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Digest 

While the development of creat1ve l iturgy is a well -known 

phenomenon, there has been no attempt to systematlca lly study a large body 

of creat ive services. This thesis analyzes approximately 850 creative 

Shabbat, High Hot tday, hol lday and 1 lfe cycle services written by Reform 

rabb1s and lay people for use In Reform commun1t1es over a twenty-year 

period. By way of Introduction to the actual study of the services, several 

important areas are explored In the first chapter. The nature of worship, 

ritual and llturglcal change ls one area examined. A brlef overview or 

religious life In America Is given, focusing on the major changes In the 

structure of and attitudes toward lnstttutlonaJ reJtglon in the past twenty 

years. In addition to a discussion of rel igion In general, specific 

developments In Protestantism and Cathotlctsm are pointed out, focusing In 

particular on Issues pertaining to worship. Finally, the development of 

prayerbooks In the Reform movement 1s examined, with an attempt to 

understand the llturgtsts' major areas of concern as well as the1r 

motivation for Instituting changes and the Implications of the Innovations 

made. With this background, the services themselves can be more fully 

exam lned and analyzed. 

In each category of services, certain key questions are asked. The 

creative services are studied tn terms of the tradlt1onal 11turglcal texts 

that they Incorporate, the sources used, the music that Is selected and the 

major themes that are stressed. The way that the creative liturgists 

understand the nature of Shabbat or a particular hol1day or l ife cycle event 



Is another central consideration. The comparison between the normative 

Reform liturgy and the creative liturgies 1s an important area of concern In 

this thesis. S!m11arltles and differences In terms of the use of traditional 

liturgical text and structure, the themes emphasized and the Image of God 

conveyed are highlighted In particular. 

The observat1ons made about the creative services based on the above 

areas of Investigation are analyzed tn terms of four particular Issues. When 

It Is possible to ascertain, there Is an attempt to determine how creative 

liturgy changed over the twenty-year period. The self-definition of the 

worshipping community as It emerges from these services Is another 

primary Issue considered. The view of history that ts Integrated Into the 

ltturg1cal celebratton and the Image of God that Is communicated through 

these services are two ffnal subjects that are addressed. By focusing on 

these Issues, the creative servfces help provide Insight Into the worship 

experfence of many communities ln the Reform movement and hlghllght the 

feelings, concerns and goals of these communlt1es. 
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Pref ace 

The past two decades have seen the growth of a body of li turgy known 

as creative services, services written by rabbis for use ln thetr 

communltles as a supplement to or replacement of the official liturgy. 

Whl le a prayerbook Is often the work or an organization, comp I led over an 

extended period, and Is usually In use for many years, a creative service 

comp! led by an Individual Is both produced more rapidly, and Is more 

ephemeral In nature. Thus It will tend to reflect with better accuracy the 

concerns or a particular period, responding to new Ideas and trends with 

greater spontaneity and f lexlbllfty. Such services are thus a valuable 

resource for understanding the ldeoJoglcaJ currents of the age In which they 

are written. The creative services will be examined with an attempt to see 

how they reflect the turbulent and revolutionary events of the past two 

decades. 

Creative services can also provide valuable Insight into the 

communities that worship from them. The worshippers' feelings, concerns 

and doubts about themselves, the world and Judaism may emerge from these 

services, helping to provide a clear Image of the Identity of the worshipping 

community. Again, because the services are not compfled for long term use, 

they may reflect the Identity of the worshipping community In a more 

Immediate and direct fashion than does the standard 11turgy. Whl le the 

standard I lturgy provides Insight Into the Reform movement as a whole, an 

examination of creative liturgy Is a means to gain Insight Into lndtvlduals 

and worshipping communities that make up the movement. The attP.mpt to 



understand the worsh1ppers who use these creative serv1ces will be a focus 

of this thesis. 

Since creative liturgy represents at some level a rejection or the 

standard llturgyJ It will be very Important to analyze the slmllarltles and 

dlHerences between them. The question of the motivation behind the 

comp I l Ing or creative services Is an Important one. Creative services may 

slmply represent the desire for Innovation and exper1mentatlon. 

Alternatively, they may represent a rebellion against the standard liturgy or 

a desire to emphasize certain themes and Ideas that are not found ln the 

standard prayerbook. By Jookfng at the use of tradlt1onal liturgical texts 

and structures, as wel I as what fs retained and abandoned from the standard 

prayerbook, the feelings of the worshipper toward tradition, and the Ideas 

found 1n the offlclal prayerbook, can be ascertained. 

Methodological Considerations 

Prior to discussing the services themselves, ft ts Important to have a 

uniform set of derln1tlons for certain terminology that will be commonly 

utilized. For the purposes of thfs thesis, the following def1nltlons of key 

terms wt II apply: 

Liturgy: The collectfve body or texts used for publlc worshfp. 

Service: The written text used for a particular occasion of worship. 

Prayer: One of the constttuent elements of the service. 

Worslup: The reltglous actlv1t1es (speech, song, etc.) that take place based 

on the written text. 

Traditional Liturgical Texts: A prayer or prayer element that fs part of the 

standard Orthodox or Reform Prayerbooks. 

v111 



The method of collect ing these services should also be clearly stated. 

The over 850 serv1ces to be studted fall Into the categories of Shabbat, 

hol1day and life cycle services. They have been acquired from several 

different sources. Approximately 150 letters were sent out to all rabbts 

residtng 1n America who had written to the CCAR newsletter during thls 

period tn order to pub11c1ze the availability of a particular service. Slightly 

over fifty percent of the rabbis responded by sending matertal that they had 

wr1tten. Other rabb1s known to be active In the area of 11turg1cal 

development were solicited. In addition the collectlon at Hebrew Union 

College-Jewish Institute of Religion, the private collectton of Dr. Lawrence 

Hoffman, professor of liturgy at HUC--JIR. and the co11ect1on of Rabb1 

Sanford Seltzer, Director of the Joint Commission of Religious Living, wm 

be uttl1zed. This material was supplemented by lnd1vldual services acqu1red 

from fellow students, rabbis, and lay people. 

In order to be 1ncluded for study as part of thls thes1s, a service must 

have been written under superv1s1on of a Reform rabbi (w1th or without the 

Involvement of laity or youth). It must have been 1ntended for use In a 

Reform communlty <synagogue, home or retreat setting), or as part of a 

broader communal celebration. It should be stated from the outset that 1n 

no way ts the mater1al to be studied comprehensive, or representative of 

creat1ve serv1ces done durtng th1s pertod. The claims made wm apply 

exclus1veJy to the serv1ces in my possess1on. 

The 11mas of what can be determ1ned should also be pointed out. 

Clearly, the 1mpetus for the creat1on of a serv1ce wm not always be clear, 

nor w11 l the response given to 1t be dlscern1ble. Other 1mportant deta1ls 

such as the use of mustc, the arrangement of the room, and the 1nvolvement 

of lay readers ·1s also tmposslble to determine 1n many cases. In a few 

Ix 



instances rabbis 1ncluded very helpful comments about the 1mplementation 

or a service. These w11 I be uti11zed when ava1lable, but they are few and far 

between. 

The serv ices will be analyzed from a number or different 

perspectives, as was Indicated above. The technlcal aspects of the serv ice 

will be examined: how Hebrew Is used, what Is done with the li turgical 

rubrics, what sources are drawn upon and how the services have changed 

over time. As Important, however, wlll be to view the services as one 

reflection of a "religious community In search of self-definition through a 

I lfe of prayer. "I In his concluding chapter to Beyond tne Texli Lawrence 

Hoffman outlines four questions that are Important tn studying 11turgy. 

These questions contribute to the study of liturgy in a hol lstlc sense, not 

just as a literary study of a given text. It Is these questions that I wlll 

attempt to apply to the creative services, with the aim of understanding 

how a community strives for self-definition through prayer. The f1rst 

question to ask 1s how the liturgy def1nes the world (and the relat1onsh1p of 

the worshippers to the world) for those who rltua1tze. The second area of 

1nvesttgat1on involves 1denttfy1ng changes In worsh1p practice (changes 

wh1ch may well have resulted from changes 1n the worshipers' self­

perception>. A third area to analyze Is the sacred myth, the slgnlf leant 

history presented by the l i turgy. The nature of the d1vlne-human 

relationship that Is depicted constitutes the f lnal area of Investigation. 

Cons1deratlon of these quest1ons (the use of a hol1st1c approach) w111 

hopefully enable us to see beneath the surface of the creat1ve services. 

1 LawrenceA Hoffman. Beyond/Ile Tex/ (Bloomington, 1987) . 176. 

x 



Liturgy should concern Itself wtth the ltturgtcal field as a 
whole because only there is the mean1ng beh1nd the text made 
evident to the worshtpers ... Toward that end, the hollsttc study 
of liturgy may begin with the text but must eventually go 
beyond it- to the people, to thetr mean1ngs, to their assumed 
constructs and to their ritualized patterns that make their 
world uniquely their own. 2 

Hopefully, through a holistic approach to the study of twenty years of 

creative liturgy, we can begin to understand how Jews have understood 

themselves and their world, with an eye toward what this tells us about 

Jew1sh identity and 1ts relat1onshlp to prayer today. 

2 Ibid, 161 - 2. 
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Chapter One: Introductory Considerations. 

A proper study of creat ive liturgy cannot take place In a void for the 

mot1vat1on for creating li turgy and the specif le way that the liturgy 

1s formulated are connected to larger Issues and concerns. This chapter 

will examine some or these broader 1ssues In an attempt to provide a 

framework from which to study creatfve Jtturgy. The nature of rftual and 

liturgy will be one area of study, focusing on the question of Hturglcal 

change which ts central to any analysis of creative 11turgy. Religious life In 

Amer ica over the past twenty years In part1cular wfll be exam ined as well, 

for the growth or creat1ve lfturgy cannot be divorced from the cataclysmic 

events or these years. Flnally, the development of Reform prayerbooks will 

be reviewed. WhlJe creative liturgical endeavors are a reflect1on of 

contemporary reality, and represent a break from the standard liturgy, they 

are also an integral part of a broader history of Reform. Consideration of 

these topi cs wtll provide the necessary background and focus for the study 

of spec1t·1c areas of creat1ve liturgy. 

Ritual and Ll turg~ 

Ritual and liturgy are not synonymous; the latter Is rather a 

subcategory of the former. An understanding of ritual wrn thus help to 

provide a context from which to Investigate liturgy. Ritual Is a complex 

phenomenon, and uniformity of definition Is diff icult to achieve. For the 

purposes of this thesis, It will be suff le lent to define In a very general way 

a rew or the key elements Involved In the r itual process. A definition 

centering around the functions of ritual wll 1 be most constructive In 

considering questions pertaining to li turgy. 



R1tual 1s a central means by wh1ch we make mean1ng of the world. 

Th1s structuring of mean1ng 1nvolves many facets. Rttual relnforces 

categories 1 and helps to define and form commun1t1es. 2 It strengthens the 

role of lnd1vlduals w1thtn the communtttes, and "gtves 1mmed1acy to certain 

vital tdeas on wh1ch soc iety is based, through symbol and drama. u 3 

Def tntng a system of meaning involves helping lnd1v1duals step over the 

boundar1es of change, as Barbara Hargrove points out. Whl le ritual can be 

used for Ideological purposes ("to control the moods, values, sentiments and 

behavior for the good of the group"), tt also serves as a form of 

rev1ta11zat1on. By rev1ta11zation, Hargrove 1s referring to the establishment 

of a new identity for society, "a way of creating, gu1d1ng, and 1ncorporatlng 

social change." 4 This multlpl I city of functions Is best summarized by 

reference to the Integrative nature of rltuaJ. 

It brings people together In r1tual reenactment of their shared 
understanding of the structure of their world .... It functions 
to Integrate society In the shared behavior It lnvolves, as well 
as the meanings that behavior symbo11zes. s 

By rocusing on meaning, it ts easy to fall Into the trap of thinking 

that the importance of ritual centers around the content that It presents. 

As Grimes points out, however, being able to Identify the meaning of a given 

ritual Is not necessarily the most Important way to judge Its efficacy. 

Ritual Is not only compr1sed of words; It does not "originate solely In, nor Is 

tt exhaustively explainable byl conscious actions and theological 

1 LowrenceA. Hoffman, BeymdtlleText (Bloomington, 1987}, 38. 
2 Meredith McGuire, Religim: The&.c13/ tmtext (Belmont, 1981 ), 151 based on Emile 
Durkhe1m. 
3 Orrin E. Klapp, RtlvolondCult (Washington D.C., 1957), 12, 29. 
4 Barbara Hargrove, The Stxlology of Religion (Ar llngton Heights, ll , 19 79), 36- 7. 
5 Ibid. 9. 
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ra t Iona le. "6 Lawrence Hoffman carries this Idea even further by stressing 

that ritual is not automatically der\ved from our theological formulations, 

bul may In fact shape them. He says: 

For In the end our ritual !zing articulates structure, by which I 
mean It does more than symbo 11 ca1 ly portray the shapes and 
Ideas we have already been taught to believe. It demonstrates 
them in advance of our bel ievlng them, actua11y bringing them 
into being anew with each liturgical presentation, until we 
cannot imagine I lfe without them. Rltua/ is first, not last, in 
the chain of belief formation (emphasis added). 7 

This leads to an obvious question about the role of liturgy In the 

ritual process since It Is customary to associate 1 lturgy with text, which ls 

comprised of words that convey contentful meaning. It might be tempting to 

speak of 1 lturgy as that aspect of ritual which centers around language, but 

Hoffman argues against this narrow definition In favor of a broader, more 

uhol lstlc" conceptuallzatlon. He describes liturgies as "acted out rituals 

Involving prescribed texts, actions, timing, persons, and things, all coming 

together in a shared statement of communa1 Identity by those who I Ive with, 

through, and by them." e LI turgy, he points out, Is not pr I marl ly a 11 terary 

matter, since tt comprises the core of wors/J/p wh1ch Is not at all a I lterary 

activity. Worshipping ts not reading. Instead, he argues, words can have a 

performatlve function, bringing a certain real lty Into belng, es tab I I sh Ing a 

mean1ngful past and tmag1n1ng a particular future. 9 

Thfs is not an tdea unique to Jew1sh thinkers. Htlary Smith, writing 

for Wors/J1'p. recogntzes that 11turg1sts cannot automatically assume that 

6 Ronald Grimes, BfJl]lnnings In RituolStudies (WfJSh!ngton D.C., 1982), 60. 
7 Lawrence A. Hoff man, The Art of Public Proyer- -Not for Clergy Only (Washington D,C., 
1988), 148. 
a Hoffman, Beyond the Text, 6, 3. 
9 Hoff man. TIJ8 Art of Public Pr8)18r, 225-242. 
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the meaning that they see in the words will be the same meaning for those 

present, for much of what happens tn a Hturg1cal celebration goes far 

beyond the contentful meaning of the words. Smtth writes: 

the problem of developtng a meaningful 11turgy for a given 
par1sh or institution involves much more than saying prayers in 
the vernacular and per forming actions as they were performed 
in some past golden age of liturgy. 10 

Peter Schill ac1, 1n arguing that liturgy w1thin the Catholic church needs to 

have a wider appeal through a variety of arts writes that 

Liturgy Is prior to theology, at least when we consider that one 
can be a christlan without theology, but not without worship. 
Liturgy ts subject to many of the unconsctous structures which 
afflict theology. Worship has suffered from the tyranny of 
words at the hands of those for whom all reallty must be 
mediated by language. 1 t 

The need to conceive of the liturgical experience as more than a mere 

rec\tat1on of a g1ven text would thus seem to apply to Chrlst1an as well as 

to Jewish experiences of worship. 

Within this broader understanding of Hturgy It is also poss1ble to see 

a spectrum of functions that worship has served over time and in different 

religions. Hoffman points out that in Christlan1ty worship has traditionally 

served to convey truth, wh11e In Judaism lt has traditionally operated as a 

way to create limits. The modern age has challenged the ability of both 

Christ lanity and Judaism to fulf111 these functions. Thus, In the present age 

Hoffman advocates viewing liturgy and worsh1p as ways of making meaning, 

helping the lndtvidua1 create order in an Increasingly turbulent world. 

10 Hilary Smith, "Meaning 1n Worship," Worship 40, no.5 (May 1966): 288. 
'' PeterSchlllool, "Celebrating Chan~: The liturgy," Worsh!P44,no.2 (Feb. 1970): 66-7. 
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If people come to pray today, It Is surely no longer because, 1n 
the maln. tney want as Chr1sttans to learn eternal truths or 
because as Jews they want to obey yet another set of 
lim1ts .... Other truths beckon; other laws summon. We can be 
secular through and through .. .. But astound1ngly, Americans 
st t 11 come to worship, tf not for truths and ltm1ts, then for 
something else. That somethlng else Is the sat I sf act Ion of the 
urge for order, form, coherence--what I have cal led the 
aesthetic s1de of ltfe, and what I shall hereafter descr1be as 
the will to find meaning In a world that ts oversaturated In 
truths and laws, but st 111 threatens <more than over) to break 
down 1nto chaotic emptiness, meaningless entropy. In our age 
worship serves to demonstrate that, even when chaos seems 
overwhelming, we can find meaning that susta1ns us. 12 

The function of worship today ts tnus 1ntegra11y bound to the 

character and nature of modernity. The rea11zatton that the functions of 

worsMp have developed and changed over the course of history as society 

1tself changes, ratses the broader 1ssue of llturg1ca1 lnnovat1on. If worsh1p 

and liturgy are express1ve of human behav1or and operate as ways to 

establish systems of meaning, than change in the liturgical process Is to be 

expected over a period of t1me. The issue of change Is not that 

straightforward, however. On the one hand1 r1tual "need not be exc1ttng in 

order to be effective.· 13 It need not always be different and new in order 

to be meaningful. In fact the oppos1te m1ght be true because change can 

challenge the assumptions that 1ndtvtduals have made about the structur1ng 

of a world order, leading to insecurity and tension. On the other hand, if 

liturgy ls a way of making the world meaningful, then the meaning-making 

process 1s going to change w1th new historical and soc1o1og1cal factors. 

lndiv1duals involved 1n 11turg1ca1 change must maintain a fine balance 

between these two forces. Hoffman provides a way of view ing change that 

12 Hoffm6n, TlloArtof Pub/lcProyer, 129-130. 
13 Grimes, 88!]innings In Rltuol Studies. 44. 
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strives for this equ111br1um, and 1s In keeping with the broader concept of 

liturgy that he has outl ined. 

The real cause behind novel rites ts a community's decision to 
see Itself as descendant from a particular community of the 
past, on one hand, yet independent 1n 1ts own right on the other. 
The flrst factor ls expressed through the rite it Inherits and 
upon which It bui Ids. The second can be seen In the ways it 
goes about constructing Its own unique deflnlt\on of self, 
through the way it decides to pray .... The liturgy of Reform 
Jews ... provides an excellent case In point. Instead of 
treating this liturgy as literature, we would do well to chart 
lts development against the background of a new Identity 
structure demanded by the entry of the Jews Into the modern 
world of Western culture . . .. In general, with each change In 
the perceived social distance from others, there came also a 
change In Jewish liturgy. 'J4 

Hoffman makes it clear that If Hturgy Is to be viewed as more than 

text, then a social and historical perspective ls necessary 1n order to 

understand the forces that shaped a part1cular I lturgy. Pr1or to studying 

the liturgy <creative or otherwise) of a given community, a historical 

context is necessary tf one wishes to approach 11turgy holist ically. A brief 

overview of key events In the religious 1 lfe of America will provide the 

background necessary for understanding I lturglcal development and 

creativity among Reform Jews. 

Rel 1glous Life In_ America: 1920-1985 

While the primary focus of Investigation wf11 be the twenty years 

from 1965 to I 985, a few observations about certain key events In the 

years from 1920 to 1960 are In order. These years wt 11 not be dealt with 

comprehensively, but with attention to those trends relevant for 1 tturglcal 

t4 Hoffman, IJfJ'}1Y!dthe Text. 58-9. 
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and ritual development and change. t5 1920 Is not chosen as a starting point 

arbitrarlly, but because Ahlstrom depicts 1t as a decade ln which events 

"threw American Protestant1sm Into a state of disarray from wh1ch it 

would never recover." t6 The awakening of previously dormant conservative 

voices, the ri se or blblfcal criticism and liberal theology, sclentlf le 

advances, and major social changes such as large scale immigration and 

urban growth, altered the long held dominance of American Protestantism. 

The decline of American Protestantism continued throughout the ensuing 

years and transformed the religious landscape of America. 

The major Ideological development of the f ollowlng decade was the 

rise of Neo-orthodoxy. In very general terms, Nee-orthodox thinkers 

chal Jenged the opttmlstlc I lberal assumptions of progress that had 

dominated earl ler years with an Increasing awareness or human ftnttude and 

purposelessness. Following the depresslon and World War I, this sober 

reassessment was not surprising, nor was the newly blossoming 

Involvement tn soc1a l Issues. "The crlttque as a whole adds up to the single 

comp la Int that theologlcal liberal Ism left men sptrttually naked and morally 

unprepared 1n an age of depression, despair and international violence. ·11 It 

should be noted as well that one of the many results of Neo-orthodoxy was 

its 1nfluence on a liturgical renewal movement In the Catholic and 

Protestant traditions. Thfs movement, emphas1z1ng the role of the laity and 

cr1t1c1zing ancient ceremonfallsm, was the beginning of l1turg1ca1 renewal 

1n the Un1ted States. 

15 The f o I lowing observat Ions ere drawn from S ldney Ah Jstrom. A Religious History of t/Je 
Amer/con People (New Haven, 1972). 
16 Ibid, 909. 
17 Ibid, 945. 
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Follow1ng World War II, the character of rel lg Ion 1n America changed 

once agaln. This was the age of the flight to suburb1a of large numbers or 

people ln search of status and affluence. Interest 1n liturgical renewal 

continued during these years Cpartlcularly the desire to broaden the 

1nvolvement of the laity), but It Is unquestionable that soctal activities 

brought people to church and synagogue more readily than did the 

opportunity for a worship experience of any kind. Church and synagogue 

membership was no longer stressed primarily for Its religious significance 

but because It affirmed an American way of life. Religious ldentlftcatton 

was equated with American culture and behavior. This was al l to change 

during the sixties. Although ft can easl ly be seen that reltglous I lfe In 

America was never monol lthtc, no changes were as radical and far-reaching 

as those that occurred In the decade of the sixties. 

The sixties witnessed a breakdown of the national religious culture 

that had pervaded American life. 1e The sixties are remembered as a time or 

protest and challenge, an era fn which previously held assumptions about the 

nation, the family, and religion were cast asfde and replaced by a wholly 

different sense of the Individual 's responslblltty and obligation. Roof and 

McKinney Identify three general trends during this era: a Joss of fatth In 

American institutions, a diffusion of va1ues and an emphasis on personal 

self-fulfillment as a result of disenchantment with the American way of 

life. This last development was especially sfgn1ftcant for religion In that ft 

resulted In an emphasis on the experiential, as rellglon became a prlmarl ly 

focused on the tnd1vldual experience. Furthermore, it led to a view or the 

18 WrhJ Clark Roof & Wf1 I tam McK tnney, Amer/con ttoinlfne l?e/ig/Ofl (New Brunswick, 198 7), 
31. 
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Individual tn opposltlon to the Institution, w1th the latter obHgated to the 

former. J9 Wh\le the events of the stxties and their cataclysmic impact ts 

well known, Ahlstrom asl<s a too Infrequently considered question that Is of 

central Importance: Why did these overwhelming changes occur specif lcally 

In the sixties? Within a more general hlstor1ca1 overview, he lists five 

spec1f lc reasons. 20 Unregulated urban growth created severe social 

problems that could not be coped with. Mass migrations led to changes In 

those factors that had prev I ous 1 y h I ndered equa 11 ty of part f c I pat ton. The 

growth of science and technology produced seemingly unending wonders, but 

at the same time awareness of the nuclear threat, overpopulation and the 

Holocaust made people conscious of a threatened future. Finally, the 

Vietnam war was a key catalyst In the loss of confidence In American 

institutions. The impact of these developments on rel1g1on was a growing 

view of the church as an obstacle to change, Irrelevant to the social reality 

of the times. In addition, the relevance of relfglon was quest1oned as 

evidence or God's love seemed Increasingly harder to find In a chaottc world. 

The decreasing Importance of organized re11glon In the life of the Individual 

continued to manifest Itself In the seventies when the collapse of ma1nl lne 

religion became fully evident. 

The greatest trend of the seventies was the continuation of the 

process of lnd1vldua11zatlon or voluntarism. 

Today choice means more than s1mpJy having an optton among 
rel1glous alternatives; ft Involves rel lgfon as an option Itsel f 
and opportunity to draw selectively off a variety of traditions 
in the pursuit of the self. 21 

19 Ibid, 46-50. 
20 Ahlstrom, AReligiousH/storyofl/JeAmericonP«Jple, 109 1. 
21 Roof &McKinney, AmoriC8!l!1oinlineRe/lglon, 40. 
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The center , or re1 1g1ous ma1nl1ne, faced the poss ibility of collapse due to 

pull by both the right and the left, as well as an lnab lltty to bridge the gap 

between secular and re11glous world v1ews. 

As the gap widens between rellglous and secular world views, 
It becomes more difficult for the 11beral faiths to bridge the 
two by means of creative synthesis. The result, the "collapse 
of the middle, · involves a loss of cred1bntty and 
persuasiveness within the larger context of rel lglous and 
ldeolog1cal alternat1ves. Lacking a un1f1ed transcendent v1s1on 
of personal and social existence, the culture-affirming faiths 
suffer an Identity diffusion and loss of appeal. 22 

Roof traces the collapse of the ma1n11ne to demographic changes, shirts 1n 

value commitments, certa1n 1nst1tut1onal policies, and the diffuse religious 

style or the liberal religions. Many of these factors are a result of the 

events or the sixties. The collapse of liberal religious Institutions, the 

growth of conservative religion and the trend toward privatizat ion all 

1nd1cated a major shift tn the pattern of re11glous commitment. 23 

Another major Indicator of a shift 1n the pattern of commitment was 

the popularity of "new· religions. The prominence of the new religions In 

the s1xttes came as somewhat of a surpr1se. Most people had foreseen the 

r1se of Increased secular1zat1on, which was be1teved to m111tate against a 

renewed search for rel1gtous meaning. 24 There have been many studies on 

the new rel1g1ons; one of the most often quoted ts The New Rellg/ous 

Consciousness, ed1ted by Charles Glock and Robert Bellah. Glock and Bellah 

conducted a study centered In the San Francisco Bay Area, rrom which they 

concluded: 

22 WcD3 Clark Roof, "Mainline Religion In Transllton," In Mary Douglas & Steven Tipton , eds. , 
Re!/gl()fl O!JdAmerfctJ: SpfrltutJI L lfe ln tJ SecultJr Agg, (Boston. 1982), t 38ff. 
23 l/Jld, I 31. 
24 Martin E. Marty, A Ntltlonof Behovers (ChlC6'Jl, 1976), 127. 
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Whlle belief In a personal God ts on the decline, a new self­
awareness and sp1rttual sens1 tiv1ty are finding express1on 1n 
the lives of large numbers of people, especially among the 
young . .. . [The alternat1ve rel1gions] are powerful react1ons to 
values and ways of l lv1ng that we have ceased to sat lsfy, let 
alone Inspire. Separately and together they are speaktng in 
languages we do not at once comprehend, calling for a 
reori entation of national, social and personal goals, and of the 
means of reaching them. 2s 

The range of alternatives sought out ts clear simply from the table or 

contents or the Glock & Betlatl volume: Hare Krishna, Healthy-Happy-Holy 

Organ1zat1on. the Human Potential Movement. Catholic Chartsmattc Renewal, 

and the Church of Satan, are only a few available options. Wuthnow labels 

the new religious atmosphere, emphas1z1ng experimentation and the 

experiential as "religious populism." Religious populism ts ct\aracter1zed 

by the valtdat1on of the popular w111, flu1dlty of standards, extreme 

diversity, resentment or tntellectuals and the treatment of people as part of 

a mass audience. 26 Clearly, thts 1s a descrtptton of a radically different 

reltg1ous ortentatlon. The two Issues pertaining to this new rellg1ous 

outlook that need to be considered are the tmpetus for the turn to 

alternat1ve reltglons, and the effect that thts development has had on the 

rellg1ous mainline. 

Glock and Bellah have already Indicated that the turn to expertmental 

reltgtons should be v1ewed as part or a larger search for meaning and 

fulflllment, as well as a rejection of the path charted by society. Bellah 

further elaborates when he speaks of the deterioration of utflttartan 

Individualism and biblical tradition In the stxtles, lead1ng to a new basis for 

25 Charles Y. Glock & Robert N. Bellah, eds. The New l?e/lgiol/sCOnsciol/Sness (Berkeley, 1976), 
Ix. 
26 Ibid. 196. 
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structur1ng a meaningful existence. 27 Furthermore, the churches dtd a 

better job of responding to the politlcal aspects of counterculture <wh1ch 

could be adapted to the ir teacMngs of social justice) than to the so1rltual 

aspects. 

The demand ror Immediate. powerru1 and deep re11g1ous 
experience, which was part of the turn away from future­
oriented instrumental1sm toward present meaning and 
fulfillment, could on the whole not be met by the rellgtous 
bodies. The major Protestant churches ln the course of 
generations of defensive struggle against secular rational Ism 
had taken on some of the color or the enemy. Morallsrn and 
verballsm and the almost complete absence of ecstatic 
experience characterized the middle-c lass Protestant 
churches .... The CathoHc church finally decided to recognize 
the value of the modern world just when American young 
people were beglnn1ng to nnd It valueless .... Thus tne religion 
of the counterculture was by and large not biblical. .. .ll]ts 
deepest Inf Juences came from Asia. 2a 

Robert Wuthnow, In another well-known study, summarizes some of the 

factors leading to religious experimentation. 

The recent reltgtous experimentation appears to have been 
raclJ ltated by, among other soc lat and cultural cond1t1ons, 
relatively high levels of educatton and econom1c prosperity, 
cultural plural Ism, belief systems giving the 1ndlvidual a sense 
of responslbl I lty for discovering h1s own conceptions of 
ultlmacy, and a changing relation of young people to the larger 
society. These factors have probably functioned as 
preconditions making reltgfous experimentation possible, wh1le 
other factors. perhaps more unlQue to the person, have 
lnf luenced the choice or spectrtc experiments. 29 

The errect or the youth on the rise or new religions cannot be 

underestimated. There was a feeling among the youth of marginality and 

27 Ibid, 337. 
28 Ibid, 340- 1. 
29 Robert Wuthnow, Expertmentotion lnAmerlcon Re/('q/on (BerkelfJ{, 1978), 193. 
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alteoatton. The churches fa11ed to ground soc1al act1vism and the search for 

se lf tn thetr 1dentity and purpose as rellg lous inst1tut1ons. As a r esult, the 

youth sought other means, such as alternative religions, for personal 

fulfillment. 30 While this trend may have begun with the youth it by no 

means remained there. Glock and Bellah reported In 1976 that a s1zable 

minori ty of the entire populat1on was currently aware of and attracted to at 

least one of the alternate groups studied. 31 

The effect of the rise of experimental religions on the matnltne 

rellg1ous lostttut1ons has been unmistakable. They have certainly created 

compet1t loo for the established churches by provldlng a rad1cally new and 

different alternative to normattve rellgton. But they have also had a 

usuffus1ve• effect, 1nfluenc1ng trends within the ma1nl1ne. 32 The calls for 

expertmentatlon within the estab11shed churches, the move toward greater 

partt c1pation and the recogn1t Ion of the 1mportance of non- rat tonal symbols, 

may well be connected to the 1nfluence of more experimental religions. 

Clearly the new rel1g tons have been perce1ved as a host11e rorce 
1n some quarters, result ing 1n efforts to close ranks against 
them and to check thetr progress. In other quarters, they have 
been welcomed as a source of revital1zation to the churches. 
From either standpotnt, 1t seems ev1dent that some of the 
values assoc1ated wtth the new re11g1ons have been diffused 
1nto the reltgtous mainstream .. .. {T)he new relfg1ons seem to 
have 1n1t1ateel a renewed 1nterest 1n the experlent1al d1menston 
of re11gton, stressing personal experience 1n place of doctrinal 
or ecclesiastical authority .. .. Put differently, the extreme 
nonconvent1onal1ty of some of the new experiments may have 

30 Barbara Hargrove, Religlontore/Jtsla:ot~~nerotlon (Valley Forge, PA, 1980), 77- 87. 
31 Glook & Bellah. The New Religiovs Q:Jnsciovsness, 292. 
32 Marty. A Notion of Be/Javers, 129. 
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"made room· for greater dtvers1ty w lttl1n convent tonal 
rel1g1on. 33 

Alternative re l lglons cannot simply be dismissed as extremist optlons for 

the fr inges or society, for they have made a def lnlte Impact on the 

mainstream as well. While the rise or al ternative religions may have begun 

as a response to certa1n historical and societal events. they have by no 

means disappeared as an ava1 table optton. In fact, Martin Marty clatms that 

by the mld- 1980's "extraordinary re11g1on acquired an ordinary cast." 34 

Alternat ive religions have become stmply one more of the ava11able opttons. 

It Is likely that they w11l remain slgntflcant for some t1me 1n the future, 

and ma1n11ne re11glon must continue Its struggle to adapt to an environment 

that ls conducive to alternative re11glous expression. Each particular 

re11g1on 1s conforming to thi s changed situation In a different fashion, and 

before making a few summary comments concern1ng the state of reHg1on tn 

America today and a prognos1s for the future, It would be beneftclal to 

constder spec1flc developments w1thtn Protestanttsm and Catho11clsm In 

order to see how they have accommodated to the developments of the past 

twenty years. 

Developments In Protestantism and Cathollc1sm: 1965-1985 

Much of what has been said to this point about "ma1nl1ne religion" 

applies to the major ltberal Protestant denominations which have typified 

mainline American religion for so many years, but have been losing this 

position with Increasing rapidity. The Protestant denominations have seen 

a discrepancy between those prof esslng Protestantism as their rel1glon, and 

33 Wuthnow, Exper imenlotion in Amer i(}{Jn Religion, t 94ff. 
34 Merttn Marty, .. Transposlttons tn the 1980's," In Wade Clark Roof, ed. , file Anno/sot t/Je 
Amer icon ACO<iJmy of Po/Hico/ !Jfld Scclo/ Science- -Religion In Amer /co T fXi1Y (July 1985 ): 17. 
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those who cla1m membership In Protestant churct)es. Membersh1p in l lbera l 

Protestant churches has declined (particularly on the part of younger more 

educated men), whfle it has risen In the conservat1ve churches. :'.IS The 

reasons for th1s decline must be traced to both external and Internal 

factors. The external societal factors have already been mentioned, but It 

would be helpful to examine a few specific circumstances uniquely 

appl lcable to Protestantism. Marty points out that one factor that 

contributed to this decl lne was the emergence of a new gap between the 

clergy and the laity on social Issues. As the churches became more 

Involved with Issues or social justice, they lost their distinctive sense of 

Identity, and were more removed from the members of their churches. The 

reasons for belonging to a mainline religious establtshment became less 

clear cut for Individuals. 36 Roof agrees with this assertion, claiming that 

Protestantism lost Its sense of Identity and purpose by trying to provide 

something for everyone. 37 This also explains the opposite trend: the 

growth of conservative Protestantism. 

The destre of the various emerging groups seems to have been 
the establishment of a more personal religious form which 
could better provide Individuals with meaning and purpose .... 
The basic plea was for a religious form that the dissidents 
claimed would give people the opportunity to f1nd a meaningful 
personal faith In a rapldty changing world .... It was no 
coincidence that denominational organtzattons faltered at thts 
tlme ... The concept or being "relevant" to the current mood of 
society resulted In social activism .... Being relevant, the 
conservatives argued, Is not a virtue of the Chr1st1an or any 
other faith. For them, faithfulness to historic teachings and 

35 Jockson Carrol et ol, Religion inAmerlca--1950 to Present (San Franclsro, 1979), 13ff. 
36 Merty, A N8/lon of BeJmvers, 72ff. 
37 Roof, "Malnl f ne Re Hg Ion In T ransltion," 145. 

15 



creeds is the measure of relevance ror the Christ ian church .... 
The un1queness of the fa1th was be1ng Ignored. 38 

Matn11ne Protestant oenom1nat1ons appeared to be caught In the middle or 
rap1dly chang1ng tdeologtes. As a result of ant1- tnstltutlona11sm and a 

growing mood that the churches were Irrelevant to the social rea11tles, the 

churches tried to become relevant. In doing so. however. many adherents 

felt that the church had lost Its unique mission. Furthermore, the 

1ncreastng mood of tndtvldua11sm 1eact to a shtft from a desire for social 

relevance to need for personal fulfl llment, and the Inst I tut tons were slow 

to respond to this shift. 

One way In which Protestant lnstltutlons did respond to the mood of 

the times was In the area or liturgical change. This was an era or l lturglcal 

experimentation and creatlvf ty as the churches attempted to meet the 

challenges posed by the quickly moving ldeologlcal currents. There were a 

variety or free form expertments In worship style1 wh1ch eventually Jed to 

more standardized reform. The 1970's saw the revision or the Episcopal 

Book of Common Pra)1er; the Lutheran Book of Wors/Jip and the Presbyterian 

Wors!Jif)/Jook, among others. These 11turgtes all led toward greater 

partlc1patton of the la1ty, the use or language su1ted to modern needs and 

tastes, and some var1ety. Ltturgtcal change 1s one tndtcat1on of the attempt 

of the Protestant church to define Itself and Its function for Its members, 

and perhaps to regain a sense of purpose that 1t seems to have lost for 1ts 

lfberal adherents. 

For catholics, these twenty years have been earth shattering In 

dimension. Mart1n Marty compares the Impact of the Second Vatican Councfl 

( 1962-65) on Catholics to the Six Day Warf or Jews In terms of the Identity 

38 Carrol et11l, Re//g!011lnAmerlco- -!9SOloPresent. 97. 
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questions that tt ratsed. The Second Vat1can Counc il ( 1962- 1965), created 

far reaching changes that had both poslt1ve and negative results for 

Cathollcs. 

The most decisive change came when Cathol lcs dec1ded to 
remove some of the behavioral and ritual props that had helped 
people forge identities--just at a moment When many 1n the 
cultures were signalling a need for the kind of social location 
that Catho licism stl II provided .... In any case, ever after, a 
generation of young and middle-aged Catholics began to bemoan 
the ·identity crisis" the Church had given them; their 
sometimes drearily regu lar recitation or this problem obscured 
the fact that the Church had at least been able to give them an 
Identity to have a eri s ls about, whl le much older Protestantism 
could no longer do that. 39 

Vatican II revealed an attempt by the Catholic church to give a 

clearer statement or Hs Identity -- an identity that the church was 

attempting to shape ror the modern age without abandoning the sacred 

principles or Cathol lclsm. 

The Constitution (on the liturgy> seeks a balance of past and 
present. Recogntzing that pastoral concern must be paramount, 
admlttfng the worth and value of creattvtty and tnventlveness, 
1t seeks sound precedent In the past and speaks of an organ1c 
development or growth from the known to the unknown, from 
past example and Instance to future forms. 40 

This balance between past and present, however, Is a very difficult one. 

Following Vat1can I I, and 1nto today, the quest1on of the authority of the 

church remains paramount. The era of Vatican II was characterized by 

res1stance to author1tar1an trends 1n all arenas <a character1st1c extending 

to our own time). Vatican 11 seemed to Imply a loosening of the traditional 

39 Marty. A NellOfl of BelltJVers. 66-7. 
40 Frederick McManus. "The I mplementatlon and Goals of Liturgical Reform." Worship 39, no. 8 
(Nov. 1965): 482. 
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doctr1na1re stance of the church. It became obvious, however, that this 

loosen1ng was only Intended to proceed to a certain po1nt, and that the 

church had no Intention of giving up lts role as the supreme authority for 

Catholics. Thls was made abundantly clear three years after Vatican 11 with 

publ1shing of the Humaoae Vitae encyc llcal confi rm1ng the Vat ican's stance 

against birth control. For many th1s seemed to dash the hopes of a looser, 

less dogmattc church that Vatican 11 had pointed to. The encycl1cal produced 

a con fl tct of I dent I ty and aff111at ton for those who had supported the trends 

Indicated by Vatican 11, just as Vatican 11 had orlglnally produced an 

Identity crises for more traditional Catholics. 

Andrew Greeley potnts out that this conflict was reflected tn church 

attendance, wh1ch dropped drastfcal ly following the birth control 

encyclical. Attendance continued to drop unt111t bottomed out somet1me In 

the mid- seventies, when readiness to accept church teaching on sexual 

issues was at an all t1me low. At that time attendance rose In spite of 

pers istent disagreement with the church, and Greeley analyzes how 

individual Cathol lcs dealt with this dissonance. He finds hfs answer fn the 

religious imagery used by the ind1v1dual. When an ind1v1dual's 1mage of God 

centers around a God of love, 1nt1macy and compassion, then th1s 1magery 

seems to outwe1gh hts or her disagreement w1th the off1cta1 church. A 

compassionate God 1s v1ewed as tolerant and forg1vlng of dissent and Is a 

more compe111ng force in drawfng the tnd1vldua1 .tQ the church than ls the 

Inflexible establishment 1n keeping hfm or her away. "Catholics who 

dissent can attend church regularly because the Intensity of the1r relfg1ous 

lmaglnatfon (experience and Imagery) cancels out the negative Impact of 
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their ethical dlssent. "41 Greeley summarizes the relationship between the 

faith or the individual and the author1ty exerc ised by the offtc1al church: 

The most obvious positive gain rrom the Second Vat ican Council 
is a deepened and more self-conscious loyalty to the Catho11c 
heritage rooted In richer and warmer experiences, Images and 
stories of God. Loyalty and faith as a result of rejection of 
official church teachlng? Possibly .... Eccleslastfcal leaders 
should be willing at least to entertain the poss1bll1ty that the 
laity ln the experience or turning thetr backs on the [official 
church] leadership, aided and abetted by their clergy, 
paradoxically emerged w1th greater Joyal ty to the church, If not 
to the leadership, and a deeper awareness or and sensitivity to 
the forglvfng love of God. 42 

The lmp11catlon of these conclusions for Jlturgfcal development is crucial. 

Greeley polnts out that since the role of the religious Imagination is 

Important, and may In fact bind people to the church, the church should take 

more seriously those works which Impact the Imagination, such as art and 

mus1c. 43 Th ls is an appeal to a broader liturgical experience, based on some 

of the same Ideas that Hoffman advances. Whl le Greeley is quite 

pess1mlstlc about the possibility or his specific suggestion being adopted 

by the official church, It ls clear that the past twenty years have been 

dominated by a variety of other rltual and l1turglcal changes. 

The liturgical changes that have taken place 1n Catholicism have 

occurred both offlclally and unofficially. The movement for liturgical 

change tn the Catholic church actually began In Europe 1n the opening years 

of the twentleth century, and had spread to the United States by the 

41 Andrew M. Greeley, Amer icon Cet/Jolics Since t/Je Council ( Chf~. l 985), 65. See 6 I -65 
for a complete d1scuss1on of these Issues. 
42 Ibid, 21 I. 
43 Ibid, 222. 
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I 930's. 44 Liturgical reform was somewhat dlfrerent In this country, 

connected to social reform and education, among other trends. In many 

ways, America provided a unique contribution to the process or l lturglca1 

reform: 

America can claim four Interpretations and Implementations of 
I lturgical reform which later came to be taken for granted and 
f Ind sanction with greater or lesser explicitness In Vatican ll's 
Liturgy Constitution. All four, moreover, are themselves 
variations of one basic Insight: namely that liturgical reform 
Is se lf-defeating If pursued In 1solatlon from the totality of 
human and Christian values and goals. In sum, things must be 
kept together to achieve wholeness. 45 

As Dickmann and Botte point out, the "oHlclal n statement by the Vatican on 

l iturgical change was large ly Influenced by the llturg1cal renewal movement 

that had begun long before Vatican ti. In the years before the official 

pronouncement of the Second Vat1can Counc11 there were statements from 

off lclal sources that Indicated the nature of the 1 lturg1caJ quest1ons that 

the counctl was considering: 

The fathers w111 decide whether 1t 1s true that the Roman 
liturgy is far removed from the faithful. The question for them 
to answer is whether the texts and rites should be changed 1n 
order that they express more clearly the d1v1ne th1ngs which 
they signify> and tn order that the fa1thful, as far as posstble, 
may easily understand them, and thus pave the way to full, 
acttve and community part1c1pat1on. The liturgical problem fs 
no other than an appl1catton of a more general problem, namely, 
the place of the Church 1n the modern world. For the liturgy, 
however beautiful> w111 not exercise any influence on the mass 

44 Bernard Botte, From Silence to Portlclpt1/lon- -An lnslriJr ~ Y/ew of L lturglcol Renewol 
(Washfngton D.C., 1973). 
45 Godfrey L. Djckmann, "Is there o Distinct Amer ican COntr1butlon to the l lturglcal 
RenB'Wal?" Worship 45, no. l O (Dec. 1971 ): 580. 
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or the people lf It 1s d1vorced rrom modern clv111zatlon and 
from the exlst1ng social sttuatton. 46 

Ttle conciliar const itution on Liturgy depicted three stages or rerorm, 

gu ided by an overall principle that recognized that the participation of the 

people was the key aim to be sought, as well as a balance between past and 

present. The f1rst stage of reform related to the communi ty and hierarchic 

nature of the 11turgy. The second was concerned wtth the pastoral and 

didactic purpose of worship, and the thtrd centered around adaptability. 47 

The r1rst stage Involved now well-known changes such as the switch to use 

of the vernacular and the clergy turning to race the congregation. The 

second stage centered around making the text of the 11turgy more 

Intelligible and partlctpatory through a process of s1rnp11f1cat1on. Many 

called for greater flexibility as well. The third stage dealt with adapting 

the ritual to different countrtes and cultures. 48 While the alms or Vatican 

11 were welcomed, It should be remembered that simply decreeing principles 

did not automatically lead to 1mplernentat1on 1n lndtvldual churches. As 

Botte potnts out, the attempt to Implement the ideals of Vatican 11 was a 

Jong and dlrflcult process, the comrnlsston that was formed to facilitate 

lmplementat1on was disbanded Jong before the reforms were fully 

lnstltuted.49 

In addition to off lclally authorized change, there was a fa1r amount of 

exper1mentat1on with liturgical forms In the years following Vatican II . 

