-



69
earfiest mention of Hashkaba by name. However, in the

Sephardic world all funeral 1liturqy was referred to as

Hashkabot.”® Since the prer%Ent opinion 1is that Hashkaba

developed later than E1 Male Rachamim, it would be highly

unlikely that Jshbili was referring to the specific Hashkaba
prayer in his 13th century responsum. Most likely he was
referring to general funeral liturgy.

The problem gets more complicated when we examine the
statements of 1Isaac Luria (circa 1488-1575). Most sources

agree that the Ari scorned Hashkaba.”™™ Nonetheless, it is

not clear whether the Ari was referring to Hashkabot - i.e.,
funeral prayers - in general, or to the specific Hashkaba
_prayer. If El Male Rachamim had been written by the 16th

century,, then it is possible that Hashkaba had been written

by Luria's time. However if El Male Rachamim was, not

vritten wuntil the 17th century, then (it is likely that the
Ari was referring to general funeral prayers and not fhe
specific Hashkaba prayer. The following text ,gives the
impression that the Ari knew of the specific Hashkaba

prayer:

7SAccording to Dr. Martin A. Cohen.

7SRabbi Marc Angel said that the Ari thought that the

Hashkaba prayer was too flowery and only had a "one-line" .

Hashkaba 1in his prayer book; Gaugin also refers to the
Ari's dislike for Hashkaba saying that the Ari only wanted
the one line said for him when he died: "ken hamerachem hu

- yerachem al nefesh Yitzchak Luria, zikhrono livrakha" (Keter

Shem Tov, p. 264). I was unable to find the Ari's prayer
book to check this for myself, N

“

=
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The Hashkaba was known to the Ari who scorned all
Hashkavot, as did the Chida [Chayim Joseph David
Azulai, 1724-1806). But I feel that the Hashkaba
offers great consolation to mourners who hear it,

» especially when the shaddach tzibbur knows how to
enhance its "fire," but it all depends on who says
it. And this is especially true of the text of
the Hashkaba belonging to Rabbi Chaye Avraham
Kovar; but everyone does it according to his own
will - i.e., how he will say the Hashkaba and how
he will describe the departed.””

One would think that 1if Isaac Luria knew of the
Sephardic Hashkaba prayer so too would his younger
contemporary Joseph Ca;o. But remarkably, Caro makes no
mention of any Sephardic memorial prayer whatsoever. One
must speculate then, that Hashkaba was written sometime
after the 17th century, after the composition of El Male

Rachamim.

From our chronological examination of the above 12
memorial customs, we can draw the following conclusions:
l. There are three different attitudes toward the concept
of memorializing the dead in Judaism and toward the custom
of donating charity on their behalf:

a., It is necessary to memorialize the dead because
prayer can redeem them from Gehinnom. Any charity which is
given on behalf of the dead will serve as atonement for

their sins;

??Chayim Palagi, responsa #125, Piska 27, Turkey, 19th
century.

¥
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b. One should not memorialize the dead nor donate

chérity on their behalf because prayers and charity are not
at all beneficial to the dead;

o 1505 Prayers and cha;;gy for the dead are only
beneficial to those dead uh; led righteous lives. Hoﬁever,
these prayers..and charity have no benefit to those who wvere
wicked while alive.

2. The Spanish authorities (the Ritba, Abudarham, the
Radbaz, the Ari, Caro and the Chida) tend to voice stronger
objections to the notion of memorializing the dead (along
wWwith all the attendant customs) than the Ashkenazic
authorities; or they tend to be silent on the subject
_(speclfically, Abudarham and Caro). As we shall see further
on, the Ashkenazic memorial custom 1is comprised of three
different types of commemoration rituals while the Sephardim
have only one type of ritual. Perhaps the strong objections
of the early authorities 1influenced the development of
Sephardic memorial practice, limiting its scope. In fact,
ve have one responsum which affirms this:

Those who are anxious about the words of the Ari,

do not do any Hashkaba at all and they render the

notion - of donating tzedakah as having no

benefit.”® '

3. It is the northern Ashkenazic authorities (e.g., the

moralists who wrote: Rokeach, Sefer Hasidim and Orchot

L

7®Author Unknown, Responsa of Rav P'alim, Section 4 to
Y.D., #35, Piska 10. : 3 '

i#
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Chayim) who feel that prayer and charity on behalf of the
deaﬁ will benefit only those dead who lead 4good lives.
While they did not deny the theology of praying for the dead
altegether (as did Hal Gaon,. Bar Hiyya and the Sephardic
authorities), they did try té limit its scope.

C. The Link Between Christian and Jewish Memorial Custom:

Now that we have analyzed the development of each of

the different elements of Jewish memorial custom, we can
return to our broad historical overview. First we will
examine the 1link between Christian and Jewish memorial

practice. Then we will trace the development of both

Ashkenazic and Sephardic practice from the Middle Ages until

~the present.

Most Jewish scholars agree that Yizkor has its origins
in the memorial prayers which were composed in the Rhineland
during the time of the Crusades.

The First Crusade precipitated the first major
crisis of Jewish cultural identity 1in northern
Europe (circa 1096)...New prayers were written to
recall - the righteousness of the slain and to
invoke God's vengeance on the guilty Christians.
Each spring the martyrs' names wvere recited in the
Rheinish synagogues in order to keep alive the
memory of the sacrificed dead and to invoke their
merit as a form of vicarious atonement for the
living.”™

The theme of the Jewish memorial prayers was rooted in

Christian practice. :

7®Mark R. Cohen, "Judaism," The Encyclopedia

r

Religion, (New York, NY: Macmillan Publishing Co., 1987),

vol. 8, p. 156.
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Two distinct commemorations developed in medieval
Germany; Solomon Freehof calls them "The Communal
Martyr Liturgy" and "The Communal Family Liturgy."
The Communal Martyr Liturgy cofisisted of reading
the Memor-lists or martyrology to commemorate the
kedoshim ("saints") who had chosen martyrdom for
the sanctification of God (kiddush ha-shem). The
Sabbath before the late spring Shavuot (P&nteost)
and the Sabbath nearest the midsummer Tish'ah b'Av
vere chosen in medieval Germany for the
memorialization of martyrs. Alongside this rite,
there developed in medieval Germany what 1is now
call yizkor or hazkarat neshamot (prayer for the
souls of the dead)--the "Communal Family Liturgy"-
- which memorialized the dead on Yom Kippur.
Prayer and charity, it was held, can speed the
redemption of the dead and enable the dead souls

to obtain Yest in paradise. ' These two rites find
earlier Christian parallels in the "Feast of All
Saints"  and "All Souls' Day"..:It should be

observed “that the wvery name Memorbuch (memorial
book) comes from the Latin memoria (memory) and
that the prayer which follows the Christian
recitation of the departed begins with memento
(remember), just as the Hebrew prayer begins with
vizkor (remember)."” L

Christian memorial practice, as we saw earlier,
developed in three stages (the Requiem Mass, the Feast of
All Saints, and All Souls' Day). Ashkenazic memorial

practice developed in three stages, also, although these
stages are hot quite parallel to those of Christianity. In
Ashkenaz, a communal commemoration for martyrs was fixed

first in the liturgy. Perhaps the Ashkenazim wvere

-Anfluenced by the Christian public martyrs prayers. Av

Harachamim was composed for this communal commemoration of .

(S 1=1

Gutmann, p. 134.
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martyrs.”' The second custom which developed was that of
memorlalizing the individual dead of one's family in a

public setting at one set time._during the year . Yizkor was

composed for this communal cﬁmmemoration of one's deceased
relatives. The final custom which evolved was a highly
personal one, This was the custom of commemorating one's
deceased relatives throughout the first year of their death
and on the yearly anniversary of their death. El Male
Rachamim was the prayer which was composed in the Ashkenazic
world.tor this individual commemoration, while Hashkaba wvas
the prayer which was recited in the Sephardic world.

Freehof has labeled these three memorial customs -.as
"The Communal Martyr Liturgy," "The Communal Family
Liturgy," and "The Individual Memorial" respectively.®”
According to Freehof, "The Communal Martyr Liturgy" was
originally composed to commemorate the victims of the
Crusades. Eventually, this communal commemoration was
extended to all martyred Jews and to all Jews who held
prominent positions in the community. The oldest documents
that record the existence of specific memorial prayers for
martyrs are the "memorbuchs:" Medieval registers which

first listed the names of martyrs of the First and Second

“*Freehof, p. 179; and David De Sola Pool, The Kaddish
- The 014 Jewish Aramaic Praver, (New York, NY: Bloch
Publishing Co., - 1929), p. 106. De Sola Pool cites Zunz as
his source for this.

“=Freehof, p. 181.
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Crusades (1096 and 1146); and eventually, also listed the
names of prominent individuals, rabbis and scholars who had
died in the community. The namegﬁ‘of the people in the
memorbuchs were invoked at certain times during the year.

The early medieval legal compendia and books on
Minhagim seem to refer to a considerable variety
of memorial prayers. There was a special memorial
service for the martyrs of the Crusades and of the
Black Death persecutions. The clearest references
to this are 1in the headings of the Memor lists in
the Nuremberg "memorbuch" (the earliest extant
memorbuch):

"Therefore the whole house of Israel is
duty bound to memorialize them between
Passover and Shavu'oth on the Sabbath
closest to Shavu'oth; and also a second
time on the Sabbath between the 17th of
Tammuz and the 9th of Av, on the Sabbath
closest to the 9th of Av, which Iis
called 'the Black Sabbath.'"®®

"The Communal Family Liturgy is vague as to origin and

observance. In western Europe this Communal Family Liturgy
was only on Yom Kippur. In eastern Europe it was also on

the 1last day of the three festivals."®" Gaster adds:
"Yizkor was from the beginning a prayer for the repose of
the dead, and it was also, from the beginning, a_ communal
ceremony, not an act of individual devotion...Yizkor appears
to have been written for this Communal Family Liturgy

somewhere in Germany during the 12th century."®®

“IFreehof, p. 179.
®*Freehof, p. 181.

““Gaster, pp. 237 and 240; and, \De Sola Pool, p. 106.
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Freehof does not describe the individual memorial as

"liturgical" because the entire community does not have to
& ——

recite it together at one particular time,

This third type of memorial cannot be described as

liturgical because it is not a part of the prayer

book incumbent upon all worshipers simultaneously.

It may be described as an Individual Memorial. A

man is called up to the Torah and he has a special

prayer recited for his dead. This Individual

Family Memorial seems to be the one carried over

into the Sephardic world from the Ashkenazic.

Among the Sephardim there is the custom that an

individual, whether called up to the Torah or not,

asks for a prayer vhich 1is to be recited before

the Ark in memory or on behalf of his departed

relative. This the Sephardim call Hashkavah.®®

As- wve saw from our chronological survey of Jewish
memorial customs, the Sephardim voiced stronger opposition
to the concept of praying for the dead than did the
Ashkenazim. Perhaps this is the reason that neither | the
custom of "Communal Martyr Liturgy" nor the custom of
"Communal Family Liturgy" crossed over from the Ashkenazic
world into the Sephardic world. The Sephardim borrowed only
the custom of "Individual Memorial" from the Ashkenazim. As
ve shall see in Chapter 111, the Sephardic Hashkaba prayer
is built around the Ashkenazic El Male Rachamim.

We can now -make certain observations on the 1link
between Christian and Jewish memorial practice. First, we
know that at least by the fourth century there was a fixed

ritual in the Christian world for commemorating the deceased

““Freehof, p. 181.
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(specifically martyrs) while there was no such fixed ritual
in the Jewish world until after the Crusades. Second, in
Christianity, the commemoratiggﬁritual for martyrs was fixed
in the liturgy before the commemoration for the souls of
everyone. Simjlarly, in Judaism, the commemoration ritual
for martyrs was fixed in the 1liturgy before the
commemoration for individuals (we see this from our chart in
Appendix A). Third, and perhaps most importantly, there is
a strong correlation between the language of the
commemoration prayer (ciLed above on page 38) used as part
of the Catholic Requiem Mass and the language used in El
Male Rachamim and Hashkaba.®”
The. correspondence of this formula (i.e., the
prayer quoted above which is used 1in the Requiem
Masg) - apart of course, from its purely Christian
elements - with that of the Yizkor prayer, and in

even more marked degree, with the requiem for the
dead wused in the Sephardic liturgy (Hashkaba), ' is

indeed remarkable. First: the names "Memento"
and "Yizkor," both derived from the opening words
of the prayer, are in fact identical. Second:

just as..the diptych lists begin with the names of
the .generally venerated worthies of the Churech, so
too does the Jewish Memorbuch. Third: the
expressions used are virtually the same. In the
Christian prayer, God is besought to grant to the
souls of the deceased a place in His "holy
tabernacle;" in the Jewish 'prayer, [both in
Hashkaba and El Male Rachamim] He is asked to
grant them "abiding rest under the wings of the
Divine Presence in the exalted place of the holy
and pure" - where the word rendered ‘"exalted
place" really refers to a particular degree or
level of heaven, and "the holy" (kedoshim) is the'
regular Hebrew term for "martyrs." In the
Christian formula, God is entreated to grant that

“?The language of Hashkaba ‘and El Male Rachamim |-is
discussed in depth in Chapter III. -
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the martyrs "sleep in the sleep of peace," while
the Jewish requiem used by the Sephardim
[Hashkaba] asks that the dead "may rest in peace
upon their beds" and that "peace may accompany
them." Finally, the Christian formula invokes on
the departed the blesSing of eternal repcse
"alongside all who are at rest 1in Christ;" while
the Jewish version entreats that they abide "with
all the righteous who are in Paradise." Moreover,
it is difficult to resist the suspicion that some
of the phrases wused in the Jewish versions may
have been designed deliberately to provide a kind

of counterpart to Christian beliefs, Thus for
example, in the Sephardic formula God is besought
to grant the deceased a "keeping-afar of

transgression and a bringing-near of salvation,”
words which have a curiously un-Jewish ring and

- sound like an adaptation of the Christian doctrine
of absolution and salvation at death. Similarly,
when it 1is entreated that the dead may 'rest in
peace alongside with all the righteous of His
people Israel, who lie with him in the plentitude
of mercy and forgiveness," one can perhaps detect
a clever modification of the Christian doctrine of
the communion of the Saints, seeing that the word
rendered "plentitude" - E somewhat curious
expression in | the Hebrew - may also mean
"communion, totality." On Lhe other hand, the
Jewish formula is unique - namely in its reference
to the binding up of the soul "in the bond of the
living." This phrase is taken from the passage in
the First Book of Samuel (25:29) where Abigail
says to David: "And a man rise up to pursue thee
and to seek thy soul, the soul of my Lord shall be
bound wup before Jehovah thy God in the bundle of
Jire " The "bundle of 1life" 1is an immortal
community of souls held like a treasure in the
hand of God and it is in that sense that the
expression is wused both in the Yizkor prayer and
as a favorite text upon Jewish tombstones.“®

Gaster explicitly points out that the Jews must have
been strongly influenced by the Christian prayer and used it
as a model for their own memorialization prayers (Yizkor, El-

Male Rachamim and Hashkaba) - especially since the,

®®Gaster, pp. 241-242.
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similarities between the Christian prayer and

Yizkor/Hashkaba are so striking. Levi, however, feels that

"even though the prayers and alms and the commemoration of
——y.

the souls in Christianity have their correspondence in the
Jewish liturgyk there 1is nothing which recalls, even from
afar, the memorialization of the dead (in Judaism) to the

nE-

"sacrifice" of the Reguiem Mass.

