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Th e Sephardic Hashkeba ceremony and its 
Premme lace in the Jewish Tradition of Memorializing the Dead 

"/' 
Historically oriented philological studies of liturgical origins 
are distinctly less fashionable than they cnce were. For one 
thing, form cs;iticism 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 Has hkaba prayer typical of Sephardic 
liturgy offers an opportunity for inv~stigation . It is not as old 
as the tannaitic and amoriac strata, where the form critical 
critique holds with such Overwhelming conviction; and there is very 
little secondary literature on the subject. What does exist in the 
later category is larg~ly general essays on memorializing the dead, 
with specific reference to Ashkenaz i c customs. We have no 
definitive account of the corresponding Sephardic custom. 

Sharon Sobel here attempts to fill the noticeabll! gap in our 
knowledge, and arrives at a significant contribution to the subject 
in question . She cites what we know from rishonim regarding 
Hashkaba, locat es it in the context of Ashkenazic customs as well 
as prior Jewish notions of the dead ' s right to being memorialized, 
and s uggests a c h ronological scheme in which. not only Hashkaba but 
other similar c ustoms 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 s tatements in relatively late compflations such a s 
Tanchurna 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 agr~es~ 
Sobel dutifully records the variant recons tructions 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 tpesis is given over to providing background in 
terms of liturgical customs that developed porne time or other on 
the basis of the foregoing i:heological-folkloristic considerations. 
Here is where the morass of sources and customs threatens to 
overwhelm even the most intrepid researcher. Not only do we have 
distinct prayers (Av Harachamirn. 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 Yorn Kippur or at the regalim 
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 evidence in a chronological chart, without which it would be 
impossible for readers to finSf"~heir way through all this . But 
with the chart as a guide, we see a story taking s h ape. Despite 
early notices of ~he desirability of rernebering or even praying 
for the dead, .J(.!ther 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 Yorn Kippur and the festivals. 
Machzor Vitry and the literature from the Hasidei Ac hkenaz reflect 
also on such matters, especially the giving of charity . 81.!t 
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 Yisra ' el, which Davidson dates in 1290. Both read Av 
tlaracharnim back to the post-crusade period in Europe. They may be 
right; at least everyqne assumes they are . At a ny 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 ~o Hashkaba's origin as slippery as that for the other 
customs, however. The earliest possible reference comes from the 
14th 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 d~spised Hashkabot that were too flowery, but did he 
too mean only funeral liturgy in general? Caro, after all, who 
sh'ould have noted it in his code, says not one 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 woo 
is being memorialized; occasions for memorializing a nd the means 
for doing so are not all the same either. Attendant 'rites like ~ 
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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 
surv~y also, and we are left with a new and profoµnd 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 Se~rdic prayer for memor ia l izi ng the 
/ 

dead. I t replaces the Ashkenazic Yizkor and El Hale 

Rachamiro...in t he Sephardic tradition. The Sephardic and 

As hkena zic commemorati on customs developed along parallel 

lines, although t he prevailing opinion is that Ha shkaba va s 

written after El Male Rachamim. 

The practice o f memorializing the dead in Judaism dates 

back to an t iqu ity. I t was t he f ear of evil spirits whi ch 

' induced the tradition of offering sacr ifices to appease the 

souls of the dead . Eventually, these ancient sacrifi ces 

were re pla ced by prayer and charity whi c h were either 

offe red on behalf of the dead; or , wh ich were offered to the 

dead t o request that they intercede on behalf of the living. 

We do not know of any speci fi c prayers f or 

memorializing the dead in J udaism until the Middle Ages. 

The Crusades served as the catalyst wh rch prompted the 

Ashkenazim to establish a fixed commemoration liturgy. Thi s 

11 tu.cgy . has many links t o the Christian commemoration 

l i'turgy . We shal 1 see that just as Christian memor i al 

practice developed in three stages, so did Jewish memorial 

practice. In the Jewish world , first, the com~emora~ion 

ceremony for martyrs was fixed (Av Ha rachamim) . Then, a , 
communal . ceremony fo r all individuals (not necessarily 

.... 
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martyrs) wa s established (Yizkor). Finally, personal 

memorial rituals were set, first in the Ashkenazi c world (El 

Male Rachamim), and then in the Sephardic world {Hashkaba). 

The Jewish commemoration rituals are based on custom 

and not law. Therefore, much fluidity among the 

memorial practices in various Jewi~h communities. 
........ , 

Specifically , we will see that it is the Sephardic 

communities whi ch exhibit a wlde 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 wh ich is recited for a woman. Some 

communities re~ite q Hashkaba for a c hild, while others do 

not. 

We will also see that the Sephardim have a unique 

concept of death which is portrayed through their memorial 

rituals, of which Hashkaba ls only one element. For the 

Sephardim, death is the ultimate wedding of the human and 

divine souls. Therefor e , death is a time both to mourn and 

to rejoice. The Sephardic practice of holding a limud - a 

special study session in honor of their deceased 

exemplifies this Sephardic concept of death. However, since 

the llmud is also a custom, and not prescribed by law, we 

will find great diversity in regard to the practice of the 

limud among the various Sephardic communities. 

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

Jewish memorial Cilstom from antiquity to the present, and ~o 

) 
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compare Ashkenazic practice with Sephardic practice. We 

will see how the Jewish sources (biblical , mi drashlc, 

talmudic and other legal sources) portray how · Jewish\ 

memorial cus tom evolve~ from a ritual wh ich origi nated to 

appease the spi r its of the dead to a ritual wh ich tries to 
....__ 

reaffirm life in the midst of death. We wi ll pay specific 

attention to all of the elements of Sephardic memorial 

practice. It is hoped that t h is study will shed some 

insight onto the Je wish view of death as portrayed by the 

Sephardirn and th~ Ashkenazim, and perhaps help us to 

red irect our owo approach to death as modern, 20th century 

Jews . 

. . 
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CHAPTER I 

CONCEPT OF MEMORIALIZING THE DEAD - SEARCHING FOR ROOTS 

The custom of praying f or the dead dates back to 

antiquity. The ideas surrounding this concept are difficult 
-::-

texts and literature because we are l ooking at to trace via 

customs, rites and folklore traditions which have been 

passed down and changed through t he generations and whi c h 

have no legal bas i s . 

A Jewish legal principal can usually be traced 
from the Talmud (or earlier) all the way down the 
chain of tradition to the present time. But a 
custom, a Hinhag, generally enters 1nto the 
literature an observance alread~ well - established 
among the people. Then when one attempts to trace 
lts origin, we find that it . is lost in mystery. 
Many of the best beloved and most universally 
pbserved customs of Jewish ceremonial life can 
hardly be traced to their origins. This ls true 
of such popular ceremonies as the orphan's 
Qaddi sh , Jahrzeit, Bar Mitzvah, the Huppah at 
weoding$ and Ylzkor (as well as Hashkaba) , 1 

.. 
No one knows exactly when toe custom of praying f or 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 c urrently used 

for memorializing the dead in Ashkenazlc and Sephardic 

practice . However, if we examine ancient Semit ic death and 

mourning rites, and try to trace this concept through the 

Bible, Talmud and Mldrash, we can gain a 

1 Solomon B. Freehof, "Hazkarath Neshamoth," 
Union College Annual, vol. 36, 1965, (New York, NY: 
Publishing Hous~, 1968), p~ 179. 

better 

Hebrew 
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understandlng of the development of both the Ashke nazic and 

Sephardi c commemoration customs. 

The traditional explanation for the origins of the 

customs which surrounded death during antiquity, as offered 

· by students of near East~n religions, has been tnat thes e 

customs were informed by superstition and fear . "More and 

more sch6r°ar s are inclining to the view that the origin of 

practi cally all ancient and long-persistent burial and 

mourning rites lies in the superst i tious fear of the ghosts 

of the dead, conceived of as maleficent spirits, and 

e$pecially inimical 1 to surviving relatives, friends and 

associates with whom they have been in intimate contact 

duri'ng llfe. 11 ~ 

The primitive Semites believed that a person's soul 

remained ln the vicinity of the grave for seven days after 

deat}{. During this time, the soul could see, hear and 

understand everything the living said to them and about 

them. In addition, they believed that the souls returned to 

the vicinity of their former homes, or to the homes of their 

relatives during the spri ng seasonal festival . 

These fears led to the development of certain 

ritualistic practices wh ich were me~nt either to insure the 

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

2 Jullan Morgenstern , R=..:.i_t_e_s ___ o"'"""f-"'B_i_r~t~h ........ ~-M~a-r~r-1~a~g-"=e~,--=D~e~a~t~h~ 
and Kindred Occasions Among the Semites, (Cincinnati, OH: 
Heb.rev Unio}'l College Press, 1966), p . 117 . 

1 ... 
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which a disquieted soul could impose upon them. There were 

ritu~ls for the seven days after death, thirty days after 

death, the one-year anniversary of death and for the spring 

seasonal festival. Thls notion that "the souls of the dead 

vere ' regard~d by the prlmitive:;;:se~ltes as at least poten~lal 

evil spirits vhich must be placated in every vay 

po881ble ... 15 the key to the original meaning and purpose of 

very many of their rites of burial and mourning." 3 

!n Semitic antiquity these rites took the form of 

sacrifices made to the deceased, ptqyers and incantations 

recited to them or on their behalf, gifts made in their 

intention and many oth~r similar practices . . 
Among the Babylonians~ for example, the heir of 
the deceased was expected to djscha~ge three 
principle duties . towards him : he had ~o 
'pronounce his name,' thus keeping it alive and in 
remembrance; he had t9 'pour out vater' to slake 
the ~thirst of the • departed in the netherworld; and 
he had to 'offer food' so that, although 
physically withdrawn from the company of the 
living, the deceased might, so 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 ls much discussion about whether these 

sacrif i ces were offered directly to the dead, or whether 

they were offered for the dead, to r equest atonement on 

3 Hprgenstern, p. 136 . 

4 Theodor H. Gaster, "Yizkor: The Living and the Dead," 
Commentary, vol. 15, 13, March 1953, p. 239. 
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their behalf. As ve shall see further on, this same 

question surrounds both the sacrifices (in ancient Israelite 

culture), and the prayers that are used to memorialize the 

dead in Judaism. "7 
There are two types of sacrifice in Semitic antiquity; 

both ;rvhich seem directly to correlate with both ancient 

Israelite practice and modern Jewish memorial practi c e . The 

first is the sacrifice which is offered within a few days of 

a person's death, and the second ls the sacrifice that is 

offered either a~ tht yearly anniversary of their death or 

annually at the spr ing seasonal festival. These sacrifices 

vere still practiced by certain Arab and Bed ouin tribes up 

until the beginning of the twentieth century ---. 

Horgenstern's discussion of thes e sacrif i ces draws 
t I 

heavily on the earlier work of S. I. Curtiss. 0 Regarding 

the sacrifice that ls offered immediately following a 

person's death, Curtiss maintained: 

In Syria, Arabia and Palestine they have a custom 
of slaiing to benefit the souls of, the departed. 
When anyone dies his relatives are supposed to 
ki ll one or more animals vlthln a few days on 
behalf of hls spirit. They call these sacrifices 
fedou, or redemption. They go before him as a 
light, serve him in th~ next life as he approaches 
God. They become a keffareh for his sins . Some. 
peo~le have all this done before they die, in 
order to cover their slns ... The fact that this • 
sacrifice is called explicitly fedou, 
"redemption," leads to the interestinq and. 
important question of sacrifice on behalf of the 
dead a·nd particularly to the notion of whether 

eHorgenstern specifically relies on Curtiss' work: 
Prlmltlve Seeitic Religion Today, 1902 . 

' 
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these sacrifices are offered to, or merely for the 
dead. 6 

5 

It ls interesting to note that these sacrifices are 

r"egarded as a keffareh - hn' atonement offering - ~or the 

sins of the deceased . This Arabic word keffareh has the 
...___ 

same root, kaper, as the Hebrew word for atonement. As we 

shall see further on, the ancient Isrctelites originally 

offered sacrifices directly to the dead to appease them. 

Over time, the intent of the sacrifices (and later on, the 

intent of prayers a~ter sacrifice ha~ been abolished) 

changed so t~at ~hey were offered as a way to request 

kaparah - atonement - for the sins of the deceased. 

--The second type of sacrifice offered in Semitic 

antiquity which seems to correlate wi th both ancient 
• 

Israelite practice and modern Jewish memorializatlon 

practice ls the annual sacrifice. Morgenstern cites Curtiss 

vho argues: 

The so-called dahiyyeh-sacrifice ls regularly 
offered for the dead. It is closely related to 
and goes by the same name as the dahlyyeh­
sacr 1 f ice offered by pilgrims to Mecca during the 
great annual pilgrimage ... This sacrifice is 
regularly ' offered either on the annual anniversary 
,of ·ttie ~eath or else in the ~prJng in honor of the 
dead.. The dahiyyeh may be for a man's fathet or 
mother who is dead. It i s a vow to God . It l s a 
universal custom long prevailing. It is the 
breaking forth of blood to the face of Goa, on 
behalf of the dead. 7 

•Morgenstern, (clt1ng ' Cur~is8) pp . ll7 , 118 and 123. 
l 

7~orgenstern, (citing Curtiss) p. 126 . .. 

• 
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Ancient Israelite death and mourning rites also 

included these two types of sacrifice: the sacrifice which( 

ls offered within a f e}?"' -days of a person's death and the 

sacrifice which ls offered annually at the spring seasonal 
..._ 

festival. Although these ancient Israelite practices are 

pre-biblical, we find much discussion about these fear s , 

beliefs and practices in the Bible, Talmud and Hidrash. For 

example, 

•• 

In the early, Rabbinic period the souls of the 
r'fa'lm, Csicl i.e . , the ghosts of the dead, were 
regar~ed ~s evil spirits which worked harm to th~ 
living. Particularly at funerals and immediately 
thereafter their 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 Levi never to

0

staod in 
the presence of women returning from a funeral, 
'because f go ahead of them dancing, with my sword 
in my hand, and I have permission t o kill.'~ 

Plrke de Rabbi Ellezer also notes the refa'im a s evil 

spirits who can harm the livlng. 9 As late as this 9th 

10th century text, therefore, we find a sense of the fear of 

the spirits of the dead . 

'The Rephalm CsicJ shall not rise' (Isa. xxvi. 
lA). All their souls become winds (or 'spirits 
who injure'), accursed~ injuring the sons of men, 
and in the future world the Holy One, b~essed be 
He, will destroy them out of the world, so that 
they should not do harm to a single Israelite , as • 

•Horgens~ern, p . 141 . 

9 Althou9h, according to the Gerald Friedlander 
transl~tlon of Plrke de Rabbi Elle~er, (New Yor~, NY: 
Sepher-Hermon Press·, . 1961, . footnqte #2, p. 253), fn this 
text the refa'lm are nat. simply -the ghosts ~! any dead 
person, rather they a re the ghosts of the men~ of the 
generation of the Floo~." 
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it is said, "Therefore hast 
destroyed them, and made all 
perish."(Isa. xxvi. 14).' 0 

thou v isited 
their · memoiy 

and 
to 

7 

Morgenstern tells also of the Jews of Turkey, Yemen and 

other eastern countrie;;vho "recite Psalm 91 during the 

funeral in order to drive away evil spirits. According to 
'--

Numbers Rabbah, this psalm was composed by Hoses on one 

occasion when he stood in fear of evil spirits; 

consequently, its recital at a funeral has the force of an 

incantation to ward off the threatening evil spirit or 

spirits."'' I 

So just as in general Semitic antiquity the fears and 

superstitions regarding the ghosts of the dead led to the 

institution of sacrifice as a mourni ng practice , so too ~as 

sacrifice ins tituted 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 ' appeaslng 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 
sacrifices vere originally offered .directly to the 
dead, and not, as ls so frequently interpreted, 
merely for them . 12 

10Pirke de Rabbi 
translation, p. 253. 

Ellezer, XXXIV. Friedlander 

''Morgenstern, p. 137, citing Numbers Rab bah , par 12, 
3. . . 

. 
12Horgenstern, p. 146. He also cites as a footnote to 

tbls (footnote 1117, p. 253): "It ls obvious that not ~ntil 
·the bel~efs had become firmly established in Israel that 
Yahveh's pover extended over Sheol and its inmates, and that 
He determined their ultimate fate, whether for revckd or for 

, 
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The biblical case of the Red Heifer' 3 is one of the 

sources often cited as an example of ancient Israelite 

ritualistic practice during the veek follov ing a person' s 

death. This pericope indicates the significance attached to 

the third and seventh ~s after death. Anyone vho touches 

a corpse, or anyone vho ls in the tent of someone vho dies, 

or anydlre vho touches a person who vas killed or died 

naturally, is unclean for a period of seven The 

unclean person ls cleansed both on the third and seventh 

days vith ashes from the red heifer vhi ch had been 

sacrificed earlier . These ashes are mixed vith vater 
I 

( " vater of lustration")l 0 and are sprinkled upon the unclean 

person. The biblical text gives a strong warning to those 

vho fail to cleanse themselves: "If anyone vho h~s become 

unclean fails to cleanse himself, that person sh~ll be cut 

off from the congregation , for he has defiled the Lord's 

sanctuary. The vater of lustration vas not dashed on him: 

he is unclean." 1
• 

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

13Numbers 19. 

1 •Numbers 19 : 11, 14 and 16. 

'aNumbers 19:9. 

1 •Numbers 19:20. Unless othervlse noted, all Blbltcal 
translations are from the Tanakh, A Nev Translation of the 
Holy Scriptures According to the Traditional Hebrew Text, 
(Philadelphia, PA : The Jevish Publication Society, 19~5). 

- . 
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In Semitic antiquity, this period of seven days was the 

time when the spirit of the deceased remained in the 

vicinity of the qrave. He nce , sacrifices were offered to 
/-

appease the spirit. If they were not offered within the 

seven- day period, it was thought that great harm would fall 
'"'--

upon the living. Perhaps this ls one of the reas ons wh y the 

biblical warning to "cleanse yourself" with the ashes of the 

sacrif~ed heifer - within that seven-day period - is so 

strong: the ancient Israelites did not want to see wha t 

kind . ' of harm the spi rit of the deceased would cause 1£ it 

was not appeased. Morgenste~n argues: "This ceremony (of 

the red heifer in Numbers 19) was performed originally in 

honor ofc or as a sacrifice to, the ghost of the dead 

person. " 1 7 

• 
In Deuteronomy we f lnd another bibli cal case which is 

often cited to confirm that the ancient Israelites of fered 

sacrifices to the dead within a week of their death. 1 a This 

pericope explains what has to be done when a murd~red person 

ls found in an open field but whose murderer is unknown. A 

sacrifice of an unblemished heifer ls offered by the elders 

of the town which is nearest to the place where the body was 

~ 7Horgenstern, p . 143. 

~•oeuteronomy 21:1 -9 . I> 
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found, and a special formula l s rec ited to: "remove from 

y~ur midst guilt for the b~ of the innocent ... 111 9 

" However there are conflict ing views regarding the 

meaning of...._ the sacr ifice in Deut. 21. Morgenstern 

maintains: "It was regarded as a sacrifice to the ghost of 

t he murdered man, offered by the inhabitants of the town in 

question in order to appease this dreaded spirit in its 

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

it . .. 11 2 0 So for Morgenstern, this sacrifice ls done to 

protect the living from the spirit of the dead. It is done 

out of fear . 

G~ster , however, regards this sacrifice as a way that 

the living can "redeem the dead or modify the judqe,ent of 
'• 

God upon them."21 He explains that the sages interpret the 

formula that the elders of the town rrec ite as follows: "The 

words 'thy people Israel' refer to the living commun i ty 

· which performs the rite, while the words 'who'm Thou hast 

xedeemed ' 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 ."~2 So for 

Gaster, this sacrifice is to protect the s!!tad, to request 

1 •oeuteronomy .21:9. 

20Morgen'stern, p. 1 43. 

21 Gaster , p. 238. 

22Gaster , p. 238 . 

l,\ ) 

, 
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atonement for them since they were unable to do it for 

themselve s before they were killed. 
7 

The differences of opinfon between Morgenste rn and 

Gaster exemplify the two differen.to.._views on both sacrifice 

and prayer in relation to death. One view sees them a s 

being offered to the de~d, while the other view sees them as 
,# 

being offered on behalf of the dead. This duality of 

per'spective will be discussed in more depth further on. No 
, 

matt~ r what the opinion regarding the sacrifi ce, howe ver, we 

z tlll see fro fu these lllus~ratlons that 'sacrifice was an 

' i mportant asp~~t of the death and mourning process within 

anc l~nt I s ra el ite culture . ln addition, we see that it had 

to · be c ff e red wrthin seven d~ys o f a person ' s death. 

In anc ient 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 antiquity. 

In remo t e ages, when the Israelite tribes or clans 
wer e 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 Cdiscuss·ed' above , p. SJ. 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 sacr 1 f ice offered t-o these 
spirits , and ~lso all the peculiar ~assover rites 
performed in their honor, were inte~ded to protect 
the living from the sinister designs of these dead 



ancestors and relat ives of the mlshpacha, or 
clan. 23 

12 

Gaster concurs with Morgenstern on thl s yearly 

sacrifice. He expla i ns that it ls one of the ancient ideas -:;-

w h 1 ch inf orms our current annual memorial ceremon ies , such 

as Ylzkos.._and Hashkaba . The underlying concept behind it 

is: 

that the renewal of life whi c h takes 
seasona l festivals involves not only 
generati on , but the whole continuity of 
genera tion is but the present and 
phase; ... t he primitive way of express ing 
is to say thau at seasonal festivals 
re turn and re join the livlng. 2

• 

place at 
the living 
which that 

immediate 
this idea 
the dead 

Morgenster n cites bot h biblical and post - biblical 

evidence to support this noti on that Passover was one of the 

yearly occas ions for honoring the dead. In par ticular, he 

lioks toge ther bwo themes whi c h are relat ed to Passover: the 

notion that Passover l s the t ime of rebirth and renewa l; and 

the notion that on Passove r we start praying for dew. 2
e 

According to Morgenstern, dew ls not only necessary for the 

earth's physical renewal every s pring, it . i s al so required 

for the rebirth of the dead. Therefore, Morgenstern claims 

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

23Morgenstern, p. 179. • 

2~Gaster, p. 239. 

2 eTef 1lat Tal is chanted on the fi r st day of Pesach, 
during Musa£. It is a prayer for dew composed by Elazar 
ha-KallLr vho lived in Palestine in the early 7th cen~ury . 
His prayer f or dev conveys the hope for the f e rtili zation of 
the earth and the restoration of Eretz Yisrael. 
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since we begin to pray for dew on Passover, then it follows 

that Passover must have been one of the yearly occasions for 

honoring the dead. Isaiah 2~~ ls clear on that po int: 

Oh, let Your dead revive! Let corpses arise! 
Aw~ke ~ shout for joy, you who dwell in the 
dustt--For Your dew is like the dew on fresh 
growth; You make the land of the refa'lm come to 
life. 26 

Pirke de Rabbi Eliezer concurs: God will certainly 

revive the dead with dew: 

In the future lif~ the Holy pne, blessed be He, 
will cause the reviving dew to desc end, and He 
will quicken 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. 27 

-According to the Talmud, 29 this dew is stored up in the 

highes\ heavens with the souls of those wh o are destined to 

be born. On the first night of Passover, the storehouses of 

the dew are unlocked and that ls why we pray for dew on the 

first day oE Passover . 

Pr.obably, too, the association of the Passover 
with the retu.rn of the souls of the dead has, in 
part at least, given rise to the concept of the 
Passover as the Festival of Resurrection. 
PerhapsJ too, in half-conscious anticipation of 
and pr~paration for this ret~rn of the souls of 
the dead, the custom arose of whitening the 

2 •This translation of Isaiah 26:19 comes from the JPS 
translation, vith the exception of the vord refa \ ia. JPS 
translates it as "shades," but I chose to leave , it a~ 
refa'im in light ·of the above discussion (pp. 6-7) on 
refa'im. 

37P1rke de Rabbi Eliezer, 
translation pp . 259-260. 

2 •Hagigah 12b. 

XXXIV. Friedlander 
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sepulchres during the month of Adar, the month 
preceding that in which the Passover festival 
falls. 

All these facts ~n together may well be 
rega·rded as establ lshing vit h a very large measut:e 
of certainty that conclusion that, in part at 
least, .._the Passover vas originally a festival 
celebrated in honor of the dead, at the moment 
v hen in each succeeding year they were thought to 
return , with more or less malevolent intent, to 
their former abodes, and corresponded in 
practically every e·ssential aspec:t with the 
Bedouin dahlyyeh festiva1. 2

• 
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There is another practice for memorializing the dead 
I 

. which comes from antiquity. This ls the custo~ of placing a 

marke~ - a matzevan - 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 

~ymbolic way , of saying that if the past be 
forgotten or ignored, and the connection vith _it 
negligently dismiss .ea, it will never -the-le~s 
Isle) rise up of its own accord and obtrude itself 
upon the present .. . only vhen the past is fully 
integrated with the present vill it cease to 
behave like a restless ghost. 30 

In early Sem i tic times, sacrifices were , made to these 

markers, because it vas thought that the spirit of either 

t~e dead or the spirits of t~e gods dwelled vithln the 

marking stones themselves . Sacrifices vere necessary to. 

show these spirits that they were not forgotten so that they ~ 

vould not harm the living. It vas not until much late~ that , 

these matzevot came to represent simply & memorial to the 

2 •Hor9enstern, p. 179. i)........,, 

' 
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deceased . People without heirs to set up a matzevah for 

them after their death, set one up for themselves whil~ they 

were still alive. Ta~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 ca lled Absalom's Monument 
to this day. 31 

Over the course of time, the Israelite prophets came to 
I 

protest against these rituals of sacrifice to the dead, on 

th! grounds that belief in God was incompatible with belief 

in the cult of the de~d. We can see some of their protests 

in t he Deuteronomic reformations and in the Holiness Code in 

Lexi t icus: 

And, 

You are the children of the Lord your God. . You 
shall not gash yoursetves or shave the fron t of 
your heads because of the dead. For you are a 
people consecrated to the Lord . your God: the LQrd 
your God chose you from among all other peoples on 
ea~th to be His treasured people . 32 

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

A man ~r 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.~3 

31 Ii Samuel 18:18. 

32Qeuteronomy 14: 1-2. 

33Levitlcus 19:28; ~0:27. 
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Even though both the prophets and rabbis fought against 

these practices, they were too deeply ingrained in the 

consciousness of the Isra~tes to be completely e·radicated. 

Certain customs still persisted while their true origin 

became inc"l-'easingly obscure . 

In the first period of reinterpretation a few 
ceremonies conti nued to be performed for the 
purpose of purifying the living from the 
defilement of contact vith the dead, which now 
more than ever disqualified them from 
participation in the worsh4p of Yahweh. Later, 
those ceremonies vhich survived came to be , 
regarded as performed in a sentimental way in 
honor of the dead, rather than as a rite of 
worship of(e~ed to them; t hey 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. 31

"' 

We have seen that the origins of praying for the dead 

date back to antiquity and that these commemoration· customs 

vere based on fear. This was true for all Semitic peoples, 

including the Israelites. The sacrifices which originally 

vere offered to appease the spirits of the dead eventually 
I 

came to represent one of tvo ideas: either they were a 

request for atonement on behalf of the dead, o~ they vere 

offered to the dead so that they would intercede to God on 
, 

behalf of tfie living. We will now look to biblica~, 

talmudic and midrashic sources to examine t~e question: .. 
. 

"From where do 'Ve get the notion that we have to pray ta · 

r.~Horgens.tern, pp. ~48-149. 
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our dead or that the dead pray for us?tt We wlll examine 

these sources in chronological order. 

One of the most frequently cited sources for the notion 

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

them, comes from the Apoci?;ha. 

On the next day, as by that tiae it had become 
necesSciry, Judas and his men vent t o take up the 
bodies of the fallen and to bring them back to lie 
with their kinsmen in ~he sepulchres of their 
fathers. Then under the tunic of every one of the 
dead they found sacred tokens of the idols of 
Jamnia, which the law 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 

I ' things that are hidden; and they turned to prayer, 
beseeching that the sin which they had committed 
might be who1ly blotted out. And the noble Judas 

· exhorted the people to keep themselves free from 
sin , for they had seen vith 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 ~nd 
honorably, taking account of the resurrectiqn. 
For if he were not expecting that 1hose who had 
fallen would rise again, it would have been 
superfluous and foolish to prav for the dead. But 
if he was looking to the s plendid reward that is 
laid up for those who fall asleep in godliness, it 
was · a holy and pious thought. Therefore he made 
atonement for the dead , that they might be 
delivered from their sin. 30 

Accor~ing to Herbert G. Hay and Bruce H ~ Metzger, 

"this ls the first kno wn statement of the doctrine that ~ 

~5II Maccabees 12: J9-45. 
The Nev Oxford Annotated Bible 
Standard Version, Herbert G. 
~ds., (Nev York; NY: Oxford 
287. 

This translation is · from: 
with the Apocrypha, Revised 
Hay and Bruce H. Metzger, 
University Press , 1977), p. 

I>-

, 
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sin offering and prayer make atonement for the sins of the 

dead, and it is justified by the hope that those wh o had 

fallen (i.e., died] would rise again. 1136 

Meir Ydit, 37 Simon Cohen, 3
e Kaufman Kohler, 3~ Shem Tov \. 1 

Gaugin40 and Israel L;v~~ are just some of th~ sources 

that concur in the judgement that this lI Maccabees passage 
'--

is the earliest 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 suc h types o f 

prayer. Some of them think that the situation described in 

·II Maccabees does deiscribe general Israelite practice circa 

165 B.C.E., and tpus denotes precedent for using prayer as a 

means to request atonement for the dead; others however, 

-think t hat the situation described in II Mac~abees was a 

:a'° The 
Maccabees. 
45. 

New 
This 

Oxford Annotated Bible, p. 287 of II 
ls part of t he footnote to ver s es 12: 39 -

3 7 Meir Ydit, "Hazkarat 
Judaica '(Jerusalem, Israel: 
1971), vol. 7, p. 1532. 

Ne sham o t , "T "'"~h--e..._ ..... E'""n .... c-.....v.-c_.1'""0 ..... p._.e ..... d---...i a.._ 
Keter Publishing House, Ltd ., 

3 aSimon Cohen, "Memorial Service," The Universal Jewish 
Encyclopedia (New York, NY: The Universal Jewish 
Encyclopedia, Inc., 1942), vol. 7, p. 462. 

"'Kaufman Kohler, "Memo'rici l 
Encyclopedia (New York, NY: Ktav 
1964), vol. .6, p. 463. 

Ser v i c e , 11 T.:..:..:h.:e'-------'J°"'e=-w.:::...:.i ""s=h 
Publishing House, Inc : , 

~0Shem Tov Gaugin, Keter Shem Tov, 
1~34), p. 262. 

(Lon~on, England: . . 
. / 

'
0 Israel Levi, 

Juda1sme," Revu.e des 
translated by Judith 

"La Commemoration Des Ames Dans Le 
Etudes Juives, vol. XXIX, 1884 (Par~s) , 
Lacker, pp. 48 - 49. 

J ..-
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unique circumstance and was unrelated to general Israelite 

·practice at that time. 

Gaugin argues that II Maccabees does describe general 

Israelite practice then: 

~ II Maccabees gives us strong signals that Jews 
were accustomed to praying for the dead with ·the 
offering of a korban sacrifice. But since the 
Temp~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.•2 

Both Ydit and Kohler~3 agree with Gaugin, on the 

grounds that if II Maccabees describes a situation in such 

explicit detail without saying that this was a special 

praetice - then it must reflect common practice for that 

time. In addition , this passage sets a precedent for the 

practice of future generations. 

Both L~vi and Gaster disagree with the above view. 
/ 

Levi argues: 

The feat in this II Maccabees passage is not 
con~lrmed and ls suspect in the eyes of the 
critics. But even if it is authentic, t hi s 
passage does not prove anything. This sacrifice 
by Judah Haccabee was not done to aton~ for the 
dead , but t o prevent the revers~b1 lity of h is 
troops. This was a unique circumstance. II 
Maccabees only represents Alexandrian or Syrian 
Jew~y. It knows nothing of the Temple cult in 
Jerusalem. Such sacrifice a~ Maccabees ordained 
are unknown or ignored by the priestly codes 
preserved in the Hishna - which occurs a long time 
after II Maccabees was written . The Rabbis do not 
know any more about them either. On th~ ~ltar in 

4 2 Gaugi n, p. 262. 

43Yd it , p. 1532; and, Kohler, p. 463. ,, 

.. 

) 
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an 

Jerusalem there vere 
vere intended for the 
prestigious enough to 
into practice if 
Palestine.•• 

never any sacrifices whi ch 
oead. This passage ls not 

implant this funeral rite 
1 t were imported' into 

20 

Gaster asserts that II Maccabees is not an allusion to 

old version of the /-custom of commemorating the dead. 