46 Hermann Schm1dt, "The Uturw and the Modern World." Worship 37. no. 8 (Aug.-Sept. 
1963): 510. 
47 McManus, "The Implementation and Goals of L iturglcal Reform ," 482. 
46 James J. Me(Jlvern. "American catholic Worship Tomorrow," Worship 40, no. 8 (Oct. 
1966): 483-4. 
49 Botta. from Silence to PortlciPBlion, 12Sff. 
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In J 960 the suggest Ion that perhaps some of the 1 lturgy of the 
church might be translated tnto Engl1sh stamped one as a 'kook' 
In Catholic circles. By 1970 not only had the ent1re l1 turgy 
been transferred to the vernacular, but laymen were demanding 
drastic reforms In the parish structure and free 
exper1mentation In the Mass. Stngers and dancers appeared, and 
gu1tars> brass ensembles and bongo drums sounded forth from 
beneath dusty organs In neo-Gothtc churches. Small groups of 
suourban Cathollcs followed thetr teen-age children to services 
In the 1nner city church that had become a center for 
community action, liturgical excitement and general religious 
and social nonconform1ty .... (D]lssat lsfled laymen began their 
own 'float Ing· or 'underground' part shes, meeting 1n private 
homes, club rooms or storefronts for community re11g1ous 
celebration, discussion of social and theological problems and 
development of avant garde Sunday schoo ls for the young. so 

As 1n the above quote, the unofftc1a1 worsh1p groups are referred to as the 

"underground church .• Narrowly def1ned, 

this phenomenon denotes the growing tendency among U.S. 
CathoHcs to meet In small , 1nformal groups, often with non­
Catholics and non-Christians, to discuss matters of fa tth and 
morals, to engage tn some form of social action, and to 
celebrate the liturgy, withdrawing from and often In oppos1t1on 
to the inst1tut1ona1 church but cla1m1ng a deep loyalty to the 
Christian faith. st 

Hovda broadens the definiti on by maintaining that a number of small groups 

are experimenting wltnout withdrawing total1y from the Christian 

community. In either case, thfs experimentation had clearly been a source 

of tension within the church. 

Rome requires at this time ... that a completely structured 
rite be approved there before it can be "experimented" with. 
The rule contradicts Itself. The whole reason for 

50 DavldJ. O'Brien, T/JeRenewo/ofAmeriC1JnC8t/Jollclsm (New York, 1972), lO, In Marty, A 
Notion of Be/JIJviors, 66. 
51 Robert Hovda, "The Unoorground Experiment In Uturw." Worship 42, no.6 (June-July 
1968): 322. 
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experiment ing, or course, ts prec isely to ftnd out. In the 
experience of a 11v1ng commun1ty. what elements should go to 
make up the structure of a rite. s2 

Among other suggestions, he calls for emphastz1ng the small group worship 

exper1ence1 and broadening the l1turg1cal material to Include contemporary 

sources. The urge for greater experimentation was even expressed by 

somewhat higher author1t les. The Archbishop of Atlanta said tn 1968: 

I feel a grass-roots approach to experimentation Is absolutely 
essential If our liturgy is to be truly expressive and creative of 
a people dedicated to God. At thls time you know that our 
request to authorf ze centers where true experlmentat Jon could 
oe Initiated with local approval has been refused by Rome; but 
we cannot cal I a halt to our efforts to seek expertmentation 
from the bottom up, to complement those experiments whtch 
we have received from the scholars and theorists. Each 
community, each d1ocese represented here, must engender a 
creative spirit 1n its communi ty wh1ch can produce and 
encourage the f ormulatlon of experimental rites. 53 

The popularity of experimentation did not go unchallenged. Already by l 970 

there were voices raised against the effectiveness of expertmentaUon, 

feeling that ft was not the way to solve the worship problems faced by the 

church. 

We should not. for example, expect to overcome lack of 
enthusiasm by having a ·new" liturgy each wee!<. In working 
wlth groups doing experimental worship, I have found thfs to be 
a common fault. No matter how well constructed tne service 
Is, It wl11 not do to keep changing the forms and the language 
from week to week. T/Je enabling factor in worship fs a sense 
of being at /Jome with the forms and the language fn such a way 
as to say and mean the words wlt/J spontanelty and 
convict ion. 54 

52 Ibid, 325. 
53 Paul Halllnan, "Toward a People's liturgy." Worship 42, no. 5 (May 1968): 262-3. 
54 Don Sallers, "On the 'Crisis' of UturgtcaJ Lengu~. " Wors/Jlp 44, no. 7 (Aug.-Sept. 1970): 
407. 
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There has also been a grow1ng awareness of the kinds of concerns that 

Hoffman has raised: that ltturg1cal reform Involves more than chang1ng the 

words, and that the 1mportance of s1gns and symbols cannot be overlooked 

by emphasfs only on what is rat ional and intellectual In worship. 55 

Although l iturgfcal renewal is stlll of Importance and concern within the 

church, lt 1s no longer the center of controversy that It once was. Greater 

lay partlc1pat1on Is now common, and the highly alienated can eas ily f tnd 

experimental services, thus reducing some of the stress within the official 

church bodies. 56 While ll turg1cal reform may not spark the controversy and 

heated debate that tt did twenty years ago, It Is by no means an 1ssue that 

the Catholic church has resolved. It will have to continue to cons ider Issues 

of liturgical reform as It shapes Its Identity 1n the future. 

Turning to the future, how should one assess where Protestantism and 

Catholicism, as well as religion In general stand In America today? 

American Cathol icism Is becom1ng more and more plural1st1c. lnd1vldual lty 

In terms of bel \ef and practice Is growing, challenging the official authority 

of the church. In terms of religious behavior, Catholics are moving closer to 

the Protestant volunteer-membership model. Bishops are becom1ng act1vely 

Involved tn soclomoral questions In an attempt to Involve the church more 

deeply tn Issues relevant to the 11fe of 1nd1vlduals and the nat1on. 57 One 

challenge that Catholicism faces is to deal wtth th1s new tendency 1n a 

fashion that w111 make the relig1on more vital and significant for 1ts 

55 Rembert Weakland, "The 'Sacred ' and Uturglcal Renewal," Worship 49, no. 9 (Nov. 1975): 
512-529. 
56 Patrick McNamara, "American catholicism in the Mid-Eighties: Pluralism and Confllct in e 
Changing Church." In W~ Clark Roof, ed., The AnMls of t/JeAmer/C81J Aca:Bl7y of Po/Hico/ 8IJd 
S«:ial Science-- Religion inAmeriCIJ T«i'Jy (July 1985): 65. 
57 Ibid, 64-74. 
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adherents. Perhaps they can Jearn a key lesson from Protestants who are 

still challenged to prov1de a meantngful Identity for the1r followers. 

Followtng an increase 1n voluntar1sm, and socia11nvo1vement (the very 

trends evtdent In Cathol lclsm today) Protestants have lost a sense of 

Identi ty and focus. The challenge for Protestant main l ine denominations Is 

to 

be true to their heri tage as 'bridging 1nst1tut1ons' In the 
culture In a time when religious energies have turned 
inward ... [and to engage In) honest and constructive 
confrontation with the culture, by means of wrestling with 
enduring human quests for meaning and belonging In this 
particular time and place. SB 

The changes that have occurred tn the past two decades, and the 

drast1cally different shape that rellglon seems to be assum Ing, have caused 

Sidney Ahlstrom to ref er to this era as the a end of the Puritan epoch. II 59 

The nature of the new epoch, however, 1s uncertain. Religion 1s 

tremendously different today, and furthermore, It Is sU11 rapidly changing, 

making prediction d1ff1cult. Recent surveys can perhaps begin to provide a 

sense of direction. 60 While new forms of religious expression are more 

commonplace and widely accepted, It would also seem that there has been a 

resurgence of interest In malnl lne organized religion. A majorHy of 

Americans say that they are more interested ln reHgtous and spiritual 

matters than they were five years ago; eight In ten say that religion Is 

Important In their I lfe, and most people pray and belfeve 1n God and the 

efficacy of prayer. Of course this renewed Interest ts not without Its 

58 Roof," Mainline Religion tn Transition," 146- 8. 
59 Ahlstrom, A Religious History of the American People, I 095. 
60 George Gallup," Re11g1on 1n America," tn W000 Clark Roof, ed., T/JeAnnalsoft/JeAmeria!Jfl 
AaidJmyof PolltiaJllJfldSlxitJISclence--Religion inAmeriaJ Ta»y (July 1985): 167-74. 
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problems and contradict tons, as Gallup also potnts out. Many people, wh1le 

express1ng 1nterest In re ligion, still demonstrate a thorough lack of 

knowledge about the1r rel1glon; nor does part1clpat1on tn rel1gton seem to 

lead to a parttcuJar ethtcal stance. Yet it would appear that there ts a new 

receptiv1ty to rellg1on, thus gtvtng organtzed rel1g1on the opportunity to 

have a s1gn1rtcant 1mpact on people and society 1n the future. It wtll be 

Interesting to see tf these trends are manifested 1n a resurgence of Interest 

1n reltg1ous vocations. These vocations have suffered with the crises and 

changes that have confronted lnst1tut1onal rel1g1on <among other complex 

reasons>. If the emphasis on Individual self- fulfillment continues, however, 

than even a renewed Interest in institutional re11gion may not manifest 

Itself tn an Increased Interest in careers as religious professionals. 

l t would seem, however, that rel lg Ion ls lncreas1ngly valued In 

today's world. Marty points out that In this decade re11glon of all kinds has 

gained dominance over the forces of secularism, and he predfcts a re­

or1entatton of ma1nl1ne reHgion to the current religious landscape. 61 

People more frequently cla1m to believe that human effort alone w111 not 

solve the world's tlls. Despatr, lone11ness and dtsenchantment with modern 

ltfestyles have added a new tntensfty to the quest for splr1tual1ty. In spite 

of the turbulence of the past several decades, and the radical changes 1n the 

form of major relfg1ons, religion 1tself may 1ndeed prove to be desirable and 

necessary for many people. The challenge ts to provtde the form of ldenttty 

and meaning that w111 meet the needs that people are expressing 1n an ever 

evolving world, w1thout abandoning the standard and values tntr1nslc to 

religion. 

6 t Marty," Transpositions: American Religion In the 1980 's," 12, 22-23. 
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Prayerbook Oevelooment in Reform Judaism 

prayerbooks prior to Tile Union Prq;1er/Jook 

With a clearer understandlng of the nature of l lturgy and r1tua1, and 

aga1nst the backdrop of the forces that have shaped and changed Chrlst1an 

rel1g1on 1n America, 1t 1s appropr1ate now to turn to Reform Juda1sm, where, 

Indeed, many of the same trends have been evident. Most of the focus w111 

be on the development of Reform prayerbooks 1n Amer1ca 1n an attempt to 

determine how they are reflective of both the t1mes 1n whlch they were 

compiled, and the develop1ng 1dent1ty of Reform Judaism. Th1s specific 

liturgical focus w111 also prov1de the necessary background for study1ng 

l iturgical creativity within the Reform movement. 62 

From the very beg1nntng, Amertca provided a unique environment, 

conducive to reform. The lack of re11g1ous author1ty or established relig1ous 

tradltfons as well as the plura11stlc relfgious ph11osophy of the United 

States encouraged the development of rellg1ous reforms, llturgfcal and 

otherwlse. The first radtcal reform prayerbook (1n this country or anywhere 

else) was printed by the Reformed Society of lsraelftes In Charleston, South 

Carol tna In 1830. 

Much or the service was tn English, though baste prayers and a 
few hymns remained In Hebrew .... The compilers apparently 
felt free to rearrange passages arbltrartly and even to leave 
out such basic prayers as the avot ... Although resurrect\on 
remained, references to animal sacrifices, return to Zlon, and 
the anttc1pated advent of the messiah were all excised; the 

62 The following discussion ts based on M1chael A. Meyer, Response to ttrarni/y (New York, 
1988), chapters 6-10 end Eric Friedland, The Historicol 8/Jd Tllfolo;;icol Oevelopm8/lt of the 
Non-Ort/Jrxilx ProyerbtxJks rn t/Je Vniled Stotes (Ph.D. dissertation, Brandeis University, June 
1967), chapters 1-6. 
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addlt1onal service ror the Sabbath was e11m1nated and the 
worship was reduced to a fraction of 1ts normal length. 63 

The prayerbook was guided by btt>11c1sms, antl-rabblnlsms and American 

Hberaltsm and pluraltsm. These latter factors may well have contr ibuted to 

the freedom that the compilers felt to change the service as they saw flt. 

Friedland points out that a key feature of the prayerbook was that It 

represented a liturgical attempt of an Indigenous tar movement. This was a 

unlque feature of the Charleston prayerbook and dlst1ngulshed 1t from future 

prayerbooks which were under rabb1nlca1 supervision. 

The next prayerbook was compiled In 1855 by Rabbi Leo Merzbacher, 

of Temple Emanu-El 1n New York {wh1ch was founded expressly as a Reform 

temple). The prayerbook, Seder Tetlla/J.· Tile Order of PrayerforOlvlne 

Service, was the f trst American Reform prayerbook written by a rabbi, and 

was an Important Influence on the Union Prayerbook. 

It opened from right to left and retained references to 
resurrection and the restoration of the Temple. But It rad1cally 
abbrev1ated the service, om1tt1ng not only repetitions but a 
large portion of the less central elements in the llturgy. The 
Add1t iona1 Service C musan was retatned only on Yorn K1ppur. 
Angeology was excised as were references to the sacrifices, 
vengeance1 and the exaltation of Israel above other peoples. 64 

Th1s prayerbook was obviously a m1xture of trad1t1ona1 and non-traditional 

elements. Merzbacher explains his method and goals 1n his preface: 

The more appropriate remedy for our present exlgency, 1t seems 
to us, will be found 1n retaining the Hebrew part of the Service 
1n 1ts pure and perfect type1 dtscrlm1nately selected; and 1n 
annexing to the Instruct ton 1n the vernacular tongue hymns and 
prayers, adapted to the particular wants of the 

63 Meyer, Response to ttrxernity, 231. 
64 Ibid. 237. 
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congregation .... so the "Order of Prayer," as presented tn this 
publlcat1on, has been regulated 1n str1ct adherence to the 
ancient standard, reta1n1ng the essenttaJ parts tntact, 
following the customary order, without any foreign 
1nterposit ion, and removing only the grievances compla1ned of, 
w tth due regard to their justness and urgency. 65 

Merzbacher's reference to reta1n1ng the anc1ent standard reveals a concern 

w1th hearkening back to an earlier age, a concern that leads Fr1edland to 

conclude that this prayerbook was not truly rad1cal 1n 1ts aim. 

Even though Merzbacher may have broken off from accepted 
services. part1cularly those hav1ng the1r orlg1n In the medieval 
per1od, he would 1n each case consult long- forgotten variants 
or minor ity v1ewpoints recorded 1n the Talmud, to support h1s 
changes. The mot1ves may have been dictated by modern-day 
cons1derat1ons, but anchorage tn the anc1ent codes 1s sought. 66 

Th1s concern Indicates that the attempt to mesh contemporary reality with 

tradttlonat considerations was a gu1ding principle of change. For 

Merzbacher, a degree of reconc1Hat1on between stablltty and Innovation was 

achieved by trying to use ancient sources to justify the changes that were 

made to meet modern needs. 

The two major prayerbooks that next appeared on the American scene 

were each guided by dlff erent goals and pr1oritles and competed with each 

other as did the rabbis who complJed them. In 1857 Isaac Mayer Wise 

produced 11in/Jag America as part of his vts;on to create a unified American 

Jewry. This was the goal that preoccupied him in both his 11turg1cal and 

non-I lturglcal endeavors. Because it was authorized by the Cleveland 

Conference ( l 855), Wise cou1d cla1m that 11inllag America was not a result 

on any one particular Interest group, but rather that 1t had broader based 

65 Rabbi Leo Merzbooher • .. 'd:JJr Tel'ilah: Tile Ortk of Prayer tor !Jivine Service (New York. 
1855), xi-xii. 
66 Eric Frlooland, Non-Orlll«i:Jx Preyer/JfXJks lnAmeriCB, 36. 
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or1g1n and appeal. It was important for Wise, as It was for Merzbacher, to 

be able to c1a1m that his reforms were sanct1oned by the ancient rabbis <no 

doubt to satisfy the more trad1t1ona1 elements of Amertcan Jewry). Wise 

was trying to balance many d1fferent goals, and tn many ways, his 

prayerbook was a strange combtnat1on of features. 

Opened from the right, It presented a totally Hebrew text, w1t.h 
even the prayer rubrics and 1nstruct1ons 1n (unvocal lzedl) 
Hebrew .... But opened from the other side, there was a 
complete translation of the Hebrew texts. German-speak1ng 
congregations could acqu1re the prayerbook with the German 
vernacular, Americanized ones with Wtse's-- rather wooden-­
Engl1sh version. By shutt11ng back and forth between Hebrew 
and translation each congregat ion could create Its own 
preferred mtxture .... [It 1ert] the Hebrew text Intact, alter1ng 
only the vernacular rend1t1ons. Consistency and uniformlty of 
1deology were clearly less important than devising a 
prayerbook that could gain entry 1nto the largest number of 
congregat1ons. 67 

Wh1 le Wise's 1872 rev1sed version was less supernatural and more 

ldeologlcally cons1stent, It never approached the style of 1ts main 

cornpet1tor, Olat Tamiq by Davfd Efnhorn. 

Einhorn's prayerbook came out 1n 1858 and was very direct and clear 

cut about the Ideology and philosophy that 1t advocated. It was this 

theology that was Important to Einhorn, who had Httle Interest tn the 

creatton of a spectftcally American prayerbook. 

Ola! Tamid consistently expresses the religious 1deology of Its 
editor. Einhorn modified the Hebrew text, provided h1s own-­
sometimes non-I lterat--transtattons. and composed a number 
of well-crafted original German prayers. Repeatedly he voiced 
his commitment to Israel's priestly and messianic role among 
the nations. And he transformed the concept of resurrect Ion 

67 Meyer. Response to t1«Brmly. 254. 
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Into Immortality or the soul. Moreover, Olat Tamid did not 
prov1de f or alternat ives. The worsh1per opened I t--from left to 
rlght--and followed along a Hturgy t hat conta1ned some 
prayers in Hebrew and others i n German, but d1d not allow for 
altering the given language of a particular text. 68 

E1nhorn and Wise were guided by a d1fferent v1s1on of what 1t meant to be a 

modern Jew in Amertca and the results of their liturg1 cal creativ1ty reveal 

their very different goals. 

In sp ite of the fact that two very dlff erent prayerbooks were 

ava11able and widely used, l iturglcal Innovation by no means ended. This 

was likely reflect ive of a country that had no authorttatlve rellglous 

lnst1tuUon; there was nothing to prevent the continued development of 

liturgy even when a supposedly " American prayerbook" had been publlshed. 

In 1870 Reverend Raphae I D.C. Lew ln pub I I shed The American-Jewish Ritual 

for use In Temple Israel in Brooklyn. He makes It clear 1n h1s preface that a 

central concern gulding the comp I lat1on of the prayerbook was the 

production of a liturgy In the vernacular. 

Hebrew Is a language of the past, which as a study, will be 
confined only to theologians and to those whose avocations or 
tastes lead them to ancient Jewish lore. The American people 
are a practical people and wrn certainly never devote their 
time to the acquirement of that from which they cannot 
possibly derive any practical benefit. ... [Flor some time to 
come Hebrew should be retained for obvious reasons, but only In 
a minor degree and only In such parts of the service as are not 
actually prayers ... All exclusive and sectarian passages, an 
petft1ons for a restoration of a Jewish natfonal1ty, for a return 
to Jerusalem, and ror the advent or a personal Messiah, all 
needless repet lttons must be carefully omitted. The 
universality of Judaism and the Messianic mission of Israel 
must be positively proclaimed ... 69 

66 Ibid. 254. 
69 Rabbi Raphael Lewin, TlleAmeriet1nJewls/JRHuol (New York, 1870), 1x-x. 
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Like Wise and E1nhorn, Lew1n ls clearly search1ng for a synthests between 

what he perceives as Jewish and American values, but he never states why 

E1nhorn's prayerbook fans to meet h1s needs. One m1ght suspect that 

although 1t ts stm1lar tn Ideology, the amount of Hebrew falls to meet 

Lew1n's desire to rely prlmarfly on the vernacular as the language of prayer. 

Prayerbooks were also developed to meet specif le needs. Joseph 

Krauskopf 's Service Ritual < 1892) and Joseph Leonard Levy's A Book of 

Prayer< l 902) were both Intended to be used pr1marlly (although not solely) 

for Sunday rltuals. They each contain a tremendous variety; Levy's 

prayerbook has tlu'rt)I different servfces. They follow no particular 

structure, contain ltttle Hebrew, and are highly origtnal In almost a11 ways. 

Neither prayerbook necessarily 1ntended to replace any existing prayerb~oks. 

Krauskopf spectftcally states about Service Ritual: "It does not intend to 

interfere wtth, or to supplant, any of the prayerbooks now In use. It s1mply 

alms to be supplementary to them.· 7o Clearly, rabbis felt quite free to use 

their own inlttat1ve In adding to or alter1ng exlsttng prayerbook publications 

(particularly for Sunday services) and many did so. 

Another example of this trend ts David Phlllpson's 1891 prayerbook, 

Services for Sa/J/Jat/J and Holidays. Wht le he was In the process of 

comp I I Ing the prayerbook, the CCAR met to prepare a Union prayerbook. 

Phfllpson says: 

If the prayer-book comp1 led under the auspices or the 
Conference meets with the approval of the Congregation, It wll l 
be introduced and this book will serve the temporary purpose of 
fill Ing the want of an Intelligible rttual felt by my 
Congregation for some time. 71 

70 RllbbiJosephKrauskopf, ~.rna?Rli'w/(Ph116delph1a, 1892),3. 
7 t Rabbi David Phl11pson, ~...,~ f« ~°'1th ond hf7/1~ ( C1ncf nnatl, 1891 ), 3. 
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While the w1lllngness lo wr1te 11turgy was present, Ph111pson tnd1cates the 

des1re among at least some rabbis for greater standardi zation, and a 

w111tngness to have the1r own J1turg1cal efforts subsumed by one central 

prayerbook for the sake of greater un1form1ty In the movement. 

The tension between these two trends ts best revealed 1n the 

cone lud1ng remarks of Prayers or Israel, Arranged tor The American Reform 

Services in t /'Je Temple ·Gates or Hope · by Rev. Dr. Edward Browne. He 

states his opposlt1on to the new prayerbooks as based 1n the controversy 

and bitterness that they arouse (referring to the acrimony between Wise and 

Einhorn). He reports that he wrote In a recent art1cle, "Do away wtth the 

prayerbook evil and engage competent, non-partisan men to write a 'Union 

Prayer-Book,' to be sold by the Union at cost" He continues: 

The people, Knowing thls, will be surprised to see a new 
prayer-book Issued by Browne, and therefore I owe them this 
explanation: The Temple Gates of Hope having a larger 
attendance by far than any other of our Temples, the 
congregation saw f It to secure a prayer-book of Its own, 
because Its d1gnlty requires It to do away with an "adopted" 
book. I publish this prayer-book therefore, chiefly because my 
congregation wished 1t, yet do I still hope for a "Union Prayer­
Book," and shall gladly be the f lrst to give up my prayer-book 
for Union and Peace. 72 

Wh l le there existed a desire for the unity of an authorized prayerbook1 a 

certain status was still associated with having one's rabbi write a 

prayerbook for the congregation. In spite of Browne's protestations to the 

contrary, he seems to have at least some sympathy for this latter view I and 

thus was willing to complle a prayerbook that he would then gladly gtve up! 

72 Rabbi Edward Browne, Proyers of /srtJe/ Arron~ for t/JeAmerfcan Reform Services In Tile 
Temple "(){Jtes of Hope" (New York, 1885, second ed.) , 168-9. 
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T/Je Vnton P&yerbook. 6ates of P&Jier and Creat lye L lturg1es 

In 1892 the earl lest version of Tile tJnloa Prayerbook was adopted, 

marking the f1rst of a long ser1es of steps toward greater standardlzat1on 

and centra11zatlon In Reform Jew1sh liturgy. In light of criticism of this 

work, the CCAR appointed a new comm1ttee that published a High Ho11day 

prayerbook 1n 1894 -and a sat1sfactory prayerbook for the rest of the year In 

1895. 73 The age in which the UPB was compiled emphasized universalism, 

and Inevitable progress, and this was reflected In the optimism of the text. 

Its two volumes opened from left to right as befitted a 
prayerbook that was preponderantly in Eng11sh. Its theology 
was bas I cal Jy Elnhorn's, the style of the translations elevated, 
sometimes even poetic. Responsive readings were introduced 
to Increase congregational participation. Appended for Sabbath 
use were brief readings In Engl tsh from the Pentateuch and the 
Prophets or Writings. In keeping with the Importance classical 
Reform attributed to content, these readings did not correspond 
to the weekly portions assigned by tradition. It mattered more 
that the select Ion read should convey a mean1ngful religious or 
moral message .... NecessarOy, the prayerbook also reflected 
the optimistic mood of late nineteenth-century America. 74 

UPB was somewhat revised ln 1912 to Include more Hebrew, and In the High 

Holiday volume, more material from non-biblical literature. There were no 

other revisions untl 1 1940. 

A great deal occurred in the intervening two decades. There was a 

turn away from the major ritual debates that had been so predominant In the 

earl ter years, In favor of greater attention to social activism Cat home and 

abroad) and educat1onal concerns. Other contemporary phenomena led to an 

Increased emphasis on the search for personal re l igious meaning and 

73 Meyer, Response to tlo:Nmty. 279. 
74 Ibid, 279. . 
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fulfil lment. All of these trends 1nfluenced the rev1sion of UPB. There was 

more var1ety, more congregational part1c1pat1on and a return to certain 

traditions and rituals. 

Growing folk sentiment and historical consciousness lie at the 
root of the ongoing hebralzatlon and judalzatlon of the UPB. 
The desire to get closer to the sources of tradition and to 
idenUfy more strongly with the worldwide f el lowshlp of Israel 
by the reinstatement of classical texts does not mean that the 
Ref armers have suddenly retrogressed or abandoned their 
experimenting, progressive posture .... [T]he forward-looking 
stance Is not ror one moment rel lnqulshed, but knowledge and 
appreciation of the past Is seen as deepening and enr lchtng It 
Immensely. 75 

The existence or an off lclal prayerbook (even one that attempted to 

change with historical and social developments) In no way prevented the 

development of other prayerbooks, any more than 1t had 1n earl !er years. As 

In the Christian churches, experimentation continued In spite of official 

reforms. Prayerbool<s continued to be compiled, and some, such as T/Je Order 

of Services for Sabbaths and Holidays< 1906), comp1 Jed for Rodeph Sholom 

In New York, even utilized parts of the UPB. It would seem that this trend 

lessened over time, as more and more congregations accepted the authority 

of the CCAR to produce the" off lcial" I lturgy for the movement. UPB Newly 

Revised continued to be used throughout the for ties and fi fties. It met the 

needs of "suburban reJjgion " in the f If ties, when belonging to a synagogue 

was an American thing to do (as was affiliating with a church), and concern 

w1th worsh1p was low. 

The slxt1es, however, was a revolutionary decade for Jews, as well as 

for other rel igions and the country as a whole. Not only were Jews affected 

75 Friedland, Non-Ortluxilx Prayer/J«Jks in Amer/co, 128. 
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LCmgregants saw deficiencies in UPB, It was by no means universally 

disliked. 

Among rabbis there was more agreement that some form of change 

was essential. The nature of the changes needed, however, aroused a fair 

amount of controversy. There were numerous spec1ftc criticisms of UPB. 

Some felt that It did not provide enough choice, or enough ror the 

congregation to read, and thus there was a call for greater dialogue between 

the pulpit and pew In a new prayerbook. Part of the desire for greater 

choice consisted of a perceived need for a broader scope of Ideas w1th1n the 

liturgy. There was a sense as well that the opt1mtsm of UPB was 

lncreastngly out of step with the mood of the people. There were other 

concerns expressed that related more closely to the content and structure 

of the liturgy. A desire for more Hebrew was expressed, and the role of 

Israel fn the liturgy was a growing concern. Criticisms of music relegated 

to the · invisible choir" were heard, and an often heard complaint was the 

misleading nature or the Interpretive or adapted translat1ons, which 

appeared to the average congregant to be 11teral translattons. 79 

There was also a large discussion tn the years prior to GOP of the 

phenomenon of creative services, 1ndlcat1ng the1r growtng popularity during 

this ttme period. Indeed, the production of creative lfturgy had s1gn1f1cantly 

increased. By 1969 one synagogue had already created twenty-one services 

In the previous two years, and there ls nothing to suggest that th1s was 

79 Rabbi Robert I. Kahn, "A Practtcal Critique of Tile/Jn/on Preyertxd," cX4RJ (Oct. 1959): 
8-1 I ; Rabbi Louis J . Siegel, "Some Deficiencies In T/Je Union Proyerb~k, " CC4RJ (Oct. l 959 ): 
8-16; Rabbi Bernard Martin, "Can Jewish Worship Be Restored?" CC4RJ (April 1965): 26-
32; Rabbi Joseph P. Kief n, "The Next Edition of T/Je Vnton Pr8yer fJ«Jk, "CC4RJ (Oct. 196 7 ): 
26-30. 
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atyp1cal. ao The growth of modern technology clearly contributed to the 

abi lity to produce such 1arge numbers of services. The Xerox machine, 

electric typewriters or computers, electric collators and staplers have been 

critical for the development or rn1rneographed services, as has the existence 

or anthologies of readings and Jewish texts, printed clearly and Indexed 

accordfng to subject. e1 

The sentiments toward the creative 11 turgy movement were m lxed, 

with some deeply opposed, and others feel Ing that these efforts were a 

necessary part of the future of Reform liturgy. The opposlt1on to liturgical 

"dabbling" was largely based on the feeling that an Individual rabbi could 

not compete adequately with the weight of the tradition, as well as the 

opinion that fam1liarfty in worship was a greater value than varlety.B2 

Others called for var1ous degrees or experimentation. The desire for 

1nnovat1on ranged from G1ttelsohn's relatlvely conservative deslre to 

··combine tradition and Innovation ... [by] retaining as much as poss lb le of 

our Hebrew prayers, while translating and relnterpret1ng them free1y·e:s to 

the more rad1cal v1ew expressed by Joseph Narot: 

I do not belteve that we should be frightened by the many 
efforts, lay and rabbin1c, being made to create new services. 
On the contrary, we should be encouraged by these efforts and 
we, in turn, should encourage them. Let flx1ty and 
tmprovlsatlon now, as in former ages, be given acceptance. Let 
the mysttcs and the rat1ona11sts, the extstentla11sts and the 
radical theologians, the Hebraists and the vernacularists, those 
who think we should retrace our steps back to the liturgical 

eo Rabbi Harry Essrlg, "A Hasldlc Creative Service (creative service, University Synagogue, Los 
Angeles, CA, 1969). 
BI Lawrence A. Hoffman, "Creative Liturgy" Jewish Spectotor (Winter 1975): 42- 50. 
82 Rabbi David Polish," Revision of the Prayer Book?" CC4RJ (Jan. 1961 ): 13-14; Rabbi 
Bernard J. Bamberger, "On the Revision of Tile tJnion PrBYBI' B«Jk," CC4RJ (April 1965 ): 39. 
83 RabblRoland B. Gltlelsohn, "New Words for Old Truths," CCARJ (Oct. 1967): 45-51. 
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rock whence we were hewn and those who believe that we 
should take new and Oold steps tnto the future, let them all 
create each In his own ways. Time and the concern of all of us 
[will} effect a synthesis. 64 

The spect rum of opin1on within the movement in regard to creative liturgy 

was well expressed by Daniel Jeremy S11ver 's reaction to Maurice 

Elsendrattfs llturglcal proposal. es Elsendrath advanced the following idea: 

. .. wide-spread questionnaires, unlimited experimentation, the 
cooperat Ion of the finest minds and spirits In the realms of 
poetry, dance and art must be enlisted in our free un1nh1btted 
search for those forms and cond1t1ons, that quallty and quant1ty 
of worsh1p wh1ch w111 w1n from our contemporaries some more 
sat1sfylng response than can be seen in our forsaken 
synagogues. 

S11ver expresses strong opposition to these "free- forming servtces" 

because they fai 1 to inspire and bring the worshipper to awareness of 

Jewish teach1ngs and Jove of God. He concludes: 

For all lts failings the Union Prayer Book Is a useful book and 
when handled reverently a touchstone for reverence. Let us 
avoid any sense of panlc and the urge to tinker for the sake of 
making a splash. I began with Elsendrath because he represents 
the mood of Impatience and because we have seen the fruit of 
his thought at services at Union Biennials. I submit that a 
pat lent and reverent use of our present Union Prayer Book Is 
Infinitely more beneflc1al and beautiful than these "free and 
un 1 nh lb I ted" extravaganzas. 

With a clear disagreement about the problems of the UPB and the 

alternatlves that people were experimenting with, It ts not at all surprising 

that there was tremendous division on what action the CCAR should take 

concerning a new prayerbook. 

64 RabblJosephR. Narot. "WhyWeD0WhatWeDo,1'WtAV (Oct. 1967): 15. 
as Rabbi Dantel Jeremy Silver, "On The Vnion Prayer Bt»k," ~J. A Spfir:i81 lssuem 
Worship 8lld Liturgy ( 1971 ): 72-80. 
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1 he suggest ions advanced were mult1ple and varied. Some rabbis 

advocated a more creatlve and effective use of the ex1stlng text, 

emphasizing the posslblltty of changing the way services were led and the 

option of adding supplementary readings and ceremonies <wedding bless ings 

and other spec ial prayers> to the services. 86 Others argued for expansion of 

the ex\st\ng prayerbook by restructuring Its form and creat1ng more 

consistency between the Hebrew and the English text. 67 The key dec1s1on 

that needed to be made. as Robert Kahn 1dentif1ed as early as 1959, was 

whether to engage tn revision or major reform of the prayerbook. ea The 

central argument agatnst major reform was the tremendous theotog1ca1 

diversity that existed wtthtn the movement. It was felt that 1t would be 

tmposslble to reach the theological agreement that would be essentta11n 

fashtonlng a new prayerbook. Th1s agreement was felt necessary because of 

the w1dely held view that "lfturgy must follow theology." 69 It was 

recognltlon of th1s theolog1ca1 turmoil that l ed to the 1dea that only a large 

degree of choice would perm1t a major reform to be carrted out. There was 

a feel1ng that any attempt at un1form1ty would entatl a process of 

compromtse that would leave no one happy. Thus, gulde1tnes proposed for a 

new prayerbook emphastzed the tnclus1on of more vartety and chotce, as this 

was seen as the only means to achieve reform. 9o 

86 Rabb1 Robert I. Kahn, "TheProotlcal use or T/Je(JntonPrayerOa:;t," C01Rt!(Aprll 1965): 
21-25 ; Rabbi Beryl D. Cohen." Rethink lng Our Worship Practices, 11 CC4RJ ( Ocl 196 7 ): 16-
25. 
87 Rabbi Dov id Polish," Revision of the Prayerbook , 11 CCARJ (Jon. 1961 ): 11-16. 
ae Rabbi Robert I. Kahn," A Practical Critique of T/Je Vnion Proy'8rb«Jk, 11 9. 
89 Rabbi David Polish, "Revision of the Prayerbook, 11 l4. 
90 Rabbi Roland B. Gltlelsohn, "New Words for Old Truths,"48: Rabbl David Polish , "Where Do 
We Go From Here?" CCARJ--Speciol lsswon Wors/J1/u1ndLlturw { 1971 ): 126. 
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In l 975 a new prayerbook was issued, S/Ja'are Tetila/J--Gates of 

PrJyc:ir. The atmosphere of renewal tn the seventies made 1t an era 

conducive to the pub11cat1on of a new prayerbook. 91 It 1s also clear that 

th1s prayerbook was a result of the spec1f1c needs perceived as existing at 

the time and the crlt1c1sms voiced by those who had grown dlssat1sf1ed 

with UPB. 

Rather than an Integral prayerbook, It was a compendium of 
multiple liturgies done by many hands .... In one form or 
another, in one place or another, the new prayerbook contatned 
nearly every class ical theme except for the messianic hope of 
reestablishing the ancient sacrificial service. But the 
radically inclined, too, could draw satisfaction. There were 
some highly Innovative l lturgles, some that were mostly 1n 
English, and a Friday evening alternative that bordered on 
rel lglous humanism .. .. Yet the Internal dissonance was 
troublesome only tf consistency was judged more valuable than 
1nclusiveness ... . The new prayerbook represented--and 
celebrated-- the diversity that, for better or worse, 
characterized the movement. 92 

It was clear that Inclusiveness was considered more 1mportant than 

consistency. Rabbi Robert Kahn, Chairman of the Liturgy Committee wrote: 

Whfch <view> has the right to Impose Itself on the rest? ... Our 
committee set out qu1te deliberately to develop a Union Prayer 
Book which would Include rather than exclude, wh1ch would 
give options to rabbis and to laymen, at the same time seeking 
to preserve as far as possible the tradltional structure of the 
Sldd{Jr. 93 

Gates of Prayer d1d become w\dely used, although It too met with cr1tlclsm. 

Ironically, It was considered too diverse, functioning more as an anthology 

than as a prayerbook. Some complained of the lack of poetry 1n the language, 

91 Meyer, Respansetol1aern11y, 373-86. 
92 Ibid, 374-5. 
93 Rabbi Robert I. Kahn, "We Were Mandated," CC4RJ (Spring 1973): 89. 
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and the use of mascul1ne God language has developed into a major source of 

dtssattsfact Ion 1n the years s1nce the prayerbook's pub11cat1on. 

While it w1ll be seen that the greatest quantity of creatNe liturgy 

was produced in the years 1mmedtately preced1ng GOP, the development of 

creative li turgy by no means stopped with the publlcatlon of a new 

prayerbook. In this sense, creattve liturgy ts part of the history of 

Amer t can Reform prayerbooks. As Hoffman says, ft ts part of the ongo1ng 

process of creating novel synthes1s between American and Jewish culture: 

Gates of Prayer 1s neither the end nor the beg1nnlng of that 
synthesis. lt was preceded by a movement which bore the name 
Creative L 1turgy ... . Seen in its h1storical context, however, 
the thousands of m\meographed servtces whtch constitute the 
Creative Liturgy movement represent a significant attempt to 
present a novel Jewish consciousness. Like prayerbooks at 
other ttmes and places, these services prov1de the1r own 
message 1n wh1ch content, structure and choreography all 
combine to g1ve a cons1stent p1cture of Amer1can Juda1sm as 
defined by thelr services' authors. 94 

Creative services are thus not wholly separate from Reform prayerbooks but 

are part of the continuing history of liturgical development. There Is 

nothing to suggest that creating alternative liturgy will disappear in years 

to come. 

There has continued to be discussion, however, about the va lue or 
creative liturgical endeavors, with no greater unanimity of op1nlon than was 

achieved In earlier years. A symposium In the CCARJournal held ten years 

after the pub I lcatton of GOP reveals the diversity of opinion that exists 

94 Lawrence A Hoffman , "The Liturgical Message," In Lawrence A. Hoffman, ed., 68tesof 
(Jm:JJrstending ( NtrN York , 19 77) , 15 I. 
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about creative liturgy GOP and the relat1onshlp between them. 95 Some 

observed that communities that continued to worship with their own I iturgy 

had a h1gher level of sp1r1tua11ty than those who used GOP. On the other 

hand there were complalnts that GOP reflected the dedication of the Reform 

movement to creative serv1ces, at the expense of needed focus on the ftxed 

aspect of prayer. Robert Kahn noted that the 11st1ng of creative Shabbat 

servi ces in the CCAR Newsletter drastlcally declined following the 

publ lshing of GOP. He understands this as a positive development, affirming 

his bellef that GOP effect1vely satlsfted a real need. 

In spite of the fact that GOP tr1ed to sati sfy everyone by Its 

tnclustveness, this very tnclustveness was faulted. Nor dtd the new 

prayerbook succeed 1n stopp1ng the arguments about the function of liturgy 

and the most effective methods of worsh1p. In fact, one of the most 

startling rea11zattons reached foll ow1ng the publ1sh1ng of GOP was that it 

was not t/Je answer to the problem of worship. 

When GOP was pub11shed, 1t played a nasty trick on many of us. 
Welded to our enthus1asm for a New Union Prayerbook was the 
hope . .. that renewed, rewrltten, refined, and reformed prayer 
language would rekindle the passion for worship among modern 
Jews. Sadly 1t has not. 96 

After a century of prayerbook revision, the truth of what Hoffman points out 

Is becoming ever more evident. Worship, tn order to be meaningful, must go 

beyond the text Itself. Prayerbook revisions or reforms may contribute to 

meaningful worship, but, as Christians and Jews al Ike are beginning to 

realize, they will not operate as a panacea. 

95 All of these comments are round In "Gates of Prayer: Ten Years Later--A Symposium," 
Journt1/ofReformJutiJism (Foll 1985): 13-62. 
96 Rabbi Harvey J . Fields, "Gates of Prayer - A Sympostum," 21. 
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Summary of Prayerbook Deve lopmeot 

Having looked at a selection of the Amer1can Reform prayerbooks, 1t 

would be beneflc1al to briefly examine thelr development as a whole. 

Hoffman provides a summary of American Reform prayerbook development 

by focusing on the1r sacred myth--one of the key areas to 1nvestlgate as 

part of a holistic study of liturgy, as was mentioned 1n the preface. A 

"sacred myth" 1s the 

subject Ive and selective perception of our background that we 
choose to remember and to enshrine as our official 'h istory' ... 
We can speak, therefore, of the l iturgical act functioning to 
convey a sense of the ultimate significance of the worshiping 
group, by providing a sacred myth. 97 

One function of liturgy Is to present "these sacred myths to sacred 

assemblies that through a selective vision of their past, they may learn how 

to plot their future." 98 These sacred myths are Important in that they 

reflect and shape ldentl ty through establ lsh1ng a certain perception of one's 

history. A method of looking at the development or Reform prayerbooks that 

will fac l lltate looking beyond the prayerbook as only a Hterary product 

toward thts question of Identity is a compartson or the myths provtded by 

Wise, Einhorn, UPB and GOP 99 

The myth developed by Wise and Einhorn, although d1fferent In some 

respects, was stmllar In Its overall message. 

They both supp11ed diaspora ltfe with poslt1ve purpose. In their 
scheme. the Temple 's fa11 had actually freed Jews to proclalm 
God's universal message to the world. Medieval misery was a 
sort of necessary testing period unt il humanity grew to 

97 Hoff man, Beyond tile Text. 76. 
98 Ibid, 144. 
99 //Jirl, I l 6- 144. 
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suff1c1ent moral stature to accept Israel's witness. But with 
the Enl lghtenment, that period was over. The prophet1c 
prediction of a messianic age was about to be real !zed, at 
last. 100 

Hoffman calls this the "classical Reform myth"--a myth that remained 

basically the same untl l recent years. The comp I lers of UPB provided an 

added dtmenslon to the myth1 pertaining to their concern w Ith soc1al 

justice. While the early reformers had a vision of justice based on the 

prophets1 It was later reformers who emphasized the need for a social 

activism that would lead to improvement of spec if le societal 11ls. 

Though reformers had discovered the prophetic cause, they had 
not converted wholeheartedly to a religion modeled almost 
exclusively after prophetic example. What had yet to be added 
to the myth was the repalntlng of the prophets as blbl I cal 
social acttvlsts. The step was begun 1n the late 1 aoo·s and was 
a Jewish reflection of a general rel lglous development 1n 
America> notably, the social gospel. .. . For Reform Jews ... 
imbued with the doctrine of evolut1onary progress leading 
Inevitably to universal human right, this down- to-earth 
doctrine of caring for the poor and protecting the power1ess 
came as a welcome addition to the mythic role of the 
prophets .. . 101 

By the time that GOP was published, a new and different sacred myth had 

developed. The need to reconcile the religious sacred myth with 

sclentlf lcally objective truth created a demand for alteration of the 

previous myth. Key events such as the Holocaust had shown that the bel1er 

In Inevitable progress was false; we were not ushering 1n the age of social 

justice and righteousness, and In fact, this era was only seen In the distant 

future. A new sacred myth has deve 1 oped to accommodate the new rea 11 ty, a 

tOO Ibid, 12 l. 
JO 1 Ibid, 124- 125. 
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myth in which h1story 1s not v1ewed as a series of 1nevttable steps toward 

Improvement, but as a~ of "catastrophe and conso lat1.on." 

The fact that this new sacred myth 1s different than the myth that 

had ex1sted wt th various alterations 1n Reform Judaism f or many previous 

years, provldes another c1ue as to what f lnally l ed to the development of 

60P, and Why 1t was ultimately a new prayerbook, and not a revtsed version 

of IJPB Hoffman says: 

Minor changes In experience provoke new prayers, which are 
added to old books. Accumulated alterations In 11fe's 
circumstances lead to a revised book. Major cataclysmic 
events make for a new liturgy of such massive alterations as to 
be t antamount to the Inception of a new rite. Borrowed from 
the past, It Is an amalgam of the past and the present, a true 
representation of the worsh1pers themselves. It mtght be said, 
then, that whatever worshipers presume to say to God, they are 
at the same time d1rect1ng a message to themselves. The very 
act of worsh1p takes on the funct1on of Identifying for the 
worshiper what It ls that he or she stands for, what real life Is 
like, what his or her aspiratlons are. 102 

Events in the Jewish and secular world were such that a new sacred myth 

was needed Jn order to present the worshippers with a new sense of self, a 

sense that would be meaningful In a very changed erwlronment. 

Conclusion 

Rel lglous 11fe tn America Is radically d1ff erent now from what It was 

twenty years ago and the creat 1ve l lturgy movement has both reflected and 

contributed to thls change. Since liturgy and ritual are related to the way 

that individuals make meaning of the world around them, maj or societal 

f 02 Ibid. 69. 
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changes often lead to new 11turg1cal formulations. Th1s 1s revealed tn the 

publ1cat1on of GOP, and certainly the growth of creat1ve services ts 

connected to the events and changes of these twenty years. The question 

that will need to be addressed 1s how the major events of these two decades 

have Influenced the specific form and content of this liturgy. 

The services will be able to do more than provide Insight 1nto 

contemporary religious expression, however. As the Reform prayerbooks 

revealed how early Reformers vtewed thetr past and present real1tles 1 so 

too can creative liturgy help us understand how Jews today perceive both 

past events and their ever chang1ng world. Dtscernfng the sacred myth 

behind Reform prayerbooks provtdes one example of how studying ltturgy can 

be more than a 11terary exercise. Studytng liturgy can be (and should be 

according to Hoffman> a way to understand how Jews have viewed 

themselves, and the systems of meaning that they have constructed to 

understand the world. As we turn to an examlnauon of the first group or 

creative serv1ces--Shabbat servlces--these will be the primary concerns 

addressed In the attempt to arrive at a more complete understanding of this 

body or texts. 
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Chapter Two: Creat1ve Shabbat Liturgies 

The creative Shabbat servtces form the largest s1ng1e category of 

creative services to be studied. They reflect a great deal of diversity and a 

wide range of sources, formats and perspectives. This breadth or material 

will make it possible to analyze the change In creat ive Shabbat services 

over the course Of the twenty years In 11ght or events In both the society at 

large and In the Reform movement. Examination of these services wlll help 

to prov1de a bas1c understanding or the use of traditional l lturglcal texts-­

a foundation that will be helpful In studying other categories of creative 

servlces. Whl le these are creative services composed for Shabbat, 

celebration of Shabbat in the traditional sense Is not their primary focus. 