D. Differences of Opinion Regarding Jewish Memorial
Practice:
Gaster and Lévi ténd to disagree on many levels. For
example, Léui feels that since the rituals of prayer and
charity on behalf of the dead had already been a part of
Jewish history, all that was needed was some massive, tragic
event - like the Crusades - to firmly entrench a fixed
commemoration ritual in Jewish culture, first as a communal
rite and then as an individual rite. For Lévi, these fixed
prayers represent a ‘"cult of the dead" to which he strongly
objects:
The introduction of prayers and charity on behalf
of - the dead into Jewish life occurred naturally,
although in an obscure manner. To be sure, there
wvas no dearth of motivating factors. For the
birth of the custom to commemorate the dead [i.e.,
Yizkor] however, all that was needed was a tragic
event, namely, the blood of the martyrs of the
Crusades, which precipitated the inauguration of
this rite; and little by little, from ther martyrs

alone to the great people, and from the great
people with their benefactors, and from the

#vLévi, p. 59.
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+ benefactors to the simple faithful, that 1is, all
the deceased Israelites who now received help from
this prayer. But this prayer always retained
signs of its relative novelty; it never managed to
become fixed in a definitive manner, and to take a

-first-row place in the ritu8al of the prayers which
vas constituted before its birth. Now the cult of -
the dead gains in fervor what it loses in piety;
fidelity to the memory of one's parents becomes a
sort of retigion which eclipses the other one a
little bit. Therefore, no one should be
astonished to find that the ceremony of the
commemoration of the dead, at least on Yom Kippur,
assumes a solemnity and a prestige of increasing
importance.™""

Levi ténds to be very conservative. We have seen tliis
with his assessment of thé Il Maccabees and the Sifre texts;
and with his pronouncement of the Jewish commemoration

-

ritual a "cult of the dead." He seems unwilling to believe

~that the Jews could have been influenced by the environs in

vhich thgy vere living. He seems to think that if Jevish
practice seems to "imitate" or emulate Christian ptactice,
than it is either simply pure coincidence or stems from the
fact that the two groups were 1living amidst similar
circumstances.

On the other hand, Jews have always been influenced by
the cultures with vhom they came in contact. For example,
the Jewish notion of "afterlife" is based on Greek
phllospﬁhy; the format of our Passover seder is based on a

Greek custom; the ancient Hebrews borrowed many customs from

. their pagan nelghbors; etc. Based on the history of

*oLévi, p. 60. P
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Christian memorialization rituals, the similarities of the
Christian and Jewish prayers for commemorating the dead, and
my understanding of the Jewish mind-set during the Middle
Ages, I would have to agr;§~uith Gaster that Yizkor and
Hashkaba wqif modeled on the Christian prayers for
commemorating the dead.

It is also interesting to note that Lévi does not think
Hashkabi to be worthy of discussion. For him, "This is a
thing of little importance because this prayer has certainly
been introduced more récently than the commemoration of
souls [f.,€.; YiZkozri."™" In contrast, Gaugin devotes a
wvhole éﬁapter to Hashkaba, although he has no idea who wrote
it or when. He speculates that it was written sometime in
Geonic times (whilel we know that it probably was not
composed until circa the 16th or 17th century) but states
that this is a "mere speculation."™”

Finally, in modern times, Lévi objects to the notion of
memorializing the dead for two reasons. First, he thinks
that the custom became attached to Yom Kippur by
"confusiun;"b and second, he feels that we have turned it
into a "cult of the dead."®”

Some casuists say that we memorialize the dead on

Yom Kippur, after the Haftarah reading. This is
done because of a confusion which jumps out at

*iévi, p. 44.
®*Gaugin, p, 262.

ALevi, p. 60.

ke
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one's eyes. The commemoration was dragged along
by the habit to vow some offerings in favor of
transqgressions on that day. R. Jacob Weill

founded the institution of a throwing away of sins
of the dead on Yom Kippur on the plural of

» "kippurim." This plural-proves, he says, that it
is a day of atonement for both the living and the.
dead. Kolbo, section 70, says that the ceremony

of the commemoration of the dead on that day has
the goal «of breaking the heart of the worshippers.
But these exegeses are very lame.™"

I am not quite sure what to make of this claim.
However, I do agree with Gaster's negation of L€vi's "cult
of the dead."

"...The Yizkor ceremony is in no sense a cult or
vorship of the dead, as Israel Lévi so perversely
assumed. Indeed , it 1is highly doubtful whether
worship of the dead really bulks so largely in any
religion as former generations of students
supposed;...What animates these ceremonies is, in
a word, not an approach to the dead, but a feellkng
of wanting to be with them, of being part of a

~ larger life in which death has finally no meaning
and. imposes no division.™"

Our study of the development of Jewish memorial customs
is almost conplete. We only have two more customs to
examine: the names which the Ashkenazim and Sephardim use
to designate the yearly anniversary of death; and a brief

comparison of when the Ashkenazim recite their 1Individual

Memorial with the times that the Sephardim recite theirs.

*pevi, p. 47.

®S“Gaster, p. 240, Je
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E. The Name of the Yearly Anniversary of Death:

No term was given to the yearly observance of a
relative's death, in either Ashkenazic or Sephardic custom;
untl& the 14th-15th centuries?’sThe Ashkenazim borrowed the
term Jahrzeit from the Christian Church in Germany, where It
vas used to ;:aicate “"the annual time for honoring the dead
at anniversary Masses. It is an established custom in the
Jewish community by the 14th century in southern Germany and
the word Jahrzeit 1is encountered in a responsum of the 1StLh
century German rabbi, Moses Minz."™" On this occasion,
Kaddish was recited and a candle was burned for 24 hours.

Thé Sephardim use different Spanish words to designate
the yearly anniversary of death, including Annos, énd
meldado, '"meaning literally that which is read.v®”

A i
However, unlike the Ashkenazic equivalent, we do not know
exactly when the Sephardic terms were coinéd. During the
annos/meldado, a Hashkaba was recited, Kaddish was recited,

a limud (study session) was held in honor of the deceased

and an oil lamp was burned for 24 hours.™

®®Gutmann, pp. 134-135.

“7Mair Jose Berardete, Hispanic Culture and Character
of the Sephardic Jews, (New York, NY: Sepher-Hermon Press,

Inc., 1954), p. 132.

®®The Sephardic memorial customs will be described in
depth in Chapter 1IV. ' =

e
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F. 'The Time of Recitation of the Individual Memorial:

Differences exist, also, between the times that the
Ashkenazim recite their Indigésual Memorial, and when the
Sephardim recite theirs. The.current Ashkenazic custom
varies widely.  Perhaps this is due to the differences in

custom from Minhag Poland vs. Minhag Rhineland. Most Jews

in the United States do not recite El1 Male Rachamim as part

of their daily service. However, we can clearly see from

Gaugin's following statement, that practice varies,
A ¢
El Male Rachamim 1is recited as part of the burial
service. In_ addition, it is said on Mondays and
Thursdays after-the Torah 1reading - before the
Torah is returned to the Ark. However, it is not
recited on those days when Tachanun is said. Nor
is it recited on Shabbat or Yom Tov, with the -
exception of Yom Kippur, Sukkot, Pesach and
Shavuot when Yizkor is recited (it then becomes
part of the Yizkor service). Some people are
accustomed to reciting El1 Male Rachamim once a
month for the first year after their relative's
death, in addition to reciting it on every
Yahrzeit and during Yizkor.™™

The current Sephardic custom is to recite a Hashkaba

on Mondays, Thursdays, Shabbat and Yom Tov, no matter if it
is a day when Tachanun is recited or not. It is either
recited after an aliyah to the Torah, or between the Torah
and Haftaiah readings, or after Ithe Haftarah reading,

depending on the custom of the community. It is recited as

part of the burial service, at the mourner's home for the

seven days of shiva, at the end of Sheloshim, con the yearly

®2Gaugin, pp. 264-265. | T

j
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anniversary of the death, as well as once during. the period

between Rosh Hashanna, Yom Kippur and Sukkot. (It depends
on the size and custom of the congregation. Some
e

congregations give an aliyah to every member who would like
to say a Hashkaba at this time, hence, they can only call
them up once during this period. Some congregations recite
a communal Hashkaba and they read out e list of names of
those people for whom the Hashkaba 1is beling recited.)
Depending on custom, some people also recite it once a week

LT

during the first year of a relative's death.

We have now seen how the Crusades were the caltalyst for
the institutionalization of Jewish memorial customs,. What
had formerly been a random practice, based on superstition
and fear, was now a permanent custom in most communities of
Ashkenazic and Sephardic Jewry.

The prayers that the Jews wrote to memorialize their
dead had links to similar Christian prayers. The,pattern of
development for the Jewish commemoration custom was also
similar to that of Christian development: the prayers to
commemorate the martyrs were fixed first; then the communal
commemoration of individuals was established; £finally,

individual memorialization practices wvere set.

100

Gaugih, p. 264; Yosef Obadia, responsa, Section € to
Y.D. #36, Piska 1, Egypt, 20th c.; and Dr. lIsaac Jerusalmi,
HUC-JIR, Cincinnati, in an interview in May, 1988. v

%
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The Ashkenazic custom developed firsl and not too long
afterwards, some of these customs spread to the Sephardic
world. In particular, the Sephardim embraced the custom of
individual memorials, for which the Hashkaba prayer was
written. —~——

Precisely because we are dealing with custom and not
law, the customs and sentiments surrounding the
memorialization practices are difficult to trace and greatlly
differ in the various Jewish communities. Some people
strongly defend the Jewish memorial customs, while others
object to either parts of them, or to the general idea of
memor{alizing the dead as a whole.

Nonetheless, these <customs still play a major role in
both the Ashkenazicy and Sephardic worlds today. Perhaps
this is because:

...particularly in matters related to death, the

human mind is intensely conservative. In modern

practice this conservatism rests very largely upon
sentiments of reverence and affection for the dead

and the desire to promote their well-being. But,

unguestionably, the real origin of this

conservatism must be found in the primitive fear

of the spirits of the dead, which, as we have

seen, was so firmly- - rooted in the beliefs and

practices of the early Semites.'™?

The next step in our examination of this custom is to
look at the texts of the memorialization prayers themselves,

to see-how all of the above histary has played itself out in

the liturgy.

1003

Morgenstern, p. 145,
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CHAPTER 111

THE TEXT OF HASHKABA

—~—

Even though Yizkor/El Male Rachamim and Hashkaba

developed alogg parallel 1lines, the Sephardic Hashkaba is
not as rigid as 1its Ashkenazic parallels. In Ashkenazic
liturgy, we find one basic prayer for Yizkor and one bhasic

praycr for El Male Rachamim. The prayer is the same for all

Ashkenazic communities. The only differences are aernder
r¢elated: the endings of’uords depend on whether the prayer
is recited for a man or for a woman.

The Sephardic memorial liturgy is much more fluid. The
~texts of .Hesshkaba used by Sephardic communities differ, most
being wvarlatlons on the same theme, but others diverging
completely from it. 1In addition, the text recited for men
is different from the text said feor women, not only in the
formula used, ' but even in language: Hebrew for men, and
Aramsic for women. (Although, as we shall see later, the
men's text contains one line of Aramaic and the women's text
contains one liine of Hebrew). 1In addition, some, but not
all, Sephardic communities have a special Hashkaba for a

child. The examination of Hashkaba is thus more complicated

than an examination of either Yizkor or El Male Rachamim.

As we sawv in our‘chronological study of the development
of 'Jewish commemoration customs in Chapter 11, the

prevailing opinion is that the Sephardim borrowed the custom

-
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of personal memorials from the Ashkenazim, Specifically,
the Sephardim used a common line found in the Ashkenazic El
Hale’Rachamlm. This is most e;?aent in the Hashkaba recited
for a man. We will compare and contrast Hashkaba with El

g W
Male Rachamim, since Hashkaba is verbally related to El Male

Rachamim (but not to Yizkor).

The following Hashkaba text will serve as a basis for
comparison for the purposes of this chapter. For even
though many variations of Hashkaba exist, most are similar
to the following text.®

HASHKABA FOR A MAN:

37 AbY 01p YK 0'pORA NK BMIBW 83Ny
{72 DIPB 7K1 .X¥RD TR TR0
s7P3N PR DTN RN Ky DT TS
ro'nns own o ore’ et
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Y¥3 DX W DMK 700 PR O W
0D TYW 20 A3 IR T {9 TR

'This text, and the translation vhich follows, is taken

from Book of Prayer, edited and translated by David De Sola
Pool, (New York, NY: Union of Sephardic Congregations,

1947), pp.206-207. I chose to use the De Sola Pool texts (I
will wuse his text for the women's Hashkaba also) as my
reference point because most Sephardic congregations todﬁyy
(in the United States) use this prayer book (according to
- Dr. Isaac Jerusalmi and to Rabbi Marc Angel).
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TRANSLATION:

(When the memorial is recited for a distinguished
rabbi, it is preceded by the following verses:)

Where can wisdom be found? Wheye is the source of
understanding?” Happy 1is “the -man who finds
wisdom, the man who attains understanding.”

(The following verses are recited before
memorializing a man who was important in the
community:)

How abundant is the good that You have in store
for those who fear You, that You do in the full
view of men for those who take refuge in You.”
How precious Your faithful care, 0 God! Mankind
shelters in the shadow of Your Wings. They feast
on the rich fare of Your’house; You let them drink
at Your refreshing stream.”

(Contirmmue with the following. For an ordinary
person, begin with the following:)

A good name is better than fragrant oil, and the
day of death than the day of birth.”™ The sum of
the matter, when all is said and done: Revere God
and obsérve His commandments! For this applies to
all mankind.” Let the faithful exult in glory;
let them shout for joy upon their couches.” May
the destined portion of the soul of ... be true
repose under the wings of the divine presence in
the celestial realm, the sphere of the holy and
pure shining resplendent as the bright light of

‘the firmament. May his re-creation be free of

guilt. May he know redemption and compassionate
grace from Him who is enthroned on high and happy

“Job 28:12, JPS translation.
“Prove?bs 3:13,_JPS translation.
*Psalms 31:20, JPS translation.
“Psalms 36:8-9, JPS translation.
“Ecclesiastes 7:1, ﬁps translation.
7Ecclesiastes 12:13, JPS translation.

“Psalms 149:5, JPS translation.

-
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‘ participation in the 1life of the world to  come.

May the spirit of the Lord grant rest in the
happiness of the beyond to him who has departed
from this world according to the will of God, Lord
of heaven and earth. May the supreme King of
kings in His mercy show Him love and compassion.

May peace attend him and his repose be peaceful, -

as it is written: "They shall enter into peace;
they whe_ walk in their uprightness shall have
repose in thelr resting places."® May he and all
his people of 1Israel slumbering in the dust be
included in mercy and forgiveness. May this be
the divine will, and let us say, Amen.'”

TEXT OF EL MALE RACHAMIM:

yioy I KR DRI 193 oY Rop O8
v '-i?"]‘:[ 1::1'!3 o° 1111@1 Q‘Q"'l'lp: ﬂ'}‘:pn; _nr:n?'lj ua;a nﬂp
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TRANSLATION:

Merciful God in heaven, grant perfect repose to
the soul of ,.. who has passed to his eternal
habitation; may he be under the diving wings among
the holy and pure who shine bright as the sky;
may his place of rest be in paradise. Merciful
One, O keep his soul forever alive under thy
protective wings. The Lord being his heritage,
may he rest in peace; and let us say, Amen.*’

York,

®Isalah 57:2.

91

*“This English translation is taken from De Scla Pool.

r

**Both the Hebrew and English texts of El Male Rachamim
are from: Ha-siddur Ha-shalem, Philip Birnbaum, ed.,

NY: Hebrew Publishing Co., 1977), pp. 605-606.