Rather : 

This vas a spec ial case; its 
restituti on for idolatTy by a 
It ls no evidence for an 
'Yizkor' ceremony. 4 e 

Cohe n concurs vi th 
,, 

Levi 

purpose vas to make 
9ift to the Temple. 
annual or periodic 

and Gaster. "Inasmuch , 

hov~ve~, as the passag! in vhich this (i.e., offering 

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

having ~ found heathen amulets on the bodies of the slain 

Jevlsh soldiers, it ls probable that this vas not ¥-e.t a 

regu la r custom, but merely a special occasion. 11 ·~ Levi's 

minority view thus fbcuses on the heathen amulets cited in 

II Maccabees . Since the Jewish soldiers were partaking in 

an activity wh ich 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 ls 

the first relerence to the practice of requesting ~tonement 
• 

for the dead. For our purposes , it makes no ~ifference 

44 " Levi, p. 117. 

• e Gaster, p. 240. 

• •cohen; p. 462. 

. ' 

\_ 
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whether t hi s was a common practice which se t future 

precedent or a special o ne-time situation. The fact remains 

tha.t the discussion of t h is notion 
-::.- of praying f or the dead 

vs . the dead praying f or us is continued t hrough ra bbinic 

11 terature, ~m the Haccabea n era up until the present. I I 

Maccabees, at the very least, gives us a star ting point for 

our discussion. 

The difference of opinions r egarding the 11 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 n o dlffer'ence, and t hat God v ould not refuse to 

hear petitions in behalf of a sl nner." 4
' The next source 

9ited to back this idea is Tannaitic - Sifre Devarlm (circa 

200 c.~.>: 

The priests say, Forg1ve, O Lord, Thy people 
Israel I ( 11hom Th o u has redeemed) ( 2°1: 8): When 
Scripture says, 11hom Thou hast red~emed, it 
indicates that this atonement applies also to 
those vho had left the land of Egypt. Forgive Thy 
people--those vho are now alive--11hom Thou hast 
re-Oeemed- - those who are d ead. Th·ls ind ica ·tes that 
the dead too require atonement; hence we learn 
t ha t he who ~heds blood is a sinner ~ven as far 
back a s those who had left Egypt . Whom Thou ha s 
redeemed--Thou hast redeemed u s on cond it ion that 
t~ere should be no shedders of blood among us. 
Anoth~r interpretat ion : Tho u hast redeemed us o n 
condition tha t should ve sin, Thou wilt atone f or 

~'Cohen, p. 462. 
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us . And the holy spiri t says : As long as you do 
so, the bl ood will be atoned for y ou. 40 

22 

Almost all sources agree that this Sifre passage 1s the ~ 

rabb inic foundation for ~, ~ ite of saying prayers for the 

dead. It is cited in most discussions on the sub ject of 

---"hazkara t neshamot, " including all o f the a forementioned 

sources, and also by Rabbi Shlomo Zevin : "the dead also 

need atonement."~g Most rabb inic sources post-Sifre ( which 

ve wil l a l so examine in c hronol ogical order) also c ite this 

Sifre passage as th~ir basis f or the notion that the dead 

require atonement. ~0 
_ i; 

• As ve move along chronologically , v e find that t he 

rabbis not onl y discuss the notion of the living inte~ceding 

on be half of the dead, but they also di scuss the notion of 
I 

the ' dead intercedi ng on behalf of the d e ad. In the 

Pa lestinia n Talmude 1 (circa 400 C. E.) there is a long 

discussion concerning Elisha be n Abujah, the supposed master 

••sifre Devarim on Deuteronomy 21:8, Pi s ka 21. This 
translation 1·s from: Sifre: A Tannait i c Commen·tary on the 
Book ot Deuteronomy, Reuven Haimer, t rans . , (New Haven, CT: 
Yale University Press , 1986), p. 223 . 

• •Rabbi ~hlomo Josef Zevin, ed., "Hazkarat Nesha mot," • 
Encyc lopedia Talmud! t, Jerusalem, I s rael: , Talmud ic 
Encycloped ia Publishing, Ltd., 1952 , vol. 8, p . 603. 

e oFor example: Tanchuma, the beginning of the portion 
on Ha 'azinu; -Orchot Chayim Yom Hakippurim; Rok e a c h, 
section 217; Shfbbolei Haleket Hashalem, section 81; Kolbo , 
section 70; S.A.O.H. 621 ~6, including the Rema •s comments . 

e 1 PT Haglgah 2: 1 . 
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of Rabbi Heir.e:: Elisha was not a good Jew while he was 

alive. Af ter Elisha died, R . Me ir realized that he did not 

_repent for his sins before he died. 
/ 

Fire came down from heaven and consumed · hls 
(Elisha's) grave ... R. Heir spread his cloak over 
Elis~•s grave, and said: "Thi s ls the Holy One, 
blessed be He, of whom it is writ ten: '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, t hen, as the Lord lives, 
I will redeem you. 111 (Ruth 3: 1 3) . . . R . Heir' s 
disciples asked ~im: " Whom will you visit first 
in the 'nether world' after you die, your father 
or Elisha?" R. Heir replied: I will visit Elisha 
first, to reque$t atonement for him, be cause the 
merit of one rabbi can save another rabb1.e3 

Does this Ha~igah text tell us anything about the dead 

interceding on behalf of other dead? Not necessarily: 
; 

according to Levi, "this passage does nothing exc ept to show 

the ,power that famous rabbis have - even over God . They 

have nothing to do with the prayers gy the dead for the 

salvation of other dead ."e .. I agree with Levl that thi s 

Hagigah text does not discuss the power of the dead to 

intercede on behalf of other dead in generau. Rather, the 

text explicitly states that it is "the merit of o ne rabbi 

wh ich can save another rabbi . " In addition, this ls the 

only source wh ich discusses the power of the dead t~ 

e 2 This atory is also repeated in B. Shabbat 152a. 

1:11:.PT Hag iC}ah 2: 1. Translation is from: The Talmud, of 
the Land of Israel, Jacob Nuesner, trans., ( Ch icago, IL: 
The University of Chicago Press, 1986 ) , vol.20, p .4 9. 

1:5 .. , 

Levi, pp.51- 52. 

' 
, 
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intercede on behalf of other dead . Therefore, I do not 

think that we can draw any definite conclusions regarding 

this notion from this Hagigah text. 
-;:-

In the Talmud Bavl1, 0 e however, we have clear evidence 

of the belief that the livin~ can request the dead to 

intercede on their behalf. In Sotah there ls a discussion 

of the story of Caleb, when he removed himself from the 

advice of the spies and "went and prostrated himself upon 

the graves of the patriarchs, saying to them, 'My fathers, 

pray on my behalf that I may 
, 

be delivered from the plan of 
' . 

the spies. '"06 Caleb is asking the pat~iarchs to intercede 

to God on his behalf and to 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 ls 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 dlf ference between them?--The difference is 
with regard to going to the cemetery of 
Gentlles ... because in the former case any cemetery 
would be used, but in the latter case only a 
Jew ish cemetcry. 07 

eeB. Sotah 34b and B. Ta'anlt 16a. 
~ 

~5B. Sota 34b. Unless otherwise noted, all 
translations for the T~lmud Bavli are taken from the Soncino 
translation. 

e 7 Ta'anlt 16a. 
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It appears that many of the rabbis in· the Talmud take 

it for granted that the living can not only intercede on 

behalf of the dead, but that they can also reque.st the dead 

, to intercede on behalf ofthem. In addition, over · time, ve 

see the development of the notion that either a son or a 
"--

grandson is the best person to .~equest 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 
I 

privileges on his father, but a father confers no privilege 

on a son . For it 1s written, Neither 1s there anyone that 

can deliver out of my hand: (Deut. 32:39) Abraham cannot -
deliver Ishmael, and Isaac cannot deliver Esau."ee 

This same notion is seen i n B. Kiddushin: "After 

death, if a son is reporting something heard fTom his 

father ' s mouth ... he should say: ' Thus said my father , my 

teacher, jor whose resting place may I be an atonement . 111e• 

Furthermore, Genesis Rabbah (circa 400 - 650 C.E.) also 

expresses the same idea: 

Children's children are the crown of old aen 
(~rov. 17:6) ... R. Huna and R. Jeremiah in the name 
of R.Samuel b. R. Isaac saidi Abraham vas saved 
from the fiery furnace only for Jacob ' s sake. 
This may· be compared to a man vho vas on trial 
before the governor, and vas sentenced by, him to 
be burnt. But the governor, foreseelng 'by means 
of ast~ology that he vas destined to beget a 
daughter vha would marry the k1ng, said : 'He ls 

e•e. San. 104a. 
r .... 

"
9 B. Kidd . 3l b. 

.. 



worthy of beihg saved f or the sake of his 
daughter,' In the like manner the Holy One, 
blessed be He, declared: 'Abraham ls worthy of 
being s aved through Jacob ' s merit'; hence it is 
wr itten, Therefore saith the Lord concerni ng t he 
house of Jacob, · vho redeemed Abraham (lsa~9:22) ; 
thus J acob redeemed Abraham.'0 

' 
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Bot h Tanna Debe Eliyahu Zu a a nd Eliyahu Rabbah (c i rca 

10th ce ntury C.E.) reinfor ce the not ion that although peop l e 

are rewarded l n the 'world - to - come' accordi ng to how they 

behaved wh ile they wer e alive in this wor ld, t heir 

children ' s act i ons can redeem them fr om , even the worst o f 

si ns. 

And, 

Habakkuk came righ~ t o t he point : Ma ste r of the 
universe, in regard t o the man who read muc h 
Scri pture ano recited muc h Ml shnah and the man who 
r ead little Script~re and recited little Hishnah, 
will the radiance in the countenance of the t wo 
men be · equal in t he time -to-come? God replied : 
No- -the degre e of radiance in each man's 
countenance will depend on the way he conducted 
himse lf in his lifetime ... And of those men 
unlettered i n Torah, who wlll be delivered from 
such s hame, such i gnominy? You must conc lude that 
lt will be the man who, though un lettered in 
Torah, had his son read and recite Torah. Indeed, 
such a son can deliver even a (sinful) father from 
the punishment of Gehenna .c 1 

The Lord is slow to anger, because He i s plenteous 
1n lovlng-kindness ... putting off puni s hment of the 

•
0 Gen. R. 63:2 ( to Toledot ). Trans lati on is fr om: The 

Hidrash Rabbah , Rabbi Dr. H. Freedman, and Maur ice Simon, 
trans. , ( N~v York, NY: The Soncino Press) , 1977 . 

•
1 Tanna Debe Ellyahu Zuta, chapter 12. Translation ls 

from: Tanna Debe E'llyya'hu , (sic] The Lore of t he School of 
Elijah, translated from the Hebrew by William G. Braude and 
Israel J. Kapsteln, (Philadelphia, PA: Jewi sh Publication 
Society, 1981) , pp . 453-454 . 

. 
' 
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fathers because of the children, as long as the 
third or even the fourth generation (Nurn. 14:18). 
Why do You put off punishment? ... Because You 
desire good for men and do not desire misery for 
them . 62 

The above 
'7'" passages ' are all examples of tpe 
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son 

v1nd1cat1 ng the father. This ls only true f or those wh o 
......... 

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 ln the synagogue service in wh ich 

h e is the mouthpiece of the congregation, so that all may 

see that he is follo~ing his father's footsteps." 6 3 (The 

memorial rituals that a child performs for his parent in 

modern t imes will be discussed more fully in the chapter on 

the Sephardic conce~t of death and the limud). 

We have progressed from the not ion of saying prayers on 

behal f 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 memorializatlon 

ritual: "It is customary t o give tzedakah on behalf of the 
I 

dead at the t ime of their commemoration to raise their 

memory for good before God."£• 

62Tanna Oebe Eliyyahu [sic) Rabbah, chapter ' 18. Braude 
and Kapstein ~ranslatio~, p . 258. 

•~oavid de Sola Pool , The Kaddish - The Old Jewish 
, Aramaic Prayer, <New York, NY: Bloch Publishing , 1929), 1p. 
103. 

64 Zevin, p. 603 . 
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The glving of tzedakah, in conjunction with the ~iety 

of one's child has the power to redeem the deceased fr om 

their sins ., 
?' 

When the merits or good deeds of a son reflect the 
upbringing which his deceased father gave h!m, 
death is defied._.and it is the fatner who actually 
deserves and performs them . 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 h is 
brother, nor give to God a ransom for him' (Ps. 
4~:8); they are gifts made, albeit through their 
descendants, by the dead themselves, and this is 
what is really meant by the words of Scripture 
that 'cha~ity delivers frqm death.' (Prov . 11:4). 
CTQe sages understood 'tzedakah' as charity and 
alms) . 6 e 

Midrash 'anchuma (circa 9th c .) also asserts that 

prayer and charity redeem the dead. "It ls customary t o -

remember the dead on Shabbat, for these prayers keep the 

• dead from going down to Gehinnom, for the living can redeem 

the dead. Therefore, it ls customary to remember the dead 

on Yorn Kippur and to give tzedakah on their behalf." ~~ 

As mentioned earlier, not everyone agrees with the idea 
• 

that either the dead require atonement or that the living 

can do anything on behalf of the dead. "Some of the 

Rlshonim th~ught that there ls nothing that the living can 

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

•eGaster, pp. 2~8-239 ~ 

••Mldrash Tanchuma, the beginning o f , parashat Ha'azinu. 
Hy own translation. 

) 
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Every person is judged according to who he ls at the time of 

his death, for there is no atonement for the dead."67 

For example, B. discusses the notion of 

'congregation ' and the s in offerings for a congregation. In 

the contex~of this di scussion , the subject of wha t to do 

with the sin offering of one wh o died arose: "But surely, 

those who had committed the sin were deadl--R . Papa replied: 

The tra dition that a sin offering the owner of wh ich d i ed 

must be left to die, is a~plicable only to the offering 
' 

of 

an individual, but not to that of a congregation, because a 

congr egation does not die."68 Levi says that this Horayo t 

text is one of the places in the Talmud which ,give'S the 

point of view that the living cannot offer sacrifi ~es on 

behal~ of the dead : 69 

The final text that we will look at in this cha pter ls 

Pesikta Rabbati (circa 9th century, C.E.): 

When a man ls we ighed and sins discovered in him, 
he ts made to go down to Gehenna ... Pe~haps you 
will say that once a man ls plunged into Gehi nna, 
there will be no coming up for him . When mercy is 
bes ough t in h is behalf, however, he ls shot up 
from Gehenna as an arrow from the bow . 70 

•
7 zevln, p . 605. 

•ea. Horayot ·6a. 

-~ / Levi , p. 50. 

.. 

70Pesikta Rabbati, Plska 20, Matan Torah. T~an~~ation 
ls from : Pesikta Rabbatl, Wlll'iam G. Braude, t.cans., tNe v 
Haven, . CT: Yale Unfversity.., Press, 1968), p. 401. 

\. ) 
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Levi says that this Rabbati text "corroborates the 

force of the Sifre [dLscussed above, pp. 21-221 text to show 

bhe efficacy of human inte~(ltion on behal f of the· dead."7 ~ 

" However, Levi asserts that this Sifre text could not have 

formed the 1'asls for this rite because " it ls only in the 

time of the Geonim that ve find the first traces and the 

consecration of the principle of the intercession of the 

living in favor of the dead, by means of prayers and alms, 

and of the formal statement of the doctrine."72 

I 

/ 
So for Levi, it is this Geonic Rabbati text whi ch first 

posits a belief that the dead require atonement . He says 

that the institution c1f prayers and alms in commemoral:-i-on of 

5ouls are not connected to any particular text before the 

Geonia era . Perha~s he forms this hypothesis becau~e it is 

not until Geonic times that we find any protest to the 

practice of praying @nd giving charity on behalf of the 

dead. "Hai Gaon and his pupil Ni ssim b . Jacob (c. 1000 

C.E.) opposed the cu1stom of praying for the' departed on 

f~stlvals and on the Day of Atonement, and of d onating to 

charity on their behalf. They believed that only the actual 

/ 72Lev l, p. 55. 

.. 
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deeds performed by a person during his lifetime count before 

God. 117 3 

Our exploration for7he "roots" of the custom of 

praying for the dead has taken us from antiquity to the 

early Midd+e Ages. We have seen that the fundamental basis 

for all death and mourning customs l s informed by the fear 

that t he ghosts of the dead wi l l come back to "haunt" the 

living. The rituals that developed out of thls fear were 

based on sacrifices that were offered to the dead to appease 

them so that they would not harm the living. In Jevlsh 

culture, the original meaning of these sacrifices changed 

over the course of time as monotheism developed. Even~ually, 

these sacrifices were replaced by prayer and charity vhlch 

wer e. either offered on behalf of the dead to request 

atonement for them; or which were offered t o the dead to 

request that they intercede to God on behalf of the living. 

There is no agreement as to vhen this custom of prayer 

and charity was actually instituted in Jewish culture. 

However, we can see that this not ion has been discussed ln 

most of ~he major texts from the, Bible to the Geonim. As we 

shall see ln the next chapter, thi s discussion continues 

long past the Middle Ages. However, from the Middle Ages 
I 

on, we can start to see the development of .def in~te 

.,..~ Ydit, p. 1532; and', Le'vi, pp. 53-54. 
I could not find the primary · ·source which 
and ~issim b . Jacob's opinion. 

'It 

Unfortlp;,aately, 
cites Ha~/Ga.pn's 

• 
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memorialization institutions - Yizkor and El Hale Rachamim 

in - the Ashkenazic world, Hashkaba in the Sephardic 

world. 

--

' I 

•' 
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CHAPTER II 

THE DEVELOPMENT;:Af YIZKOR AND HASHKABA 

As we~aw in Chapter I, the notion of praying for the 

dead dates back to antiquity. However, we do not know the 

contents of those ancient memorial prayers; nor do we know 

if those prayers wer e 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 ~ 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 memorial 

prayers increased in popularity in the Ashkenazic wor ld, 

they began to appeal to the Sephardic world as well. For 

just as the Crusades had a devastating effec~ on the Jewish 

population in Ashkenaz, so too did t he massive pogroms 

(which be9an in the 1390's and event ually led to the Spanish 

Inquisition) in Spain have a devas tati ng effect on th~ 

Sephardic Jewish population . For the SeP,hardim, these 

pogroms re infor ced the noti on that they had to do spm~thing ' 

on a permanent basis to remember their dead. Thus, as we 
r 

' shall see · later, t hey borrowed one of the Ashkenaz~c 

memorial customs, expanded it and gave it a unique me~nl~g. 

, 
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We will see that the memorial prayers which were 

composed by the 

Christian rites 

Jewish communities have links . 
wh ich date back to the second 

to similar 

cent~~ In 

order to fully undP.rstand the develop~nt of Jewish memorial 

practice, we fi r st need to briefly examine the development 

of some of t hese Christian memorial practices. Then we will 

analyze the development of each of the individual elements 

of both Ashkenazic and Sephardic memorial practice, as 

ref lect~d in ll\idrash1~, legal, and 
I 

liturgical texts. 

Unfortunately, we will find that although we ~ill be able to 

date certain customs, (for example, donating charity on 

behalf of the dead) we will no~ be able to find the date of 

~ompositicn of either El Male Rachamim 
1 

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 Liturgy: 

Even though it was the Christia~ Crusades which were 

responsible for the mass killings of Jews in Germany, the 

Jews of the Middle Ages were so strongly influenced by 

Chr lst.ian culture that they turned unconsciously to 

Christian lltucgical practice as a basis· for their ovn 

memorial prayers . 

Asqkenazlc Judaism emerged from the encounter of 
Jud~ism • with medieval feudal Chrlstianity ... It is 

'against this b.ackdrop that Ashkenazic Judai~m 
erner.ged, 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 l 

/ bore the imprint of ~Christian feudal worlrl . 1 
'\._.. 

Specifically, there are three Christian memorial 

rituals wl'fi.eh directly impacted the development of Jewish 

memorial custom: the Requiem Mass, The Feast of All Saints, 

and All Souls ' Day. The Requiem Hass and the Feast of All 

Saints were established fairly early, circa the second and 

fourth centuries, respective ly. 
I 

These two rites were 

originally for the commemoration of martyrs. All Soul's 

Day~ on the other hand, did not originate until the Middle 

Ages. Its purpose was to commemorate all lndLv1duals. 

Eventually, the Requiem Mass and The Feast of All Saints 

were• expanded to include the commemoration of ordinary 

individuals as well. We will examine each of these three 

rites separately. 

The Requiem Mass is a Hass for the dead, and 1t dates 

back to the second century C.E. 2 It was ' celebrated on 

certain days after death and burial. "During the firs t 

centuries ' Hasses on the 3d !sic] day and on the anniversary 

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

~Joseph Gutmann, "Chrl~tian Influences on Jewlsh · 
Customs," Spl;ituallty and Praxer: Jewish and Christian 
Understandings, •Leon Klenicki and Gabe Huck, eds., (tlew 
York, NY : ' Paulist Press,, 1982), p. 129. 

2
A. Corn ides, "Requiem ' Mass, Liturgy of ," 'Phe, New 

Catholic Encyclopedia, ( New York, NY: McGraw-H i~l Book Co., 
1967), vol. 12, p . 384. " 
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on the 7th and 30th days were traditional in the Latin rite, 

while the Eastern churches observed the 9th and 40th days. 11 :.i 

Originally, the Requiem M;(s'; vas offered on behalf~ of the 

souls of Christian martyrs (although some early Christians 
......... 

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 

tne Jewish concept ~hat praye r can release a soul from 

Gehinnom. In addition, the martyrs were though t to have a 

close relationship with God and therefore, they could also 

intercede on behalf of the living. 

As a propitiatory and satisfactory sacrifice, the 
Requiem Mass is the mos t efficacious means to help 
these souls attain their eternal glory. While 
prayel:s for all souls in purgatory are part 'of 
every Hass, it has been customary to offer Requiem 
Masses for particular persons. Since such Masses 
were considered a highly meritorious work of 
mercy, pious foundations and stipends for Requi em 
Masses multiplied during the Middle Ages. e 

I 

Peter Brown asserts that "all Christian writers insist 

that the martyrs, precisely because they had died as human 

beings, enjoyed close intimacy wi t h God . Their intimacy 

3 Cornides, ~· 384. 
/ 

~Levi ( p. 56) asserts that the Church used II 
12:39-4~ (discussed in Chapter I, pp. 17-2 1) 
authority for institutionallz~ng .the Requiem Mass. 

=co~nides, p. 384. 

. . 

Maccab~es 
as its 

1...-
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with Gqd was the sine qua non of their ability to intercede 

for and,~ so, to protect their fellow mortals. 11 "' 

-r 
However, not all of the early Christian wr iters agreed 

that the Requ 1 em ...,Jiass was said only for the souls of 

martyrs. Tertullian (second century) and Cyril (fourth 

century) insisted that it was said for the souls o! al l 

deceased, while Cyprien (thi rd century) insisted that it 

said only for the souls of the martyr s. 

' ,Tertullian already said, in a very 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, t ha t is, in 
their honor, every time t ha t we celebrate the 
passions of the martyrs and their anniversary 
commemqrations, " (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 in the liturgy 
which he explains to them. "We pray," he says , 
"for al.l t..hose \o/h o went out of this world in our 
communion, believing that their souls ~re 
receiving a very big relief from the prayers that 
are offered to them." 7 

the 

vas 

-

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 

• Hass . Their names were listed on two wooden boards vhi ch 

were folded together like a book - a diptych. 

8 Peter Brown, The Cult of the Saints, 
The Universtty of Chicago Press, 1981), p. 6. 

? , 
Levi, p. 55 . 

The prayer 

(Chicago, IL ; 

I , 
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was offered after all of their names had been recited. As 

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

Sephardic Hashkaba have much (i?" common with this praye~. 

The prayer is as follows: 
..._ 

"To the souls of all these, give r e st, O Sovereign 
Lord our God, in Th ine holy tabernacle." Later 
t h is was developed into a longer pe tition which is 
still part of the service and which l s known from 
its opening word as t he 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, 0 Lord, anG to (the souls ofl all who 
are at rest in Christ we beseech Thee to grant a 
place of repose and peace, through that same 
Chris~ our Lord, Ame'n. 11 0 

The Feast of All Saints appears to have its origins lo 

the fourth century. Like the Requ iem Mass, it originally 

commemorat~p 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 41 1, however, the 
Eas~ Syria ns kept this cdmmemoratlon on the Friday 
a£ter Easter ... The commemoration soon included 
non-martyrs as well, for the Comes of Wurzburg 
(7th ce ntury) lists this as be ing celebrated on a 
Sunday, the .Sunda y of the Nativity of the Saints. 9 

Brown refers to these early Christian rites whi ch 

memorialize martyrs as the "cult of the •aints . " He insists 

that they did not s t em from pagan cultiure or from "popu l q.r 

QGaster, p. 241. 

I •c. Smith, "All Saints, Feast of," New catholio' 
Encyclopedia , (New York, NY : McGra.., - Hill Book Co., 1.967), 
v.o l . l , p • 3 l 8 . 

'I 
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b~lief"'Q but rather, they grew out of the culture in whi ch 

the Christians lived. 

; ... the rise of the cul.t._ of saints was sensed by 
cont~mporaries, in no /'uncertain manner, to hav~ 
broken most o! the imaginative boundaries which 
ancient men had placed between heaven and earth, 
the div'i>ne 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 in late-Roman society at large. It 
designated dead human beings as the recipients of 
unalloyed r everence, and it linked these dead and 
invisible figures in no uncertain manner to 
precise visible places and, in many areas, to 
precise living representatives. Such congruence 
hints at no small change.'' 

Tl)e institutionalization of the practice of 

memorializing martyrs, was one of the ways in which the 

Church was able to centralize its authority, according to 

Brown. 1~ The Church ' wa s 

an artificial kin group whi ch was able · to modify, 
redirect, and even to delimit the bonds of the 
kin. Its members were expected to project unto 
the new commun ity a fair measure of the sense of 
solidarity, of the loyalties, and of the 
obligations that had previously been directed to 
the physical family. 13 

• 

This caused much tension between those Christians who 

thought that the "pomp and circumstance'' bestowed upon the 

·· martyrs detracted from true piety, and those Christians who 

1 0 Brown, p. 21.. 

••Brown, p. 21. 

12Brown, p.31. ') 
•:»Brown ' 

• I 31. 
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felt that communal celebration of the dead had greater merit 

than private celebration. Augustine (fourth century) vas 

one of , the Christians who object~ to all of the attention 

paid to the martyrs. 

He was the s~esman for the views of men vho were 
concerned at the way ln which ostentatious and 
particularized loyalties to the holy dead 
disrupted the ideal community of the believers. 
The practices localized 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, h~ 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 

while they were alive, it would have no effect on those dead-

who had not been good while alive. 

St . Augustine expressed what the Gaon1m . express: 
"It is cert'ain that all this help is useful to the 
dead, but of ' those among them who wen t out of this 
world without faith~ who lived off charity, an~ 
vho lived without the sacraments of the Church, it 
is in vain that their close family and their 
friends give them this piety, since they did not 
deserve it even in life. But having received in 
vain the grac.e of God, they amass n..o t 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 wh ich they 
led down here that made them deserve to profit 
from this help after their · death. Thus each one 
of us wi ll not find after his death that whi ch he 

1 ~Brown, .p. 32. 

.. 

.. 
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did not deserve during life." (Sermons, 
CLXXII,IJ). 1 e 

Despite protests, however, the Church persevered in its 

cpmmemoration practice of~he martyrs. By the fourth 

century, the Chu rch had attained suff iclent wealth t o 

empower lo<XU 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."' 6 Jn addition, 

the ''cult of the saints" served to unify the Christ i an 

popul~tion, by bringing together all kinds of people who 

would not normally associate with one another. Wome.n_ were 

welcome at commemoration rites, as were the poor, in that 

all the dlfferenb classes of people came toge t her t o 

celebrate the souls of the martyrs. 

The cult of the saints in late antiquity did more 
than dress the ancient dead in contemporary upper ­
c lass ' costume. It was a form of piety exquisitely 
adapt~d to enable late-antique men to articulate 
and render manageable urgent, muff led debates on 
the nature of power in their own world , and to 

/ / 
~ 0Levi, p. 58. Specifically, Levi stated that he ls 

comparing August ine's statement to that of the author of the 
Rokeach, Eliezer of Worms . Eliezer also feels that there is 
no merit to pLaying on behalf of the dead, unless they had ~ 
been good while they were alive. However, the Rokeach is 
not Geonic, rather it is Rishonlc Cit was wr itten in 1230 
and it will be discussed later on in this chapter.) ~erhaps ' 
Levi meant to compare· Augustine's s tatement to the 
sentiments of Hai Gaon and Ni ssim b. Jacob, who lived circa 
1000 C.E., and whQse ideas were briefly discussed i n Chapter 
r . 

L'Brown, p. 41. ) 

• 
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examine in the searching light 
relationships with ideal figures, the 
between power, mercy and justice a s 
around them. 17 

of ideal 
relati on 

p~acticed 
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While special Masses for martyrs date back to the first 

centuries of the Common Era,/6-0d while some early Christians , 

insisted that the Requiem Mass was for the souls of 

i ndividuals,.._. it wa s not un til the Middle Age s that a 

specific commemoration ri te was fixed i n Christian liturgy 

for the souls of everyone. Perhaps the perseverance of the 

Church wi t h its "cult of the saints" precluded the Church 

fro~ establishing any other fixed memorial institution. Or , 
I 

This may have been due to the tenacity with wh ich 
superstitious pre-Christian rites for the dead 
~onti nued to keep their hold on the faithful. 
Attempts of local churches to observe such a day 
can be traced back to the early Middle Age s-,­
possibly arising in imitation of · the 
commemorations of deceased members customa ry in 
monastic communities.~a 

'j I 

All Soul's Day, which commemorates the souls of all 

individuals, originated in the Middle Age s . It is 

celebrated on November 2nd, unless it is a Sunday, in which 

case it is celebrated on November 3rd. The Re9uiem Mass is 

celebrated as part of this commemoration "to help the 

17Brown, p . 63. 

1 •A. Corn1des, "All 
Encyclopedia, (Nev York, NY: 
vol. i, p . j19, 

Soul's Day, 11 New Catholic 
McGraw - Hill Book Co., 1967) ~ 

.. 
I , 
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deceased attain the final purification necessary fo~ being 

admitted to the beatific vision. " 1 ~ 

Just as the ancient Semites believed that the souls of 

their dead returned to their former abodes during certain \ 

/--.. 
times of the year, so t6o did the Christians of the Middl e 

Ages harbor similar beliefs, although with some differences . 
........... 

Throughout the Middle Ages it was a popular belief 
that the souls in purgatory could appear on th is 
day (All Soul's Day) as will-o'-the-wisps, 
witches, toads, etc., to persons who had wronged 
them during their life. 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. ::?o ' 

Even from · this over-view of the hi s tory of the 

Christian commemoration rituals , we can make cer t ain -observations on the link between Jewi s h and Chri s tian 

practice. Before we d o so, however, we need to analyze the 
I 

development of each of the individual elements of Jewi s h 

memorial practice. Then we will return to our comparison of 

Jewish ~nd Christian practice. 

B . The Chronological Development of Jevish Memorial 

Customs; 

In this study, we are concerned vith 12 differ~nt 

components which make up Jewish memorial custom. These 12 

.. 
'•A. Corntdes , "All Soul's Day," p. 319. 

20A\ Cornides, "All Soul's Day," p. 319. 
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components can be grouped into four categories. The first 

category constitutes different philosophies wh ich inform 

actual practice: prayer can redeem the dead (or, the living 

can intercede on beha lf of t he dead); the dead ca n intercede 

on behalf of the living; and, the dead require ato~ent. 

The second category i nforms us when we memorialize the dead: 
....._ 

Yorn K1ppur; Shabbat; and/or , the Shalosh Regalim . The third 

category instructs us when to donate charity on behalf of 

the dead: Yorn Klppur; Shabbat; and/or the Shalosh Regalim. 

Fi nally, the last category is comprised of the specific 

memorial prayers: Av Harachamlm; El Male Racpamim; and 

Hashkaba. We will examine each individual element to see 

now it developed over time. 2
' 

' •' 

1. Prayer can redeem the dead: 

The no tion that prayer can redeem the dead is 

fundamental to t he development of death and mourning rituals 

in both Christian and Jewish cultures. Thi s be lief date s 

back to antiquity, as we saw in Chapter I. The ancient 

Semites and ancient Israelites practiced death a nd mourning 

rJtuals which were informed by this belief that prayer can 

redeem t he dead . From ancient t imes on , we find that most . 

memorial c ustoms are "gr ounded '' i n this philosophy. The 

2 ~ For a summa~y ~f th i s di scussion, please see ·Appendix 
A, pp. 1 50-153. This i's a chrono logical tab.le which shows 
the textual sourGes and the memorial cu~toms conta ined 
within them. 