Nor are they necessarily focused on prayer and worship. There are a 

multtpllclty of themes and goals that will be seen to emerge from these 

services. Certain goals, however, such as the creation of community and the 

celebration of togetherness, as well as celebratfon of the survival of our 

people, will be seen to be paramount. 

In looking at the services, the first area of Investigation wl11 be the 

way that they are structured (both contentfully and aesthetically) and the 

use of trad1t1ona1 ltturgtca1 texts. The meantng of Shabbat, the use of 

secondary source mater1a1 and the nature of Shabbat services other than 

those intended for Friday evening synagogue worship, wrn all be areas to 

consider before movtng to consideratton of the questions raised by Hoffman 

as tntr1nstc to a ho11st1c study of liturgy. 



Structure and Use of Trad1ttooal UturgicaJ Texts 

I studied approximately 235 Shabbat services Coverwhelrnlngly Friday 

even1ng services), of which 155 could be def lnltely dated within a f Ive year 

period. The statistics that fo1low refer only to that material which Is 

dated. 

EREV SHABBAT SERVICES 

1965- 1969 1970-1975 1976-1980 1981-1965 
number of 

18 79 22 36 services 

candles 28% 68% 77% 58% 

kiddusl> 39% 43% 23% 53% 

barecl>u 78% 70% 64% 94% 

ma'ariv aravim 22% 20% 50% 61% 

al>avat olam 22% 13% 27% 47% 

sl>ema 78% 81% 86% 92% 

v'ahavta 39% 65% 86% 94% 

qeu/al> 56% 40% 59% 89% 

avot 28% 38% 77% 83% 

_qevurot 22% 19% 41% 64% 

kedusl>at l>asl>em 17% 4% 55% 36% 

kedusl>at l>ayom 22% 3% 23% 36% 

avodal> 17% 5% 23% 19% 

l>oda'al> 22% 3% 18% 25% 

birkat shalom 39% 16% 55% 72% 

ale/nu 72% 63% 91% 92% 
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II 

1965-1969 1970-1975 1976- 1980 1981 - 1985 

kaddis/J 61% 80% 86% 92% 

v's/Jamru 28% 22% 32% 64% 

yismec/Ju 11 % 9% 14% 28% 

cfJatzi kaddi:;,"/J 11 % 5% 18% 33% 

nas/Jk ivenu 6% 5% 14% 25% 

There are a several Important observat1ons to be made about th1s 

table. The greatest number of servtces (by far> appeared In the years 

1mmed1ately prior to the publlcat Ion of GOP In 1975, although l lturglcal 

creativity by no means disappeared followlng the publication of 60P. In 

each of the f ive year periods following the publication of GOP there was a 

marked Increase 1n the quantity or traditional ltturglcal texts used In the 

creative Shabbat services. <When referring to the Inclusion or a particular 

prayer 1n a service, the word" Inclusion" ts Intended In the broadest 

possible sense. The prayer may be In ei ther Hebrew, transliteration, 

translation, lnterpret1ve English, or some combination or these. It might be 

used In Its entirety, or just the /Jattma might be found.> It ts Interesting to 

note, however, that not one traditional 1 lturglcal text ts Included In I 00% of 

the services In any five or ten year period. In the years before 1975, no 

traditional liturgical text appears In over 85% of the servtces, although the 

s/Jema and the kaddis/J approach this Tlgure. In l 976-1980, the s/Jem~ 

v'a/Javt~ aleinu and kaddish appear In approximately 85-90% of the 

services. From l 981 - 1985 the barec/Ju and geula/J can be added to this 
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11st forming a type of "m1nimum standard requlrementn that seems to exist 

in regard to the inclusion of the traditional prayers. 

By look1ng at th1s 11st, as well as at the table as a whole, 1t is clear 

that the liturgy of the sllema dom1nates the liturgy of the amidall. Although 

the 1ncluslon of porti ons of the amida/J becomes more common, it does not 

ever become more Important (or even as Important) as the traditional 

liturgical texts or the snema and her blesstngs. This has been 

characteristic of Reform liturgy In the past, and based on what rabbis pick 

and choose from the li turgy to Include In their creative services, a certain 

preeminence is still given to the s/Jema today, whether based on custom or 

Ideology. The centrality of the ale/nu and kaddls/J, In addition to the 

s/Jemf{ ts l lkewlse reflective of the historical priorities and particular 

values possessed by the Reform movement. Interpreted as representing 

(respectively) the vision of a better future for all humanity, the Jewish 

heritage or chain of tradition and the contribution of monotheism made by 

the Jewish people, these three texts re flect Ideas that have maintained 

significance and meaning for Reform Jews today. 

Other observattons about the use of traditional liturgical texts are 

less easfly explained. For Instance, why Is ma'arfv aravfm a more 

frequently Included prayer than a/Javat o/am? Certainly some or the 

decisions regarding which texts to Include could be random and based on 

non- Ideological decision such as the length of the serv1ce, or the desire to 

balance novel and famtl iar elements. Other characteristics of these 

services suggest, however, that the decision may not be wholly random. 

There appears to be some discomfort with the Idea of God as Revealer of 

Torah. It seems to be easier to accept the presence of God In nature and In 

the physical world than In relation to Torah and mltzvot. A similar question 
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about the cho1ces made can be asked concern1ng the amicla/J. Why are 

certa1n texts of the amiclalli such as the /Joda'alli less frequent ly found than 

other texts such as the avot? Surely there 1s no 1deologfcal oppos1t1on to 

thanksg1v1ngl There are Indeed many prayers and readings about 

thanksg1v1ng, yet very few are found at a point 1n the service where they can 

be understood to be Interpretive of the /Joda'a/J. Perhaps as the theme of 

thanksg1v1ng and grat1tude grew In tmportance and permeated the entire 

service, the need for a designated prayer 1n a particular place was lessened. 

Or again, perhaps it fs an arbitrary choice. These are only two examples of 

many slmllar questions that could be asked about how and why these texts 

are used. It ts clear that choices are made about wh1ch 11turg1cal texts are 

to be Included. It Is not completely clear, however, what the criteria for 

inclusion are. These choices may represent random dec1s1ons based on 

custom and preference, or they may be reflective of certain attitudes and 

values. 

In discussing traditional lfturg1cal texts, partlcular attention should 

be drawn to the use or both Hebrew language and Hebrew pr1nted text. There 

was almost no creat1vtty In Hebrew during these twenty years, although 

some of the creat1vlty 1n GOP was drawn upon. Serv1ces from 1965-1975 

contained remarkably J lttle printed Hebrew text at an, perhaps due to Jack 

of Hebrew typing. Most traditional liturgical texts were transliterated and 

translated, although the v'a/Javta and aleinu often appeared only 1n Engl lsh. 

Not Infrequently there would be no text at all, with simply the word 

a s/Jema a Indicated. It Is unclear whether these prayers were recited just 

by the rabbf, by the choir, or whether It was simply expected that the 

congregation would know them by heart. 
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In the years 1976- 1985, two changes ln the use or Hebrew were seen. 

Firstly, more Jtturg1cal text appeared printed 1n Hebrew letters and much 

less transl iteration was used in the services <although songs remained 

frequently transliterated). Secondly1 and perhaps more significantly, the 

use of Hebrew as the language of prayer Increased In these services during 

these years. Not only were more tradltlonal 1 lturglcal texts Included, but 

they were more likely to be Included In Hebrew. There are several possible 

explanat ions for this. The Impact of the State of Israel and the renewed 

openness to tradition certainly Inf luenced the creat1ve services, as they dld 

GOP, and may have contributed to the Increased use or Hebrew. It has 

certainly become technically easier to Include Hebrew In more recent years, 

as was Indicated above. Yet It would also seem that 60P Itself Influenced 

the creative services. The Increased use of Hebrew fallowing 1975 ls so 

clear that GOP Cwh1ch was published in that year) cannot be ignored as a 

factor. It would seem that, In this regard at least, the standard prayerbook 

used by Reform synagogues has had an Important impact on the creat1ve 

1 lturgy movement. 

In addition to the Increased use of tradltlonal ltturglcal texts tn 

Hebrew, creative services following 60P were more likely to utilize 

Interpretive Engl lsh rather than direct translation accompanying a 

traditlonal liturgtcal text. This 1s one way Csfmllar to the method used by 

60P> ln which new, creative elements were Integrated Into the standard 

liturgical structure. Given that creative services are a combination of old 

and new fn some proportion, the relationship between new, creative 

compositions and traditional liturgical texts ls an Important one to 

consider. There are services that closely follow the gu1dellne of the 

traditional liturgy, using some portion of the traditional liturgy In Hebrew 
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11ct1 lsh as the bas ls of the service. These servtces add 1nterpret1ve 

r ~Jd lngs (somet1mes from GOP) correspond1ng to the top1cs of the prayers 

or centering on the theme of Shabbat as opposed to other themes. 1 Th1s 

could be sa1d to be utf 11zfng the trad1t1onal liturgy as the ortmary focus, 

and although 1t becomes more common after GOP, ft Is not character1stic of 

most of the servtces stud1ed. 

It ts more common to find the tradlttonal ll turg1cal texts and 

structure secondary to other material that ts Included for a wide variety of 

purposes, whether it Is explorat1on of a theme or celebration of a 

particular occasion. The occasion that ls celebrated ls not necessarily 

Shabbat, or rather, the ce lebratlon of Shabbat Is often Incidental. As wltl 

be discussed later, Shabbat ls clearly a secondary and not a primary focus of 

these serv ices. "Secondary" is meant In a descriptive, rather than a 

pejorative sense. The goals possessed by those who compiled creative 

services slmply do not appear to center around, or be furthered by, the use 

of the tradf tfonal l lturglcal texts. A given theme such as famfly, sisterhood 

Shabbat, love, peace, hasld1sm, elders, or the thoughts of a particular rabbi, 

often supplants the traditional liturgy Itself, result1ng ln the dominance of 

a variety of other sources and formats. For example, "A Shabbat of Social 

Concern: The Jews Who Are Afraid of the Sabbath," cons1sts of songs, a 

candle blessing and selections from T/JeJews of Silence by Elle Wiesel and 

·aabl Yar" by Yevgeny Yevtushenko. 2 Another service, containing only 

1 See for example, Yoel Kahn, Rabbinic Intern , "Qabbalat Shabbat Service" (creative service, 
Temp le Israel. Boston ,MA. 1983 ). This service follows the tradlt1ona11Hurglcal structure. 
olbelt abbreviated. The roodlngs that accompany ~h text, drown from (J()P or other sources, ore 
clearly and directly on the theme of the traditional text. 
2 Rabbi Jerold B. Levy I .. A Shabbat of Sootal Concern: The Jews Who Are Afraid of the sabbath II 

(creative service, Congregation Or Am I, R lchmond, VA, 1971-76 ). 
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candles, kictdusll and aleinu, consists of readings on the meaning of 11 fe and 

the need to reawaken dormant sp1rttua1 11ves. 3 It would seem that in these 

serv1ces the traditional llturgical texts are virtually abandoned In favor of 

other sources. 

The secondary nature of the Shabbat and the 11turgy ls evident tn many 

serv ices even where there ls a more substantial utrnzatlon of the 

traditional texts. Sometimes the traditional liturgical texts are put 

together tn one place, either at the middle or the end, while other readings, 

slides or films comprise the bulk of the service In quanttty, as well as Its 

primary focus. In one service, entitled "Future Shock," the congregation 

begins by v1ew Ing the fl lm ·Future Shock," and then adjourns to the 

sanctuary. While blessing the candles and the recitation of s/Jema take 

place In the middle of the service, the rest of the l lturgy < barec/Ju, ma'ariv 

aravirn, k1ddus/J, a/einu, kadd/s/J) Is read consecutively at the end of the 

service. The service Itself ts much more devoted to readings that are meant 

to focus attention on the current situation of Individuals and society, such 

as "Idols and Images: A Dialogue between the Prophets of Bibi ical and 

Future Shock," or "The Four Sons of Future Shock -- the Denier, the 

Specialist, the Reverslonist and the Super-S1mp11fier. ''4 Even Harvey Fields· 

·Multi-Media Midrash for Shabbat" which <unlike many creative services> 

has Shabbat as its central theme(" I hope 1t wfll reveal the Shabbat, uncover 

some of Its power, and send more than a few of us to probing Its 

slgn1f1cance"5) has the candle blessing and v's/Jamru during the service, and 

3 Rabbi Morton Siegel, Untitled (creative service, WoOOsdale T ample, n.d.). 
4 Rabbi Ronald Goff," Future Shock" (creative service, 1973). 
s Rebbt HarveyJ. Ftelds, "A Multl-Medta Mtctrash for Shabbat" (creative servlre, Anshe Emeth 
Memorial Temple, New Brunswick, NJ, 1971), 28. 
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the rest of the liturgy C/Jarecn~ snem0 ma'arivaravim, avot, kaddish), 

placed consecutlvely at the very end or the mldrash rollow1ng the Torah 

serv ice. He 1s exploring a way to celebrate Shabbat that does not center 

upon the standard liturgy, although the mldrash Is presented In a liturgical 

setting. 

In some services there ls also wlll lngness to rearrange the order or 

the traditional liturgy to suit the needs of the themes or read1ngs that are 

utilized. In .. A Service Devoted to Love of God and of Fa1th" the first llne of 

the v'allavta Is the opening of the service followed consecutively by: a 

reading, candle blessing, /Jarecllq the next two I Ines of the v'allavta, the 

/Jattma rrom a/Javat olam and the snema. 6 This reflects the primary 

nature of the theme and the secondary nature of the lfturglcal texts which 

are used so as to enhance and help develop the theme. 

It seems as If Shabbat provides the pretext for bringing people 

together and having a service. Once gathered however, both Shabbat and the 

traditional 11turgy 1s secondary to other goals that the rabbi may have such 

as teach1ng about the plight of Jews tn the Soviet Un1on, or provld1ng an 

opportunity for self-reflect1on and introspection. Wh1le 1n many cases the 

new texts and formats seem to be strtv1ng for a more mean1ngfu1 prayer 

exper1ence, tt would also appear that other purposes, such as education, can 

completely overshadow the purposes of prayer. Serv1ces focused on certain 

occastons, those that are a selection of different readings from Reform 

prayerbooks through history, or those that are composed of different 

6 Rabbi Howard A. Simon, "A Service Devoted to Love of GOO and of Faith" (creative service, 
Temple Beth Israel, Atlantic Cfty, NJ, 1974), 1-2. 
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languages 7 do not seem concerned with worship as much as wlth education, 

pub I ic recognition or bringing people to the synagogue. 

Perhaps because worship Is not always the primary goal, the 

aesthetics or the services themselves were orten Ignored. When compiling a 

prayerbook or a servtce, the structure of the service must be considered not 

1 only contentrully, but In terms of how It Is presented on paper. This latter 

element appears to be of lesser concern for those who write creative 

services. Type Is of al I sizes and arrangements and typographical errors are 

common. Rarely are l1turg\ca1 rubrics Indicated; there are many servtces 

that contain long explanatory or narrative paragraphs. In many cases one 

has the feeling of reading a book or listening to a lecture rather than 

worshipping.a At other times passages designated for unison reading hardly 

lend themselves to being read by a group. In one service, "Judaism and the 

New Woman, " a congregational reading begins: 

During the nineteenth century, reform spread 1n Germany and 
western Europe. 130 years ago, the Breslau Conference granted 
women total equality: Here is what the rabbis said in this 
historical convention .... 

The congregational reading continues with a I 1st of f Ive points about new­

found rights for women in regard to mltzvot. 9 Another service dedicated to 

exploration of Jewish wit and humor has the group telling a joke about 

7 See for example: Rabbi Harry Danzl(13r, "Evening Servtce for the Sabbath" ( creatfve service. 
Temple Israel, Memphis, TN, 1979); Anonymous, 11 Boy Scout Service" (creative service, Beth 
Am Temple, n.p., 1972); Anonymous, "From the Tents of Jacob" (creative service, n.p., 1982). 
a See for example: Rabbi Daniel Lee Kaplan, "A Sabbath Service Dedicated to the Memory of 
Maurice Samuel using quotations from several of his books for the non-musical lHurglcal 
portlons11 (creative service, Temple Sinai, Sharon, MA, n.d.); Anonymous, 11 Family Worship 
Service" (creaUve service, Temple Beth Shalom, n.d.). 
9 Rabbi f red M. Rask Ind, "Ststerhaoo Shabbat: A Creative Service Based on i/l/tiJism tJtJd tile New 
Wom811, by R6bbl Sally Prtesand" (creative service, Temp le Israel, Greenvme, SC, 1977), 2. 
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Hitler In unison. 10 There Is a proc livity for colloquial language In the 

earlier years, with phrases such as " turned on for love and freedom and 

peace" or "music that dlgs a language we must understand. "11 There are 

also many serv1ces that conta1n no d1rectlons as to which parts are read by 

the reader or rabbl , and which are read by the congregation. 

These characteri st ics are typical of many services, but are most 

common In the early years, perhaps due to less advanced technology. Fa11ure 

to attend to the aesthet le element could be attributed to these 

technological factors which made It more difficult to easily present an 

att ract ive document free of errors, or to the nature of producing services 

for one t ime use. Perhaps rabbis are focusing on theme and content of the 

services at the expense of presentation and aesthetics. However, these 

characteristics could also be construed as a deliberate attempt to step back 

from the formal, h1erarch1cal nature of worship 1n normattve Jewlsh 

communitfes by using a less clear-cut, more informal structure than ts 

found in the standard prayerbook. Th1s is supported by what 1s known about 

the choreography of worship 1n the creat fve servfces. 

Worsh1p choreography 1s dlfflcult to determtne, since 1nformat1on 

about the settlngs 1n wh1ch these servtces took place ls largely unavaflable. 

The choreography that ts apparent is delfberately non-hlerarchtcal, however, 

and one can certainly make other conjectures about the environment 1n 

which these services were held. One m1ght suspect, for example, that tn 

more than a few cases the services were taken out of matn sanctuaries and 

10 Rabbi K. Beker, "Leughter- -the Best Medicine" (creative service, Beth Israel, Plattsburgh, 
NY, 1978 or 79), 3. 
l l Or. £«Jar E. Siskin," A Service ln the Modern Idiom 11 (creative service, North Shore 
Congregation Israel, Glencoe, IL , 1968), 7. 
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placed In more tntlrnate surroundings, or that worshtppers sat in a circle, 

but there 1s no way to be certain of th1s. In general services are J.e.s.s. 

choreographed and thfs would appear to be an Intentional attempt to reduce 

the formal tty of the worsh1p experience. What 1s choreographed Is the 

Interaction or the worshippers (as opposed to those sitt ing on the /Jiman) 

through movements such as hand holding. There are also some attempts to 

have varied patterns of reading in which the worshippers Interact with each 

other, through antiphonal readings between men and women or the left side 

of the room and rlght side of the room. Lay readers are frequently lncluded1 

and sing-a long music often replaces choirs. This has the effect of bringing 

the service down amongst the people1 requiring less" stag1ng." This appears 

to ref lect an effort to work toward the creation of a closer, warmer, more 

communal setting, which as we wlll see, Is a key goal of these serv1ces. 

One way In which the importance of community ts stressed 1s 1n relation to 

Shabbat. 

The Meao1og of Shabbat 

As became clear In the above discussion, prayer and celebration or 

Shabbat Is often not the primary goa1 of the creative services, especially In 

the early years. Before 1975 there are services In which only passing or 

casual reference Is made to Shabbat. It becomes more common after 1975 

to find celebration of Shabbat at the center of creative liturgy (primar11y 

through 1nc1uston of songs and readings perta1ntng to Shabbat) but even then 

there are often other purposes that overshadow both Shabbat and worship. 

When Shabbat .1s. mentioned, It Is often valued as a means to another 

Important end such as creating community or providing time for self­

reflection. 
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Shabbat Is meaningful partially because it Is an opportunity to 

strengthen one's bonds to the commun1ty, to feel love and warmth. This 

message ls often 1mp11cit; the lmportance of communlty, togetherness and 

belonging, while emphas1zed, is not always speclf1cally connected to 

Shabbat. Sometimes, however, this relationship .ts. clearly stated: 

As we observe Shabbat together, may we understand 1ts 
mean1ng and capture tts mood. 
Br1ng us closer to one another in Jove; 
W1th laughter and soft words, 
With shared concerns and mutua I respect. l2 

S1m11arly: 

We glve thanks, D God, for love and companlonshlp. In the spirit 
or the Shabbat may we always r Ind rest rrom our labors and 
refuge from cares; may our joys be deepened and our griefs 
softened by the love we give and receive. 13 

Shabbat Is a time to celebrate love and companionship. It g1ves one a 

feellng of belonging to a greater whole and provides a sense of togetherness 

that is very Important to worsh1ppers. This theme wlll be addressed at 

greater length when looking at the questlon of how the community vtews 

itself and the world. There are also other ways in which Shabbat Is 

considered important, however. 

Shabbat assumes special stgn1f1cance when considered against the 

frenzied qual lty or J If e. The appeal of Shabbat as a Ume out from the world, 

a forced pause from the continua1 motion of the week (as expressed In 

popular readings by Abraham Joshua Heschel and Mordecat Kaplan) grew 

12 Rabbi Bennett f. Miller," A Folk Service Celebrat1ng Shabbat" ( creatlve service, Anshe Emeth 
Memorial Temple, New Brunswick, NJ, J 977-80), 9. 
13 Anonymous, "From Generation to Generation" {creative service, Temp le Beth Am, n.p., 
1982), 2. 
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stronger as llves became more chaotic and rushed. Sentences 11ke, "Th1s 

moment is a resp1te from our busy runn1ng and frant ic schedules--a period 

of peace" 14 dom lnate the ment Ion of Shabbat and become lncreasingJy 

common. In this context Shabbat takes on an almost utllltarlan feel at 

times and It Is not Infrequent to f Ind formulations such as this one: 

The world Is too much with us. We are so busy prov1dlng ror 
our loved ones, caring for our children, being w1th our friends, 
that sometimes we forget the purpose and d1rect1on of our 
I lves . . .. This Is why our people created this Shabbat day. 1s 

Shabbat is seen as a human creation that al lows indivf duals to galn the 

refreshment and perspective that they need In their 1 ives. As part of the 

general narrowing of the focus of concern that will be seen in these 

services after 1975, readings tend more and more to direct the worshipper 

Inward to his or her own flaws and needs. Shabbat ts portrayed as a 

response to the 1ndlv1dual 's need for pause and 1ntrospectlon. In this 

respect, Shabbat has an almost psychotherapeutic value for the individual, 

in addition to its role In binding the Individual to the larger communfty. It 

can be a time for the individual to gain control of his or her I If et and to 

experience a feeling of togetherness with others. These are new levels of 

meaning ascribed to Shabbat and they greatly overshadow any more 

traditional language about the Importance of Shabbat. 

In splte of the fact that Interpretations of Shabbat such as these are 

found In these services, It is important to real lze that Shabbat itself Is only 

one theme among many of these services. Readings from other sources, 

centered on diverse themes and Ideas dominate the standard liturgy and 

l4 Rabbinic Intern Yoel Kahn. "Oabbalat Shabbat" ( 1983). t. 
15 Rabbt James Lee Kaufman, " Shabbat Family Service" ( creat1ve service, Temple Beth Hillel, 
North Hollywood, CA, n.d.), 1. 
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celebrat1on of Shabbat. While the reasons for this are unclear, the de­

emphas1s of Shabbat would seem to 1nd1cate an 1ncreaslngly var1ed 

understanding of the purpose of communal worship and prayer. Indeed, 

worship and prayer does not often appear to be the true purpose of gathering 

as a commun ity. Other issues, related to contemporary society and Jewish 

Identity are uppermost In the m1nd of the liturg1sts and the worshippers, as 

wlll be seen shortly. Many of the creat1ve services prov ide more of an 

opportunity to focus on these concerns, than to celebrate Shabbat 1n and of 

1tselr. The source material drawn upon In comp1l fng these serv1ces gives 

some lnd1catlon of the nature of these Issues and concerns. 

Secondary Source Materlal and Music 

While the traditional 11turg1cal texts discussed above are chosen 

select1vely, so are the readfngs and sources that have become such a 

prominent part of these services. Some sources are ·drawn from the English 

texts of the prayerbooks themselves. From the UPB, three readings rema1n 

consistently popular, and all in fact are also 1ncluded <w1th some 

alterations> In GOP. 16 These three readings are the reading before lfght1ng 

the candles, the reading for birkat s/Jalom, "Grant us peace, Thy most 

precious gift. .. ," and the reading that Is part of the alelnu, "May the time 

not be d1stant, o God ... " The latter two In part1cular refer to love of God, 

Israel's mission and the unity of humanity, expressing confidence about a 

future era of peace. These remain powerful Ideas, and the1r formulation In 

16 Central Conference of American Rabbis, T/Je t/nlon PrBYerbtKJk, Newly Revised (New York , 
1940) I 7 1 22 I 71. 
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the UPB continues to be meaningful, even when other parts of the UPB have 

been rejected. 

It Is more difficul t to speak of use of 60P. This prayerbook Is used as 

an anthology, with rabbis picking and choosing read1ngs from various 

services. One service contains se lect tons from servi ces I> 2, 4, 5, 8 and 

9. 11 Oftent1mes readings are chosen from services that would seem to be 

Ideologically opposed to one another> lead ing one to quest1on how 

signif icant the different themes of the services In GOP are to rabbis and 

lay people. It would appear that readings are chosen because they sound 

nice, or have an emotiona l appeal, rather than based on the desire for 

1ntetlectual consistency. In spite or the dlvers1ty of material from GOP 

that Is utilized, certain selections are found with particular frequency. The 

avot Is commonly chosen from GOP, particularly from services 6> 7 or 8 

(the latter two Include the matriarchs). In fact, several parts of service 8 

are commonly drawn upon. "Thls service assumes In the worsh1per a degree 

of a11enat1on from Shabbat and Jew lsh tradftlon and provides a way back 

through a confrontation with this estrangement. "1B The common use of 

material from service eight provides an 1nd1cat1on of the spirltual state of 

many congregants, or at least their rabbis' perception of their state. Of 

course, lt 1s also poss1ble that the mot1vatton for creating a non-tradttlonal 

serv1ce Is to appeal to a segment of the community that would feel 

al lenated from tradition and thus tt Is not surprising that the themes of 

challenge and confrontat1on are found. 

17 Rabbi Murray Saltzman. "Brotherhood Shabbat Service" ( creotlve service, Baltimore Hebrew 
Congregation, Baltimore, MD, 1979 ). 
18 Rabbi Chaim Stern, "Gufde to the Services and their Themes." In Lawrence A. Hoffman, tJetes 
of VntiJrs/onding , 175. 
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There are four readlngs from servtce eight that are most frequently 

included, beg1nntng w1th the Engl lsh that ts between the ma'ariv aravim and 

the anavat olam: "Once we learned one truth .. . Now we are told that the 

world can be percetved by many truths . . .. • A second widely used text is 

the reading that accompanies the v'a/Javta, with references to Auschwitz 

and H1roshlma. Ftnally, the English accompanylng the avot and gevurot Is 

very common: "Our Fathers prayed, each through his own experience of 

God . .. "and "We pray that we mtght know before whom we stand, the 

Power whose gift fs life . . . "19 These readings share several lmportant 

characteristics. They speak to common concerns: the lncreas1ng relat1v1sm 

of soc iety, the Holocaust and the nuclear threat, the 1one11ness, 1solatlon 

and meantnglessness of life. They aff1rm human potent lal and the ab11Hy of 

human betngs to act 1n a purposeful and mean1ngful way. F1nally, 

speclftcally In the case of the avot and the gevurot, the language Is gentle 

and comforting. The patr1archs and matrfarchs are made personal not 

distant, human hopes are expressed In the gevurot us1ng words 11ke 

"garden,· "blossom/' "flower· and "love: The read1ngs drawn from GOP 

are noteworthy because the sentiments that they express are at the heart of 

the key 1deas of the creative liturgy movement and are found throughout the 

other source material used for creative serv1ces. Prayerbooks, however, are 

only one source that ts used tn compiling the services. 

The variety of themes mentioned above (page 54) gives some 

lnd1cat1on of the wtde range of sources utfllzed. Mater1al ts drawn from 

sources as different as the American Indians, Buddha, St. Francis of Assfst 

and Abraham Lincoln. In the years 1965-1975 the breadth of Jewish and 

19 Central Conference of American Rabbis, (i{Jtesof Prayer, {New York, 1975), 249-256. 
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non-Jewish sources ts almost equally w1de. Among the non-Jews some of 

the most frequently Included are poets Ce.e. cummings and Walt Whitman In 

particu lar ), readings rrom Kahll I GI bran, and Jacques Brel's "If we only have 

love. "20 Among the Jew lsh authors the most common sources are Abraham 

Joshua Hesche l (variations on hls tdea of Shabbat as a day devoted to the 

consecrat1on of t1me rather than space), Mart1n Buber (anything related to I-· 

Thou), selections from Eric Fromm's Tl7e Art or Loving, quotes from Elie 

Wiesel, Mordeca1 Kaplan's wr1t1ng about liv1ng as an art(" An artist cannot 

be cont lnually wielding his brush ... The Sabbath represents those moments 

when we pause tn our brushwork .... "21 >and selections from Cl7ildren~ 

Drawings and Poems from Terezin Concentration Camp. Fol lowtng 60P the 

ma1n difference 1n sources drawn upon 1s a s1gn1f1cant decrease tn the use 

of non-Jewish sources. This reflects the renewed emphasts on trad1t1on and 

the more part1culartst focus that was seen during these years. Much of the 

same material remained popular although other readlngs became prom1nent 

during this period as well, such as Jack Rlemer's "We cannot merely pray to 

you ... "22 Services after 1975 ln general conta1ned less diverse material, 

whlle services before 1975 were often a series of varied readings from 

different tfme periods, cultures and personalities. 

It m lght be helpful to 1ook at three readings that have remained 

fairly widely used throughout most of the twenty year period as a way of 

beginning to see which Ideas and values were most commonly expressed In 

20 Jacques Br el, " If We Only Have Love," In Anonymous, "The Sptr1t off rlendshjp - A Special 
Service Prepared for Sisterhood Sabbath" (creative servfce, Temp le Beth Torah, Upper Nyack, 
NY, 1975),2-3. 
21 Rabbi Mordecai Kaplon, "LivlngfsanArt, "in Anonymous, "JewishClothes--WhatAre 
They?"(creative service, Temple Israel, Lono Beach, CA, 1971 ), l. 
22 Rabb1 Jack Riemer, "We cannot Merely Pray to You," In Anonymous, "The Joy of Sha~bat" 
(creative service, Woodlands Community Temple, Woodlands, NY, n.d.), 25. 
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the creat1ve serv1ces. The first reading ls "Ir You Look at the Stars and 

Yawn· by Aaron Ze it lin, translated by Emanuel Goldsmith. '23 

Pra1se Me, says God, I wlll know that you love Me. 
Curse Me, I will know that you love Me. 

Praise Me or Curse Me, 
I w l 11 know that you love Me. 

S1ng out My graces, says God. 
Raise your fist against Me and revile, says God. 

Sing out My graces or revile, 
Revlllng ls a1so prai se, says God. 

But tf you sit fenced off 1n your apathy, 
Entrenched In" I don't give a damn ", says God. 

If you look at the stars and yawn, says God, 
If you see suffering and don't cry out, 

If you don't praise and don't rev! le, 
Then I created you In vain, says God. 

There are a number of key Ideas expressed In this reading. It acknowledges 

and validates anger against God. More than validating this anger, it actually 

gives 1t a positive purpose by declaring revtltng to be a form of pra1se. It 

also seeks to motivate human act Ion by declaring apathy to be the worst 

form of behavior. The message of the reading ls that humans need to be 

st1rred by natural beauty. moved by human angu1sh and willing to struggle 

with their relationship with God 1n order to be fully human. While chaot1c 

events may make apathy appear to be the only poss1ble response to both God 

and other people, th1s read1ng attempts to d1scourage thts react1on. 

A second read1ng, for the bless1ng of the candles, 1s adapted from the 

l/PB by Rabb t Henry Cohen. 24 

R: Come, let us welcome the Sabbath. 

23 Aaron Zeitlin. 11 Praise Me ... ", In Anonymous, "The Joy of Shabbat," 3 l. 
24 Rabbi Henry Cohen," Shabbat Mltzvah," (creative service, Beth David Reform Congregatton. 
6ladwyne, PA, n.d.), 1. 

66 



C: May 1ts rad1ance 111umlne our hearts as we light these 
cana l es. 
R: Somewhere in the world there Is conflict. 
C: Let us kindle the l lght of peace. 
R: Somewhere in our nat lon there is violence and hate. 
C: Let us kindle the light of understand1ng and love. 
R: Somewhere In our community there ls deprivation and 
despair. 
C: Let us kindle the tight or opportunity and freedom. 
R: Somewhere tn this congregat ion there are those who live ln 
doubt and despondency, unable to f Ind thelr way. 
C: May we kindle the l lght that 111um1nes the path, that the 
days ahead may be bright with wisdom and warm with 
happ iness. 

This prayer effectively sums up the call to actton that permeates so many 

of the creat1ve services of this period. The human potential to f lght 

violence and hate was an Idea that was repeatedly stressed during these 

years. What perhaps gave this particu lar reading an enduring quality was 

the fact that It addresses not only the needs of the world at large but the 

anguish of the the lnd1vldual. This focus on 1nd1vldual problems as well as 

on societal turmoll became Increasingly common and the comblnatton of 

these two arenas of concern In this reading may account for some of its 

appeal. In addition, the language used Is the language of warmth and 

comfort that becomes the centerpiece of creative l lturgy. Words 1 Ike 

"peace," "warmth," "understanding" and " love" become the key words of 

prayer. 

This Is even more clearly evident In the third and most widely used 

reading, E. Grlndell's "The Shabbat." 25 

This is the great warmth, the great at homeness; 
This ls the knowledge of belonging; 

25 E. Grindell, " The Shabbat," in Rabbi Fred Neu lander.'' The Totallty of L1Vlng 1s a Rellglous 
Act" ( creat Ive sarvice, Congregation M 'kor Shalom, Mt. laurel, NJ, n.d.), 21. 

67 



The loneness mergtng Into a strong oneness, 
The lost drop of water f1nd!ng lts way 1nto the sea . 

The Torah gleams wh1te and silver, and we stand 
Stnging and pray1ng, 
Our hearts warm w1th peace 
our spirits quiet tn the quietness of Shabbat. 

This Is the end of the week and \ts beginning. 
This Is the moment of pause, 
The refilllng of the empty vessel , 
The renewing of the sp1r1t. 

This is the remembertng; 
The shared memory of two thousand years 
And the shared embarking upon two thousand more. 

This ls the hearth, the gathering together; 
The pain and the joy. 
The tears and the gentle laughter. 
Thts ts the benign wisdom 1n an old man's eyes 
And the hope in a boy's fresh voice, 
The roots Into the past 
And the arms stretched forward tnto the future. 

This reading expresses the essence of community, In this case specifically 

equated wtth Shabbat. Thts Is another example of the value placed on 

Shabbat as an opportunity to feel the warmth of community. The language 

and the Imagery of the reading are gentle and consoling, evocattve of love, 

family and peace. "Stngtng and prayfng ... the qutetness of Shabbat" 1s 

equated with "warmth," "at homeness" and "belong1ng." Phrases such as 

this speak to what people desire: community, a "loneness merging Into 

oneness: Thls ts a theme that will be dealt with again because 

understand1ng the centra11ty of community is Imperative for a complete 

understanding of these services. 

It Is Interesting to note that Grindell speaks of "praying and slngfng" 

because music also figures prominently 1n these services. It ls not the 
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ma )Pst le singing of "All the World" that ts common but rather a more folk, 

Intimate use of melody. From 1965- 1975 rabb1s drew widely on non-Jewtsh 

music, espec1a11y American fo lk music, although even lnd1an chants and 

modern day pop mustc were used. Songs such as B1allk's "Sun on the Tree 

Top," ("Hachama Me\rosh ")"Shalom Aleichem ti and "Lecha Dodi" were not 

ellm1nated by any means, but other songs were added to this bas ic 

repertoire: ·oay Is Done," "Dona Dona, " "To Dream the Impossible Dream, ti 

"Sabbath Prayer," and espec1ally, "Last Night I had the Strangest Dream" 

and "Blow In' 1n the Wind." These last two songs, which were widely used, 

address promtnent themes: the potential for change tn the world (alast 

night I had the strangest dream I never dreamed before. I dreamed the world 

had all agreed to put an end to war·26) and the need to struggle for equality 

and the unity of humantty ("How many years can some people exist before 

they're allowed to be free? How many times can a man turn his head, and 

pretend that he just doesn't see? "27) In addition, music is integrated into 

the themes of many services. A serv1ce on peace thus might ut11tze ·s1rn 

Shalom, II "Lo Ytsa Goy, .. nHiney Ma Tov" and "To Dream the Impossible 

Dream. "28 In the years after 1975, less American music ts used, but more 

Israeli music and music from the youth movement is drawn upon. Songs 

such as "Ma Yafeh Hayom," "Ell Ell" and "Hiney Ma Tov"--all of which are 

simple, easily sung by a group, and evocative of an Intimate feeling of 

togethemess--are Increasingly Included. 

26 Anonymous," Last Night I had the Strangest Dream," In Rabbi Seymour Prystowsky, "Jewish 
Worship" (creative service, Congregation Or Ami, Lafayette Hill, PA, 1985}, 2-4. 
27 Bob Dylan. "B Jowf n' In the Wind," In Rabbi Allen S. Maller , "Erev Shabbat" (creative 
service. Temple Aklva, Culver City, Cl\, l 977), 2. 
28 Rabbi Allens. Maner, Untitled (creative service, Temple Akfva, Culver City, CA, 1966). 
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Wh1 le read1ngs and music form the core of most services, there are 

var1ous other sources and techniques to be found: dance, s11des, f11ms, 

dl scuss1ons, sharing, hand hold1ng, 1ntroduc1ng oneself to a neighbor, and 

even a j azz rock service. The reasons for these techniques are varted, and 

certa inly In some cases the attractiveness of new technology 1s the 

mottvat1ng force. Variety and novelty may be seen as a way to bring people 

into the synagogue. Some of the new elements (hand holding, discussions) 

seem Inspired by the desire to be more Inclusive. Sometimes performance 

oriented elements are Introduced such as dancing or show ing slides. Th1s 

perhaps reflects the Idea that Inspiration to pray Is to be found not only 1n 

language and mustc. In many cases there seems to be a strtv1ng for new and 

different ways to create a community In the synagogue. On the record jacket 

of Sim S/Jalom· A Jazz Rock Service, Rabbi Fredric Pomerantz writes: 

"S1m Shalom" ls no mere show utlllzlng tne gimmick of nice 
clean-cut Jewish kids s1nglng Jew1sh prayer; no concert, 
capltaliz1ng on the popularity of the jazz-rock mode; no recital 
where creative prayers are only lamentations of the new 
world's woes. Here 1s a service that created an environment 
and molded the worshipers into a communtty. God-centered 
while aware of men, the serv1ce uses the rubrlc of the Reform 
Jewish Prayer Book but adds a llttle more. The trumpets and 
drums, reeds and trombones, organ and guitar, choir and cantor, 
reader and congregat ton merge so that 1n the end they heed the 
call to "Worshlp the Lord in Gladness" and "Come before Him 
with Song. "29 

While many liturgists utilized new techniques as a way of reaching for 

fuller, more meaningful prayer experiences, other novel methods employed 

(such as fl lms) seem to be directed to educational rather than worship ends. 

29 Rabbi F redrlc S. Pomerantz, Sim S/JQ/om: Ja?Z Reck Service (recording, Rodef Shalom 
Congregation, Pittsburgh, PA, 1970). 
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In these cases convey1ng a certain message would seem to be more 

important than prayer. 

Homing Services. Dinner Rituals. Haydalah and Printed Prayerbooks 

Most of the services discussed to this point have been Friday evening 

servi ces, because they comprise an overwhelmingly number of the services 

that I have collected. Before gotng on to discuss the themes of the services 

and the questions raised by Hoffman, however, servtces for other forms of 

Shabbat celebration are worth mentioning. I studied a few creative Shabbat 

morning services, but they are largely untmag1oat1ve. They are very similar 

to most of the Fr iday evening services, with appropriate changes In the 

lfturgy for a morning service. If they Include any part of the traditional 

morn1ng l lturgy, It Is usually brief. As early as t 969, a few home Shabbat 

services can be found. These usually contain songs, readings, the basic 

Shabbat table blessings, and sometimes additional material on tzedakah or 

famlly. Many of them provide explanattons of the ritual and attempt to 

guide the fam1ly step by step through the Fr1day evening Shabbat r1tual. 30 

Havdalab services have been produced throughout this pertod as well, 

often for retreats, installations or other special occasfons. The eleven 

services that I studied all contain the bas1c blessings, although not 

necessarily in the traditional order. The interpretfve readings are varied, 

with the bavdalah objects symbollz1ng a w1de divers1ty of th1ngs. In one 

30 Rabbt Arnold JflCOb Wolf," Solel Sabbath Service for the Home" ( creattve service, Temple 
Sole!, Chlc(9>, IL, 1969); Rabbi FredOavloow, "Remember the Sabbath Day by Setting It Apart" 
(creative service, Congregation Beth Israel, Plattsburgh, NY, 1973); Rabbi Bernard H. Mehlman, 
"A Gulde to the Celebration of Shabbat" (creative service, Temple Israel, Boston, MA, 1983). 
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serv1ce the wicks of the candle represent love, justice and peace, 31 in 

another God, Torah, Israel and the Jew. 32 and in a third the Intertwining of 

sacred and profane. 33 The spices represent the uniqueness or each person 

Cor tn one case, the different types of Jews) who come together as a 

beautiful whole. 34 Several services emphasize that the ho11ness of the 

wine depends on how we use tt. 35 Havdalah most often symbolizes 

distinction In the moral realm: "Havdalah teaches us that we must 

differentiate between the holy and the profane, between what Is right and 

what is wrong and what ls true and what 1s false. "36 The services utll1ze 

the language of joy and fel 1owsh1p, as do the Shabbat evening serv1ces, and 

speak of the abt 1 lty to turn what is profane Into something holy. The 

havdalah services, like the morning services and home rituals, are thus 

similar 1n perspective and emphas1s to the Friday evening services. 

Creative l tturgy ls not restricted to mimeographed services. Various 

synagogues have pub 1 lshed there own prayerbooks. reflecting their 

particular communities and needs. Whtie published prayerbooks are not the 

major focus of thls thesis, a few br1ef comments are In order. In some 

Instances these prayerbooks appear to be a magnified version of the 

31 Jerry Nodlff, "Havdalah Ceremony," (creative service, Temple Ak1va, Culver City, CA, 
1969), 2. 
32 Rabbi Allens. Maller, "Havdalah" (creative service, TempleAldva, CulverCtty,CA, 
1969),2. 
33 Rabbi Rol80d B. Gittelsohn, "Havdaloh Service" (creative service, Temple Israel Boston, MA, 
n.d.), 5. 
34 Rabbi PhlllpM. Posner, "A Decade of Rabbi-Congregational Relatlonshlp--Havdalah" 
(creative service, Temple Beth-El, Riverside, CA, 1980, 2; Rabbi Lewis Littman," Havdalah" 
(creative service, Central Syn~ue of Nassau County, Roc:kv11le Center, NY, 1960), 2. 
35 See for exllmple, Rabbi W111iam Sajowitz, "Havdaleh Service" (creative service, Temple 
Emanuel of South Hills, Pittsburgh, PA, n.d.). 2. 
36 Rabbi Allen S. Maller, "Havdalah '' (creative service, Temp1e Ak1va, Culver City, CA, 1969), 
l. 
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tnd1vldual services, represent1ng an anthology of readings and prayers. 37 In 

other 1nstances, the prayerbooks are a conscious and de I lberate attempt to 

represent the ptlllosophy and ideology of the communtty. A notable example 

of this the Veta/Jer L i/Jenq by CongregaUon Beth- El of the Sudbury Rfver 

Valley, which was published originally In 1975, and then revised tn 1980. 

Th1s prayerbook Is un1que 1n both the process of 1ts creation and 1n the f1na1 

result: 

Veta/Jer Li/Jenu was composed by a congregatton searching ror 
its spiritual sources. Every member was Invited to join in the 
composit1on of the new siddur which would restore much of the 
traditional Hebrew materials removed by earlier reformers .... 
Although we made some modest changes (adding the matrfarchs 
to the tefila/J, for example)) we have retained traditional 
Hebrew llturgy for those accustomed to Its cadence and beauty. 
We have, however, reinterpreted all or the Hebrew ln 
contemporary English to reflect what we be11eve to be the 
liturgical orientation of our Congregation: We have emended 
many of the feudal epithets that crowd God's name; we have 
tried to remove references to our God as one among many, and 
we have tried to d1smantle the ancient metaphor ... of the 
Creator as a hoary old king . ... In most cases, however, we have 
chosen to address the Holy One as You rather than than He or 
She. 38 

Veta/Jer L ibenu ts unique tn many ways-- It contains 11turgy that ls more 

tradtt1onal than that of the GOP, It ts egalitarian tn all respects, and does 

not fa ll to Include orlglnal compos1tlons and readings (although not directly 

accompanying any prayers). The prayerbook has a clear philosophy and 

dtrectlonJ derived from years of study and work, and th1s sets It apart from 

many creative services which are not always thematically or structurally 

37 Rabbi Fred Neulanoor. " The TotaHty of living 1s a Religious Act." 
38 Congregation Beth-El ortha Sudbury River Valley, retoher L1oenu (Sudbury. MA, 1980), 3-
4. 
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tntegrated. Works l ike Vetaner Libenu are not commonly found, however, 

nor are creat Ive Shabbat services for occasions other than Frlday eventng. 

This clearly reflects the overwhelming emphasts 1n Reform synagogues on 

Friday evening as the primary time for Shabbat celebrat1on, an emphasis 

that was constant throughout the twenty year period. 

Change over Time 

The question of change over the course of the twenty years will be 

dealt with In the rest of the chapter as It applies to the topics being 

discussed. Al though some comments about the differences between the 

earlier and later years have already been made, a few summary comments 

about change as It relates to the use of traditional l1turgtcal texts, 

structure and sources might be helpful before moving to the other questions 

that we will consider. If new worship patterns arise out of a des1re to be 

dependent on the past on one hand and independent on the other (see page 6, 

note 14) then this twenty year period can be seen as one of shifting balance. 

The frequent quoting of the Baal Shem Tov Cas retold by Buber) 39 In 

reference to the phrase "Our God and God of our fathers" In the avot ("We 

say ·our God' 1n reference to our studies, and 'God of our fathers' with an eye 

to tradition") reflects an awareness or this tenston. In the earlier years the 

"1ndependence" was reflected much more strongly than the re lat ton to a 

community of the past. In more recent ttmes, the liturgy has reflected less 

alienatton from tradttton, using an increasingly greater quantity of 

tradlt1ona1 texts and Jewish sources. Over the years the weight between 

39 MarttnBuber . "Whycbwesay? ... "lnAJbertA. Goldman, "Order of Service" (creative 
service, The Isaac M. Wise Temple, K.K. B 'nal Yeshurun, Cincinnati , OH, 1973-76) , 12. 
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Independence and continutty has become more evenly d1strlbuted, even at 

times sh1ft1ng to the oppos ite sf de. Serv1ces are less free form, more like 

each other and more 11ke GOP In form and content. They have become less 

related to the Ideas and thoughts In vogue at a parttcular t1me and thus they 

seem to possess a more t1meless quallty. 