AS

-
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*Both Hashkaba and El Male Rachamim are prayers said by

the living for the dead. It would thus appear that by the

time these prayers were written and institutionalized, the

notion of praying on behalf &Fﬁ'tne dead dominated cver the

notion of asking the dead to intercede on behalf of the

S

living. The language wused 1in both prayers explicitly

conveys the message that this is a request by the living for

the dead. For example, both prayers request that God grant

menuchah nekhonah ("perfect rest") to the deceased. Not

qnly'do they request "perfect rest," they also give us a

definition for this "rest:" it means resting tachat kanfei

hashekhinah ("under the divine wings") - i.e., when a person

dies and his soul then becomes bound to God, that—is

"perfect rest." The bonding of the human soul with God is
considered to be "perfect rest" because that is where all
the kedoshim utehorim ("the holy and the pure") dwell.

Therefore, with this initial request, the living are asking
God to consider their dead as 1if they were one of the

kedoshim utehorim and to grant them this perfecﬁ rest under

the divine wing. This is the ultimate definition of
"paradise" - Gan Eden. Finally, both prayers request that
the dead "rest upon their couches in peace."

However, even though both Hashkaba and El1 Malg Rachamim

share these reguests for "perfect peace under the divlne,"

wing with the holy and the pure," and for "peaceful rest
oo ‘ Y

upon their couches," they differ in major respects. First,
.lf'

v
A
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El Ha&e Rachamim is concise and toLthe—point, wvhile Hashkaba
is lengthy and poetic,

Second, El1 Male Rachamim includes the concept of

donating tzedakah on behalf of the dead - ba'avor shenadro

tzedakah be'ad hazkarat nishmato ("through f£he donation of
tzedakah for the remembrance of his soul"), while Hashkaba
does not. .

Third, Hashkaba specifically requests atonement and

forgiveness for the sins of the dead, while E1 Male Rachamim
does not. This request for atonement is emphasized at three
different points in the text of Hashkaba: vechilutz atzamim

vekhaparat ashamim veﬁgrchakgt peshah vehakravat esha;

Hamelekh berachamayv yachos veyachmol alayv; and, hu vekhol

shokhvel amo Yisra'el bikhlal harachmim vehaslichot.

Fourth, Hashgaba paints a very explicit picture of the
Sephardic concept of death (this concept will be discussed
at length in the fourth chapter), while El1 Male Rachamim is
not very explicit about the Ashkenazic concept of death. We

get our first introduction to the Sephardic concept of death

from the opening verses of Hashkaba. - From the very

beginning we are told that "the day of death is better than
the day oi. one's birth,"** (This 1is borrowed from
Ecclesjastes). Why would this verse be chosen to begin the

Séphardic memorial prayer? ‘Because for the Sephafdim, as we

*“Ecclesiastes 7:1; JPS translation.
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shall see in the next chapter, death is the ultimate wedding
of the human and the divine souls. Therefore, death should
be a time of great rejoicing. Thus, the composers of
Hashkaba included also the g:;se from Psalms in their
introduction: \_"Let the faithful exult in glory; let them

nara

shout for joy upon their couches. In addition, Hashkaba
tells us that 1life in the world-to-come, for the worthy, is

a delightful place - vechulaka tava lechayei haolam haba.

Sham tehei menat umchitzat vishivat nefesh hashem hatov

ruach Adonai tenichenu Jveqan eden de'itpetar min alma

hadein. .In El Male Rachamim, however, we are given only one
"clue" reqgarding the Ashkenazic concept of death: if the
déad are granted "perfect rest under the divine wing," tﬁén
that is considered to be Gan Eden, or Paradise. We do not
get the sense from E1 Male Rachamim that death is a time for
rejoicing, as we do from Hashkaba.

Fifth, when Hashkaba is recited for a Torah scholar who
has died, or for a man of eminence in the commun%ty, we see
that the Hashkaba is preceded by a few extra biblical verses
which praise the merits of wisdom and 1love of God. In
Ashkenazic custom, however, no differentiation is made
between scholars, people of eminence and "regular" people.

Finally, it is intereqting to note the origin of the

names of the Seﬁhardic_ and Ashkenazic prayers " for

*®pPsalms 149:5; JPS translation. ’

-
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memorializing the dead. El Male Rachamim is simply named

after the first three words of the prayer itself and there
is no discussion (at least not that 1 found) about this
name. Yizkor, too, is named after the £IrSt word of the
prayer itself. The name Hashkaba, however, does not come
“\-—

from the first word of the prayer or from the first words of
any of the introductory paragraphs. It seems to perplex
people that the Sephardic prayer for memorializing the dead
has a name that comes from some source other than the
opening lines of the prayer itself. No one 1is really sure
of the source 'from which the pname Hashkaba was derived, but
there is much specuﬁation about it. For example, some
sources maintain that the name Hashkaba is derived from
biblical verses which use the word shakhsv to indicate
death:

Why 1is this prayer called Hashkaba? Know that

Scripture calls the resting place of the soul

mishkav. [Which could mean "bed," "couch" or "the

lying down"]. For it is written in 1Isaiah 57:2:

"Yet he . shall come to peace, He shall have rest

on his couch, who walked straightforward." [(This

is one of the last lines of Hashkabal. Therefore,

the request for compassion and mercy on behalf of

the soul is called by the name Hashkaba because

through this request, .the soul will lay down in a

restful place,...because this prayer helps them to

lay down in peace.*”

Gaugin guotes a different biblical source as the origin

for the name Hashkaba:

'“aAuthor unknown, Responsa of Rav P'alim, Section 4 to
0.H., #35, Piska 12. -
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The.reason why the Sephardim call the prayer Ma
Rav Tuvkha by the name Hashkaba is that it is said
(in I Kings 2:10): "Vayishkav David im avotav
vayikbor ba'ir David" ("So David slept with his
fathers and was buried in the city of David.")
However, in Morocco they call_this prayer Rachmana
because God's mercy is mentioped in it.'™

As noted in Chapter 11, (pp.68-69) from at least the

N
13th century on, general Sephardic funeral liturgy is called
Hashkabot. It is very likely that the name Hashkaba - for

this specific memorial prayer - was derived from the use of

the term Hashkabot. Perhaps originally the term Hashkabot

was used” to indicate general Sephardic funeral liturgy
because, biblically, the word shakhav is used to indicate a

peaceful deaih, as contrasted with the word msavet which

simply means "death" without any indication of what kind.of

death it is. It 1is possible that the Sephardim entitled
their funeral 1liturgy Hashkabot because the prayers

requested a peaceful death for their deceased.

While the Ashkenazim use the same prayer, E1 Male

Rachamim, for memorializing both men and women (with
appropriate changes made for gender), the Sephardim cémposed
a different Hashkaba for women. It does contain some of the
same elements as 'the men's Hashkaba, but not all of them.

In addition, it is slightly shorter that the men's Hashkaba.

'®Gaugin, p. 261.
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HASHKABEA FOR A WOMAN:
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Her worth is

Extol her for the

fruit of her hand, and let her works praise her in

the gates.'”

By the word

attribute

is mercy wvere
and the future

of the most

world

merciful One
created both
wherein

whose
this world

He treasures the

souls of the true and pious who do His will.  May
He through His glory, and His word of power ordain

that the memory
daughter...come into His presence.
of the Lord grant
Beyond to
according to the will
and earth.

attend her

her who has

1©proverbs'31:10; JPS translation.

*7proverbs 31:31; JPS translation.

of His worthy,

“

rest in _ the happiness

departed this
of God, Lord of the

May the supreme
mercy show love and compassion to
and her repose
wvritten, "They shall
walk 1in thelir

be peaceful, as
enter into
uprightneéss shall
their resting places." May she and all

good and honored

May the spirit
of the
wvorld
heaven

King of kings in His

her. May peace
it is

peace; they who

have repose in
daughters
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of Israel slumbering with her in the dust be
‘included in mercy and forgiveness. May this be
the divine will, and let us say, Amen.'"”

The women's Hashkaba 1is more subdued than the men's.
The notion that one should rejopse for the deceased does not
come across as strongly here as it does in the men's
Hashkaba. We Still see that the reward of the pious is to

be gathered into God's world to come. Rachamana

derachamanuta delei hi uvmeimrei itberi'u almaya, alma

hadein vealma de'atei, ugenaz bei tzadkaniyot vechasdaniyot
de'avdan. re'utei. ("The merciful Oﬁe whose attribute is
mércy created bothnthis world and the future world wherein
He treasudres the souls'of the true and pious who do His
will.") Nevertheless, we do not find the reqguest to:ﬁgrant
perfect rest under the divine wing with the holy and the
pure" in ' the women's Hashkaba . Perhaps this 1is something
that 1is only granted to the souls of men and not to the
souls of women. However, from the line "May the spirit of
the Lord graﬁt rest in the happiness of the Beyond...."
oﬁwards, the Hashkaba for men and women are almost
identical.

Aside from the fact that the concept of "death as a
time of rejoicing" does not come through as strongly in the
vomen's Hashkaba, there is a major difference 1in the

L]

language of the ¢two texts. 'The women's Hashkaba is written

'“Both the Hebrew and English texts for this Hashkaba
come from De Sola Pool, pp. 206-207. .

12
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in Aramaic (but it includes one line o0f Hebrew); and the
men's Hashkaba is written in Hebrew (but it includes one

line of Aramaic). Rabbi Chayim Benveniste, in his

commentary to the Tur, gives trhe following reason for the

difference in the language:
b
It is customary to recite the Hashkaba for men in
the "holy 1language" (belashon hakodesh)and for
vomen in Aramaic. The reason for this, writes
Rabbi Yisrael Halevi, 1is that the Hashkaba for
women is only done among women and they understand
the language of the translation alone.’'™

?his statement is problematic. dbviously, this is not
an accurate observation for modern times because men recite
Hashkaba. for their debeased mothers, sisters, wives and
dqughters, as vell as for the deceased men in their famjily;
and women recite Hashkaba for their deceased Eafhers,
brothers » husbands and sons, as well as for the decegsed
women in their family. So both men and women recite the men
and women's Hashkaba. Perhaps originally, women recited It
alone and men alone, so that the form for women originally
meant the form women say, and not the form for'women who
died. Alternatively, maybe the original thought, no longer
known even to ' Israel Halevi, wvas that the deceased had to
understahd what was being said. Only Aramaic was known to
women, so the meﬁozlal prayer for women was thus written in

Aramaic. Later, this theology died and Israel Halevi made

-

, '®Chayim Benveniste, Knesset Hagedolah, O.H. #284.
This is a commentary to the Tur, written circa 1603-1673.)”

~
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up another excuse, either because that is how Hashkaba was
recited in his time, or because he did not live in a place

vhere Hashkaba was said, so he made it up. Even though

~—
Gaugin does not have any explanation for the difference in .

the language of thshtuo texts, he does negate Benveniste's
statement:

This 1is unacceptable because first of all,
Hashkaba is said in the synagogue among both men
and wvomen - the men in the sanctuary itself and
the women in their section. Second, how can he
say that women only understand it in- translation
wvhen very few men can also understand it in its
original form. This wholé thing mystifies me.”™

Despite the fact that the man's text 1is in Hebrew,

* there is one line of Aramaic in it: "de'itpetar min alma
hadein‘kir'ut'ghlaha mareji shemaya ve'ar'a." And, there is

one line of Hgbreu in the vomen's text: "Hamelekh berachamav

4

yachos veyachmol ahleha." De Sola Pool offers some insight

as to why the Hebrew prayer would contain some Aramaic and
wvhy the Aramaic prayer would contain some Hebrew:

When Arabic became the vernacular, Aramaic became
a second holy tongue, so much religious literature
being composed 1in it. It is to some extent
regarded as such at the present day, and among the
Jews of Yemen, the employment of the Targum is a
living institution...The composite ' character [(of
the language of the prayers can be attributed to
the fact that) familiar words and expressions of
either language became the common property of
both.**

*“Géuqin, p. 261.

“'De Sola Pool, The Kaddish, pp. 13 and 17.

A"
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While De Sola Pool's explanation helps us to understand
the use of both languages in a single prayer, lt-does not
help us to understand why the men's Hashkaba was written in
Hebrew and the women's Hashkabzyaas. written in Aramaic. I
could not find any explanation for this, other than
Benveniste's fgzhle answer, so 1 can only speculate that
this was done to further distinguish between the two.

The Sephardim not only composed a separate Hashkaba for
men and women, they composed a separate Hashkaba for
ch;ldrén (i.e., for peoplé who are younger than 13 years
old) as well. However, .not all Sephardic communities recite

a Hashkaba for children. It seems that a community's

philosophical outlook regarding the status of a kataa (one

vho 1s younger than 13 years o0ld) determines whether or not
they :eci;e a Hashkaba for children. Some people argue that
since children under the age of 13 are not yet obliqated'to
observe the mitzvot, they are also not liable for the same
divine punishment as adults. Therefore, it is not necessary
to intercede on their behalf and to reguest God's éompassion
for them if thgy die before reaching the age of 13.

In his iﬁth century commentary to the Tur, Menachem
Shimon Mordecai argues that "until the age of 13 one is not
liable for punishment, neither in the courts of human beings

n==

He says that this is because

**Menachem Shimon Mordecai, Divrel Menachem, Siman 133.

%



-

102
one is not obligated to observe the mitzvot untlil the age of
13,

Isaac Lampronti concurs with Mordecai's view. In his
. >~
18th century halachic encyclopedia, he says: g

It is customary 1in several communities to recite
Hashkabot only for those peopte who died at the
age of 13 and older. The reason for this is that
wvhen they are younger than 13, they are not bar
mitzvah and thus are not liable for punishment.
. So why would it be necessary to request the
heavenly courts to intercede on their behalf?> ™

» Hayyim Hezekia Ben Raphael Elijah Medini also agrees
that one recites a Hashkaba only for people I3 years o0ld or
y } fHashkaba
glder. He quotes Lampronti's opinion verbatim as his source
for his opinion,*"
Other communities, however, do recite a Hashkaba for
children who are younger than 13 years old. The reasons for
L |
doing so vary from community to community.
There are those who disagree with this view [i.e.,
that Hashkaba is recited only for people 13 years
old and older] and say that you should say a
Hashkaba for a katan because a katan is liable for
the same punishment as an adult. Others say this
is to distinguish between olam haba and olam
hazeh. They say that Hashkaba 1is for olam_ haba
and therefore it is recited for a katan; while

punishment is for olam hazeh. And still others
say that a Hashkaba is recited for a katan because

“?1saac Lampronti, Pachad Yitzchak, "Hashkaba," early
18th c. ; ' i

““Hayyim Hezékla Ben Raphael Elijah Medini, édgi
.Chemed, Asdfat Dayanim, "Avelut," Siman 212.
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it 1is for those who will be reincarnated anc who
will be liable for punishment at that time, ™

According to Gaugin, the custom in Israel, Syria,
Turkey and Morocco 1is that Haghkaba is recited only for
people after they have reached ;he aée of 13 for the reasons
stated above; Wwhile the custom in London 1is to recite
Hashkaba for everyone who has died, regardless of their

el 8

age. However, I have found prayer books from London that
do not include a special Hashkaba for children and other
prayer books that are uged in Turkey, 1Italy, Holland,
Morocco, etc. that do include a special Hashkaba for
children.r 1t |is vety‘ difficult to say that "country X"
follows this custom and "country Y" follows that custom
because, for reasons that we shall see further on, Sepﬁardic
customs vary videly from community to community. And, if
there 1is more than one Sephardic congregation within one
community, there is a good chance that customs will vary
within that same community.

Just as the text of the men's and women's Hashkaba

varies from community to community, so too does the text of

“®Gaugin p. 264. Both Gaugin and Zevin (editor' of the
"Hazkarat Neshamot" article ' in the Encyclopedia Talmudit)

‘cite .Yechi'el Michal- Tuktzinski's work Gesher Hachayimn,

section 31, as their source for this. However, in HUC-

JIR's edition of Gesher Hachayim, there is no section 31 and
I could not figure out where to find this citation.