' I 
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earliest reference to the noti o n that prayer can redeem the 

.dead is found in II Maccabees (circa 165 C . E. ). As we saw 

in Chapter I (pp. 17-21) , this passage says that Juda s 

prayed for the dead to make atonement for them " that they 

~ight be delivered from ttl?'ir sin." ~~ 

As we move along chronologically, ~e see that most 
..._ 

Jewish sources, from Talmudic times throug h the present, 

assert that prayer can redeem the dead. In the Palestinian 

Talmud23 (circa 400 C.E .) we find that even the dead car. 

pray on behalf of the dead in order t o redeem them. In the 

Talmud Bavli (circa iOO - 600 C.E.) and Genesis Rabbah2 4 

(circa 400 -650 C.~.), we see that not only can prayer redeem 

the dead, but it is best if it is a son or grandson wh o 

prays on behalf of his deceased father/grandfathe~ . --
In the 9th and 10th centuries there are three midrasnim 

' wh ich assert that prayer can redeem the dead. Midrash 

Tanchuma and Pesikta Rabbati 20 (circa 9th c.) mainta i n that 

prayer can redeem the dead. All, or most, later Jewish 

sources cite these tvo midrash1m as their sources for 

2211 Maccabees 12:45 . 

2~P~ Hagigah 2:1. For a complete discussion of this 
passage, , see Chapter I, pp. 22 - 24. 

2~B . San. 10 4a; B. Kidd. 31b; and Gen . R. 63:2 . For a 
complete discussion of these texts, see Chapter ' I, pp. 24-
26. 

2 0 Ta nchuma , the beginning of parashat Ha ' azinu; and 
Pesikta Rabbatl, Plska 20, Matan Torah. For a compl~te 

' 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, b (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 ~ead. Hai Gaon and Nis s im b. Jacob2 7 (circa 1000 

C.E.) voice 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 wh ich they 

performed during thel~ lifetime. Obviously the custom of 

praying on behalf of the dead must have been very popular in 

the ·Jewish world by the 11th century. Otherwise, we would 

not find any protests against it. --
Mac hzor Vitry (circa 11th c. ), from France, bas~s its 

memor~al 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, alon~ with 

those who did nothing for the community, because others have 

to do something on their behalf, in order that God will 

redeem them . 1129 It continues by citing the Pesikta Rabbati 

26Tanna Debe Elivahu Zuta, chapter 12 ; ~T~a~n~n~a=--~D~e=b~e­
Ellyahu Rabbah, chapter 18 . For a complete discussion of 
these texts, see Chapter I , pp. 26-27. 

~7For a complete d~scussion of Hai Gaon and Nissim b. 
Jacob, see Chapter I, p. 30. 

20Hachzor Vftry, p. 173. 

, 
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passage (cited in Chapter I, pp. 29-30) and says: "Because 

when a man dies and others request mercy on his behalf, he 

is thrown out of Gehlnnom like a bow from an arrow . " :::- 9 

One century after Ha l Gaon and Nlssim b. Jacob' s 

protests against ~the pract i ce of praying ~ beha 1£ of the , 
dead, we find the next major objection against thi s practice 

from the 12th-century SpaniSlr, 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 prayer s for him is harboring false ideas." :"ln 

Sefer Hasidim . (circa 1217), agre~s with bar Hiyya' s 

view that there is no benefit to praying for someone or 

9onating tzedakah on their be half if they were not worthy of 

it while 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 a s the 
righteous , for the same prayer has no benefit to 
him. :-u 

However , while bar Hiyya asserted that it was useless 

to pray for anyone after their death, Sefer Hasidim asserts 

that the dead ·who led righteous lives could merit from the 

prayers and char ity of their sons. So, by the 13th ce ntury, 

we encounter for the first time, in Sefer Hasidim, the 

notion that while prayer cannot redeem those dead who led 

2~Mach2or Vi try, p. 173 . 

30Gutmann, p. 138; and L:v1, p. 54. 

:u Se fer Hasidim, Section 608 .' 

t. 

. . 
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evil lives, it can benefit those dead who led righteous 

lives. 

If a father teaches his son Torah and good deeds, 
and thus, through the fa ther ' 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 . ~refore it is beneficial, 
in this circumstance, to donate tzedakah on behalf 
of the father after hi s death and to pray for 
him. ~~ 

Eliezer of Worms, the author of the Rokeach (circa 

1165-1230), agrees wi th Sefer Hasidim that prayer can 

benefit only those dead who led righteous lives. He says: 

If the dead, while alive, was charitable or poor, 
and he was good, th;n the charity Coffered on Yorn 
Kippur on his behalf the custom of donating 
charity will be discussed further on] will be of 
some benefit tb him, because the living can 
request to decrease the Divine judqement on the 
dead, just as David did for Absalom~ But if it is 
given on behalf of one who was wicked while he wa~ --­
aljve, it is of no benefit to his soul. 3 3 

Tne next text vhich we encounter, Shibbolei Haleket 
I 

(circa 1260) cites the Tanchuma and Rabbati passages a? its 

sources for saying that the dead need to be redeemed by the 

living. I~ speclfically says that one must pray for the 

·dead on Shabbat. 

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

32Sefer Hasidim, section #1171. 

33Sefer Ha-RoKeacb Hagadol, 1217. 

j) 

. . 



Therefore we commemorate them and pray for their 
rest.~"' 
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The author of Orchot Chaylm (circa late 13th c. - early 14th 

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

that prayer is beneficial only for those dead who led 

righteous lives. 

rt ls written about a true tzaddik that his memory 
should be for a blessing. Therefore, it is 
customary to memorialize them [the true tzaddikimJ 
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 the~r life - times . Evep lf all the 
righteous people in the world requested mercy for 
someone after he died , it would only be of benefit 
if h~ wa s good while alive. 36 

One would think that Sefer Abudarham, written in 1340 

by David Abudarham (Serville, Spain), and whi ch is a 

commentary on the prayers and rituals of the Sephardic Jews, . 
would make some comment about the practice of memorializing 

the dead in Sepharad. It is interesting to note that he 

makes no mention of any custom for memorializing the dead 

what-so-ever . This is even more fasdinating in light of the 

f act that the next t wo 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 

3 •shibbolei Haleket Hasha~em, pp . 30a section 81 . 

3 e0rchot Chaylm, Hilchot Yom HaKippurim, sect1on 34 . 
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the practice of memorializing the dead. "36 Isaac Luria 

(1488-1575, Spain and Safad) agrees with the Radbaz. He 

objects to the practice of memorializing the dead because of 

th~ superstitions whi ch are connected to it. 
/""" 
/ 

The Ari scorns the custom of saying Hashkavot f or 
the souls of the dead. He said that some people 
think ~hat the purpose of a Hashkaba is to enhance 
the quarlties of the souls of the dead in the 
upper heaven; and, if 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 ... Ci.e., because the purpose of the prayer 
i s to redeem the dead f r om Gehinnom). The Ari 
does not believe that the sou l of the dead comes 
down to earth, and he does not believe that this 
can be "f ixed" by donating tzedakah on his behalf 
and he feels that these unfounded notions will be 
torgotten if Ha s hkavot are not recited . 37 

Moses Isserles (16th c.' Ashkenazic) is the 

authority who tells us that prayer can redeem the dead. 

• 

next 

"It 

is the custom to say the Maf tir and to pray on Motza'ei 

Shabba t , 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. 11 364 

36Author unknown, Responsa of Rav P'alim, Section 4 
Y.D., #35, Pisk~ 5, Iraq, 19th c. 

to · 

37Author unknown, Responsa of Rav P'alim, sect ion 4 to 
Y. D., #35, Piska 8. 

aQS .A.Y.O. 3~6 :4. The Rema 
sGurce for ~his but does not give 
for this reference. 

cites the Kol Bo as his 
a page or section numbei 

j) 
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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 ls not as prevalent in Jewish sources as is the 

notion that prayer, by the l~ng, can redeem the dead. In 

fact, this concept is only discussed in two sources, whi ch 

were writte n.._J;00-700 years apart from one another: the 

Talmud Bavli (circa 500 -600 C.E.) and the Rokeach (circa 

1165-1230). In the Talmud Bavli 3~ 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 o f this concept 

until . seven centuries later. Eliezer of Worms , in the 

~okeach, is the only other authority to make referen<:.e__ to 

it. However, his statement differs from that of the Talmud 

Bavli ip 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 mekit to "work out a deal" with God on behalf of 

·the living. This is consistent with the Rokeaeh'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 de~d 
(on Yorn KippurJ is also f or the purpose of the 
living, because the dead (who wer e good while 

398. Sota 34b and Ta'anit 16a. For a complete 
discussion of these texts, see Chapter r, p . 24. 

. . 
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alive and therefore merit God's mercy) 
intercede in favor of their descendants .~0 

3 . The dead reguire a toneme nt: 

can 

. The be lief that the dead require atonement is 

important for our study of 
/' 
memorial customs. It is 
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most 

this 

concept whi ch...,!Jlforms the Jewish custom of memorializing the 

dead on Yorn Kippur - the Day of At onement (the concept of 

memorializing the dead on Yorn Kippur will be discussed 

further on). The belief that the dead require atonement can 

be traced back to the third centu~y, C.E. The earliest 
I 

explicit reference to this idea is seen in Sifre Devarim41 

(circa ~00 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 Yorn Kippur. In 

additio~, all texts. post-Sifre which say that the dead 

require atonement, specify tzedakah (which the living dqnate 

on behalf of the dead) as the means through vhi ch the dead 

receive atonement. 

As we saw earlier, Midrash Tanchuma• 2 (3th century 

C.E.) ls often cited as a source for the notion that prayer 

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

•
0 sefer Ha- Rokeach Hagadol , #217 . 

•
1 sifre Oevarim on Deuteronomy 21:8, Piska, 210 . ·For a 

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

42Mldiash Tanchuma, the beginning of parashat Ha ' azinu. 1 

( . 
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that it is important to give tzedakah on Yorn Kippur because 

the "dead too require atonement. " 

The next text whi ch asserts that the dead require 

atonement is Machzor Vitry (circa 11th c.) In the secti on 

on' Yom Kippur, Machzor Vitr~tates that this l s the only 

day on wh ich tzedakah is given on behalf of the dead. Here, 

it cites the'!;ifre passage ( 11 the dead require atonement") as 

its proof for this practice: 

[On Yorn KippurJ charity is given on behalf o f the 
living and on behalf of the dead. In all of 
Ashkenaz, this is the only day on wh ich charity is 
given on behalf of the dead. Why do we give 
charity on behalf of the dead on Yorn K1ppur7 
Because it is a day of atonement, forgiveness, and 
pardon, and charity serves as atonement for them 
[i . e . , for the dead. J 11 

.. 
3 

The Rokeach (circa 1165- 1230) views the concept that 

the dead require atonement in the same light a s it viewed 

the otner concepts ~iscussed above: only those dead who led 
• 

righteous lives can benefit from tzedakah which is given on 

their behalf to atone for their sins. 

What i s t he purpose of donating charity on behalf 
of the dead on Yorn Kippur and not on the Festivals 
(1.e., Sukkot, Pesach and Shavuot)? Beca4se 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 ~an will give an atonement for his soul to 
God." (Exod. 30:12), etc ... Aod what use is it t o 
the dead if the living give charity on their 
behalf? If the ~ead, while alive , was charitable 
or poor and he was good , then the charity will be 
of some benefit to him, because the livin~ can 
request to decrease the Divine judgement on the 

~3Hachzor Vitry, p . 392. 

. . 

.. 
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dead, j ust as David did for Absalom. But If It ls 
given op behalf of one who wa s wicked while he was 
alive, it is of no benefit to his soul. •~ 
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Shibbolel Haleket (circa 1260) cites Sifre a s its 

source for SQying that the de ad require atonemen t . 
-::-
/ 

After the readfng of the Haftarah Con Shabbatl it 
i s customary to memorial i ze the dead ... because 
Shabbat is a day q!_ rest, an example of the world ­
to-come , and the dead also rest on Shabbat. 
Ther efore we commemorate them and pray f o r their 
rest ... and it i s al so customary when we 
memorialize the dead for the living t o donate 
tzedakah on their behalf for their [i.e., the 
dead'sl bene fit. 4~ 

Moses I sserles (16th c .) i s t he last source vhlch makes 

reference to the concept that the dead require atonement. 

He t oo , cites Sifre as his source for thi s . Specifically, 

the Rema sta tes : "We memorialize t he i r soul s [i.e., the 

soul ' s of the dead) becaus e the dead also requlre atonement 

on 'lom Kippu r. 11
•: · 

~ . We memorialize the dead on Yom KiQQUti and ve dona te 

c har i ty on thei r beha l f on Yom Kippur : 

The custom of memorializi ng t he dead on 'l orn Kippur g;ew 

out of the concept that the dead require atonement. S i nce 

Yorn Kippur is the Jewish Day of Atonement, lt follows that 

th is would be the qme for everyone to atone fot their sins : 

••sefer Ha-Rokeach Hagadol, H ~l7 . 

.. estaibbolei Haleket Has halem, pp . 30a - 30b, section 81. 

-
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the dead as well as the living. It ls difficult to examine 

the custom of me'morializing the dead on Yorn Kippur by 

itself. This custom i s really part o f a triad and needs t o 

be analyzed as sucp . It ls informed by the idea that the -,_ 
dead require atonement (discussed above , pp. ' 52 - 5 4 ) . Every 

text which says that we mem~alize the dead on Yorn Kippu r 

says also that the dead require atonement. In addition, the 

custom of memorializing the dead on Yorn Kippur is 

inextricably linked to donating tzedakah on their behalf at 

this time. We request atonemen t for the dead on Yorn Kippur 

' through the donation of tzedakah. Thus, every text whi ch 

says that t:he dead r equire atonement, and that we 

me mor ial'ize the dead on Yorn Kippur , says also that we donate 

tzedakah for the dead on Yorn Kippur. Midrash Tanchuma 

(~irca 9th c .) ls the ~arllest reference to lhe c ustoms of 

memorializing the dead on Yorn Kippur and donating tzedakah 

on their behalf. "I t is customary to remember the dead on 

Yorn Klppur and to give tzedakah on their behalf." 4 7 

The next reference to these customs opposes this 

pract ice . "Hai Gaon and his pupil Nis sirn b . Jacob (c. 1000 

C.E.) opposed the custom ~f praying for the departed on 

festivals and on the Day of Atonement, and of donati ng to 

charity on their behalf. They believed that only the actual 

47Hidrash Tanc hu ma , the beginning of parashat Ha'azjnu. 

. . .. 
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deeds performed by a person during hi s lifetime cou nt before 

God. " "" 9 

As mentioned above (p. 53), Machzor Vitry49 (circa 11th 

c.), ci te s the Sifre passage ~its source for memorializ i ng 

the dead and donating tzedakah f or them on Yorn Kippur . It .._. 
places the memorializati on of the dead af te r the morning 

Haftarah reading on Yorn Kippur . 

As we saw above (pp. 49 ; 53-54), both Eliezer of 

Worms (in t he Rokeach - circa 1165-1230) and the author of 

Or chbt Cha y im (ci r ca 13-l4th c.) assert that it is c ustomary 

to memorialize the dead on Yorn Kippur . Hovever , t hey 
. 

maintai n that prayers for the d ead vill benefit onl y those 

dead vho led ri g hteous lives. The~e tvo texts diffeL trom 

each other, t hough . The Rokeach mainta i ns that it i s also 

cus tomary to donate tzedakah on Yorn Ki ppur on beha lf of the 

dead, but t his tzedakah vi 11 help only those dead vho ' led 

good lives . Orchot Chayim, on t he other hand, maintains 

that charity ls of p o use to the dead whatsoever . 

Apparently, the custom of memorializing the dead and 

d onating tzedakah for them on Yorn Kippur was knovn t o both 

David bed ~olornon Ibn Ab i Zimra Ctbe Radbaz - 1479-1573) and 

/ 
~•rdlt , p. 1532; and , Levi, pp. 53-54 . I vas ' unable to 

find the original ~ itat ion for Hai Gaon ' s statement, ~o this ·' 
source is questionable. Hovever, I have found references to 
ttJ_is s .tatement i n. many seconda ry sources, such as Yd 1 t and 
Levi .. 

4~Machzor Vitry, p. 392 . 
j) 
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Isaa c Luria (1 488-1575). Both of these Spanish aulhorities 

objected to this practice: 

And you have heard that one does not say a 
Hashkaba f or the soul of one who has died "because 
they s hould donate cfiar1ty on his behalf inst~ 
of reciting a Hashkaba. 11 This was heard ~om 
those who object to Hashkavot because when they 
are recited, the soul of the dead comes d own [to 
this world]. Therefore it is cli'!rtomary to r ise at 
the time of the mention o f 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 l a mp 

~ and tzedakah is given on its behalf. Even the 

' 

Radbaz said: "I object to the prac tice of 
memorializing the dead." Know that these ideas , 
~owever, d o not come fr om the strength o f reason 
or i n tellect, and you . cannot rely on them ~ It is 
a riddle a s to how or why the soul returns to this 
.,/orld from the strength o f the weak chanting of 
the chazzan• The Ari mocks the statements made 
above. 

And fu r ther, why i s the soul of the dead only able 
to return up above with the donation of charity? 
For after all, Hashkavot are recited on Shabbat, 
Yorn Ki ppur and Rosh Has hannah and if the soul 
comes dow n to this world ~t that time, you cannot 
give charity on those days. You can only give 
tzedakah the day after - thus t he soul cou ld not 
return up above and you would be making this world 
a prison for the soul. And if the day after 
Shabbat is Yorn Tov, then the soul would have to 
remain in the prison of this world on Shabbat and 
Yorn Tov; and, if the tzedakah · is not ' given right 
away, but is given a week later or a month later, 
then the soul vill be imprisoned down her e for a 
veek or a month or longer! None of thes e ideas 
have a basis in anything--they have nothing wh ich 
supports them, that is why the Ari objects to 
them. 0 0 

It Ls interesting to compare Jose ph Caro' s (Shulchan 

Aruch, 16th century, Sephardic) treatment of these t wo 

esoAuthor Unknown, Respons a of Ra·v P 'a lim, Section 4 to 
Y.o., #35, Piskas S, 6, and 8. 

~·~-------~-



58 

customs wlth that of Hose s Isserles. Caro doe s not 

specifically tell us that it is customary to memorialize the 

dead on Yorn Kippur. He only sa ys: II It is customary on Yorn ..,,..... 
Kippur to donate charity / behalf of the dead. 11="'' The on 

Rema, however, tell s us the 
"'-

reason why we donate this 

charity: "And we memorialize their souls because the dead 

also requlre atonement on Yorn Kippur."e=> 

5. We memorialize the dead on Shabbat: 
I 

Midrash Tanchuma (circa 9th c.) makes the earliest 

reference to the custom of memorializing the dead on 

.. Shabbat. "It is customary to remember the dead on Shabbat, 

for these prayers keep the dead from going d own to Gehinnom, 

for the living can repeem the dead.~3 

.. Machzor Vi try (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: "Me 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 will redeem them."e .. 

e 1 S. A. O. H. 621:6. 

e 2 S .A.O.H. 621:6. 

e 3 Tanchuma, the beginning of pa~ashat Ha'azinu. 

e-Machzor Vitry, p. 173. . . 
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Sefer Hasidim (circa 1217) (as ve sav above on pp. 47-

48) also asserts that ve memorialize the dead on Shabbat. 

How~ver, these memorial prayers vill only benefit those dead 
'7'°" 

who led righteous lives . e~ 
, 

Sh1bboJe1 Haleket (circa 1260), on the other hand, -
(as we saw above on pp. 48 - 49) maintains that we memorialize 

all of the dead on Shabbat. We do so because Shabbat is a 

day of rest for the dead as vell as the living. Therefore, 

we need to pray that the dead will enjoy this Shabbat 

We saw above (p.q: 57) that the custom of memorializing 

the dead on Shabbat was known to both the Ar i 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. 

Wh ile Joseph caro says nothing about memorializing the 

dead on Shabbat, Moses Isserles tells us of this custom in 

two dif~erent places. "It is the custom to sa}C~he Maftir 

and to pray on Motza'ei Shabbat, for this is the time that 

the souls r~turn 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."~7 ~ 

eeSefer Hasidim, Section 1171. 

esShibbolei Haleket Hashalem, pg. 30a, Section 81. 

e
7 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). 

" 

. ' 



60 

Then, . in another reference, the Rema cites Shibbolel Ha leket 

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

dead after the readinq of the Torah , and it is customary to 

say Av Harachamim on those ~ays~ when we don ' t recJte 

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

all this is according to the custom of the place."~R 

6. We donate charity for the dead on Shabbat: 

The custom of donati ng charity on behalf of the dead on 

Shabbat is not very common. It ls only discussed in three 

~ texts: Sefer Hasidim, Shibbolei Haleket and by the Ari. -Sefer Hasidim (circa 1217) asserts: "Therefore it is 

be neficial, in this ci r ~urnstance [i.e., when the father led 

a righteous life), to donate tzedakah Con Shabbatl on behajf 

of the father after his death and to pray for him.~9 

Unlike Sefer Ha sidim, Shibbolei Haleket (circa 1 260) 

doesn't place any limitations on the benefits of , donating 

tzedakah for the dead. According to Shibbolei Haleket, 

tzedakah will benefit all those vho died, those people. who 

led good l ives and those who didn 't . "I t is also customary 

when you memorialize the dead Con Shabbatl that the living 

e$S.A . O. H. ~8 4 :7. 

e~Sefer Hasidim, Section #1171. J> 

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

benefit. " "'' ~ 

Finally, a s we saw above Cpage 57), the custom of 
~ 

donating tzedakah on behalf of the dead on Shabbat was ~nown 

to the Ari ( 1488- 1575). However, he scorned this custom, as ......... 
well as that of memorializing the dead, because of the 

superstitions surrounding it. 

7 . We memorialize t he dead on the Shalosh Regalim.c and we 

donate charit:i:'. for th~m on the shalosh Regalim: 

The custom of donating charity on behalf of the dead is 

called Matnat Yad. It derives its name from Deuteronomy -16:17. This Torah text di sc usses the custom of · making 

donations to the Tem~le 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 Hai Ga on (circa 1000 C. E.) He and Nissim b. Jacob 

opposed this custom. "Hai Ga on and his pupil , Nissim b. 

Jacob opposed the custom of praying for the departed on 

festivals and on the Day of Atonement, and of donat}ng to 

charity on their behalf. They believed that only the actual 

deeds performed by a person during his lifetime count before • 

•
0 shibbolei Haleket Hashalem, p. 30b, section 81. 

.. 
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God. 11
G• Obviously, the custom of memorializing the dead on 

festivals wa s known by the year 1000 if Hai Gaon objected to 

it. 

~he Rokeach (ci r ca 1165-1230) also knows of the custom ..,.... 
of memorializing the dead on the Shalash Regalim ~and 

donating charit~ for them at this time. However, he asserts 

that we do not donate c harity on behalf o f the dead on the 

Shalosh Regallm, we only memorialize the dead at this time. 

The only time of the year we donate c hari ty on behalf of the 

dead is Yorn Kippur. There is a problem, though, with the 

Rokeach's discussion of this topic. In his discussion on 

Yorn Kipp1Jr, (see pp . 21 - 22 above) he specifically states in 

his introduction to the topic: "What is the purpose of - ._ 

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

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

However, in his discussion of the Shalash Regalim, he says 

that we do give charity on these festivals. The problem 

with this second statement is that it is not clear if the 

Rokeach i s discussing the donation of charity in general, or 

the donation of charity on behalf of the dead. If he is 

discussing charity in general, then there is no problem. If 

he is discussing the donation of charity on behalf of the 

, 
•~Ydit , p. 1532; and, Levi, pp. 53-54. Please refer to 

footnote #48 above for comment on this source. 

62Sefer Ha -Rokeach Hagadol, #217. 

• . , 
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dead, however, the n he contradicts his statement made ln hi s 

discussion on Yorn Kippur. This is his statement on the 

Shalosh Regallm: 

On all of the Fes t ivals (i .e., Sukkot, Pesach 
Shavuot) we donate chari.t,y because we read 
Scripture : / 

Three t imes a year - on the Feast of 
Unlea~ned Bread , on the Feast of Weeks, 
and on the Feast of Boot hs - all your 
males s hall appear before t he Lord your 
God i n t he place that He will choose. 
They shall not appear before the Lord 
empty-handed, but each will his own 
gift, accordi ng to the blessing that the 
Lord your God has bestowed upon you. 
(Deut. 16: 16-17) . 6 3 

and 
in 

Solomon Freehof asserts that t he Rokeach is discussing 

the dona ~ion of cha r ity on behalf of the dead in both his 

statement on Yorn Klppur and his statement on the Shalosh 

Regalim. He feels t ha t the Rokeach is contradicti ng 

himself : ' 

The obvious explanation of such differing 
statements wou ld be that the custom of 
memorializing wa s unfixed, unregulated, and 
therefore it varied from place to place a s well as 
from time to time . This explanation, usua l ly 
s ufficient in the case of many other popular 
observances, is not quite adequate here because 
we f i nd apparent contradiction within the same 
literary source. For example, Rokeach (f217) says 
of Yom Ki ppur that we give charity in behalf of 
the dead · only on this day . On the other hand, 
Ro~each (#296), speaking of the festival s says: 
"On all the festivals we give charity when we read 
the port ion, · "each according t o the gift of his 
hand. " 8 

.. 

63Sefer Ha - Rokeach Hagad ol , #296 . 

84 Freehof , p. 182 . 

CI 
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Our last sou rce wh ich maintains that we memorialize the 

dead on the Shalosh Reqal irn ls the Maharil (Jacob ben Moses 

Moellin, circa 13~0 - 1427). He write s (at the end of his 

discussion on Hoshannah Rabbah): "The • general rule is that 

on every Yorn Tov [i. e. , the last day of each of the Sha l osh 

Regallm l when we read the Torah portion 'each c31"Cordi ng to 

his hand' (Deut. 16:17), we memorialize the dead and say Av 

Harachami m. "a"' ,. So not only does he inform us that we 

memorialize the dead on the Shalosh Regali m, but we know 

from his statement at which poi nt in the se rv ice we do so. 

Howe ver, the Maharll makes no mention of donating cha ri t y on 

behalf of the dead a t this time. 

8. Av Harachamim: 

Av Haracharnim i s a prayer which commemorate s martyrs. 

It appears that Av Harachamim is one of the earliest 

memorial prayers wh ich wa s incorporated into Jewish 

llturgy . G~ I srael Davidson says that Av Harac hamim was 

8~Se fer Haharil, 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 ls recited during the Musa£ service 
on Yorn Klppur. Accord ing to Hax Arzt, (Justi ce and Mercy, 
(New York , NY : Holt, Rinehart and Winston : 1963), pp. 253 -
257) Eleh Ezkerah wa s composed not too long after the First 
c:rusade (1096). Arzt states (p. 254): "This dirge ls a 
reflection of the utter bewilderment of that generation i n 
their ~nablllty to understand tne meaning of the martyred 
death of countless innocents. Eleh Ezkerah ls an expression 
of their pathetic search for an explanation of the abs ence 
of s upernatural intervention in behalf of those done to 
death by the crusading mobs that invaded the Rhine land." 
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composed sometime dur ing the Middle Ages. According to 

Davidson, the earliest known text of Av Harachamim is found 

in Hachzor A~odat Ylsra'el, whi ch dates bac k t o 1290.~7 

Davidson' als o states that Av Har~amim i s f ound in every , 
published Ashke nazic prayer book (before the Torah is 

retur ned to the '11tkl, but it is not found in Sephardic 

prayer books . 

The next source wh ich mentions the prayer Av Har achamim 

by ndme is the Ma har i 1 (circa 1360 - 1427). As 1o1 e sa 1o1 above 

(pg 64), ~h~ Haharil says th't we say Av Harachamim on the 

Shalash Regalim after the Torah reading.~A 

Fina lly, we see from Hoses Isserles (16th c .) that ~ 

Haracbamim is recited every Shabbat. " It i s customary to 

memorialize the souls of the dead after the reading of the 

Torah, and 1t is customary t o say Av Harachamim on those 

days when we don't rec ite Tzidkotcha Tzedek, and on t hose 

days when there is not a wedd i ng or a brit milah or when we 

Arzt explains that the Jews, post-Crusades, (p. 254): 
"resorted to the tradition of the Ten Martyr s , which told of 
a prev ious jn~tance of martyrs suffer i ng death, not for 
their own sin~ , but in expiation of the sins of the previous 
generation." Eleh Ezkerah is based on the Mldrash o f · 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. 
. 

67Dav1dson , I sraet, The saurus of Med iaeval Hebre w 
Poetry, (New York, NY: Ktav Publishing House, 1970), p. 3, 
citatioQ #40. Refer to this citation for more details . 

•esefer Maharil, p. 54. 

. . 

. . 
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bless the month -- but all this is according to the custom 

of tbe place . 11 69 

9. El Male Rachamlm: 

As we shall see further _/O'h, El Male Rachamim is the 

prayer which is used by the Ashkenazim to memorialize 

"'""' individuals. It ls 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 ~arly El Male Racham1m 

comes from the secondary literature, wh ich frequently 

presumes that El Male Rachamim was written sometime after 

the Crusades, and is connected with the custom - -of 

memorializing the dead, whi ch (as we saw) dates back to 
~ 

Sifre, Tanchurna, Rabbati and ~S~h~i~b~b~o~l~e.::;...::.i~-'"H~a~l~e;;;..;.;.k~e"""t. 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 Hachzor Vitry. It is . 
uncertain when the text of El Hale Rachamim was written, all 

that is known is that it was written sometime after the 

Crusades. •f'7 0 

6~S .A. O.H. 284:7 . 

.,.,,Davidson, Thesaurus of Mediaeval Hebrew Poeb;y., p. 
I 

176, citation #38 08. It ls interesting to note that 
Davidson lists nia.ny variations of the prayer El Male 
Rachamim. 

J .. 
. . 

. . 
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Heir Ydlt says: "El Hale Rachamim origina t ed in the 

Jewi~h communities of Western and Eastern Europe where it 
-::-

was recited for the martyrs/ of the Crusades and of the 

Chmielnicki massacres (circa 1648 - 17 48 in Poland) . ....._ Thi s 

explains the many different versions of this prayer in 

various European communlties." 7
' 

Dr. A. Stanley Dreyfus is convinced that El Male 

Rachamim was not composed until after the Chm i elnick i 

m~ssacres. 7~ In fact, irt Siddur Otzar Hatefilot there i s a 

special El Male Rachamim wh ich is recited on the 20th o f 

Sivan for the victims of the Chmielnicki massacres . 7 ~ Dr. 

Lawrence A. Hoffman tends to agree with Dreyfus about the 

date of ~ompositlon ~f El Ha le Rachamim. However, s ince we 

have no proof, all we can do is speculate that El Hale 

Rachamim was composed sometime between the Crusades and the 

17th century . . In all probability, its date of compos i tion 

seems to be later rather than earlier. A "clue" to this 
' 

would be the fact that Av Harachamim was composed right 

after the Cr~sades circa 1290, and we have sources which 

attest to this. One vould think that if El Hal e Rachamim 

were composed toward the earlier date of the Crusades (as 

. \ 

71 Heir Ydit, "El Hale 
Judaiea, (Jerusalem, Israe l: 
197l.), (>· 683. , . 

Rachamim, " The Encyclopedia 
Keter Publishing House, Ltd . , 

72lnterview with Dr. A. Stanley Dreyfus, Brooklyn, 
York, February, 1989. 

~ 7 :»Slddur Otzar Hatefilot, (Vilna 1 1914), pp. 72-73. 

I 
New , -.. ... 
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opposed to the 17th century), it would be mentl 9ned in some 

of the key primary sou r ces as is Av Haracham im. 

10 . Hashkaba: 

Hashkaba,., . is the prayer used to memorialize individual s 

in the Sephardic tradition. As we shall see further on, it 

appears that Ha shkaba was based on the Ashkenazic El Male 

Rachamim. Unfortunately, Hashkaba poses the same problem 

for us as does El Male Rachamim . We do not have any early 
I 

· primary sources which specifically cite it. However, at 

first glance , the sciurces deceive us into thinking that 

perhaps Hashkaba did exist by the 13th century. 

For example, we have a responsum by Yorn Tov ben Abraham 

Ishbil~ (known as th~ Ritba, Spain, late 13th- early 14th c.) 
-

which appear s to mention Hashkaba by name. The resI,>onsum 

deals with the question of Jewish thieves from another 

community who die in the act of breaking into a synagogue 

and have to be buried . The responsum says: 

11~~· i , ';)r' .. n N ':lj';\ p, ,;)7r 
I ') NI~ I 

ll (, " Qr1 '0 
1<.r k'NC ( Py110fi P'11~7r 

1<.J, t '0~JQ,0 , P';'\J 

~r J.J')e,3., 

P' 3an';) G 
PI Q., .r)' Jc (, 

,, 

("One may bury them and accompany them, but one does not .say ~ 

any Hashkaba f or them, or Kaddish or any lamen ~. ") 7~ At 

first, it appears t hat in Ishbili ' s responsum we have the 

7~ Yom Tov Ben Ishbill, 
13th-14th century. 

#-l59, Pi ska 2, Sephara?..1 , c . 
I .. 
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earliest mention of Hashkaba by name. Ho 1o1ever , in the 

Sephardi c 1o1orld all funeral liturgy was referred to a s 

HashJ<abot. 7 =- Since the prevalent opinion is that Hashkaba 

/- -developed later than El Male Rachamlm, lt would be hrghly 

unlikely that~hbili wa s referring t o the s pecifi c Has hkaba 

prayer in his 13th century re s pon;; um. Most likely he was 

referri ng to general funeral liturgy. 