Hoffman reminds us of the 1mportance In a holistic study of l1turgy of 

noticing changes 1n the worsh1p styles because they may wel I reflect 

changes 1n the worshippers self-percept1on. Greater use of Hebrew and 

traditional liturgical texts reflects a greater des1re to be connected to 

tradition, to affirm one's place In Jewish trad1t1on. It would appear that 

continuity and community grew to be more h1ghly valued than Independence 

over the course of the twenty years. Wh1le creative services have multiple 

purposes, prayer and Shabbat celebration have become more central as ttme 

goes on, also reflecting a greater connect1on to tradlt1on. All 1n all, 

creative services are less radical tn the 19BO's than In the 1960's. They are 

more likely to express traditional themes tn modern ways, or w1th a 

d1fferent emphasis, than to strtke out 1n wholly new directions. Thts 

suggests that worshippers 1ncreastngly des1re stabfllty, growtog more 

likely to see themselves as connected to trad1tion than as Innovators. This 

question of the worshipper's self-deffn1tlon as it emerges from the creattve 

services 1s the next Important quest1on to constder. 

How do Worshtopers Ordgr the World and Define Themselves 1n Relat1onshtp 

to It? 

By looktng at the common themes of these services, it will be 

possible to gain Insight fnto how communities define themselves and their 

relationship to the world at large. The disorder of society tn general 1s a 
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rrequcntJy found theme throughout the services of th1s twenty year period, 

although most particularly In the first ten years. This Is not at all 

surpr1slng given the revolutionary changes that took place during these 

years. Societal problems are acknowledged tn the context of worship, 

usually boldly and harshly. Occas1onal ly the response that 1s given to these 

problems ls despair, or at least acceptance and tolerance of the world ln 

spite of the existence of tumot 1. A more frequent tendency Is to 

acknowledge the role of humanity tn creattng the ev11s that plague soctety: 

In the beginning, when God created the heavens and earth, the 
land, and all the creatures there1n, It~ good. And God gave 
man dom1nion over the earth and entrusted the earth into man's 
care. And man has misused that trust. Oh, Lord, You created 
the gentus In man, and man has made that very genius Ms 
potential source of self-destruct Ion. 40 

Similarly: "Save us, Our Father, from ourselves; You made the world for 

peace, and we have made lt an armed camp. "4t The ablllty to quest ton and 

search for answers ts praised. "The quest for a mean1ngful Jewish life is 

grounded in freedom, change, study, struggle, resolution, comm1tment and 

re- evaluation. "42 Searchlng and questioning 1s def1ned as part of what 1t 

means to be a Jew. The role and responsibi11ty of the individual ts regarded 

very hlghly throughout these servtces, even when It necessitates po1nt1ng 

out the harsh truth that people are responsible for the very chaos they seek 

to escape. 

40 Rabbi LoulsJ. Sigel, "A Respect for Nature Is Reverence for God: A Creattve Sabbath Eve 
Service for Sisterhood of Temple Erneth" (creative service, Temple Emeth, Teaneck , NJ, 1970), 
5- 6. 
41 Rabbis Sidney Greenberg and Allen Sugarman, " Save Us, Our Father," In Rabbi Robert Kahn , 
ed. , "Variations on theAmldah for Sabbath Eve" (creative service. n.d.), 13. 
42 Rabbt James Lee Kaufman, " Independence: GOO and the Jfffl, the Jew and Hts Judaism " 
(creattve service, Temple Beth Hillel, North Hollywc:OO, CA, 1973), 7. 
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Most often, however, the notlon or human respons1b11 lty Is used to 

h1gh11ght not just the gu1lt or human1ty, but the ab111ty of humanity to 

repair the world. This Is one of the most common messages or the creative 

serv1ces throughout the entire period; It appears In almost every service In 

some form or another. The central lty of this Idea and the complete fat th in 

human ablllty to change the world Is reflected in "We Cannot Merely Pray to 

You .. by Jack Riemer: 

... We cannot merely pray to you, o God, 
to end starvat fon; 
for You have already g1ven us the resources 
W1th which to feed the entire world 
If only we would use them wisely ... 43 

The potential of the Individual ts sometimes pointed and direct: lThe 

Messiah] ... wlll come from the famlly of K1ng Dav id. A man. A man. A man, 

yet Inspired. And are we all not descendants of David? Indeed we aret"44 

Biblical texts are commonly used to emphasize the belief In a future of 

peace and unity. Prophetic texts are common (lsa1ah 2: t- 4), as are texts 

which can be understood as emphastzlng human abll tty to make the choices 

needed to create th ts future <Deut. 30: t 1- 14, Deut. 30: 19). It ts also 

Interesting that the theme of human potential is sometimes carried so far 

that it ls used as an explanatton for world evils: war and poverty exlst so 

t/Jat /Jumans can use t/Jeir potential and abilities to ellmlnate t/Jem. 

0 Lordi I often wonder where you are. So many things bother 
me. War and bloodshed, hunger and unhappiness. We wlsh you 
would change these things. But, perhaps these things are Your 

43 Rabbi Jack Riemer ,"We cannot Merely Pray to You," in Anonymous," The Joy of Shobbot," 
25. 
44 Rabbi James Lee Kaufman, "Messiah: the Idea, the Man, end hts Days" (creative 
service.Temple Beth Hillel, North Hollywood, CA, t 974), 4. 
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way of helping us to become better people, by leaving us things 
to change. By 1eavlng us wtth a world that stl1 l needs 
1mprovement, you let us share wi th you the shaping of our 
world. 45 

The chaos and turmoil that seem to overwhelm and render humanity helpless 

are made manageable by emphasizing the human capability to rid the world 

of such i ti s. 

Many serv ices thus def1ne the worshippers as a community dedicated 

to using their potential to solve the world 's problems. As Hoffman has 

pointed out, articulating these ideas through worship can bring them Into 

being, making them real <see page 3). Ritual can enable worshippers to 

leave the synagogue bel levlng In something that they did not bel I eve tn 

before, seeing the world In a way that was not visible before they entered 

the synagogue. In the process of worshtp, the commun\ty worshipping from 

these services defines Itself as a group that has the ab1!1ty and 

responslbll lty to change and better the world. This enables the members of 

the community to see themselves In a new relationship to a troubled world 

upon leaving the synagogue. 

Wh11e societal turmoil is one conflict that presents itself to 

worshippers and liturgists, the pains and trials In the life of the Individual 

are of equal concern. The increasing concern with one's own needs and 

troub1es, resulting from the disillusionment with society and America that 

occurred In the tumultuous sixties, affected the entire national religious 

culture and is very much reflected in the creative services of this time 

period. The sense or lone I lness and Isolation that people often experience ls 

countered by assertions in the If turgy of the un1ty of all humankind. This 

45 Anonymous," Slsterhcxx1 Sabbath" (creative serv1ce, Temple lsetah, Forest HtJls, NY, 1984). 
5-6. 
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helps to explaln the popularity of readings such as "May the t1me not be 

distant ... n 

Over the years, however, the v1slon of the unity of humanity ls 

dominated by a more limited vtslon--the assertion of the unity of the 

worshippers of a particular place. Whtie the theme or community was 

certainly stressed from 1965- 1975, Its Importance grew tn the following 

years, as has been repeatedly pointed out. The difference In the attitudes of 

these two decades can be seen by comparison of two readings on holiness. 

An early version of a prayer on ho liness (found In a 1969 serv1ce) states, 

"There ls holiness when nat1ons meet to beat the ir swords lnto 

plowshares .... There ls holiness In a laboratory when a vaccine ts 

discovered to destroy disease .... " 46 Rabbi S1dney Greenberg's "Where ts 

Ho 1 lness?" focuses on community rather than lofty ach1evement: " ... There 

is hol tness when we love--truly, honestly and unselfishly .. . . There 1s 

hol1ness when we share--our bread, our ideas, our enthusiasms .... " 47 This 

latter reading ts commonly found from 1975-1985, 1nd1cat1ng that the most 

significant and hol1est moments were found In fntlmate, communal events, 

rather than in grand and lofty occas1ons. The activism of the sfxttes dtd not 

revolutionize the world 1n the way that many had hoped for; skepticism 

about the poss1b111ty of a unified and improved world grew and perhaps gave 

way to the more 11m1ted, attainable goal of a small and un1f1ed community. 

The cure for loneliness is thus Increasingly presented as avaflable in 

the smaller commun1ty of worshtppers. As was discussed above, this ts one 

46 Rabbi Harry Essrlg, "A Hesidlc Creative Service," (creative service, TempleAklva, Culver 
City I CA)' 4. 
47 Rabbi Sidney Greenberg," Where ts Holtness," In Rabb1 Fred Neu lander ,"The Totality of 
Living Is a Creative Act." 2. 
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way in which Shabbat ts valued, for Shabbat worship provides a means for 

the creat1on of the communfty. The community Is depleted as the source of 

warmth, love, fr1endsh1p and caring- words and 1mages that were shown to 

be common 1n some of the most frequently mentioned readfngs <such as the 

E. Grlndel l's "The Shabbat. ") The number of services devoted to love, 

friendship and fam ily reflect the centrality of communtty. Phrases such as 

"Please help us to strengthen one another as true friends do, with gentle 

words and acts of k1ndness"48 or, 

May our words of prayer bring us closer together, helping us to 
enjoy all the more the closeness of family and the love of young 
and old that fs so much a part of our people and our faith 49 

form the core of a majority of the creative services. 

lnteresttngly, community ls related to another commonly found theme: 

challenging and questioning Judaism. The challenge to re11glon and the role 

of religion 1n the life of the Individual was typical of this period. It Is thus 

perhaps not surprising that quest Ions concerning the relevance of Judaism 

and doubts about God and the Jewish herltage were plentiful , part1cular ly in 

the earl ier years. The questions ra1sed reveal a degree of alienation from 

Juda1sm, and aga in the creative services suggest that the creatton of a 

communtty is a way to alleviate this estrangement. If the answer to the 

quest for community In a world of isolation is to be found 1n the synagogue, 

then being a Jew becomes more meaningful and relevant. The congregation 

is often equated to a family ("We rejoice this evening, together as a 

48 Anonymous, "The Spirlt of Friendship: A Speclal Service Prepared for Sisterho<Xi Sabbath" 
(creative service, Temple Beth Torah, Upper Nyack, NY, l 975), 1. 
49 Rabbi Howard Simon, "A Service of Love" (creative service, K.K.Bene Israel Rockdale Temple, 
Cincinnati, OH, 1983}. 1. 
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congregaUon, as a family"SO) and the synagogue ls the place where one 

comes to feel companionship: 

People look for peace the world over. 
Strlfe in the Middle East 
Turmoil In Poland 
Economic problems everywhere. 
Then I join these, my friends. 
Everyone seems to be at peace 
w 1th themse Ives 
and others. 
I feel better ror having their companionship. s1 

Whl le emphasizing the rote of the synagogue as a commun1ty does not 

provide answers to the doubts that people face, It does make the synagogue 

a place where people feel comfortable, thus lessening the general feeling of 

alienation felt by so many. The Increased use of tradtt lonal llturg1cal texts 

and Jewish sources In later years Indicates that th1s a11enat1on from 

tradition lessened over time. Th1s did not, however, allev iate the need to 

reinforce the feeling of connection to the synagogue and Judaism. The use 

of traditional Jewish material does reinforce a feeling of belonging by 

ernphas1z1ng the connection to the Jewish people as a whole1 1n addlt1on to 

the togetherness and sense of connection that 1s felt by a particular 

community of worsh1ppers. 

Another way of deal Ing with unhappiness and dtscontent over one's 

current Jewish life Is to evoke a past Jewish life that might have been 

better. There Is a fair amount of nostalgia for years past tn the multitude 

of fam11y and hasldlc services which recall parents and grandparents who 

50 Alfred Ronald, "A Shabbat Service in Celebration of the Jewish Fam11y Experience" (creative 
service, Westchester Reform Temple, Westchester, NY. 1977), I. 
51 Anonymous, "Emanu Elders Shabbat" (creative service, Congregation Emanu-El, Houston, TX, 
1983).10. 
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"tru ly" ce lebrated Shabbat and rabbis and Jews who knew the "true .. 

w i5dom or prayer and study. Services such as a "Yiddish Mus1cal Sabbath"52 

st1mu1ate a pos1tlve feeling and a warmth about the rtchness of Jewtsh 11fe, 

even though the words of the songs certainly do not provide the religious 

answers or 1nsfght that people desire. Doubts are temporarily eliminated as 

one feels a sense of comfort and belonging. Occasionally this hearkening to 

ages past 1s used In an attempt to motivate people to change their behavior 

as Jews, reflecting the doubts of the rabbi 1f not of the congregants. 

Services sometimes conta1n direct cha llenges to asslmllat1on by speaking 

of a return to old ways: "We must re-establish the Jewish parent In the 

tradlt1onal role as a symbol and transmitter of Jewishness and renew 1n the 

Jewish home the character and tnfluence with which 1t was once 

endowed. "53 

In summarizing the question of how the world ls ordered for those 

who worshlp from these services, several patterns of mak1ng meaning 

emerge. Whl le the world is chaotic, people have some responslbfllty for the 

problems that exist, and more Importantly, the respons1bi11ty to use their 

God-gfven potential to repair them. Worshippers gain a renewed sense of 

their relationship to the world, for only through w1se human chotces and 

actions wm the chaos ulttmately be reduced. They are also able to see 

themselves In a new light by worshfppfng together. lndfvfduals fee l alone In 

the world except In the community formed by the worshippers; they feel 

unceasingly busy except in the pause that Is Shabbat. Wh1le they may enter 

52 Rabbi Lewis Littman, "A Yict1ish Musical Sabbath" (creative service, Anshe Hesed, Erie, PA, 
1974). 
53 Rabb! Morley Feinstein, "Temple Beth-El Family Service" {creative service, Temple Beth­
El, South Bend, IN, t 985), 3. 
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the synagogue feeling Isolated In a hopelessly out-of-control world, they 

can leave feel1ng more in control, warmed by the embrace of a commun1ty 

that shares some of their needs, their doubts and their history. 

Sacred Myth 

The sacred myth that is related In the course of ritualizing during 

these years centers on the survival of the Jew1sh people tn sp ite of <or 

perhaps even because on oppression and persecution. The significance of 

survival Is often stated by I lturg1sts In clear and unequivocal language. The 

following reading 1s the open1ng prayer 1n a serv1ce and 1s followed by the 

she/Jecheyanu: 

Gather close. Come--famlly, rrlends--gather close. We have a 
story to te 1 l. 

our story Is a story without end. Survival is its name. 
The world asks--the world always asks: How Is it that you are 
here? How is It that you are sti II here? 

And we draw In our breath, lest our words and Ideas 
just tumble out. That Is how lt Is when mind and heart 
merge Into one. 

So we contain our emotlons--and what do we say? 
We say simply, certainly: Yes. Yes, we are here. 

And Eternity is Impl icit In our tone, in our knowing smile, in 
the I ight in our eyes. 

We wlll always be here. 54 

In this reading it is the simple fact of survival In and of itself that Is 

celebrated. By participating In the reading the worshipper expresses 

gratitude that the Jewish people has continued to exist and confidence that 

It will continue to exist In the ruture. S1m11arly, 1n a service devoted to the 

idea that Jewish wit and the ability to laugh In the face of pain have enabled 

54 Phyllis Harr ts," Make Me A Sanctuary" (creative sarvlce, Congregat1on Beth Israel , Hous!on, 
TX, 1979), 1. 
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the peop le to endure, survival Is made into a an occas ion for rejotclng by the 

use of jokes and stor1es about oppressors. ss 

Survival is tmportant not only In and of ttself, but because tt becomes 

the purpose and goal to which other symbols and values are directed. In 

many of the fam11y services the Jewtsh fam11y Is praised not for Its own 

sake only, but because it has enabled the Jewish people to surv1ve. Pra1se 

of God Is based on an apprec1at1on of survival throughout t1me, for" . .. it ts 

the story of the travail and the courage of our people that allows us to sing 

Thy praises. ''56 The survlval of the Jewish people through the ages becomes 

the raison d'etre of many other Jewish activities and behaviors. 

Since survival ls a vaJue that resonates with Jews during this period, 

htstory is often depicted In a fashion that is Intended to focus on the 

survival of the Jewish peop le In spfte of persecution. Abba H1llel Silver's" I 

was with Abraham," which emphasizes the pain and trtumphs of the Jews 

throughout the ages, ls often quoted. In this reading the years from Akfva to 

E111s Island are fll Jed only wtth suffering, madness and brutali ty for the 

Jews, but "ltke a Phoenix ... [they} rise again 1n the old land. 11 At the end of 

the reading the quesUon appears: "Shall I leave them now? Can I part 

company with thfs Immortal band whom I love? They have become too dear 

and precious to me. "57 The seeming Immortality of the people against all 

odds is the greatest factor contributing to the feeling that one ts Intimately 

bound to the Jewish peopl e. A similar view of history is portrayed In a 

service In 1977 at Temple Aktva, where the vlctor1es of Massada and the 

55 Rabbi K. Baker, "Laughter--the Best Medlc1ne." 
56 Rabbi Amiel Wohl," A Sabbath Service Commemorating the 25th Anniversary of the 'Night of 
the Murdered Poots "' (creatlve servtce, UAHC Biennial, San Francisco, CA, 1977), I . 
57 Rabbi Abba Hillel S11ver. "I was wlth Abraham," tn Rabbi Seymour Prystowsky, "Jewish 
Worship," 8-11 . 
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Maccabees are among the h1storical events chosen for lnclus1on; Spain ts 

mentioned only 1n the context of the Inquisition and not In reference to the 

Golden Age. At the end of the same read1ng, the reason or purpose of Jewish 

survival 1s g1ven: tn order to receive a spec1a1 responslbl 11ty, to accept the 

role g1ven to the Jew1 sh people to procla1m the un1ty of all humanity. se 

This ls one of many reasons glven to explain Jewish survival agalnst 

overwhelmtng odds. More often, survival 1n the face of persecution Is the 

reason why Jews today are obligated to fight persecution. 

On thls Shabbat we remember the Holocaust and we say: Never 
agalnl Never again will 1t happen In Israel, In Russ1a, 1n Syria, 
In Ethiopia. Never again, because we Jews who are free will 
not allow the wanton slaughter of our people. 59 

It Is not uncommon to f1nd that Shabbat Itself ts overshadowed by the 

memory of Jewish survival. Shabbat is an occasion to remember the Jewish 

history of suffer ing. In particular the Holocaust which ls often described as 

the epitome of persecution. The meaning of persecution and oppression, 

especially 1n reference to the Holocaust, Is most often found tn the State of 

Israel. One brotherhood servi ce <a narrative of the history of the Jewish 

people with no liturgical text) focuses on the Holocaust and the State of 

Israel and voices a common sentiment: 

We are a natton--the enemy has made us one without our 
desiring it, as has always happened in history. In oppression 
we stand together and we suddenly discover our strength. For 
we do have the strength to create a state .... 60 

58 John Gropper." Erev Shabbat" (creative service, TempleAklva, Culver City, CA, 1977), 
3-5. 
59 Rabbi Sally Prlesand, "Shabbat Service In Commemoration of the Warsaw Ghetto Uprlslng 11 

(creotiveservice, Monmouth Reform Temple, Tinton Folls, NJ, 1982), 4. 
60 Anonymous, "Brotherhood Service" (creative service, 1973), 6. 
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Other serv1ces relate the same message subtly by begtnnlng wfth readings 

on the Holocaust and moving toward Israel I pictures, songs and readings. 61 

The found1ng of the State of Israe l ls sometimes used as proof that God has 

not abandoned the Jewlsh people In spite of the horrors of the Holocaust, 62 

but more often It 1s attr tbuted to human resilience and the natural abllfty of 

the Jewish people to survive. 

Interestingly enough, survival and persecut1on are so 1ntertwlned that 

In an age or plenty such as th1s one fears are expressed about the future of 

the Jewish people. 

Jews who wandered In deserts beneath the stars knew their 
hearts were hungry for God. Jews who studied in candle-Ht 
ghetto room thirsted longingly after God. But we who are 
smothered with comfort sometimes forget to listen to God. 63 

This Is also part of the tendency toward nostalgia that was mentJoned 

above. Jews of ages past are to be admired for their abll1ty to survive 

adverse circumstances--somethlng that worshippers doubt about 

themselves. While worshippers may not feel confident of their own future, 

they do feel conf I dent about their past. Celebration of the fact that they 

have survived to this point subsumes-lessens doubts about the future that 

may exist due to Insecurity about one's own Jewish 1dent1ty. 

The most visible symbol of the survival of the Jewish people Is the 

Torah. Torah serves as a multivalent symbol, encompass1ng a variety of 

61 Rabbi Morley Feinstein," From Destruction to Dignity" (creative service, Temple Beth-El. 
South Bend, IN, 1983). 
62 Anonymous," Service on the Theme of Freedom end the Holocaust" ( creotlve service, Temple 
Adath Israel. Lexington. KY, 1975), 1. 
63 Ruth Brin," A Sense of Thy Presence," In" Sabbath Service" (creative service, 
Contemporaries oflemple Beth Am, n.p., 1981 ). 6. See also: Rabbi Albert Goldman, "Order of 
Service," 2; Anonymous, "Sabbath Eve Service created by Emeth Sisterhood and Brotherhood'' 
(creative service.Temple Emeth, n.p., 1973), 4. 
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mean1ngs depending on the needs of the 1 iturglst. It ts rarely attr1buted to 

God; often 1t Is mentioned w1th no reference to God at all. Torah service 

liturgy ts generally unlmagtnattve, utilizing some combination of the UPB 

or 60P, beginning w1th an lntroductory paragraph on the mean1ng of Torah. 

Through these paragraphs the vartettes of mean1ng assoc1ated with Torah 

become evident A few of the metaphors and descriptions used for Torah 

from 1976- 1980 are: "fountain of 11fe,· "what makes us perfect/ "that 

which denies v1ctory to def11ers of man," "the life of the people," 

"freedom,· "that wh1ch has been through desert and fire," "our guide," 

"what gives us faith in existence," "the vtston of America," "source of 

peace." (This nve year pertod ls used as an example--the range of 

metaphors ts equally w1de In other years.) Moreover, Torah 1s usually 

described tn a fashion that fits the theme of a particular service. In a 

service on the Holocaust, the Torah ts "the Jewish answer to a world 

without law .. . a world wheretn men smite one another. "64 In a service 

devoted to peace, the Torah enables us to Hsee how brlltlantly man creates 

peace and how foo11sh1y he squanders It away." 65 In servlces of love the 

Torah represents love, 1n serv1ces devoted to families ft shows the h1story 

of Jewish fam111es. Torah is commonly valued for the lessons tt teaches the 

Jews and the world at large--a utilitarian viewpoint slmllar to the 

utllltarfan att1tude about Shabbat. The word "Torahn ts often used In the 

broadest sense, as 1n the following reading, wh1ch 1s also found 1n GOP: 

64 Alfred Roneld, "Sabbath Service of ResponslbH lty (on the Holoceust)" (creative service, 
Westchester Reform Temple, Westchester, NY, 1972), 20. 
65 Rabbi Howard A. Simon. "A Sabbath Service of Peace for the New Year" ( K.K. Bene tsrael­
Rockdale Temple, Cinclnnatf, OH, 1963), 6. 
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What 1s Torah? It Is what God has revealed to us, and what we 
have come to understand about God. It ts the ldeas and Ideals, 
the laws and commandments, that make up our re11glous 
heritage. It Is the experience of Abraham and Sarah, the 
l egislation of Moses, the vision of the prophets, the 
commentary of the Rabb1s, the insight of the Mystics. It Is the 
questions we ask and the answers we receive, when we seek to 
understand God, the world, and ourselves. 66 

Most frequently, however, Torah 1s used as a symbol of the survival of the 

Jewish people and the Jewish heritage. 

Thi s, our Torah, as seen through the b1nocuJars of ttme, has not 
always been dressed In fine cloth and s1 Iver. She has been torn 
and deflled by the barbarian as well as cherished and defended 
as a child, by those so charged; mocked and reviled as well as 
admired and revered. She has survived hell Itself, to be again 
held, as a beloved, with tenderness. 67 

It represents the survtva l of anc1ent generat 1ons, and because they survived 

In order to keep It al Ive, Jews today are required to do the same: 

These words have outlived monuments and empires; 
We want them to Hve through us, until the end or time. 
We owe It to our ancestors to keep Torah aHve; 
They struggled and suffered to preserve our way of life; 
They knew this to be their most precious gift to us. 
We owe ft to our children to keep Torah alive; 
For why should they be sp1ritua1 paupers 
When the riches of this heritage can be the1rs? 6B 

If survival ts the core of the sacred myth depicted In these services, then 

Torah ts the symbol of that survlval and the endurance of Torah throughout 

generations of persecution obl !gates Jews today to keep Torah a11ve. 

66 Rabbi John D. Rayner, in Rabbi Peter Rubenstein, "Prayers for Shabbat" (creative service, 
Woodlands Community Temple, Woodlands, New York, n.d.), 34. 
67 Rabbi Fred Joel Wltkoff, "A New Flesk" (creative service, Temple Juooa, Coral Gables, Fl, 
f 973), ts. 
68 Rabbis Jack Riemer and Harold ~ushner, In Anonymous," Sabbath Service" (creative service, 
COntemporar !es of Temp le Beth Am, n.p., l 98 l ), 5. 
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Before summarizing the subject of sacred myth, a word about the role 

of women 1s necessary. For the most part women are excluded from the 

sacred myth portrayed, or at least they are not spec1f1cally included. Cl t is 

1nterest lng to note that In the creat ive services of these twenty years there 

were only scattered attempts at uttlizlng gender- free language. It was not 

by any means used frequent ly or consistently.> Some services, mostly for 

sisterhood Sabbaths, attempt to art1culate a speci fic and signtflcant 

h1story for women. There Is tremendous variation In the nature of the 

history portrayed and how it ts applied, and thus no clear sacred myth 

emerges. Most strive to depict a history In wh1ch women have made 

valuable contributions as leaders, although this history ts not necessarily 

uti I ized to encourage modern women to pursue leadership roles. In one 

serv1ce (undated, but probably before 1975), the contr1but1ons of Ruth, 

Deborah and Esther are celebrated; they are represented as leaders whose 

strength and determlnatlon helped the Jew1sh people. Yet, they are not 

portrayed as role models for women In leadership positions. Wh1 le the tr 

personal characteristics may be worthy of emulation, the impltcattons of 

their roles are not connected to the potentfal and abt11t1es possessed by 

modern women. In the sflent prayer women are st1ll pralsed for thelr 

contrfbutlons to the house and faml ly and for the tr" cul sine 

extraordinaf re. " 69 

In another servfce, based on Sal Jy Prtesand's Judaism and t/Je New 

Womafl. 10 the contributions of women--anclent and modern--are celebrated 

69 Rabbi Howard Simon, ''Ruth and Esther and Deborah" (creative service, Congregation Beth 
Israel, n.p .. n.d.), 5. 
70 Rabbf Fred M. Rask Ind, "Slsterhood Shebbet: A Creative Service Based on Jvd!Jtsm tJ!ldt/JeNew 
Womon, by Rabbi sally Prlesand. II 
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-and the expanding boundaries of women's r1ghts are explored. The serv1ce 

appears to be more about women than addressed to women, focus1ng on the 

history of d1scr1m1natlon aga1nst women and the history off lghttng for 

women's rights in Juda1sm. In exam tnlng the contemporary situation, 

Reform congregations are cr1t1clzed for the dearth of women tn leadersh1p 

pos1t1ons. The history portrayed is a history of d1scrlmlnatlon, and the 

focus of the serv1ce 1s on the need to abandon th1s history by Integrating 

women Into the general flow of Jewish life. A sisterhood service from 

1983 ls different from either of these, for 1t Includes a var1ety of role 

mode Is, and spec1flcal 1y points out how these women can serve as role 

models for modern women, praistng God for the "creative spirit" 1mbued Jn 

women. 71 This service speaks to women, creatfng a broad heritage to wh1ch 

women are heirs. 

From these and other services, It ls clear that the role of women In 

Jewish history ts stf 11 ambiguous; there ls no sense of any specific, agreed 

upon h1story that ts articulated 11turg1cally as It pertains to women, thus 

const1tut1ng a sacred myth. Although depicted favorably as ind1v1duals, 

women are not integrated Into the general myth, nor has a sacred myth of 

their own been fully developed. A clear definition of the role of women 

throughout the two thousand years of the Jewish people has not emerged tn 

creative liturgy of these years, although a few Individuals seem to be 

struggl Ing In that direct ton. 

Summarlztng the sacred myth of these services, 1t is necessary to 

recognize the Importance of survival. Jewish history is depleted as a 

71 Rabbi Sally Prlesand, "S1sterhoodSabbath" (creatlveservlce, Monmouth Reform Temple, 
Tinton Falls, NJ, 1983), 3. 
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celebrat lon of survival. Thi s is true throughout the twenty year period, but 

ltke the centrali ty of community, 1t seems to be more strongly emphasized 

after 1975, perhaps connected to events tn the State of Israel and a renewed 

focus on parti cularism. The emphasts on survival may also help explain 

certain l lturgtcal changes that occurred during these years, such as the 

1nclusion of more Hebrew and a more structured liturgy. As Jewish surv1val 

and history were more valued, the language and trad1t1on of the Jewtsh 

people became more Important as well. Furthermore, It became clear dur1ng 

this time pertod that the emphasis on survival was not 11m1ted to creat1ve 

llturgy , but rather that It had a broader place In American Reform Judatsm 

as seen 1n the Centenary Perspective. 72 As expressed lfturgtcally, the 

Jew1sh heritage has survived both In spite of and because of persecution, 

and because it has surv1ved to th1s point Jews today are obl1gated to assure 

its continuance. Shabbat is a t1me for worshippers to celebrate the 

endurance of thelr people, Torah is a v1s1ble symbol of Jewish tradition and 

of survival against all odds. The reasons for the 1mportance of the survival 

myth are unclear, but It may well have something to do with contemporary 

uncertainty about the future. The continual assertion of past survival may 

1n fact he tp worshippers to be 1 ieve 1n the future. 

The Divine-Human Relat1onshlp 

The final question to exp1ore ls the nature of the Divine-human 

relat1onshtp that exists In these services. Hoffman uses three terms that 

help to structure the questions that need to be asked 1n determining how 

72 Michael A. Meyer, l?esponse totfcdirnily (New York, 1988), 364. 
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worshippers percetve the Divine. 73 The f1rst is the cultural backdrop, the 

context against which Images of God are developed. The second ts the 

master ima_qe, the central image of God that is portrayed, congruent wlth 

the cultural backdrop. The final term ls synecdocllal vocabulary, whtch 

means not only words, but gestures and actions that point to something 

beyond themselves, tn this case the master 1mage of the 01v1ne. Hoffman 

proposes a master Image and synecdochal vocabulary for the cultural 

backdrop of modern day America that Is very much supported by the 

creative services of the past twenty years. He says: 

[The] cultural backdrop of Amertca ... was founded on the 
notion of eradicat1ng the very class distinctiveness on which 
Europe was based .... As we live now 1n a cultural backdrop of 
theoret1cal equality, our master image can hardly feature a 
God of transcendence. For us God will not be imaged as distant, 
therefore, but as Immanently present among us. And our 
s.rnecdoc/Jal vocabulary wm be words, gestures, acttons, and 
objects that deny the distance driving God from our 
mldst..Synecdochal vocabulary for Amertcan worsh1p, therefore, 
must point to int1macy, not d1stance. That is the point of 
.. communtty." ... Far from destroying community, we need more 
than anything else to build 1t up, because that is where God w1ll 
be present among us. 74 

Phrases such as ''God Is present in the unity of man" or "We find God through 

the love of fam1 ly and friends," are used repeatedly throughout this period. 

The use of Buber Is also part of the same philosophy since Buber emphasizes 

the relationship, the meeting, in which God becomes present. This theme is 

repeated with such frequency that one wonders If In fact the worshippers 

needed to be convinced of its veracity, and indeed thfs might be the case. 

73 Hoffman, Tile Art of Pu/JlicProyer-- Not for Clergy Only (Washington D.c .. I 988), 166-
172. 
74 Ibid, 173. 
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Hoffman potnts out that people may often experience God without 

recognizing the experience as an encounter wlth the Divine, for there 1s a 

tendency to think of God as existing in tt'e mlghty and awesome wh11e being 

unaware of the presence of God In other contexts, such as the warmth of 

community. 

Whether our faith stops at fa ith In general or goes on to become 
faith In God depends largely on what we mean by God, what 
evidence of God we expect to f Ind, and whether we would 
recogn\ze God suffic iently "to let God in." If God is seen by us 
exactly as we 1maglned In our chlldhood, we may not f Ind In our 
prayers clear and amp1e demonstration of God's realtty. 
Similarly If we look only for the grand triumphant f ingerpr1nts 
that a mighty transcendent God must surely leave behind, we 
may be making the error of looking for God In today's world 
through the 1enses of eyeglasses that became blurred with age 
almost a century ago. 75 

Indeed, the whole tendency toward nostalgia supports thls att ltude. It Is 

easy to believe that generati ons past met God in awesome and fearful 

Umes; it Is not so easy to believe that God ls clearly accessible in this 

comfortable age. Many of the readings about God in these services attempt 

to show worshippers that indeed they are meet Ing God, perhaps where they 

I east expect the meeting to occur. 

This Image of God holds true throughout the twenty year period, but lt 

becomes more clearly stated with each passing year. Mentioning God In any 

fashion becomes more and more frequent in the later years. From 1965-

1975 it often seems as if prayers are addressed internally--to the 

worshipper-- and are not necessarily directed to God at all. In the past ten 

years, God--descrlbed in warm and intimate language--has become a more 

75 l/Jid, 175. 
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central part of the 11turgy. There are several ways 1n wh1ch thfs tntfmacy 

between God and human1ty ts expressed. The not1on of partnership 1s 

common: God has given humanity certain abl l1t1es and raw materials that 

people should use for d1v1ne ends, by act1ng In the divine Image. "What we 

are is God's gift to us. What we become 1s our gift to God." 76 This idea 

relates to the Importance of human respons1bllity that was discussed 

before. Often, the 1dea of partnership Is expressed dlff erently, however, as 

a form of reciprocal searching. On the one hand God js lonely, 77 and ts 

waiting for humanity to turn and let the Divine Presence enter. 78 On the 

other hand human1ty has an trresist1ble craving for God, a desire to meet 

God. ''Distant One, come closer. Reach for me as I do for you." 79 It ls as l f 

an elastic rope connects God and humanity, with each stde continually trytng 

to pull the other closer. 

The language (synecdochal vocabulary> used to descrtbe God Is also 

very fnt1mate, especially in more recent years. 

To a God unknown . .. 
The waves, gently praying-­
the whfte foam of a kiss 
stl ll on their llps--
to a God of love, so 
infinitely distant ln his nearness .. .. 
Do you hear me, wMsper1ng 

76 Rabbi Sally Priesand "Sabbath Eve Worship Service" (creative service, Stephen Wise Free 
Synogogue, New York, NY, 1973), 4. 
77 Anonymous," Sabbath Service" (creative service, Temple Beth Am, Bayonne, NJ, 1975), 6. 
Beth Am Is a deaf congregation and this Interpretation Is based on the fact that 1n sign language, 
"God ls One" can also mean "GOO ls alone." 
78 Rabbi Howard A. Simon, "A service Devoted to Love of God and of Fafth." 3. 
79 Rabbi Gerald Goldman," Judaic Studies Group Creauve Sabbath serv1ca" (creative service, 
Temple Sholom, Plainfield, NJ, 1975), 4, 
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your name vo1celessly. 
tenderly? so 

or this translation of ma·ariv aravim: 

You create each day and each night afresh, 
Roll light in front of darkness 
And darkness in front of 1 ight. 
You do this so gently 
That no moment ls quite l lke the one which 
precedes t t. 01 

God Is referred to as gentle, warm, comforting, and lov1ng; words that 

frequently appear such as "love," "fr1endshlp" and "community" are often 

connected to God's name. One would have to add non-verbal behavior to the 

synecdochal vocabulary as we 11. The attempts to create community-­

holding hands, sharlng1 lntroduclng oneself to a nefghbor--are not only 

attempts to combat loneliness and Isolation, but to feel the presence of God 

through the warmth that results. "Family, frlends--all who are here, hold 

hands. When we are truly together, we feel God In our midst. "82 

or course. there Is also some questlon1ng, doubting and anger toward 

God, especially prior to t 975. But Interest lngly, It does not lead to 

rejection and hostility, or even to permanent distancing. As revealed In the 

Ze1tl In reading, this anger Is validated and the struggle to understand God 

and the world Is acknowledged as legitimate. The most common quest1on 

asked In reference to the Holocaust or evils In modern time ts "God, where 

are you?· The anger over the presence of evil 1n the world 1s typtcally 

answered with the claim that humans, not God, have created evl I. The 

80 Rabbi Roy Walter," Shabbat Morning Service" (creative service, UAHC General Assembly. 
Boston, MA, 1981 ) , 11. 
B 1 Anonymous, "The JfJY of Shabbat," 9. 
82 Phyllis Harris, "Make Me a Sanctuary" ( creat1ve service, Congregatlon Beth Israel , Houston 
TX, 1979), 19. 
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feeling that God ls absent serves as a call to human action and 

respons1bllfty: "If God wlll not hear our prayer, perhaps then we must pray 

to one another reach1ng out In the deepest contrition and humility. •s3 

Another servtce directly states that God 1s not all powerful, and that 

"Between the goodness of God and God's inability to prevent ev11 stands the 

fellowshfp of humankind. We are challenged to fight ev11 ourselves .... "64 

Sometimes It is claimed that God ts not really absent; rather people do not 

let God tn or search for the presence of God. "You dwell wherever we let You 

In. When we flee from You, we flee from ourse lves. "85 Frank doubts about 

the nature and behavior of God are acknowledged. These quest ions are rarely 

answered, nor do they lead to distancing from the Divine. They result tn a 

struggle to understand the true nature of God, f n Increased Introspection and 

In acknowledgment of the need and desire for closeness to God, even amidst 

growtng doubts. 

In spite of all of the questions about God that have resulted from the 

modern world, worshippers are still seeking to find the D1v1ne Presence. 

Hoffman's description of the master Image and synecdochal vocabulary that 

the American cultural backdrop have helped create is strongly corroborated 

by these services. God is an Intimate God, present In relattonshlps and 

community. The vocabulary and actions that work toward the creation of 

community also are part of the effort to meet God. Thus we have come a 

full circle. Community was an Important part of the way that worshippers 

encoded the world for themselves, and made sense out of chaos. Yet the 

83 Rabbi Mere Raphael , " Shalom . . . a L lturw for Peoce" (creative serv1ce, Temple Israel, Long 
Beach, CA, n.d.), 13. 
64 Anonymous, "Sabbath Eve Service II " (cr eative service, n.p., n.d. ), 6. 
65 Rabbi Peter Rubenstein & Nina Samuels," Prayers for Shabbat" (creative service, Peninsula 
Temple Beth- El, San Matoo, CA, 1983), 24. 
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ex istence of commun1ty goes beyond that, to being an important part of how 

people perce1ve themselves tn relation to the D1vtne. 

Conclusion 

The creative Shabbat services reveal a strong desire for community 

and togetherness. The Importance of this idea Is clearly reflected 1n the 

fact that God Is found In the presence of community and in relationships. 

Shabbat ce lebrat1on is a time for people to feel connected to other 

worshippers and to emphasize their ability to make a difference fn a 

turbulent world. This becomes more and more true over time. The 

Importance of this theme appears to be directly tied to the events of tt)ese 

years, especially the last ten years. People fee l Isolated and disconnected 

and they are thus looking for community, a place to belong. Moreover, wh1le 

fn the earlier years people may have believed that they could affect major 

change ln the world, this belief has become more and more subject to doubt. 

The creative services try to help tnd1Vtdual worshippers feel as tf they do 

have a measure of control In the world. Feeltng the support and strength of 

community further reassures people, making them feel needed and 

lmportant. 

The existence of community also makes people feel as if the 

synagogue ls important and relevant ln their lives. While some challenge 

and alienation from Judaism and tradition appear ln these services, they 

lessen over the years. The return to tradition seen 1n these services Is 

typical of the Reform movement as a whole In recent ttmes. Shabbat Is a 

time to aff lrm one's connection to the Jewish people by celebrating the 

survival of the Jewish people in spite of a troubled and painful history of 

97 



p r tttllon. Key symbols associated w1th Shabbat, such as Torah, are 

ur 111 ed to emphastze this theme. 

The focus on themes such as communtty and surv1val transform the 

nature of the Shabbat celebration. Shabbat does not directly focus on God; 1t 

ts not a ce lebrat Ion of the seventh day of creation or a "day of rest" In the 

traditional sense. Instead, It serves a very human purpose. It helps 

worshippers feel and affirm certain things that they do not usually feel or 

may have difficulty bel lev,ng. It can reinforce their tdentlty as part of the 

Jewish people, and help fashion them into a communi ty of untque and 

responsible people <which In fact helps them feel God's presence). The fact 

that It Is Shabbat worship that serves these purposes Is almost Incidental. 

Theoretically, any other occasion could fulfill a similar funct ion for these 

goals are not trad1 tionally or Intrinsically connected to Shabbat ln any way. 

Rather, Shabbat Is somewhat transformed. It becomes an opportunity to 

stress those Ideas, concerns and longings that are uppermost 1n the minds of 

the worshtppers--the search for community, the need for pause and 

reflection, the desire for control In a chaotic world1 and the survival and 

future of the Jew lsh people. 

98 



Chapter Three: Creative High Holiday Liturgies 

The 192 m1meographed creat1ve High Hollday liturgies are qu1te 

different In structure and orientation from the Shabbat Hturgles of the 

same period. High Ho I I day services appear to present a un1que d1 lemma to 

the liturgist. The traditional themes and prayers of the High Holidays seem 

to run counter to the world view and phf tosophy that those wr1t1ng services 

often express. The struggle between the philosophy of the High Ho11day 

liturgy and that of the liturgist marks these services. While attempting to 

resolve this conflict, the High Holiday services also try to Indicate the 

individual and collective resources that worshippers possess to deal wfth 

their complex lives and a tumultuous world. 

There are f Ive categories of services that wrn be separately 

examined 1n this chapter: Rosh Hashanah, Yorn Klppur, Sellchot, ch11dren's 

and youth services and published prayerbooks. Within each category, the use 

of the traditional liturgical texts1 the modern sources and the development 

of the themes and Ideas of the holiday will be studied. In summartzlng the 

material and making some general observations about H1gh Holiday creative 

lfturgy, the criteria developed by Lawrence Hoffman will be ut1ltzed. 

Bosh Hashanah 

The f ollowtng chart Indicates the number and type of servtces ln each 

r Ive year period during the twenty years from 1965-1985: 



ROSH HASHANAH SERVICES 

1965- 69 1970- 75 1976- 80 1981 - 85 Undated 

Evening 0 2 2 1 6 

MornloQ 0 6 2 l 4 

Day 2 1 5 5 2 0 
Torah & 

0 1 0 0 1 Shof ar 
Supple-

0 0 3 0 0 men ts 

Tashltch 0 0 1 1 0 

There are two things worth ment1ontng about the d1fferent categor1es and 

d1strlbut1on of the 44 services dur1ng these years. F1rst of all, most of the 

services for the second day of Rosh Hashanah were developed at one 

synagogue. The relattvely high numbers of second day serv1ces should not be 

taken as an 1ndtcation of a widespread practice of having second day 

services. Secondly, tt would appear from the material in my possesston that 

the largest numbers of services were written tn the years 1ead1ng up to the 

publication of Gates of Repentance In 19781 whfle In the years after 60R 

there was a decline ln the development of creative services. Whether thts 

1s only reflective of the material that I have col lected, or 1s Indicative of a 

general trend Is difficult to say. It ts certainly plausible, however, that 

60R had a significant impact on the development of creative liturgy, as did 

60P. 
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Trad1tlooa1 Liturg1ca.I Texts and Themes 

Most of the serv1ces deal w1th the themes of Rosh Hashanah outside 

of the framework provided by tradlt1ona111turgtcal texts. One almost gets 

the sense that some of the tradlttonal texts are Included because their 

Inclusion is expected, not because they contribute to the worship experience 

that the author 1s trying to construct. Almost all services have some kind 

of shofar service, which will be dealt with below. Most also have avinu 

malkenu, although tt ts abbreviated In some cases. Very few do anything 

parti cularly creative or different w1th the avinu malkenu; It simply appears 

around the Torah service as standard part of Rosh Hashanah services. Other 

elements of the traditional Rosh Hashanah liturgy appear only sporad1cally. 

Occasionally services also utilize nineni, kianuamecna, or snemako/enu. 

Interestingly, there appears to be greater use of of the standard liturgical 

rubr1cs than ls true in the Shabbat services of the corresponding years. It 1s 

as lf the need to stress Rosh Hashanah as a unique day tn the Jew1sh 

calendar ls met through an increased amount of tradlttonal text overall, not 

necessartly by the tnclus1on of the trad1tlona1 texts of the Holiday. The 

particular confllcts presented by tbe many of the tradlt1onal High Ho11day 

texts, as well as the fact that they mlght be thought to exclude worshippers 

because they are largely unfaml liar, could account for th1s characterlst1c. 

Among the High Holiday texts that occastonally appear, one or two services 

ln every year contain unetanen toke{, and thts text provides a good example 

of the ambivalence that exists in regard to the traditional Hfgh Holiday 

themes. 

Sometimes unetanen tokef Is translated literally. In other cases, an 

Interpretive translation that also appears tn GOP Is used: 
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On Rosh HaShana we reflect, on Yorn Klppur we consider: Who 
shall l 1ve for the sake of others, Who, dy1ng, shall leave a 
herltage of l1fe. Who shall burn w1th the f1res of greed, who 
shall drown in the waters of despa1r. Whose hunger shall be for 
good, Who shall thirst for justice and right. ... 1 

There Is clear discomfort with the Idea, present in the traditional texts, 

that God decrees the fate of each lndlv1dual. (Perhaps for this reason, 

UPB // leaves 1t out altogether.) The alternatlve lnterpretat1on asks 

worshippers to reflect on emotions and act tons that are presumedly tn 

human control. The ambtvalence in regard to the imagery of unetanell tokef 

ts made clear 1n the lntroduct1on to the text just quoted. In one paragraph 

we read, "You, tndeed, judge and admonish, discerning our motives, and 

witnessing our actions. You record and seal, count and measure .... " In the 

next paragraph we read" We stand 1n judgment of ourselves. Before the 

tribunal of reason and honesty the roster of our deeds stands exposed ... 