“*Gaugin, p. 264. : I

7% |
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the cHildren's Hashkaba vary from community to community.

The most common text seems to be the following:

-

HASHKABA FOR A CHILD

5% M=o
RRTY O Ky T RTINSy o R
AN T3 KETPY AP [R5 KR
W o p o) RS BE) by BTy e KN
:,',“'rx va3 RETROERS An Sum 1w 133 von
SPIGT 133 IR Sy Mok By TeY T xeTem
193 1377 10 T30 P ey N B, KW?
PO [DY BIR YRR LRMIKD 1RGR IV YT (9
_ HER TR DY D)
mps rebs eeew mbh awoen

TRANSLATION:

May the merciful One, vho had compassion on our
fathers, the holy ones of the earth, and on the
upright and righteous persons wvho have done the
will of him, the Holy One, blessed be he, in his
mercy have compassion on the soul of the child

, son (or daughter) of , and guide
it with his spirit in the garden of Eden; and
cause it to £find delight amidst the upright and
rightecus, and let it be an explation for |its
father .and mother, as an acceptable offering
before the Lord of the world. May He also blot
out their sins, and give them male children that
may live, and be engaged in the study and practice
of the lawv. May it Dbe also his will to remove
from them a11 trouble and affliction, and let us
say, Amen.=

*7Both the Hebrew and English for this text come from:
Isaac Leeser, The Form of Pravyers, (Philadelphia, PA;
Slote and Mooney, 1857), pp. 266-2686.

™
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Unlike the men's and women's Hashkaba, this s not
merely a prayer for the living on behalf of the dead. 1t is
also a prayer asking that the deceased child be thought of

as a korban - a sacrifice - to~&tone for the sins of the

parents. This children's Hashkaba has many psychological
N
implications. The Sephardim, it seems, had to ratiovnalize

the death of a child., A child's death causes so much grief
and anguish to parents (modern statistics show that if a
rhild dies, his/her parents have a much higher risk of
divorcejl that the child's .death had to serve some divine
purﬁose. This |is wherelwe can see how the Sephardim adopt
the concepE of the dead.intercedinq on behalf of the living.
1f "a child's death can be thought of as an "acceptable-
offering" to atone for the sins of the parents, than that
death has éerved a diviho purpose. Oon the one hand, this
notion could serve to alleviate the guilt that parents feél
over the death of a child. If the parents feel that the
death of their child will serve the same purpose as the
sacrifices during the times of the Temple, thenl perhaps
their minds will be at ease. Conversely, the notion of the
child as an "dfferlnq for the sins of the parents" could

make the parents feel guilty, for why would their child have

to die for their sins? But, if the parents feel that this

-child will "find delight amidst the upright and the

righteous in the Garden of Eden," and 1f they realize that

‘there was a purpose - a divine purpose - to that death,

S
|
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then perhaps that will help them to cope with their 1loss.
In addition, the request to "remove from them [the pareﬁtsl
all trouble and affliction" indicates that the composers of
this praye; wvere well aware of §F! emotional state of
parents after a «child has died. It acknowledges their
emotions and encouraézg them to move on.

We also find an affirmation of life in this children's
Hashkaba. Parents cannot stop 1living because they lost a
chilad. We see this in the request to grant Lhe parents
"male children" (a rather traditional, and sexist request,
alas fo£ the poor female who .is born after her parents lost
a child!). Children represent life - nev life - and parents
who areé able to have more children after the loss of a
child, and to raise them with love and dedication, are
reaffirming th;lr faith in the cycle of life. ™

So while the men's and women's Hashkaba are requests by
the living on behalf of the dead - 1i.e., they are really
prayers for the dead - this children's Hashkaba is really a

prayer for the 1living, it 1is mostly a prayer for the

parents. So with these two different types of Hashkaba, we

7M1 find the psychological element of this children’'s
Hashkaba most interesting because I am currently working at
Memorial-Sloan Kettering Cancer Center. I work with all
types of caner patients, both children and adults, and I
£ind that it 1is much more difficult for a parent to deal
with the illness of a child - no matter if that child is 6
"years old or 60 years old. - than it is for a child to deal
with the 'illness of a parent. It seems to me that this
Hashkaba for a child acknowledges this difficulty and tries
to deal with it in a liturgical context,

L
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can see how the Sephardim adopted two different concepts
from antiquity. They took the notion of the 1living
interceding on behalf of the dead and the notion of asking
the dead to intercede on behalf of the 1living, and
appropriated them to different situations based on the
psychology of thSt situation.

So far we have examined the Hashkaba texts which are

most commonly used in the Sephardic world. However, as
mentioned above, there are many variations in the texts,
depending on the communitjes in which they are used. Why

wohld there exist such diversity 1in the liturgy of the
Sephardic community ané not in the Ashkenazic community?
This is because "unlike the Ashkenazim, Spanich Jewry had. a
self-perception of 1itself [sic] as the nobility of the
Jewish pébple, as the creme-de-la-creme."”™

Up until the 15th century, the Jews ' had been very
successful in the Iberian peninsula. They had reached great
hgights of poiitlcal power, were religiously powerful, were
culturally important and economically successful. But even
before the 15th century, things were changing for the Jews.
Beginnlng in 1391, massive pogroms forced Jews to convert or

to flee. The Spanish 1Inquisition only exacerbated the

situation and resulted in mass conversions and fllqht from

]

OR: The Institute for Judaic Studies, 1987), p. 41.

. ®®Rabbi Joshua' Stampfer, ed., The Sephardim. A
Cultural Journey from Spain to the Pacific Coast, (Portland,

B
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the Iberian peninsula. Many Jews fled to Italy, especially
to the towns of Genoa, Naples, and Livorno. They also fled

to Algeria and to the Ottoman empire - Turkey, Egypt, Rhodes

-

and Constantinople, where Jews wer}’ffaated very well,

Wherever the Spanish refugees came, they brought
with them great pride, loyalty and nostalglia for
their cities of origin...They considered their
customs to be sacrosanct, and the Sephardim
attempted to impose thelr customs upon the local
Jews. Given their large numbers, superior
educational 1level, and self-confidence, Spanish
-Jewry assumed the helms of power in most of Lhe
Maghreb [Algerial. In matters of personal status
as well as questions of communal 1leadership,
inheritance and ritual slaughtering, the Sephardic
way became the standard mode of behavior for most
Maghrebi Jews...Meauwvhile, the newcomers to the
Ottoman, empire and ~Ttaly displayed a degree of
separatism and individualism that surpassed that
of their Sephardic coreligionists in the Maghreb.
They tended to divide along geographic lines so
much so that before long there were more than 40
congregations in Istanbul and Salonika
each...Distinctive identities were reinforced by
the separate formations of self-help societies of
all ‘sorts, =°

In this 1light, we can see how different Sephardic
communities would each cling to their individual customs.
It seems that each Sephardic community desired to maintain
their own separate identity, perhaps due to feelings of
superiority or perhaps due to pride. And since Hashkaba is
based on custom, and not on law, eaéh community had the
power to decide for‘itself wvhich text they would use, how

the custom would be carried oyt, and whether or not .they

™%jJane S. Gerber, "Judaism," The Encyclopedia of
Religion, (New York, NY: Macmillan Publishing Co., 1987),
vol. 8, pp. 158-159.

1
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would recite a Hashkaba for someone uqder the age of 13.
Not only could each community choose the Hashkaba text it so
desired, each shaliach tzibur who recited or chanted it

could embellish it as he so desired. We sawv this above in

-

Chayim Palagi's responsum (p. 70). He states:

But I feel that the Hashkaba offers great
consolation to mourners who hear it, especially
when the shaliach tzibur knows how to enhance the
"fire,' but it all depends on who says lt. And
this .is “especially true of the text of the
Hashkaba belonging to Rabbi Chaye Avraham Kovar;
but everyone does it according to his own wlill,
{.#,, how he will say the Hashkaba and hov he will
describe the departed.™' .

In Appendix B (pp. 154-168), I. have included gxamp%es
of various Hashkaba texts recited for "men, women and
children. I am sure that many other  variations exist, but I
had difficulty tracking them down. To obtain these texts, 1
spent four days in the Ilibrary of Hebrew Union College-
Jewish Institute of Religion in Cincinnatli; I researched
them at the library of the Jewish Theological Seminary in
New York; and of course, I researched them at Ehe HUC-JIR
library in New York. The problem is multifold: it would
take months't; research every Sephardic prayer book that has

been-priﬁted; but none of the.above-nentioned-llﬁrazles has

~every single Sephardic prayer book in print. In addition,

.

many prayer books are missing pages or are mutilated. I do

not have examples of Hashkaba from all the different

®'Chayim Palagi, #125, Piska 27.
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Sephargic communities because I was unable to find them. So
wvhat I have included in the Appendix and will discuss here
is only a sample to show the type of varlety that exists.
First, as ve sav in Chaptes II, Hashkaba is usually
recited at some point during the Torah ritual. Most prayer
books, howvever, d6 not include the text of Hashkaba in this
ritual. Some texts, but not many, will include a line of
fine print which says: "It is customary to memorialize the
dead at this point, each place according to its custom."
Isaac Jerusalmi said that’ the reason that the text of
Hashkaba is not included In the Torah ritual is that

everyone Knows it by heart and knows when to do it."' The

text of Hashkaba can usually be found in the Seder Avelim
section of the prayer book. |

Some Sephardic prayer books will include a note in the
Torah ritual that "it is customary to memorialize the dead,"

but then they will give the text of El Male Rachamim - the

L]

““Examples of this can be found 1in: 1. Siddur Kolel,
(the prayer book of the Sephardic community in Teman),
(Jerusalem, Israel: Shmuel Halevi Zuckerman, 1894),p.140.
In this text, it states after the reading of the Haftarah,
that it is customary to recite "Ma rav tuvkha" at this
point., 2. Siddur Beit Ya'akov, ed. Jacob Emden, (Lemberg,
1950), p. 24. Here it states that it is customary to
memorialize the dead on Shabbat because this is a day of
rest for them also). 3. Siddur Tefilah, ed. Eliezer'Shlomo
. from Italy, (Mantua, 1777), p§g. 9. Here it states that it

'is customary to memorialize the dead according to the cuétoq

of the place.

- *3Interview with Dr. Isaac Jerusalml at Hebrew Union
College-Jewish Institute of Religion, Cincinnati, May, 1988.
|

“-
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" Ashkenazic prayer for memorializing the dead.™” Jerusalmi

said tﬁat this was due to the assimilation of the Sephardic
Jews into Ashkenazic culture. He said that whenever one
finds the texts of Yizkor or El yg;e Rachamim in a Sephardic
prayer book, one should recog;ize that that particular
community has beew influenced by Ashkenazic custom.

We now shall examine the variations in the text of
Hashkaba. All texts in Appendix B are being compared to the
texts given above on pages 88-89; 97; and 104.

The first two texts which we will look at are the

Hashkaba feor children:

Example #1 (p. 156): This text is written in Hebrew

instead of*Aramaic. It is a translation of the text on p.
104 above. Gaugin states that even though the text of his

London prayer book (I could not figure out to which prayer

““Examples ‘of this can be found in the following prayer

books: 1. Siddur Eitz Chaim: The . Complete Artscroll
Siddur, (Nusach Sefard), (Brooklyn, NY: Mesorah
Publications, 1985), p. 492. 2. Siddur Tefilat Yisrael,

(Tel Aviv, Israel: Masada Publishing, 1964), p. 162. 3k

Siddur Beit Yisrael, (New York, NY: Hebrew Publishing Co.),
pp. 395-396. This text includes both Yizkor and E1 Male

"Rachamim. 4, 8iddur-Tefilah, (Jerusalem, Israel: Koren
Publishing, 1981), p. 274. - Siddur Kol Bo Derekh

Hachayim, '(New York, "-NY: Ziegelheim, 1943), pp. 315-316.
6. Siddur Kol Yehuda, (Buenos Aires, Argentina: Editorial

‘Yehuda, 1977), pp. 338-339.

| g
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book he was referring) was written in Aramaic, the chazzanim
chant it in Hebrew. He then cites this Hebrew text.™™

xample #2 (p. 157):  This text is a mixture of Hebrew

and Aramaic. Instead of nefesh g;o;gg it has yeled hana'im.
1t does not ask that the dead child serve as a kaparah fér
the parents. Instead, it asks God to have compassion on the
parents and to keep them free from trouble and sorrow.
Perhaps this community was uncomfortable with the notion of
a dead child serving as a sacrificial offering for the sins

of the parents.

The rext six examples are variations on the men's

Hashkaba:

Example #3 (p. 158): This text is more common than the
one cited above on pp. 88-89. It is basically the same as

the above text, however after the line: kir'ut ehlahs marei

shemaya ve'ar'aﬁ it adds a few more lines about protecting
the.soul of the dead under the divine wing, and reguests
that the soul will be able to behold the beauty of God. It
is a little more "flowery" than the above text. However,
the reason why I chose the text on pp. 88;89 as my reference
point (aside from the fact that it comes from De Sola ﬁool's

prayer book) is that according 'to Gaugin: "It is customary,

"®Gaugin, p. 264.
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wvhen the Hashkaba 1is read, to omit the following line, even

thought it is printed in the prayer book: melekh malkhei

hamlakhim berachamaiv yastireihu...until hu nachalato."™"

Exaipgg #4 (p. 159)7 This ta;§ adds a line 1in the
beginning which states that it is good to'go to the house of

mourning from the "saloon" (beit mishte) because death is

the end of everyone. In the body of the text, it not only
mentions resting with the holy and the pure, it specifically
mentions the elders of Hebron (Abraham, Isaac and Jacob),
along with Moses and Aaron. This is a shorter version of

¢

Hashkaba than that above. 1In addition, Gthe prayerbook also

includes Yizkor after Hashkgba, so we can see a blending of

Sephardic and Ashkenazic custom.

Example #5 (p. 160): This 1is simply a condensed

version of the text on pp. 88-89. 1t gets the point across
succinctly without being too flowery.

Example #6 (p. 161): This text is a lengthened version
of Hashkaba. It is the same text as that on pp. 88-89, with
a lengtﬁy addition attached at the end. It mentions that

those who are dead must rejoice; it mentions the revival of

the dead with dev - in conjunction with the refa'im (see pp.
6-7; and 13 above for a discussion of this concept); and it

expounds on God's forgiving nature.

‘®%Gaugin, p. 265.
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Example #7 (p. 162): he main text is the same as that
of Example #3 (so I did 'not include it here). However, they

preface it with a short two-line Hashkaba saying that it is

preferable to recite this shorter version. This two-liner
- _7‘

is used for - both men and women, and basically only asks- God

to have compasiipn and mercy on the soul of the dead.

Example #8 (p. 163): This text is totally different

from all the other texts. It is not built around El1 Male
Bachamim, as are the others. It sounds more 1like a
description than a prayer. It discusses the notion that
eyery'soul is in God's hands. God has the power to cause
death and to bring souls back to life. It goes on to

-

explain that there is no such thing as a perfect tzaddik who

hés never sinned, but 'God is compassionate and will have

mercy on everyone.
L ]

The next three examples are variations on the women's

Hashkaba:

Example #9 (p. 164): The introductory verses include
Proverbs 31:11-12 .in addition to Proverbs 31:10. The body
of thé ﬁafn fext is very dlfferent}from the text above on
p. 97. It specifically states that the soul bf this woman

vill be treasured along with those of the holy ' and pure

" mothers: Sarah, Rebecca, Rébhel, Leah, Miriam, Abigail and

Esther. It does not request forgiveness at any point, as
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does the above Hashkaba; nor does it mention God's

mercy/compassion. It is not as emotional as the above text,

either. (This is the prayerbook that includes Yizkor after
Hashgéba).