The problem gets more complicated when we examine the 

stateme nts of Isaac Luria (circa 1488-1575). Most sources 

' ag ree that the Ari scorned Hashkaba. 7 6 Nonetheless, it ls 

not cle~r whether the Ari was referring t o Hashkabot - i. e., 

funeral prayers - in general, o r to the speci fi c Hashkaba --
. prayer. If El Male Rachamim had been written by the 16th 

ce ntury~ then it is possible that Ha shkaba had been written 

by Luria' s time. However if El Male Rac ham im was. not 

written until the 17th century , then it is likely that the 

Ari was ref~rring to general funeral prayers and not the 

specific Hashkaba prayer. The following t e xt , g ives the 

impression that the Ari knew of the specific Hashkaba 

prayer: 

7 eAccording to Or. Mart in A. Cohen . 

• 7 GRabbi Marc Angel said that the Ari thought that the 
Hashkaba prayer was . too fl·owe r: y and only had a "one-·li ne" 
Hash~aba ln his prayer book; Gaugln also refers to the 
Ari's dislike for lia s hkaba saying that the Ari only wanted 
the one 1 ine said for him when he died: "ken hame.rachem hu ' 
verache~ al hefesh Yi t zchak- Luria , zlkhrono livrakha 11 (Keter 
Shem To\f , p . 264). I was unable. t o find · the Ar 1 1 s prf;.Y~ r 
book to check this f or myself . , 

\. 
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The Hashkaba was known to the Ari wh o 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 sh~ch tzibbur knows how to 
enhance its "fire, " bult all depends on Yho sa}ts 
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 Has hkaba and how 
he will describe the departed. 7 7 

70 

One Yould think that if Isaac Luria knew of the 

Sephardi c Hashkaba prayer so too would his younger 

con~ernporary Joseph Caro . 
I 

But remarkably, Caro makes no 

' mention of any Sephardic memorial prayer what soever. One 

must e peculate then, that Hashkaba was Yritten sometime 

after the 17th century, after the composition of E-l--Male 

Racharnlm . 

From our chronological examination of the above 12 

memorial customs, we can draw the follo~ing conclusions: 

1 . There are three different attitudes toward the concept 

of memorializing the dead in Judaism and towar~ the custom 

of donating charity on their behalf: 

a. I~ ls necessary to memorialize the dead because 

prayer ca~ redeem them from Gehinnom . Any charity Yhich is 

given on behalf of the dead will serve as atonement for 
• 

their sins; 

77Chaylm Palagi, responsa #125, Piska 27, Turkey} lg-t h 
century . 

.. 

.. 
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b. One should not memorialize the dead nor donate 

charity on their behalf because prayers and charity are not 

at all beneficial to the dead; 

c. Prayers and cha~y for the dead are only 
, 

beneficial to those dead wh o led righteous lives. However, 

these prayer9'..and charity have no benefit to those who were 

wi cked while alive. 

2. The Spanish authorities (the Ritba, Abudarha m, the 

Radbaz, the Ari, Caro and the Chida) tend to voice stronger 

objections to the notion of memorializing the d e ad (along 

•With all the attendant customs) than the Ashkenazic 

authorities; or they tend to be silent on the subject 

(specifically, Abudarham and Caro). As we s hall see fu.r_ther 

on, the Ashkenazic memorial custom is comprised of three 

different types of c~mmemoration rituals whil P. the Sephardim 

have only one type of ritual. Perhaps the strong objections 

of the early authorities inflJenced the development of 

Sephardic memorial practice, limiting its scope. In fact, 

we have one res pons um which affirms this: 

Those who are a nxious about the words of the Ari, 
do not do any Hashkaba a t all and they render t he 
notion of donating tzedakah as having no 
benefit. 79 

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

moralists who vrote: Rokeach, Sefer Ha sidim an~ Orchot 

78Author Unknown, Responsa of Rav P ' alim, Section 4 
'i.D., #35, Piska 10 . 

. . 

• 
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Chayim) wh o feel that prayer and charity on behalf of the 

dead will benefit only those dead who lead qood lives. 

While they did not deny the theology of praying for the dead 

altegether (as did Hai Gaon,°?"""'Bar Hiyya and the Sephardic 

authorities), they d!d try to limit its scope. 

C. The Link B&tveen Christian and Jevish 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 link between Christian and Jewish memorial 

practice. Then we will trace the development of both 

Ashkenazic and Sephardic practice from the Mi ddle 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 in northern 
Europe (circa 1096) ... New prayers wer e written to 
recall the ri~hteousness of the slain and to 
invoke God ' s vengeance on the guilty Chris~ians. 
Each spring the martyrs' names were recited in the 
Rheinish synagogues in order to keep alive the 
memory of the sacrificed dead and to invoke their 
merit a s a form of vicarious atonement for the 
livlng. 79 

The theme of the Jewish memorial prayers was rooted in 

Christian practice. 

79Mark R. 
Religion, (New 
vol. 8, p. 156. 

Cohen, 
York, NY: 

11 Judaism, 11 

Macmillan 
The Encyclopedia of r 
Publishing Co., 1987), 

' I 
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Tvo distinct commemorations developed in medieval 
Germany ; Solomon Freehof calls them "The Communal 
Martyr Liturgy " and "The Communal Fam ily Liturgy. " 
The Communal Martyr Liturgy co~sisted of reading 
the Hemor-lists or martyrology to commemorate the 
k~doshim ( "saints ") vho had chosen martyrd om for 
the sanctification of God (kiddush ha-shem). The 
Sabbath bef ore the late spring Shavuot CP'lfnteost) 
and the Sabbath nea rest the midsummer Tish'ah b'Av 
vere chosen in medieval Germany for the 
memorialization of martyrs. Alongside this rite, 
there _J;}.e veloped in medieval Germany vhat i s nov 
call yizk or or h~zkarat neshamot (prayer for the 
souls o f the dead ) --the ''Corflmuna 1 Family Liturgy" -

v h ich memorialized the dead o n Yom Kippur. 
Prayer and charity, it vas he~d, can speed the 
redemption of the dead and enable the dead souls 
to obtain rest in pa·radise. ' These t vo ri tes find 
earlier Christian pa?::allels in the "Feast of All· 
Saints " and "All Souls ' Day " .. : r t should be 
ol.lse rved ' that the ve ry name Hemorbuch (memorial 
book) comes Iiom the Latin memorJa (memory ) and 
tha t the prayer vhich follo vs the Christi an 
rec itat i on of the departed begJns vith memento 
(remember), just as the HeLrev prayer begins v ith 
yi zkor (remember) . n• • • 
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Christian memorial practice, as ve sav earli er, 

developed in three stages (the Requiem Mass, the Feas t of 

All Saints, and AlJ Souls ' Day) . As hkena zic memorial 

practice developed i n three stages, also , although these 

stages ar ~ not quite parallel t o those of Chri stianity. In 

A.shkena~ , a communal commemoration for, martyr s va s fixed 

fizst in the 1 iturgy . Perhaps the As hkenazim vere 

. influenced by t he Christian publi c martyrs prayers. Av 

Harachamim was composed for this communal commemoration of . 

VQGutmann, p. 134 • 

. 
\ 
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marfyrs.R• The second custom which developed was that of 

me~orializing the individual dead of one ' s family in a 

publ.i c setting at one set tim7euring the yea r. Yizkor wa s 

composed for this communal commemoration of one ' s decease d 

relatives . 'N:l.e final custom which evolved ""as a hi ghly 

personal one. This wa s the custom of commemorating one' s 

deceased relati ves throughout the first year of their death 

and on the yearly anniversary of their death. El Male 

Rachamim was the prayer whi ch was composed in the Ashkenazic 

world for this individual commemoration, whil e Ha shkaba ""as 

the pray~r whi ch was recited in the Sephardic world. 

Freehof has labeled these three memor ial customs--as 

"The Communal Martyr Liturgy," "The· Communal Fami l y 

Liturgy,''• and "The Individual Memoria l" respectively. 0 ==-

Accordi ng to Freehof, "The Communa 1 ~lar tyr L l turgy" was 

originally composed to commemorate the victims of the 

Crusades. Eventually, this communal commemoration was 

extend ed 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 register s which 

first listed the names of martyrs of the First and Second 

lFreehof, p. 179; and David De Sola Pool, The Kaddish 
The Old Jewish A.ramaic Prayer, (Ne"' York, NY: Bl9ch 

Publishing Co., . 1929) , p. 106. De Sola Pool cites Zunz as 
his source for this. 

' I 
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Crusades (1096 and 1146); and eventually, also listed the 

na mes of prominent lndivlduals, rabbis a nd scholars who had 

died in fhe community. The name?"° ot_ _ 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 in the headings of the Memor list s in 
fhe Nuremberg " memorbuch" (the earliest extant 
memor buch): 

"The 

"Therefore the whole house of Israel is 
duty bound to memorialize them bet ween 
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, wh ich is 
called 'the Blac k Sabbath. ' " H3 

I< I 

Communal Family Liturgy is vague as to origin and 

observance. In weste rn Eur ope this Communal Family Liturgy 

was only on Yorn Kippur. In eastern Europe it was als o on 

the last day of the three festivals. " 0
"' 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 devotioM .. . Yizkor appears 

to have been written for this Communal Family Liturgy. 

somewhere in Germany during the 12th century. "8 e 

"'~Freehof, p. 181. 

, •eGaster , 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 ~ogether at one pa;ficular time. 

This third type of memorial cannot be described as 
liturgica.l. because it ls not a part of the prayer 
book incumbent upon all worshipers simultaneously. 
It may be described a s an Individual Memorial. A 
man ls called up to the Torah and he has a special 
prayer recited for h is dead . This Individual 
Family Memorial seems to be the one carried over 
into the Sephardic wo rld from the Ashkenazic. 
Among the Sephardim there is the custom that an 
individual, whe ther called up to the Torah or not, 

· asks for a prayer ~hich is to be recited before 
the Ark in memory or on behalf of his departed 
relative. ~his t.he Sephardim call Hashkavah.e~ 

As we saw fr om our chronological survey of Jewish 

memorial customs, the Sephardim voiced stronger opposition 

to the concept of praying for the dead than did the 
I .. 

Ashkenazim. Perhaps this is the reason that neither the 

custom of "Communal Martyr Liturgy" nor the cus tom o f 

"Communal Fam~ly Liturgy" crossed over from the Ashkenazic 

world into the Sephardic world . The Se~hardim bo~rowed only 

the custom of " Individual Memorial " from the Ashkenazim. As 

we shall see in Chapter III, the Sephardic Hashkaba prayer 

ls built around the Ashkenazic El Ma ie ~achamlm. 

We can now make certain observations on the link ~ 

between Christian and Jewish memorial practice. ·Fl rst, we 

know that at least by the fourth century there was a fixed 

ritua l ln the Chrl~ilan world for commemorating the deceased 

a 6 Freehof , p. 181 . 

. . 

'\ 
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(sp~cifically martyrs ) while there was no such fixed ritual 

in the Jewish world until after the Crusades. Second, in 

Chriptianity, the commemoration ritual for martyrs wa s f ixed 
"°?"" 
; 

in the liturgy before the commemoration for the souls of 

everyone . Sim-lJarly, in Judaism, the commemoration ritual 

for martyr s was fixed in the liturgy 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 thP 

cpmmemoratlon prayer (cited above on page 381 used as parL 

of the ~atholic Requ iem Mass and the language used in El 

Male Rachamim and Hashkaba.~7 

The . correspondence of this formula (i.e., the 
prayer quoted above whi ch i s used in the Requiem 
Mas~) - apart of 1course, from its purely Christian 
elements - with that of the Yizkor prayer, and in 
even more marked degree, with the requi~m for the 
dead used in the Sephardic liturgy (Hashkaba), · is 
indeed remarkable. First: the names ~Memento " 
and "Yizkor," both de rived from the opening word s 
of the prayer, are in fact identical. Second: 
just as the diptych lists begin with the names of 
the generally venerated worthies of the Church, 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 pl.ace in His " holy 
'tabernacle; " in the Jewish • prayer, [both in 
Hashkaba and El Male Rachamiml He is asked to 
grant t hem "9biding. rest under the wings of the 
Divine Presence in the exalted place of the holy 
and pure" where the word rendered "exal ted 
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 

07The language of Hashkaba and El Male 
discussed in depth in Chapter III . 

... 

Rachamitn 1-1.s 

' , 



lhe martyr s "sleep in the sleep o f peace , " wh ile 
the Jewi s h requiem used by the Sephardi m 
!Hashkabal ask s that the dead "may rest in peace 
upon thei r beds " and t hat "peace may a ccompa ny 
them." Final l y, the Christian formula invokes on 
the departed t he ble~g of eternal repuse 
"al ongside all who are at rest in Christ;" wh ile 
the Jewish version entrea ts that they ab i de "with 
a 1 l the ..,Li ghteous 'J ho are in Paradise. " More over , 
it is difficult to resist the suspicion t ha t some 
of the phrases used in the Je 'J ish versions may 
have been designed deliberately to provide a kind 
of coun te r part to Christian belief s . Thus f or 
exa mple , in the Sephardic formula God i s besought 
to grant the deceased a "keeping - afar of 
transgression and a br i nging-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. Similar ly, 
when it i s entreated that the dead may " rest in 
peac e alongside' ..,i th all the righteous o f His 
p~ople I s rae l, wh o lie with him in the ple ntit ude 
o f mercy and f orgiveness , " one can perhaps detect 
a c leve r modificatlon of th~ Christian d octri n t~ or 
the communi on of 'the Saints , seeing that the ..,ord 
rendered " plentitude " a some what curious 
P.~pr ession in 1 the Hebre w ma y also mean 
"commun i on , totality. " On lhe olher hand, tht: 
Jewish formul a' i s uni que - namely in its reference· 
to the binding up of the s·oul " in the· bond of the 
living. " This phrase is tak en from the bassage in 
the First Book of Samuel (25:29) where Abigail 
says ta David: "And a man rise up to pur sue thee 
and t o seek thy soul, the soul o f my Lord shall be 
1.Jound up befor e Jeh ovah thy God in the bundle of 
l ife." The "bundle of life'' is an immortal 
communi ty of s ouls held like a treasure in the 
hand of God and it is in that sense that the 
expression 'is used both in the Yizkor prayer and 
a s a favorite text upon Jewish tombstones .R~ 
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Gaster explJcitly poi nts out that the Jews ~ust have 

been strongly influenced by t he Christian prayer ~nd used it 

as a model f or thei; own memorial izatlon prayers (Yizkor , El 

Mal e Ra chami m and Hashka ba) especially s ince the
1 

l .......... 
8 6 Ga ster , pp. 241 - 242. 
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simflarities bet..,een the Christian prayer and 

Yi~k or/Hashkaba are so striking . Levi, ho..,ever, feels that 

"even though the prayers and alms and the commemoration of 
, ~ 

the soul$ in Christianity ha~e their correspondence in the 

Je1o1ish liturgJ'..(_ there ls nothing 1o1hich recalls, even from 

afar, the memorialization of the dead {in Judaism) to the 

"sacrifice'' of the Requiem Mas s ." "' ,_,. 

D. Differences of Opinion Regarding Jewish Memorial 

Practice: 

" Gaster and Levi tend to disagree on many levels. For 

~ example, L&vi feels that since the rituals of prayer and 

charity on behalf of the dead had already been a part of 

Je..,ish hfstory, all that \olas needed wa s some massive, tragic 

event - like the Crusades - to firmly entrench a fJxed 

commemoration ritual in Je..,ish culture, first as a communal 

rite and then· as an individual rite. " For Levi, these fixed 

prayers repr esent a "cult of the dead" to which be strongly 

objects: 

The introduction of prayers and charity on behalf 
of the dead into Je\olish life occurred naturally, 
although in an obscure manner. To be sure, there 
vas no ' dear~h of motivating factors. For the 
birth of the custom to commemorate the dead [i . e., 
YizkorJ however, all that was needed vas a t~~gic 
event, namely, the blood of the martyrs of the 
Crusades , vhich precipitated the inauguration of 
this rite; and iittle by little, fr om the martyrs 
al~ne to the ·great people, and from the great 
people ,vi th ' their benefactors, and from the 

f)qL" . 59 ev t, p. . 
1..-..... .. 

.. 
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be~efactors to the simple faithful, that is, all 
the deceazed Israelites who now received help from 
this prayer. But this prayer always retained 
signs of its relative novelty; it never managed t o 
become fixed in a definitive manner, and to take a 

'first - r ow place in the r~l of the prayer s wh ich 
wa s constituted before it:"s bir-th. 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 r~igi on which eclipses the other one a 
little bit . Therefore, no one should be 
astonished to find that the ceremony o f the 
commemoration of the dead, at least on Yorn Kippur, 
assumes a solemnity and a prestige of increa s ing 
1 mp or la nee . '~··· 
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Levi tends t o be very conservatlve. We havt- se i>11 tlils 

wi th his assessment of the II Maccabees and the Sifr,~ tex ts ; 

and with his p~onoUAcement of the Jewish commemo ra ion 

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

that the Jews could have been influenced by the environs in 

which they were living. He seems to think tha l if Jewish 

pr a c t i c e seems to '' i m i ta t e " or emu 1 a t e Ch r i s t i a n pr act i c e , 

than it ls either simply pure coincidence or stems fr om the 

fact that the two groups were living amidst similar 

circumstances . 

On the other hand, Jews have alvays been influenced by 

the cultures with whom they came in contact. For example, 

the Je ... ish notion of "afterlife " is based on Greek 

philospphy; the format of our Passover seder is based on a ' 

Greek custom; the ancient Hebre ws borroved many customs from 
.. 

their pagan neighbors; etc. Based on the history of 

...,nLev 1 , p. 6 o . !) 

'. 
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Ch~istian memorialization rituals, th~ similarities of the 

Christian and Jewish prayers for commemorating the dead, and 

my understanding of the Jewish mind-set during the Middl e 

Age~, I would have to agr,(;"w i~h Gaster that Yizkor and 

Ha shkaba were modeled 
........ 

on the Christian prayer s for 

commemorating the dead. 
; 

rt is also interesting to note that Levi doe s not think 

Hashkaua to be 1o1 o rthy of discussi on . Fo r him, "Th is is a 

thing o f little importance because this prayer has certainly 

been introduced more r~cently than the commemoration of 

souls £i.e., Y i :l k 0 l'. ' \ ti , , I In contrast , Gaug in devotes a 

whole chapter to Hashkaba, although he ha s no idea who wr ote 

it or when . He specu1ates that it was written sometime in 

Geo ni c time s (while we know that it probably wa s not 
' j 

composed until circa the 16th or 17th century) but states 

that this is a "mere speculation ." 9~ 

Fina 11 y, 
/ 

in modern times, Levi objects to the notion of 

memorializing the dead for two reasons. First~ he thinks 

that the custom became attached to Yorn Kippur by 

"confusion;" and second, he feels thal we have turned it 

int o a ·"cult o f the dead. "93 

Some casuists say that we memorialize the dead on 
Yorn Kippur, after the Haftarah reading. This is 

l done because of a confusion which jumps out at 

'9 :I. / Lev 1, p. 4 4 . 

~,Gaugin~ p, 262. 
,,, 

"'
3 Levi, p . 60 . 

.. 
f) 

.. 
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one ' s eyes. The commemora tion wa s dragged al o ng 
by the habit to vow some off eri ngs in fav o r of 
transg ressions on that day. R. Jacob Weill 
founded the inst ituti on of a t hr owing a way of sins 
of the dead on · Yam Kippur on the plural of 

- "kippurim." Thi s plural~oves , he says , thal it 
is a d?Y of atonement f &'r 5oth the living and the . 
dead. Kolbo, section 70, sa ys that the ce r emony 
of the commemoration o f the dead on that day has 
the goal""O.f breaking the heaTt of the worshippers. 
But these exegeses are very lame.~4 
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I am not quite su re what to make of this claim. 

However , 1 do agree \lf ith Gaster ' s ne gation of Le'vi ' s "cult 

of the dead. " 

. .. The Yi zY.or ceremony is in no sense a cult o r 
worship of the dead , as Israel Levi so perversely 
assumed. I ooeed , it is h ig hly doubtful whether 
wotship of the dead r eall y bulks s o largel y in any 
relig ion a s f ormer generations of s tudents 
supposed ; ... What animates t hese ceremonies is , in 
a word, not an approach to the dead, but a feel ~nq 
of wanting to be with them , of being part of a 
larger life in whi ch death has finally n o mea n lng 
an~ impose s no division. ~~ 

Our stud~ the 

almosl c.o\e:.ete . 

development of Je wish memorial customs 

is We only have two more customs to 

~xamine: the names wh ich the Ashkenazim and Sephardim use 

to designate the yearly anniversary of death; and a brief 

comparison o f when the Ashkenazim recite their Individual 

Memorial wlt h the times that the Se~hardim r ecite theirs. 

~~ / Lev 1 , p. 4 7 . 

400 Gaster, p. 240. .. 
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E . ·The Name of the Yearly Anniversary of Death: 

No term was given to the yearly observance o f a 

relative ' s death, in either Ashkenazic or Sephardic custom, 

unti~ the l~th - lSth centuries~The Ashkenazim borrowed the 

term Jahrzeit from the Christian Church in Germany, where It 
'--

was used to indicate " the annual time for honoring the dead 

at anniver s ary Masses. It is an established custom in the 

Jewish community by the 14th centur y in southern Germany and 

the word Jahrzeit is encountered in a responsum o[ the 15Lh 

centu·ry German rabbi, Moses Minz ... ...... On this occasion, 

Kaddish was recited and a candle was burned f or 24 hours. 

The Sephardim use different Spanish word~ to designat e 

the year ly anniversary of death, including Ann os , and 

meldado, "meaning literally that '"1h ich is read." ~"' 
I 

However , unlike the Ashkenazic equivalent, we do not know 

exactly when the Sephardic terms were coined. During the 

annos/me ldado , a Hashkaba ... as recited, Kaddish was recitea , 

a limud (study session) w~s held in honor of the deceased 

and an oil lamp was burned f or 2 4 hour s . 9~ 

a~Gutmann, pp. 134- 135. 

~7Mair Jose BeAardete~ Hi spani c Culture and Character 
of the Sephardic Jews, (Ne w York, NY: Sepher-Hermon Press, 
Inc,. , 1954 ) , p. 132 .· 

99The Sephardic memoriaT cu~toms wil1 be described in 
depth in Chapter IV . I 

. . 
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F. 'The Time of Recitat ion of the Individual Memorial: 

Differences exist, also, between the times that the 

Ashkenazim recite their Individual Memorial, and when the , 
7"' -

Sephardim rec i te theirs. The current Ashkenazi c custom 

varies widely ...._ Perhaps this is due to the differences in 

custom from Minhag Poland vs. Minnag Rhineland. Most Jews 

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

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

Gaugin's following statement, that practice varies. 

El Male Rachamim is recited as part of the burial 
service. In addition , it is said on Mondays and 
Thursdays after- the Torah reading - before the 
Tor.ah is returned to the Ark. However, it i s not 
recited on those days when Tachanun is said. Nor 
is it recited on Sha bbat or Yorn Tov, with ~pe -
exception of Yem Kippur, Sukkot, Pesach and 
Shavuot when Yizkor is recited (it then becomes 
par~ of the Yi zkor service). Some people are 
accustomed to reciting El 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 

o·n Mondays, Thursdays, Shabba t and Yorn 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 Haftarah readings, or after the 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 , • 

seve11 days of Shiva; at the end of Sheloshim, on the yearly 

j) 
e~Gaugin, pp. 264 - 265. 

• I 
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anniversary of the death, as we ll as once dur ing the period 

between Rosh Hashanna, Yorn Kippur and Sukkot. < 1 t depends 

on the size and , custom of the congregation. -,.... Some 

congregations give an aliyah to every member wh o would like 

to say a Has~aba at this time , - hence, they can only call 

them up once during this period. Some congregations recite 

a communal Ha shkaba and they read out a list of names of 

those people for wh om the Hashkaba i s being recited .) 

Depending on custom, some people also recite it once a week 
I 

quring the first year of a relative's death.'"" 

We have now seen how the Crusades were the calalyst f or --
the institutionalization of Jewish memorial customs . Wha t 

had for"\erly been a ~andom 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 me morialize their 

dead had links to similar Christian prayers. The pattern of 

development for the Jewish commemoration custom was also 

similar to tba t of Christian development: the prayers to 

commemorate the martyrs were fixed first; then the communal 

commemoration o'f individuals was established; finally, 

individual memorialization practices were set. 

{"~Gaugi~ , p. 264 ; Yoset Obadia, responsa, Section 6 to 
'f .D. #36 , Piska 1, Egypt, 20th c ·.; and Or. Isaac Jerusa~Jlll, 
HUC-JIR, Cincinnati, in an interview in Hay, 1988. 

" 
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The Ashkenazic custom developed flrsl and not too l ong 

after wdrds, some of these customs spread to the Sephardic 

world. In partlcular, the Sephardim emb~ed the custom of 
, 

individual memorials, for which the Hashkaba prayer wa s 

written. 

Preci se ly because we are dealing with custom and not 

law, the cusloms and sentiments surrounding the 

memoria lization practices are difficult to trace and greally 

differ in the various Jewish communities. Some people 

strongly defe nd the Jewish memorial customs, whil e others 

object' to either pa.,r ts of them , or to the genera 1 

memorializing the dead as a whole. 

id ea of 

Nonetheless, these customs still play a major ro le in 

both the Ashkena ~ i~~ and Sephard~c worlds today. Perhnps 

this is because: 

.. . particularly in matters related t o dea t h, the 
human mind is intensel y conservative. ln modern 
practice this conservatism rests very largely upon 
se ntiments of reverence and .affection for the dead 
and the ~esire to promote their we11-being . But, 
unquestjonably, 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 beli~fs and 
practices oi the daily Semites . 101 

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 history has · played itself out in 

the liturgy. 

p ·" Morgenstern, .P• 145. 
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CHAPTER III 

THE TEXT OF HASHKABA 

r --
Even . though Yizkor/El Ma l e Rachamim and Ha s hkaba 

developed al~ parallel lines , the Sephardic Hashkaba i s 

not as rigid as its Ashkenazic parallels. In Ashkenaz1c 

Jjtur9y , we find one basic prayer for Yizk or and one basi c 

prayer f or El Mal e Racham im . The prayer is the same f o r al l 

As hk enazic ~ommunitie s . Tlte only di ff erf>nCP~ arE' g"·nder 
I 

re· l a led : tli f' 1.•nd ing: -. of wordD d epend on whethe r tlt c· prayer 

i s r ecit~d f o r a man or f or a woman . 

The Sephardir memoria l ljlurgy is much more f luid . Th e --
tPxt s of .Hash kaha used by Sephardi c communities differ, most 

being V<ar1 at 1 or:~. 1Jn •the san1~ theme , but o tl"1 e r s diverging ... 

completely from it . I n addition , the text recited f or ·men 

ls different fr om th~ t e xt said f er women , not only in the 

formul a used , · but even in l a nguage : Hebrew f o r men , and 

AramaJ~ tor women. (Although , as we shall see l~ter , the 

men ' s text contains one lin~ of Aramaic and the women's text 

contains one l~ne of Hebre w) . In addition , some , b~t not 

all , Sepha r 9ic co mm unities have. a special Hashkaba for a 

child. The examination of Hashkaba is thus more comp licated 

than an examination of either Yizkor or El Ma l e Rachamim. • • 
. 

As we saw in our chtonological study of the development 

of ·Jewish commemoration cus toms in Chapter l I, the 

.. 'prevailing opinion is that the Sephardim borrowed tl1e cus\t.1o111 
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of personal memoria ls from the Ashkenazim. Specifically, 

the Sephardim used a common line found in the Ashke nazl c El 

Male Rachamim. This is most e::?ident i n the Hashkaba r eclted 

for a man. We will compare and contrast Ha shkaba with ~ 
""-" 

Hale Racham lm, since Ha shkaba is verbally relat ed to El Hale 

Rachamim (but not t o Yizkor). 

The follo wing Hashkaba text wlll serve as a basis f or 

comparison for the purposes of this chapter. For even 

though many variations o( Hashkaba exi st , most are similar 

to the foll owing text. 2
• 

HASHKABA FOR A MA N: 

l, :iD? clip :i?•:t a •,1111:1 NI a •'\D'lll aln'I • 

: i1t~ Oij'Tf i1~ ·~ .N~~l'.l r~ m~.~r:m) 

:i1~1 :l f;l i''l;I~ 01~ .i17fi'Q K~9 D1~ ~ 
r'1'tlnD OW'\ D,.11' Onl'I ,...., 

l~ D"Q)n~ ~'?~9 · 9'ff'.I'? ~pJ-,~ 11~19-:l1 :'19 . 
i,~f 01~ "~~1 .C";:l?~ "'J191J ,i'~-ilQ :D1~ ~ ~ 

:Dt?.~o '111~ 'mn . "llt~ lf-lQ m. :'f"9tr. ~1f 

~This text , and the translatio n which follows , is taken 
from Book o f Prayer, edited and translated by David De Sola 
Pool , (New York, NY:· Union of Sephardic Congreqations, 
1947 ) , pp.206 -207. I chose t o use th~ De Sola Pool texts (I 
¥111 use hi s text for the ~omep's Hashk ~ba also) as 1~y 
reference po int because most Sephardic congregations today ~ 
(in the United States) use this praye r book (acco~di ng to 
Dr. I saac Jerusal~i and to Rabb~ Mar c Angel). 
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c;, .:li~ ~i !lie) 

'}iO :i1'?];:T Di-Q n-.') 
-n~ ·~~ .,~!J -qi 
T'(li~t,l nt'7 ·K1: D"i'.f"tm 
:01~1/-"~ iTf '? . ~ 
un; . "Tb~~ tri'OQ ~"-

:~b:p~-.,l7 

il1Tr i1Jb1 iTtfll1? 
.:i~'?•iJ ~~ mm .;it~~ 
.c~im;n o~iPi n?~~ 
0"1~~ ~R10 ,~ 

c~~P, ri">rn .tJ'Ti:tyrJl 

n~~1:JJ .D"7;>ilf ni~~7 

;,7~m ·»V: n~1RiJ1 l1W~ 
.iTpln? pi'z.f ~~ ilfJQ) 

c?il1iJ ~o'? aq9 acv.'f'J'1 
1'P? Kt11:' Di .aqi) 
cw ~~ n~'Th n1~1 
;: tni :ii~iJ 

,,o~z;u:ci . n~ ~ ·~ 
nwi~ · 11~ M9'?1i TO 
:q}tq ~ ~ ac.,?f 
.,itl~ om: 'r9Q1~ '!l~rii.J 
.ci"YiJ •-r?tt i'fl'r.1 .•f7V 
. Di"f n:~ tt:J~~ 'VJ 

. unr. .c1"f ~: .:i"n~~ 
:in~1 '!J'?.t1 .D(\b:p~·.,v 

.mn•7'?ill c~~Q~J ?'z=t~ ?~~ 1itl~ . "~:tt1·?~7. •acti 
:~~ ""'?Ki} • JlJ1 ~ ~l . . 
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TRANSLATION: 

(When the memorial is rec ited tor a distinguished 
rabbi, it is preceded l;>y the following v erses :) 

Whefe can wi sdom be found? W~e is the source of 
understand i .ng?~ Happy is /ttie man who finds 
wi sdom, the man who attains understanding.~ 

(The f ollowhrg verses are recited 
memorializing a man vho was important 
community: ) 

before 
in the 

How abundant i s the good that You have in store 
for those who fear You , that You d o in the f ull 
view of men for those who take refuge in Y ou . ~ 
How precious Your faithful care, O God! Mankind 
shel~ers in the shadow of Your Wings . They feast 
on the rich far e of Your ' house; You let them drink 
at Your r e freshing stream.~ 

(Cont1rrue with the following. For an ordinary 
person, begin with the following:) 

A good name is better than fragrant oil, dnd the 
day of d~ath than the day of birth. A The sum of 
the matter, when all is said and done: Revere God 
and observe His commandments ! For this applies to 
all mankind. 7 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 celesti~l 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 

2 Job 28 : i2 , JPS translation. 

~Proverbs 3 : 13, JPS translation. 

•psalms 31:20, JPS t ranslation. 

~Psalms 36:6-9, JPS trans~ation. 