(1tal lcs added). "2 The tradlt1onal tmage of a God who judges and seals our 

fate appears 1n this servlce, yet tt appears alongside of a contradictory 

image that depicts humanity and not God as the judge. Th\s is not 

uncommon. The 1dea of God as judge who records human deeds tn the Book of 

Life is often treated with skepticism; 1ndeed, it Is often not menttoned at 

all, or Is mentioned side by side with competing notions. 

As is seen 1n the unetane/J tokef, when the trad1tlona l imagery is 

utilized It ts frequently Invested w1th a different meantng. For example, 1n 

one service the Torah Is called the Book of L1f e, " ... an eternal call to 

sanctify our lives. Help us to Inscribe ourselves 1n the Book of L 1fe. "3 Here, 

1 Rabbi Chaim Stern. In Rabbi Senford Ragins," Rosh H8Shane Morning Service" ( creat1ve 
service, Leo Baeck Temple, Los Angeles, t,A, n.d.), 18. 
2 Rabbi Sanford Ragins, "Rosh HaShanah Morning Service," 17. 
3 Rabbi Paul Citrin," Erev Rosh Hashanah" (creative service. Congregation Albert, Albuquerque, 
NM, 1985), 7. 
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as tn the case of the reading that introduces unetanen toket; humantty, not 

God Is engaged 1n the act of 1nscrtption. It is not uncommon to find God's 

acttons replaced by human actions, emphaslz1ng for Instance, that human1ty 

rather than God 1s the judge of the world. "We can the world to Judgment: 

for the slaughter and corrupt1on that drag on In Vtetnam .... For the poverty 

wh1ch festers unattended In the shadow of others' grow1ng wealth:4 There 

ts an emphasis throughout these services on ca111ng humanity to account for 

a troubled world, and God often plays no role tn the judgment. 

Sometimes the al lenatton from the traditional High Hol1day Imagery 

1s dealt with directly. Th ls reading acknowledges theologlcal dlff erences 

and questions about the traditional themes 1n a way not found tn UPB or GOR 

When previous generations celebrated Rosh HaShana and 
Yorn Ktppur, they dld so w1th rear and trepidation. They 
perceived that dur1ng this period of time an all-powerful Dlety 
judged their past deeds and decided their dest1n1es . . .. For our 
ancestors then Rosh HaShanah and Yorn Klppur were the 'Days of 
Judgment.' 

Some fn our commun1ty f Ind comfort and truth in the 
bel1efs of our predecessors .... For others the High Holiday 
season ts one or Introspection and .stl(-evaluat ton. For others 
our destiny rests In our own hands, and the future quality of 
life Is wrf tten tn a book of our own authorship. 

For all ln our community we present now the avenu 
malcnenu and usanef toe/Jet [sic] "prayers," the two keynote 
prayers of former generations. For those who find the words of 
these prayers meaningful, let them be Inspired by thts 
recitation. For others we present these prayers as part of the 
hallowed tradition from which all of us, no matter what our 
perspective, have come. 5 

4 Anonymous, "Evening Service for Rosh Hoshanch" (crootive service, n.p., I 972). 19. 
5 Anonymous." Rosh HaShana Morning" (creative service, n.p., n.d.), 6. 

103 



The trad1t1onal Rosh Hashanah texts are thus 1ncluded, but they are not 

tntended to be understood In the trad1t1onal way. They are either 

re interpreted or exist 1n the service as a connection to the past, to those 

who did understand them In the traditional fashion. As will become clear, 

the themes of Rosh Hashanah are not developed through use of traditional 

liturgical texts, but through modern sources and material written by serv1 ce 

authors. 

Modero Sources 

There ls a certain body of material (largely Jewish) that rabbis 

consistently draw upon when compf11ng High Hol1day services. Many of the 

observations about the use of sources In Rosh Hashanah services apply to 

creative High Holiday l1turgy In general. Some or the material that was 

fr~quently used In Shabbat 11turgy remains popular. Jack Relmer·s "We 

Cannot Merely Pray to You, " Aaron Zelt l tn's "Praise Me ... " and Abba Htllel 

Silver's, "I was with Abraham· are three notable examples. Heschel and 

Buber also continue to be utilized. Among non-Jewish sources, Eugene 

O'Neil l's "Why am I afraid to dance?· f1gures prominently. Readings from 

the Holocaust C C/Jildren's Poems from Terezt~ and selections from T/Je 

Diary of Anne Frankin parttcular) are frequently found. Use of the Holocaust 

wm be dealt wtth separately and some spectf1c sources wlll be mentioned 

at that time. 

Musical sources are also worth noting. Overal1 1 there ts less use of 

popular or folk music than In the Shabbat services, although It Is not absent. 

C"Day Is Done," ·•rts a Glft to be Simple" and various selections from the 

Beatles appear occasionally.) There ts a combination of NFTY music and 

trad1t1ona1 music In the services, and there seems to be greater use of 
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cantor and/or choir than ln the Shabbat services. lt appears as 1f the music 

was slightly more formal although thts Is dtfftcult to ascertain wtth 

assurance. 

In terms of sources that dea1 wi th the High Holidays 1n particular, the 

Reconstructtonlst High Hol lday Prayerbook1 New Prayers for ttJe Higll Holy 

Days edited by Jack Reimer and Harold Kushner, and various writings of 

Sidney Greenberg dominate. Certain readings from these sources are 

particularly popular. Selections such as "If our 11ves have become shallow 

deepen them ... , "6 "Judalsm begins with the commandment, 'Hear o Israe l.' 

But what does It really mean to hear?"7 "Now Is the time for tumlng"e and 

"Each year should be the best year we have yet 11ved"9 are consistently 

found throughout all of the H1gh Hol1day servi ces, not just the Rosh 

Hashanah services. All of these prayers deal w1th common themes: the need 

for self-examtnatton and change, as well as our abflity to bring about this 

change. Most of them focus on interpersonal values and relationships 

between people. Reaching our highest potential as 1ndfvldua1s and str1v1ng 

to relate to others In an honest and caring way ls depleted as the goal 

toward wtth we strive. 

Several readings that h1gh11ght these themes as well as other common 

High Hol lday themes are worth examining in closer detal 1. These readings 

are fairly typical, both contentfuJly and styllstlcally, of many readings 

6 Rllbbl Sidney Greenberg, "If our Hves ... " tn Rebbl James Lee Kaufmen and Rabbt Allen S. 
Maller, TJ:tunM>fliS'/lof(Temple Beth Hillel, TempleAktva, LosAn~les, CA, 1979), 14. 
7 Rabbis Harold Kushner and Jock Reimer, "Hear O Israel." In Rabbi Mtchael Sternfteld, 
"Eventng Service for Rosh Hashana" (Congregation Beth Israel, San Diego, CA, n.d.), 8-10. 
8 Rabbi Jock Reimer, "Now Is the tf me for turning," In Rabbi Seymour Prystowsky, A Jewis/J 
Pr8)1er/Ja'Jk for Rosh HIJS/J8mJIJ8fld Yom Kippur (Congregat1on Or Ami, Laf6')'ette Hill, PA, 1979), 
23. 
9 Kenneth Patton," Eoch year should be the best year," In Anonymous, A ()Jnfemporory Ye/J/cle 
for Constont Ye/ues ( M 'kor Shalom, Mt. Laurel, NJ 1979), 130. 
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found 1n the ere at Ive servtces. None of the read1ngs ts Intended to echo a 

spec1fic text or theme that is part of the tradtt1onal l lturglcat structure. 

All three attempt to direct the worsh1ppers Inward to se lf-examination of 

various aspects of their 1 tves. While this ls well w1thln the parameters of 

the goals and themes of the High Hol idays, by no means does the standard 

1 lturgy lead the worshipper In such speclftc and c I ear-cut direct Jons as do 

these readings. Each of these readings addresses spec I fie themes related to 

certatn areas of stress and conflict 1n the modern age--themes that are not 

a specific part of the tradttlonal ltturgy or the standard Reform liturgy. As 

tn the case of Shabbat services, the traditional ltturglcal structure and the 

themes that emerge out of the trad1tlona1 liturg1caJ texts are secondary to 

other concerns. 

The structure of the readings and the language uttltzed are completely 

modern, In no way correspond1ng to traditional prayer formulations. The 

language utilized is by and large prosaic as opposed to poet1c. They mention 

God briefly, tf at al l, and they do not particularly utilize H1gh Holiday 

Imagery. Readings such as these are completely absent from UPB II which 

is much loftier In tone. 10 While there are a few prayers In GOR with a 

similar feel (both thematically and 11ngulst1cally), they are not nearly as 

common as they are in the creative services and they are usually 

Introductory readings as opposed to read1ngs 1n the heart of the service. 

The readings in GOR tend to be more poetic and draw upon traditional 

themes and Imagery to a much larger extent than do those 1n the creat Ive 

services. 

to Central Conference of American Rabbis, 68tesof Repent8!Jce ( Nfffl York, 1978), 165-6. This 
Is an example of a reading that Is slm I Jar In oontent end style to some of the raoolngs In the 
creative services. · 

106 



The style and content of "Let us ask ourselves hard questions for now 

Is the time for truth• 1s characterist ic of many of the readings 1n these 

services. I ts simple straightforward style is typ1cal and the stress on 

1nterpersona1 relationships reveals one particular theme that dom1nates 

these serv Ices: 

Let us ask ourselves hard quest1ons 
For this ls the t lme for truth. 

How much time did we waste 
In the year that Is now gone? 

D1d we fill our days with life, 
Or were they dull and empty? 

Was there love Inside our home, 
Or was the affect lonate word left unsaid? 

Was there real companlonsh1p within our famny, 
Or was there a living together and a growing apart? 

Were we a help to our mates, 
Or did we take them for granted? 

How was it with our friends: 
Were we there when they needed us or not? 

The kind deed: did we perform It or postpone It? 
The unnecessary g1be: did we say It or hold It back? 

Dtd we live by false values? 
Did we deceive others? 
Did we deceive ourselves? 

Were we sensitive to the rights and feelings 
Of those who worked for us? 

D1d we acquire on1y possessions 
Or d1d we acqu1re new 1ns1ghts as well? 

Dtd we fear what the crowd would say 
And keep qu1et when we should have spoken out? 

D1d we m1nd only our own bus1ness 
Or d1d we feel the heartbreak of others? 

Old we live right, 
And 1f not, 
Then have we learned and w111 we change? 11 

11 Rabbi J~k Reimer. "Let us ask ourselves herd questions," In Rabbi Michael Sternfleld, 
"Evening Service for Rosh Hashana," 10. 
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Most of the quest1ons perta1n to the way that we treat others and Interact 

with those closest to us. The emphasis on our relatlonsh1p with fam1ly and 

friends is typical, for honest, caring relationships are def1ned as a central 

part of" living r ight." living right In th1s fash1on Is the objective that we 

are aiming for In the New Year. 

As well as f ocuslng on those closest to us, this reading moves toward 

asking about our relaUonship with society at large. This too Is an Important 

concern of High Hollday services. 

Disturb us, O Lord, ruffle us from our complacency. 
Make us dissatisfied, dissatisfied with the peace of 
Ignorance, the quietude wh1ch arises from a shunning 
of the def eat, the bitterness, and the poverty, physical 
and spiritual, of men and women. 

Shock us, o Lord, deny to us the false Holy Days which give us 
the delusions of satisfaction amid a world of war and hatred. 

Wake us, o Lord, and shake us from the sweet and sad 
poignancies rendered by half forgotten melod1es and 
rubric prayers of yesteryears. 

Make us know that the border of the sanctuary ls not the border 
of Jlvlng, and the walls of Thy temples are not shelters from 
the winds of truth, justice and real1ty. 

Disturb us, o Lord, and vex us, let not Thy holy day be a 
day of slumber; Let 1t be a time to be stirred and spurred 
to action. 12 

This Is one of many popular readings that deal with the question of human 

responsibility to the world at large. Rosh Hashanah <Indeed the High 

Holidays as a whole) Is a time to be awakened to the tlls of the world and 

galvanized to action. Oftentimes Instances of soc1a11njusttce are spoken or 

generally, as In this reading. In other sources, specific wars, po11tlcal 

oppression, poverty, unequal distribution of wealth, and hunger are directly 

12 Anonymous, "Prayer fore Dfsturbed Day," In Anonymous,"Rosh Hashenah" (creative 
service, Temple Solel, Scottsdale, AZ, 1973), 20. 
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menttoned. The H1gh Holtdays are seen as a vehtcle of achieving change 1n 

our personal ltves and in the world as a whole because they provide a time 

for reflection. The Importance of time for personal tntrospection ls 

expressed in the fo11owtng reading. Not only is tt modern In terms of 

content, but Its prosaic style ls an example of a style commonly found In the 

creative services, although quite atyptcal of the usual 1 lturgtcal trad1t1on. 

Thinking ts our special talent. Man does It better than any 
other creature. But how we abuse thts unique power. Annoying 
trivia clutter our minds and fill our hearts wtth wasted worry. 
Li ttle frustrations Interrupt the pattern of our thoughts and 
redirect them to the pursu1t of fooHshness. The energies of the 
brain exhaust themselves tn satisfying momentary desires and 
find no time for the crises of tivlng. We run to secure what we 
want before we full know what we are. 

Slmpllclty ls not a human fault. We are much too 
complex for comfort. Our personatttles are layers of tender 
experience 1a1d skin to sk1n and probing Is patnful. It 1s 
frightening to be profound; but then all of us are, even against 
our will. H1dden under the fa~ade of our consc1ous contentment 
lurk unknown desires and untried talents. Meaningful reflect1on 
1s more than veneer deep; 1t ts the hard and heavy search into 
the reality of our soul. Before we plunge Into the busyness of 
dotng1 we must expose the hero or vmatn that prods us to 
actlv1ty. 13 

High Hol lday services stress that we too rarely have time for reflect fan. 

People need tlme for meaningful thinking and Introspection tn order to act 

effectively. The H1gh Holidays provide that time. The Importance placed 

upon the notion of taking time to gain self-awareness w111 be seen even 

more clearly when the def lnlt1on and purpose of the New Year, as stated 1n 

the services themselves1 1s examined. 

13 Anonymous, tn Untitled (creative service, Temple Sole!, Scottsdale, Al. 1970), 8. 
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Def!oltton and Puroose of Rosh Hashaoah 

The psycholog1cal necessity of Rosh Hashanah ts a central emphasts 

of these services. Rosh Hashanah 1s portrayed as essential for our mental 

well being, and thus It assumes an almost utll1tar1an function. Most of the 

readtngs about the meaning of Rosh Hashanah are explanatory. like the 

sources ment1oned earlier, they do not fall 1nto any of the tradf tlonal 

categories of thanks, petition and praise, nor do they particularly speak of 

God. Furthermore, they In no way correspond to any part of the trad1t1onal 

11turglcal structure. In the tradlt1onal prayerbook (and even In UPB II and 

GOR to a large extent), the celebration of Rosh Hashanah and the 

significance of Its themes are conveyed through the trad1t1onal liturgy of 

the holiday, without explicit explanation. This ts not so 1n the creative 

services where readings that teach In a very direct fashton are often found. 

Read1ngs about the hol1day (such as the ones that fo1low> expla1n and 

explore the meaning of the holiday, conveying to the worshipper the 

s1gnif1cance and potential of the New Year. Worshippers come to understand 

the hol1day through readings such as these, rather than through the 

traditional 11turgy. For the most part, the value of the holiday ls personal; 

what Rosh Hashanah can do for us as lndtv1duals 1s stressed. 

This day therefore we look Into ourselves, to develop our own 
consc1ousness, and to examtne our conscience for all we have 
been; to determine what we m1ght have done and to decide what 
we wish to become. 14 

Introspection ts valued because lt allows tndlvtduals to assess their 

capab1Ht1es and plan their futures. One example can be seen In the 

t4 Rabbi Bob Blinder," Rosh Hashonah" (creative servtce, Genesis: A Synfl!)'.lgue for Our Time, 
St. Louis. MO, n.d.), 1. 
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contlnuat1on of the reading cited above as the Introduction to the unetanen 

toke! (footnote 2): 

On Rosh Hashanah we si t In judgment of ourselves. Before the 
tribunal of reason and honesty the roster of our deeds stands 
exposed. The rea11ty of our dally I Ives meets the sharp scrutiny 
of our Ideals. We want to be so much more than we are. We 
want to be wiser, kinder, more vital, and more confident In the 
act of I lvlng. We want to seize the world zestfully and turn 1t 
to some urgent purpose .... Time passes far too qutckly and the 
boredom of rout1ne ts the terrifying symptom of wasted 
opportunity .... Each of us Is capable or an unimagined 
greatness. Each of us ts a treasure house of vital potential. Yet 
apprehensive love and tnhlblted talent pervade the expression 
of our being .. .. W/Jlle tins day of meditation awakens us to t/Je 
trut/J or w/Jat we are, lt must also quicken within us t/Je reality 
of w/Jat we can be (emphasis added). 1s 

Through medltatton Cas opposed to prayer) our awareness of what we are and 

how we can grow will become evident to us. The Idea of taking time to 

determine our potential and the way to reach that potential ts paramount In 

these services. The result is that In many services human strengths and 

capabl I I ties are emphasized more than weaknesses and failures, or at least 

In equal measure. As ln the last readlng, understanding what we can be ts at 

least as Important as real lzlng what we are. This w1ll be discussed further 

when looking at the concept of stn as expressed In Yorn Kippur services . 

Rosh Hashanah ts important for the value that it gives not only to the 

lndtvidual, but to the community as a whole. It ls described as a time of 

coming together with one's particular community and especially with the 

entire Jewish people. 

We meet fn celebration and In search, In judgment and embrace. 
At this hour when we feel the presence of one another, we seek 

15 Anonymous, Untttled (Temple Solel, 1970), 2 . 
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also to reel the presence of our people. Though we come from a 
single people, each of us has met that people In a different 
house. From the house 1n which our sp1rits grew there was 
fashioned in us a common recognlt1on that we were related 
intimately and personally to the Jewish people .. .. 16 

In another fairly common read1ng the un1ty of the Jewish people is stressed 

and Is Ued to the theme of using the New Year to work toward just1ce: 

Jews of every nat Ion, every race, every belief, have a 
relationship w1th each other that makes of complete strangers 
men of love. These bonds are not just of today or yesterday. 
They did not begin because of a Nazt Germany or Arab acts of 
terror. The bonds that unite us are four thousand years old. 
This span of years, the longest for any one group of people, has 
sensitized the Jewish Individual to the needs of the 
group .. . . The ideas are of God. We are a people with a 
memory--a memory that gives each one of us strength to face 
the future and fa1th to br1ng to the New Year our hopes and 
amblt1ons. 11 

The New Year ls a t1me when we celebrate the unity that we feel with Jews 

around the world. The concept of peoplehood ls stressed much more ln 

these services than 1n Shabbat servtces. Th1s un1ty not only gives the 

lnd1v1dua1 a sense of belongtng, tt also serves as a reminder of the mission 

of the Jews and a call to action. 

It 1s ultimately this call to action that forms the key purpose and 

def1n1t1on of Rosh Hashanah. Whether 1t Is In our own 1 lves or the llves of 

the larger community, the self-reflection that occurs on Rosh Hashanah and 

the bond that ts felt wfth the larger community 1s only beneficial If It leads 

to act ton and change. In the reading quoted above, "Hard Questions," the 

final line makes It clear that the ult1mate goal ls to alter our relatlonshtps 

16 Rabbi Sanford R~fns, "Rosh Hashana Service" (creative service, Leo Beeck Temple, Los 
Angeles, CA, 1975), 3. 
17 Anonymous, "EveningServlcefor Rosh Heshanah" ( t972), 15. 
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to others and to the world at large: " .. . have we \earned and will we 

change?· In the reading ·01sturb us," the po1nt 1s not only to be aware, but 

to be shocked 1nto action. 

The importance of change and growth ts usually app1led to the 

personal I Ives of the worshippers and un1versally to society at large. 

Occasionally, however, tt Is applied to the partfclpatlon and Involvement of 

worshippers In the Jewish community. As part of a final aff1rmatton, these 

commitments to the Jewish commun ity are voiced: 

I accept my Jewishness and I will str1ve to llve as an 
intelligent and educated Jew aware of my past and prepared for 
my future. 
I empathize with world Jewry and w1ll acknowledge my 
respons1b111ttes to see all Jews as part of one entity. 
I pray for the success of Eretz Ylsrael and wm make every 
effort to help our brethren who reside In our Holy Land. 
t will maintain my Tull Identity with the American Jew1sh 
community accepting the fact or democracy 1n Jewtsh life. ta 

Not only the content, but the form of th1s read1ng Is interesting. Neither 

this type or affirmation, nor readings 1n the first person singular, are part 

of the traditional liturgy. The specif I city of this and other H1gh Holidays 

readings represents a departure from the traditional liturgical texts, but is 

very typical of creative liturgy which strives to emphasize certain key 

ideas such as those in the above reading. While our obligations to Jewish 

tradition and the Jewish community are stressed much Jess often than our 

obligations to ourselves, our loved ones and society, they are not completely 

absent. The services are untversaltst In tone, but partlcularlst concerns are 

not ignored. 

18 Ibid, 28- 29. 
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An identtcal underly1ng premise can be found tn the d1scusston of our 

personal llves, the situation in the world and our Involvement tn the Jew1sh 

community. People can improve and change their behavior In any of these 

areas. Comtng together at Rosh Hashanah for reflection and meditation can 

help chart the necessary course and strengthen one's resolve to grow. This 

Is clearly expressed through the readings and prayers of these serv1ces. The 

trad1tional lfturgical texts and Images of Rosh Hashanah are either adapted 

to support this premise, or are 1ncluded anyway even though they may be 

unrelated or contrad1ctory. 

Ibe Shof ar Servlce 

The shofar Is blown In almost every morning service, and some 

evening services. It has a wide-ranging and flexible symbolism associated 

with It. For example, In a service related to Soviet Jewry, each call Is 

related to the cry of Sov1et Jews and our mandate to help them. 19 

The creative shofar servtces are very different from the shofar service fn 

the tradit1ona111turgy or tn GOR which does not radically depart from the 

tradtt1ona111turgy. Service authors feel free to use the shofar as a symbol 

of the particular idea or philosophy that they are presenttng and thus 1t 

usually reflects the themes of Rosh Hashanah that were described above. 

G1ven the emphasis placed on change and responslb1Jtty, tt ts not surprls1ng 

that the shofar ls usually explained as call to action. Of the multiple 

readings and explanations surround1ng the shofar most are variatfons on thts 

basic theme that Is so central In Rosh Hashanah creative services. One 

19 Nooml Patz, "Your Silence Is Kflllng Me" (creative service, Temple Shalom or West Essex. 
Cedar Grove.NJ, t970), 15-22. 
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reading that 1s frequently found seems to ut111ze the tmage of the shofar as 

a cry to battle: "Rebel O Jews! The shofar summons not God but men to 

march. The voice or lsa1ah was not intended to reach only the rim of our 

outer ears .... "20 The shofar Is descrtbed as a Instrument that cal1s out to 

the conscience or the worshipper, rousing the 1ndlv1dual to act1on aga1nst 

injustice: 

LI st en to the sound of the shofar 
Shrill and harsh and piercing; 
L Ike the cry of a soldier who has fallen, 
Cut down In the bright dawn of youth. 
Or Is It the moaning of a shriveled child, 
Pinched by hunger and pain? 
Or is It the victim of violence, 
Screaming surprised 1n the dark? 
or ts It the Jew tn Auschwitz, 
Chok Ing out his last Sh' ma? 
The shofar sounds the alarm, 
It asks us to care. 
It calls for an end to cruelty, and man's Inhumanity to man. 
That is why we sound the shofar today--to remind us that our 
world and Its people, you and I, need desperately to be made 
whole. 21 

Sometimes the shofar calls to m1nd spec1ftcally Jew1sh events, H the ep1c 

struggle of Jewry, "22 although, as In the case of themes found 1n the 

serv1ces, partlcularlst Images are used less frequently than unlversallst 

1mages. 

These readings clearly reveal that the shofar services found 1n 

creative services are quite different from tlle service tn the standard 

20 Anonymous, " Evening Service for Rosh Hashanah" (creative service, Temple Emanu- EJ, 
Wichita, KS, n.d.), 17. 
21 Glendale Temple & Rabbi Leonard Beerman, in "A Time to Proy" (croolive service, 
Congregation Ernanu-EI, Houston, TX, f 984), 29. 
22 Anonymous, "Tor6tl and Shafer Serv1ce" (creative service, Congregation Bene Israel RocKdale 
Temple, Clnclnnatf, OH, J 974) 6. 
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11turgy which uses blbHcal texts to focus on God 1n relation to the themes 

of creation, revelation and redemptton. While abbreviated, the shofar 

services 1n UPB II and GOR have slm11ar goals, and follow the baste 

traditional structure (especially In the case of GOR). In UPB II, the 

traditional structure is somewhat altered and some interpretations of these 

themes that are not part of the tradit ional liturgy are added. Yet In this 

prayerbook, and even more so In 60R, the goal and the focus of the shofar 

service remain unchanged from the traditional l lturgy. 23 Even tn the second 

service 1n 60R, which ls more creative and farther removed from the 

trad1tlonal language than ts the f1rst service, the central themes and 

structure of malcnuyot, zicnronot and s/Jofarot are the basts of the 

Interpretive readings and the way that the services are structured. 24 The 

themes of kingship, revelat1on, and redemption remain at the heart of the 

shofar serv1ces In Reform prayerbooks; they are also God-centered and 

fllled with Hlgh Holiday language and Imagery. 

The creative services depart from both the traditional and the Reform 

liturgy tn almost every way. The themes indtcated above are those that are 

uppermost 1n the minds of the llturglsts, as has been consistently seen to 

this point. They are questions and concerns related to modernity and the 

relationship between the 1ndlv1dua1 and the world at large; they in no way 

grow out of the themes of the tradf tlonal shofar service. There ls rarely 

any effort to connect these themes to the themes of kfngshlp, revelation 

23 Central Conference of Amer lean Rabbis, Tile Union Proyer/JfXJk II. Newly Revised (New York, 
1945), 77-84. 
24 Lawrence A. Hoff man, 68/es of (JnriJrstonding 2 (New York, 1984), 100- 102. This 
discussion clearly reveals the degree to which the traditional shofar service fs the basis of the 
interpretfve reoolngs and structure In service two. 
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and redemptton, or to God. Moreover, the spec1f le style and structure of the 

shofar serv1ce 1s largely abandoned. 

Usually the creative shofar services are d1vtded into three sections. 

Somet1mes each sectton corresponds to the tradtttonal themes of 

malc/Juyo~zic/Jronot and snofarot. Rarely however ts the tradlt1onal 

structure, utrnztng verses from each part of the BtbJe, used fn any way, as 

it is tn GOR More often, the three sect1ons are divided accordtng to an 

assigned meantng given to each call: tekial! s/Jevarlm. terua/J. The theme 

of calling to act1on Is related 1n a spec1f1c way to the unfque sound made by 

each call. Typ1cal of many servtces is the second day service at Temple 

Albert. Tekia/J is a call to rouse ourselves from our dull routine. Snevarim 

Is the cry1ng of humanity and terua/J ts a call to spec1f1c actfon. 25 Another 

service that ts frequently used Is that of Leo Baeck Temple. The shofar, 

once a call to war and a cry of terror, ts now a symbol of hope. tta/c/Juyot 

ls a reflection on the "mystery of creation: Zic/Jronot recalls "times now 

gone and dreams betrayed," human potent1al lost and the need to make the 

world whole. And s/Jofarot expresses a "yearn1ng for mess1an1c 

fulf111ment," ustng the words of Paul Kornfield who dfed In Lodz 

concentration camp. 26 Cit ls not uncommon to find the Holocaust related to 

part of the shofar service, although it Is more typically related to 

zic/Jronot) Thus, sometimes adhering more closely to the traditional 

themes of the shofar service and sometimes less closely, the shofar 

becomes a symbol of the key theme of the Rosh Hashanah servtces: humantty 

can use Its potential and ab111ty to achieve a better world. 

25 Rabbi Paul Cltrin, "Service for the Second Morning of Rosh Heshanah" ( creatlve service, 
TempleAlbert,Albuquerque,NM, 1984), 17-18. 
26 Rabbi 5anford Ragins," Rosh HaShanall Morning Service," 30-34. 
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Yorn K1opur 

Many of the conclusions formed about Rosh Hashanah services are 

equal ly appJ I cable to the 43 Yorn Kippur services. Looking at the chart 

be low which Indicates the number and type of serv1ce In each five year 

period, it will again be noted that there are fewer serv1ces following the 

publicat1 on of 60R. 

YOM KIPPUR SERVICES 

1965- 69 1970- 75 1976-60 1961 - 65 Undated 

Kol Ntdre 0 5 0 1 2 

Morning 0 2 0 1 2 

Afternoon 4 1 0 0 2 

Netlah 0 0 0 0 I 

Ytzkor 0 5 3 1 3 
Supple-

0 2 2 0 3 men ts 

Other 0 2 0 0 I 

Yorn Klppur services also reflect a tremendous diversity. In these twenty 

years one finds a multi-media service, a service based on congregational 

sharing, rabbi-congregational dialogues, and a Yorn Ktppur Shent in November 

(after the 1973 war Interrupted Yorn Klppur services). 27 Just as there ls 

27 Rabbi Harvey J. Flalds, "A Yorn Klppur Mldrash" ( creattve service, n.p .• n.d.); Anonymous, 
"AgonyandEcstasyofthefalthofaJew--AYom K1ppur Experience" (creattveserv1ce, Temple 
Israel, Long B~h CA, 1970); Rabbi Bernard H. Mehlman," Between Us--A D1alogue for Rabbi 
and Congregation from the Wrlt 1ngs of Martf n Buber" (creative service, Temp le Micah, 
Washington 0.C., 1971 ); Rabb1 Paul Dubin, cantor Joseph Gole, Rabbi Hiilel Silverman, Rabbi 
Zvf Dershowftz, "Yorn Kippur Shen1" (creative service, Sinai Temple, Los An~les, CA, 1973). 
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some discomfort 1n regard to the traditional themes of the New Year in Rosh 

Hashanah serv ices, so too 1n the Yorn Kippur services this discomfort is 

evident. ustn, .. as tt ls trad1t1onally understood tn relation to God Is an 

uncomfortable concept, especially 1n connection to the tdea of slnntng 

against God and God w1p1ng the slate clean. Sin and human error are thus 

often dealt with In ways other than through the traditional language and 

imagery. 

The source material ror Yorn Klppur ts similar to the source material 

used In Rosh Hashanah services; traditional texts are also used In a very 

slm I lar fashion. Most of the Yorn Klppur services contain avinu malkenu, and 

some contain various other High Hol1day texts. As with Rosh Hashanah 

services, however, nothing appears conslstently. Almost all services 

contain a confessional of some kind al though the form varies greatly and Is 

not always in the same form as the traditional confessional. (Some common 

sources used for confessionals w111 be dealt with below In the discussion of 

sln and repentance.) Kol Ntdre Is also prominent, but 1t too warrants 

separate treatment. 

Ko/Nlctre 

Most of the evening services Include the recttat1on of kol n1ore, 

although Its placement in the serv1ce varies. UPB II prov1des no text ror kol 

nictre, merely Indicating that It Is to be sung by a cho1r after an 

Introductory reading praying for strength to keep the resolutions that we 

make. 2a Its almost universal inclusion 1n creat1ve services <and in 60R) 

Indicates the degree to which worshippers have remained attached to kol 

28 Central Conference of American Rabbi. Tile Union ProyerbtXJk II, t 30. 
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nidre 1n spite of efforts to lessen 1ts stgnlf1cance. Many serv1ces provtde 

Introductions to ko/ nidre, 1nvesttng lt with a mean1ng and s1gn1flcance that 

wl 11 speak to congregants more strongly than the Idea of a legal annulment 

of vows. Harvey Ftelds describes the range of meantngs often associated 

with ko/ n1dre: 

Kol Nldre ls radical disclosure. It evokes 1mages. Patr1archs, a 
majestic moment at Sinai, Prophets pleading for justice ... 
Desperate days of degradation--exlle, long ltnes of Holocaust 
helpless. The triumph of na-t1A'va-- 1srael. ... Kol Nidre opens 
the eyes or the Jew. It permits us no hldlng. We recall all our 
vows, our promfses, our commitments piously made and then 
forgotten . ... Kol Nldre signals new beginnings for the Jew. It 
1s potent w I th the future. We st 1r w I th the chance to redeem 
the errors of yesterday with vlstons and promises for 
tomorrow. Kol Nidre slngs of hope .... It unmasks us as we are 
and ought to be. 29 

The themes of Introspection, potential and hope for the future wh1ch figured 

so prominently In Rosh Hashanah are thus also tied 1nto this central part of 

the Yorn Ktppur 1 iturgy. 

The nature of kol nfdre and the meaning of vows is explored In other 

sources that are frequently utilized before the recttation of kol nldre. One 

ls more humanist ln nature, wh1le the other reaches out more traditionally 

to God. "All Vows" by Harold Kushner further emphasizes the common 

themes that have already been pointed out. It speaks of vows of Jove, vows 

to good health, to the Jewish community, to parents and friends and to 

charity Call made in the presence of God) and asks, 

May You reach down to us as we reach up toward You, and give 
us strength and self-respect, fidelity and vlslon, to grow to be 

29 Rabbi HarveyJ. Fields, ''Meditation for Kol Nldre" (creative service, Anshe Emeth Memorial 
Temple, New Brunswick, NJ, n.d.). 
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the people we have sworn to you. A1l vows, comm1tments, 
obl\gat1ons, promises we make from this Yorn Klppur to the 
next--may we be strong enough to keep them. 30 

L1ke the reading "Hard Questions" the worshipper is asked to engage in a 

moment of se lf-reflection and strive to rise to the best that is in him or 

her. In contrast, another popular read1ng (also ent lt1ed ·All Vows") Is more 

clearly directed to !2.QQ.. Speaking of our failure to change over the past year 

1n spite or good Intentions, 1t asks for forgiveness and pardon. 

WI 11 You open our prison, release us from shackles of hab1t? 
wm You answer our prayers, forg1ve our wrongs, though we sin 
again and again? In moments of weakness we do not remember 
promises of Atonement Day. Look past forgetfulness, take only 
from our hearts; forgive us, pardon us. 3t 

The latter reading Is similar In t one to the reading In 60R preceding kol 

nidre, which speaks of our fatJures 1n a rather general way, using 

traditional language of pardon and forgiveness. 32 The use of the two 

readings quoted above Is reflective of the mixed Imagery of the H1gh Holiday 

creative serv1ces. Whl le one suggests that we look Inward for strength to 

change, making mention of God as the source of strength, the other asks 

outrlght for pardon from the D1v1ne. Most of the read1ngs and sources 

mentioned to th1s point do not reflect a theology that centers around a God 

who pardons, who can "wipe the slate clean.· In other readings, however, 

one~ see the use or language that petlt1ons a forgiving, pardon1ng 

supreme God, as In the source just quoted, and as Is typical of 60R and IJPB 

II. The Image of a supreme, omnipotent God often exists In a service 

30 Rabbi Harold Kushner," All VC1Ns" In Anonymous, "Yorn Ktppur Evening" (creative service, 
n.p .. n.d.), 5. 
31 Ze'ev falk , "All Vf!Hs" In Rabbi 5anford Ragins, "Yorn Klppur 11 (creative service, Leo Beeck 
Temple, Los Angeles, CA, l 965), 5. 
32 Central Conference of American Rabbis, rJates of l?epent8/IC9. 250. 
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alongs1de a God concept that centers more on human relationships and 

capab111tles. The nature or the High Hol1day l lturgy and language makes a 

conflict of this sort almost Inevitable, for 1t contradicts prevalent notions 

about God. While some resolve the confl tct by abandoning or atterlng the 

traditional imagery, others choose to tolerate the contradictions. 

Concepts of Sin and Repentance 

To an even greater extent than Is seen In the Rosh Hashanah services 

the Influence of psychology Is evident In the Yorn Klppur services. Sin and 

repentance are dealt with In terms of the psychology of human error and the 

potential for changing one's life through Increased self-awareness. Yorn 

Klppur is considered psychologically beneficial pr imarily because It enables 

one to engage In self-reflection and analysis. This Is expressed In terms a 

bft more extreme than Is typical In the following reading: 

As lndlVlduals and as a community we search for that 
wholeness which will 1nsure us that we are one with ourselves 
and with our universe. We search the 11turgy for signs and 
clues that will tell us how to achieve wholeness; from our 
rabbis and leaders we anticipate words of inspiration and 
encouragement. ... 0(Jr answers will not be found in prayers 
written by other~ nor will they come from teachers of an 
inherited tradition. If 1t ts holiness we seek, It will come 
from wlth1n--deep from within ourselves--where 1t has always 
been ... . ITJhls Is the human struggle, to reach wholeness of 
self and of community <emphasis added). 33 

If the answers to the desire for wholeness and fulfillment are not to be 

found through prayer then indeed gathering for Yorn Klppur is only the 

pretext for psychological soul searching that could conceivably occur at any 

33 Rabbi Albert Lewis," Yorn Ktppur Eve Service" (creative service, Temple Emenuel, Gr6lld 
Rapids, Ml., n.d.), 6. 
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time or place. This part1cular formulat1on 1s stronger than most; a major1ty 

of the servlces stress that the 1nherent and true purpose of Yorn K1ppur ts to 

help the worshtpper achieve this wholeness by recognizing and gaining the 

strength to repair human errors in one's personal l lfe and 1n the world at 

large. 

Liturgically the confessional ls part of this process of reflect ton, and 

the first step toward change. Not surprisingly, the confess1onal 1s a key 

part or most creative Yorn Klppur services, as It Is In the traditional 1 lturgy. 

There are a number or f ormulatlons of the confessional, one of the most 

common attributed to Chaim Stern. The first part draws upon the 

traditional confessional, speaking of sins against God that we have 

committed openly or In secret, under duress or by choice. It then continues: 

For the sin that we have stnned against Thee 
by pretending to emot Ions we do not feel 
by using the sins of others to excuse our own 
by condemning In our children the faults we tolerate In 
ourselves 
by condemning In our parents the fau1ts we tolerate In 
ourselves 
by withholding love to control those we claim to love 
by treating with arrogance people weaker than ourselves. 
For the sin of keeping the poor in the chains of poverty 
for the sin of rac1sm 
for the sin of denying Its existence 
for the sin of using violence to maintain our power 
for the sln of war 
for the sin of silence and tndtff erence. 
For al J these stns, o God of forgiveness, bear with us. pardon 
us, f orgtve us. 34 

34 Rabbi Chaim Stern, In Anonymous, "Yam Klppur " (creat1ve service, Leo Boock Temple, Los 
A~les, CA, 1971 ), 11. 
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Stern has taken modern N stns ·--both world traged1es and common forms of 

Interpersonal man1pulatlng and m1streatment--and substituted them for the 

trad1t1onal f ormulat lons. The style and feel of th1s confess1onal Is s1m1lar 

to the t raditional confessional, unlike many new prayers which completely 

Ignore the tradit1ona1 I lturglcal style and structure. In general, creative 

confessionals mirror the traditional format and language more closely than 

do other creat1ve prayers. This particular service Introduces and Interprets 

these words In an Interesting fashion: 

Yorn Ktppur ts the day of confesslon ... the conventional crimes 
are fairly easy to admit and most of us do not mind revealing 
them they are so publicly shared. Selfishness, prejudice, and 
dishonesty are run of the m111 diseases and somehow we bear 
them. But Yorn Kippur Is also the day of honesty. The probing of 
reason digs deep, and when it does, the image of our 
immaculate soul 1s shattered and we grope to accept the 
real1ty of ourselves. 35 

In other words, Stern's confessional Is viewed as bypassing "run of the 

mllJ" sins and probing more deeply 1nto the modern psyche, getting to the 

heart of the soclal and personal ways In which modern lndlvlduals go astray. 

This Indeed may account for Its widespread popularity. Furthermore, 

although the confessional begins and ends by ment1on1ng that these are sins 

against God, God does not f lgure as prominently tn the text as It does ln the 

traditional confessional. The same characteristic ts found 1n certain 

conf esslonals In 60R which begin or end with reference to God but do not 

depict each s1n In relation to God as does the tradlt1onal 1lturgy. These 

confessionals are quite similar to some of the confessionals 1n creative 

services. 36 The fact that some of the sins are simply ment toned In and of 

35 Ibid, 11. 
36 Central Conference of American Rebbls, V8tes of RepenttJnce, 327-329, 404. 
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themselves, w1th no reference aga1nst what or whom they are directed, may 

reflect the discomfort felt by worsh1ppers wtth the Idea of a God who 

judges them for their errors. The not1on of who or what people s1n against 

ts thus left rather ambiguous In the creative services. 

Another very common confess ional 1s the one found 1n the 

Reconstruct1on1st prayerbook. It 1s farther removed from the tradttlonal 

structure than ls Stern's, but lt st111 echoes the basic style of the 

confessional. It ls quite humanist in tone, making little mention of God. 

We resort to many r1tes and forms to slgnal1ze our desire to 
return to Thee. 
But outward form alone does not suffice; a change of heart Is 
needed. 
Help us, O our God, on this solemn day, to util ize our r1tes and 
forms for achieving a deeper tnslght. 
Help us to discern our errors as Thou wouldst have us discern 
them. 
Show us that we sin against Thee when we make the lives of 
others unhappy. 
When our actions give needless pain and grief. 
We sin when we domineer, and compel others to do only our 
w111. ... 
We s1n when we respect the wealthy without character, or 
desp1se the poor because they are poor. 
When we set ourselves up as exemplars of v1rtue. though we be 
blameworthy .... 
We sin when we are lnd1Herent to the plight of our neighbors 
and seek only our own welfare. 
When we make our cities a jungle and make v1o1ence the law. 
We sin when we scoff at goodness and deride hope .... 
When we cast Into the waste-heap the precious heritage of our 
people. 
We sin when we act In a way to bring shame upon the household 
of Israel. 
When we bring down contempt upon al1 Jews by our dishonest or 
vulgarity .. .. 
Give us the moral strength, o God, to break through the vicious 
circle of meanlng~ess resolutions. 
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Help us th1s t tme to root out oegradlng habits. 
May thts day leave us better for 1ts havtng been spent by us 1n 
common worship. 37 

As has been true In the other readings, the purpose of thls confessional is to 

galn Insight and discernment into our actions, In order to change our 

behavior. Sins against other people, the world at large and Judaism are all 

included, blending the personal, the universal and the particular. Even more 

than In Chaim Stern's confess ional (which beg ins w1th a very traditional 

formulat Ion), God's role Is ambiguous. "We sin against Thee" 1s only 

ment loned once, 1eav1ng the exact nature of the sin ra ther vague. Do we s1n 

against God, the world, other people or ourselves? The answer to th1s 

quest ion is never given, and thus sin Is mostly used as a synonym for human 

error without any additional or more weighty connotations. 

A final confessional that appears fairly often, although less 

frequently than either of the previous two, addresses speclflc Jewish 

concerns as well as issues of social justice. 

For the s1n of playing It safe when moral Issues flame up too 
hot ln our communl tles and ln the world .... 
The sin of smirking at others, whether Jews who worship 
differently or Christians who bel ieve differently. 
The sin or elevating fund-raising and budget-batanc1ng Into 
ends rather than means; the sin of forgetting the purposes for 
which Judaism lives . ... 
The sin of abdicating our social respons1b1llties and thrusttng 
upon the rabbi our proxy as witness of God and light to the 
nations .... 

37 Yorn K lppur Prayerbook of the Reconstruction 1st Foundation, In Rabbi Roland B. Glttelsohn, 
"Afternoon Service for the Day of Atonement" ( creat1ve service, Temple lsrool, Boston. MA, 
1969). 9-10. 
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And the s1n or mouth1ng the words of Covenant and m1ss1on and 
brotherhood and justice while fa1 ttng to make these the ptl Jars 
of our programs and the works of our hands .. . . 3B 

The sins here (equally ambiguous in terms of their relationship to God) al1 

relate to quest1ons or equal lty and harmony between people, focusing on the 

broader communlty more than on interpersonal relationships. Llke Cha1m 

Stern's confessional, they directly reflect modern reallty, in this case, as It 

pertains to the Jew1sh community. 

Sin is seen as our failure to treat other people properly both in our 

smal l circle of family and friends and in the wider community. The 

tendency to treat others as objects, to think only of ourselves, to be 

Indifferent, and to have misplaced priorities are the general ills that are 

addressed. They reflect a society \n which people are becoming more 

insulated from each other and more concerned with gett1ng ahead than with 

giving t !me and energy to the things that really matter. They are the sins of 

the "me generat1on"--an expression of the sevent1es but sttll Jargely 

appllcable in the eighties. It ts not clear ln these servtces to what degree 

these slns relate to God. What 1s qutte clear, however, Is that s1n ts 

something that we can overcome. For although they are described as very 

real and serious errors, most of the serv1ces focus on the abf Jjty to 

overcome these human weakness through repentance at least as much as 

they focus on the errors themselves. 

Stressed In equal measure to human weakness 1s human strength. 

Sometimes the latter 1s even stressed to a greater degree. 

The source behind our faults 1s often our fa1 Jure to admit our 
worth, to rely on our inner sense of what Is right, Jest others 

38 Rabbi Albert Vorspan, In Rabbi Roland B. Gtttelsohn, "Afternoon Serv1ce for the Day of 
Atonement," J 6. 
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laugh at us, m1streat us or profess a higher standard than we 
can ever reach . . .. We sha 11 say many things about ourselves 
this Atonement Day, confesstng error, thoughtlessness, 
misdeed and wrong. But before we do so, before we honestly 
confront our fa111ngs, we must first confront our virtue, and 
know that whatever wrongs we have committed, we could not 
recognize our wrongs were not our bas1c nature fundamentally, 
Irrevocably right. 39 

Acknow ledg1ng one's strengths 1s placed above adtn1ttlng one's weaknesses, 

In reverse of the traditional emphasts on Yam K1ppur. The themes of choice, 

responslbl 1 lty and humantty's potential for good Is strongly stressed, often 

fn connect ion to partnership with the Divine. The commonly quoted Jack 

Reimer reading emphasizes this very tdea: we have the ablllty to eradicate 

hunger, war and s1ckness ff we would only use our divinely given 

capab ilities. As In Rosh Hashanah services, our ab! l lty to respond to the 

call for action Is paramount. This 1s a very positive quality and adds an 

almost upbeat note to many Yorn Kfppur servfces. 

As we begin this Yam Klppur, this day whtch solemnly 
celebrates our lnfln1te capabi11t1es for change and rebirth, may 
we find ourselves capable of renewing our devotion to the 
sacred task which God has given to us-- to seek and f1nd, to 
hear and heed the still small voice. Before us, If we are equal 
to the divine challenges or true humanity, Is the promise of 
lives rich 1n fulfl11ment, and In meanlng--and the promise of a 
glorious age when truth and justice shall be 1n every house and 
all people shall dwe1 I In peace. 40 

The abll tty to choose and make decisions Is elevated to the position or being 

the Qulntessenttal characteristic of our Jives as humans and the essential 

focus or Yorn Ktppur. The emphasis ts thus toward numantty and not toward 

39 Anonymous, "Yorn K1ppur Eve Service" (creative service, Temple Israel, Long Beoch, CA, 
1972). 1. 
40 Anonymous, "Kol Ntdre" (creative service, Temple Sinai, Worcester, MA, n.d.), 2. 
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the D1v1ne; Yorn Kippur becomes almost upl If ting and Inspirational, rather 

than disheartening 1n any way. 