E;amgle #10 (p. 165): Th;z‘fext is simply a coﬁdeﬁsed
version of the text on p. 97. It is succinct and not very
flowery. i

Example #11 (p. 166): This text takes the Hashkaba
from p. 97 and adds a lengthy addition to the end of it.
(See the comments from Example #6 - this is from the same

prayer book and the same corfiments apply).

The last two examples are Hashkaba texts that were

written for special people:

" .
Example #12 (p. 167): This is an example of a Hashkaba

that was written specifically for fabbis. It is similar to

the Hashkaba on pp. B88-89, but adds comparisons of the

deceased to famous scholars, such as Rav and Shmu'el.
Example #13 (p. 168): This is a Hashkaba for martyrs.
It is very similar to a lament. It portrays a deep sense of

loss. It beseeches God by asking twice in a row: "How long

. must this evil continue?" (It reminds me of the book of

ame: ns). It says: "Your people are oppressed, = the
vidows and orphans have-been murdered. Where is God?" This

is a highly emotlonallprayer.

TN L SRR T L N— PR I : T ‘ \a - SR
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These examples show that Hashkaba is not a rigid, fixed
text. Just us there are many philosophies of . life and
death, there are many different variations of Hashkaba to
correlate to those philosophie%;~ That is the reason why
some Sephardic communities redlté a special Hashkaba for
children under the age of 13, while others only recite it
for people who are 13 years old and older. We have cseen
that although the "Ashkenazim use the same prayer for
memorializing both men and women, the Sephardim composed a
different prayer for each sex. Even though both E1 Male
Rachamim and Hashkaba are ;equests by the living on behalf
of the degad, they‘qieﬁfly differ from each other in both
id?oloqy and content, Now that we have analyzed the text of
Haghkaba iteself, our next step is to examine the Sephardic
c6n¢e§t of death. We will see how this text accurately
depicts that concept; and, wve will see that it is oniy a

segment of the ritual which makes up the Sephardic memorial

practice.
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CHAPTER IV

THE SEPHARDIC CONCEPT OF DEATH

Both the Ashkenazim and the See;grdln believe that
death is part of the cycle of life. ’Everyone vho is born
must eventually die. =When people die, we hope that their
souls will receive the ultimate divine rewvard: menuchah

nekhonah tachat kanfel hashekhinah bema'alot kedoshim

tehorim- ohar haraki'a azhirim. This sentiment |is
expressed in both the Ashkenazic E1 Male Rgéganln and the
Sephardic' Hashkaba, as we sav 1in Chapter III. The
Seﬁhardim, however, take thiﬁ concept of divine rewvard

téchat kanfei hashekhinah and expand it to portray a

distinct concept of death: the ultimate wedding of the
humﬁn and the divine souls. Therefore, death is a time
both to mourn, and to rejoice.® As wve shall see further on,
it is thought that the Sephardim borrowed this idea from the
Kabbalists.

Hgghkggg represents only one element of the Sephardic
ritual for memorializing the dead. The Sephardim themselves
do not consciously formulate their memorial ritual so as to
portray a specific attitude toward deatﬁ, 'but, whgn ve

examine all of the elements of the Sephardic memorial

*From an interview with Dr. Isaac Jerusalmi, Hebrew
Union College-Jewish Institute of Religion, Cincinnati, OH,
May, 1988. Dr. Jerusalmi said that the Moslems have a
similar concept of death to that of the Sephardim.
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ritual, ve can clearly see that there 1is a common thread
vhich 51nds all of these various components together -to form
an integrated whole. This common thread is the notion that
deatﬁ is not only a time to mouxn; it is also a time to
celebrate. '

There are four basic constituents of the Sephardic
memorial rituval, which combine to form a 1limud - a study
session which is held in honor of the deceased. The limud
thus includes: 1) the study of varlous mishnayot; 2) the
study of a particular Zohar passage known as "Edara Zuta on
Shimon Bar Yochai;" 3) the r;cltatlon of Kaddish; and 4) the
recitation.of ﬂggnhgng.'b While there exists a wide variety
of approaches to this limud among the different Sephardic

communities (as we shall see in the next chapter), a limud

is generally held on each night of Shiva, at the end of
Sheloshim, at the end of the one-year anniversary of deatﬁ,
and on every succeeding yearly anniversary of death.”

Before we examine each of the elements of the limud

separately to see hov they reflect the Sephardic concept of

*On the yearly anniversary of a person's death,
Hashkaba is recited twice: once as part of the limud which
is held in honor.-of the deceased, and once during the
reading of the Torah when the deceased's family is called up

for an aliyah. '

0

: ®Interviev vith . Dr. “Jerusalmi; and, Herbert <C.
Dobrinsky, A Treasury of Sephardic Laws and Customs, (New

York, NY: Yeshiva University Press, 1986), pp. 69-109. See
Chapter 'V for varlations in custom among the different
Sephardic communities vis-a-vis when they hold a limud.
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death, it 1is important first to understand howv "study"
became a part of geﬁeral Jewish memorial practice. The idea
that one studies a particular text - elther Torah text,
Mishna or Aggadah - 4n conjunction with the nanrlalization
of the dead, is not unique “to Sephardic Jew:;, but is part
of Ashkenazic memorialization sustom as well. Study became
important because it was assumed that it was the means by
vhich a son might release his father's soul from punishment.
Thus, 1f a father died and his son studied something in his

honor, it proved that the father was worthy to receive his

Eliyahu z!!'ta is very clear on this:

You must conclude that it will be the man who,
though unlettered in Torah, had his son read and
recite Torah. Indeed, such a son can deliver even
a sinful father from the punishment of Gehinna.®

Tanna De Be Eliyahu Rabbah adds also that a man can be
blessed by his son's Torah study:

David said another thing to God: Master of the
universe, by what means is a poor man known |in
Your presence? A rich man is known by his
possessions - his silver and gold, his preclous
stones and pearls, and all kinds of costly things
[wvhich he shares with the needyl. But how is a
poor man known in Your presence? [The ansver is
that)- he is known through his son. How so? When
his son stands up in the synagogue and reads the
Torah, people ask: "That one, wvhose son {is he?"
and are told, "He is the son of So-and-so, a poor
man." Thus by way of the son of a poor man, a
great many people In the synagogue are led to
bless Your great name. Likewise when a' poor man's
son tises in the academy and . .ralses a question
concerning the Oral Law, people ask: "That one,

“Tanna De Be Eliyahu Zuta 12:194.

>



wvhose son is he?" and are told, "He is a son of
So-and-so, ‘a poor man." Thus by wvay of the son of
a poor man, a great many people in the academy are
led to bless Your great name.®
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As ve saw . in Chapter I, (pp. 25-28) it was not uncommon

.
for the rabbis to think that the son could vindicate

the

father after the father's death. The son could vindicate
S

his father via acts of charity, prayer and study.

'Redemption' means redemption of a man's good name
after his death. Those, they .[(the rabbis]
explained, wvho have wasted or abused their lives
and . left nothing of value behind them may yet be
'redeemed' by the piety or 1learning which they
have inculcated in their children, or by the gifts
and talents which they have fostered and developed
‘in them. In this sense, they observed, a son may
vindicate or acquit his <father in the £inal
judgement; for+ when the merits or good deeds of a
son reflect the wupbringing which his deceased
father gave him, death is defied and it is  the
father who actually deserves and performs them.®

De. Sola Pool concurs with Gaster that a son

"

vindicate his father through study:

When the son of the dead man reads the lawv in the

synagogue or participates actively in the
discussions of the study house, the people bless
God's great name through him...An unlearned man is
rescued .from the punishment of Gehinnom by his son
vho has studied Torah.”

“Tanna De Be Eliyahu Rabbah 18:99.
“Gaster, pp. 238-239.

may

7De sola Pool, p. 103. De Sola Pool cites the above-
mention Tanna De Be Eliyahu Zuta and Rabbah passages as his

sources for this.
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Some people, however, object to the 1idea of studying
any kind of text in the home of a mourner. We see this is a
responsum of Joseph Obadia:

If is customary to explain~matters of Torah and

Aggadah in the house of a mourner, and they study

mishnayot there for the benefit of the soul of the

departed. But this is in opposition to what the

Rambam said:™ "One does not speak of any news or

aggadah in the house of the mourner, rather they

sit and grieve and are silent."®

No one knows exactly when the custom of holding a study
session in  conjunction with the memorial ritual vas

established in either the Sephardic or Ashkenazic world.

However, since it is mentioned in Tanna De Be Eliyahu Zuta

and Rabbah*(circa 10th 'century, C.E.) ve can conclude that
it is probably older than either Yizkor, El Male Rachamim-
and Hashkaba themselves. Moreover, as each community
developed its own unique way to memorialize their deéd, it
also developed its own unigque way to incorporate this
concept of study into their memorial ritual.

The Ashken#z!m utilize study as a means to demarcate

the end of the period of 8Shiva. Gaster refers to this in

connection with a discussion of how Kaddish came to be
associated with mourning: |

It [Kaddish] was originally recited after a
session of study or at the conclusion of a
religious discourse, its purpose being to dismiss
the attendant company with a comforting assurance
of the coming of the Messiah. It was onl ca

®Joseph Obadia, section 4 to Y.D., responsa #29, Piska
l, Egypt (Israel), 20th century. Unfortunately, he does
give the source from which he obtained the Rambam's comment..

L™
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k of mo n a ended in h a
session of study that Kaddish came to -be
associated wvith mourners.”

The Ashkenazim wusually study Mishna at this study
session: They study varlous nisﬁp!yot vhich are "seasonélﬁ
i.e., those laws related to up-coming holidays. Thus, the
study session marKing the end of Shiva, for the Ashkenazinm,
represents a return to daily routine. During the seven days
of Shiva, mourners do not follow their normal daily routine,
since mourning takes precedence over everything else.

The Sephardim, by contrast, utilize study as a vay to
honor their dead and to remind themselves that death is the
vehicle through which a soul 1is granted eternal ' 1life.

Hence, the Sephardim hold a limud on every occasion when

they memorialize their dead.

Like the Ashkenazim,lthe Sephardim begin their limud by

studying various "seasonal"” mishnayot. This Mishna study
allovs the son the opportunity to vindicate the father (in
order to show thét the father is worthy of reward 1in the
glgn_;ngggn).' On the surface, the study of Mishna do;s not
seem specifically to inform us of the notion that death 1ala
time to rejoice. However, if we look at when the Sephardim
study Hlshna; as opposgd to when the Lshkenaiin study Hlihn;

(in relation to the memorial ritual) ve can see that through

this study the Sephardim are. making a very specific

*Gaster, pp. 236-237.
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stateyent about death. The Ashkenazim study Mishna to mark
the end of an intensive period of mourning - gnigé. Thus,
for the Ashkenazim, this study represents a change 1in the
status of the mourner. o )

The Sephardim, on the other hand, hold a limud every
evening during Shiva.'® This daily study, during the Shiva
period, conveys the message that the best wvay to remember
and to honor a person is through some kind of act which
exemplified the life of the deceased. Not only is it hoped
that every man exemplified his 1life through some degree of
talmud Torah, but it ;a hoped that every person gained
pleasure in his study. Therefore, it 1is hoped that those
vho study Mishna during_ggl!g wvill also gain pleasure in
their study and thus bring true honor to the name of the
deceased. So this actlof Mishna study every evening during
Shiva distinguishes the Sephardic attitude towvard the
purpose of study, in conjunction with memorializing the
dead, from thaf of the Ashkenazim.
I The meaning behind the Mishna study becomes very clear

wvhen wve look at the Zohar text "Edara Zuta on Shimon Bar

Yochai," which is studied immediately following the Mishna

*“Howvever, as we shall see in the next chapter, there

are some Sephardic communities which do not hold a L}z%%
. o

every ‘evening during Shiva. Either they hold it at th

of Shiva or not at all. According to Dr. Isaac Jerusalmi
and Dx. Martin A. Cohen, those communities which do not hold
a limud every evening during Shiva have been influenced by
Ashkenazic custom. : )7
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study during.a limud. This text itself explicitly states
that death 1is a wedding of the human and the divine souls
and that the living are expected to "participate in the
vedding feast."'* _Hence, the M?:;présents a wvedding
feast to which all noqifera are invited so that they may
celebrate and rejoice on behalf of the dead.'® Therefore,
ve not only honor the dead through the joy which we achieve
through the study of Mishna, but this joy also represents
our participation in the celebration of the wedding of the
human soul to that of the divine soul.

Nobody knows why the Sephardim chose this "Edara Zuta"
passage to represent their concept of death, nor do they
knov when the Sephardim added it to their memorial ritual.
Dr. Martin A. COQen suggested that the Sephardim found this
Kabbalistic notion of death wvery appealing. Thus, they
borrowed this "Edara Zuta" text from the Kabballsts in order
to give expression to their own sentiments.*®

During a limud, Kaddish is recited following the study

of the "Edara Zuta" text. As we are vell awvare, Kaddish is

**The text and translation of the "Edara Zuta" passage
are included as Appendix C, pp. 169-172.

*#*This information came from my interview with Dr.
Jerusalmi. In additlion, some Sephardic communities serve
different kinds of food during the limud so that it will
truly seem like a vedding feast.

: *®prom an interviev with Dr. Martin A. Cohen,. Hebrew
Union College-Jewish Institute of Religlon, New York, NY,
February, 1989.

A
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not a prayer for the dead; rather it is a sanctification of
God's name. When we reéite Kaddish we affirm our belief in
God thereby accepting God's role in the cycle of 1life and
death. - This. is true for bo;:~ the Sephardim and the
Ashkenazim. wheqxﬁthe Sephardim recite Kaddish immediately
after they study the "Edara Zuta" text, they are not only
"reciting [it] after a session of study...[for the] purpose
of dismissing the attendant company with a comforting
assurance of the coming of the messiah,"** but with this
zecl?atibn they are also aénctifying the wedding of the
human soul to that "of the divine soul. When Kaddish is
recited at. this point in the mud, it serves as an
affirmation of the Sephardic concept of death.

Finallx, the limud is concluded with the recitation of
Hashkaba "for the benefit of the soul of the deceased."'®
As ve sawv in Chapter III, (pp. 93-94) the text of Hashkaba
itself explicitly states that death is a time to rejoice.
We see this from the very beginning of Hashkaba, with its
opening verse from Ecclesiastes: "the day of death is better

than the day of one's birth."*® This theme is continued

vwith the inclusion of the verse from Psalms: "Let the

*“Gaster, pp. 236-237.
‘®joseph Obadia, responsa #29, Piska 5.

'“Ecclesiastes 7:1; JPS translation.

“
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faithful exult in glory; let them shout for joy upon their

couches . "*”

Thus, even when viewed separately, the four elements of
- =

the limud - Mishna study, Zohar study, recitation of'kaddish

and recitation of Hashkaba - poztrax\'the Sephardic concept
of death as a time for rejoicing. However, when they are
combined together to form a unified whole, this concept is
made even more explicit. When the limud is looked at as a
vhble,,there can be no doubt that the Sephardim regard death
as an ultimate reward 'for' the soul and thérefore, an
occaslon for us to celebrate the soul's eternal rewvard.
Thi# notion is further enhanced by the terminology used to

discuss a limud. Limudim are always held in honor of,

rather than in memory of, the deceased.'®

The use of the words "in honor of" convey a very
different message than the use of the words "in memory of."
When something is done "in honor of" . someone, it is done to
shov esteem, homage, respect reverence and veneration. When
something is done "in memory of" someone, it is also usually
.done to show the same esteem, homage, respect, etc,
However, when something is done "in honor of" someone, wve
get the sense that we should rejoice because of the honor

vhich is being bestowved upon them. When something, is done

*7”psalms 149:5; JPS translation.