6 Ecclesiastes 7:1, JPS translati on . . 
7 Ecciesiastes 12:13, JPS translation. 

aPsalms 1 49:5, JPS translation . 
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participation in the li f e of the world to come. 
May the spirit of the Lord grant rest in the 
happiness of the beyond to him wh o has departed 
from th is world according to the will of God, Lord 

, of heaven and earth. May the supreme King of 
ki ngs in His mercy show/lf"!rn love and compassion . 
May peace attend h im and his repose be peaceful, , 
as it is written: "They shall enter into peace; 
they wh"- walk in their uprightness shall have 
repose in their resti ng places." 9 May he and all 
his people of Israel slumbering in the dust be 
included in mercy and forgiveness. May this be 
the divine will, and let us say, Amen .' 0 

TEXT OF EL HALE RACHAMIM: 

' 
:1tb~ :11~11J7? N ~7?0 ,C'Oiitp~ 1~i~ ,C'Qt1°1 N'ft ,~ 
~'81::1 itt!f C' .i1iGfi CVl,R nii,P;r;:p .ilf~CV::t "~P nri~ 

~ ,,,~ip ;i::lP.~ ;~C,i11'? 1~i1~ • ... n~~ n~ ,C'1'0!7' 
: T • • T • T • • • • • 

't'~ 1~7 .inr;i· ; K0t;' nP n.t ,in9~~ ni~r::i il'f :iR1¥ 
iii~~ iii~~ C'~?iit? 1'~? il)p~ 1i1")"l;l~~ C'~LJ!y 
.ci',~f i:lft?~ ;~ rti?~) ;in'(Q~ Ni:i ~~ • ..-,9~~ n~ C"~rt::t 

·1~t$ ,,,~ 

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 wing~ among 
the holy and pure who shine br i ght as the sky; 
may his place of rest be in paradise. Merciful 
One, 0 keep hi s soul forever alive under thy 
protective wings. The Lord being his he ritage , 
m~y he rest in peace; and let ~s say, Amen. 11 

'Isaiah 51:2. 
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1 ~This Englis~ translation is taken from De Sola Pool. 

11 Both the Hebrew and · English texts 
are from : Ha-siddur Ha-shalem, . Philip 
York, Ny: Hebrew Publishing Co., 1977), 

\ 

, 
.of El Hale Rachamim 
Bi rnbaum, ed ., (New 
pp. 605-606. " . 

\ 
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· Botn Hashkaba and El Male Rachamim are prayers said by 

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

ttme these prayers were wr itten and institutionalized, the 

notion of praying on behalf ~the dead dominated e ver the 

notion of asking the dead to intercede on behalf of the 
'--

living. The language used in both prayers explicitly 
~ 

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

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

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

only do they request "pe'rfect rest," they also give us a 

definition for thi s "r.est: " it means resting tachat kanfei 

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

dies and his soul then becomes bound to God, ':ha t;--. is 

"perfect rest. " The bonding of the human soul vith God is 

considered to be "perfect rest " because that is whe r..e all 

the kedosh im utehor im ( " the holy and the pure") dwe 11. 

Therefore, w ~th this initial request, the living are asklng 

Cod to consider their dead as 1£ they were one of the 
I 

kedoshim utehorim and to grant them this perfect re s t under 

the divine wing. This is the ultimate definition of 

"paradiseb - Gan Eden. Finally, both p~ayer s requ~st that 

the dead "rest upon their couches In peace." 

However, even though both Hashkaba and El Mal~ Rachamim 

share these reques~s for "per fect peace under the divi ne 

w' ng with the hoiy and the pure ," and for "peacefu l rest 
1 

upon their couches," they differ in maj or rezpects. First, 

I .. 

.. 
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El Male Rachamim is concise and to-the-point, while Hashkaba 

is lengthy and poetic. 

sec ond, El Male Rachamlm includes the concept of 
~ 

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

tzedakah be'ad hazkarat nishmato ("through ..tj)e donation of 

tzedakah for the remembrance of his soul"), wh ile Hashkaba 

does not. ~ 

Thl:cd, Hashkabd specifically requests atonement and 

forgivene~ s for the sins of the dead, while El Male Rachamim 

does not. Thls request · for ato-nement is emphasized at three 

different points in the text of Hashkaba : vechilul2 atzamim 
,. 

vekhaparat a s hamim veharchakat peshah vehakrava t yesha; 

Hamelekh berachamayv yachos veyachmol alayv; and, hu vekhol 

shokhvei amo Yisra'el bikhlal harachmiJn vehaslichot. 

Fourth, Hashkaba paints a very explicit picture o f the 

Sephardic concept of death (this concept will be discussed 

at length in the fourth chapter), while El Mal e Rachamim is 

not very explicit about the As~kenazio 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 of one ' s birth. 111
:- (This is borrowed from 

Ecclesiastes). Why would this verse be chosen to begin the 

Sephardic memorial prayer? Because for the Sephardlm, as we 

1 ~~cclesiaste~ 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 ~ time of great 

Hashkaba i ncluded also 

re jo i ci ng. Thus , 

introduction: "Let the ......_ 

the ~se- from 

faithful exult in 

the composers of 

Psalms in their 

glory; let them 

shout f or joy upon their couches."' , In addition, Hashkaba 

tells us that life in the world-to-come, for the worthy, is 

~ delightful place - vechulaka tava lechayei haolam haba. 

Sham tehei menat umchitzat vishivat nefesh hashem halov 
I 

ruach Adona1 tenichenu vegan eden d c 'it oetar min alma 

hadeil!. In El Mal e Rachamim, however, we are given only one 

"clue" regarding the Ashkenazic concept of death: if the 
- --

dead are granted "perfect rest under the divine wi ng," than 

that is ~onsidered to ,be Gan Eden, or Paradise. We do not 

get the sense from El Ma le Rachamim that death is a lime f or 

rejoic ing, as we do from Hashkaba. 

Fifth, when Hashkaba is recited for a Torah scholar wh o 

h'as died, or for a man of eminence in the commun~ty, we see 

that the Ha s hkaba is preceded by a few extra biblical verses 

wh ich praise . the merits of wisdom and love of God. In 
I 

Ashkenazic custom, however, no differentiation is made 

between scholars, people of eminence and 0 re9ular " people. 

Finally, it ls intere~ting to note the orig~n of the 

names of the Sephardic and As hkenazi c prayers for 

i~Psalms 149:5; J~S translation. 
- . 
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memorializing th~ dead. El Male Rachamim i s simply named 

after the fir st three words of the prayer itself and ther e 

is no discussion (at least not that I found ) about this 
.. 

name . Yizkor , too, is named after the fi)?!'t word of the 

prayer itself . The name Hashkaba, however, does not come 

"-'" from the f i r st word o f the praye r or from the fir st words of 

any of the introductor y paragraphs. rt seems to perplex 

people that the Sephardic pray~ r f o r memorializing th~ dead 

ha s a name that comes from some source other than the 

opening lines of th~ prayer itself . ~o one is really sure 

of the source from wh ich the name Hashkaba was derived, but 

there is much specuiation about it. For example, some 

sources maintain t hat the name Ha s hkaba i s derived fr om 

biblic~l verses whi ch use the word shakhav t o indicate 

death: 

Why ls this prayer called Hashk aba? Kn ow that 
Scripture calls the resti ng place of the $OU1 
mi s hkav. [Which could mean "bed," "couch " or " the 
lying down"). For it is wr itten in I sa iah 57 : 2 : 
"Yet he s hall CO!l\e to peace ~ He shall have rest 
on h\s ·c"ouch, who walked straightforward." [Thi s 
i s one of the last l ines o f Has hkabaJ. Therefore, 
the request f o r c ompassion and mercy on beha lf of 
the soul is called by the name Hashkaba because 
through t hi s request, .the soul will lay down in a 
restful place, ... becaus·e this prayer helps them to 
lay d own in peace . 1 4 

Gaugin quotes a di fferent biblical source as the origin 

for the name Hashkaba: 

•~A~thor unknown, Responsa of Rav P'a~im, Section 4 
O.H., #35, Piska 12. 

' 

to 
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The . reason wh y the Sephardim call the prayer Ma 
Rav Tuvkha by the name Hashkaba is that it is said 
(in I Kings 2:10): "Va yishkav Dav i d im avotav 
vayikbor ba'ir David " ( "So David slept with hi s 
fathers and wa s buried in the city of David.") 
How&ver, in Morocco they call this prayer Rachmana 
because God's mercy is mentio~ in it.'" 

96 

A::s noted in Chapter II, (pp.68-69) from at least the 
....__ 

13th cPntury on , general Sephardic funeral liturgy is called 

Hashkabot. Jt is very likely that the name Ha shkaba - f or 

this specific memorial prayer - was derived from the use of 

the term Hash kabot. Perhaps originally the term Hashkabot 

was used · to indicate gene~al Sephardic funera l liturgy 

because , biblically, the wqrd shaY.hav is used to indicate a 

peaceful death, as contrasted with the word ma vet wh ich 

simply means "death" vithout ar1y indication of vhat kind of 

death il i~. It is possible that the Sephardim entitled 

their funeral liturgy Ha shkabot because the prayers 

requested a peaceful death for their deceased. 

While the Ashkenazim use the same prayer, El Mal e 

Racharnlm, for memorializing both men and women ( with 

appropriate changes made for gender), the Sephard im composed 

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. 

10Gaugin , p. 261 . 

. . 



.. 

. 

HASHK~BA FOR A WOMAN: 

.c~i:J:p¢r?.P 'ITif. .ci?~ :i\7u~ttJ ;i11:i:p::J. ;t~o 
ni1:;i-?(J 2K'"i'.I :in~l i?.ti tnl 1117? .n1~?~:JJ 
".f19~ ni:J=f"iJ 7~'1ir. ·llY n:;i z:im'"~I;' ~ 
.rnn"'?'?iJ1 D"r.>trJ~ ?'?:;>:;i .._ ·110 K~7ll ~ 2n1~!?1:11'.C1 
:]~~ ,7'KlJ · Ti~9 "i".1~ l;).} X:~t;;i K19 at':''?~ 111111~ 

TRANSLATION: 

i·t?rn~ '!J?~:J :KV1l<'! 
:itr1 i.;:riv ?inr;t~ oin: 
Zf1~;>~r.> ?V) .ci?f;:i :o·t~ 
Ki:J; . :J"J:l:(1~ .c~?, i1~~; 

nH'> 

i''"l1 .Nl1?~ ~ ~rn N?~ 
: f11 ill? D"r.P? I? 

¥"\I'\. ,.. ;, ..., _ un, 
.;:i"1~ ,.,. . .,. ( 

::,"?~~ D"1~~ ::n'??~1 
:i ~n MJ;'~rrn NVf rn 
'K'1:;1t;\l'.C f117?"1'~' .K' ;:t 

K7f ?W'J 11.~ K~'?ll ·~7i'?}l 
ni·~~l~ f1J ~' ·"tli;<1 

.:iml'l n1N1 m•nt?1:n 
:i~Rt:9' rt1!r~' rt'1.7f"7;}:;i' 
11~1 · ";".l'\7?1R. ?~~7 ,~W 

What a rare find is a capable wife! Her worth 1$ 
far beyond that o~ rubies. 1 6 Extol her for the 
fruit of her hand, and let her works prai se her in 
the gates . ' 7 

By the word of the most merciful On e whos e 
attribute is mercy were created both this world 
and the future world wherein He treasures the 
souls of ~he tru~ and pious who do His will. May 
He .through His glory, and His word of power or

1

dain 
that the memory of His worthy, good and honored 
daughter ... come i nto Hi s presence. May the sp1rit 
of the Lo.rd grant rest i n , the happiness of the 
Beyond t 'o her vho has departed this vorld 
according to the will of God, Lord of the heaven 
and earth. May the supreme King of king s in His 
mercy show lo~e and compassion to her. May peace 
attend her and her repose be peaceful , as it ls 
written , "They shall enter into peace; they who 
walk in their upright~ess shall have repose in 
their resting places." Hay she and all d~ughters 

16Proverbs ' 31:10; JPS tra~slatioD . 

17Provcrbs 31:31; JPS translation. . . 
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of Israel slumbering with her in the dust be 
' included in mercy and forgiveness. May thi' be 
the divine will, and let us say, Amen. •A 

98 

The women 's Hashkaba i s more subdued than the men ' s . 

The notion that one should rej°"8e for the deceased does not , 

come across as strongly here as it doe s in the me n ' s 

HaS'tlkaba. We Si:ill see that the reward of the pious is to 

be gathered into God's world to come. Rachamana 

derachamanuta delei hi uvmelmrei itberi'u almaya , almJ 

hadein vealma de'atei, uqenaz hei tzadkaniyot vechasdanivot 

de• avdan re• u.te i . ( "The merciful One whose attribute is , 
m~rcy created both this wo rld and the future world wherein 

He treas~res the souls of the true and pi ous who do His 

wi,11. 11
) Neve rtheless , we do not find the request to "gE-ant 

perfect rest under the divine wing with the ho ly and the 

•the 
I 

pure" in women ' s Hashkaba. Perhap5 thi s is somet!)ing 

that is only granted to the sou.ls of men and not to the 

soul s of 'Women. However, from the line '~May th~ spirit of 

the Lord grant rest in the happiness of the Beyond .... 11 

onwards, 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 

women's Hashkaba, there is a major difference in the 

language of the t'Wo texts . . 'The 'Women ' s Hashkaba is written 

16Both the Hebrew and EQglish texts for this Hashkaba 
come from De Sola Pool, pp . 206-207. 
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in Aramaic (but it includes one line of Hebre w); and the 

men ' s Hashkaba is written in Hebre w (but it includes one 

line of Aramai c) . Rabbi Chayi m Benveniste, in hi::; 

commentary lo the Tur, gives~ follo wi ng r eason for thP 

difference in the language: 
"'--

1 t ls customary to rec ite the Hashkaba f or men in 
the " holy language " ( be l as hon hakodesh)and for 
women in Ara maic . Tile r tason for t hi s , writes 
Rabbi Yi s r acl Halevi, is that the Ha shkabn for 
l.' Omen i s onl y done among ..,ome n and they und ersta nd 
the language of the translation alone.' ' ' 

Thi s statement i s problematic. Obviously, this i s not 

an accurate observation for modern times because men recite 
. 

Hashkaba . for their deceased mothers , sisters, wives and 

d~ughters , as well as for the deceased men in tlteir famil~ ; 

a nd women r ecite Hashkaba for their deceased fathers, 

br others,. husbands and sons, a s wel 1 as for the deceased 

women in their family. So bot h men and women recite the men 

a nd women ' s Hashkab~ . Perhap~ o rig inally, women recited it 

alone and men alone, so that the form f or women ori gina lly 

mea nt the form women say, a nd not the f or m for • women who 

died. Alternativel y, maybe t he original thought, no longe r 

known even to Israel Halevi, wa s that the deceased had to 

understand what \ilas being said. Only Aramaic ..,a s known to 

women , so the memorial prayer f or women wa s thus wr i tten in 

Ar amaic. Later, th is theology died and I srael Hal e v i made 

' ~Chayim Benveniste , Kne ~se t ~agedolah, O. H. #26 4. 
This is a commentary to the Tur , vT i tten circa 1603-1 673 . l 

• 
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up anoth~r excuse, either becaus e that i s how Hashkaba was 

recited in hi s time, or because he did not live in a place 

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

Gaugin does not have any explanat~ for the difference in 

the language o f the two texts, he does 
......... 

negate Be nveniste' s 

statement: 

This i s unacceptable because fir s t of all, 
Ha shkaba is said in the s ynagogue among uo t h me n 
and women - the men in the sanctuary it s elf and 
the women in t he i r section. Second, how can he 
say that women only unders tand it in tr ansla tion 
when . v~ry few men c an al so unders tand i t in its 
origi nal form. Th is who l ' thing myst ifies me . ~n . 
Despite the fact that the man' s t e xt i s i n Hebr e w, 

there is one line of Aramai c in it: "de ' itpetar min alma 

hadein kir'ut ehlaha marei shemaya ve ' ar ' a. 11 And, there 'i s 

ane 1 i ne o f He brew in the wome n' s text: 0 Ha me lekh berachamav 
' 

yac hos veyac hmo l ahleha. " De Sola Poo l offer s some ins i gh t 

as to why the Hebrew prayer would contain some Aramaic and 

why the Aramaic prayer would contain some Hebrew: 

When Arabi c b~came the vernacular , Aramaic became 
a second holy tongue, so much religious literature 
being composed in 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 
livi ng 1n~titution ... 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. :u 

. 
2 " Gaugln, p. 2~1. 

~ ~De Sola Pool, The Kaddish, pp. 13 and 17. 

• 
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Whll~ De Sola Pool ' s explanation helps us t o understand 

the use of b oth languages in a single praytr, it does not 

he lp us to understand why the men's Hashkaba was vritten in 

Hebr e1o1 
"?" and the women ' s Ha shkaba was wr itten in Aramaic . 

could not flnd any explana tion for thi s , othe r than 

Benveni ste ' s feeble answer, so I can only speculate tha t 

this was don~ to further distingui s h bet1o1een the t wo . 

The Sephardim not only composed a separate Hashkdba f or 

me n and women, they composed a s e parate Hashka ba f or 

children (i.e., f or people who are younger than 13 year s 

old) as well. Ho 1o1 ever , . no t a ll Sephardic communities recite 

.· a Hashkaba for children. It seems tha t a communit y' s 

philosophical outlook r egarding the s t a tus o f a kata~ Co ne 

wh o is younger than 1 3 year s old) determ ines whether or not 
• 

they recite a Hashkaba f or children. Some people argue that 

since children under the age o f 13 ar e no t yet obligated to 

observe the mitzvot, they are also not liable for t he s ame 

al.vine punishment as adults. Therefore, it is not necessary 

to intercede on their behalf and to request God's compassion 

for them if they die before reaching the age of 13. 

In his 16th century commentary to the Tur, Menachem 

Shimon Mordecai argue s that "until the age of 13 one i s not 

liable for punishment, neither in the courts of human beings 

nor in t he heavenly courts. 11
"2

2 He says that this ls because ·· 

~~Menachem Shimon Mordecai, Divrei Menachem , Slrnan l ~3, 

. 
• 
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one is no t obligated lo Observe the mitzvot until the aqe of 

1 3. 

Isaac Lampronti c oncurs wit h Mordeca i ' s view. In h is 

18th centu ry halachi c e nc ycl opedia, he says: 

It is customary in several c ommunitie s to recite 
Has hkabot only for those peo~ who died at the 
age of 13 and old er . The reason for thi s i s t hat 
when they are younger than 13 , they are not bar 
mitzvah ~nd thus dt r not l iable for pun is hm e n t . 
So why would it be necessary to request the 
hPavenly cou r t s to intercede on their behalf? ·~ 

Hayyim Hez t ki a Ben Raphael Elijah Hedini also agrees 

that one recites a Hashkaba only f or people i3 year s old or 

Qlder. He q~otes Lampronti ' s opinion verb~tim as his source 

f 0 r his 0 µin l on . ..,., 

Other communitieg , h owever , d o recite a Hashkaba for 

childrP.n who are y ounger than 1 3 yea r s old . The rea so ns f or 
• 

doing so var y fr om community to community. 

There ar e those who di sagre e with this view (i.e., 
that Has hkaba i s re cited only for people 13 years 
old and older) and say that you should say a 
Has hkaba for a katan because a kata n is liable for 
t he same pun ishme nt a s an adult. Others s ay t h is 
ls to distinguish betwe e n olam haba and olam 
hazeh. They say that Has hkaba is for olam haba 
and the r efore it is r ecited for a katan ; whi le 
punishment is for olam hazeh. And still others 
say that a Hashkaba is re~ited for a katan because 

7 =-> Isaac I,ampronti , Pac had Yi tzchak, " Hashkaba, " early 
18th c. 

~~ Hayyim Hezekia Ben Raphael Elijah 
_Chemed , AS«ifat Oayanim, "Avelut, " Siman 21 2 . 

. 
' ., 
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According to Gaugio, the custom in Israel, Syria, 

Turke1 and Morocco is thal H~kaba i s r ec: i led on 1 y for 

people after they have reached the age of 13 for the reason s 

st a t e d a b o v e ; ~-11 e t he cu st om 1 n London 1 s to r e c i t e 

Hashkaba for everyone who has died, regardles s o f the ir 

age. ··· · However, r l1dV l! found prayer books fr om London that 

db not include a spec ia l Hashkaba for children anJ other 

prayer.books that are used in Turkey, Italy, Holland, 

Morocco , etc . that do in<:lude a special H.:i :;llk.ib... for 

children.· It is very difficult to say that "countr y X" 

follows this custom and "country Y" follo'J s that cus.t.om 

l.iPcause, f or reasons that 'Je shall see further on, Sephardi c 

customs vary "'jdely from community lo community. And, if 

there is more than one Sephardic congregati on W•lhin one 

community, there ls a good chance that customs will vary 

with in that same community . 

Just as the t ext of the men's and women's Hashkaba 

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

~eGaugln 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 ':> edition of Gesher Hachayim, there is no section 31 and 
I could not fi~ure out where to find ~his citation. 

~~Gaugin, p. 264 . 

.. 
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the cHildren ' s Ha shkaba vary from community to community. 

The most common text seems to be the f ollo~ing: 

HASHKABA FOR A CHILD: 

,,,, :;:~t'~ 

~!"-~ ~P.\ MP,\K. ~·,~ K~l;\1~~ ,,_ Cl:ni N~9r.:tl 
.N\., 1'!:P M;+1ii'1 ~r, V1 f'!~P.'1 ~'Q'll 
:: ,,,, .(·>1~0 1' ·:1~!:) NQ~1l1 t'~t ~l! Q.jj~ 'mct:l°'A Mi:i · 

M~~·~¥ 'it;!; MJ.:tf1V.r.~·~'? ~l': ''».:i f~ f l.:f \il.'.l'~J;!t 
C,:~~. l~iM~ ~K "1n ~'~t.< ~ :T)9' '1'". M~ 
n~ rti7 11'.:1~1 ,;.-,·~Vi ~·~:1 .K;~~ MjQ C1i' .. M).\!1; 
:'1~.i~l ~! C~t: ..,.~, . • KJ:l~jiK~ ~~~ f\'r. "!J ~1 

: ft:~ it;M;1 p~j ':"'.!~ J;l 
:i.l(l J'I'~.:> D'"OllC ;i,~.~ l'Wl':t 

TRANSLATION: 

May the merciful One, who had compassion on our 
fathers, the holy ones of the earth, and on the 
upright and righteous persons who have done the 
will of him, the Holy One, blessed be he, in his 
mercy have compassion on the soul of the c~ild 
--~~-' son (or daughter) of , and guide 
it with his spirit in t he garden of Eden; and 
cause it to find delight amidst the uprigh t and 
righteous , . and let it be an expiation for its 
father and mother, as an acc~ ptable offering 
before the Lord of the vorld. Hay He also blot 
out their sins, and give them male children that 
may live, and be engaged in the study and practice 
of the lav. Hay it be also his v il l to remo~e 
from them all trouble and affliction, and let us 
say, Amen. 27 

• 

27Both the Hebrew and English for this text come from: 
Isaac Leeser , The Form o f Prayeis, (Philadelphia, P+; 
Slote and Mooney, 1857), pp. 266 - 268. ...-

, 

.. 
.. 
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Uplike the men's and women's Hashkaba, this is not 

merely a prayer for the living on behalf of the dead. It is 

als o a prayer asking that the decea sed child be thought of 
, 

as a korban - a sacrifice - to/'1itone for the sins o f the 

parents . This children ' s Hashkaba has many psycholog i cal 
......_ 

implication~. The Sephardim, it seems , had to rat iuna lize 

the death of a child. A child ' s death causes s o much grie·f 

and anguish t o parents (modern statistics show that i f a 

c- hi ld di es , his/her parents have a much highi::-r risk of 

d ivorcPi that the child ' s .dea t h had to serve some divine 

purpose . This i s ~h~re we can see how the Sephardim adopt 
. 

.. the concept of the dead interceding on behalf of the living . 

If a child ' s death can be thought of as an "accep~able 

offering " to at one ( or the sins of the parent s , than thdt 

' death has se rved a divine purpose. On Lhe onP hand, this 

notjon ~ould serve to alleviate the guilt that parents fe e l 

over the death of a child. If the parent s feel that the 

death of thei~ r.hild will serve the same purpose as the 

sacrifices during the times o f the Temple , then perhaps 

the i r mi nds will be a t ease. Conversely, t he notion of the 

child a s an " offering for the sins of the parents" could 

make t he pa r e n ts f eel guilty , for why would t heir child have 
• 

t o die for thei r sins? But, i f th~ parents feel thal: this 
. 

· Chi l d wil l " find delight amidst the upright and the 

righteous in t he Gard~n of Eden ," and if they reallz~ that 

t here was a purpose - a dlvln~ purpose - to that death , 
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then perhaP,s that 1o1 ill help them to cope 1o1ith their loss . 
. 

In addition , th e request to "r e move from them I the parents l 

all trouble a nd afflicti on" indicates that the composers of 

this prayer 1o1 e r e we ll a 1o1are of ~ emotional sta t e of 

parent ~ a f te r a c h ild has di ~d. It a c kno 1o1 ledges their 
......... 

emotions and e ncoura ges them to move on. 

We also f ind an affirmation o f life in thi s children ' s 

Hashlr.aba. Parents cannot stop living because they lost a 

child. We see this in lht- request t o granl Uw parent!ii 

''malt> children " (a ral. ht-r trod,i tional, and sexist request , 

~las f or t he poor female 1o1ho i ~ bor n after hPr pnrcnt~ logt 

~child ! ) . Chllur~n represent life - ne1o1 life - and pa re nts 

1o1 ho ure ab l e to have more chi l dren after the lo~s o f " 

c~ild, and to raise them 1o1 ith love and dedi cation , are 

• reaffirming their fai th in th e cycl~ of life. w 

So 1o1hil e th~ men's a nd 1o1 omen's Ha shkaba are requests by 

the living on behalf o f the dead - i.e., they are real ly 

prayer s for the dead - t hi s children ' s Ha s hkaba is really a 

prayer f or the living , it is mostly a prayer fo r the 

parents . So 1o1 lth these t 1o1 0 different types of Has hkaba, 1o1 e 

7 nl fi nd the ps ycho logical element of this children ' s 
Ha shkaba most interesting because I am cur re ntl y working at 
Memorial -Sloan Kettering Cancer Center. I work with a } l 
type s of caner patient s , both ch~ ldren and adults , and I 
find that it ls much more difficult for a parent to dedl 
with the illness of a c hifd - no ma t t er 1£ that child is 6 
years old or 60 years old - than it i s for a chi ld to deal 
with the · illness of, a pa.rent. rt seems to me that this 
Ha shkaba f or a child a c kn owledges this diffi cu lty and tries 
to deal with i t in a l i turgical contexl. j) 

- ' 

• 
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c an see how the Sephardlm adopted t wo differ ent concepts 

from antiquity. They took the notion of the llvi11y 

interceding on behalf of the dead and the notion of a ski ng 

the oead t o intercede on ~lf 
' 

of the living , and 

appropriated them to different situations based on the 

psychology of t~t situation. 

So far we have e xamined the Hashkaba te xt s which arP 

most commonly used in the Sephardic world. 

me ntioned above , there are many vari ations i11 llat texts , 

depend.Ing on thP c:ommunit)es in wh ich they are us f-d. Why . 
would there exist such diversity in the liturqy o f the 

Sephardic community and not. in tht: A:::hkenazic coanmunity? 

Thi s is becaus e "unlike the As hkenazim, Spanish Jt-1.1ry had a 

se lf - perception of i tself £sic I as the nobility of the 

. ' ' ... , Jewish people, a ~ the crerne-de-la-creme." ' 

Up until the 15th century, the Jews had been very 

succPssful in the I tJer tan pE-11insula. They had reached great 

heights of political power, wer e religiousl y powe rf ul , were 

culturall y important and economically successful. ' But e ve n 

before the 15th century, things were changing f or the Jews. 

Beginning l~ 1391, massive pogroms forced Jews to convert or 

to flee. The Spanish Inquisition only exacerbated the 

situation and re sulted in mass conve r sions and fli ih t fr om 

::.? 'Rabbi voshua Stampfer I ed. I The Sephard im. A 
Cultural Journey from Spain tp the Pacifi c Coast , (Portland , 
OR : The Institute for Judaic Studies, 1987), p. 41. 

... • I 
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the Iberian peninsula. Ma ny Jews fled to I tal y, especia11y 

to the towns of Genoa, Naples, and Livorno. They also £led 

to Alg£ria and to the Ottoman empire - Turkey, Egypt, Rhode s 
.. 

and Constantinople, where Jews werY""treated very well. 

Wherever the Span ish refugees came , they brought 
with them gre~ pride, loyalty and nostalg ia f or 
their cities of origin ... They considered their 
customs to be sactosanct, and the Sephardim 
attempted to impose their customs upon the local 
Jews. Given thei r large numbers, superior 
educational lPvel, and self-confidPnce, Spanish 
Je\olry assumed th~ he l ni:.; of power in most of t111: 
MaghrP.b ! Algeria). Tn matters of personal status 
as \olell as questions of communal l ead~r~h ip, 

inhe ritance and ritual sljughte ring, the Sephardic 
vay became the standard mode of behavior for most 
Haghr ebi Jews .. Meau..,hile , the ne wcomers to the 
Ottoma~ eruplre and italy displayed a drgreP of 
separatism and individuali s m that surpassed that 
of their Sephardic coreligionists ln the Maghrcb. 
They tended to divide along geogrdph ic lines so 
much so that before long there \ol~re more than 40 
con9regalions ln I stanbul and Salonika 
each ... Distincti ve identities were reinforced by 
thP sPparate ! orm~tions of self - help societies of 
all sorts. ="'"' 

In this light , "'e can see how different Sephardic 

communities would each cling to thPir individual customs. 

It seems that earh Sephardi c community decired to m~intain 

their own seµarate identity , pe rha ps due to feelings of 

superiority or perhaps due to pride. And since Hash kaba 1 ~ 

based on custom , and not on law, each community had the 

power to dec ide f or i tself which text they would use, how 

the custom would be carried o~t, and whether or not they 

30Jane s. Gerber, 
Re ligion, (New York, NY: 
vol. 8 , pp. 1 58-159. 

"Judaism, " 
Mdc:m illan 

The Encyclopedia of 
Publishing Co. , 1987), 

. . 
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would recite a Hashkaba for someone under the age of 13. 

Not only could each community choose the Hashkaba t~xt it so 

desired, each shaliach tzibur who recited or chanted it 
,. 

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

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

""-' 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 wh o says it. And 
this is '"'especially true of the text of the 
Ha s hkaba belonging to Rabbi C~aye Avrahaffi Kovar; 
but everyone doe~ it according to hi s own will, 
l.f-., how ht"· \1111 5.;y thr: Haslikabf\ and ho.., lh:· wi ll 
descriue the dep.::irtea. -·• -.. 

In Appendix B (pp. 154-.168), I have included rxamples 

of various Hasl)kaba text s recited for men, wome11 and 

child re n. J am ~ ure thnt mnny other Vdriations exist, but I 

had difficulty tracking them down. To obtain these texts, I 

spent four days in the library of 
4 

Hebrew Union Co 11 e ye-

Jewish Inst i tute of Religion in Cincinnati; I researched 

them at the library of the Jewish Theological Seminary in 

New York; and of course, I researched them at the HUC-JIR 

library in New York. The problem is multifold: it would 

take months to research every Sephardic prayer book that has 

been. printed; but none of the above- mentioned libraries has 

ever~ single Seph~rdic prayer book in print. In a.dditlon, 

~any prayer books are missing pages or are mutilated. I do 

not have examples of Hasnkaoa from all the different 

~'Chaylm Palagi, #125, Piska 27 . 
• 

. 
~ , 
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Sephardic communities becausf' I was unable to f lnd them . So 

what I have included in the Appendix and will dis~uss herP 

ls only a sam~le to show the type of variety that exists. 

F !rs t, as we sa'W in Chap~ II, Hashk abo i::. usually , 
recited at some point durinq the Torah ritual. Most prayer 

books, however , Chi not include the text of HashY.aba in thi s 

ritual. Some text s , but not ~any, will include a line of 

fine prinl whi c h says : " It is c us tomary to memorialize th~ 

dt:ad at thi r. poinl , each pltlcc according to its c:ustom. " 

Isaa c J.eru~ulml said that the reason that thf' t.cxl <•f . 
Haslikal.Ja is not included in the Torah rit ual i s that 

everyone l<'nows it by heart and knows when to do it" . ···· Thl 

text of Ha s hkaha can usually be f ound in the Seder Avelim 

sertion o f the prayer book. 

Some Sepha rd ic prayer books will include a note i11 the 

Torah rit ual that ''it is customa ry to memorialize thL dead," 

bul then they will give the text of El Male Rac hamim - the 

~~Examples of this can be found in: 1. Siddur Kolel, 
(the prayer book of the Sephardic community in Teman), 
(Jerusalem, Israel: Shmuel Halevi Znckerman, 1894),p.140. 
In this text , )t states after the r ea di ng of the Hafta r ah, 
t hat it is customary to reci t e "Ma r av tuvkha " at this 
point. 2 . Siddur Bel t Ya ' akov , ed . J acob Emden , (Lemberg, 
19 50) , p. 24. Aere i 't states that it is customa r y to 
memorialize the dea d on Shabbat because this is a day of 
res t f or t hem a lso). 3. Siddur Tefi lah , ed . Ellezer'Shlomo 
fr om I ta l y , (Man tua , 1777) , Qg. 9. Her e it states that it 
is customary to memori·a11ze the dead according to the cus.tom 
of t he pla ce . 