No one ever stays the same. Everyone changes ... . 
And there ts no choice, except for what we cnoosf to become. 
The question is not will you change, but how will you change. 
Today ts a day for c/Jang~ today is a day for growth 
Am I /Jere to change? Am //Jere to grow? 41 

Thts ls a theme that ls also common in yizkor services. The ab111ty to 

construct meanlngfuJ lives based on choices, and the potential to Jive the 

time we are given to as fullest ts commonly stressed. Death and life even 

become metaphors for the qua11ty of 11fe that one chooses to lead. "We Hve 

when we real tze our human potential; we die when we stifle or pervert our 

capacities. "42 

In summary, in the view of the creative llturglsts sins are the errors 

that we make 1n our relations to other indtvtduals and groups, mostly due to 

our tnablllty to truly rea11ze who we are and what we are capable of. Since 

sin ts often not connected to God, repentance does not usually tnvolve asking 

for forgiveness or pardon from the Holy One. Rather, 1t is a commitment to 

change, a wflllngness to make the choices that will enable us to reach our 

potentiaJ as humans and live to our utmost. Yorn Kippur provides the 

opportunity to gain the insight needed to make the necessary commitments 

in our lives. Sin and repentance are thus very personal, human processes, 

and are more psychologica1 than theological ln nature. 

41 Rabb! Roy Walter, "A Confession for our Time" (creative service, Temple Emanu El. Houston, 
TX), 2. 
42 Rabbi Daniel Lee Kaplan, "Ylzkor Service" (creative serv1ca, n.p .• n.d), 1. 
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llle Avod.fl/1 seem 
The avodan service Is the centerpiece of the trad1t1ona1 l lturgy and 

OC"Luples a prominent place In GOR as well. Based on the small sampling of 

Jrternoon services that I have, creative liturgists have virtually Ignored It. 

(It Is not part of any mimeographed morning service; GOR places 1ts 

Interpretive service In the afternoon, as do most of those creative services 

that Include It, contrary to tradfttona1 practice.) Some rabbfs have chosen 

to do something completely different for the afternoon service, such as a 

prepared congregational- rabbi dialogue based on Martin Buber 43 or a service 

based on a se1ect1on of readings and prayers. 44 Great diversity exists 

among those who have attempted to construct some kind of avoda/J service. 

Somettmes the avoda/J Is completely transformed, making only vague 

rnent1on of the High Priest or the Temple rttual, as tn a servtce that atms to 

recall not the Temple but the "spiritual peaks and ethtcal triumphs of our 

ancestors. n It would appear that this ts seen as a modern equivalent of the 

priestly worship of God, since "we no longer find reassurance or comfort 1n 

lhe words of priest or prophet or rabbi speaklng as 1f he were the 

mouthpiece of a cosmtc God. "45 

There are other services that deal with the avoda!J themes more 

dlrect1y, although they are brief in each case. In one service, the avodall ts 

considered a link to the past and we today fulffll the role of the High Pr fest. 

"Even as the High Priest first confessed hts own stns and prayed for h1mself 

and his household, so let us first consider our own individual conduct during 

43 Rabbi Bernard H. Mehlman," Between Us--A Dialogue for Rabbt and Congregatton from the 
Writings of Marlin Buber" (creative service, Temple Mir.ah, Washington D.C., 1971 ). 
44 Rabbi Roland B. Glttelsohn , "Afternoon Service for the Day of Atonement." 
45 Rabbi Joseph D. Herzog," The Avoda Service" (creative service, Temple Sfna1, Amherst, NY, 
1969), t. 
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the past year. "46 A slm1 lar attempt 1s made In a serv1ce that also mentions 

the avoda/J as a bridge between past and future. As the High Priest assumed 

responsibi lity for his sins, so we assume respons1b111ty for ours. 47 UPB 11 

uses this basic approach, comparing the H1gh Priest of o1d to the teacher 

today. 48 Another 1mportant element of the avoda/J serv1ce worth 

considering ts the martyrology. Because the avoda/J service (and the 

afternoon serv ice in general) appears to be less commonly used as a basis 

for creative services, the martyrology Is more frequently found 1n the 

yizkor servi ce. It too Is wholly transformed, deaHng much more with the 

Holocaust than with the traditional ten martyrs. Although I am using a 

fairly sma11 sample It seems fair to say that the avoda/J service has greatly 

lessened In tmportance, probably both because 1t ls 1n the afternoon <when 

fewer people attend) and because of the themes it contains. The avoda/J 

services In pub 1 lshed prayerbooks are as different as they are In 

mimeographed services. Prayerbooks published by congregations wfll be 

dealt with separate ly, but it fs worth mentioning at this po int how they 

treat the avoda/J. It Is completely absent 1n some prayerbooks. 49 Some 

relate 1t to contemporary themes, po1ntfng out the transferring of the 

prfesthood to teachers or ordinary people, or uslng tt to draw lessons about 

46 Rabbi Sldney Stelman, "Yorn Kippur Service for theAvodoh and MartyroloW'' (creative 
service, Congregation Beth-El Zedeck, lndlanapolts, IN, J 965),4. 
47 Rabbi Charles Kroloff, "A Service for Yorn Klppur Afternoon" (creauve service, Temple 
Emanu- EI , Westfield, NJ, n.d.), 11-14. 
48 Central Conference of American Rabbis, The IJniOfl Prayerba:Jk II, 26 7. 
49 Rabbi lsalah Zeldin, LesHe E. Alsenman, Cantor Richard B. Sllvermen, AHigllHo/yOoys 
Proyer Ba:Jk (Stephen S. W1se Temple, Los Angeles, CA, 1973) contains no afternoon service at 
ell, but Indicates that a special forum tekes ploce. Rabbis Allen S. Maller and James Lee Kaufman, 
Tikun Hanefes/J- -Renewel of the Soul( Los Angeles, CA, 1979) cbes have an afternoon service, but 
there ls no mention of anything resembling an ovtXZl/J service. The same Is true of the 1983 
edition, Tikun NeffJS/Jot--Renewal of t/Je Spirit. 
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modern Jewish life. so Sti ll others simply present It in straightforward, 

descriptive detail. s1 In general, those liturgists who do deal with the 

avoda/J service struggle In a variety of diverse ways to make Its themes 

relevant. 

SELICHOT 

The 51 services tn this category reflect the greatest degree of 

variety and diversity. Because of the quantity of undated material, the 

influence of Gates of Forgiveness (published ln 1980) ls unclear. 

SELICHOT SERVICES 

1965- 69 1970-75 1976- 80 1981 - 85 Undated 

8 7 6 3 27 

The variety of the Sellchot services ls reflected In the many different 

ceremonies and types of material that they include. Some Include haydalah. 

some involve changing the Torah mantles to white. Some are fair ly 

traditional, others Include very 11ttle traditional Sel tchot material. Since 

having a Seltchot service at all ts an Innovation at many synagogues, rabbis 

may feel greater freedom In developing the service and establishing the 

so Conaregatlon Sha'ar Zahav. TherefLYet»~L1m (San Francisco, CA, 1983), 126-131. In 
!rliition to describing the priestly ritual, this service (which takes place in the morning} spooks 
of the presence of the Shechlna residing with the people now that there 1s no Temple. Rabbis AHen 
s. Maller ond Jtimes Lee Kcufmon Tikun H(Jn(Jfes/J--RenflwtJ/ of the Soul (Los Angeles, CA, 1980), 
99-1O1 draws lessons about our relatlonshlp to Israel. the syna(Jlgue and Jewish 11fe 1n Amer tea 
from the tJva:itlh service. This is the only one of their three prayerbooks with an tJY«iJ/J service. 
51 Rabb1 Herbert Morris, Heor Our ProyTJr ( Congregatlon Beth Israel Juooa, San Francisco, CA, 
1971 ), 271-278. This congregation Isa meq~r of a Reform imdConservotlve syn~ue which 
may explain the more traditional ovr.x/811 service. 
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congregational custom. They may feel more comfortable compi11ng a service 

that ls reflective of thetr own preferences and less bound by tradlt1on or 

congregat1ona1 expectations. Creativfty ts even just ified as an integral part 

of the Seltchot tradttton: 

When one thinks of a traditional Hturgy, a prayer serv1ce, one 
thlnks of prayers that have been unchanged since the1r 
introduction hundreds or even thousands of years ago. An 
interest Ing contrast is provided by the Se l 1chot service 1n 
Which It has been customary since the Medieval period to write 
special prayers and poems. Sellchot services have long been an 
outlet for creative l lturgfcaJ expressions. s2 

Traditional Liturgical Texts 

There Is a much greater use of traditional ltturg!cal texts In Sellchot 

services than In either Rosh Hashanah or Yorn Klppur servtces. Among the 

frequently Included texts are avinu malkenv., s/Jomer rtsrae/, s/Jema koleint1 

and Exodus 34: 6-7. Less common, although not fnfrequently found are yigdal 

<espec1a11y 1n the early years), v'al kt1/am, /Jas/Jivenu and kaddish. Some 

serv1ces include large portions of the daily 11turgy ( s/Jema, amida/J) as well. 

In addftlon to tradft1onal 1tturg1cal texts, other mater1a1 1s commonly 

1ncluded in the creatfve services. Many Biblical passages are found, 

espec1ally psalms, although this lessens slfghtly fn the later years. Music 

ts also a part of these servtces. A number of the texts mentfoned above 

appear to be sung. Thus, much of the mustc tn Se11chot services ts based on 

the traditional 11turglca1 text. However, many other songs such as 0 El1 Ell,· 

"Esa E1nal, ·"Or Zarua" and 0 Adon Olam" are used as well. Some hymns such 

52 Rabbi James Lee Kaufman," Seltchot Service" (creative servtce, Temple Beth Hillel. North 
Hollywcxxl, CA, n.d.), 2. 
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as "All the World. are also present. Very few popular or folk songs are 

Included, however, prov1d1ng another 1ndtcatlon of the more tradlt1onal 

orientat ion of the Sel1chot services. 

Many of these texts ment1oned above are also found In Gates of 

Forgiveness. In general, Gates of Forgiveness departs from the tradftlonal 

concept and structure of Sellchot, as the Introduction to the book 

acknowledges. 53 Although incorporating tradft1ona1 elements, the service 

Includes a broad range of themes and explores the 1deas of sfn, repentance 

and our relationship to God In a completely orlgfnal way. Diverse Ideas and 

Images are incorporated ln relation to God and sin and repentance are dealt 

with In the context of human error, potential and change. These themes are 

more typical of creative services than the traditional liturgy and are 

mingled w1th elements from the trad1t1onal Sellchot service tn Gates of 

Forgiveness. So too, those writing creat1ve services use traditional texts 

such as those 11sted above and modern themes (to be dtscussed below) to 

create Se1tchot observances that are unique blends of tradftlonal and 

contemporary elements 

In general, traditional 1 !turglcal texts more frequently form the 

basis, or at least a central part of creative SeHchot services, than of either 

Rosh Hashanah or Yorn Ktppur creative services. Perhaps this 1s not 

surprising stnce have a Sel1chot service represents a return to tradition. 

However, lt ts not fully clear why Sellchot services should be~ 

traditional than other High Holiday services, since many of the same themes 

are present In both rituals. It fs possible that synagogues that have been 

!nclfned to hold Sellchot services have a more tradlt1onal orientation than 

53 Central Conference of American Rabbis, eates of forgiveness (New York. 1980), vii. 
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synagogues 1nvo1ved ln other areas of creat1ve liturgy. Wh11e th1s may have 

been the case at one point, as Selichot has become more widespread I 

assume that th1s 1s less true. Furthermore, the rabbis and congregt1ons 

holding Se11chot services do not appear to be different from those wrtt1ng 

creat1ve ll turgy 1n general, although many new names certainly appear on 

Sel lchot services (as they do In each category of serv1ces). While th1s 1s 

hard to determine with any assurance, lt ts certatnly the case that many of 

the same names appear on the creative Sel1 chot services as on other 

services which are less traditional In orientation. 

Another possible explanation for the greater use of traditional texts 

may relate to the very nature of Sellchot. Because holding Se11chot services 

represents a reaching back to tradition, rabbis may f eel more tncHned to 

Include traditional texts and themes. The dynamics of creating a Sel1chot 

service are different than those present In creating an alternative High 

Hol lday service. A creative High Holiday service represents a spectffc move 

away from a set tradition. A creative Sellchot service Is a move to 

reinstate and formulate a certain rftual. Without predisposed biases about 

the traditional texts or the nature of the ceremony on the part of the 

worshippers, rabbis may feel more wfllfng to Include trad1tlonal elements. 

Sources 

Many of the same sources that dominate Rosh Hashanah and Yorn 

Kfppur liturgy can be found ln these services as wel l. The same 

confessionals often appear here, as do certain selections 11ke Eugene 

O'Nelll 's "Why am I afraid to dance?" and Aaron Ze1tl1n's "Praise Me." There 

are a few sources particularly relatlng to Seltchot that are often found. One 

Is clearly popular because of I ts reference to the midnight hour. 
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Midnight belongs neither to yesterday nor to tomorrow. It 
stands alone 1n t1me, between the worlds that were and the 
worlds that shall be. It fs the 11nk that blnds the days and the 
nights, a pause 1n the rotation of the hours. Now we are at the 
threshold of another day, another month, another year. Behlnd 
us 1s memory. Before us Is the unknown future. History has 
stopped for the moment to permtt us to gather our thoughts. 
soon a new year wm be ushered 1n. What wl11 tt bring us? How 
shall we prepare to meet Its challenges and its testings? 54 

Not only 1s this read1ng appropriate because of Its use of the m1dn1ght 

1magery, but 1t presents the 1dea that we have reached a moment of choice 

and cha I Jenge. Like the Rosh Hashanah and Yorn Klppur services, this Idea Is 

prominent In Sellchot services as well. This same theme Is round tn another 

common Sel tchot reading, by David Pol1sh. Humanist 1n nature, the reading 

emphasizes the need for Introspection and reflectlon: 

Ribbono shel Olam, Master of the Untverse--the Universe beyond 
me and the Universe within me--1 want to learn how to cease 
punishing myself and torturing myself with unhappy memories 
that torment me when I wake and when I sleep; w\th self­
accusation that comes back to me brazenly or in dtsgutse . ... I 
want to learn who I am, at least as much as I know and 
understand the processes by wh1ch I earn my bread .. .. If I 
could learn to forgive myself, I might learn, and others might 
learn to f orgtve each other .... I know that the quest for tnner 
peace ls agonizing, but a\ 1 that Is prectous is bought with 
anguish. Help me unlock the gates of self-forgiveness, the 
gates of salvation, even as the prisoner goes forth when the 
time of punishment 1s past. Amen. ss 

There are other sources that are commonly found; they wtll be dealt with 

below as they relate to spec1f1c Sellchot themes. 

54 Jocob Rudin, fn Rabbf Harry Essr1g, "Se11chot Servfce" (creative service, Unlverslty 
Syn61;PJUB, LosAngeles, CA, )968), 1. 
55 Rabbi David Polish, At /he Threshold (New York , New York, 1973), 19. 
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Puroose and Themes of Seltcbot 

Se lichot is not always presented In the context of a serv1ce of 

preparation for the Htgh Ho11days. Often tt ls presented as a completely 

separate hol I day ln Its own r1ght. In exptain1ng and justtfylng th ts holiday 

Cwhlch may be new to many people) Seltchot is not 1nfrequently related to 

the martyrs of the Jewtsh people. 

The traditional petlt1ons reveal the saintly ct"laracter of our 
people. Amid the most barbaric sort of humiliation they clung 
to their falth 1n God and their hope for man. An extraordinary 
people ours and their wttness to God's presence ts unparalleled 
In history. NotwHhstandlng the pain and debasement to which 
they were subjected, they continued to express--through their 
sellchot prayers-- thelr wish to repent and mera God's 
forgiveness. 56 

The deep faith of ancient martyrs Is used as an example for us, and Is 

linked to the need to renew ourselves as Jews by reviving ancient customs, 

namely Se lichot. 

A people who were plundered and prosecuted [sic] w1th pitiless 
passion believed from the depth of being that God was their 
only refuge. In the days of judgement ... when they believed the 
book of 1 If e was to be Inscribed for each one by God's 
prodigious hand--they employed every k1nd of pen1tent1a1 
prayer to avert a stern decree for the New Year .... In full 
awareness that you are modern Jews or a modern age, yet do I 
asl< you to help breathe new llf e and sptr1t 1nto the eternal 
truth of an ancient custom . ... I ask you to f111 the void of the 
obsolete expression of centuries gone by with the soulful 
response of the Jew who lives In the Age of the Conquest of 
Space .... [O]ur thoughts are not theirs, our needs are not their 

56 Rabbi Stephen Weisberg," services for seHchot" ( creat1ve servtce, Temple Beth-Et. San 
Pedro, rA, 1967), 2. 
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needs. Stlll d1d they pave the way on whlch their children and 
ch ildren's children would walk. 57 

In this particular read1ng the ancient martyrs are pralsed for the ir ra1th, 

yet sl1ghtly patronized for thetr part1cular mode of expressing that faith. 

By putting their faith Into our language tn the Sellchot serv1ce, Sellchot ts 

depicted as a part or a process or modernizing Judaism. Interest ingly, whlle 

Sel lchot Is descr1bed as part of the modernization process, It ts also 

identified as part of the process of returning to tradition: "As part of our 

reawakening to the deep emotional value of many trad1tlonal practices and 

1tturg1es, an 1ncreas1ng number or or congregations conduct this Sel tchot 

service each year. ·se 

Like Rosh Hashanah and Yorn Klppur, Sellchot ts usually considered a 

time of re flection and 1ntrospect1on. 

We are here to stir that still small voice within us into 
speaking openly the truth that we failed to I Ive and to act at 
our best this past year ... On this night we join with our fellow 
Jews tnroughout the world In prayer and self-examination. 59 

Often these seem1ngly psycholog1cal goals of Sellchot--1ncreased 

self-awareness leading to change tn our personal relationships and 

connection to the world at large--are related to God. In general, there Is 

more frequent reference to God than In either Rosh Hashanah or Yorn Klppur 

services, us1ng both trad1t1ona1 and more modern language. In one service, 

return1ng to God forms one of the major themes of the service. 

Constantly You can to us, but too often we fatl to hear. We 
remember now how we have exiled ourselves rrom Your sp1r1t. 

57 Anonymous," Sellchos Service at Midnight" (creative service, Vlll~ Temple, New York, New 
York, n.d.), l. 
58 Rabbi Merle Sfnger, "A Service for Sellchot" (creative service, Temple Beth-El of Boca 
Raton, Boca Raton. Fl , n.d.), I . 
59 Anonymous, "Selichot service" (creative service, The Temple, Atlanta, GA, 1976), 1-2: 
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Recalling the path we have taken, we seek to return to You 1n 
renewed faith. 60 

The quest for God Is at times viewed as the ouroose of the Sel lchot service: 

We have come together to seek God In prayer. !loping that, In 
this house dedicated to His worship, we shall feel His presence, 
and that the bond of human fellowshlp may help us to 
experience His love. 61 

This ts certainly the view expressed tn Gates of Forgiveness: 

Se ltchot Itsel f Is understood by us as the service 1n wMch the 
House or Israel, Individually and collect tvely, struggles to 
return to God as we prepare for the Days of Awe. For that 
reason, our service follows a clearly deHneated pattern. We 
begin with a cal l to return .... [T]he second section of the 
service speaks of and to the House of Israel, the people called 
by God again and again to return .... Our third section concerns 
the God to whom we turn, and the nature--so far as we can 
describe lt--of the relationship between Israel as God's peopJe 
and the Holy One as Israel's God. Having come th1s far. we are 
able to confront God 1n a dtfferent way. Sinners ourselves, and 
ready to acknowledge it, we invoke the dtvlne compassion as a 
prelude to our acknowledgment of sln. 62 

It is not unusual in the creative services to find the Idea that God's 

love ls felt through the presence of community. God is usually desert bed as 

present in the relationships that we are striving to achieve (as In the 

Shabbat liturgies), and tn our abtlity to hope and work toward a better 

world. 

God is the Oneness ... God is the sameness ... God is the 
unity ... God Is the mystery of lffe . .. God Is the creative 
f Jame ... God ls In the faith by which we overcome the rear of 
lonel lness, of helplessness, of failure and of death. God ts In 

60 Rabbi Paul Citrin , " Return from Extle" (creative service, Congregat1on Albert, AJbequerque, 
NM I 1984). 3. 
61 Rabbi Michael Sternfleld, "Sellchot" (creative service. Congregation Beth lsrool , San Dla;J>, 
CA, 1974). 1. 
62 Central Conference of American Rabbis, Boles of forgiveness. viii. 
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the hope which, 1 Ike a shart or 11ght, cleaves the dark abysms 
of stn, of suff ertng and of despa1r. God 1s In the love which 
creates, protects, forgives. His ts the spirit which broods upon 
the chaos men have wrought, disturbing its stat ic wrongs, and 
stirring Into life the formless beginnings of the new and better 
world. 63 

Sellchot aims to he lp the lnd1vldual conquer sin, work toward change, and 

overcome isolation. The reading makes these goals not only psychologically 

beneficial, but theologically relevant because In striving to reach them one 

encounters the essence of the Divine. Similarly, In Berdtchevsky's "It Is 

not we alone that pray" the quest for God ts depicted as a central part of the 

life of the Individual and of all creation. "The flashes of the human mind 

and the storm of the human heart ... [are] the outpouring of boundless 

longing or God. "64 The very process of Introspection and self-examination 

(which can perhaps be seen as •the flashes of the human mind and the storm 

of the human heart 1') that is such an Integral part of the SeUchot service are 

defined as part of the search for God. A final source, wh1ch is also 

frequently found in other High Hol1day services, is "Lord, where shall I find 

you?" by Rab1ndranath Tagore. God 1s found 

where the ploughman breaks the hard sofl .. . 1n the mind free 
to sail by Its own star ... when the poet makes beauty out of 
words ... In a mother's Jul Jaby ... In the dawn and the current 
of I lfe. 65 

In the very things that people are striving for and being encouraged to value 

and appreciate, they wm f1nd God. 

63 Joshua Loth Liebman, 1n Rabbi Harvey J. Fields,., A Servlc:e of Selichot" (creative servlc:e, 
Holy Blossom Temple, Toronto, Ontar1o, canada, n.d.), 4-5. 
64 Micah Joseph Berdlchevsky. In Rabbi Harvey J . Fields," A Servioo of Sellchot," 4. 
65 Rablndranath Ta}lre, In Rabbi James Lee Kaufman. "Se11chot Servtoo," 33-4. 
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Interestingly, however, although the 1nttmate nature of God, present 

1n humanlty and in relationships ts stressed, Sel1chot serv ices also have 

plenty of tradit1onal God language w1th God pictured as the source and 

strength of all. "Through our Sellchot prayers we petition our God of 

Forgiveness to grant mercy to a repentant Israel at the beg1nn1ng of a New 

Year. "66 Two addftlonal read ings commonly used emphas1ze the use of 

traditiona l imagery. One speaks or humanity as God's creation: 

We are clay, You are the potter .... we are glass, You are the 
craftsman, We are threads, You are the weaver .... And do not 
throw us in a heap lf we shou ld not be perfect. Remember, we 
are only threads. 67 

This theme of creation Is picked up In another frequent reading as well: 

Father of al 1 humanity, at every Instant You create the world 
anew. The un iverse Is Your ch lldl If, for even a moment, You 
withdrew Your love from us, all would revert to nothing-
ness! ... Morning stars appear again and sing their song of love 
for You .... One reminder of Your eternal Presence and my thirst 
is quenched; I am renewed and young again. Lord, You dally 
create everything anew. Father, create me-- Your ch11d--anew 
as we lJ...6B 

In both of these readings humanity ts dep1cted as wholly dependent on 

God. God can renew us and form us; God supports and pardons. This is 

markedly dlff erent from the Idea, also found In these services, that we 

encounter God In the world and tn ourselves as we seek renewal. These 

varied Ideas are also seen In Gates of Forgiveness, as was mentioned above 

(page 134). Whtle traditional God language and Imagery is present, a wide 

range of Ideas about God are explored, ranging from recogn1tfon of an 

66 Ibid, 3. 
67 Mlchool auolst. In Rabbi Lawrence Forman, "A Pre-Hfgh Holiday Service of Worship" 
(creative service, Ohef Sholom Temple, n.d.), 2. 
68 Anonymous," Selfchot Services" (creative service, Central syna.pJue, n.p., n.d.), IO. 

141 



unshakable connectton to the Divine to the fact that some may feel a degree 

of al lenation from God. Intimate, gentle language Is used in addlt1on to 

more formal, lofty language. 69 

The use of mixed or seemingly contradictory Imagery has been 

menttoned several times and is worthy of a rew more In- depth comments. It 

can be explained In several ways. As has been suggested before, the High 

Holidays Invite this contradiction to a certain degree. High Hol lday Imagery 

Is lof ty, with God depicted as both judge and merc1ful creator who forgives 

human error and provides strength and support to a weak and fallible 

humanity. It is dffflcult to avoid th1s Imagery In any Hfgh Hol1day service In 

spite of the fact that modern day 1 lturgfsts tend to depict God fn a more 

Intimate way, as dwell Ing within rather than separate from and above 

humanity. Although creative liturgy Is often about the very process of 

Interpreting traditional liturgical concepts, High Holiday ltturgy appears to 

possess uniquely difficulty for creative liturgists. The 1nterpretlve 

unetane/J tokef (footnote 1) and the Yorn K!ppur confessional are two of the 

few modern Interpretations of a tradftlonat Hf gh Holiday prayer that retain 

some of the feel and power of the or1ginal. Rather than abandon1ng the 

traditional imagery, and because It ls so difficult to re1nterpret, new 

readings with modern Imagery are often simply placed alongside of more 

traditional Imagery. Perhaps l1turg1sts hope that worshippers will 

Interpret the traditional liturgy 1n a fashion that Is comfortable for them, 

• or that the emotional attachment to the words and the melodies will 

dissolve any problems one may have due to tntellectua11ncons1stency. 

69 For the range of GOO Imagery In the service, see for exomple, Csntral Conference of American 
Rabbis, (JrJ/esof Forgiveness, 29-33. 
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One should ser1ously cons1der th1s last po int. The traditional 1magery 

may possess an element of comfort and security for worsh1ppers that 

accounts for 1ts 1nclus1on. Since worsh1ppers may connect the words and 

melodies of trad1t1onal texts w1th past High Holidays, they may feel a 

certa1n comfort on account of their familiarity. Furthermore, although 1t 

may not be Intel lectually meaningful for them, on an emotional level the 

Idea of a God who can create and renew 1ndlvldua1s at every moment, upon 

who human1ty Is wholly dependent, may be appealing while contemplating 

one's weaknesses and sins. None of these poss lbflltfes, however, accounts 

for the fact that there Is a stronger emphasis placed upon God 1n Sel1chot 

services than in Rosh Hashanah and Yorn Klppur servtces unless th1s 

characteristic reflects the type of congregation that would have a Sellchot 

service, or the tradlt1ona1 nature of the Seltchot observance as was 

suggested before (page 134- t 35). 

While God Is prominent in these services, s1n and repentance are st! 11 

the domtnant themes of Se 1 lchot serv1ces. Sometimes they are connected 

to God, and sometimes more In relat1on to the human be1ng. Again one sees 

the emphasis on human potential and the possibility of change In equal 

measure to human weakness. One un1que characteristic of the discussion of 

sln and repentance In Selichot servlces Is that a number of servlces deal 

with the theme In the context of a candle-11ghtlng serv1ce. The earliest use 

of this ceremony, which ls frequently utilized, has three candles 

representing envy, hatred and greed. Each candle Is extinguished fo11owlng 

a reading emphasizing the way that these emotions harm us. This leaves the 

ner tamid burning and ft becomes, metaphorically, the source for ltght1ng 
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the three l1ghts of repentance, prayer and charity. 10 There are two other 

variat tons of this service. One has the three lights representing our 

relatlonshtps to our fam1ly, our community and our world, relatlonshtps 

which fa fled to 1 tve up to their potent1al. The oer tam Id provides the light 

that can rek1ndle these damaged relationships. 1 1 There Is noth1ng 

particularly novel in the language or Ideas used to describe the sins. Yet the 

use of a vtsual tmage to describe our need to "snuff out" the sins 1s unique 

and It ts 1nterestlng that 1n each service a symbol representing Judaism and 

tradition provides the element needed to 11 lumlne our twisted road. In a 

third example, the candles represent sacred love, the dtvtne voice and 

justice. They are extinguished and kindled again accompany ing readings that 

explore the nature of the stns In each category and how these sins can be 

conquered. 72 

In many ways Sellchot services are stm11ar to the Rosh Hashanah and 

Yorn K1ppur services. Many similar sources are ut1ltzed and many of the 

same themes are explored. However, they are unique tn certain critical 

ways. They conta in greater use and diversity of traditional texts. God 

figures more centrally fn the services, and there is some creativity in terms 

of symbols and 1magery. The orlentatlon of the synagogues that have 

Sel1chot services, the nature of the Sel lchot servjce itself, tts unique tfme 

and the Jack of strong binding traditions associated w1th It, may account for 

some of these particular features. 

70 Rabbi Julius Nodal," Se\ichos" (creative service, Temple Shaare Emeth, St. Louis, MO, n.d.), 
7-8. 
71 Rabbi Howard Shapiro," A Service for Selichot" (creative service, Temple Sha'arey Shalom, 
Springfield, NJ, n.d.), 7-8. 
72 Rabbi W1 Jl1am Sajowltz, "Pre-High Holtday Medltat1on Serv1ce of Sel1ctiot" (creative 
service, Temple Emanuel of South Hills, Pittsburgh, PA, t 978). 3-9. 
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ChJldren·s. Youth and Fam11y Services 

Creattve H1gh Hollday services for ch11dren and youth have rema1ned 

consistently popular ln sp1te of the publication of 6ates of Heaven 1n 1979 

as the chart Indicates. (Gates of Heaven Is a revised version of a 1970 High 

Hol lday prayerbook for ch11dren entitled Gates of Prayer.) 

HIGH HOLIDAY CHILDREN, YOUTH AND FAMILY SERVICES 

1965- 69 1970- 75 1976- 60 1981-85 Undated 
Rosh 

I 3 5 4 12 Hashanah 
Yorn 

1 7 5 4 12 K1ppur 

These services are designed for a variety or ages from very young children 

(early readers) to elementary aged children and high school youth groups. 

Most are quite sparing In the use of traditional liturgical texts. Rosh 

Hashanah services are likely to contain avinu malkenu and a shofar service 

of some kind. Yorn K1ppur servlces1 In addftlon to the av/nu malkenu, 

usually have some kind of conresslonat, and often kol nidre even though 

most services appear to take place 1n the afternoon. Gates of Heaven 

contains much more tradlt1onal 11turgtcal text than most or the creative 

services. The sources that appear frequently wm be mentioned as they 

apply to certain themes. 

Themes of Hlgh Hollday Children's Services 

Many or the readings In these services are explanatory In nature. 

Teaching, rather than prayer, appears to be the dominant goal. Themat1cally, 

they are very similar to readings In Gates of Heaven. Rosh Hashanah and 
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Yorn Ktppur are generally portrayed as days ror children to cons1der the1r 

behav1or. 

There's yet another reason Rosh Hashanah is so very spectal for 
us and for Jews all over the world: starting today, and for the 
next ten days, we are to think about the things we don't usually 
take the time to think about. Things like how we behaved 
during the year, how we treated our friends, our family, our 
teachers, and our neighbors. We remember ttmes we weren't as 
good as we should have been. And we plan to make the coming 
year a better one. 73 

Sometimes this theme ls related to creat1on and to the fact that Rosh 

Hashanah Is the birthday or the world--a beginning. Usually an attempt is 

made on both hol ldays to encourage children to examtne their own deeds. 

This ls done 1n an upbeat, positive manner so that the serv~ces have a 

celebratory mood. 

A New Year-- why new? Why Is today different? 
The sun keeps rising in the morn1ng, and goes down every n\ght. 
The flowers bloom 1n the spr1ng, and fade In the fall. 
We study and we play; we wake and we sleep. 
Every day seems different, yet somehow the same. 
Then what is new about today? It must be someth1ng we cannot 
see. It must have something to do w1th things 1ns1de ourselves. 
How we think. How we feel about ourselves. How we feel about 
others. And how we want to act. 
If we can change what ts 1ns1de, if we can make our thlnking 
and our feel1ng Hke new--then we wm have a different day, a 
special year. Then today w11J truly be ROSH HASHANAH--the 
beginning of a new year. 74 

The type of behavior that the services try to encourage mostly 

pertains to treatment of others as In this commonly used reading. 

73 Anonymous, "Rosh H~hano Children's Service" (creative service, Temple Israel , Tulsa, OK, 
n.d.), 3. 
74 Rabbi Elliot Strom. "Days of Jf1i, Days of Awe" (creative service, Bucks County 
Jewl'sh Congregation, Newton, PA, 1979), 3-4. 
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"Thou shalt tove the Lord they God. Once a stu<lent asked: 
"Rabbi, which 1s the best way to love God?" Sa lo the rabb1: 
"The best way to love God is to love your fe llow men. Then you 
will also tove God and God will love you." What is it then that 
Is asked of us today? 
More love and understand1ng--
For our parents ... for our friends ... for our teachers . .. for 
all those who are 1n need of our love ... The Bible says to you 
and to me: Thou shalt love thy neighbor as thyse lf . . .. How can 
we do th1s? Long ago our teacher Hll lel t old us how: What 1s 
hateful to yourself, do not do to your fellow man. 
If we do not want others to speak harshly to us, then let us not 
speak harshly to them. 
If we want others to treat us fa1rly and kindly, let us treat 
them fairly and kindly. 
If we want others to understand us, Jet us try to understand 
them. 
If we want others to be our fr1ends, let us be friends to them. 
This ls the way to friendship and fe1Jowsh1p; Thls is the way to 
our fellow men and to God. 75 

This emphasis on treatlng others fairly and compass1onately Is clearly 

reflected in the confessionals that are used in the Yorn Kippur services. In a 

commonly used confessional children apologize for lying, being thoughtless, 

hurting other's feelings, playing unfa1rly, making fun of others, not helping, 

and not showing respect for parents and teachers. 76 Many confessionals 

present variations on this theme, focusing on common ways that children 

misbehave In family, school and with friends. 

One way that the theme of treating others with respect is carried out 

is by emphasis on the unity of all people. UniversaJist messages are as 

frequently found in these services as In adult services. Differences 

75 Rabbi David Polish, In Anonymous, "Family Service for Rosh Hashonah" (creative service, 
TempleShaarl Emeth, Englishtown, NJ, 1975), 2-3. 
76 Rabbi ElHot Strom, "Days of Awe, Days of Jay," l 5. Th1s 1s an ooaptatton from Rabbi David 
Pollsh's, C/Jildren'sServiceforRas/JH8S/Jo!J8/J(Naw York, New York, 1975), 35. 
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between people are praised; people are part of one ramlly tn spite of their 

differences. 

It ts most Important to remember that every person Is dear. 
,Just as a rainbow is beautiful because It has many colors, there 
rnust be people of many kinds to make a beaut1ful world. So, we 
I Ike being dlff erent. and we are glad others are different too. 
Alike and special, the same and dlfferent- - that Is what all of 
us are. To celebrate about ourselves and about the people 
around us we sing the s/Jema. The words tell us that there 1s 
only one God. The song reminds us that there must be only one 
famlly on earth. A faml ly made of all people 1n the world. 77 

In this reading, and In many others, human unity Is celebrated, and ts 

connected to the oneness of God. 

Not only In relatlon to the theme or unity, but In many other ways, God 

ts strongly emphasized tn children's services. The emphasis ts stronger and 

much less equivocal than tn adult Htgh Hol lday services. very often the God 

language Is traditional and slmpJ1stlc. 

God ls great; for this reason we praise H1m. His greatness ts 
without end. God Is good to all. H1s love is seen 1n the good 
things in our world. God is kind and considerate. He is fair and 
just. God helps those who look to Hfm for help .. . . He gtves 
strength to the weak. He protects all who love Hirn .... Let us 
praise God for Hts goodness. 1a 

S1mllar1y: 

Alt goodness comes from God. We cannot be right and good 
without Him. But God can be good without us, because He Is 
holy .... God is not Hke a man. He Is better, and an of His 
betterness fllls up the world. All the goodness of man cannot 
add up to the greatness of the one God. The one God is the 

77 Anonymous, "Rosh Hashana, Yorn Kippur--AChlldren'sService" (creative service, Temple 
Albert, Albuquerque, NM, n.d.), 3-4. 
7B Anonymous, "Chtldren's service for Rosh Hashonah" (creative sarvlca, Rodef Shalom, 
Pittsburgh, PA, n.d.), 2- 3. 
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Source or love, l tke a rather. He 1s the rounaatlon of Just ice 
and rlght, ltl<e a kindly ktng. Ul<e a teacher, we tum to him ror 
help. It's wonderful to have such a terrific God and it makes us 
feel good to know that some day, when we have children, they'll 
have the same great God. 79 

Much of the God language used 1n these services expresses very traditional 

God concepts. Children are told that God wants them to change their 

behavior, that God is the omnibenevolent supreme ruler and always protects 

those who love the Holy One. Th1s ls parttcularly Interesting because It ts 

exactly these traditional concepts that are often disavowed in adult 

serv1 ces. 

Some authors however, do attempt to express the same God concepts 

frequently found In adult services in language appropriate for children. God 

Is spoken of in very intimate language tn 6ates of Heaven: "Tender hearts, 

gentle hands: then our God Is near, close as touch, near as love. " eo This Is 

a similar feature of some of the creatlve services. God is described as 

present in loving relationships and as that aspect in humans wh1ch leads to 

goodness. "We reel God's presence when we try do do what's right ... when 

we're lonely ... in the clouds ... when our lives are full of tove .. . when 

we're glad with who we are." a1 "Prayer is our way of knowing that God is 

in the love we feel for others and that others feel for us." a2 While tt 1s 

present, however, the idea of an intimate God ts found less frequently in 

children's services than in adult services. Th1s may reflect the tdea that 

children should learn the trad1t1onal God concepts associated with the High 

79 Rabbi David Powers, "Young People's Service for Yorn Kippur" (creative service, Reform 
Congregat1on Keneseth lsrool, Elkins Park, PA), 8-9. 
BO Rabbi Chaim Stern, 68tesotHeoven (New York, 1979), 30. 
81 Rabbi Elllot Strom. 11 Days of Jay. Days of Awe," 14. 
62 Rabb1 Horvey J. flelds, "Children's Service for Rosh Hashanah and Yorn K1ppur" (creative 
service, Holy Blossom Temple, Toronto, Ontar io, Canada, n.d.), 10. 
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Holidays through the serv ice. It may also reveal a fa l lure on the part of 

llturgtsts to adequately address Important quest ions such how do children 

perce1ve God and what sort of God concept do we wish to Introduce to 

children? Perhaps because the worshtppers are children, theological 

questions pertalnlng to God are attended to with less care. 

The Shofar Service and Akedat Y1tzbak 

The shofar Is used tn a fashion very s1m1lar to the way tt Is used In 

adult services. It serves as a symbol of the common themes of the servtces, 

primarily funct1on1ng as a call to change one's behavtor and a reminder of 

the presence of God. Perhaps the most common shofar reading 1s the 

fo llowing: 

The first call-- Tekla!ll Loud and strong It says: Ustenl Lfsten 
to the voice of God on this Rosh Hashanahl 
The second call-- Snevarlml A low note and a high note-­
whether we are I lttle or big our voices are heard by God. 
The third ca l 1-- Tervalll Little broken notes, they say: Pay 
attention to the little things tn 11fe. 
And now the fourth and last call-- Tekia/J 6edo/an-- the 
greatest or them alll One single blast. It tells us to l1sten to 
the voice of the One God. now and forever. 83 

In other services the shofar ls related more directly to personal behavior 

and one's relat1onshlp to others. 

The tekian Is a proud and good note. It calls us to remember 
that each of us is full of goodness. 
The broken sounds of sllevarim rem Ind us that we cannot do our 
best every m1nute of our lives. We try to do what 1s right, but 
sometimes we fall. Yet one good deed often gives us strength 
to do another before much time has passed. 

83 Rabbi Devtd Polish, In Anonymous," High Holy Day Services and Songs" ( creattve service, 
n.p .• n.d.), 18-19. 
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The sobbing note. teruall reminds us or our own tears and of 
the tears of others. Sometimes we feel sorry for ourselves 
though we have many reasons to be thankful. Terua/J tel ts us to 
listen to the cries of those who do not share what we have. It 
is a call to help the helpless. 
The great Tekiall 1s the sound of a promise to us. It Is God's 
promise that we can do well If we try. It ts as though God Is 
tell1ng us that people are more Important than ever as helpers 
tn bu1 ldtng up the world. 64 

While occasionally the shorar Is described as a call to strengthen one's 

Judaism(" .. . the shofar sounds remtnd us ... of all of our responsibilities as 

Jews. ·BS) lt Is most commonly used as a call to good behavior and concern 

for others. 

The shofar Is also related to the near sacr lf Ice of Isaac. Akedat 

yltzhak appears to be the most common reading for Rosh Hashanah 

ch11dren's services. although most services attempt to glide over the many 

dlff lcultles presented by the text. One service) ent irety tn rhyme, exp1atns 

the Torah readtng tn rhyme also: 

We all know the word called "test " 
When we are called to do our best; 
And ff we pass, then we are strong, 
We can overcome the wrong. 
Our Torah tells us of such a plight, 
When God spoke to Abraham in a dream one night 
And ordered him to place his son upon an altar, 
And 1n h1s devot1on he must not falter .... 
You have passed the test, the greatest one, 
You have been faithful, you and your son; 
May all your children rema1n true, 
When on Rosh Ha-Shanah they read about you. 86 

64 Anonymous," Rosh Hashanah and Yorn Klppur--A Children's Service" (Temple Albert), 7-8. 
es Rabbi Harvey J. f telds, "Chl1dren 's Services for Rosh Hashanah and Yorn Klppur," 23. 
86 Rabbt Richard Zlonts, "CMldren 's Serv1ce for Rosh Hashanah ( ln rhyme)" (creative service, 
n.p.1976),3. 
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The very nature of rhyme, and glossing over the fact tllal Abraham was 

supposed to K.1.11 Isaac g1ves the event an almost l lght -hearted note. At the 

end children are 1nstructed to have faith as Abraham dld, and thts fs the 

most frequent message of the akedah fn both creat Ive services and Gates of 

Heaven. ("It was never intended that Abraham take hfs son's life--only that 

he learn to keep faith with God, and to understand that sometimes we can 

l ive only when we are w111 1ng to take great risks for what we believe 

In." 87) David Po11sh's words are most commonly used 1n the creative 

services: "By trusting God as Abraham did, we may Indeed be a true blessing 

to manktnd. "88 Occasionally there Is an attempt to soften the harsh 

message of the text. One service tries to accentuate God's love for Abraham 

In sp ite of the request that he sacr lf Ice his son. Abraham's courage and 

faith fs emphasized as an examp le for people today, but the Torah readlng ls 

foll owed by a reading for parents and children that underscores a different 

message: "Today we learned that parents do not abandon the1r ch11dren on 

some cold mountain, and chtldren do not forget the1r parents 1n their old 

age. "89 For the most part, however, the akedah 1s dealt with ln a s1mpJlst1c 

way with relatfvely 11ttle attention gtven to fts rather fr1ghten1ng themes 

and lmpl1cat1ons for cht1dren. 

Children's services bear some Important resemblances to adult 

services. They emphasize the need to assess and Improve one's behavior, as 

well as the unity of a11 people. They utl1 lze the symbols of the High 

Holidays to support these themes. There are, however, also Important 

67 Rabbi Chaim Stern, 68/esof HtMven, 17. 
68 Rabbt Oav1d Po11sh, Children 3' Services for the High Holy {Joys, 16. 
89 Rabbl Stephens. Pearce, "The Sweetness of Honey" ( creatlve service, Temple Slnat , 
Stamford, CT , 1981). 12-13. 
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differences. God 1s mentioned more frequently and In a more trad1tional 

manner, and as a whole the services utilize more trad it ional Imagery and 

language. Not surprlslngly, chtldren's services are often simpl1st1c 1n thefr 

use of 1anguage and ldeas. It Is difficult to determ ine whether this 

s1mpl1c1ty Is age-appropriate because the age to wh1 ch most of the 

children's servtces are geared Js unclear. One of the struggles that authors 

of ch1ldren's services face 1s the wide age-range that the services are 

supposed to encompass. What ls appropr iate for a first grader w111 not be 

appropriate for a f1 fth grader, and many services may represent an attempt 

to strive for a happy med1um. Given that the type of commun1ty present for 

a chfldren's servfce Is hard to ascertain, 1t Is d1fflcult to evaluate the 

effectiveness and suitab111ty of creative liturgies for children. 

High Hollday Prayerbooks 

Several congregations have actually pr1nted Hfgh Holiday prayerbooks, 

rather than utl I lz1ng mimeographed services. I have studied twelve 

prayerbooks, representing n1ne different congregations. They appear to be 

the regular prayerbooks used for High Hol1day worsh1p and not the basis ror 

an alternative service wlthln the congregation. The use of traditional texts, 

source material and music 1s fairly sfmtlar to that tn the mimeographed 

services. (Most serv1ces appear to utiltze a cantor and/or choir.> One 

prayerbook ts a compllatton of mfmeographed services produced by the 

congregat1on, and the Introduction sets forth a commftment to worship 

creat 1v1ty and change. 

You wl 11 note that this Is a soft-covered book. It was decided 
that we need not feel shackled to any one book and therefore we 
may replace this volume with a new and even more 
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contemporary volume when necessary. In so do ing I would hope 
that you and I would cont1nue to respond to lhe challenges and 
needs of our times. 9o 

Several others do not seem to be markedly di ff erenl from mimeographed 

servlces Cal though one conta ins a musaf for Rosh Hashanah). 9 1 Stf 11 

another prayerbook describes Itself quite honestly as a compilation of other 

published works, among them UPB, 60R by the Union of L\beral and 

Progressive Synagogues (London> and New Prayers for t/Je High Holy Oays, 

edited by Jack Reimer and Harold Kushner. The comp11er hopes that It can be 

viewed as a "representative expression of contemporary Jewry. "92 There 

are several prayerbooks, however, that contain some rather original 

material and are worth mentioning 1n more detail. 