'®as tdld to. me - by Rabbli Marc Angel, Dr. Isdac
Jergaalmt, Dr . Jakob Petuchowski and Dr. Martin Cohen.

A
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"in memory of" someone, on the other hand, we get the
feeling that we should be sad that they cannot be here to
join us. The words "in honor of" convey a happier tone than

the words "in memory of." glmu;?; and Hashkaba are alwvays

done "in honor of" someone, while Yizkor and El1 Male

N
chamim are always done "in memory of" someone. The

difference 1in the meaning of "in honor of" vs. the meaning
of "in memory of" is the difference 1in the attitude of the
Sephérdim toward death wvs. that of the Ashkenazim toward

death. v ’
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CHAPTER V
MEMORIAL CUSTOMS IN SEPHARDIC COMMUNITIES
- "‘7-.
In the Sephardic world, death, mourning and memorial

customs had been passed on by word-of-mouth.? Hence, the
customs observed by Seph;:hic Jews in connection with death
and mourning vary considerably from country to country and,
in some cases even from city to city. We have already seen
in Chapter. IIT that a wide variety of Hashkaba texts are
used among the different Sephardic communities. They are
typié;l of . the diversity' that exists regarding many

religious customs in the Sephardic world, 1including

commemoration customs.

Very few records exist which document these various

.customs. One has to interview many different people (and,

thus, to rely on their personal memory and knowledge) to
discover exactly how memorial customs are carried out in
different Sephardic communities. Fortunately, Rabbi Herbert
C. Dobrinsky has recently published just such an in-depth

study of lavws and customs in different Sephardic

*Interview with Dr. Isaac Jerusalmi and- Dr. Martin A.
Cohen.
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communi;ies.‘ Much of his study vas based on extensive
interviews with different experts in the Sephardic world.”

ﬂhat follows in this chapter is basically a summary of
Dobrlnsi}'s study regarding memorizi customs. Specifically,
I am concerned with the customs pertaining to how Hashkaba
and the limud ar;\.carried out in the different Sephardic
communities. I have also included any other information
vhich other scholars have written pertaining to this field.
This summary shows just how fluid Sephardic memorial custom
is compared to Ashkenazic memorial custom. 1In addition, it
gives‘ some insight. into the different mind-sets and
characters of the various Sephardic communities.

At the outset it is Iimportant to keep in mind that
since the 17th century on, when the Spanish-Portuguese Jews
in western éurope fully emerged as Jews in their various
communities, (i.e., when they gave up Catholicism and became
active participants 1in the Jewish world) there began a
considerable amount of cross-fertilization of Sephardic
books, liturgies and customs among the different Sephardic

communities. There also began a cross-fertilization of

*Herbert C. Dobrinsky, e W nd
Customs, (New York, N¥: Yeshiva University Press, 1986).

“Because most of Dobrinsky's information was derived
from personal Interviews, I was unable to check most of his
sources. Therefore, I realize that what I include here is
subject to the accuracy of hls sources. However, Dr. Martin
A.  Cohen says that the accuracy of his sources is to be
trusted.
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different Ashkenazic books, liturgies and customs with those
in the Sephardic world.™® The result of this cross-
fertilization wvas two-fold: first, many local Sephardic
customs” became subsumed under thé " new practices instituted
by the Spanish-Portuguese Jews; and second, there now exists
the "hodge—podge"a'of customs that we see below. Some of
the customs are indigenous to that particular community,
some came from other Sephardic communities, and some came
from the Ashkenazic world.

First we will summarize the memorial customs of the
Jews in some of the eastern Sephardic communities. These
communities”™ are classified as: Judeo-Spanish®; Syria;
Morocco; and, Turkey/Israel. Then we will summarize the
memor ial customs of the Jews in the western Sephardic

communities;‘ those classified as Spanish-Portuguese.” of

“Interview with Dr. Martin A. Cohen.

PThis term is directly quoted from Dr. Martin A. 'Cohen,
and 1 feel that it accurately describes the situation.

“The term "Judeo-Spanish," according to Dr. Martin A.
Cohen, refers to .the Levintine Sephardim. That is, those
Jews who ' left Spain in 1492 and instead of crossing over
into Portugal, went to eastern communities such as Syria,
Turkey, and Morocco. Howvever, within these eastern
communities the Judeo-Spanish Sephardim retained many of
their own customs, and did not adapt to local practice. '

7According to Dr.  Martin A. Cohen, the Spanish-
Portuguese Sephardim are those Jews who stayed in Spain
after 1492, they wvere forced to convert to Catholicism, and
eventually they went to Portugal. The Spanish-Portuguese
Sephardim include the Sephardic communities of London,
Amsterdam, Altuna, Hamburg and Antverp, among other places.

b

|
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course there are many other Sephardic communities, but I
only found information on these five communities. Howvever,
this survey will at least serve as an example to show some

- ——

of the memorial customs in both the eastern and . western
Sephardic communities.
Judeo-Spanish:”

Hashkaba 1is first recited for a person during the
burial ceremony, after seven hakafot are made around the
grave and after the prayer Vehu rahum 1is recited. After
this individual Hashkaba is recited, ’

the Hashkabot (memorial prayers for the departed)

are also recited for all the other deceased

members of his [the newly deceased]) immediate

family, for 'whom he would normally be required to
mourn. This is in fulfillment of the tradition of

the Kabbalah which portrays all of the souls of

those who predeceased the person who has just been

buried as an accompanying,, or escorting party to
bring him to his heavenly abode.®

Kaddish is recited for the first time after the burial,
after everyone leaves the cemetery and washes their hands.
It is recited outside of the cemetery.

During Shiva, Hashkaba is recited at every service

vhich is held in the mourner's home, as well as every

morning when the mourner wakes up. Various mishnayot are

“Unless otherwise noted, my information on Judeo-
Spanish memorial custom is summarized from: -Dobrinsky, pp.
66-72. ' '

'Dobrinsk?, p. 90-91.
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studied every day, but there 1is no limud until thg end of
Shiva. (This seems to be similar to Ashkenazic practice.)

At the end of Shiva, a minyan accompanies the mourners
to the 'cemetegy vhere they study mishnayot and recite
Hashkaba. "That night, a special limud, entitled corte de
seite, is held atﬁzhe home of the deceased, and the name of
the deceased 1is spelled out through the mishnayot. The
mourners are permitted to participate for the first time in
the Torah study session. Zohar is studied as well."*®

The .Judeo-Spanish Sephardim hold a limud in honor of

their deceased at the end of Sheloshim, at the end of seven
months, at the end of nine months, at the end of eleven
months and at the end of a year. The general term which
they use for this limud is "meldados" - which is Spanish for
"reading." Wrhe Kabbalah considers each of these months as
marking a special occasion for the soul of the deceased to
ascend to a higher level as it makes f{ts way to the
celestlal abode. Therefore, it 1is customary fog this
meldados to take place in the home of the deceased or in the
home of the children."*? This meldados consists of Mishna
study; the study. of the 2Zohar text "Edara Zuta;" the

recitation of Kaddish; and the recitation of Hashkaba.

*“°pobrinsky, p. 92.

**Dobrinsky, p. 92.
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Hashkaba 1is recited in the synagogue whenever a
meldados takes place; whenever a family member has an aliyah
to the Torah; on every holiday for the first year after
death; when the tombstone is dedicated at the cemeter;?vand
on the yearly anniversary of death.
Syria:*=
Unlike the Judeo-Spanish Sephardim, the Syrian
Sephé}dim perform hakafo; around the grave only for a person
who was,distinguished in the community. Hashkaba is recited

for the first time at the grave-side, after thelgrave is

filled in, and after the recital of Zidduk Hadin and

Kaddish.

Also unlike the Judeo-Spanish Sephardim, the Syrian
Sephardim hold a limud in the ?ome of the mourner every
evening during Shiva. "Throughout the week of Shibah, [sic]
in the home, the Zohar is studied by visiting scholars and
by community rabbis so that this 1limud will constantly
benefit the soul of the deceased: le'ilui nishmat
han{ftar."" This limud which takes place at the end of
gﬁigg and at the end of Sheloshim is given the name Ariyat.

. During Shiva, Hashkaba is reéifed every morning and
evening.. In addition, Hashkaba is recited at the end of

every service for all the family members who died before the

**Unless otherwise noted, information on the practice
of the Syrian Sephardim comes from: Dobrinsky, pp. 70-75.

*™pobrinsky,p. 73.
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newly deceased. Hashkaba 1Is also recited whenever a
relative has an aliyah in the synagogue; at the Arivat which
marks the end of Shiva and which marks the end of Sheloshim;
and at t%e Ariyat which is held 0;7Ehe yearly anniversary of

death.
e, T
The Syrian Sephardim have an interesting custom

regarding Kaddish and Yahrzeit.

The Yahrzeit is observed by starting to recite
. Kaddish for up to seven days prior to the annual
Yahrzeit, always beginning on the Friday night
before the Yahrzeit. On the ¥Yahrzeit, the mourner
will-lead 1in the servites and be called to the
Sefer. This is the procedure followed each year
throughout the life-time of the mourner.'”

Morocco:*®
Hashkaba is recited for the first time at the grave-
side, after the grave has been filled in, and after Zidduk

Hadin and Kaddish have been recited.

During Shiva, Hashkaba 1is recited in the morning and
evening service during the Amida. "All the worshippers rise
and stand in front of the mourners and recite the 2Zidduk
Hadin and tﬁen recite the Hashkaba in honor of the
deceased."'® However, Hashkaba is not recited for any male

vho died under the age of 20 years. "This reflects the

*“*Dobrinsky, p. 75.

'"Unless othervise noted, all information regarding the
practice of the Moroccan Sephardim comes from: Dobrinsky,
ppa 82-870 -

*“pobrinsky, p. B84.
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Talmudic teaching that anyone under that age is not
punishable for his sins, which, to their mind, obviates the
need for Kaddish and Hashkaba."'”

Those who come from northern rﬁzrocco do not
mention the name of the deceased 1in the Hashkaba
until after the Shivah. The reason for this is
that if the name »f the individual is mentioned,
then the deeds of that person will be very
carefully investigated in the Court on High, where
his "file" will be carefully reviewed. This might
result in the individual's being brought for a
harsh Jjudgement. Therefore, in order to avoid
this, 1instead of the name being cited in the
Hashkaba, the statement is read, Haniftar lebeit
olam ("the deceased has entered to his eternal
place in heaven"), [sic] without mention of the
speci'fic name. It is recognized that the Almighty
Himself surely knows all. about the individual.
However, since He 1is only "one witness," and wve
know that on the testimony of only one witness
punishment cannot be exacted, the deceased will be
spared any punishment and will enter into his
eternal resting place in peace. In all other
. parts of Morocco, howvever,the deceased's name is
mentioned in* the Hashkaba.'"®

The limud is held for the first time on the seventh
night of Shiva. This limud is called a mishmara. The
components of the miébmara differ slightly from the Syrian
limud. 1In the mishmara, they study Zohar; parashat
hashavu'a; the maftir for that week; Hosea 14:2-10 for a man
or Samuel 2:1 for a woman. Then sections from Pirke Avot
are read, some Mishna is read, and they conclude with the

reading of the Zohar text "Edara Zuta."

'ZDobrinsky, p.84:

*®pobrinsky, p. 82.
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At 'the end of Shiva the mourners go to the cemetery
wvhere they recite Hashkaba. They also go to the cemetery
and recl;e Hashkaba at the end of Sheloshim, the end of the
tenth month and on the yearly ;:;ivérsary of death. At
these times, a mishmara is held in the home of the family
and the Zohar is studied.
Turkey/Israel:'™
Hashkaba is first recited at the grave-side, after the

grave has been filled in and after Zidduk Hadin and Kaddish

F

are f}rst‘recited.

During Shiva, Hashkaba 1is recited as part of the

morning and evening services. It is also recited as part of

the limud which is held every evening. This limud consféts

of Mishna s&udy; study of the Zohar text "Edara Zuta;" the
recitation of Kaddish; and the recitation of Hashkaba.

A limud is also held at the end of Sheloshim, at the
end of the one-year anniversary of death, and during the
yearly anniversary of death. Hashkaba is also recited at

these times. It is also customary to recite Hashkaba at

some point during the Yamim Nora'im.

*®Turkey and Israel are grouped together because they
tend to follow the same practices. Unless otherwise noted,
my Iinformation for the practice of -the Sephardim in
Turkey/Israel comes from my interview with Dr. Isaac|,
~Jerusalmi.

%
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2

Spanish-Portuquese: ="

Unlike the custom of the eastern Sephardim, the
Spanish-Pgrtuquese Sephardim do not recite Hashkaba at the
grave-side during the funeral. Ha;;:;ba is recited for the
first time in the \Ehapel after the burial (after everyone

has washed their hands and after Zidduk Hadin is recited).

They then recite two special Hashkabot: one for all of the
men who are buried in that cemetery who have died within the
past 11 months, and one for all of the women who are buried
in that cehetery wvho have dled’uithin the past 11 months.
Dur ing ;glgg, Hashkaba is recited at the end of the

“ morning and evening services after Aleinu, Zidduk Hadin

precedes the recitation of Hashkaba and Kaddish follows the
recitation of Hashkaba.

Unlike the Judeo-Spanish and the Horoccan_Sephazdim,
the Spanish-Portugquese Sepharadim discourage the mourners
from visiting the: cemetery until after Sheloshim. In
addition, male mourners are not given an aliyah to the Torah
until the conclusion of Sheloshim.

Hashkaba is recited at every service during Shiva, at
the end of Shelqshim, at the end of 11 months and one day,
on those occasions wvhen one has an aliyah during the 11
months following death (after the end of Sheloshim); and on

thé yearly-anniversary of death. It is also recited at the

““Unless otherwvise noted, information on the Spanish-
. Portuguese Sephardim comes from: Dobrinsky, pp. 101-109.

AN
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unvelling pof the tombstone and whenever a family member
visits the grave. The Spanish-Portuguese Sephardim da not
include the custom of 1limud in their memorial practice.
According to Dr. Martin A. Cohen, this is because they have
partially assimilated into the Ashkenazic world.

From the above \Five summaries alone, we can see a wide
range of customs among the different communities. A survey
of every single Sephardic community 1in the world would
reveal even more variation in the memorial practice. Our
next step in the study of Sephardic memorial practice is to
see hou.the Reform movement utilized the Hashkaba prayer in
their originalv mourner's Kaddish. We will also discuss

different possibilities for using either Hashkaba, or the

Sephardic concept of death in Reform ritual today.

“

il
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CHAPTER VI

REFORM JUDAISM AND ITS CONNECTION TO THE SEPHARDIC HASHKABA

—

We have traced Jewish memor1a1 practice from antiquity
to modern times.._ We have seen that death and mourning
customs were informed by fear. The rituals which developed
out of this fear were based on sacrifices that wvere offered
to the dead to appease them so that they would not harm the
living. Eventually, these sacrifices were replaced by prayer
and charity which were eithér offered on behalf of the dead
to request atonement for them; or which were offered to the
dead to request that they intercede to God on behalf of the
living.

It is not known exactly when this custom of prayer and
charity was actually instituted in Jewish culture. However,
ve have seen that this concept has been discussed in most of
the major texts from the Bible to the Geonim. From the
Middle BAges. on through, we have references to specific
prayers which were used to memorialize the dead in Judaism.