3 mlntervie w 'W lth Dr. Isaac Jer~salml at Hebre ..,. Union 
College-Je 'W ish Institute of Religion, Cincinnati, Hay, 198R. 

I 
. . 
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Ashk e nazi c prayer for memorializing the dead. ,~ Jerusalml 

said that this was due to the assimilation of the Sephardic 

Jews into Ashkena zic culture . He s aid that whenever one 

finds ~he texts of Yizkor or El !ijle Rachamim in a Sepha~dic ..... 
" prayer book, one should recognize that that parti c ular 

community has bee-A- influenced by Ashkenazi c custom . 

We now sha ll examine the varJations in the text of 

Hashkaba. All texts in Appendix Bare bei ng compared t o thP 

te~ts given above on pages 88 - 89; 97; and 104. 

· The first two texts which we will look at are thP 

Ha s hkaha for children : 

Example Ill (p. 156) : Thi s text i i; wrltt~r• in HebrP w 
I 

instead of •Aramaic. I~ is a translati o n o f the t~xt on p . 

104 above. Gaugin states that even though th~ text of his 

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

3~ Examp~es · of this can be found ~n the folloving prayer 
books: 1. Siddur Eitz Chaim: The Complete Art scroll 
Siddur, (Nusach Sefard), (Brooklyn, NY: Mes~rah 
Publications, 1985)~ p. 492. 2. Siddur Tefilat Yisrael , 
(Tel Aviv, I s rael: Masada Publishing, 1964), p. 16i. 3. 
Siddur Beit Yisrael, (New York , NY: Hebre1J PubUshiClC) Co.), 
pp. 395-396. This text includes both Yizkor and El Male 
Racham lm . 4. Siddur.Tefilah, (Jerus alem, Israel: Ko~en 
Publishing, 1981), p. 274. 5. Siddur Kol Bo Oerekh 
Hachavim, · (Ne 1J York, -NY : Ziegelheim, 1943), pp. 315-316. 
6. Siddur Kol Yehuda, (Buenos Aires, Argentina: Editorial 
Yehuda, 1977) , pp. 338 - 339. 

. . 
. -., • .. 
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book he was referring) was written in Aramaic, the chazzanim 

chant it in Hebre w. He then cites thi~ Hebre w text . ~~ 

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

and Aramaic. Instead of nefesh ~ima it has yeled hana'im. 

lt does not ask that the dead child serve as a kaparah f or 

the parents. Ins~ad, it asks God to have compassion on the 

parents and to keep them free from trouble and sorrow . 

Perhaps this community wa s uncomiortable with the notion of 

a d ead child serving as a sacrificial offering for the sins 

of the p.arents. 

The rrext six examples are variati ons on the men ' s 

HashJ<aha: 

Exampl~ #3 (p. 158): This text is more common than the 

one cited above on pp. 88-89. lt is basicdlly the same as 

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

s hema ya ve'ar ' ah it adds a fe w more lines about protecting 

the soul of the dead under the divine wing, and I requests 

that the soul will be able to behold the beauty of God. It 

is a litt l e more " flower y" than the a,bove t ext. Ho..,ever,. 

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 Pool's 
I 

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

~~Gaugin, p . 264. 

' 
" 



.. 

_, 

·• 

. ' 

113 

when the Hashkaba is read, to omit the following line, even 

thought it ls printed in the prayer book: melekh mal~hei 

hamlakhim berachamaiv yastireihu . . . until hu nachalato.tt~n 

ExamRl.e 1#4 (p. 159): This t~adds a line in th £' 

beginning which states that it is good to go to the house of 

mourning from the " 9'Q.loon " {beit mishte-) because death is 

the end of everyone. In the oody 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 

Ha shkaba. than that above. In addition, tl1E:' prayerbook al s o 

includes Yizko' after Hashkaba , so we can see a blendin~ of 

~ephardic and Ashkenazi c custom. 

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

ve~sl on of the text on pp. 88 - 89. It gets the po int ~cross 

succinctl y without being too fl owery. 

Example 1#6 (p. lGl): This text is a len9thened version 

of Ha shkaba. It is the same text as that on pp. 88 -89 , with 

a lengthy addition attached at the end. It mentions that 

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

the dead with dew - in conjunction with the ref a ' im (sec pp. 

6-7; and 13 above for a discussion of this concept); and it 

expounds on God's forgiving na ture. 

~6Gaugin, p. 265. 

. . 
.. 
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Exa mQ le H7 (p. text i s the same as thnt 

of Example #3 (so I it he re) . Ho\llever , they did not include 
' 

preface it with a sho rt two-line Hashkaba saying that it is 

preferable to recite this shorter version. This t wo-linei 

both men and wom~nd basically only ask g,God 
" 

is used f or 

t o have compassion and me r c y on the soul o f t he dead . 
.......... 

Exampl e #8 (p. 163): Th is text ls totally different 

from all the other texts. It is not built around El Hale 

Rachamim , a s are the others . It sounds more like a 

description than a pra yer. It discusses the notion that 

every soul is in God ' s hands. God has the power to cause 
' 

death and to bring ~ouls back to life. It goes on to 

~ explain that there is no such thing as a perfect tzaddlk who --has never sinned , but ·God i s compassionate and wil ~ have 

merc y on everyone . 
• 

The next three examples a r e variations on the women ' s 

Hashkaba : 

Example #9 (p. 16 4 ) : The introductory ver ses include 

Proverbs 31:11-12 in addition to Proverbs 31:1 0 . The body 
' I 

of the main text is very different from the t ext above on 

\ 

p . 97. It specifically states that the soul of thi s woman ~ 

wi 11 be treasured along with those of the h o ly . and pure .. 
- ·' 

mothe rs : Sarah , Rebetca , Rachel, Leah, Miriam, Abigail and 

Estner . It does no t reguest forgiveness a t any point, as 

. . 
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does the above Hashkaba; nor does it me nt i on God's 

mercy~compassion. It is not a s emotional as the above text, 

either. (This is the prayerbook that includes Ylzkor after 

Hashkaba). 
,. 

165 ) : Th i:?""text is simply a condensed Example UO ( p . 

version of the text on p. 97. It i s succ i nc t a nd not very 

flo.,..ery. 

Example #11 (p . 166): Th is text tak es t he Has hkaba 

from p. 97 and a dd s a l engthy add it ion to t he end o f it. 

(See the comm e nts fr om Example #6 - t h is i s fr om the sa me 

prayer book and the s ame co~men t s a ppl y ) . 

The last two e xa mple s ar e Has hk a ba tex ts t ha t were -writ t en f or spec ial people: 

Example #12 ( p. 167): This is an examp l e o f a Ha s hkaba 

that was wri t ten s pecifically for rabbi s . It i s sim i lar t o 

t he Hashkaba o~ pp. 88-89, but adds comparisons of the 

dec~ased to famous schola r s , such as Rav and Shmu 1 el . 
I 

Example #1 3 (p. 168): This is a Hashkaba for martyrs. 

It is very similar to a lament. It portrays a deep sens.e of 

l oss . It bes~eches God by asking twic~ in a r ow: " How long 

must this evil con~i nue? 11 (It reminds me of the book of . 

Lamentations) . It s ays: "Your people ar e oppres s ed , ' the 

v Jdovs and orphans have - been murdered. Where i s God? 11 This 

is a h,ighly emotional prayer . 

. . 

. , 



116 

These examples show that Hashkaba is not a rigid , fixed 

text . Just JS there are many philosophies of life and 

death, there are many different var iations of Hashkaba t o 

correlate to those philosophies. 
/-

some Sephardic communities recite ' a s pecial Hash kaba ~or 

That is the reason why 

children under .tJ:l.e age of 13, while othe r s only recite it 

for people who are 13 years old and older. We have zee11 

that although the Ashkenazim use the same prayer for 

memorializing both men and women, the Sephardim composed a 

differen: prayer for each sex. Even though both El Male 

Rachamim and Hashkaba are requests by the living on behalf 

of the d.ead , they greatly differ from each other iri both 
,. 

ideology and content. Now that we ha ve analyzed the text of -
Hashkaba itsel f , our next step is to e xamine the Sephardic 

concept Qf death. We will see how this text acc urately 

depicts that concept; and , we will see that it is only a 

segment of the ritual which makes up the Sephardic memorial 

pr ac t ice . 

.. 

. . 

- . 
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CHAPTER IV 

THE SEPHARDIC CONCEPT OF DEATH 

Both the Ashkenazim and the S~rdim 

of life. Everyone 

believe that 

death is part of the cycle who is born 

must eventually die. ~en people die, we hope that their 

souls will receive the ultimate d i vine zevard: menuchah 

nekhonah tachat kanfei hashekhinah bema'alot kedoshim 

utehorim kezohar haraki'a mazhirim. This sentiment is 

express~d in both the Ashkenazi c El Hale Rachamim and the 

Sephardic ' Hashkaba, as ve sav in Chapter I I I. The . 
Sephardim, howev~r , take this concept of divine reward .. 
tachat kanfei hashekhinah and expand it to portray a 

distinct concept of death: the ultimate wedding of the 

human and the divine souls . Therefore, death is a time 

both to mourn, and to rejoice . 1 As we shall see further on, 

it is thought that the Sephardim borroved t his idea from the 

Kabba lists. 

Hashkaba 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 death, but, vhen we 

examine ~ of the elements of the Sephardic memorial 
• I 

~From an interview vith Dr. Isaac Jerusalmi, H~brev 
Onion College-Jevish Institute of Religion, Cincinnati, OH, 
Hay, 1988 : De . Jerusalmi said that the Hoslems have a 
similar concept of death to that of the Septiardim .-

. . 

.. 

-· 
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rltual, ve can clearly see that there is a common thread 

vhich binds all of these various components together · to form 

an lnt~grated vhole. This common thread ls the notlon that -death ie not only a time it is also a time to 

celebrate. 

There are "'i.our basic constituents of the Sephardic 

memorlal ritual, vhich combine to form a limud - a study 

session vhlch ls held ln honor of the deceased. The limud 

thU3 includes: 1) the study of various mlshnayot; 2) the 

study of a particular Zohar passage knovn as "Edara Zuta on 
I 

Shl~on Bar Yochal;" 3) the recitation of Kaddish; and 4) the 
. 

recitation . of Hashkaba .~ While there exists a vide variety 

of approaches to this limud a•ong the different Sephardic -
communitie~ (as ve shall see in the next chapter), a limud 

is general~y held on each night of Shiva, at the end of 

Sheloshlm, at the end of the one-year annlvers~ry of death, 

and on every succeeding yearly anniversary of death. 3 

Before ve 'examine each of the elements of the limud 

separately to see hov they reflect the Sephardic concept of 

2 on the yearly anniversary of 1 a , person's death, 
Hashkaba ls recited tvice: once aa part of the llaud . ~lch 
ls held in honor · of the deceased, and once duripg the 
reading of the Torah vhen the deceased'a family is called up 
for an all yab . 

3 lnterviev vith . Dr. ·Jerusala1 ; and, Herbert ·c. 
Dobrlnsky, A Treasury of seohardlc Lave and Custoas, (Nev 
York, NY: Yeshiva University Press, 1986),

1

pp. 69-109. See 
Chapter v for variations in custom aaong ~he different 
Sephardic coamunlties vls-a-vis ' vhen t~ey ho ld a llaud. 

' 
. . 

• 
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death, it is important first to understand hov "study" 

became a part of general Jewish memorial practice. The idea 

that one studies a particular text either Torah text, 

Hishna or Aggadah - ~n conjunction with the ~orlallzation 

of the dead, ls not unique to Sephardic Jewry, but is par t 

of Ashkenazic memorialization "&Ustom as well. Study became 

important because lt vas assumed that it vas the means by 

which a son might release his father's soul from punishment. 

Thus, if a father died and his son studied something in his 

honor, it prov~d that the father was worthy to receive hi s 

·due reward in the olam habah . The author of Tanna De Be . 
Eliyahu Zuta is very c le.ar on this: 

.. 
You must conclude that it will be the man who , 
though unlett ered in Torah, had his son read and 
recite Torah. Indeed, such a son can deliver even 
a sinfpl father from the punishment of Gehinna.• 

' 
Tanna De Be Eliyahu Rabbah add~ also that a man can be 

blessed by his son's Torah study: 

David said another thin9 to God: Master of the 
universe, by what means ls a poor man known in 
Your presence? A ri~h man ls known by his 
possessions - his silver and gold, his precious 
stones and pearls, and all kinds of costly things 
Cvhlch he shares with the needy). But how ls a 
poor aan known in Your presence? (The answer ls 
that) · he ls knqvn thro4gh his son. Hov so? W~en 
his son stands up ln ' the synagogue and reads th~ 
Torah, people ask: "~hat one, whose son is he?" 
and are told, "He ls the son of So-and-so, a poor 
man." Thus by vay of the son of a poor aan, a 
great aany people in the synagogue are led to 
bless Your great name. Llkevlse vhen a • poor man's 
son tises in the academy and -raises · a que~t ion 
concerning the Oral Lav, people ask: "That one, 

'•tanna pe Be Eliyahu zuta 12 : 194. 

• 1 
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whose son is he?" and are told, "Pe is a son of 
So-and-~o, •a poor man." Thus by way of the son of 
a poor man, a great many people in the academy are 
led to bless Your great name.e 
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As we sa in Chapter I, (pp. 25-28) it was not uncommon 

for t he rabbis to think that the son c~ vindicate the 

father after the father's death. The son could vindicate 
""'--

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, who have wasted or abused their lives 
and .. left nothing o.f value behind them may yet be 
'redeemed' by the piety or learning which they 
have iinculcated in their children, ot by 'the gifts 
and talents ·vhlch they have fos~ered and developed 
'in them .' In this sense, they observed, a son may 
vlnd~cate or acquit Wis father in the final 
judgement; for .. when the merits or good de'eds of a 
$On reflect the upbringing which his deceased 
father qave him, death is defied and it is the 
father who actually deserves and performs them. 6

' 

Oa Sola ~ool concurs with Gaster that a son may 

·vindicate his father through stQdy: 

When the son of the dead man reads the law in the 
synagogue or pa.rtlcipates actively in · ~he 
discussions of the ,study house, the. people bless 
God's great name through him ••. An unlearned man is 
rescue~r . from the pUhishment of Geblnnom by his son 
who has studied Torah. 7 

8 Tanna De Be Ellyahu Rabbah 18:99. 

•Gaster, pp . 238-239. 

7 0e Sola ~ool, ·p. 103. De Sola Pool cl tes the above ..­
mentlon Tanna De Be Ellyahu zuta and Rabbah passages as his 
sources for this . ' · 

. ., 

• 
~· 
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Some people, however, object to the idea of studying 
. 

any kind of text in the home of a mourner. We see this is a 

responsum of Jo~eph Obadia: 
--.. 

If is custo~ary to explain~ters of Torah and 
Aggadah ln the house of a ~ur~, 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 aod are silent."• 

No one knows exactly when the custom o~ holding a study 

session in conjunction with the memorial ritual was 

establi~hed in either the ,sephardic or Ashkenazic world. 

However, since it is .mentioned in Tanna De Be Eliyahu zuta 

and Rabbah • (circa 10th centu~y, C.E.) we can conclude that 

it is probably older than either Yizkor, El Hale Racnamt-m-

and Hashkaba themselves. Moreover, as each community 

developed fts own ' unique way to memorialize th~ir ~ead, .it 

also developed its own unique way to incorporate this 

~oncept of study into their memorial rlt~al . 

The Ashkenazim utilize study as a means to demarcate 

the end o{ the period of Shiva. ' Gaster refers to this in 

connection with a discussion of how Kaddish came to be 

associated wlth· ~ourning: 

It (Kaddish) was originally recited af~er a 
session of· sfudy oi at the conclusion of ~ 
religiou~ discourse, its purpose being to dismis~ 
the attendant co~pany with a comforting assurance 
of t ·he coming of the HessJah. It was only because 

~Jpseph Obadia, 8ecti9n ,4 to Y.O., responsa 129, Piska 
J., Egypt: ·(Israel), 20th centui;y . Unfortun,ately, . he does 
gi·ve the source froJn wh.ich he obtain;e~ the Rambam ! s co11ment5:> 

.. 

• - 'I 

' , .. 
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the week of mourning usually ended in such a 
session of studv that Kaddish came to · be 
associated with mourners.' 
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T-he Ashken~zlm usua.lly study Hlshna at this study 

session ~ They study various mish~ot which are 

i.e., those laws related to up-coming holidays. 

"seasonal" , 

Thus, the 

study session marR'tng the end of Shiva ., for the Ashkenazim, 

~epresents 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 contrpst, utilize study as ~ way to 

honor their dead and to remind themselves that death is the 

vehicle through which a soul is granted eternal · 11 fe . 

Hence, the Sephardim hold a llmud on every occasion vhen 

they memorialize their dead. 
I 

Like the Ashkenazim, the Sephardim begin their limud by 

studying various "seasonal" mishnayot. This Hishna study 

allows the son the opportunity to vindicate the father (in 

' 
order to show that the father is worthy of reward in the 

olam habah). On the surface, the study of Hishna does not 

seem specifically to inform us of the notion that death ls a 

time to rejoic,. ' However , if ve look a~ when the Sephardi• 

study Hishna , as opposed to when the Ashkenazim study Hishna 

(in relation to the memorial ritual) ve can see that through 

-

this study the Sephardi• are .' making a very specific · 

'Gaster, pp. 236-237 . \).. 

• . " 
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statement about death. The Ashkenazim study Hishna to mark 

the end of an intensive period of mourning - Shiva. Thus, 

for the Ashkenazim, this study represents a change in the 

status of the mourner. 

The Sephardim, on the other hand, hold a limud every 

evening during Sniva. 1 0 This daily study, during the Shiva 

period, conveys the message that the best way 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 life through some degree of 

taimud Torah, but it is hoped that every person gained 

pleasure !n his study. Therefore, it is hoped that those 

who study Hishna during Shiva will also gain pleasu~e "in 

their study and thus bring true honor to the name of the 

deceased. 
1 

So this act of Hi shna study every evening dur1ng 

Shiva distinguishes the Sephardic attitude toward the 

purpose of study, in conjunction with memorializing the 

dead, from tnat of the Ashkenazim. 

The meaning behind the Hishna study becomes very clear 

when we look at the Zohar text "Edara Zuta on Shimon Bar 

Yochai," vhich is studied immediately following the Hishna 

~ 0Hovever, as ve shall s~e in the next chapter, th~re 
are some Sephardic communities vhich do not hold a limud 
every evening during Shiva. Either they hold it at the end 
of Shiva or not at ~11. According to Dr. Isaac Jerusalai 
and Ox. "artin A: Cohen, those communities which do not hold 
a limud every evening during Shiva have been influenced b~ 
Ashkenazic custom. j 

. . 
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study during .a limud. This text itself explicitly states 

that death is a wedding of the human and the divine souls 

and that th.e living are expected to "participate in the .. 
wedding feast. ll'l J. . Hence , the 

-r ........... 
limud represents a wedding 

feast to which all mourners are ..._ invited so that they may 

celebrate and rejoice on behalf of the de~d. 12 Therefore, 

we ~ot only honor the dead through the joy whi ch we achieve 

through the study of Hishna, but this joy also represents 

our participation in the celebration of the wedding of the 

human soul to that of the divine s~ul . 

. Nobody knows why the Sephardim c hose this "Edara Zuta" 

pa~sage to represent their concept of death, nor do they 

know when the Sephardim added it to their memorial ritual. 

Dr . . Har ti n .A. Cohen suggested ~hat the Sephardim found this 
II 

~ Kabballstic notion of death very appealing. Thus, they 

borrowed this "Edara Zuta" text from the Kabbalists in order 

to give expression to their own sentiments.a. 3 

During a limud, Kaddish is recited following the study 

of the "Edara Zuta" text. As we are well aware, Kaddish ls 

11 The text and translation of the "Edara Zuta" passage 
are included as Appendix c, pp. 169-172 . 

12This information came from m~ interview with Dr. 
Jerusalmi. In addition, some Sephardic communities serve 
different kinds of food during the limud so that it w!ll 
tru~y seem like a wedding fea~t. 

--

1 m~rom a~ · interviei with Dr. Hartin A. Cohen, . Hebrev 
Union College-Jewish Institute of Religion~ New York, NY, I) 
.February, 1989. 
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not a l,'rayer for the dead; rather it is a sanctification of 

God's name. When we recite Kaddish WE: affirm our belief in 

God thereby accepting God's role in the cycle of life and 

death. This . is true for bo~ the Sephardim and the 

Ashkenazim. When the Sephardim recite Kaddish immediately 

"""'"' after they study the "Edara Zuta" text, they are not only 

"reciting Cit) after a session of study ... (for the) purpose 

of dismissing the attendant company with a comforting 

assurance of the coming of the messiah," 1 ~ but with this 

recitation they are also 
I sanctifying the wedding of the 

human soul to that of the divine soul. When Kaddish is 

recited at this point in the limud, it serves as an 

affirmation of the Sephardic concept of death. 

Finally, the limud is concluded with the recitation of .. 
Hashkaba "for the benefit of the soul of the deceased." 1 ~ 

As we saw in Chapt-er I I I, (pp. 93- 94) the text of Hashkaba 

itself explicitly states that death is a time to rejoice. 

We isee this fro·m the ve·ry beginning of Hashkaba, vi.th its 

opening verse from Ecclesiastes : "the day of death is better 

than the day of ?ne's birth." 1
• This theme is continued 

with the inclusion of the verse from Psalms: 

1 ~Gaster, pp. 236-237. 

' "

0

Joseph Obadia, responsa 129, Piska 5. 

'•Ecclesiastes 7:1; JPS translation. 

"Let t he 
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faithful exult in glory; 1et them shout for joy upon their 

couches." 17 

Thus, even when vieved separately, the four el ements of 
-;-, 
, ' the limud - Hishna study, Zohar study, recitation of Kaddish 

and recitation of Hashkaba - portray the Sephardic concept 
'--

of death as a time for rejoicing. However, vhen they are 

combined together to form a unlf led whole , this concept ls 

maae' even more explicit. When the limud is looked at as a 
. 

whole, , there ca n be no doubt that the Sephardlm regard death 
I 

as an u ltimate reward for the soul and therefore, an 

occasion for us to celebrate the soul's exernal reward. 

This Aotion ls f~r ther enhanced by the terminology used to 

discuss a limud. Limud lm are always held "in honor of, 

rather than in memo~y of , the deceased. 1
• 

The use of the words "in honor of" convey a very 

different message than the use of the · words "in memory of." 

When something ls done "in honor of" some one, it is done to 

show esteem, ~omage, re~pect reverence and vineration. When 

something is done "in memory of" someone, it is also usually 

done to show the same esteem, hqmage, respect, etc. 

However, when something is done "in honor of" someone, we 

get the sense that we should rejoice because of the honor 

vhich is being bestowed upon them. When something, ls done 

17Psalms 149:5; JPS trans~atlon. 

1 •As told to me by Rabbi Hare Angel, Dr. Isaac 
Jerusalmi, Dr.~ Jakob Petuchowski and Or. Hartin Cohen. 
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"in me.ory of " someone, on the other hand, we get the 

feeling that we should be sad that they cannot be here to 

j oin us. The words "in honor of" convey a happier tone than 

the 
, .. ~ . 

words "in ~emory of." Limu;:r; and Hashkaba are always 

done "in honor of" someone, while Yizkor and El Hale ...__ 
Rachamim are always done "in memory 0 f" someone . The 

difference in the meanin9 of "in honor of " vs. the meaning 

of "in memory of " is the difference in the attitude of the 

Sephardim toward death vs . that of the Ashkenazim toward 

death. 

> 
' .. -

,. 
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CHAPTER V 

MEMORIAL CUSTOMS IN SEPHARDIC COMMUNITIES 

..,.... 
In the Sephardic. world, death, mo'urning and memorial 

customs had been passed on by word-of-mouth. 1 

..__ Hence, the 

customs observed by Sephardic Jews in connection with death 

and mourning vary considerably f~om country to countr.y and, 

in some cases even from city to city. We have alr eady seen 

in Chapter III that a wide variety of Hashkaba texts --...-- are 

used aroong t he ~ifferent Sephardic ~ommunltles. They are 

typical of the diversity that exists regard ing many 

customs in the Sephardic vor ld, including 

commemoration customs. 

Very few records exist which document these various 

c ustoms. One has to interviev many different peop le (and, 

thus , to rely on t he ir personal memory and knowledge) to 

discover exactly how m~morial customs are carried out in 

different Sephardic commun1t 1es .· Fortunately, Rabbi Herbert . 

C. Dobrinsky has recently published just such an in-depth 

study of laws and customs in different Sephardic 

1 Intervlew wi th Dr. Isaac Jerusalml and .Dr. Mart·ln A. 
Cq.hen. . . 
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communities. 2 Huch of his s tudy was based on extensive 

interviews with different experts in the Sephardic world. 3 

What follows in this chapter ls basically a summary of 

Dobrinsky's study regarding memor?c;'i customs. Specifically, 

I am concerned with the customs pertaining to how Hashkaba 
.......... 

and the limud are carried out in the different Sephardic 

communities. I have also included any other information 

whi ch other scholars have written pertaining to this field. 

This summary shows just how fluid Sephardic memorial custom 

is compared to Ashkenazlc me~orial custom . In addition, it 

gives some insight into the different mind - sets and 
. 

characters of the various Sephardic communities. 

At the outset it is important to keep in mind that 

since the 17th century on, when the Spanish - Portuguese Jews 

in western Europe fully emerged as Jews in their vari ous 

communities, (i.e., when they gave up Catholicism and became 

active participants in 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 

2 Herbert c. Dobrinsky, A Treasury of Sephardic Laws ana 
Customs , (New York, NY : Yeshiva University Press, 1986) : 

3 Because most of Dobrinsky's information wa.s derived 
from personal interviews , I was unable to check most of his 
sources . Therefore, I Lealize that what I include here is 
subject to the accuracy of his sources. However, Dr . Hartin 
A. Cohen says that the accuracy of ~is sources is to be 
trusted. 
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differe nt Ashkenazl c books , liturgies and customs with those 

in the Sephardic world .• The result of this cross-

f ert ili za tion was two-fold: fir st , many local Sephardic 

customs' became subsumed under t~ new prac tice s institut~d 

by the Spanish-Portuguese Jews; and second, there now exists 

the "hodge-podge .. ~ of customs that we see be l ow. Some of 

the c ustoms are indigenous to that particular community, 

some came from other Sephardic communities, and some came 

from the Ashkenazic world. 

First we will summariae the memorial customs of the 

Jews in some of the eastern Sephardic communit ies. These 

communities · are classified as: Judea-Spanish~; Syria; 

Morocco ; and, Turkey/Israel. Then we will summarize the 

memorial customs of the Jews in the weste rn Sephardic 
I 

commun it ies, those classified a s Span ish-Portuguese. 7 Of 

~Inter v iew w1 th Dr . Martin A. Cohen . 

PThis term is directly quoted from Dr. Har tin A. ' Cohen , 
and I feel that it acc urately descri bes the situation. 

• The term 11 Judeo-Spanish , 11 according to Dr. Ha rtin A. 
Cohen, refers to .the Levi nt i ne Sephardiin. That i s , those 
Jews vho le~t ·Spain in 1492 and instead of crossing over 
into Portug~l, went to eastern communities such a s Syria, 
Turkey, and Morocco . However, within these eastern 
communities the Judeo-Spanish Sephardim retained many of 
their own customs , and did not adapt to local practice . ' 

7 According to Dr . . Hartin A. Cohen, the Spanish­
Portuguese Sephardim are those Jews who stayed in Spain 
after 1492, they vete f o;ced to convert to Ca tholicism, and 
eventua11~ . tney w~nt t o Portugal. The Spanish-Portuguese 
Sephard i m include the Sephardic commtini ties of London, 
Amsterdam, Altuna, Hamburg and Antwerp, among other places . 

.. 

.. 



131 

course there are many oth~r Sephardic communities, but I 

only found information on the se five commun ities. However, 

this survey will at least se rve as an example to show some 

of the memorial customs i n both the eastern and:?;stern 

Sephardic communities. 

J udeo- Span1sh: 

Hashkaba ls first recited for a person during the 

bu~fal ceremony, after seven hakafot are made around the 

grdve and after the prayer Vehu rahum ls recited. 

this individual Has hkaba ls recited, 

the Hashkabot (memorial prayers for the ,departed) 
are also recited for a ll the other deceased 
~embers of his (the newly deceased) immediate 
family, for ~horn 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 vho predeceased the petson who ha s just been 
buriej as an ~ccompanying, . or escorting party to 
bring him to his heavenly abode . ~ 

After 

Kaddi sh is recited for the first time after the burial, 

after e ver yone leaves the cemetery a~d was hes their hands . 

It is recited outside of ~he cemetery. 

Ourlng Shiva , Hashkaba ls 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 

8 Unless otherwise noted, my informati on on Judeo­
Spanish memorial custom is summarized from: Dobrinsky, pp. 
66-72. 

~Dobr1nsky, p. 90-91. , 
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studie~ every day, but there is no limud until the end of 

Shiva. (This seems to be similar to Ashkenazic practice.) 

At the end of Shiva , a minyan accompanies the mourners 

to the ' cemetery vhere they s~y mishnayot and reclte 

Hashkaba. "That n ight, a special limud, entitled carte d e 
........ 

seite, is held at the home of the deceased, and the name of 

the deceased is spelled out through the mishnayot. The 

mourners are permitted to participate for the first time in 

the Torah study session. Zohar is studied as vel l. 111
" 

The Judea- Spanish Sephalidim hold a limud in honor of 
. 

their dec eased at the end of Sheloshim, at the end of seven 

months, at •t he end of nine months, at the end of eleven 

months and at the end of a year. The genera 1 term wtrich 

they use for this limud is "meldados" - vh ich is Spanish for 

' "reading." "The 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 its way to the 

celestial abode. Therefore, it is customary for this 

meldados to take place in the home of the deceased or in the 

home of the children . 1111 This meldados consists of Mishna 

study; the study of the Zohar text "Edara Zuta;" the 

recitati on of Kaddish; and the recitation of Hashkaba. 

'
0 0obr1nsky, p. 92. 

~~Dobrinsky, p. 92. 

' f 
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Hashkaba is recited i n the synagogue whenever a 

meldados takes place; whenever a family member has an aliyah 

to the Torah; on every holiday for 

death; when the tombstone is dedicated 

on the yearly anniversary of death. 

Svria: 1 2 

the first year after 
/""" 

at the cemetery; and 

Unlike the Judeo- Spanish Sephardim, the Syrian 

--Sephardi m perform hakafot around the grave only for a person 

wh o was .distinguished in the community. Hashkaba ls recited 

for the first time at t he giave-side, ' after the grave i s 

filled in , and a fter the recital of Zidduk Hadin and 

Kaddish. 

Also unlike the Judeo -Spanish Sephardim, the Syrian 

Sephardim hold a limud in the home of the ,mourner every 

evening du~in(J Shiva. "Throughout the veek 0£ Shibah, (sic] 

in the home , the Zohar is studied by visiting scholars and 

by community rabbis so that this limud will constantly 

benefit the soul of the deceased: 1 e ' il u i n i sh mat 

haniftar. 111 3 This limud which takes place at the end of 

Shiva and at the end of Sheloshim is giyen the name Ariyat. 

During Shiva , Hashkaba is recited every morning and 

evening . . In addi tion , Hashkaba ls recited at the end of 

every service for all the family members who died be£9re the 

· ~unless otherwise noted, information on the practice 
of the Syrian SephardJrn comes from: oo6rinsky, pp. 70 · 75 . 

• 
1~Dob~insk¥,P· 73 . 

' 
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------~~--.._.~~---~-A!.~~_,._:;__~•~~~~~~~~~~--~~ 



134 

newly <j'leceased. Hashkaba i s als o rec l ted when.ever a 

relative has an aliyah in the synagogue; at the Ar iyat which 

ruarks the end of Shiva and which marks the end o f Sheloshim; 

and at the Ariyat which is held o~he yearly anniversary of 

death. 
......_ 

The Syrian Sephardlm have an interesting custom 

regarding Kaddish and Yahrzeit. 

The Yahrzeit is observed by starting to r ecite 
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 in the services and be called to the 
Sefer. This is the procedure followed each yea r 
throughout the ltfe-time of the mourner.•~ 

Hor occo: u' 

. 
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 is recited in the morning and 

evening service du.ring the Am lda. "Al l the worshippers rise 

and stand in front of the mourners and recite the Zidduk 

Hadin and then recite the Hashkaba in honor of the 

deceased . u 1
• However, Has hkaba ls not recited for any male 

v ho died under the age of 20 years. uThis reflects the 

1 ~Dobri nsky , p. 75. 

'~Unless otherwise noted, all information regarding t he 
practi c e of the Moroccan Sephardim comes from: Oobrinsky, 
pp. 82-87. 

t•oobrlnsky, p. 84. 