T/Jerefore C/Joose L tfe. Prayerbook for Yorn Klopur--Congregatloo Sha'ar 
Zahav 

T/Jerefore Choose l 1fe, written by the ritual committee of Sha'ar 

Zahav in San Francisco, Is quite original and seems to represent the 

particular needs of the Sha'ar Zahav community, which is largely 

homosexual. The fact that most of the worshippers are gay or lesbian Is 

incorporated into the services qu1te directly, as 1n this Introductory 

reading: 

90 Rabbi Albert M. Lewis, ed .• Temple Emonl16/ High Holy /J8y Prayer Brok (Grand Rapids , Ml, 
1979). 6. 
91 Congregotion M'kor Sholom, A Contempor(Jf'y Ye/Jiclefor ()(Jr Consttlllt YtJ/ues (Mt. Leurel, NJ, 
1979.) Thfs prayerbook appears to be fntended for Rosh Heshanah and Yom Kippur although the 
structure of the prayerbook is rather unclBBr because the services are not clearly delineated. For 
other examples of prayerbooks that are quite slmflar to mimeographed services, see also: Rabbi 
SteveJocobs, Untitled (TempleJuooa, Encino, CA, 1973); New Reform Congregation, Untitled 
(Encino, CA, 1984 ). 
92 Rabbi Seymour Prystowsky, ed., A Jewish PrtJyf)f'/Ja'Jk for Rosh f/tJs/Jon8/J tJnd Yom Kippur 
(Congregation Or Ami. Lafayette Hill , PA, 1979), prefix:e. 
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Htnel Mah Tovl How good H Is to gather, In a rainbow of 
affections and sexua11t1es, 1n the house or a God who 1oves each 
of us as we are created. How sweet it Is to gather, women and 
men together, in the house of a God who transcends human 
limlts and categories. How pleasant lt is to gather, Jews and 
non-Jews together, in the house of a God who hears the prayers 
of all peoples. How fine 1t is to gather, people with firm 
beliefs together w1th people w1th questions In our hearts, 1n 
the house or a God who values deeds or caring and justice rar 
above the recitation of creeds. 93 

This one paragraph acknowledges several realities about the community. It 

ts made up or both heterosexual and homosexual Individuals. This reality ls 

not only acknowledged, 1t ts celebrated. There must also be a number of 

non-Jews present In order for them to be specifically mentioned as 

members of the community. Indeed, many of the homosexual relationships 

In the congregation do not consist of two Jewish partners. The nature of the 

congregation ts dealt with In a direct fashlon ensuring that the service will 

speak to the particular needs of the worshipping community. 

Other elements of the servtce make It clear that the needs of this 

commun1ty are prominent In the mtnds of the authors. The readtng prior to 

the Kaddish, for example, remembers gay Individuals who were persecuted 

and martyred 1n past ages, those who committed su1ctde due to personal 

torment, and those who "wasted their lives by suppresstng their true 

natures. "94 There Is also a deliberate attempt to affirm the worth and the 

1dent1ty of gay 1nctlvtduals, emphasizing that God does not spurn someone 

because he or she 1s homosexual. 

At thls moment, we reject the lie that a portion of Your 
handiwork is degenerate or cast out from Your Jove. 
At thts moment, let our trust in You bring us to trust ourselves. 

93 Congregation Sho '6r Zoh1t1, Therefore C/l«Jse Life. 10. 
94 Ibid, 60. 
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At this moment, let us truJy believe that our essence ts 
goodness, that our destlny, l1ke Yours, ts to bring blessing and 
peace, and that Your love and help are never far from us. 
And from this moment, we w1l1 not fail to bring our own lives 
toward caring and brave and righteous deeds. 95 

Thls reading (and much of the serv1ce) not only stresses the fact that God 

does not reject gay people, but that God loves them, thus enabling them to 

love and believe 1n themselves. 

Another unique feature of th1s service Is that It Is completely 

egal itar1an, although not gender neutral. The words "avinv malkenu" are 

used interchangeably wlth" imeinumalkateinu. "96 God ls called both 

mother and father. These more liberal characteristics are particularly 

interesting because in many ways the service is quite traditional. There is 

a musal service on Rosh Hashanah morning. God language and imagery 

connected to the High Holidays Is ut1llzed. For example, people are 

described as helpless before the power of God; God's forgiveness and pardon 

is sought. There is an avoda/J service on Yorn Kippur that explains the entire 

Temple ritual, concluding with the idea that the s/Jec/Jina Is now wlth us 

and not in the Temple (see footnote 50). Traditional Jewish ideas exist 

alongside very Hberal concepts. One has a picture of a congregation 

committed to a more traditional Judaism, although the Individuals wlth1n it 

are in many ways committed to ideas that are not traditional at all. While 

T/Jerefore C/Joose Life consistently and honestly reflects the ideology of 

the congregation, it does so within a fairly traditional framework, 

maintaining a connection to trad1t1onaJ l1turglcal texts and High Holiday 

95 Ibid, 180. 
96 lbid,98. 
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themes. In this sense, tt ach1eves somethinQ lt\al few other services have 

done so clearly and directly. 

A HiglJHo/.)I Oays PrayerBoek--Steoheo S. Wlse Temo le 

The prayerbook written by the staff of Stephen s. Wise Temple ls 

unique In that the themes of pair\ suffering and doubt f lgure prominently 1n 

all of the services. They are woven Into almost every part of the Rosh 

Hashanah and Yorn Ktppur 11turgy. In the Rosh Hashanah morning serv1ce, for 

example, the themes of God and the Holocaust, the d1mlnlshlng of God due to 

human rebellion, the jo1nt suffer1ng of God and humanity and the ultimate 

need that God and humanity have for each other Jn spite of doubt are a11 

raised between the micnamoclla and the avot and again between the avot 

and sim shalom 97 The s1ns and crimes of humanity are dealt with tn a 

brutal and graphfc fashion In a readfng between the micllamoclla and the 

avot on Kol Ntdre: 

And I was wearied of see1ng the smiting and the smitten 
Bespattered, dipped In l lfe's blood 
And warriors stricken, pierced, 
And cast aslde ... 
And they were l Ike filth on the face of the earth. 
And their heads in the dust 11ke dung. 
How Jong, o Lord, how Jong 
Sha11 the curse of Caln haunt 
The girted but unhappy race of Man? 98 

If other services focused on Introspection and self-ref1ect1on to the 

extreme, this prayerbook seems d1rected In the oppostte dtrect1on. It 

struggles with theoJogtcaJ, ph11osoph1cal and communal challenges wh11e 

97 Rabbi lsalah Zeldin, Les He E. Alsenman, Cantor Richard B. Silverman. A Hipll Holy[)uys 
PrtJYtlr Book, 26-31. 
98 Ill/it, 58-9. 

157 



pay1ng re1at1ve1y 1 lttle attent1on to the Inner psycho loglcal turmo11 of the 

lndlvtdual. 

There are posttlve notes, but hope is mostly expressed as ex1st1ng jn 

spite of the terror of the world. Humanity w111 survive, ever struggling 

forward in spite of the doubts and conflicts that are continuously present In 

the world. Goodness ex1sts at some basic leve l In spite of evidence of 

inhumanity. The language used is the language of survival, as in the neila/J 

service which contains a long reading Interspersed with the words, "Blessed 

are You, Lord, God of the Universe, Who has kept us alive. "99 This serv1ce 1s 

thus markedly different from most others tn both tone and content. 

Hear Our Prcflver--A Prwer/Jook ror tile H/gtl Ho&Dc:tvs--Congregatton Beth 
Israel Judea. 

Hear Our Prayer has several Interesting features, mostly related to 

Its structure. Th1s prayerbook ls actually the second prayerbook wr1tten by 

Beth Israel Judea. An earlier prayerbook was designed solely for Rosh 

Hashanah. 100 The Rosh Hashanah services in that prayerbook (which are 

incorporated into Hear Our Prayer) are very upbeat and celebratory 1n tone. 

The introduction states as much. "I have presented what I believe to be the 

underlying pr1nc1ple of Rosh Hashanah--a celebration of llfe--wlth all of lts 

hope, joy, excitement and promise. "101 And indeed, this theme 1s woven Into 

" much of the Rosh Hashanah service. 

99 Ibid, 113-117. 
100 Rabbi Herbert Morris, /nsr:ribe IJs For L ;re (Congregation Beth Israel Judea, San Francisco, 
CA, 1971). 
101 Ibid, 1ntroouctton. 
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The Rosh Hashanah service contalns some unuc;ual elements 1n terms 

of 1ts compos1tlon. It contains a musaf service, rollowed by an original 

section ent1tled derec/J eretz /'c/Jaim wh1ch is composed of biblical and 

rabb1nlc statements related to reverence for lire and God's creatures. The 

Yorn Klppur serv ice 102 Is al so unique. It contains no yizkor; yizkor Is 

replaced entirely with a sectton on Holocaust remembrance. The avoda/J 

service Is Intended to help people "remember forever the1r attachment to 

and love for the land of Israel. "103 As was mentioned above (page 132), the 

ritual of the High Priest ls described 1n detail, without even an attempt to 

tndlcate that today each lnd1vldua1 ls l 1ke the Hlgh Priest, or draw any 

modern slgnif1cance beyond the brief Introductory comment quoted above. 

Hear our Prayer ls original In some of the themes that It presents, but even 

more so In the structural changes and additions that It uses to emphasize 

these themes. 

[lkun Hanefes/J--Renewal of t/?e Sou/--Iemole Ak!va 

In many ways T!kun Nefasnot ls stm1 Jar to m1meographed services tn 

terms of the themes and sources 1t presents. It stands out partially because 

it Is a prayerbook that fs used by several other congregations In Callfornla, 

Cnot only by those who comp11ed ft). Furthermore, several editions have 

been comp1led, 1nd1cat1ng an ongotng attempt to struggle with and define a 

High Holiday prayer r1tua1. 

102 Rabbi Herbert Morris, He4r Our Proyer. 
103 Ibid, 252. 
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[dit1ons were compiled 1n l 979, 1980 and t 98J. 104 The d1ff erences 

between them are interesting to note. Although they are not major, they 

seem to represent an attempt to find the language and the structure that 

work most effectively for the congregat1on. In each year certa1n read1ngs 

are el iminated and others are Included. The biggest changes from year to 

year are structural. In t 979 the prayerbook Included several choices for 

Erev Rosh Hashanah, for the shofar service and for Kol Nldre. In 1980 no 

choices were presented, whl le the cho ices were returned to the 1983 

edition with a choice for )11zkor Included. Sfmllarly, there Is no avoda/7 

service in 1979. A brief service that describes the avoda/7 r i tual ts 

included tn 1980 (as mentioned in footnote 50) with the following meaning 

attached to it: 

May the Avodah service In the Temple of old remind us of our 
duty to rebuild the Holy Land so that "Out of Zion shall go forth 
the Torah and the word of God from Jerusalem.· May the 
Avodah service Inspire us to strengthen Jewish 11fe 1n America. 
Grant that our worship in the Synagogue today lead us to 
sincere and noble living .... May the memories of the Sanctuary 
In Jerusalem help us to understand that not only the Synagogue 
but the home, the school, the commun1ty and the natton--each 
ls a Sanctuary--a holy place, where we may learn to know You, 
O God, and in which we may serve you. tos 

In 1983 however, the avoda/7 service was again removed. The editors have 

also made some interesting choices 1n terms of content. For Instance 

Genesis 3 is the afternoon reading for Yorn Kippur. Overall, however, the 

104 Rabbis Allen S. Maller end James Lee Keufman, ed., Tik11nHanefesll--Renew11/oftlleSovl 
(LosAngeles,CA, 1979, 1980, 1983). The 1983edltlonwasarrangedonlyby Maller for his 
synO!PJue and for Temple Isaiah, and was entitled TikunNeftJS/lot--Renewo/oft/JeSpirit. 
Personal correspondence indicates that Kaufman has not used the prayerbook tn five years and Is 
1n the process of revising 1t for his congregatton. 
105 Rabbi Allen S. Maller and Rabb i James Lee Kaufman, ed. TlkunHtJntifesh ( 1980). 99. 
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content ts very much in consonance with that found In mimeographed 

serv1ces. Thus a summary of the philosophy of Tikun llanetes/J wl11 also 

help to summarize H1gh Holiday services in general over the course of these 

twenty years. 

A un1fy1ng theme ... Is the contradictory aspects of the human 
condit1on. On the one hand, we have human weakness, fa ilure 
and sin; on the other hand we have the striving to act 
responsively, and with God's help to Improve both our personal 
att i tudes and re lationships, as wel I as the col lecttve condition 
or the society around us. Whl le Judaism has always taught that 
redemption is the result of a partnership between mankind and 
God, the strong emphasis on personal sel f-Improvement and 
human socla1 responsibility Is prlmar1ly round In Reform 
Judaism. In the last two decades, the personal themes have 
become as Impor tant as the social themes in many prayer­
books. The Introspective approach this enta1ls is the result of 
recent developments In popular psychology wh1ch indicate a 
convergence of religious, psychological and mystical concepts 
into a new sp1r1tua1 approach and openness. To th1s modern 
"New Age" thinking ls added for Jews, the Impact or the 
Holocaust, and the rebirth of the State of Israe l, as messianic 
events that foreshadow the universal threat and redemption 
which has long been awaited by messianic thinkers. 106 

The Questions that Are Necessary to Ask as Part of a Holist1c 
Study of L1turgy 

Looking at the questions that Lawrence Hoffman has raised w111 help 

to summarize creative Htgh HoHday liturgy as a whole. By tndlcattng the 

way in which these services order the world 1nto meaningful categories, 

deltneate sacred myth and portray God, It wfl1 hopefully be possible to gafn 

a better understanding of the nature of the community that worships using 

106 R6bbt Allen S. M6ller, "Preyer-Book end Self-Reveletion to GOO in Judaism ," Journal of 
Pharma , Vol.9, no.3 ( 1984): 228. • 
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creat1ve High Ho11day serv1ces. Whtie Hoffman raises four quest1ons, the 

quest1on of change over t tme wtll not be dealt wi th In regard to this 

material. No major changes in these services are evident over the course of 

the twenty years. The services become somewhat less lofty in tone, w1th 

fewer Engl lsh hymns, but overall the later services are quite slmllar to the 

earlier services. Th1 s observation In and of Itself can certa inly be analyzed, 

however, I am not certa1n that it ts an accurate reflection of the twenty 

year per1od. The large number of undated serv1ces, as well as the lack of 

slgnlf1cant material In each category during each time period makes It very 

d1ff1cult to draw conclusions about change with any degree of certainty. 

How Does Creative High Ho11day Uturgy Order the World for Those Who 

Worsh1o? 

Ir ritual functions to "establish the categories with which we order 

experience, " 107 then creative High Holiday liturgy places the worshlpp1ng 

community Itself In a separate category as a community w1th a special 

mission and unique ab!l ltles. The services Indicate that the worshlpptng 

community possesses the ab11lty to create goodness out of Inhumanity. The 

individual Jew ls described as a unique and talented person. The services 

attempt to def lne a seemingly unmanageable world as manageable. They 

seek to make worshippers feel as If they have an element of control, even 

though they may mt helpless and out of control. The nature of the 

problems1 the conflicts that people feel are quite universal in nature. By 

emphasizing that the worshipper can gain a measure of control, the Jewish 

community defines itself as a group of Individuals who can make a 

107 Lawrence A. Hoffman. B8)tVl7dtlle Tat't ( B loom1ngton, IN, 1987), 173. 
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d1fference to a troubled world. " .. . [T]hrough their r1tua1 and its 1mpllc1t 

categor1es of meaning. Jews demarcate themse lves rrom non-Jews, 

choosing, as it were, an alternat1ve soclal universe to lnhab1t. "toe The 

social universe that we fnhabft encourages us not to be satisfied with an 

Imperfect world because it ts 1n our power to perfect it. 

It Is not surpr1s1ng that so much stress Is placed on th1s message, 

gtven the nature of the world during these twenty years. As has been 

pointed out before, the sfxt\es, sevent1es and eighties were per1ods of 

tremendous change. The s1xt1es saw the beginning of challenges and 

protests agatnst previously held assumpt1ons about the nat1on, rel lg Ion and 

family among other th1ngs. While th1s continued 1n the seventies, active 

protest d1minlshed as people felt Increasingly powerless. Organ1zed 

rellg1on become more voluntary as It was seen as less relevant to ltfe. This 

disenchantment led to an emphasis on self- fu1f111ment and the exper1ent1al. 

Personal gain grew to be lncreastng1y 1mportant. While organized religion 

saw a resurgence 1n the e1ghtles, the emphasls on the needs and des1res of 

the individual has not abated. Fam1ly life has become increasingly more 

compllcated during th1s time. Moreover, dis111usionment and apathy has 

grown even stronger as people feel that problems such as war, drugs and the 

deteriorating envfronment are beyond their control to solve and they even 

lack confidence fn the abtl1ty of the national leadership to find solutions. 

As wt11 be seen, the creative services are very cognizant of these 

character1sttcs of modernity and they strongly affect the focus and 

perspective of the services. This sets these services apart from the 

standard liturgy In a s1gn1f1cant way for both UPB II and 60R reflect 

108 l/Jld, t 74. 
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broader, more un1versal and trad1t1onal themes. After examining In greater 

detan the way that these serv1ce define the relationship between the 

worshipper and the world at large, these d1fferences wtll be described more 

fully. 

The creative High Holiday services attempt to help individuals reach 

for the personal self- fulfillment that is craved by so many In this age. They 

strive to empower people to take the action necessary to reach fulfflJment 

in their personal lives. A similar emphasis ls placed on the relationship 

between the 1ndtv1dual and the world. (Interestingly while both themes are 

strongly present, the stress In the High Holiday services appears to be on 

the worshipper's relationship to the world at large, whlle the focus In 

creative Shabbat services ts more centered on personal fulfillment and 

relationsh ips with other people.) Although It may seem that the world 

situation Is hopeless, High Holiday liturgy attempts to help worshippers see 

that sin Is not the dominant characteristic In the world. Humanity and 

society are both def1ned as lntr1ns1ca11y good In sp1te of surface 

appearances; although It may seem Impossible to uncover th1s goodness, 

tlkun olam 1s not an 1mposslble task. Finally, although religion may seem 

Irrelevant, the very purpose of the High Holidays 1s to g1ve worshippers the 

perspective that they need to make the changes that they so desire 1n their 

personal lives and the 11fe of society at large. 

The emphas1s on change and potential as much as on weakness ts part 

of this very attempt to empower Individuals. Everyone knows the problems; 

the fact that people are capable of working toward solutlons Is not felt 

with such certainty. 

It 1s not too late. It's not too late to look back at an we 
planned to do during the past year to ask ourselves the 
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auestlon: what happened to the plans, why didn't some become 
real1ty? 
It's not to early It's not too early to plan dgaln. Plcinning and 
dreaming are related. We need the dream~ tor Quiet moments 
and future times. From them, plans are made Dreams only 
need dreamers, but plans need workers. 
It's not too late. It's not too late to say I love you to a child, a 
husband, a wffe, a parent, grandparent or rr iend. And if the 
words are too dlff lcult, a touch, a kiss, a note will do . . . . 
It's not too late to realize that we are all one. We are all part 
of a wor ld that is greater than our dreams and more vast than 
our Imaginations. It's not too late to bring harmony into our 
world, to make peace a permanent possession. It's not too late 
to stand hand In hand with peoples of all co lors, ages and 
bellefs to search for an understanding of the Oneness we call 
Adona!. 109 

If people think that taking action Is pointless, that too much t1me has 

passed for themselves and socfety at large, the liturgy tr1es to help people 

believe that all ls not hopeless, that It Is "not too late." Some of the 

strength that people draw upon In order to make these change f s gained from 

community. The reason that the world can be seen as mean1ngful, that 

change ts viewed as possible, ts parUally because people have worshipped 

together. Worsh1pping together Is taking the first step, a step that can lead 

the worshipper to actively seek change. 

We have shared many words together. T!Jat we could speak 
t!Jem, and near t!Jem spokeri means t!Jat !!Jere is a place in t!Je 
world for t!JemJ that our songs of praise and prayers of hope 

have not gone empty from our mouths, but remain in the ajr, 
waiting for other words to join them. Too often they are not 
joined, but lost in hopeless words, rhetoric propounded but not 
meant, accents without acts. If the hopes that we have shared 
today are not to have been shared In vatn, we must not leave our 
words here In our seats, neatly folded In our books. Our words 

109 Anonymous, in Rabbi Albert Lewis, Temple Emanuel High Holy !Jay Prayer Bed, 22. 
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must leave w 1th us, go streaming out the door•, w llti us . ... I lo 

(emphasis added). 

There Is a power, a potential for change tn tt1e very fact that the words have 

been spoken. This reading emphasizes the very point that Hoffman makes, 

that we can bring a certain reality Into being slmp ly uy speak ing the words, 

by worshtpplng together. l 1 l Hopefully, worshippers w ill leave the 

synagogue bel levlng that they can better an Inhumane world. 

The emphasls on the need to respond to an uncertain and seemlng ly 

uncontrolable world may help explain why the services are more humanist 

than God-centered tn tone. God Is an enormous mystery, another element of 

uncertainty and unpred1ctabll 1ty. People lack any assurance that God wlll 

help make trie world more manageable; some beHeve that God has actual Jy 

let the world reach tts current state. What people ,e.an come to betteve more 

read1ly, however, Is that .tM¥, possess the potential to restore order to the1r 

personal 1 Ives and to society at large. In a world that ts out of control, 

worshippers can leave th1nklng that they have the Inner resources to gain an 

element of control. The High Holidays help them reach this conc lusion, and 

to chart the path to a better Hf e. 

This discussion reveals that the High Hol lday themes of s1n, 

repentance, change and growth are very much Interpreted through the lens of 

the modern world and its problems in the creative serv1ces. Moreover, the 

guidance given to the worshipper Is based on a sense of the needs and 

capabl I lttes of the Individual In today's world. UPB 11 (and certainly the 

tradftfona1 I lturgy> are far removed from the spectflc frustrations and 

dlff lcultles Inherent In contemporary society, but so too is 60R to some 

110 Anonymous, In Rabbi Steve Jacobs, Untitled, ( 1973), 4 t. 
111 Lawrence A. Hoff man. The Ari of Public Proyer- -Not for Clergy Only (Washington D.C. 
t 988), 231. 
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extent. F1rst of all, the traditional llturgtcal themes form the basis of the 

services 1n GOR to a much greater extent than ts found In the creattve 

serv1ces, as has been pointed out. There 1s much more translation and 

Interpretation of trad1tlonal texts, but even add itional Interpretive readings 

tend to be more general and universal In tone and less connected to specific 

characteristics of today's world. For example, 

In the twl I lght of the vanishing year, we 1 tft up our hearts In 
thanksgiving . . .. 
We were sustained by love and kindness; comforted in times of 
sorrow; found happiness ln our homes, and gladness wlth our 
friends .... 
Some of our days were dark with grief. Many a tear furrowed 
our cheeks: alas for the tender ties that were broken! We look 
back with sorrow, as the new year begins. 112 

While focusing on relat1onshlps, which Is very much a reflection of 

contemporary concerns, the reading refers to the human condition In a very 

general way. It does not mention "standing hand In hand with peoples of all 

colors, ages and beliefs" (footnote 109) or the presence of "false 

satisfaction In a world or hate" (footnote 12) or the pressure to conform 

(footnote 11 ). Th1s Is not to say that the standard prayerbook does not 

address the specifics of contemporary realfty, for In some cases It does. 113 

However, there 1s less concern for the psychological and emotional state or 

the worshtpper In today·s troubled world and more concern with addressing 

broader themes relating to traditional High Holiday concerns. The creative 

services speak directly to the individual and his or her needs, fears and 

desires In modern America. The standard liturgy speaks about more general, 

t 12 ~tral Conference of Amer1can Rabbis, (}(Jtesof Repentonce, 51 - 2. 
113 Ibid, 327-9. 
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age-old concerns that !S!e ar1se out of the High 1101 lday li turgy and the 

traditional themes of the holiday. 

A perfect example of this difference is found in regard to the section 

of add1t1onal prayers 1n GOR. The read1ngs, on the themes of prayer, human 

nature, respons1b11lty, the ev11 incl1naUon, turning, f orgtveness, seeking and 

f1nd1ng and l ife and death, are exp lained 1n the rollow lng manner: 

In their rush for modernity, Western minds have relegated many 
of these concepts to what they view as a trash-heap of 
outmoded religious Ideological baggage. They may use some of 
the same vocabulary, to be sure, but if so, they have filled the 
word wlth new content, usually drawn from more famfliar 
universes of meaning, typically psychology. Judaism st\ 11 
Insists that Yorn Kippur's message 1s not reducible to 
psychology--or sociology, or politics or any other modern 
dtsclpllne W1th which we feel comfortable. We ask that 
worshipers thinA' about these Additional Prayers in terms of 
their age-old religious meaning, not their modern definitions 
(emphasis added). 114 

Yet It Is exactly these modern definitions that the creatlve serv1ces seek to 

explore (a lthough I am not sure that I would say that the creative services 

"reduce " the message of Yorn Kippur to psychology or sociology.) Although 

neither age-old questions or modern concerns are absent from creative 

services or the standard 1 lturgy, the emphasis in each Is different. While 

the basic themes may not be radically dlff erent, the way that they are 

emphasized, articulated and related to the worshipper sets the creative 

services apart from the standard Hturgy. 

1 '4 Hoff man, fJotes of VnrJJrst81lding, 132. 
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Sacred Myth 

In general, services are more focused on the present and the future 

than on the past. Furthermore, the forms of expression of the avoda/J 

serv1ce Cand the frequent exclusion of thi s service altogether) Indicate an 

element of confus1on over this central historical event that ls such a 

dominant part or the traditional Yorn Klppur servi ce. Desp ite these facts, 

there are several points about the sacred mytt1 that ls portrayed that are 

worth noting. The view of sacred history 1s connected to the way 1n which 

the world 1s def1ned. The world 1s defined as capable of Improvement and 

growth through the efforts of lndtvtduals. History ls the process of moving 

toward this better age desp ite the horrors and conflicts of the past and 

present. Thi s is the sacred myth of the Reform movement today, accordlng 

to Hoffman, and hls claim 1s very much corroborated by the creative 

services: 

... our liturgy arranges htstory Into a pattern, wlth an 
existential message of hope not unlike the myth of Sisyphus. 
Sisyphus was condemned to roll a boulder up a hill , endlessly, 
knowing that near the top, it would inevitable roll down again, 
when he would begin again. So too, Jewish h1story appears in 
our texts as a continual return of the cycle of Jew1sh suffering 
and miraculous recovery ... . So we find our llturgy prom1slng 
eventual dellverance from the cycle of suffering and reb1rthl 
wh1le at the same t1me actually glory1ng In the ongo1ng m1racle 
of a Jewish people continually beset by historical tribulation 
but always rising anew to I ife and hope. 115 

The cont1nual hope for a better world even with all of the suffering and 

persecution of our age Is the sacred myth that Is incorporated into our High 

Holiday services. The suffering makes the hope even more miraculous, for 

115 Hoffman. Beyond the Text. t 38. 
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the ab111ty to hope tn spite of pain and suffering Is espec ial ly praiseworthy 

and d1st1ngu1shes the Jew. Hoffman suggests that It Is the Holocaust 1n 

particular that accounts for the sh1ft away from a view of sacred history 

that was dominated by a beltef 1n 1nevftable progress toward a more 

cyclical vision of history. ll6 The Holocaust is certa inly the predominant 

historical event mentioned 1n these services and tt ls mentioned quite 

frequently. The dominance of the Holocaust - -the ultimate suffering and 

persecutlon- - ls certa1nly related to the stress placed on the hope for the 

future and potentlal for growth, for as ind1cated above {footnote 115) there 

ts a connect Ion between suffering and rebirth. The two themes are closely 

1ntertw1ned as w111 be seen upon closer examination of how the Holocaust ls 

used 1n these services. 

Sometimes the Holocaust Is mentioned almost In passtng, as 1n the 

reading found 1n many shofar services (see footnote 21) that relates the 

sound of the shofar to the scream of a Jew 1n Auschwitz. In this way the 

Holocaust is never far from the consc1ousness of the worshipper. Often 

however, it ts used to express an element of hope or faith possessed by an 

indfvtdual even in the most Inhumane of c1rcumstances. In th1s respect, the 

Holocaust functions as a model or tnsp1rat1on for people today. The use of 

Anne Frank and the poems of ch1ldren from Terez1n serve this function by 

showing the love of 11fe expressed by ch11dren even tn a barbaric s1tuatlon. 

The statement by Paul Kornfield from within the Lodz ghetto (footnote 26) 

functions similarly. 

Everything on thts earth fol lows the age-old rules. When spring 
comes, the fee melts .... And when someone 1s enraged he does 

116 Ibid, 130-2. 
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evil. Yet no rule or law can keep us rrom dream ing that one day 
all th1s travail w111 turn to ashes, and that You, 011 my Lord, 
playful and senseless, great and power ful, w 111 cause a new 
rule to blossom forth under your breath, and the miracle wll I 
spread across the earth. 111 

If Paul Kornfi eld, 1n the worst of situations, could have an element of hope, 

how can we (who have survived and have the ab ility to act) give In to 

despair and apathy? 

One of the most common readings on a Holocaust theme ts "Yossel 

Rakover's Appeal to God," by Zvl Kolltz. It Is the f1ctltious appeal of a 

religious Jew who died in the Warsaw ghetto. It tells of his agony and his 

anger, his challenge to God In l lght of the horror that he has endured. In his 

final words he says, "You have done everyth1ng to make me renounce You, to 

make me lose my faith in YouJ but I die exactly as I have lived, a believer!" 

Often the passage is used as a model for belief In God--M. believed in spite 

of everything, but will we? tta Another very interesting use of this passage 

is found in a service at Temple Israel In Long Beach, California. The lengthy 

passage was read In Its entirety on Kol N1dre prior to the s/Jema. Ftve 

individuals from the congregation were Invited to share thetr reactions 

during Yorn Klppur morning serv1ces. The responses differ, but they all 

express some element of faith and hope based on Rakover's words. Several 

speak of the need to remain fa1thfu1 to Judaism and the moral message 

inherent in Judaism. Others relate the passage to the responslbi 1 ity that we 

all have to speak out against Inhumane acts and thus better the world. Some 

speak of God's love and the need to have hope In order to preva1 I against the 

117 Rabbi Sanford Ragins, "Rosh Hashanah Morning Service," 32-3. 
118 see. for example: Naomi Patz," The Third Cry- -A Second D6Y Rosh Hashanah Service" 
( creat1ve service, Temple Sholom of West Essex, Cedar Grove, NJ, 1971 ). 
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chaos of the world. 119 The Holocaust actual ly reinforces the need for hope, 

and raises the Issue of human responslb1l 1ty. 

The question of responslb1lity does figure prorntnently when 

discussing the Holocaust. In thts way, the Holocaust ls yet one more 

mot1vat1on to act, to change the world so that such an event does not occur 

again. The view that humanity could have stopped the atrocities 1s strongly 

expressed in the following dialogue which occurs between a reader and 

congregation durlng the ylzkor serv1ce. 

Are you angry with me? 
Sometimes. A little. 
Because I didn't suffer like you? 
Because you were here and did nothing? 
What cou ld we have done? 
Cry. Scream. Break the conspiracy or snence. 
We didn't know. 
Not true. Everybody knew. Nobody bothers to deny that 
anymore. 
All right, we knew. But we didn't belteve. 
In spite of an the proof, the diagrams, the confident ial 
reports? 
Because of them. Don't you see? They were so horrible, we 
couldn't believe them. 
You should have. 120 

By being made to feel responsible at least to some degree for fafltng to halt 

the tremendous atrocities of the Holocaust, Individuals wf1l hopefully feel 

compe I Jed to work toward stopping other modern atroctt les. These ideas 

are also found In yizkor services. The Holocaust ts mentioned almost 

universally dur1ng )ll'zkor C1nclud1ng in GOR) and 1n addftfon to challenging 

God and remembertng the martyrs the above themes are prominent. 

119 Rabbi Wolll Kaelter' "The Agony and the Ecstasy' II (Temple Israel, Long Beach, callfornla, 
1970). 
120 Stephens. Wise Temple, A Hlg/l Holy Oeys Proyer Ba:Jk, 95-6. 
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History is thus, as Hoffman points out, a s~r i es of high and lows, 

cycles of persecution and trtumph. The Holoc'1ust, as the most recent low 

point, is heavlly emphas1zed as an 1mpetus to action tn today's world. 

Although one would be incl lned to think that remembrance of these 

atroc1t1es would counteract the message that humani ty 1s good at heart and 

that the world can be made better, 1t actually serves to reinforce the 

message by focustng on the surv1val of the Jew1sh people and the hope and 

faith that were maintained ln spfte of the horror. While this bears some 

similarity to the emphasis on surviva l and cont1nuance found 1n Shabbat 

Jfturgy, ft Is expressed dtrferently tn keep1ng w1th the themes and goals of 

the High Holiday lfturgy. High Holiday liturgy portrays sacred history as 

slowly work1ng toward a better time, moving ftrst forward and then 

backward, but always guided by the hope of a better age. In this way, the 

sacred history is closely connected to and dependent on the real 1ty that the 

creative High Holiday services emphasize, namely a view of a world that can 

be made better If people leave the synagogue feel1ng empowered to change 

themselves and society and w1111ng to work toward th1s end. 

The Image of God 

The topfc of God has been addressed throughout the chapter, so a few 

concluding comments are all that is called for at th1s po1nt. As has been 

indicated throughout, the portrayal of God has not been free of conflict and 

contradlct1on. The fdea of God as present In human potentiality and 

relationships remains the dominant theme as ft was in Shabbat 11turgy. As 

was mentioned above, this humanist perspective may also be more fn 

keeping wf th the relationship between humanity and the world that the 

serv1ces are trytng to present, a relationship that can be controlled and 
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1nfluenced by people. Yet th1s 1dea Is not parti cular ly In keeping with Htgh 

Hollday themes and tmages whtch are also present and which lead to more 

traditional God language. In describing this age Horfman speaks of a master 

Image of an Immanent God, and synechdocal vocabulary that denies the 

distance between God and humanity (see chapter one, footnote 66). Wh11e 

this ts certainly found In creative Shabbat liturgy, 1t is a difficult Image 

and vocabulary to Integrate Into traditional High Holiday 1magery and 

language. The conflict is resolved by presenting seemingly contradictory 

1mages, reinterpreting the tradttfonal tmages, or Un all cases except 

Se ltchot) reductng the quantity of God related sources and readings. 

This human emphasis should not be taken as tmply1ng a dental of God. 

There Is a fair amount of c/Jallengiflg of God in the services. But as In the 

case of the Holocaust (and to some extent In Shabbat liturgy) challenging 

does not lead to reject1on of God but to afflrmatfon. The fo11ow1ng reading 

whtch occurs in several services demonstrates th1s process: 

here I am agaln 
Without much to offer by way of moral worth 
I've a rich co11ect1on of defeats 
maybe that 's to your 11klng? 
I don't know, 
lf I'm to be quite frank 
your likes and d1sllkes have never been 
all that clear to me ... 
1 ·ve often wondered: d1d you yourself 1ntend 
when you got 1t all going 
that to live would be so compllcated 
to find a way in the world so hazardous? 
did you have any tdea at all 
that ltvlng would Involve such confusion 
and such heartbreak? ... 
I can't even be sure that you exlst 
as more than a f 1gment of my own mysterious psyche 
It's a r1sk to open up to you . .. but what's not a risk? ... 
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so hlnen1, here I am aga1n 
pray1ng for some modest bravery 
so that I can go on say1ng to you: 
here I am aga1n. 121 

The questloning of God occurs because of the confusion and pain of the world 

that seems to be the dominant image in these services. Although God \snot 

presented here as the answer to that chaos, God is not wholly abandoned 

either. The search for God and dialogue wt th God still possesses a measure 

of urgency and value. The challenge ends on a positive note1 like most of the 

other challenges found In these services. 

Concluston 

Indeed, challenge and affirmation are two hallmarks of these 

services. The world presents many obstacles to the Individual, but they can 

be overcome. we are left with the Image of a community strugglfng to make 

meaning and order of a chaotic world, and ultlmately trying to believe that 

It can emerge triumphant from the struggle--a universal, human challenge. 

The services emphasize that we as Jews can rise to the demands presented 

by a chaotic world and ultimately repair the damage; the chaltenge of the 

Holocaust stirs us to continue to have fa1th in and work toward redemptton, 

and an incomprehenstble God calls us to struggle to understand the nature 

of the Divine. In regard to world view, h\story and God, the High Hol1day 

services have an optimistic, positive undercurrent that alms to help 

worshippers resolve their conflicted re1atlonsh1ps and repair a troubled 

wor\d--the problems uppermost In their consctousness. Whether or not this 

ls true of other holiday serv ices will be the next topic considered. 

121 Rabbi StanleyF. Chyet, 1n TliunNef<JS/Jot { 1979), 44. 
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Chapter Four: Creat1ve Hol1day Uturgtes 

Creative holiday liturgy provides Insight Into the overall Identity of 

the community as It worships over the course of an entire year. In 

examining the variety of holidays and the differences and slm11arit1es 

between them as expressed by the creative 11turglsts, it ts possible to see 

the emergence of a pattern that reflects the central concerns of the 

worshipping community. The 197 services represent ten hol ldays. They 

will be dealt w1th 1n three separate groups. The first sectton wm be 

comprised or the p1Jgrlmage festfvals--Shavuot, Sukkot and Pesach. 

Slmchat Torah will be discussed following Sukkot because of its proximity 

to that hol lday. The minor festivals of Hanukah, Tu Bt-Shevat and Purim 

w111 be examined together. Yorn ha-Sho'ah and Yorn ha-Atzma'ut, as modern 

observances, wl l1 be treated together as a f1nal discussion. T1sh'ah Be-Av, 

although certainly not a modern holiday, w111 be discussed ln this same 

section because of the similarity between themes of the Tlsh'ah Be-Av 

services and services for Yorn ha-Sho'ah. 

In addtt1on to examln1ng the mus1c, sources Ctradltlona1 and modern> 

and themes, the Image of God and the portrayal of sacred myth wrn be 

studied for each holiday. As most of the Jewtsh holidays are rooted In 

h1stortcal events, these holiday serv1ces are particularly helpful In deftnlng 

the sacred myths of the worshipping community. It 1s 1mportant, however, 

to remember that sacred myths are different from history because "sacred 

myths are true beyond the clatms of empirical evidence. They are true tn 

that they represent bases for action on the part of those who accept their 



binding force." 1 We wm thus not look at how accurately certain events are 

portrayed but the specific Incidents, emphases and lnterpretat1ons derived 

from the history that ls the basis of the holiday. In exam1n1ng these 

questions, a sacred myth will emerge (see page 44 for further references to 

the nature of sacred myth). By gaining a sense of how worshippers view 

• their past, the1r present Identity and view of the future can be better 

ascertained. Understanding sacred myth can thus lead to a broader 

understanding of the worsh1pplng community. In summarizing the tota1tty 

of holiday worship, the question of communal self-ldent1ty w111 be raised tn 

an attempt to understand how the worshipping community defines Itself 

through the process of hol lday celebration. 

P11grlmage Festivals 

Shavuot 

Because the focus of this chapter ts hollday observance, I am only 

including Shavuot services not related to Confirmation. I have only four 

such llturgles, an Indication of the degree to which the holiday of Shavuot 

has been assoc1ated with <and perhaps overshadowed by) Conf1rmat1on. One 

servtce 1s tn the form of a wedding between God and the House of Israel. It 

takes place under a large canopy (chuoah)1 tncludes a ketubah and sneva 

brae/Jot. The vows exchanged consist of a dialogue between God and Israel 

C GOP, 75-76). A wedding ring Is fashioned by having worshippers wrap gold 

string on their r ight hand as one wraps teflll lo. and the worshippers say: 

1 LawrencaA. Hoffman, Beyond/he Text. (Bloomington. IN. 1987), 80. 
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In accepttng this r1ng,/I promise you, o God/an ear to listen to 
your word,/ an eye to look/ and to try to see you way/ a heart 
that 1s soft,/ and a spir1 t that warms/ to love and respect 
You,/ to love and respect other fellow humans,/ and to love and 
respect all of Your creattons. 2 

This servtce stands out from the others in that It takes the Idea that God 1s 

the groom, Israel is the bride, and the Torah (given on Shavuot) ls a symbol 

of that relationship, and enacts It 11terally. This focus Is more on the 

relat ionship between God and Israel and less on Torah spec1ftcally. Thls 

service 1s completely different f rom the trad1t lonal Shavuot service and 

from the other creative serv1ces. 

The other three services are on Shabbat; there are no particular songs 

or texts <modern or traditional) that seem to be associated with Shavuot. 

They do, however, contain some interesting comments about Torah and our 

relationship to Torah1 and for th1s reason, it is worth briefly look1ng at 

these services. One service contains no traditional Hturglcal texts except 

for the s/Jema. Its maln goal appears to be to convince the worshipper of 

the relevance of Torah In the modern age. The service centers around the 

text, "It has been to Id you what is good and what the Lord demands of you: 

to do justice, to love kindness and wall< humbly with your God." Torah's 

valued because it teaches us how to act, how to be good people. The 

congregat Ion asks: 
Our world demands our decision. We cannot delay forever. We 
must know how to act and when .... We must know why. Te 11 us 
now so we can understand: what J..s. good? What does Israel's 
God require of us? 

2 Rabbi Steven J.Pesklnd, "A service of Rooonsecratlon of our Millennia Old Relationship between 
God and the House of Israel" (creative service, Temple Beth El, Bakersfield, CA, 1983), 4. This 
selection ls ooapted from Ph111ip G<xximan, Shovuot Antha/fYJY. 
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The rabbi answers: "Whatever Is hateful to you as an 1ndtv1dual. do not do 

to any man . ... Your be11ef ls 1lQ1 required. Your deeds, your behav1or n 
required. "3 The congregation is later told that ethical behav ior not onJy 

leads to the betterment of humanity, but brings God lnto the world. 

The other two services proclaim s1m11ar messages. <They are 

actually quite similar; one seems to be an adaptat ion of the other.) The 

Torah provldes the means for us to perfect the world: 

we today, no less than those berore us, share the burden and 
glory of our ancient covenant. We, too, are bound by Its sacred 
des1gn and solemn comm1tments. Ours Is the prophetic task to 
teach that sllence 1n the face of evil ls Itself an ev il, and that 
the purpose of serving God 1s to promote human perfection. We 
have been told what ts good, and what the Lord requires of us; 
to do justly, to love kindness, and to walk modestly wtth our 
God. 4 

Beyond the message or ethtcal responslbtllty, It Is Interesting to note how 

these liturgists describe the giving or Torah. The service just quoted 

connects Torah to revelation at Slnal. " ... [O]ur celebrat1on now 1s an 

expression of our attachment to our tradition reach1ng back to the 

revelation of Torah at Mount Sinai." s The other serv1ce, however, 

emphastzes that Torah grows w1th human knowledge. 

Moses accepted the Torah for all generations. Yet, on th1s 
Shavuot, our generat1on, 11ke our ancestors, once again stands 
at the foot of StnaL We, too, are ready to affirm our belief tn 
the demands of Torah. Sinai was only the beginning. The Torah 
must expand as human vision grows. 6 

3 Anonymous, "Untitled" (creative service, Temple Sinai, Amherst. NY, 1969), 2-3. 
4 Rabbi Bennett F. Miller, "A Folk Service Celebrating Shavuot" (creative service, Anshe Emeth 
Memorial Temple, New Brunswick, NJ, n.d.), 10. 
5 Ibid. 5. 
6 Rabbi HerveyJ. fields, "A Folk Celebration for Shavuot'' (creative serv1ce, Anshe Emeth 
Memorial Temple, New Brunswick, NJ, ri.d.), 3. 
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This Idea i s expressed more expl ic1tly, 1n terms of continuous revelation, 

later on In the same servtce: 

At Sinai the acceptance of Torah was not complete. It awaits 
each generation and every Jew. The decisive moment of tov1ng 
Torah and living 1t must be grasped and fulfilled by each of us. 
The giving of Torah Is completed In the doing of Torah . ... The 
moment at Sinai st! II depends for Its fulftllment upon thls 
present moment and upon us. The day when Torah was given to 
Israel must never become past. That day must always be th1s 
day, every day--thls moment and every moment of our 
I Ives .... (Sounding of the shofar). 7 

Based on these very few examples, the meaning of Shavuot centers on the 

fact that lt Is an occasion for us to renew our commitment to Torah, and the 

ethical 1mperat1ves derived from Torah. Shavuot thus provides an 

opportunity for the worshipper to aff1rm h1s or her commitment to a 11fe of 

Torah and to the creation of justice tn the world at large. 

Sukkot 

The eight Sukkot services that I have all date from the years 1977-

1980. In add1t1on to these services I have one supplemental reading, and the 

text of a cantata composed for Sukkot. Six of the services are clearly for 

Shabbat. Most would appear to be famlly services, although they are not all 

labeled as such. 

There are no musical select1ons that are overwhelmingly common. 

"Lama Sukkah Zu, • "Ufaratzta, • .. Artza Allnu," "S1su v'Stmchu" and "Ufros 

Ale1nu· are some or the songs that appear. In terms or traditional 11turg1cal 

texts, some select1on of nal/el psalms can be found 1n several services. 

Otherwise the traditional 11turgy utt11zed fs stm11ar to the llturgy of the 

7 Ibid. 13 . 
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Shabbat serv1ces. There are a few common English readings which will be 

ment toned as they pertain to the themes and 1magery of the service. 

The sukkah ftself Is depleted through varted tmages connected to the 

desert and to harvest. One servlce, stattng that the sukkah reflects the joy 

and pr1de of the farmers tn the1r harvest, emphas1zes that ft reflects the 

partnership between God and people for It 1s built so as to let God's 1 lght 

shine through. 

They knew that God was their partner. that His goodness 
blessed the work of the1r hands . ... They built the succah ... . 
But never were the branches so closely 1nter1aced as to shut 
out the sky . .. . For unless God's l \ght shines through the 
overarching roof, the destgn ls 1mperfect...We thank thee, O 
Lord, for this Succah, wh1ch reminds us that Thou art our 
partner In all we do, that thy goodness and Thy wfsdom are tn 
every harvest we reap. a 

Other services emphasize that the sukkah. In reminding us of the desert, 

reminds us of those Jess fortunate. 