The Crusades. served as the catalyst for fixing memorial
customs in JeQish liturgy. The prayeré that the Jews wrote
to memorialize their dead wvere similar to.Christian prayers.
We have also seen that the pattern of development for' the
Jéwish commemoration custom wa§ similar to that of Christian

development. In, Judaism, the prayers to commemorate the
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martyrs in a communal setting were fixed first (Av
Harachamim); then the communal commemoration of individuals
vas established (Yizkor); finally personal memorializaton
practices werg‘set, first 1in the Ashkenazicﬂuorld (E1 Male
Rachamim) and then in the Sephardic world (Hashkaba).

Since we are dealing with custom and not la;?r the
customs and sentiments surrounding commemoration practices
greatly differed inJihe various Jewish communities. We have
seen that the Sebhazdic Hashkaba 1is not as rigid as the
Ashkenazic E1 Male Rachemim. Hashkaba varies from community
to community, while E1 Male Rachapamim tends to remain the
same. We have seen examples .of some of éhe different
Hashkaba texts which are used in the Sephardic world. We
have also seen that the Hashkaba which is recited for a man
differs from the Hashkaba which is recited for a.woman. In
addition, there is even another Hashkaba which is recited
for a child (in those communities which do recite Hashkaba
for children). However, while the Hashkaba which is said

for adults is a prayer for the dead, i.e., a request by the

living on behalf.of the dead, the Hashkaba which is said for

.children is really a prayer for the living: it is basically

a prayer for the parents.

H; have also seen that the Sephardim have a unigue
concept of death which is portrayed through their memorial-
riéual. Hashkaba is only one element of that rituval. Both

El Male Rachamim and Hashkabi express the sentiment of hope

L
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for the. dead, namely that their souls will recelive the

ultimate divine reward: menucha nekhonah tachat kanfei

hashekhinah bema'alot kedoshim utehorim kezohar haraki'a

—
mazhirim. The Sephardim, however, take this concept of

divine reward uhlEE is expressed in Hashkaba, and expand it
to portray a distinct concept of death: death is the
ultimate wedding of the human and divine souls. Therefore,
death is a time both to mourn and to rejoice.

This concept of death became very clear when we
examiped the four constituefits of the Sephardic memorial
ritual: the study of various mishnayot; the study of the
Zohar passa;e "Edara Zuta on Shimon Bar Yochai; the
recitation of Kaddish; and the recitation of Hashkaba.
These four ?lements combine together to form a limud, a
study session which is held in honor of the dead.

Finally, we saw examples of how Sephardic memorial customs
(especially Hashkaba and the limud) are carrled out in some
of the different communities.

OQur study of the Sephardic Hashkaba and its place in
the Jewish tradition of memorializing the dead is almost
complete. We have only one more task ahead of us: to
examine Hashkaba and its connection to the Reform movement.

In the 19th century, the egrly founders of the Reform
movement initiated a lrturglcél reform of many prayers;

including the Kaddish. - Even though the Kaddish wvas not a

prayer for the dead, many Jews treated it as such.



Theoretically, a radical Reform movement might
have done away with the Kaddish altogether, just
as- it had eliminated a number of customs and
ceremonies which, in the mind of the people, had
given rise to superstitious.potions. But, in
practice, Reform Judaism did nothing of the kind
with the Kaddish. On the contrary, it provided an
Introduction to the Kaddish, and it added a
paragraph to~the Kaddish, in such a way that
henceforth the Kaddish would express in its actual
wording the meaning which people had read into it
all along. Reform Judaism made the Kaddish a
"prayer for the dead." The Hamburg Temple
Prayerbook of 1819 was the first to do so.

Stating that "this prayer 1is recited only when
mourners are present at the Temple," that
prayerbook offers the’ following text...which
although it had been without precedent in
liturgical histery, .it was constructed out of
materialds contributed by both the Ashkenazi and
the Sephardi rites:

. g e - - - - -  Ba=- . ==
[ i St 38 -t el - Ml el il
- TR -~ g

Lt 4
(g e+ 2l T 22
mesn s M ss -
- - - V= - -

Vo g o
. e amnee
LY 2'2 JRTINE NaTT TN

- s SEemAs EEme mmes == A me maae o Emaae
lmw  § b Fpt=t ' - '

(R3S TAT BT YT LOIT AT Tt LTIAE

ACAT PNARS R2YS RATAS TN KITY RSY mhoT ETAv Tun
: SRR PEENI: YOS RN TR

$93T NI% NS KT IR

PASMS BT RS 0 AREANT §= YD N RGN wane Y
NeSRY SART RSP YRR RIEOKETIN ORSY RSTD BNT NES ORTTRT
DIENOITING ONPANT NCDE TNT B9 R SIhT
T RSN RRTe kY
b Tewns B Ne
Al Isracl have a share in the world to-come, as it is said, “And
thy peaple shall be all righteons; they shall inherit the land for
ver”©
. ”umn_\ is Iu- wh_p\c f;limr was in lIlt‘ Tnmh, nmf Il"lo hm gnen
pleasure to his Creator. He grew wp with a good name, and de-
parted the world with a good wame. And it is about him that
Solamon said in his wisdon: "A good name is better than pre-
ciows oil. and the day of dearh thawthe day of one's birth "*
Sty el Toraly, and they will give vor mueh reward, and
Enene that the giving of the rewand to the righteans is in the
world-to-come.
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Magnificd and sanctified be the great Name of Him Who
will nﬁwﬂ' the world and revive the dead. May He establish Iis
kingdom during your life and during your days, ctc.

Amen. May His great Name be blessed ete

lessed, praised, glorificd ete. _
AMay lhe:r be to ﬁmrf, and to the n’glﬂwm.m to all who have
departed from this world by the will of God, abundant peace, and
a good portion in the life of the world-to-come, and grace and
merey from the Master of heaven and earth; and sav ye, Amen.

May there be abundant peace ctc.
He who maketh peace in His high places, etc. 4

This Kaddish text 1is preceded by passages which are

’

taken from Rabbinic 1literature. Earlier, we saw that
Hashkaba, too, is preceded by various passages, though the

' passages preceding Hashkaba are biblical. The early
Re%ormers borrowed the notion of preceding a prayer for fhe
dead vith appropriate verses, from the Sephardim.

Moreover, the Hashkaba prayer itself contains the
kind of ideas (and some of the words) which the
Hamburg Reformers inserted into the Kaddish.
Quoting the text of the Hashkaba in Hebrewv only,
ve highlight the words which found their wvay into
the Hamburg Kaddish.

DWTP APPED RN ORI AN UMDY DIl Dy mn
LUTER QOB DAS¥Y P9 .OVTIEY BYIRS IS0 TN Erene
RPYMY U I TR Nm Atom PEY AT e Apnam
SIEN BTN TR N2 DYDY NIZ KON CF K30 apnvnt xes
RASR MRS T RESY 10 NEERRT TP 1S unun Y ma (Nte)
LI5S POR MY 1Y TEAM I 1EATS TREN D RPN R KeR
TN .EMEoTEtY N ENE NIC 2SNSTD LB T AsaTe Y
SNMEEM penan a3 1P orearn YRRt M-t N N
PIOR TRN ¥ Y Y

*Jakob J. Petuchovwski, Prayerbook Reform in Europe,
(New York, NY: The World Union for Progressive Judaism,

1968), pp. 324-325.

“Petuchowski, p. 326.
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Not only was Hashkaba used by the Hamburg Reformers in
their Kaddish, but a simplified version of Hashkaba was used
in many R{form rituals, 1including the Hamburg Temple
Prayerbook as a part of the Hemorialrgzrvice, according to
Petuchowski. Howeverc\_whlle the Sephardic Hashkaba was a
prayer which was recited for 1individuals, the early
Reformers made it apply to all of the dead. In the early
Reform tradition, Hashkaba became a communal memorial.”
According to Petuchowski,b™ the Hamburg Temple
prayerbook tried to follow the  customs of the Sephardic
cemmunity in Hamburg. 1In 19th century Europe, the Sephardic
community was aristocratic; they were "the elite." The 19th
century Reformers were striving to attain a high social
status and tthght that they could do so by following
Sephardic custom. Therefore, in addition to their wuse of
the Sephardic Hashkaba, the Hamburg Reformers very
consciously borrowved .two Sephardic traditions: they adopted
Sephardic pronunciation of Hebrew; and, they abolished
Ashkenazic piyyutim in favor of Sephardic ones.
While the Hamburg Reformers borrowed Sephardic
traditions in the hopes it would improve their social

status, the London Reformers borrowed Sephardic traditions

“Petuchowski, p. 326.

“Interview with Dr. Petuchowski, Hebrew Unjon College-
Jevish Institute of Religion, Cincinnati, OH, May, 1988.

A
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for another reason.” In London, the Reform movement was
started in 1840 by 18 Sephardim and six Ashkenazim.
Therefore, Sephardic custom became the norm since that wvas

- .
the custom of the majority. ‘
The Reform movement included the line from Hashkaba 1in

S
its Kaddish 1in all editions of its prayerbook until 1975.

Gates of Prayer, The New Union Prayerbook™ does not include

this line in its Kaddish. So we can see that Sephardic
memorial custom influenced Reform tradition until very
recently. - ’

However, even theugh the Reform movement no longer

_includes the line from Hashkaba in its Kaddish, I feel that

our movement would greatly benefit if it incorporated the
Sephardlc concept of death into its commemoration ritual.
In particula;, I think that our 1lives as Jews wvould be
enriched 1if we would hold a study session, 1like the
Sephardic limud, on the anniversaries of our relatives'
deaths.

This year I have been wvorking as a hospital chaplain at
Memorial Sloan-Kettering Cancer Center. Throughout the

year, I have been counselling patients and their grieving

families. It is never. easy to watch your loved ones die.

‘®Interview with Dr. Petuchowski.

“Chaim - Stern, . ed., Gates of Prayer, The New Union
Prayerbook, (New York, NY: The' Central Conference of

American Rabbis, 1975),
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Nor is it easy to live your life knowing that you hgve a
terminal illness. These families are fighting an inner
battle: they struggle to let go of their dying relatives
because lhey know that death U;?T end their suffering.
However, at the same time, they struggle to hold on to them
because they know-zaat they will greatly miss their loved
ones' presence in life, Even when someone dies a "good
death" without illness or pain at the end of a long 1life,

death is still a painful process for the family.

Everyone deals with grief differently. But after our

~initial grief at a loved one's death has diminished, we look

. for ways to keep that person's memory alive. For "we are
more than a memory slowly fading into the darkness. Wich
our lives we give life. Something of us can never die."’

We donate money to charity in memory of our loved ones; we
build buildings in their memory; we think "what would so-
and-so do in this situation?" and try to behave accordingly.

We have many different vays of remembering our dead.
Yet it is rare that we express our sentiments about our
loved ones in a particularly Jewish format. Yes, our Yizkor
services are crowded on Yom Kippur. Yes, people get upset
if the rabbi foréets to read their 1loved ones' names from
the bimah during Yahrzeit. But Yizkor and saying Kaddish

during Yahrzeit are really - rather private moments. We

“Gates of Prayer, p. 627.
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gep introspective and think about our loved ones for awvhile,
but we tend not to share those memories with others. How
can ve be a "memory that never fades" or how can wve give
something of ourselves to other; after we die, if wve remaﬁ??
oniy in the thoughts of individuals.

Jewish tradition teaches us the 1npo;;ance of study -
talmud Torah. Every morning we recite: elu devarim she'ein
lahem shi'ur...vetalmud Torah keneged kulam."” What better
way is’thEFe to commemorate our dead, in a Jewish context,
than to hold a study session in thelr honor on~’ their
Yahrzeit? hs ve have seen from our study, the Sephardim
have been doing just‘;his for a loné time. When we invite
our family and.frlends to join us for a limud in honor of a
deceased relative, we are keeping that person's memory alive
by sharing it with others. Hopefd&ly, our study session
will strengthen us and quide us so that we live our lives as
our loved ones hoped we would. In my mind, this is the best
tribute we could pay to someone whom we love.

I would like to share a story to illustrate this: At
Sloan*KEttlng I have become friendly with one of the
doctoral students. Last year, his 18-m6nth-old son died
suddenly from an unknown cause, This has. been a very
difficult year for him and his wife. Every time they sav a

baby, they would get .depressed and think of their son.

“Mishna Pei'ah 1:1.
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Every time they saw a pregnant woman, they felt afraid for
that woman's unborn child. My friend and his wife 'dealt

with their grief by turning to their friends in their Jewish

comnunity: They found comfort in dﬁ?ﬂg to the synagogue and

saying Kaddish surrounded by their friends. Recently, they
marked the first-yggr anniversary of their child's death.
On the baby's Yahrzeit, my friend and his wife first went to
the synagogue to say Kaddish. Then one of their friends
held a study session at her home in honor of their baby's

Yahrzeit. . Afterwvards, my friepd told me that this limud was

very Qpeclal and meaningful for him and his wife. 7 -

~enabled them to feel as if their son's presence was among

them, adding to and enriching their lives. What made the
experience so extraordinary, though, was that by sharing
this limud vith them, their friends felt enriched by the
baby's life also.

Perhaps 1if the Reform movement encouraged families to
hold a_Lngg on thé Yahrzeit of their loved ones, the death
and mourning process would become more of a 1ife-sustéin1ng
process than the life-draining process which it 1is now.
Death is part of ‘the cycle of life. As soon as a baby is
conceived, not only 1is that conception the start of a new

life, but it is also the start of a process which eventually

.vil; lead to death. The erhardih, it seems to me, have the °

perfect solution for dealing with death and grieving. Their

attitude toward deafhs, as portrayed via their commemoration
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rituals,. enables people to cope with the death of their

loved ones and then to move on with life.
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APPENDIX A: THE CHRONOLOGICAL DEVELOPMENT OF JEWISH
MEMORIAL CUSTOMS

;.‘Ih
DATE: 2 c. e smc. 678 C. 678 C. ) { T8 C.

I ITMACC. SIMRE P YALNUD B, YALWUD  G. RADAN TYANCNUMA PES. RABRATI

1113311333114 2 t $ 4 EESEESESESEZZE=sIT
CUSTON:

Prayer can

redeen the b T ' b 1

dead
Dead can .

intercede on !
bebalf of

the living .

Dead require 1 1
atoneaent
Menorialize

the dead on '
Toa Kippur

Donate charity

for dead on 1
Toa Kippur

Menorialize

the dead on 1
Shabbat
Donate charity
for dead on
Shabbat
Nemorialize

the dead on

the 3 Reqalim
Donate charity
for dead o

the 3 Reqalin
Neation )y
Rarachanin

by sase
Neation B1

Nale Rachanln
by same
Neation

Bashiaba . _
by sase

nr: G = neations custon and asserts that it beaefits oaly.
those people who were good while alive;

Y= intlm coston and asserts that this is true; 2 = text Is uaclear reqarding this custon

0 = mentlons custon but objects to its practice;
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APPENDIX A: THE CHRONOLOGICAL DEVELOPMENT OF JEWISH
MEMORIAL CUSTOMS (continued)

DATE: 17 c. e, umc  umES Lmc. 12-0mC 12-mc

SIZSIEESEIEIZSZEIIZEssEssEs sz== Iz zzz=z3 TEz=zzsz=z=zssz

it ANGA DEBE  YANNA DESR NAI GAOF  NACHIOR  ABRANAN  SEVER  ROERACE
ELITANU 5UTA  BLITAND RAS. nmy ME NITIL EASIDIN

ZEEIIIEIEIIIIIZIEIZISISIIEIIIIZEI=ZSIIIIIIZZIIIIaEs:

CosToN:

i ZI=zzszzzzssssssssas:

Prayer can
redeen the 4 ? 0
dead

Dead can
intercede on
behalf of
the living

Dead require
atonement

* Meaoriallze
the dead on ) 0
" lon ur

Donate charity
for dead on 0
Ton Kippur

Memorialize
the dead on

Shabbat

Donate charity
for dead on
Shabbat

Nemorialize
the dead on 0

the 1 Reqalis

Dosate charity
for dead on 0

el

Neatlon Av

by same
Nention Bl
Bale Rachanln
by sane

Nention ’

-Bashtaba
by ane

u:

/¥ = neations coston and asserts that this is true;
0 = mentions custom but objects to its practice;

G = neatloas custon and asserts that it besefits.-only
those people who vere good vhile alive;
7% text Is uaclear regarding this custos
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APPENDIX A: THE CHRONOLOGICAL DEVELOPMENT OF JEWISH
MEMORIAL CUSTOMS (continued)

—

DATE: 1318 C. 13-1418 C. 1-41 C. 13-M1EC. MTEC.  M4-157B C. 15-16%8 C.