.. 
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Talmudic teaching that anyone under that age is not 

punishable for hi s sins, whi ch , to their mind, obviates the 

need for Kaddish and Hashkaba . 11 17 

Those who come from nor ther·n '41or occo do not 
mention the name of the deceased in the Hashkaba 
until after the Shlvah. 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 judgement. Therefore, in order to avoid 
this, instead of the name being cited in the 
Hashkaba, the statement is read, Hanittar lebejt 
ola~ ("the deceased has entered to his eternal 
pl a Ce i rl he a Ve 0 II ) I ( S i C ) 'W i 'th 0 U t ffi en t i 'Q 0 0 f the 
specrfic name. It is recognized that the Almighty 
Himself surely knows all. about the individual. 
However, since He is only "one witness," and we 

•. know that on the testimony of only one witness 
puni~hment cannot be exacted, the deceased wil l be 
spared any punishment and will enter into his 
eternal rest1ng place in peace. In all other 
parts o~ Morocco , however,the deceased's name is 
mentioned in the Hashkaba. 10 

The limud is held for the first ti me on the seventh 

night of Shiva. This limud is called a mishmara. The 
. 

components o f the mishmara differ slightly from the Syrian 

limud. In the · mishmara, they study Zohar ; parashat 

hashavu'a; the maftir for that week; Hosea 14:2- 10 for a man 

or Samuel 2:1 fQr a woman. Then sections from Pirke Avot 

are read, some Mishna is read, and they conclude with the 

reading of the Zahar text "Edara Zuta." 

''Dobrinsiy, p .8 4 ~ 

•eoobrinsky, p. 82. 
. . 
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At ' the end of Shiva the mourners go to the cemetery 

where they recite Hashkaba. They also go to the cemetery 

and recite Hashkaba at the end .. of Sheloshim, the end of the ...,.... 
tenth month and on the yearly anniversary of death. At 

these times, a mlshmara i s held in 
<::;: 

the home of the family 

and the Zohar is studied. 

Turkey/Israel: H • 

Has hkaba is first recited at the grave-side, after the 

grave has been filled in and after Zidduk Hadin and Kaddish 

are first recited . . 
During Shiva, Hashkaba l s recited as par t of the 

~ morning and eve ning services. It is also recited as part of 

the limud wh ich is he ld every evening. This limud consists 

o f Mi shna study; study of the Zahar 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 i s also recited at 

these times. It ls also customary to recite Hashkaba at 

some point during .the Yamim Nora'im. 

~~Turkey and Israel are grouped together because they 
tend to . fo)lov the. same practices. Unless othet wlse noted, 
my information for the practice of the Sephardim in 
Turkey/Israel comes from my intervie w v ith Dr. Isaac 1 
Jerusalrni. . . 

. . 
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Spanish-Pbrtuguese: ~0 

Unlike the custom of the eastern Sephardim, the 

Spanisn-Portuguese - Sephardlm do not recite Hashkaba at the 
7-- , 

grave-side during the funeral. Ha s hkaba- is rec ited for the 

first time in the c hapel after the ..,,__ burial (after everyone 

has washed their hand s and after Zidduk Hadin is recited). 

They then recite t wo spec i a l Hashkabot: one for all of the 

men wh o are buried i n that cemetery wh o have died wi thin the 

pas t 11 months, and one for all of the women wh o are buried 
I 

in that cemetery who have died within the past 11 months. 

During Shiva, Has hkaba is rec i t ed at the end of the 

morning and evening services after Alei nu. Zi dd uk Hadin 

precede s the (ec itati on of Has hkaba and Kaddish follows the 

recitation of Hashkaba . 
• 

Unlike the Judea-Spanish and the Moroccan Sephardim , 

the Spanish - Portuguese Sepharadim discourage the mourners 

from v1s1t1ng the cemetery until after Sheloshim. In 

additi bn, male mourners are not given an aliyah to the .Torah 

until the conclusion of Shelosh im. 

Has hkaba is ~ec ited at every service during Shiva, at 

the end of Sheloshim, at the end of 11 months and one day, 

on those occasions when one has an al i yah dur i ng the 11 
I 

months following death (after th~ end of Sheloshim>; and on 

the 'yearly- anniversary of death. It l s also recited at the 

~0unless other wise noted, information on t he Spanlsh-

----

Portuguese Se~hardim comes fr om: Dobri nsk y, pp. 1 01-109 . ~ . . 
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unveiling pf the tombstone and whenever a family member 

visits the grave. The Spanish-Portuguese Sephardim do not 

include the custom of limud in their memorial practice. 
, 

According to Or. Martin A. Cohen , t]rr"s is because they have 

partially assimilated into the Ashke nazi c 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 in the world would 

reveal even more variation in the memorial practice. Our 

next step in the study of Sephardic memorial practice is to 

see how the Reform move ent utilized the Hashkaba prayer in 

~heir original mourner's Kaddish. We will also discuss 

different possibilities for using either Hashkaba, or the 

Sephardic concept of death in Reform ritual today. 

. . 

-

. . 
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CHAPTER VI 

REFORM JUDAISM AND ITS CONNECTION TO THI SEPHARDIC HASHKABA 

...,.... 
We have traced Jewish memorlal practice from antiqui t y 

to modern times . ....._ We have seen that death and mourning 

customs were informed by fear. The rituals which developed 

out o f thi s fear wer e based on sacrifi c es that were offer ed 

to the dead to appease them s o that they would not harm the 

living. Eventually, these sacrifices vere replaced by prayer 

and c harity which were either o ffered on behal~ o f the dead 

to request ~tonement for 'them; or which vere offered t o the 

dead to request tha t the y intercede to God on be half of the 

living. 

It is ~ot known exactly when this cust om o f prayer a nd 

charity •.ras actually instituted in Je..,ish culture . Howe ver,. 

we have seen that this concept has been discussed 1n mos t of 

the maj o r texts ·from the Bible to the Geonim. From the 

Hiddle Age~ on through, we have references t o specific 

prayers which were used to memorialize the dead in Judaism. 

The Crusades. served as the cata lyst for fixing memoi; ial 

customs in Jewish liturgy. The prayers that the Jews wr ote 

to memorialize their dead were similar t0t-Christian prayers. 

We have also seen that the pat~ern of development for the 

J~wlsh commemoration cus~om was similar to that of Christian 

development. In . Judaism, the prayers to commemorate the 
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martyrs in a communal setting were tiixed first ( Av 

Harachamlml; then the communal commemoration of individuals 

was established (Yizkor); finally personal memorializaton 

practices were set, first in the Ashkenazic world (El Male 
;" 

Rachamim) and then in the Sephardic wor ld (Hashkaba) . ..._ 
Since we are dealing wlth custom and not law, the 

customs and sentiments surrounding commemoration practices 
-·' 

J 
greatly differed in the various Jewish communities. We have 

seen that the SepharQic Hashkaba is not as rigid as the 

Ashkenazic El Male Rachamim . Hashkaba varies from community 
.. 

to community, while El Male Rachamamim tends to remain t he 

same. We have see~ ex~mpleG · Of some of the different 

Hashkaba texts which are used in the Sephardic world. We 

have als o seen that the Hashkaba which is recited f or 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 

. child~en ls really a prayer for the living: it is basically 

a prayer for the parents. 

We have also seen that the Sephardi m have a unique 

concept of deat h wh ich is portrayed t hrough their memorial · 
J 

r itual. Hashkaba is only one element of t,hat ritual. Both 

El Hale Rachamim and Hashkaba e xpress the sentiment of hope 

' 
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for the dead, namely that their souls will receive the 

ultimate divine reward: menucha nekhonah tachat kanfe1 

hashekhinah bema'alot kedosh im utehorim kezohar haraki'a ....,_ 
mazhirim. The Sephardim, howeve"r, ~ake t h is concept oL 

divine reward which is expressed in Hashka ba, 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 ve~y clear when we 

examined the four constitue6ts of the Sephardic memorial 

ritual: the study o~ various mishnayot; the study of the 

~ Zahar passage "Edara Zuta on Shimon Bar Yochai; the 

recita tion of Kaddi sh; and the recitation of Ha shk~ba . 

These four elements 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 Ha shkaba and the limud) are carried out in some 

of the different communities. 

Out study of the Sephardic Hashkaba and its place in 

the Jewish tradition of memorializi ng the dead is almost 

complete. We have only one more task ahead of us: to 

examine Hashkaba and its connection to the Reform movement. J 
In the 19th century, the early fou nders of th~ Re£orm 

movement initiated a ltturglcal reform of many prayers , 

including the Kaddish. Even though the Kaddish was not a 

prayer for the dead, many Jews treated it as such. 

.. 
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Theoretically, a rad ical Reform movement might 
have done away with the Kaddish altoget het , just 
as it had eliminated a number of c us toms and 
ceremonies which, in the mind of the people, had 
given ri se t o superstitiou~otions. But, in 
practice, ijeform J uda ism did nothing of the kind 
with the Kaddi sh. On the contrary, it provided an 
Introduction to the Kaddish, and it added a 
paragr aph t o.._. the Kadd ish, in such a way that 
henceforth the Kaddish would express in i t s actual 
wording the meaning whi ch peop le had read into it 
all along. Reform Juda ism made the Kaddish a 
"prayer f or the dead." The Hambur g Temple 
Prayerbook of 1819 wa s the first to do so . 

Stating that " thi::. prayer ls r ecited only when 
mourners are present at the Temple," that 
prayerbook offers the ' follo wing text ... which 
although it had been without precedent in 
liturgical history, . it was constructed out of 
mate ri aJs contributed by both the Ashkenazi and 
the Sephardi ri tes: 

: ti::• , .. ,,:,·- c·;:..,~ ~ :· c~:~w tn= 7,'~· .:-:i;-; 
.N·n -: ~1<:.N'-· . . t<: ~~· ~n- :i\. •·r~· tc~i .tc:i f:"=:- :-·:-n·· '"'i;n· 

: ·~;· r:·::·: .. r:--r.: ~·:-.· : ... ~ ...... :·· 
: ·~;~ K::i :-.~:· t<:"":" .i=~ 

: '~;· r.:r,:-·· i-.:r' 
~·n·::i: , .. ,~ N:~~· ;-: i::tn~· t-: ~= ':':;· .t<';;'j'!) "'~·· . ':'~i!: ... ·~· 
t<""::·r .•me-: N:':1,· "n': t:::: N~':""r." .i<:i tc:':::- j'.:-:~ tc :-:• .N:-·~1 

: i~N r·~-:~· .~~'1K~ tc"=!: i:"11"': c-i;: ;:: ." :~-:· 
: '~:· K:1 tc::~:· t\:°';" 

a:·:;· ~·=·.,=: c''"'c· ;-:~·~· 
All lsfllrl 1rm·r n ,/1nrc i11 1/1r ll'Orlil 10-cn111r , o~ it is said, ",\111/ 

1/1} 1•ttlfl1· slrall /ir nll ric.l11rcm•, 1/1r1 slrnll i11lrerit tltl' lnr1cl fo1 
r1·rr ." c 

llnl'I'' is Ir<' w/1p'C' lctl•nr ll'cr• ;,, 1l1r T nrnlr, n11d 11•/10 l1 ns I/."'"" 
71lrn1.11rc 1n Im Crr11ror I fr ,i:rrw "I' wi1l1 n r,ood nnurc, t111d tl1" 
pnrti•tl 1l1t• \l'rirltl 1111/1 n f!.Oc11/ '"""'" /\11d it is n/10111 111111 1/1111 
Soln111n11 snicl i11 1,,, w/<doru .... , ~notl 11n111r i< l•rllrr 1111111 /'rt' 
ci11111. oil. mu/ tl1r c/tll n( tl1•t1tl1 1/11111 •1l1r tin) of 0111.'< l11rtl1 "~ 

S1111/1 11111111 1 nw/1 , rurtl 1/11· 1 111/1 (!ii01' 1011 11111('11 r1•11•nr. I. 11111/ 

k111111· 1lrn1 1/1r ~11·111 c rif tl11 '"" ,,, , / 1<1 1l1t' ri11,l111•111" ;, i11 1l1c• 
\l'(lf/i/ ltl ('(1111('. 

' • 
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Mne11ifir1l n111l sn11c1ifirtl hr 1/1r wenl Nnmr of 1/i11'. ll ' /i~1 
tl'ill r~uru· rl1r wnr/,/ n11d rr1•i1·,• 1/11• rlc"'l. i\lm He eunl•/1•/1 I /1\ 
kr11p..ln111 tl11rinp. >""' l1(r n11tl d11ri11J! )Ollr tlm <, rrc. 
A111r11. Mar I Ii< p.rrnl Nnn,,. l1r bl1·Hrd rte 
IJll'<Sctl. 1•mi<ctl , p.lnrif.rcl t'I<' ~ ..... 
Mn1 1/1err "" 1n /sroc , a11tl rn 1/1r rip.l11eo11</imd 10 all 11·/1n l"'1·r 
ilr1;orlrtl fro111 1/1i< wnrltl 11)' 11.r u•ill nf Goel. nl111mln111 11rna . aiul 
n good portinn i11 1/1r life of 1/1r worl1l 10 comr, n11cl p.r.1cr """ 
11rrrc1· fmm 1/1e ~Irr of /1rm•r11 and enrrl1; n11d sn.1 )<','''" I' ll 

Mm 1/1rre lie al11111d11111 rrner rte. 
I Ir 1dru 11111kr rl1 7irnrr ;,, I f;, lriJ!/r rlnrrs, ere. 1 

14 3 

Thi s Kaddish text is preceded by passages which ar e 

taken {rom Rabbinic literature. Earlier, \ole sa "' tha t 

Has hkaba, to~ i s preceded by var ious passages , though the 

passages preceding Hashkaba are b i bl ical. The early 
I 

Reformer s borro\oled the notion o f preceding a prayer for the 

dead \ol ith appr opr i ate verses, from the Sephardim. 

Moreover , the Hashkaba prayer itself contai os the 
kind of ideas (and some of t he · \olords ) vnich the 
Hamburg Reformer s inserted into the Kaddi sh. 
Quoting the text of the Hashkaba in Hebrev only , 
ve highlight the vord s wh ich found their vay into 
t_he Hamburg Kaddish. 

c•c-11i) l'\'J~:::l .MJ'::>t:'n 'CJJ nnn .illl' .,l.' n: •e-•J :iJt)J nnu:i 
.c·z:e-tc nir>::>' .c·:~ l'l~n~ .c•i·mi::' c:•i•t(: l."vi;i im;:, : c·i:ni:: 
"~ · "' .m}:c ;::e- 'Je~c .Ml'JMl n~cni .l/t:'' n;:,i;m~ .};t'D n~ni:;; 
: •t:n ct:'n :'DJ n::•et·i nY·nc' m: tc:in C:t' .1e:iM ci,,p~ ...,"~ r.: 
MM~lc "'~' .r'll'f tcc~p lC 'll:~r.tc'I .ji}: 1:: UM'Jn ,, ni., ('l ~!l) 
.c,.,:::i i•'1K ni~·i : ''~lo' '?en•' en• ''cni: i~n : tcp"\9" ~==' tc"\C 
i'm .cnt:::cic·~); in:~· c;"'e- t(:• .:•n:i:> .c :~e- n•n• l::::-i:: .,::, 
.n1n•~:~' i::•cni:i ~::l ) :::}: c:•::::>::-n ~t(it'• •J:·~:>i K:n : 1n:J 

'Jak ob J. Petuchovsk1, 
(NeY Yox k, NY: ~he World 
1968), pp . 32 4- 325. 

2 Petuchows k1, p. 326. 

: tcK i:tm tr~i ' ii' J::>l 

Prayerbook Reform in Europe, 
Union for Pr ogressive Judaism, 

-
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Not only wa s Hashkaba used by the Hamburg Reformers_ in 

their Kaddish, bu t a simplified version of Hashkaba wa s used 

in many Reform rituals, including the Hamburg Temple 

Prayerbook a s a part of the Mernor1al~rv1ce, according to 

Petuchowsk 1. However <........ while the Sephardi c Hashkaba was a 

prayer which was recited f or individuals, the early 

Reformer s made it apply t o all of the dead. ln the early 

Ref o rm tradition , Has hkaba became a communal memo rial. ~ 

According to Petuchowski, ... the Hambu rg Temple 

prayerbook t ried t o f ollow the ' customs of the Sephardic 

communit y in Hamburg. In 19t~ ce ntury Eur ope , the Sepha r dic 

community wa s aristocratic; they we re "the elite ." The 19th 

century Ref ormers were striving to attain a hig h social 

status and thought that th~y co uld d o so by following 

Sephardic c us tom. The refore, in additi on to their use o f 

the Sephardic Hashkaba , the Hamburg Ref o rme r s very 

consciously borrowed two Sephardic traditions: they adopted 

Sephardi c pronunciation of Hebrew; and, they abo lisped 

Ashkenazic piyyutim in favor of Sephardic ones. 

Wh ile the Reformers borrowed Sephardi c 

traditions in t he hopes it vould improve their social 

status, the London Refor mer s borrowed Sephardic traditions 

3 Petuchowski, p. 326. 

~Interview with Or. Petuc howski, Hebr e w Union College ­
Jewish Institute of Religi on , Cincinnati, OH, Ha y, 1988 . 

.. 

--
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for another reason.~ In London, the Reform movemen~ was 

etarted in 1840 by 18 Sephardim and six Ashkenazim. 

Therefore, Sephardic custom became the norm since that wa s 
.. 

the custom of the majority. 

The Reform movement included the line fr om Hashkaba in 
...__.. 

its Kaddish in all editions of its prayerbook until 1975. 

Gates of Prayer, The New Union Prayerbookc does not include 

this line in its Kaddish. So we can see that Sephardic 

memorial custom influenced Reform trad it ion until very 

recently. , 

However, even though the Reform movement no longer 
. 

includes the line from Ha shkaba in its Kaddish, I feel that 

our movement would greatly benefit if it incorporated tne 

Sephardic concept of death into its commemoration ritual . 
• 

In particular, I think that our lives as Jews would be 

enriched if we wou ld hold a study session, like the 

Sephardic limud, on the anniversaries of our relatives• 

deaths. 

Thi s year I have been working as a hospital chaplain at 

Memorial Sloan-Kettering Cancer Center. Throughout the 

year, I have been counselling patients a~d their grieving 

families. It is never easy to watch your loved ones die. 

0 Interv1ew with Dr . Petuchowski . 

6 cha 1 m stern , . e d . , .:::G..:a:....:t:....:e:..:s=----==o-f'-----'P=-=r-=a'-'v""'e:..:r ........ , _:....:T:....:h.:.:e=--.:.:N..:e:....:w;.,__U=-'n .... 1_o~n 
Prayerbook, t~ew York, NY: The Ce~tral Conference of 
American Rabbis, 1975), 

--
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Nor is it easy to live your life knowing that you have a 

terminal illness. These families are fighting an inner 

battle: they struggle to let go of their dying relatives 

because they kDOw that death wY.il' end their suffering. 

However, at the same time, they struggle to hold on to them 
"'-

because they know that 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 life, 

death is still a painful process for the family. 

Everybne 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 tnan a memory slowly fading into the darkness. Wiih 

our lives we give life. Something of us can never die . " 7 

We donate money to charity in memory of our loved ones; we 

build buildings in their memory; we think ""'hat would so-

and-so do in this situation?" and try to behave accordingly. 

W~ have many di f fere·nt ways of remembering our dead. . 
Yet it is rare that we express our sent iments about our 

loved ones in a particularly Jewish format. Yes, our Yizkor 

services are crowded on Yorn Kippur. Yes~ people get upset 

if the rabbi forgets ~o read their loved ones' name s from 

the b1mah during Yahrzeit. But Yizkor and saying Kaddfsh 

~ur1ng Yahrzeit are reall~ rathe~ private moments . We 

7 Gates of Prayer, p. 627. 

-
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get introspective and think abo~t our loved ones for awhile, 

but we tend not to share those memories with others. How 

can we be a "memory that never fades" or how can we qive 

something of ourselves to other; after we die, if we rem~~ 
,. 

only in the thoughts of ind ividuals. 
......... 

Jewish tradition teaches us the importance of study -

talmud Torah. Every morning we recite: elu devarim she'ein 

lahem shi' ' ur ... vetalmud Torah keneged kulam.H Wha t better 

way is there to commemorate our dead, in a Jewish c ontext, 

than to hold a study session in their honor on 1 their 

Yahrzeit? As we have seen from our study, the Sephardim 

have been poing just this for a long time. When we invite .. 
our family and friends to join us for a limud in honor of a 

deceased relative, we are keeping that person's memory alive 
• by sharing it wl.th others. Hopefully, our study session 

will strengthen us and guide us so that we live our lives as 

our loved ones hoped we would. In my mind, this ls the best 

tribute we could pay to someone whom we love. 

I would like to share a story to illustrate this: At 

Sloan ~Ketting I have become friendly wi th one of the 

doctoral students . Last year, his 18 - month -o ld son died 

suddenly from an unknown c~use. This has been a very 

difficult year for him and hl~ wife. Every time they saw a 

baby, they would get , depressed and think of their son . 

• Hl shna Pei ' ah 1:1. 
,-
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Every ti~e 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 

community~ They fo~nd comfort in g}Yrng t o the synagogue and 

saying Kaddish surrounded by their friends. Recently, they 

marked the 
.._ 

first-year anniversary of their child ' s death. 

On the baby's Yahrzeit, my friend and his wife first went to 

the synagogue to say Kaddi sh. Then one of their friends 

held a study session at her home in honor of their baby ' s 

Yahrzeit . . Af ter wards, my frie~d told me that this limud was 

very special and me~ningful fo r him and his wife. It 

enabled them to feel as if their son ' s presence wa s among 

them, adding to and enriching their lives. What made t'1e 

experie nce so extraordinary, though, was that by sha ring 

this limud with them, their friend s felt enriched by the 

baby's life also. 

Perhaps if the Refo rm movement encouraged familie s to 

hold a limud on the Yahrzeit of their loved ones , the deQth 

a nd mourning process wou l d become more of a life -sustaining 

process than the life-draining process which it is now. 

Death is part of the cycle of life. As soon as a baby is 

conceived , not only is that conception the start of a new 

life, but it ls also the start of a process which event~ally 
. 

-

.. will lead to death . The s_ephardim, it seems to me, have the ", 

perfect solution for dealing with death and grieving. Their 

attitude toward deaths, 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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~••ll&&t•at•~••a. ... aaaaca ... aaa .... •••••• .. ••••••• ... •~•• ... • .. ••••• ... ••••asa•••••• 
lln: 21D c. JID c. . 5TI c. HI c. HI c. n1 c. HI c. 
• • sa;a..sa r-1 azaza&.c1 •••••••••a zaaa:aaz::_z:aaaaaaa a as.as 1 aaaaaasa,aa ••••.a a &::,zaaasaaaaanaaaaaa a:sa acaazz :::::: 

mt: JI llCC. llfll f-..!!'llD I . Tllm C. Ullll TUCllU PU. Ull&Tf 
•••••••••••s~•••••••••••••••••••:caz:aasaa1saaas11aa11asaaaaaa1aaaaaaaaaaaaa111aa1aaaca11aaaaaszz:::s: 

CHHI: 
Pu7er cu 
redeu tbt ' ' ' ' T T 
dud 
Dud c•• 
intercede on T 
bebi lf of 
tbe lhlbg 
Dud req1lre T T 
1toneaent 
luorlilhe 
t•e deid on T 
fol U22ar 
Do••te c••clty • 
for •ud 01 T 
IOI ll221l 
luor fillse 
th dud OD T 
n1bbit 
Doute duity 
for de1d 91 
Shbbit 
luorldlie 
th deid 01 
th 3 legil 11· 
Doute chrlty 
hr deid OI 

th' ) lt!•ll• 
IHUOD l! 
IUiCUlll 
• 111e 
IUtlOD I! 
hle hchll1 

Iii 

lutloa 
lu•hb! . 
~i am 

--

(ll: 

T : 1e1tli1s c1sto1 11d 1sselts t b1t tbls la t rae; 
o • 1entlo11 ca1to1 but objects to' Its pr•cllce; 

C : lfDtlOIS CUStOI i ld ISStrtS tbit lt bt1ef lts Oil)'! 
thoae people ••• were 9ood ••lle 1llte; 

1 : tei ls 11cle1r re9ardl19 t~ls c1sto1 · · 

•• 

... 



~ 

APPENDIX 'A: THE CHRONOLOGICAL DIVILOPHINT OF JEWISH 
MEMORIAL CUSTOMS (continued) 

DUI: lf!I c. UH C. UH C. UH P"° , ._!2'1 C. 

151 

11111asaasza1sazz1zsc:::a2ss~sszzszz1aa1aazza1az12~zz1aa1zaass::zazsaass1az:1a:zs1c1::1s:11sa1az:::: 

TIU: TUI& Diii Tml HU Ill GIOI DCllOI UIWI llPll IOlllCI 
ILIJllU IUfl 11.lflf!_ UI. flftf w IJJU uum 

asazz:az11as:1:::::11z::s:z1:zz:::::za:::::z::::::::1aa:111z11c::a~z1zaa1a1:11:::::::i::::1:::::: ::: 

C!!SHll: 
Pr•rn cu 
redtn tht T T 0 
dt•d 
Dud CiD 

htucedt on 
btbalf ol 
the lhlnq 
Dud req1 l~e 
atoanent 
luorhlhe 
tbt dud OD 0 
Joa llppar 
Donate ch r-1 tr 
for dud OD 0 
101 llpeer 
lnorhlitt 
th dud OD 

.. 
Shbbat 
Doutt chrltr 
for dud oa 
U•b~t 
lnor ldl ae 
th had OD 0 
tb l .... u. 
Doutt c~ulty 
for dtad OD 0 
tb l lttd l• 
luUoa l!. 
hmbnl• 

• u 
lutloa !! 
lilt ••ch1 l1 

It 

lutlon 
~h••h~ 

UH 

ru: 
T a 1e1tlo1s castoa an~ asserts tb•t tbls ls trut; 
O • JM1tlo11 casto1 but objects to Its pr•ctice ; 

T 0 G c 

G 

' c 

' G G 

T 0 c 

T G 

6 

' 
? 

G • 1e1(io1s casto1 and isstrts tbat lt btatf lt~·~D~ 
those ptoplt ''° wm 9ood YU h al~n.; · 

1 tezt ls 11clt•r xe9~rdl19 tbl1 c11to1 
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tan: UH C. 1M4fl c. 13·14TI C. ll-14!1 C. 14!1 C. 14-15!1 C. 15·1,TI C. 
•••••••11:11:••••········-·······~··················,···········=,·······=··········=········=••:: 
HIT: llUIOLll HCllOI llTI& OICIOT nm WlllL UDIU 

Ill.Ill! l•ODIT !lllllL Cllf 11 ttUlllllJI 
a1aa1aaaz::::11::::1ra:::1s1as:::::::::::111::s::zaz::::z1::::aa1:1:1:a:z::::::::11a1aac::11::::1::: 

CDSHI: 
Puyu un 
redtn th 
dud 
Dud cu 
htuctde oo 
bebilf of • 

. tbt llvio9 

T 

Dt1d rtq1 lct T 
. 1tonuent 

lnocldlu 
th dud 01 

JOI llppu 
D!Hte chcity 
for du4 on 
JOI llppar 
luorhlhe 
t•t dtid OD T 
Shbti.t 
loute chrlty 
for dtid 01 r 

G 0 

G 0 

'• 0 

0 

lhb=w~t ______ ~~~----~~--------------~~----------------
1nor1.i1ze 
th hid Oil 

th J 1mll1 
tmte chcitr 
for •eid 01 
Oe 3 lmlla 
lntloo &• 
hmkHll· 

t 

lutlon II 
Ide ltch1l1 

IUtiOD 
hSUiw 

T 

' ' 

1 

u..i~~"'--~~~~~~~~~~~~~~~~~~~~~~~..:...-~~~---

T z 1nthas cuto1 nd usuts tbit tbls h tne; 
0 • 1tntl11s casto1 bat ••Ject1 te its pc1ctlce; 

c = 1tD loDs casto1 ••d 1sserts tb1t It bt1tllt~ oily 
tho5t ptoplt ••o wert 90Cid •• llt 1ll•t; 

1 = ltzt 15 11cleir rt9icdi19 t~ll c11to1 

--

I 
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11sa:::::1:::11a111a1ss1z11s1z11::z1cca1cac•a:111c:1::::::1ca1 1~11::11a:1•1:11:::111az1::::::::::::: 

HIT: ISllC LUii& llIT rotlP HULClll 
UUCI 

IOSI! Cll!JI 10SIPI 
JllllLll. DlYJD llVLll 

:1111a11:::::::::1:z::c::11c:::::::111:1:1:111:11111::::::1Js1z1::::a:::z:11:1::c::::::::1:::::::::: 

~.~OM~: _________________________ ~--------------------------
Puyer cu 
rtdtt• the o ' dud 
De1d c -a-0---------------------------------------------------------------
h tucede on 
behlf of 

· tbt living • 
Dud reqa ire ' ato1e1~e~n~t _______________________________________________________________ ___ 

.lem ill In 
t~e dead 01 O 
fol ll tr 

Doutt c~uity 
fot dud 01 

Joa llppu 
luorlillze 
t~e dead oD o 
Shbbat 
Doute dully 
for dead 01 o 
Shbbat 
lnorlillu 
tbt had OD 

Ot l ReuH1 
Dmte chrlty 
for dud 11 

th l hulll 
lntlon h 
IUtr~Hla 

t 
lutlon n 
ltlt h ch1la 

" (UtlOD . 
hl~hba 

. b I If 
1 

' 

' ' 
' 

' 

0 

-

IU: \.­c • t_tDtloas costo1 aid asserts tha t it btlet lts oaly 
those ptoplt ••o Ytre 9ood •~ I le all•e; f s '1e1tl t1s c1sto1 aid asserts tbat tbls Is trae; 

o • 1e1t lo1s cast•• but ob jects to Its practlct; ? = tezt Is 11cle•t re9ardl•• t•is c11to1 
• 
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APPENDIX Bf VARIOUS HASHKABA TEXTS 

The attached Hashkaba texts can be found in the 

f o ll oving ~ prayerbooks , vhi ch are listed here in 

chrono logical order: 

1. Seder Tefil ot. Ams terdam, Netherlands: 1726. 

2 . Sede r Tefil ot. Amsterdam , Nethe rlands: 1729 . 

3. Tefilat Yes hatim. Amsterdam , Netherlands: 1740. 
. 

4 . . Seder Hatamid . . Av ignon : . 174 7 . (As c ited by Ga ugi n , 
Keter Shem Tov, p . 263 ). 

5. Seder Hatami~, Hordechai Karmi, ed. A~ignon: 1767. 
,. 

6. Seder Hatamid, Eliyahu Karmi, ed . Avignon: 1767 . 

7 . Sede r Te fllah, Dav id Chayim Malach,. ed. Leghorn : 
1603 . 

6 . Seder Hatefll o t, oa'vld Levi, ed . London, Eng l and : E. 
Jus tins Publishing, 1810. 

9. Seder Tefilot . Koenigsberg: 1650 , 

10. Siddur Sefatei Tzadikim, I s aac Leeser, ed . 
Philadelphia, PA : Slote and Mooney Publishers , 

·, l8 57 . 
. 

11. Seder Te filat Kol Po. Vienna, Austria: Josef J. 
~l'schech Publishers, 1868. 

12 . Siddur Sefatel Tzadiklm, Abraham De Sola, ed. 
Philadelphia, PA : Sherman and Co . , 1878 . 

13'. Seder Be.t Tef ilah Yekara' . Vienna, Austria : Josef 
Schlesing~r Publishers, 1880. 

14. Seder Tefilat Yesbarlm. Legh·orn: £11ezer Sa'adon 
Publishers, 1880 . 

15. Seder 'Avodat Has ha·nah . Belgrad, Romania: 1887 . 



16. Seder Tefilat Tzion. Vienna, Austria : Berthold 
Alkalay , Publisher, 1890. 

17 . Seder Hatefilot , Alexander crehange, ed. Parish, 
trance: Libraire Durlache~~9~1. 

18. Seder Hincha 'Erev Rosh Hashanah, Baruch Biyom; ed. 
Salonica, Greece: 19 31 . ......... 

19. Belt 'Oved Seder Tefilah. Levorno, Italy: Shlomo 
Bilporti Publ ishers , 1948 . 

20. Tefilat Kol Poh, B. Israel Ricardo, ed. Ams terdam, 
Netherlands: 1950. 

21 . Libro de Rezos Diarios. Tetuan, Horroco: 1951. 
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. ' 
22 . Tefilah Ledavid, David Prato, et. Rome, Italy: 1954 . 

23. Se fer 'Olat Ha tamf d Hashalem, Boaz Hadad, ed. Jerba, 
Tuni a ia: Belt •otzar Ha'ivri Publishing , 1962. 

24. S1ddur Patach Eliyahu, Joseph-Elie Charbit, ed. Par i ~'· ' 
France: Colbo Publtshers, 1985. 

~5. To Comfort the Living " Brooklyn, NY: Graph! Text Type 
'I Co., 1986. 

• I 

.. 
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Example 11 - Hashkaba for a child: 

ll 'JO"'J) ii}t' o·iio~ Pi' 1111i 01oi11 ro·u "'l:i1o;i o1.m D:>n;'l 1'11!') 