IllIlISGSSSSISISSlllllltillllllﬂ!l‘lﬁ ssssEs:z sszzs:=

mie: SHIBBOLEI  NACHIOR 115411 ORCEOY SEree MANARIL mADEA
HALRIRY AVODAT YISRARL CEAYIN ABUDAREAN

BEEEEEEEECSCCEEECIECCICECCEEEECCSIEECCICCCISEECESEEISEEZCCCEIEEECISEEIECSEEEESESIZISSESIIIEEEESZSEERISIZEEC
T0M:
Prayer can
redeen the 1 (4 0
dead
Dead can
intercede on ; ’
behalf of
the living
Dead require Y
. atonenent
Neworialize
the dead oo G 0
Tos Kippur
Donate charity
for dead on N 0
Toa Lippur
Nenorlalize
the dead o0 1 0
Shadbat
Donate charity
for dead o Y
$habbat
Nenorialize
the dead on 4
the 3 Reqalin
Dosate charity
for dead on
the 3 Reqalia
Neation Av
Barachanin ! '

by nane
Neation £
Nale Rachanin
“by nase
Neation
- Bashiaba 2
by nane : :

m: P
(E m;_im custon and asserts that It beaefits only

T = sestions castos and asserts that this is true; those people vho vere good vhile alive;

0 = mentions custon but objects te its practice; 7 = text is waclear regarding this cestos
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THE CHRONOLOGICAL DEVELOPMENT OF JEWISH

MEMORIAL CUSTOMS (continued)

-

F ot

DATE: 16% C.

It

15-1678 C. 167 c.

ISAIC LURID BEIT YOSEF

SHULCHAN

1 c. -1 cC.

SSszEEIIEZsEIEsssEsssz

Noses  CHAYIN JOSEPE
T08RRLES  DAYID AZULAI

SIEEESEESEESIISEEEIEISEEEIIEICESSIESEIEEEEIEEEEEIEISEESIIIIIIEESEEIZIaSTEEEZEsEESEEIIssssssssssszosss

COSYON:

Prayer can
redeen the 0

dead

Dead can
intercede on
bebalf of
“the living

Dead require

atoneent 2

Menorialize
the dead o0 = 0
n Kipper

Donate charity
for dead on '
Ton Kippu: 1

Memorialize
the dead on 0

Shabbat

Donate charity
for dead o 0

Shabbat

Nenorialize .
the dead on

the 3 Regalin

Donate charity

¥ = meations custom and asserts that this is troe;
0 = mentioss custos but objects to its practice;

i

A .

G = westions costom and asserts that it besefits oaly
those people who were qood while alive;
7 = text is wacleat regarding this ceston
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APPENDIX B: VARIOUS HASHKABA TEXTS

The attached Hashkaba texts can_ be found in the

following , prayerbooks, which are listed here in

chronological order:

1. Seder Tefilot. Amsterdam, Netherlands: 1728.

2. Seder Tefilot. Amsterdam, Netherlands: 1729.

3. Tefilat Yeshatim. Amsterdam, Netherlands: 1740.

4. . Seder Hatamid., Avignon: 1747. (As cited by Gaugin,
Keter Shem Tov, p. 263).

5. Seder Hataﬁig, Mordechal Karmi, ed. Avignon: 1767.
6. Seder Hatamid, Eliyahu Karmi, ed. Avignon: 1767.

7. Seder Tefilah, David Chayim Malach, ed. Leghorn:
1803. :
Hatefilot, David Levi, ed. London, England: E.

8. Seder
Justins Publishing, 1810.

9. Seder Tefilot. Koenligsberg: 1850,

10. 8iddur Sefatel Tzadikim, Isaac Leeser, ed.
Philadelphia, PA: Slote and Mooney Publishers,
1857.

11. Seder Igfila; Kol Po. Vienna, Austria: Josef J.
Alschech Publishers, 1868.

12. 8iddur Sefatei Tzadikim, Abraham De Sola, ed.
Philadelphia, PA: Sherman and Co., 1878.

13. Seder Bet Tefilah Yekara'. Vienna, Austria: Josef
o Schlesinger Publishers, 1880.
14. Seder Tefilat Yesharim. Leghorn: Eliezer Sa'adon

Publishers, 1880.
15. Seder 'Avodat Hashanah. Belgrad,‘Romania: 1887.



16.
p i &=
18.
19.
20.

21.
22,

23.
24.

25.
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Seder Tefilat Tzion. Vienna, Austria: Berthold
Alkalay, Publisher, 1890.

Seder Hatefllot, Alexander Crehange, ed. Parish,
France: Libraire Durlache®7>1911.

Seder Mincha 'Erev Rosh Hashanah, Baruch Biyom, ed.
Salonica, gigece: 1931

Belt 'Oved Seder Tefilah. Levorno, Italy: Shlomo
Bilporti Publishers, 1948.

Tefilat Kol Poh, B. Israel Rlcardo, ed. Amsterdam,
Netherlands: 1950.

Libro de Rezos Diarios. Tetuan, Morroco: 1951.

Tefilah Ledavid, David Préto, et. Rome, Italy: 1954.

Sefer 'Olat Hatamid Hashalem, Boaz Hadad, ed. Jerba,
Tunisia: Beit 'Otzar Ha'lvri Publishing, 1962.

Siddur Patach Eliyahu, Joseph-Elie Charbit, ed. Parlis,
France: Colbo Publishers, 1985.

To Comfort the Living. Brooklyn, NY: Graphi Text Type
Co., 1986.




Example #1 - Hashkaba for a child:

This text
the bibliography on the preceding
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Example ¥#2 - Hashkaba for a child: —

B*1%'% naoen
RIPYT¥ 29) RPIR POTP ®IDASK Sy a7 X)PmM
KT RPTPT Y 171387 RUTOM)
NP M e pgan ghe by BAYY g3 KA
RIPFOYA? T8 133 (YNINuNTIN 1 M~ mmpan
PIR OX DAY VRN PR3 iRITVM KBTS T
IR ANKY 1Y 2% 9 (apR) g bpy (rag)
T K13} KD Srew ewemanmaetest e D) 1139
tabgab 3naa -in.;v

This text can be found in prayerbook #20, p. 512.



158

Example #3 - Hashkaba for a man:

- T'R? F12207

e prprce erere B £y
HED DR TN 13D DR AR RYDN RS BN
K 1B 27D 1 NNdN PE DI BN
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93 A0 DT YMXD NKY RY ORT DR DTS
E 1OMITY SP Y MI2 0'TDN WS L DIKA
. AIOEN 0D ANA L MENSY ATEND . A3 AN
D'TRD L PRI L oA 0BT AP
FPMAT L DEER AT NES'REE NS Qe
e ueben L omamoats L oeee nasem |, pep
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L2MOTD =P N DY K2 2'N01), e ANy
L5923 wr ©anwa Skaet 12 5 ®kn sz Tha
$IOR (DR PN ) AEDM R'9NNY

This text cam be found in the folloving prayerbooks: "1,
pPp.. 219-220; #2, pp. 145-146; #3, pp. 89-90; #7, pp. 101-
102; w8, pp. 231-232; W¥9, pp. 111-112; #10, pp. 262-264;
#11, pp. 262-264; #14, pp. 91-92; #17, pp. 545-548; #19, pp.
455-456; ¥#22, pp. 192-193; #¥23, pp. 27-28; #24, p, 395.



Example #4 - Hashkaba for a man:

b
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P13

This text can be found in prayerbook #20, p. S10.
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Example #5 - Hashkaba for a man:

. T

g b= dulvady

2oz o ovamh b okl

fhiv mems
e
MEIN NEE COR USER 103 DI N RYTO N RINM
wRh ey ER NI 3Y ST oiafan B oW
DI ¥ &K 127 ST iow 93 1) 73 opind nbye
romEn I DY R A et Es YY)
30 Ppu CFF 3T 1IN BT YIYEI AT AN KD LN N
' 1 oive e B
prgtar bps Ayses 2ez mnn by ngwy Aoy Anun
EVEL AN YT SN YT NS COMIAE
uehe agum abeay FZIPIPT SZE AT TN PES)
M= N o npd ohiea vab aos s Az e vy
T 133 NOYD MY MY gde 28] BEN ER) FOE 0y
- LR R SR mrbem e'zay) bhos

This text can be found in "the following prayerbooks: #12,
PP. 55-56; #13, pp. 55-56; #15, pp. 187-188; #16, pp. 448-
449,
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This text can be found in the following prayerbooks: "5,
pp. 101-102; #6, pp. 101-102. -
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Example #7 - Hashkaba for a man or a woman:
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This text can be found in prayerbook #25, p. 41.



Example #8 - Hashkaba for a man:
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This text can be found in prayerbook #4.
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Example #9 - Hashkaba for a woman:
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This text can be found in prayerbook K20, p. 510.
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This text can be found in the following prayerbooks: #12,
p.- 56; #15, p. 188; #16, p. 449.



Example #11 - Hashkaba for a woman:

This text can be found in the following prayerbooks
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85,
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Example #12 - Hashkaba for rabbis:

s2 mzzen
13 eppt r‘;r 1'r">'b Pir: 9EH ML O oy

Ty orRY LD by Syronny

S 003D D SR DI BRIy C3h b Lo
Vio 1TEDYEIN I C BAEE SO
LI DDD  TIALTIEYS Dt YD

OOT WUS CIWEY T DIy
c'a' m c'a'rn
125 SEin S ohomy 2B P
Py HeD CE A0 ehee et 3 rr‘wm o .':n
| R B o"'\-:"v':“ DCIID DY'EN PP
OREMID BN  Otn  BpSmD
whe t:':"wsn:-
C'p=nn CMisy
b B b
L2901 BOET Ry Eakh P29 s Apde g
VWD WP ¥EID 3 0IDE Tl by
YOS Ea Ipd RT3 90 o erwd supd
CENOED M3 Ly :-1':‘" o A LB, N
ORED CO'Sz MdM SodP: M *D TPy T2
31N CRE MY 3PSID BNE c:::n
D'IDEE HEY 23 E5y E0 Dy P
N P I DIPEDM TUnIe o) u*rz

3 o7 (A3 t b mbn

rneh Doy Minds nDvym

Y G'Wich ewens '311".':‘
catsehe oM capn o
WEIDAT WM SR 133 ' e

This text can be found in prayerbook #18, p. 170.
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APPENDIX C: ZOHAR TEXT STUDIED DURING THE LIMUD: “EDARA
ZUTA ON SHIMON BAR YOCHAI"®

RBIT RIIX
TV 00 MWR? RYMTR XI¥IE 020 K2 XAR 29 MR TP
XP) Nayny r\‘n 110 :n:m‘: 'R720,R33ND RINY 2ihn IDINTRT
=:n-n\ z\'a:moz\‘a m‘pv:ﬂ -m a\‘n ,"0 mn mvm KT RIDpT
DN PREY D 7IN ABR) (©7) *'wm z\bp Nnmw RIVIYTIR []
T 1% nn: 7R PRW BONTRANR () K2R mmw 15 oo Db
Dby o
D ma K2} XD 10 KB PPDER x’: ¥=2 L Sh 'p: nyp
Rpi® X ‘?: manion ma xwm mm'r ,1'7*:" x‘m '1*:1'7 W7
740 ) mmn‘a RPN RN ':nrm N2 KPP Rg'm oy m'?*m
YizaN n";_"’p“_ b.x_z.:w;_ng ALYNR xg';;g m p:'agz_p:;'; WP VI
,'p?'s?rl
RI1A RIK a2 P i 'mo: ,03 MYOR 37 o -
nxw 1\‘?‘7“35 rAk) z\'n ’:nnb xman iva »i%3 ninnt mnv
nnm::‘» ‘m* 2\‘71 ) nbn ‘75: 'm: 1yYR ":m 412933 \:*ﬁ:m
xnwn mnm\ g n‘;n (1 -R3R RaK WKL nns 1n:'7 '1*7:19‘

X¥3m x:ﬁ N2 -IX2PUI wpnvr: 1OXD IXID¥ xnwn TN
KT r'"n'b 1.1'?::

‘2ohar, "Edara Zuta," #174-179
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APPENDIX € - (continued)

Translation of "Edara Zuta"

"RABBI SIMEON'S DEPARTURE""

Rabbi Abba said, Scarcely had the Holy Lamp completed the
word “life,” when his words ceased. I was writing, and
expected to write more, but I did not hear any more. I was not
able to raise my head, for the brightness was so great that even
previously I could not look about. I trembled; and | heard a
voice proclaim (Prov. 3:2), “Length of days and years of life
they will add to you." I heard yet another voice (Ps. 21:5), “He
asked life of you and you gave it to him, length of days into
eternity.” All that day the fire did not cease from the house,
and no one came near him, for they were unable to venture
into the light and the fire that were around him. All that day I
was fallen upon the ground, moaning. Later, when the fire had
gone away, | saw that the Holy Lamp, the Holy of Holies, had
departed from the world. He was wrapped in his garments,
lying upon his right side, and his face was smiling. Rabbi
Elazar his son rose, took his hands and kissed them. I, howev-
er, licked the dust that was under his feet. The Companions
wished to mourn, but they were unable to speak. At last they
began to weep, and Rabbi Elazar his son prostrated himself
three times but was unable to open his mouth. Finally he was
able to do so and said, “Father, father! There had been three,
but now they have become one. Now the beasts wander about,
the birds fly away and immerse themselves in the opening of
the Great Sea, and all of the Companions must drink blood."

*Roy A. Rosenberg, trans. "Rabbi Simeon's Departure,"

The Anatomy of God, (Néw York NY: Ktav p ,
’ b
1973), pp. 180-181. ’ v Publishing House,




172

APPENDIX C (continued)

Rabbi Hiyya rose to his feet and said, “Until now the Holy
Lamp looked after us. Now it is the time for us to look to his
glory.” Rabbi Elazar and Rabbi Abba got up and arranged his
burial garment. One could see a great commotion among the
Companions, and the entire house gave forth sweet odors.
They placed him upon a bier, only Rabbi Elazar and Rabbi
Abba attending to him. Then came police and soldiers from
the village to protect them, for the inhabitants of Meron had
complained of a conspiracy, thinking that he was not to be
buried there. Finally, when they took up his bier, it rose in the
air and fire burned round about it. They heard a voice, “Come
one and all to participate in the wedding feast of Rabbi Sime-
on. (Isa. 57:2) ‘He comes in peace; they shall rest upon their
beds.'™

When the bier entered the burial cave, they heard a voice in
the cave, “This is the man who disturbed the earth, who
caused kingdoms to tremble. How many farewells are sunken
into the firmament for you this day! This is Rabbi Simeon, the
son of Yohai, who praised his Master all his days. Blessed is
his portion both above and below. How many supernal treas-
ures are set aside for him. Of him is it said (Dan. 12:13), ‘As for
you, go to the end; you shall rest and then rise for your lot at
the end of the right hand.' "

THE LESSER HOLY ASSEMBLY
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