• • 
C'\!',,r:-1 u·nl.:>~ S>~ or:n ,~~ Jr.;>rr").';1 :i~ St-t;:i 

' • ' ' • I O'l'~~ i?·0 t:'D~ SJ.~ Ctry'. Nl:1 1Jl>1 ~·i.v 
lJ.Vt:",~ ·lil,CtJ') r>.' rp i:r:r~fi r:n, (il?'~f' ir!?:01 

· ilL:'N 1.;)i~) ;')~, i·.:>~ Sr 111.~~ :-i·:i·i • o·r·1¥::i r~ 
o·J~ o:i7 rn·i · c.:i;,') ~?S t-:¥"'1'' oN~S?L, n~o·~ 
;ii:i~t-ti pJ: c:i') -:i·o:i · ;i:m::l iroJ.~' i·~~ .,L .. N 0···9r 

: I')~ .,~NJl f'>: 'i1' p~ 

·1)1 "'"'l:i r ''!J 
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This text can be found in the f ol l<>.Jt'ing prayerbook (listed ' 
in the bibliography on the preceding page) ; #11, pp. 266-
297. 

-
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Example::#~ - Hashkaba for a child: /"""" _ 

c , , ~ , ' il,J :> t' i1 
N!i'-''fl ?f) Nf')~ ,;."7Y. N1QQ~t< ?¥ 0[11! K/~0') 
· N':i ,;.,? Nf7'i'~ :i'ow1 r1~.n ac:rQrn 

~ :i1?!::i :u~:~ • ·i•~c • c·y~:J i?~::i ?F CIJi~ ,:'Ji1Jt)1~ K':i 
K~V?fl',!'.17 nv. p~ C:i~Nn) '31J;~T;l ~; IJ,, ft'l'~ :i~,~~i:1 
,,~l< ?Y. cn1~ ,,9r:n1 1?90 : N:J'Qnl N!Y..'11 '1tl:l 
·::i~ 1~) :tt')~) pl: c;:i-, i·p~) <:i~~) 11Jlt ?pJ <41'~1<> 
iw KiJ! a<? D'"\:>' • O' IP'l':ll m:-:1 D'~:'/I~ =t~~ ,~NJ~ 1i11 

: n~r.,~ ' '"'" ,, 1!:n;iv;t 

This text can be ' found in prayerbook t2o , p. ~12. 
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Example # 3 - Has hkaba f or a ma n : 

) 

,~ .. D'P• CO .c · o •t"lt: .,. il C'"" 
lC~O 011C l "IC'l< : :i;1,:) 0'~0 ~I 11C\ t< lt:l:"l J'MO :io:>n:ii 
.,~" 1:i1c Y1 :ic : :il~ ::ln il' t ' 01t<1 :io:in 
"'i'' :io : oit< 1: :> 1l: 1=> o·om ':\ ti"'l'O ,.~,, ., n;c1' 

1n•J 1t-iop1' i 1 :11•on·_µ ::> 5n ci:< ': :>1 o·:i~11on 
,,.,> : o~l:'n p iv 'm' 

'JJ,"t "l:l1 ')10 : 11 ';1:i 0 110 n'~:": 0 1'1 :>1: f CCIO :>17 ~11) 
I 

';J :ir 'J i 1o ci W'llYO n1<1 ~.,, o•,'"\-t,, n t< :ioC"; 

: oni:iJc-o· ~v i;,,, i 1::l:::i:> cn·on ~r5ir : oitcn 
• :'\)•)r ,, 'D! :> l"IMn • :i; 11~p ;'IJ'C"'J , :i;~:>l o'V'11)0 

0 1"111CO . P'i'"':i ,:'111:> . Q-'"11,,Cl O' CJ11j' l'l°:i1'0J 

Mj'M"\., l . O' CC't< rrt:Jl .'jo ·o:.r . I'' ... " ' . · Ql"l'~IO I 
,.., ,_ ,.,_Lo -·1·n1 '."I t."' ··-" ........ - .. , "-" 1- ... 4 - --, • • ,, "' • - • ,. ... • ' -' 'I·' ' • "' ~ w 

mo tc.,n ce t<:>.i 0":'1P, 1·~':- , :c :ir tci'~'m . :i;1110 

p •l :i ';n·:n" n·,., 1·:··r •:::·t:, c:-. ., C' !:.'; n:::rci•1 n:.rno1 
• tclrltc ' wor :i · ,~ .. ,~ · n ' l'"'~ j'1"' ~i;,'-1· jQ ieo~t<1 
,, .... P .,...~., o ·n •1 . ~·"r en.,, ·•o:n .. :::i o':"~., •::l~O r;o 

rnrn., 1':i.,ic ,no:> 1 " t ::> ':'lt:> ·:i.,1no1 11cm:i D•i'\Do 

.,,,; 0 1 • \ '"11' CP' f'C"i l'i~51 . l?:l' :'l::l ,p:>51 ., DP'! ' 

i 1:i::> D'C!'l , lt'ID\?3 D"M.:i .,, .,YJ .,,,~,~ • \'Y'" ' 1'J1P 

1:i:>ro ~11 1 . a1'j11:i '''" :i .,.1 • 1n':'n: tci:i 11 
• 

1rvi1~0 
c n1:>:>ioc -,p -.n·;1 0 1':'ci ic:>• :>'n:>i:> . 01':ir :i•:i• 

'-,
1bJ \CV O ':lJ1t1\t ':itc.'1C" 1 ;~ i,;,1 tc1 • ., ' Ml:>! 'f.l:'\ 

! JDM "\OM?' f ' lC:'I W f:l l n-.n1':-o:i\ D'!Yi"l."'i 
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TW, s text ca~ be found in the follovln9 prayerbooks : 11, 
pp . . 219-220; 12, pp. 145-146; 13, pp . J9-~0; 17, pp. 101-
102; 18, pp . 231 - 232; 19, pp. 111-112; 110, pp. 262-264; 
Ill, pp. J2,62 - 264; 114, pp. 91-92; 117, pp. 545-548; 119, pp. 
455-456; J 22 ,. pp . 192-193; 123, pp. 27-28; 124, p , .395 '. 

•' 



Example 14 - Hashkaba for a aan : 

.. 

c:::n·, :nt> l~f'o OJ' :l1t> 
:no : ii?~::c oi•r,, n)?::t 
r-971,) ?~~ n·~ ?is n~~? 
K1:i .,i~.~ :'11)~~ n•;i 'tc 
':-tc 1n• ~ll::.tJ 0115~ ?~ '110 

Y<;'l ?!>:, .,1",T 'l'O : ill'? 
i·z:i IQ ntt1 1q~ o•::c?~~ ntc 
: on~ '~ :"I! ·~ .,~?)' 

:i' i'?Y. ;i~'V/'~ :i~i:>~ ilQUq 
: ;ir~~:J 'O?~ noo 
O'=>l$?7.l~' C'e'nP, n?Y .. 1J1 
i:,9 c•1iil9' C'J''f101 
oy :O''l':J10' 0'1'l.C1;) P'P.'l::t 
CY) :"lfZ> CJ. • 11.,~ '~;'~ 
nn?.:Jl 11~~ nP-t11:J1 .,,~l< 
~')Q~) C'QU. T''"~ · vf: 
C'l:l01 nJ'~Q1 0'1'f~ 

pit1 'J~?o :"l}'JOl :i?91J; 
'

1 1'.1'7 N~~ KP.?'nl :i~iPQ 
:i~'i m~r:i c' : •~:J 0~11~ 
o,; '10~ n~'f'l :"IJ'rJQl 
uo·J~ :: 01., .. :ln'tt 

:JU ta' 

This text can be found in prayerbook 120, p . 510. 
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Example #S - Hashkaba for a man: 

.· 

This 
p p . 
449. 

,~i. ~ ·i'· c; =-~ :::-:- : iii' o·inifl ~m o~fl~ 

:-i;.:r 1q:; c:;!" ·:-::·~ : :"Ir~ c:':-? ::,! ·~: K>"~n I~~~ :i9:~::i1 

'l 'N"'I'' l"IJ~Y .,:,::/( .,.:·::· J"'I :-1': : :i!t:in - ·c• C"'IKl ' 
• • ' 1 • 1 ,.. 

1 • '"' ' I .... * • f ' I 

;;~i,< 'J~1 : · -.i.~· 'I,=, ~;:: ~; : i:;i;t ·~~ in 1~ o·~in7 r;?.:.:9 
: c:- ~I'.' 'l·~:r ~;:r t;;:·.:i 1~:~.,. p·~.,,'.: 11·~~:. 'l'f~? '~? 

::Jit) ft,~:'? Ct;; ::i•: : iN~ 1'~'; rr;ii ~':~ :i!!i: n~ N!: rt·~ ·~~·~ 
: nl,n ci' ': n1~i C:l'l 

.• , • I 

C':t"i- nL,ri::: :iJ·; :.: ·-. · ::-~: :-::in ~J,. L,!I :i.:i•t:'•.:i :iJi:>J :inuo 
, I , , t • • • • 1 t • t • • • I ' I 

C:·~F, r11.,i:i~ · C'"'!'!!'; ' c:: · 1·~7 V.'~11 .,::i11r · c•:1:i~1 
'.I I 

't~L,? :in".'?! :i~?';'.ll . L';'~ l'l~;i'"?l !';'; 1"1;'./'.'!\ :• o;;-~ n:,F! 
n v: H:i~ c:' .,.,, c t,:t•:i · " nr, K.:i::: M+n 1 · :i ;-~· -= 1: ·::- ~·:1· 

~ * • t f' r • f' f' * • t f' J t , I t t 

11.t.! J~ ~ 1lf.1'~~ :i~:i: 1}1i ~ :i1c:i c!;':i c-~ ~ ~· ::-• 1 nr~-:1 
: I~~ .,9HJ1, 1~1; ·~ I~~ nin•'??:i~ c · -:~::i L,~;:: 

text .can be found 1n ·· the fqllowinq prayerboo~s : 112, 
55-56; 113 , pp . 55-56; 115, pp , 187 - 188; 11~, pp. 448-

• 



Example 16 - Hashkaba for a man : 

\jt~~ :1.:J~'V:i 
i1?;~ O'\'f:? n~t~~ Oi\ ·:lilJ i9,~;~ 0\P, .:lit.J . 

i,~ t>~~?? i•?:l ~;> '~ 'Sf~ o,:;r;i ~~Cl 
\.l!)W ne.~ 1·~1 • : . N'r.1 i'f :1 P'!'.¥ ~~>! 1't:<~ i11\~.~ 
'· sip.~~ 1·~~ 1'"\f t1f:?~~ i'~~ i·~;1 ~? '? n9~~ r:;~ 

· • ru•.:>Vli1 '~J::>11 rnn i1Ji•Sv il:l'W\::> :iJ'\,jJ ;-;;i~Jo 
•• •- · · · - -- T ··• , • • 1 • T • 

9\.:'.liJ? a:·~~gi · 0".\'~t? O;~,,~, O't.piip ni~pr;? 
vY!~ np~;.~j . C'~~~ n;~?i 01;:~~; i'l'S~~ ~·r;~ 
• M}iVZ? 1?.~1» '~~?? nr~~1 ;i79~~ ·' .. )l~ '.- n~:F~1 ' 
r"."'Ut) Mnn ovJ • ~:l:i o~w;i ,,rh ~'tJ !<pSim 

- • •• • T 't - 1 '1 • · - ' 1 1 1 1 • 

i~~~1 (. 'l,~5~ 'J~~D i ) 1??~'.:'p~~;:t \t;f.~ r1¥''!9i 
• ac~;~ ir~ ri?~ riiv; -? '~~~ t<1??l:!7 l'!.~ aiu~?~ lO , 
• 1'?)'. ?\cl;t: 1''?QJP '!J~!;l::1 • 1'~l; DQ;' 1'!?!')7 1~9.C' 
!~ O~'Uf mt~? ~r~ ir.~? ii1J'li~~ '''?~:~ 1Spe1 ,-
. i·~;~ 'D~t:?, '~~:~ l'I?!:::t l ~r~, '~?''.'.'? --r?-~' 
• '"C'Ut:=> 1\:1? ~ ~f?'P ~ 0~'[1~ "\'\"'~.'? i'l"\~~1 '~r~~ 

: o,r;v; il':''\' ~Vic '?vi • 01~\V:i ,.~~ il,s,, • . ·: : . t .. : . - : , - • . . ·: ~ : 

Yl~? 1~\1 Cti';''ff::l C,)1 VlU~ Oi~~ N;,y' .:J1J'.'l?l? 
C'Ql"l"l:"I C,~.j:l ~·:it C,t<'"I~' '.:J;>~\lJ ~.:1i t<i;i ·- -'T -·· ~ ..... ,.... y • 

: l~~ ~K.l1 t~~ 'i!~· t?.~ t9!< nm~.~'.!~ n,n,~c~~ 
"!'':? iW~! c~tJ~f !~ il~1?,. n'¥.~? ~~'?~ · v?? .:J'r?-:i? 

· :~ '~ '-? y~~~ ~ C,31~ "I'~! ~r-!' n~;~} o·~-? S? 
'·~'\li \l~}' ~l:'P.f tic~p: 'ti?.:J~ ;'\'~9 ~,~~ : ..,2"~ 
w.i~ : 'n~ri ~~~ y~~1 ~,~~ m"lit< ~9 ·~ ~~·~ 

N'r: ri9~.) ,9r ~~ Nti '-? • ri;> "~' '!:' slt en'\~ 
=>'~?~? : \n~~ ~? i·~: kS~ • ~nt?v-f !9 wu~.1~~. 
~!'.< =>•VJ~? i1~'1'!1 n·~~~ kt,~ li~ .,~~~ · cvi~· ·~\~; 
C'~'~V 1"1.~ Vf?'f'~ ".:>~ ~1 f)~ : ~ C,~ ,,~! f(t,~ 
c~r:i~0 7~ : oiNi'l ~;, :i~ "\iovJ ''n~c nt<~ H"\; 

't T W T ~: ! 1' ! • ; ; : 'f; 

: :u::>nun 
T : 

161 

This text can be found in the f ol lowin9 prayerbooks~ IS, 
pp. 101-102; 16, pp. 101-102 . ...._ 

. ... 

•' 



Example #7 - Hashkaba for a man or a voman : 

~• Y ,-: fl<' ~ ,:Jt', "11>1~ 111):1 lll)t 'l'i 'r~"lll1'1 )1U im• 

nn v~> ':'Y oni'l ''T.ln!l om~ Nlil l'J;ll'U .,;> .,~ on1P)D 
)W )>J 1:2m ,~·K'il un•m il)i'I' l)li .111; Jo1 'v m;>'<IH 

\ 

This text can be found in prayerbook 125, p. 41. 
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Example #8 - Hashkaba for a man : 

"· 

, 

O"lt< J' t< ' ) '"\l':IC ;l!:::N -;··:< ·;-·::.:·;· ·;.·-· ,·::c :-·~·- ;: ··::· 

"~' ~11 :::'' " 1~~ ~x to .~:.: -: K:.. :·~ - :: ·~·· i::·r< ;·-:<: : ·-, 

::nl11J ic"1 ,r:~"l: ,:;·:i ~:: : I.' ;-:i--. -:-·11-c:-:·::r.: ;:-;;--: :·:-, 
\'nll'll' t<~' ,1~ :-:.:·vn :·x:::-::: :< ~ ·;--:~-, '-;: ---:-.· ::- · -: /· -:;;- :-· 

1nn':ll \T\n·~o n r.::1 1-:- -.i:: ·::: -:::t< ;·'" : · · ·;-:· .. ~. "·-;;;-

.. , ... , "'1n':. / ...... - ... , "l:- . .. .... 1'"" .... ,., , ..... - ... · ·--· .--,. ... Ir' 11 - l~n ~ , •• I , I "' - " o ..., ._. ,..1, j __ , 
1 

_,,_ 

c ;111; C'O>"W c:'" ::> 1-=~·1 ·:: :· ;-:r. IC'r. 4 x-:.:" •J:-:· '·:· :~-:-. 
1'l!l'.°i 1ic,·1 ,:i:.:·11 -.:.:·1< . ... -.-::- :-:·::" ·:-:·:< ·'- i:::: t: r:c ·:-·· 

i11~ ::i :i11"lll ,t:"n:i -.·1<:: "l' t<" ;-::.:· ·r- ·:.·::11·:.·;.;i: ,-:~ .. .-··: : 

1!:::>1(' ':i "l\::::l 1;l"l~ 1'l!:4 1":i1 : ·;i::: ~."'': 1::! C"i':"I' ::"~;:-: 

Jtr"I':> .,,,n l''~n· 1·n·-:n· -;:.:·!:> ;i1mr:~: ;:·:::.·:i1 -:·-::1 ' - :-: ;. 

T"'t<::l i::·ic o· :.:·1-.;>1 c:·~·-~:-: : :i .,.,;1<::7 ;i·-:·;-::: ; · ~ ;i :·::: -:::·: 

J"lJ/ p::i1 ic::i:i c~ilJ;i """ c· : -:·:-: ;:ni·:i c:: ·o::: er.- :.:·:: -.:.:·ic -::i 
, 1::i:i ::i·~n n"m:i •:i":< x:N i - 1::i:> ( : .. : ) 1·:-: ;;~;-· :-:i: 

, 1011•1 ,..,,. p~· ·r.~::il Tr': 1-r.• -;: · n~nl -:~·1 -.:i-:·:: 

This text can be found in prayerbook 14. 
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Example #9 - Hashkaba for a woman : 

N~:'f~ ,~ '-?~ (1 M ' K 
t::lT~97) i'h1l 
:i~ :i~--n~ : :i·p7,) 
: "'9~; N" '-??~1 :i?~n 
Yi K") :nt> '~l'.IJ~~ 
MU! : ;;i·~f) '1;)~ '-?~ 
n·?Y. r:i~ l ?~rJ 'r~ rm1 
1n::i "'l?V/ : ~~~~ '-?p 
n~")' :'lt'K '!>':) '-?~::i 1 
:i7 UJ'.l : "7;:tf'.ll) N':-t !~ 
~·n?'?::t'} i?'1' 'iqr,l 

: O'~l!.~ c•i~ 
rnwnr,::i u·rmn< t~~~ 
~lV' r-iiii:iq::q 

•· ~~?1 ~rn ~R:J1 
~\< '::1~;:1 0;1~i re·,,., 
in9~ t::lY '-?T::I~) 
'-?~f)':)~. Tl~ :i~~1J::i 
V1p~ ill,"'\~ :it<ry t::ll' 

'-?~ r:i n11-·~ r-i·pl;:i 
11·11~0 Ml~~T:I Ml~~ 
1~~ ~~~')J;I . ~7 oii 

: 111? 

\ 

This text can be found in prayerbook #20, p. 510 . 
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Example 110 - Has hkaba for a voman: 

:-1'1' ' ""l! 'J ;ii, 'lf'I : :i,~~ C:'J'J!~ • •:i,1 HJ ': ' 'T: ~., r~ ;-. 
• • • • ' • • I •T . . . • ' • j ' ' . • • 

: ;·!f~' c·~ ::,i,7:•1 
':"111';1 :'.l ' l." 'JL. ""l':l'f' ~':"'JI H' , ;-:•L.• i N;" ';':"':""l1 W ': "':'"l . . ... . .. ( . , • • , ,, • • ' • • • ••• f • • 

:-i~,: '='', l\')1~0 f'I!? ,,~f? '':'! :-i11::i7:i :":~I'(: 1~= l1 

:iq(S?Nj1y1: •;-,•. p~ "!"''~:i,o·e~:: ':i?: : 1~;·1 1: :-:-:·;; 

·' 

This tex t can be found in the following prayerbooks : 
p. 56; 115 , p . 188; 116, p . 449. 

• 
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Example Ill - Has hkaba for a woman: 

'· 
i ,,?,~ o''l? ri.~t.?::1 o''~ :3it:l l~Wt;l c~ ;li~ 
~t< ~D'IVc ,,~"',. "" '~ ·;SvEJ c•cn .,~;i 

• 't • • T ' : T 0 '1 : T • T -

DpWJ n9~ l'~! : t<\, i\LJ:1 P'!~ ~.~f 1'~1 M~'IO~ 
1'~ · ·n;?~~ .. v!.~ ,,~'Pl? "? ·~ · "9.~~ P~~ 
. N'~ il'~'~ Nt;m?~~~ ~?~j : n9~~ 1·:1 · 
. ·~~~ t<p7P~ l'!.6 N?7Jl N!~7~ ~t<'~s:'~ i"i'~'P?, 
l'?', 'i'.''IC:'~: ~~'97 ,~,.~ il'~P;~ :1'~~'"~ ::1'~''?? 
C '.l1~!l M \Vt< M'JiS!> ) i!VU:¥:ii i1"\'IV.:>l"1 :-i\Vt<i1 

'Y · - · T··· - 'T " 'I' 

i1~t-( ml>,~ •nt<i 't'r.:h'Jh l'1il ~cS.v lt:» ni~!Jri~i 
T 1 • • " ' '1 " 1' 0

-· ··- T · - • -T ,•"t 

~11,:;~:~,~b:~11~.~~ : R'?.¥ 0~~; ,,P~~ ~?.P.!:' : ~~~Y' 
........ 

:i~C,i ~ni • :ip.:>"\ M'.\\v cv im~•nc t<:im • :i,Sv 
· ··: .. 'f 'f , • ,, • f f • · ·~ 9 T 

!l'J:l?!?~o/ i1.'..~ ~?~~ ~}'~ o,s·~::i v'~.t< ;~.!~'~ 
-"-?1 M'i'.1 V'l\j~ ':J?.\, ~~~~O S~ ~~·m: oi?lp t<~: 
moru:i' nm,~o:ii c'J:)n,, t,C,;~ ~1 ;i• ~""'\:;' m;,:.\w 

· ·: - : ·: - : ·· --, - : · . . , . . 
~)t;:>~ ~~.'? ~'f'.l?".1? ; : l~~ ~NJ~ P~: ':-1' l?.~ y:~ 
C'.l!l C,~ '>vo i1J.'01 mt<:>~ 0 1:iSt< " :i:i::>i m;:h 

• T T - · · 'Y • t ' · ••• 1' 1 1 - • T 

:\'~.' : ... ~~ !: ,~ ·' ~ f~~· S2 ~E?. ·,,?: V:>! np;~1 
~'fl ·~ :~l! · ~~,V; -~~~ ~'PV l~iv: 'rf::J~ ':l'i:;:> 
'lJ ~~ C!:l:vp M-\,~ \ "'~I} 6'~~; y~~1 ~'?.1? rwm< 
W'\JM ,,,, k~1 : ~, ion :>i Nii1 ,, • nt.: S):i 

'.~ • T : ., •; ·: •; •; - • • • • - : 

Nii\1 !1'f'.'?1? -:· . ~q '~ ,,~,~ kS~ . in?''P~? 
~?1 \EJ~ =>'"!~~ fc4r,1 l"l'':'!'f ! t<S~ lW "'~?: oin~ 
C'~~~Q ~ V~'f ~ ~~ 99:1 ii~o : 'n~~ '? ... ,>,:\ 
P:g'l'rt Tt? : o;~~~~ ilt '-? i\C'P i•i;i~o n~i. N!' 

· · .t ~nun . .. : 

This text can be found in the follovln9 prayerbooks: 15, 
p . 10 2; 16, p. 102. 

.. 
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Example #12 - Hashkaba for rabbis: 

c:'\;:~' ;i::c·~ 
i :> c•p: l"J~ n~l:t i·t-·.,·~ n:r ! "tt> i:>~t ,., rl> 
Clj·'l> rr>t:i t!i1:1 i't:n :-1~:n:1 :c-:t> •::> ;;: 
C:J .:'lmt" j " t' : -: tn rn:r. t:!:> c;t> '"tt> .ri:•J 
l'rn Jitrn t:ni .. ,,, c:l t:';-:t:~ •:r> ~t n>;:t :>-; 
't:: r>,,n ~ : 1':~ :"J':'J :-: ~:: rr.,::> . :-:':;~ 
!:'j>">;" .,;-1: : C'.,);"'tl C't l ij> ;>~Ill:J r:•:;;". 
nntt> t'l;r::i ilm!:.: fl~·n: c•.,•rrm c•.,•t:n 
1 : ~i:. •:t : :} :-: •: r i r :,,,.,, :t' ;"j~j: r1 t~t t'i M:"i 
n:n t>rn ci: "''" c;·.:.:: "l'l~ t:>".: tj':im :'l:'::i 
c;r:.: •:·.t>; 0·:1;Ji-e"-:J;:- rirr::'I m·i:.•1 r!•rm 
c•;·•i:i C'i'":>: c•.,•t.n C'j>r,,n~ c·~'~" 
c•n c'1>:t., c·>~=r~ m:·•~ ·:~,: C'J"l~n: 
c ·:i!:l C~':i Ol">:> c•in::>:i c•:,.,:- c•,:n:i c·m!::' 
~-:ttnt>i iilt>1-:r.t: ~=j ,,, r;.- t>;:-t>J c•3:1;: 
.t::.:.,t>i t>'>>ti ... .,,,:> t:\l:t> :>1:.:.,::> 1'·': tm::: 1'1 
1~N> .,r>p:n 1•;:::> :!J o.,·n~· c•::nr •::n j::, 
ci'J>))' C'l''" Tr~ ,::•::s .,p;1 ·., ctn:> ::ur.: 
c•i:.•1 o"r.o .,~-:!J er:-;: -:1">!'l c;i:.• '1•:i» :n:n: 
01~t" co•::; rn~·1 on~m t>1:i •o cnm:m ;,,: 
:t 1rm• c1:i:. ,.,,, :i•f'\:ij c1:i: '='' cJ:tn :::: 
0•3:);:.r. :t>.,;• •:3 ::~ c:i mi:J i~"" Cim:;n 
l'!' •.r.• p1 .mr•:;:.i:i1 c •11mr. ~::,, o:"rt 

,,.,, i; •i;:- 1hi •1> : j:)I'> .,,,,,~, 

This text can be found in prayerbook 118, p . 170 . 
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APPENDIX C: ZOHAR TEXT STUDIED ~URING THE LIHUD: "EDARA 

ZUTA ON SHIMON BAR YOCHAI"' 

N~~T NiiN 

1¥ ,0.,:.,0 i~?~? K~.,':J~ xa"~i!l 0".~Q K~. N~~ .,~! i?2~ . . iy~ 
xj1 K~¥??9. xj1 ,"P.~ :J~???? N~l~~, x4~D~ N~~,_ .'Ii'?~ ~'?Dv/~l . 
"?01t' ·K)~D9?:'7 x~?'?.~ il~iJ: NJ1 , "~Q ilJO· N'iitf! , No/"':1 N~~"?.i 
CJ'l'ln nuwi 0"7'" 1ix'' .j?)N1 (~") "1PN1 N'ii2 NJl77'Ui .NJVTV':'TTN ['] ' 
ii?\ i? nn~ lf);:) ?xw C.,~~11 :NinN (;)-N~i2 XJVO;f ~1? ,;.,=~,~ -o~?wi 

"T 'T "T" ~-T 

:1111 c'?iv o.,rY' 
lNr,) il1il N71 .Nn.,21 10 NWN v"09N N? NOi" N~;i;i ?:;> .n:s;p 

- 'T - : T ~ "T "" • T •: •' ! 0 T T 'T , 

~Oi" N~ilil ?:;, .i-PJinio::i ;ii;i NW~ NiiilJ':'J ,~,.,,., N?i i~P::l).'t .,r;,o":T 
'T 'T '1 "T! ! 'T-! T •:: T :• .. : -r : .. - ; "T: 

~t!'·.,,v NJ.,~iJ' KJ.,on NW?\ '"TN~ in!l 0 NJ"l7l1 NVi~ ?v KJ'i"DJ 
T • - T ' ! T •• T T ·: •• T ! -T T •• T : -r : - - T : •• T 

"iE)JN1 ;:pJ'l~'I ~ ::l":>W r")WYnN ·NO?Y 10 p ... ;nONi 0"W1j?il lV1P 
: -: •• . - - ••,.- --:• T : ~ • --;·: . ,.,,.,,n 

• : T 

~9~.,!.1~ Ni~l ·li? v"~~1 "i1~ ,.,p~ /l"J~ iTY~N "~! CV,. .iyp 

·1iNW .?\?~D? ~,.,,~ x?i .,~::io'? N'·'i:ln iVJ ·"i?li ninni NiDY 
- · T'T-: ''• T ' " ' • • 'T- · - • •- '• T'-

nr.io~? 7.,,., N'ii PJOT n?l=l ·?~J ;:t'iJ. iTli'iK 'Jii .;i.,:>:i~ X"~i:ln 
- • • • •• • T ! • .. • T • - ' • • • • •' ,. • • • ,. - • -

N~ci .~,1n:J;'~ in ,;;~ · n~~ PJ_· ·N~~ · N~~ i~t\=l n·n~ in~? ·::t"~·~s' 
N"·"i:Jni ·NZli ~~"':? - lN:li(U::l lYj;'T-llt'~ l"ON1' l~iD~ Nn11"M 1~)n 

T - : - • T - T - • T • • "" • - • • - ,. TT • ... • r· · 
. . . . . . ·Ni''YT l"nlj iil,; 

T : • - .,.. ! ·•• 

1 Zohar, "Edara Zuta," 1174-179 

... 
' 

,-
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APPENDI X C (continued ) 

-
x~"-:rv NJ.,~b NT-'llVil iv :ir~xi "i'n.i 'iv 1\''n ·; Ci? .r>v· 

-r • - T • ,.. : - - t - - : - -, - - -r • 

CY. .;:pjj;''l:l N'i~T-llVN'i x?x l':f"V N~il ix? NT-1Wi1 ·l'V '?:;,r.ic~ (K') 
~ • • -,.. • ,. T - : ' : T •.,• T • - -r ! - - -: - - 1 • 

xon <:i:>) 1xo .x 'iv..,01 N°'ii'"~::l l"l i:t'::l ~?~J .~x "::J'ii i rv? x "::li 
~ - : - ,.. : • ! • • - : .,. - • • : • • 

,;:p'lj~!):::l ri'' ~v.,,O .pn"i i'"~O ;ii;i Nn'::l ,,, ·X'·'i:lM1 ~":l~::liP 
•• • • •• • • - • • • •• - T- T •• , I "T -· - • "r • • • 

· · .x::ix .,, irv'?x ·; N~N ri'::J. ?J.i~nwN ~~, 
T - T •: .. - - ! • T ! 

"~1 i1q1 ,''")·n~ i.Q?":J 1'9'!~ "'JN~~ l'P."!9 l~ J in~ .nyp 

·1~r.i i::ipn~ x'?1 ~:Pwni , ;;i::i <l~> 11;~, ,.,,.,~v::i pnn~ N'~Jiio 
T - - • . ,- • ·• - • - • • • • • • • ,. ,- - •• 

~l1~'f .;:t;,~i::_ ~.,q~ i1.)0: XW~1 ·,N~'!~~ i''.7~ il~iJ: ~N"~lis. PPt'=! iD# 
iniJ" oi'?~ N:J' <~ .11vow ,.,, N~~~~? ~w~p~~) in~:l ~?iv '-N?~ 

.. ~cni:i:>lV~ 'iP 

. TV'Vi~ tl''Ni1 il l ·K11iVO::l N~i2 ~vow N11iV~'i '?xv 1!) .O~y 
'T : 'T :• 'TT -: T:;t' : • T -

NOi"::l 1'::>!lJ:'lW~ (;-t:>) NV'j:'i::l l'i~~ ilO~ l "1 .ni~'i~~ T'liO fiNil 
'T • · ·-·. .,. ••••• • .,. . 

ri"v'i~n il~~l . ·N~i' 'i::>::l ri"~ n::ir:iwb Pt'iNO':r ·""::lWi NJ':f 'qJ'l::l ·1"':J 
••-r .,.-T- 'T -. : • • -- : • • •• -,.: T ! T • ! •• 

;inxi .... ;or.iN i=l"'?l.7 <' '> .;:i,·; li~r.lo~ l'~~v l'T'Jl ;i~:;, .NJ=lni x;.,11; · 
- • • •• -• •• • • - • • • T • • • • T • T - • T •• • 

. . ~1'~,.i1 rv? , ?iu? ,,~Pni .. nurn Yv; ,~ 
Kt)~t K~,ip atii>t;'i l~=> ~ 

1 
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lPPINDIX C - (conti nued ) 

Tranalat1on of "Edara Zuta" 

"RABBI SIMEON'S OEPARTURE" 2 

Rabbi Abba said, Scarcely had the Holy Lamp completed the 
word "life," when bis 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 I 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. I 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 himsell 
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 immel'!e themselves in the opening of 
the Great Sea. and a11 of the Companions must drink blood." 

2 Roy A. Rosenber9, trans. 
The Anatomy of God, (Ne w York, 
1973), pp. 180-181 . 

"Rabbi Simeon's Departure," 
NY : Ktav Publish ing House , 
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APPENDIX C (conti nued ) 

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 Ela-zar and Rabbi Abba got up and arranged h is 
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. FinaJJy, 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 partkipate 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 Sime.on, 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 LUSU HOLY ASS%MILY 
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