Today we Jews still build Sukkot to remind ourselves of the 
hard years 1n the desert. When we think of those times, we are 
grateful for everything we have. We know that there are many 
people who have much less than we. Unless we promise to help 
them, something Is missing from our thanks on Sukkot. 9 

The two themes of God and helping others are jolned In this prayer: 

Before us now stands our Sukkah. It speaks to us of the 
artistry of the Creator of Heaven and Earth, and 1t speaks to us 
of human labor and creat ivlty. As the earth yields fruit 
abundantly for all, above all the Sukl<ah speaks to us of the 

a Anonymous," Servtce for Succos" (creative service, Stephen Wise Free Synagogue, New York, 
NY, 1980), l. 
9 Rabbi Paul Citrin, '' Sukkot Family Worship" (creative service, Temple Albert, Albuquerque, 
NM, 1980), 3. 
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tmage or God wlth1n us, the ability within to give to others. 
rreely, and selnessly for the benent or an. 10 

As one m1ght expect, the sul<kah ls described as a way for us to regain our 

connectton with nature and the land, a connect1on that we "who live among 

bricks and mortar" have lost. 11 The sukkah Itself Is also used as a 

metaphor, as In the following reading that summarizes many of the themes 

ment 1 oned above: 

Many are the meanings of the sukl<a. Once it was a simple 
shelter where farmers paused to rest between the gleanings of 
the harvest. 
Praised be Thou, o Lord, for the seed that grows and for the 
man who knows the secrets of the earth. 
Then the sukka became a reminder of the booths 1n which the 
rsrael1tes round protection from the burning sun and the 
swirling sands of the wilderness. 
Praised be Thou, o Lord, for the love that shields us from 
loneliness as we go through the wilderness of life toward our 
Promised Land. 
The sukka should be covered, but not completely, so that when 
one stands within, he can see the stars. 
Praised by Thou, o Lord, for hope In a better tomorrow, for the 
vision that In the darkest night we can see a light from heaven. 
The sukka is a fragl le dwell Ing, buffeted by wind and rain. May 
It remind us of the nameless millions who live in homes unfit 
for habitation. 12 

In spite of the emphasls on harvest, nature and letting God's light shlne 

through the top of the sukkah. It would appear that at least two of the 

synagogues have a sukkah on the blmall. One service has children bring frutt 

offerings up to the sukkah and than says, "although many of us no longer 

to Anonymous," Prayer ln the Sukkah" ( creaUve reading, North Shore Congregation Israel, 
Glencoe, IL. n.d.). 12. 
1 t Rabbi Bennett F. Miller, "Folk Service for Sukkot" (creative service, Anshe Emeth Memoriel 
Temple, New Brunswick, NJ, n.d.), 9. 
12 Rabbi Henry Cohen," A Sukkos Service for All ArJJS" (creative service, Beth Davld Reform 
Congregation, Philadelphia, PA, n.d.) , 4. 
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build a Succah, as 1n ancient ttmes, nor gather the harvest ourselves1 we 

continue to celebrate th1s holiday as a reminder of its eternal truths:1:s 

Thus, one of the central symbols of the hoHday has been turned Into 

someth1ng remote and removed, although the meaning It contains Is stlll 

cons1dered relevant. The s1gnlf1cance of the sukkah Is talked about, 

however th1s stgn1f1cance ts not actually experienced or made tangibly real 

for the Individual. 

The~ and .tlI:Qg are also descrtbed In a number of ways. The most 

common metaphors are to parts of the body and different kinds of Jews, 

based on traditional explanations. Emphasizing that we praise God with our 

total selves, the lulav Is said to represent the spine, the myrtle our eyes, 

the wmow our 11ps and the fiLQg. our hearts. 14 Pointing out that different 

parts of the~ and .tlc.Qg have different combinations of taste and smell, 

each 1s compared to Jews who may study but not do good deeds, do good 

deeds but not study, or do nelther. The goal Is to be 11ke the filr.Qg wh1ch has 

both taste and smell, Jlke Jews who both study and do good deeds. is 

Although these are the most common associations wt th the lulav and .tl!:Qg. 

they are not the only ones. Another service, tn add1t1on to the above 

meanings, compares the~ and filtQ.g, to Abraham, Isaac, Jacob and Joseph. 

And tn shaking the l!!.lIDL 1n all d1rect1ons, we express the hope that Jews 

everywhere will live in freedom.16 It ts usually emphasized that these 

symbols remind us of the bounty of the land, and we wave them In all 

13 Anonymous, "Evening Service for Succos" (creative service, Temple Beth-El, Great Neck, NY, 
n.d.), 9. 
14 Anonymous," Untitled" (Stephen W1se Free Syn~e) ,4. 
15 Rabbi Paul Citrin, "Sukkot Family Worsh1p," 5. 
16 Rabbi Henry Cohen," Sukkos Service for All A'l!JS," 5. 
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• 
d1rectlons to thank God for the blesstngs that come upon us from all 

d1rect1 ons. 

In looking at how these central symbols of Sukkot are descr1bed, the 

baslc themes of Sukkot can be seen. At the most basic level, Sukkot ts 

described as a hol lday of thanksgiving. 

Sukkot Is the t1me when Jews give thanks. We thank God for 
earth, sun and rain: for growing things, for life's colors 
smells, and tastes. Thts 1s the season of juicy red apples, of 
heavy bunches of purple grapes . ... Harvest has come .... We are 
happy to share the b lesstngs of farm and field, and so we give 
pra1se to God. 17 

The end of this reading points out another central theme. We express not 

only general thanksgiving, but thanks to God for the many bless ings In our 

life. <This was also clear In several descriptions of ttle sukkah.) And 

finally, the need to share these blessings with those Jess fortunate Is 

emphasized. A folk/rock cantata for Sukkot emphasizes this very point: 

And so we stand oh Lord, 
Blessing you for our 1 Ives, 
Your hand has touched the earth 
and now we must provide . . .. 
Oh Sukkot, festival of plenty. 
O Sukkot, food to feed us all. 
Oh Sukkot, set the world a table. 
Oh Sukkot, answer to Its call. 16 

While thanksgiving and sharing are emphaslzed1 H ls Interesting that Israel 

ts rarely mentioned in relation to Sukkot. Wh1le the Land of Israel will be 

seen to play a central role 1n the Tu 81-Shevat services <which also 

emphasize nature and the physical world), It Is virtually absent from these 

17 Rabbi Paul Citrin," Sukkot Family Worship," 1. 
16 Anselm Rothschild and Simon Walzer. "There ls Enough for All--A Succoth folk/rock cantata 
on the theme of world hunger" (performed tn Unlverstty Synel!PJUB, Los Angeles. CA, 1980). 
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services. It appears that the desert theme outweighs the ptlgrtmage theme 

of the holiday. The one reading about Israel , wh'lch 1s found 1n several 

servtces, emphastzes that the origins of Sukkot are 1n Israel where during 

this hollday no rain would fa111 19 

The Sukkot services create an Interesting myth about the time tn the 

desert, and the time when our ancestors were farmers and shepherds. In the 

aspects or desert and the agrlcuttura1 life that are depleted, these years are 

portrayed as 1deal time. People were cognizant of the presence of God, 

grateful for the harvest, and rectplents of the bounty of the land. We are 

far removed from that world (even to the po1nt of havtng our sukkah tnslde). 

Yet, ff our ancestors had a connection to the land and to God the Creator, 

than through our Sukkot serv1ces we can ident1fy ourselves as a group with 

a similar connection. As we fdentify with the Maccabees on Hanukah or w1th 

Esther on Purim (as will be seen> so too do we Identify wfth our ancestors 

who were farmers. In all these instances, we attribute to these groups or 

individuals certain character1stlcs wtth which we associate ourselves as 

well. In specifically recalling the positive feelings of thanksgiving and 

apprect at ion of our ancestors who worked the land, we recapture these 

feelings and qual lttes for ourselves. 

In most of the characteristics descr1bed so far the creative services 

are s1m11ar to the serv1ces 1n Gates of Joy (holiday famt ly worshtp 

servlces).20 The same themes are present, and they are quite thickly woven 

fnto the service, centering the whole service around Sukkot as 1s true of the 

creative services. <All of the services In GaJ could be conducted on 

19 Anonymous, "Untitled" (Stephen Wise Free Syn~ue), 4. 
20 Robbi Chaim Stern, Oates of .Joy. (New York. l 979 ). 
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Shabbat or on a weekday. In this respect the holiday itself assumes a 

greater Importance than Shabbat If the two are celebrated on the same day, 

something that w111 be charactertst1c of some categories of creat1ve 

services as well.) It ls more difficult to compare the creative services 

with GOP because the orientation and basis of each Is wholly different. 

While the Introductory readings provided in GOP do reflect the themes that 

are found In the creative services, GOP provides one standard service to be 

used for an festtvals, and the service Is based on the traditional liturgical 

structure. On the other hand, the creative services are comprised of very 

few liturgical texts and mostly consist of supplementary readings 

particular to a given holiday. As a result, comparison of GOP and the 

creative services Is very dlff I cult. The same thing Is true ln the case of 

services for Simhat Torah. 

Simhat Torah 

Of the sixteen Stmhat Torah services that I studied only f1ve are 

dated. Nine are intended to take place on Shabbat and etght lndlcate that 

consecration occurs during the service, although most do not Include any 

k1nd of printed text of the ceremony. There f s very little traditional text 

utf ltzed, and no music that ls specff1c to Slmhat Torah. There 1s, as one 

would expect, a great deal of music In the services, primarl ly to be sung 

during the hakafot. There Is one particular readtng that appears commonly 

1n various adapted versions. Here Is one text: 

Our sages likened the Torah to water, wine> ml11<, and honey. 
As water gives Hf e to the world, 
So the Torah g1ves I If e to the world. 
As water revives our life 
So the Torah revtves the spirit. 
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As water cleanses the body, 
So the Torah cleanses the soul ... . 
As water helps plants to grow 
So the Torah helps us to grow in sp1r1t. 
As w1ne 1mproves with age, 
So with advanc1ng years does understand1ng of the Torah 
Improve. 
As w1ne gladdens the heart, 
so do the words of Torah gladden the heart. 
As m11k and honey are sweet to the taste, 
So are the words of the Torah sweet to the mind . . .. 21 

There are many different themes connected to Torah that can be found 

in these services. Almost every service stresses Torah as a source of 

guidance, the way that we can learn now to behave and br1ng just1ce and 

truth to the world (as was found In the Shavuot services). There are several 

other themes that are also worth point tng out. Surv1Va11s stressed from 

several perspectives. Torah has helped to tnsure our survival; our ancestors 

fought to keep 1t alive and therefore we have an obl1gat1on to do the same. 

"May we never fall in gratitude to our ancestors for the heritage of Torah, 

and for the martyrdom they suffered Jn tts defense." 22 The 1dea of Torah 

being passed from generation to generation ls very strongly stressed. The 

Importance of the fact that our ancestors not only insured the survival of 

the Torah, but that they d1d so In order that we could lnher1t it, Is quite 

central. 

Torah Is light. It ls the 11ght that beckoned Abraham and called 
Moses to h Is task. 

2l Anonymous, in Rabbi Mlchool Sternfleld, "Family Worship Service for Shabbat Eve and 
Slmchat Torah" (creative service, congregation Beth Israel, San Die(Jl, CA, n.d.), 5-6. A 
somewhat s\m l Jar reading appears In 6()P ( p. 698) and «Al ( p. 32) and is attributed to Rebbi 
John D. Rayner. Service of l/JeHetJrl. Although similar in concept, the reading that I quotea Is 
different enough that It is unclear If Jt Is bosed on Rayner. Rayner's reading also appears in 
several services. 
22 Rabbt Bennett F. Miller, "A Folk Service ce1ebrat1ng Slmchat Torah" (creattve service, Anshe 
Emeth Memorial Temple, New Brunswick, NJ, n.d.), 10. 
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It Is the light that beckoned to the slaves In Egypt and gave 
courage to Joshua's men. 
It ts the light that moved Dav1d to write the Psalms and 
touched Solomon wlth wisdom. 
It Is the light that filled our prophets with fearlessness and 
our sages wtth understanding .... 
Carefully the words of the Torah were Inscribed on scrolls of 
parchment so that later generations m1ght read. 
The scrolls were sometimes destroyed, but the light of Torah 
was never dimmed. 
For the Torah Is written in the hearts or the people Israel. 23 

The continuity of Torah throughout the generation is emphasized even more 

strongly In the followlng reading which ls found 1n a number of services: 

Into our hands have You placed Your law to be handed from 
father to son and taught by one generation to another. Through 
all the ages, whatever befell them, our people remained 
steadfast In loyalty to thy Torah. It was carried Into ex11e 1n 
the arms or fathers that their sons mtght not Jose the1r 
birthright. We pray, o God, that we may be worthy of thls 
Inheritance. May we take its teachings into our hearts and 
transmit l t to those who r 011 ow us .... 24 

The chain of trad1tlon, and the cont I nu Hy of Torah Is very 1mportant to 

these I lturgtsts. That Torah has been handed to us gives 1t intrinsic value, 

and mandates that we preserve it and pass It on to the future. Connected to 

this concern for the future survival of Torah is the theme of oppressed 

Jewry. Cognizant of our need to preserve Torah for the future, there Is 

concern In regard to those whose Jewish future ls uncertain and who do not 

have the freedom to enjoy the inheritance of Torah. Slmchat Torah has been 

an important ho! !day for Soviet Jews In particular, and two services are 

23 Rabbi Horry Essr1g, "Family Slmchat Tornh Service" (creative service, University 
Synagogue, Los Angeles, CA, n.d.), 3. 
24 Anonymous," Stmchas Torah Eve Family Service" ( creauve servtce, Rodaf Shalom 
Congregation, Pittsburgh, PA, n.d.), 6. 
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spectftcally dedicated to Soviet Jews, express ing solidarity with them 1n 

their struggle for re11g1ous freedom. 2s 

The Torah Is also valued for its connection to God. "We praise God for 

Inspiring 1t" for in it we learn "how God loves us and how we can best love 

him. "26 Harvey F1elds summarizes many of the ideas that are expressed 

about the relatfonshlp between Torah and God when he says, 

Torah Is the attempt of a people covenanted w1th God to fulf1l 1 
Its obltgatlon. Torah fs the ladder by which the Jew seeks to 
ascend to God. It Is the bridge he bu11 ds between himself and 
humanity. 27 

In general, the references to Torah In these services are more God-centered 

than was the case In the Shabbat services. Torah connects us to God, but It 

was not necessarlly g!,yjm by God. (One service, for example, uses the Idea 

of God " Inspiring" Torah--see note 25.} Another service emphas1zes the 

continual development of Torah, using a reading similar to the one found 1n a 

Shavuot service (see note 6) that speaks about Torah growing as our vision 

grows. 2B A similar Idea is expressed by readings that suggest that Torah is 

not just a scroll, but all of Jewish tradition from David to Maimonides to 

Isaac Mayer Wise. 29 Still another explanation or the orig1n of Torah ls that 

It was given to us by sages and prophets. 30 While not given by God, Torah 

25 Anonymous, "We Sh61l be Their Voice" (cr~tive service, "Congregation B 'nBI Brith, n.p., 
n.d.); Anonymous, "A Sim has Torah Service from Service of the Heart" CR00ef Shalom, 
Pittsburgh, PA, n.d.). 
26 Rabbi Allen S. Maller , "Service for Slmkhat Torah Eve" (creative service, TempleAklva, 
Culver City, CA, n.d.), t. 
27 Robbi Harvey J . Fields," A Celebration of Slmchat Torah" ( creotlve service, Holy B Jossom 
Temple, Toronto, Ontario, n.d.), 12. 
28 Anonymous," Stmchat Torah Service" (Woodlands Community Temple, Whlte Plains, NY, 
n.d.). 7. 
29 Rabbi Alan D. Fuchs," Slmchat Torah Service" (Reform Congregation Keneseth Israel, 
Philooalphla, PA, n.d), 6. 
30 Ibid, 7. 
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st111 connects us to the Holy One. It reflects our search for the Olvtne 

Presence and helps us f tnd God. As has been expressed tn other servtces, tn 

learning to behave ethically (wh1ch we can do through Torah) we find God 

and bring the presence of the dtvtne fnto the world. 

As a final note, lt Is worth mentioning something about the actual 

structure of the Simhat Torah celebration. With all of the talk about Torah 

and tts Importance, It Is Interesting to note that very little Torah Is read In 

most of these services. Usually Deuteronomy 34: 9- 12 and Genesis 1: 1-5 

const1tute the reading from the scrolls, representing a small fract Ion of the 

trad1t1ona1 portion to be read. While ft Is typical 1n Reform synagogues to 

only read a part of the entire port1on, 1t ts Interesting that even wh11e 

celebrating the value and beauty of Torah most do not read a larger portion. 

Addlttonally, the actual rejoicing with the scrolls, the hakafot. ts often 

very structured and organized. Whether It ts by age group, or by role and 

responsibility wlthtn the congregation, hal<afot are often assigned to 

particular worshtppers, who carry the Torah for a certatn per1od of ttme 

along a certain path. As was true with Sukkot in relat1on to the sukkah. tt 

would appear that It Is easier for worshtppers on Slmhat Torah to talk about 

the values of Torah than to engage 1n un1nhtbfted celebration. 

Pesach 

lotroductfoo 

The discussion of Pesach wi 11 focus primarily on Seders although as 

the chart Indicates, I have also studied some synagogue Jlturgles for Pesach. 

After discussion of the Seders, these w1ll be dealt wfth as well. 

190 



PESACH SEDERS AND SERVICES 

1965- 69 1970- 75 1976- 80 1981 - 85 Undated 

Seders 2 5 5 7 17 

Services I 3 3 0 7 

Haggadahs appeared to be produced fairly steadily throughout thi s 

period. Although the large quantity of undated material makes th1s hard to 

determ1ne, it appears that the publ1cat1on of A PassoverHaggada/J 31 by the 

CCAR in 1974 did not stop new Haggadahs from being produced. The music 

that Is used In the Seders Is fairly traditional. Most Seders Include "Eliahu 

Hanavl," "Who Knows One?" "Chad Gadya" and "Dayenu." Many Include "Adlr 

Hu 0 as well. While this forms the basic core of the music In most Seders, 

the diversity of music Is truly astonishing. To give some Indication of the 

tremendous variety, other songs that appear are "Go down Moses" (which Is 

found 1n most Seders)," If I Had a Hammer, " "Blowln' in the Wind," 

"Hatikva," "America," "Am Ylsrae l Chai," "Sachak1" and usol ldarlty 

Forever." The use of source material ls also varied. Although It ts mostly 

Jewish, statements by people such as Martin Luther King Jr., Desmond Tutu 

and Caesar Chavez are also included. Specific sources that are commonly 

used will be lndtcated as they apply to certain themes or parts of the Seder. 

Structure of the Seder 

The following outline shows the structure of most of the Seders. There may 

be some variatJon: karpas may be placed after ya/Jatz, the four questions 

31 Central Conference of Amer1can Rabbis, A PllSSOver HOfQlK/811 (New York, 1974 ). 
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may be placed after the four children, or the cups of wine drunk 1n sl1ghtly 

different places, but bas1cally th1s structure Is ma1ntalned. The spec1f1c 

content of certain sect1ons wtll be dealt with separately. This outline Is 

just 1ntended to show the flow of most Seders. 

A Candles 
B. Klddush 
C. Karpas 
D. Yac/Jatz <most Seders Include some version of "This ts the bread of 
affl lctlon," often In Aramaic and Engl lsh In th1s secUon, as does A Passover 
Haggada/J although traditionally It Is part of the magld as are the four 
questions and four sons.) 
E. Four auesUons 
F. Four Sons 
G. ttagld ( dayenu and the pl agues are Included here.) 
H. Explanation of pesach. matzah, maror 
I. Second cup of wine 
J. Eat the matzah and korecb. (In most services the maror is not eaten 
separately from the Hillel sandwich.) 
K. Eat the meal, f Ind the aflkomen. say birkat namazon over the third cup of 
wine. 
L. The cup or El ljah 
M. The fourth cup, f lnal read1ngs, songs. 

This ls the basic structure of both the old 32 and new Union Haggadahs, 

although a few differences are worth pointing out. Ha/lel1 which appears In 

both Haggadahs is not a significant part of most of the creative Seders. It 

ts <at least tn part> Included In a number of Seders1 but It ts a more flexible, 

less Integral part of the structure than those things listed above. 

Furthermore. It Is Interesting to note that certain changes made by each 

Haggadah d1d not catch on and were not retained by the creative Haggadahs. 

Tne Union Haggada/J, Revised does not Include the ten plagues. whl le most of 

the creative services do. The el1m1natlon of the words "Next year In 

32 Central Conference of American Rabbis, Tile Vnion HfqJotiill, f<evisa:J (New York, 1923). 
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Jerusalem" to conclude the seder, is, however, a change that a number of 

Seders accept. COthers 1ndicate through explanation or changes that this 

phrase ls somewhat problematic although for different reasons than existed 

in 1923.l A Passover Haggadall suggests moving the eating of the matzah. 

maror and korech to the beginning of the Seder. Not one creative Haggadah 

adopts this change. A Passover Haggada/J also has the participants eat 

maror and a mixture of maror and charoset. while most of the creaUve 

Haggadahs fol low the practice of T/Je Union Haggada~ Revised and just eat 

the maror as part of l<orech. While many of these may be minor points, they 

Indicate a willingness on the part of the liturgist to take from both the old 

and new traditions and combine them w1th his or her own preferences In 

creating a new and creative ritual. There are not enough creative seders 

prior to the pubHcatton of A PassoverHaggada/J to make a compari son of 

creat1ve Seders before and after 1ts publfcatton worthwh11e. (Based on the 

1arge quantity of undated material, .any. change over t1me 1s diff1cult to 

gauge.) At this pofnt, ft ls worth examining certain parts of the Seder to 

see how they are interpreted and expressed by the 11turglsts. 

The Four Soos 

A number of services Include supplementary or alternative versfons 

of the four sons. One of the largest vartattons occurs tn Interpreting the 

"son who doesn't know how to ask: Several services assume that he ts too 

young to be able to ask. 3:5 In one instance this "wondering· ch11d Is 

33 Anonymous," Haq:JOOah Shel Pesach" (creative service, Temple Israel, Long Beach, CA, n.d.), 
6. See also Amy Blank, "Family Haooooah " (creative service, Clnclnnatt, OH, 1985, revised) In 
which this child is assumed to be a baby. 
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assumed to be "retarded or handicapped. ·· 34 Others take a completely 

opposi te view and assume that this chfld Is willfully ignorant and does not 

want to know. Similar to the wicked ch11d, " . .. he doesn't want to know 

about other people's experiences or to be bound by co1Ject1ve 

responsibility." 35 This bears some s1mllarity to A PassoverHaggada/J in 

Which this ch11d has "no need to know, no wt II to serve." 36 The tradition 

ltseJf varies as to the meaning of the question asked by each chlld and the 

differences between them. Whether the differences In the creative Seders 

1ntentlonally reflect variants In the trad1tlon or simply the views of 

Individual l1turglsts, Is 1mposs1ble to say, but diversity Is clearly present. 

Another difference can be found In the answer given to the wise son. 

In this case one can probably surmise that the change Is Intentional. Rather 

than g1ving him an answer that seems to refer to the laws and practices of 

the holiday, the answer one gives should reveal the social and spiritual 

dirnens1ons of the Seder. Answers to the wise son such as thts one are not 

uncommon: 

Passover marks the birth or our nation. It recalls the t1me 
when our ancestors were del lvered from the slavery of Egypt 
and became free men. This historic event served as a constant 
challenge to our people to search for freedom. Its recital f!lled 
their hearts with hope, with courage and with strength .... 37 

In versions of the four sons that follow the traditional format1 It Is not 

uncommon to Include a fifth son, the one who Is not allowed to ask. 

34 Rabbi Doniel Lee Kaplan, "A Possover Seder Haggadah" (creative service, Temple Sinai, 
Sharon, MA, n.d.), 4. 
35 Anonymous, ''A seder for Jews and Farm Workers" (creaUve servlce, n.p., n.d.), 6. 
36 Central Conference of American Rabbis, A PtJSSOver ~/J, 32. 
37 Anonymous, "Ha(}Jadah" (creative service, n.p., n.d.), 4. 
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In our t 1me, we have come to recognize a f1Tth type of 
person, a person who 1s not al lowed to asl< any Questions. There 
is the tiny remnant of the Syrlan Jewish community. There are 
the few thousand of Beta-Israel ignored by the organized 
Jewish leadership and others 11ke them. These Jews ask very 
s1mp1y "When w111 we be allowed to join you In your freedom?" 

There ts no answer to be given to th1s person. Our words 
must be directed to others. We must demand, on their behalf, 
"Let our people gol "3B 

The addttlon of thts question reflects the general concern for social justice 

that dominates these Seders as wlll be pointed out shortly. 

White these are variations In the trad1t1onal structure of the four 

sons, It Is not uncommon to f Ind completely new versions. Many of these 

relate the four sons to four types of Jews. In a Seder that has two texts, 

one for the first Seder and one for the second, one text ls traditional, and 

one ls "Zionist/ethnic: .. 

Jews who are at one with Israel say: "My people need 
me, and in serving lt I find my hlghest fulfillment" To them 
you shall say, "Because you have faith 1n your people and are 
devoted to lts histor1c tasks, you shall be proud, and your 
1abors shaJI be rewarded. For our dream of 21000 years ls 
becoming a reality and you bring closer the Mess1an1c Age of 
peace and just tee." 

Jews who would f Jee from their God and their people, 
say: "Judaism is my misfortune. I wish to escape• To them 
you shall say: "You condemn yourself to inner conflict and 
shame. All your life you shall be a wanderer, seektng In vain a 
refuge for your soul." 

Jews who esteem al I knowledge except that of their own 
people, say: .. Why trouble myself wlth the teachings of this 
small group, when the wisdom of all humanity lies open before 
me?" Them you shall rebuke, saytng: "You despise your own 
birthright, your roots. Do you not know that the whole world 

38 Rabbi Steven J. Peskind, "caught between the Pharooh and the Deep Red Sea" (creative 
service, Temple Beth-El, Bakersfield, CA, 1983). 7. 
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has been enriched by the wisdom of Israel? Learn to cherish 
your own heritage." 

Jews who have have been adrift, assimilated or 
alienated, do not even know to ask: "What must I do to return 
to my faith and my people?" Them you shall take by the hand, 
and say: "Come, let us walk together. Perhaps your father 
didn't care, or your mother had no Ylddlshkelt. You m1ght feel 
you are only half a Jew. No matter, come home. Together we 
shaJJ seek the presence of God, and labor for the redempt1on of 
our people." 39 

This Is an Interest ing vers1on of the four sons, not Just ror the 

characteristics of the sons (all but one son Is portrayed negatively), but for 

the answers glyen to them wh1ch are often harsh and emphasize cultural 

values and peoplehood. Th1s 1nterpretatton appears to be addressed 

speclrtcally to al lenated Reform Jews who may hear their own thoughts 

expressed 1n the words of each speaker, and who are presented with the 

consequences or the1r hostlllty to the Jewish people. Other texts, wh1ch 

also speak of four types of Jews, emphasize learning, practice and 

1nvolvement 1n Jewtsh 11fe. 

The Jew who 1 Ives devotedly as a Jew says, "I find great 
fulfillment by participating in the life of the Jewish 
community and sustain1ng the values and traditions of Juda1sm. 

The Jew who considers being born a Jew his m1s-
f ortune .. . To him you should say: "Have self-respect! Study 
and discover the unique contributions and novel challenges of 
Jewish Hfe." 

The Jew who 1s loyal to h1s people but whose knowledge 
of his faith is minimal ... To him you shall say: "Set aside time 
to learn. Incorporate the poetic ceremonies and beaut1ful 
holldays of Judaism Into your home and life: 

The fourth is the child who Is learning what it means to 
be a Jew. For him we should create homes that are r1chly 

39 Rabbi Allens. Maller, "Family Hal}]adah for Reform Jews" (creative service, TempleAklva, 
Culver City, CA, 1985). 1 O; See also Rabbi David Polfsh, "The Seder" (creat1ve service, Beth 
Emet the FreeSynarpJue, Evanston, IL, n.d.) 1 7-8. 
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Jew1sh. we should strtve to llve by the h1ghest ethical ldeals 
of our falth. And we should demonstrate by our own devotion 
that the synagogue and Jewish community are 1mportant 1n our 
lives. 40 

In this version, four dffferent pictures of Reform Jews are depicted. 

Typical worshippers are likely to 1dent1fy themse lves or their families with 

one of these voices. Moreover, the "parent p who answers, representing the 

voice or the Jew1sh community, 1s welcoming and open even to the most 

host Ile child. The answers to the children very much emphasize the values 

of the Reform synagogue: education, community, ritual practice and ethical 

behavior. In a s1mllarly structured version of the four children, David 

Polish has this answer to the "uncertain Jew " who asks: 

"Why must I attend the synagogue when I am a good Jew at 
heart, and live an ethical life and can pray anywhere at all?" 
To htm you w111 say: "There 1s much more to Jewishness than 
sent1ment and charity. There Is knowledge and observance, 
both sponsored by the synagogue. What Is required 1s 
1nrormatlon and practice that gives substance to inspiration, 
and stimulation to service .... "41 

In readings such as th1s one, the liturgists seek to emphasize the need for 

Involvement in and connection to the Jewish community. The dialogue with 

the sons becomes paradigmatic for the dialogue between Jews and the 

synagogue, and gives the liturgists the opportunity to emphasize the value 

of synagogue involvement. 

Services devoted to a certain theme also utilize the four sons as an 

opportunity to emphasize that particular theme, as in a Seder written by the 

Task Force on Equality of Woman in Judaism. In addition to the text of the 

40 Anonymous." Haooadah Shel Pesach" (creative service. Anshe Emeth Memorial Temple. New 
Brunswick, NJ, n.d.), 7. 
41 Rabbl Dav1dPolish, "TheSeOOr," 8-9. · 
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quest tons and answers, each chtld Is related to the way that women have 

traditionally been viewed: 

The wise oersoo ts one who seeks knowledge of what God wants 
from us. Trad1tionally, It was assumed that women had l ittle 
need to know. Her most honored position was to enable her 
husband and her sons to become learned In Torah. Today we 
celebrate as women j o1n men tn seeking the wisdom to 
understand thoroughly the meaning of Pesach. 42 

The four sons thus present an opportunity for the liturg1st to address a 

theme of Importance, whether a pertains to the Jewish community <as Is 

most often round) or oppressed Jewry, or women. This ts somewhat 

different than treatment of the children In A Passover Haggadall. Whl le A 

Passover Haggadah does present additional readings for each ch11d, they are 

1ess contemporary, and more centered on the broad themes of suffering, 

redemption and Jewish unity. The tendency of A Passover Haggadall ls to be 

more general, focusing on broad themes, wh11e the creative Haggadahs are 

more rooted In specif le contemporary sltuat1ons wl 1 l be revealed In other 

contexts as well. 

The Plagues 

Several services provide additional lists of modern plagues. New 

Interpretations of the plagues are not, however, as common as new 

lnterpretatlons of the four sons, or other parts of the Seder. One 

alternative version replaces the traditional plagues with a list of the "ten 

plagues of tyranny:" 

42 Task Force on Equality of Women In Judaism, " Passover Heggadah" (creatlvaservlce, New 
York, NY, 1979), 10. The emphasis on the word "person" as opposed to "son" ts part of the 
original text. 
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useless hatred, b1gotry, violence, trreverence ror the dlgntty or 
man. dtsregard for life, promoting prejud1ce, tnfl lctlng rear 
amongst those practicJng the1r rel lg ton, forbidding the 
pub11cation of religious and other books not deslgned by the 
government, restricting the freedom of rel1glous organtzat1ons 
and educat1onal lnst1tut1ons to develop and promote the1r 
causes, restricting freedom of movement of its c1tlzens who 
w1sh to be united w1th the fam 11y of peop le. 43 

Others 1nclude a general ltst or modern plagues 1n addition to the tradtt1onal 

plagues, which ts the method of A PassoverHaggada/J. A common list ts one 

which Includes a wide vartety of modern problems: d1scrlmtnat1on, po1son1ng 

of the earth, ravages of war, econom1c 1njust1ce, chem tcal dependency, 

world hunger, religious Intolerance, unemployment, dental of human rights 

and threat of nuclear holocaust. 44 An unusual use of the plagues 1s 1n the 

woman's Seder mentioned above. Each plague ts a metaphor for a particular 

sltuat1on relat1ng to women. For example: 

Frogs: W1th1n the marsh, the frog goes about Its dally tasks, 
unnoticed, unappreciated; yet, fulflll1ng the role which nature 
has decreed: mainta1ning the balance of nature. So, too, for 
generations has the voice of woman been a part of nature but 
viewed merely as a part of the background, merely as the 
clarion call at daybreak. Perhaps today ts the new dawn for the 
Jewish woman. 45 

Most services make a concerted effort to show that the inclusion of the 

plagues does not mean that we are gloat1ng over the pa1n suffered by the 

Egyptians. Most connect the removal of wine from the cups to the need to 

diminish our own joy even when the enemy suffers. There are few services 

43 Anonymous, "Haq:Jadah Shel Pesach" (Temple Israel), 15. 
44 Rabbf Nathan B. Landman, "A Baste Hae;xJOOah for the Passover Seder" (creative service, 
TempleEmanu-El, Reform CongregotionofQueens, Elmhurst, NY, 1983), 10b-10d. 
45 Task Force on Equality of Women in Judalsm, "Passover Haggadah," I t-13. 
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that completely ellm1nate the plagues, 46 as does T/JeUnionHaggada/J, 

Revised. (Perhaps for the same reason, A Passover Haggada/J provides 

psalm 105 as a replacement for the plagues. While ment1on1ng the plagues, 

the psalm focuses more on praising God for the many manifestations of 

divine power during the Exodus. 47) No reason is given for this, although one 

would assume that It was considered Inappropriate to dwell on the torment 

of the Egyptians. Several Seders also transform the ritual of removing the 

wine from our cups, connect1ng It to events In our own day and not even 

ment1on1ng the plagues 1n Egypt. For example, after mentioning the mldrash 

ln which God rebuked the angels for rejoicing when the Egyptian soldiers 

drowned, this service continues: 

Thus It ts fitting for us to d1m1nlsh our joy 1n sympathy 
for those who suffered. We do not rejoice at the punishment 
meted out to an enemy; we have been taught by our faah to have 
human sympathy. 

In our day as well we must remember the mlss1on of our 
people. We must be aware of those who yet suffer at the hand 
of hunger or 1ndifference, whose vojces are to be heard crying 
out to us th1s night from the trenches of the battle zone, the 
squalor of the city and the synagogues behind the Iron Curtatn. 
This night even as traditions call upon us to diminish our joy by 
spilling wjne from our cups we, with this act express our 
sorrow for the human potential destroyed through all acts of 
man's Inhumanity. We do care! 

(Each person sprns a drop of wine from his cup.) 
Let it be, as well, that as we take this drop from our 

wine we recall the many times when violence was the means. 

46 For example, Rabbi David Polish, "The Seder" or Anonymous, "Haggadah Shel Pesach" (Anshe 
Emeth Memorial Temple). 
47 Central Conference of American Rabbts, A PIJSStMJr ~ 48-51. 
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peace the procla1med goal, and Jet us reaff1rm our bel ler 1n 
non-v101ence. ( A quote from Mart1n Luther K1ng foJJows.) 46 

Whether ln aOd1ng to the tradltlonal plagues or ln greatly altering them, the 

Seders use the plagues as an opportun1ty to emphas1ze modern evils and our 

need to empathize with all of humanity. In doing thts, the tradlt1onal 

meaning of the plagues Is greatly altered. In the trad1tlonal text, the 

plagues are spec1f1c acts by God, and they have the very spec1ftc purpose of 

bringing about the freedom of the lsrael1tes. In the creative versions, both 

or these characteristics are reversed. F1rstly, they are usually ev11s 

brought about by humanity. secondly, they become negatives that we have to 

overcome rather than acts to achieve a pos1 t1ve end (freedom). In th1s way 

the creative services (and A Passover Haggada/J tn 1ts 1nterpret1ve reading) 

greatly departs from the tradft1onaJ text. 

The Seder Symbols 

The symbol that is given the simplest and most straightforward 

explanation is the maror. As A PassoverHaggadafJ expla1ns, we eat tt to 

remember that the Egyptians emb1ttered our l Ives. 

Matzah 1s usually related to the haste 1n wh1ch our ancestors fled 

from Egypt, but there are several common texts assoc1ated w1th the 

explanat 1on or matzah that g1ve It an added level or meaning. One reading, 

apparently based on the Reconstructtonlst Haggadah 49 (wh1ch Is commonly 

drawn upon> emphastzes a threefold mean1ng or matzah. It ts a sign of the 

haste In which the lsrae11tes left Egypt, It 1s a symbol of the bread of 

48 Rabbi Larry J. Halpern. "Haooadah Shel Pesach" (creative service, Congregation of L lberal 
Judaism, Orlanoo, FL , n.d.), 4. See also, Anonymous, "Haggadah Shel Pesach" (Anshe Emeth 
Memorial Temple), 10. 
49 Rabbt Moreilcal Kap Jan, ed. "The New Haooa<Jah for the Pesach Seder" (New York, 197 8, newly 
rev!s00), 65-67. 
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poverty that our ancestors ate whlle oppressed, and 1t rem1nds us of the 

s1mple li fe 1n the desert, emphastz1ng the need for all to live equally and 

abol lsh inequal I ties of wealth. The assoc lat Ion of matzah with aff11ct1on 

ls emphasized as well by the occasional use of the prayer for eating 

leavened bread during Pesach, composed 1n Bergen-Belsen. so And 

somet1mes matzah ls Interpreted rnetaphortcally, as 1n this commentary 

wh1ch describes matzah 1n relation to human characterlst tcs: 

Matzah 1s regret-bread, or" I w1sh I could have had more time 
bread." And Matzah ls our excuse-bread, or, "I am sorry I 
couldn't make 1t bread," our "I was in such a rush I forgot 
bread.· And Matzah Is our no-fr111s bread, our "this ls me 
without pretense bread"--our honesty-bread. s1 

The greatest dlversity ls seen In the explanation of the shank bone, 

the pesach. The usual explanation Is similar to the one tn both Reform 

Haggadahs and In the traditional Haggadah. our ancestors ate the paschal 

lamb as a sacrifice 1n remembrance of the fact that God passed over the 

lsraelltes' houses 1n Egypt. One service fleshes out the story of the last 

plague, descr1b1ng how the lsrael1tes sacrlf Iced a lamb and marked their 

doors wtth Its blood, and thus later generations offered a sacr1f1ce 1n 

gratitude for the fact that God had passed over the Israelite houses. 52 

However, different facets of this story and the symbolism associated with 

the lamb are emphasized 1n other Seders. One Seder has a fairly typical 

explanation, mentjon1ng that God passed over the houses of the lsraelltes 

so Both of these readings can be found tn Rabbi James Lee Kaufman," A Passover Haggadah wtth 
Commentaries and Supplemental Readings" (creative service, Temple Beth H1llet, North 
HollyWood, CA, ltd.), 25-26. 
51 Rabbi Harvey J. Fields," A Haggadah for Pesech" (creative service, Wilshire Boulevard 
Temple, Los An113Jes, CA., 1984), 20--" Interpretations for Discussion." 
52 Reltglous Action Center, "The Common Road to F reeoom: A Passover Haggadah" (creative 
service. Washington D.C., 1985), 21. 
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but making no mention of the paschal sacri fi ce. 53 The lamb 1tself appears 

to be arb1trary, and the paschal sacr1f1ce 1s not mentioned. In these 

services, liturgists wish to emphastze the connect1on of the shank bone 

w1th redemptton more than with the sacrificial offering. Another serv1ce, 

however, connects the shank bone~ to the offering of the sacrf flee in 

Jerusalem, 1n fulfillment of Deuteronomy 16: 1, making no mention of God 

passing over the houses. 54 The sign If lcance of these differences Is 

unclear. I would hesttate to assign to them any particular underlying 

meaning, for the Implicat ions of the different Interpretations are slight. It 

wou Id rather seem to me that 11 turglsts themse Ives are under a number of 

different perceptions about the significance of the bone. They feel free to 

explain It In accordance with their 1nd1v1dual Interpretation and not 

necessarily In accordance with the traditional explanation. 

There are a few Instances where It would appear that the liturgists 

have del lberately interpreted the shank bone 1n a particular way 1n order to 

emphasize a certain point. A couple of seders emphasize the fact that the 

lamb was the meal that the lsraelttes ate upon 1eav1ng Egypt. The communal 

nature of the meal f s stressed fn one Seder. 

That bone represents the PASCAL LAMB which we shared prior 
to our flight. It reminds us that we are a fam11y, and that we 
share a common fate by choice. Prior to our Exodus, we 
gathered as faml11es and shared a meal. In eating together we 
told each other, and our God, that we felt that we were in this 
quest for liberation together. We were one family. 55 

53 Anonymous, "HagJae!ahShel Pesach" (Temple Israel), 12. 
54 Anonymous, "H~h Shel Pesooh" (Anshe Emeth Memorial Temple), 12. 
55 Rabbi Steven J. Peskind, "Caught Between the Pharaoh and the Deep Red Sea," 13. 
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In thls 1nterpretat1on the bone is changed f rom a symbol of dtvlne protectton 

to a symbol of human un1ty. A PassoverHaggada/J has a s1mllar, although 

less clearly stated, tnterpretat1on accompanying the pesach: 

In our day, too, we Invoke God as the guardian of the household 
of Israel, as 1n our dwell lngs we renew the family bond and 
strengthen our t1es with the whole household of lsraeJ.56 

In one creat1ve service, the symbol of the pesach Is completely 

altered: 

Pesach means the Paschal lamb, the symbol of 1nnocence and 
gentleness. Israel, the servant of the Lord, was led 11ke a sheep 
to the slaughter at Auschwitz and Buchenwald, at Bergen­
Belsen and Babl -Yar .... They lie at rest In nameless graves, 
Interred In rar-orr rorests and lonely f telds, the sacr1r1c1a1 
lamb of man's brutality to the innocent and the meek. 57 

Not only Is the lamb not even related to the Exodus, but the Imagery of the 

sacrif lclal lamb has Christ Ian overtones. The symbol 1s thus completely 

transformed, In more ways than one. (In the same serv1ce the maror ls 

related to the bitterness Jews felt during the Holocaust when they were 

abandoned by the rest of the world.) 

Most of the other symbols on the Seder plate and on the table are 

explained at the begtnntng of the Seder, although sometimes they are 

explained at the end with the matzah, maror and pesach. The symbol that 1s 

explained in the greatest variety of ways 1s the egg. It 1s most often 

connected to spr1ng and rebirth, although another common read1ng connects 

1t to Jewish survival. The egg becomes harder the more that lt ls bo1led, as 

Jews become stronger and more resilient the more they are oppressed. se 

56 Central Conference of Amer ican Rabbis, A PtJSSOVer ~//, 55. 
57 Robbi Allen S. Moller, "family H~h for Reform Jews," 18. 
58 /b/d,6. 
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Occas1onal1y the egg ls associated with a spec1al festival offering 1n the 

temple, or with mourning: "at the seder it ls a reminder of the destruction 

of the Temple which our people recall on every joyous occasion. "59 

Somet imes more novel explanations are found such as the idea that the eggs 

were very expensive In ancient Judea and only the wealthy could afford 

them. The1r inclusion Indicates tt1at our ancestors pretended that they were 

free, wealthy aristocrats who could afford such Juxurfes. 60 

Neither of the Reform Haggadahs explafn other symbols such as 

cnaroset or the roasted egg as part of the actual Seder (although A 

Passover Haggada/J mentions the option of eating an egg--represent1ng 

rebirth and reminding us of the ancient Temple servlce--as was the Roman 

custom prior to the meal.) In the creative Seders tt ls clearly tmportant 

that all of the symbols are explatned. The role of the traditional objects 

and foods In addition to matzah, maror and pesach ts stressed. 

l1i!g!d 

The magid ls the most var1ed of all of the parts of the Seder. It also 

reflects the greatest departure from the traditional and Reform Haggadahs. 

The narrative ls usually told in story fashion, as ln Tne Union Haggadan, 

Revised. There is very 11ttle use of b1blfcal text and this sets these service 

apart from the traditional Haggadah, and even from A Passover Haggada/J. 

There are certain parts of the traditional narrative that usually appear In 

the creative services, although the order of these parts varies greatly. 

Generally Included are: "We were slaves ln the land of Egypt" (often ln 

Hebrew and English), "Even lf all of us were wlse . . . 1t would stfll be our 

59 Anonymous, "Haooadah" (n.p., n.d.), 7. 
60 Rabbi Stephen E. Weisberg, "A Pesoch Heggadah" ( creattve service, Congregation Ner Tam Id, 
Las Vegas, NV, 1975). 10. 

205 



obltgatton to tell the story of the Exodus from Egypt, ·· .. More than one enemy 

has risen aga1nst us to destroy us,· the story of the rabbts In B'nal Brak 

dlscuss1ng the Exodus through the night, and dayenu. Part of the narrative 

1n A Passover Ha{l..qada!J Is occas1onal1y used as well: 

we I< new p!J)lslca/ servltude In Egypt. But t>ef ore that our souls 
were In bondage. For 1n the beginning our ancestors were 
ldolators .... We have known physical bondage and splrftual 
servitude. We have also been subjected to social degradation. 
For In the eyes of others we were a subject people--
Ararneans. 61 

The question to cons ider ls how these elements are ut111zed to form the 

narrative Itself, for It Is clear that the traditional structure of the magid 

is comp lete ly abandoned. It is also worth noting that the role of the magid 

within the Seders varies. At times the magid is brief1 consisttng of a rew 

brief paragraphs. 62 Occasionally there is no formal magfd at all, as in one 

service that describes Passover In biblical times (quotlng 2 Chronicles 8) 

and 1n the Christian tradition Cus1ng Mark 14 ln addition to explanations 

from The New Union Haggada!J} Revised). 63 These select1ons seem to 

replace a more tradlt1ona1 magld. Another example of a min1mal1st magld 

Is seen \n another Haggadah that basically tells the story through describing 

the symbols of the Seder. 64 On the other hand, there are certalnly services 

that give greater attent1on to the narrative, even providing commentary so 

that the magld could concefvably be enlarged even beyond the text 

61 Central Conference of American Rabbis A PtJSSOVer H{}fPXiill, 36-7. 
62 Anonymous, "H~h" (n.p., n.d.), 6. 
63 Central Conference of American Rabbfs, T/Je New llnion Pr8YfJl'/J«Jk, Ren'saf. 147-8 1n Rabbi 
Doniel lee Kaplan, "A Passover SeOOr Haggadah." 
64 Anonymous," HagJCXjah Shel Pesoch" (Temple Israel). 
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prov1ded. 65 In general, however, while the ma._q1d is not 1ns1gnlf1cant In 

most services, it does occupy a smaller role In proport1on to discussion of 

the symbols, the four sons, and other parts of the Seder than ts true 1n A 

Passover Haggada!J. 

The lnterpretattons of different parts of the magid In the creative 

Haggadahs generally serve to make 1t more contemporary, lntegrattng 

sltuat1ons of the modern era Into the narrative. This distinguishes the 

creative services from A Passover Haggadah tn that the readings added to 

the magid In the latter tend to focus on broader, more general themes and 

less on contemporary si tuations. Readings referrtng to the nature of 

Idolatry, slavery, redemption, as well as rnldrash about our ancestors' 

experience In Egypt, constitute the bulk of the supplementary readings In A 

Passover Haggada!J. The Holocaust and the founding of the State of Israel 

are the primary events or the modern age referred to 1n this Haggadah. This 

ls In contrast to the creative Haggadahs which contain references to many 

modern situations such as clvfl rights, oppressed Jewry and hunger, tn 

addition to the emphasis placed on the Holocaust and the State of Israel. By 

bringing In these additional. examples from modern1ty, the creative 

Haggadahs are a more direct reflecti on of contemporary society than Is A 

Passover Haggada/J, which Is less tied to today•s world. Of course A 

Passover Haggada!J does not wholly ignore modern events Cthe readings 

associated with the plagues and yac!Jatz are two key example of 

contemporary references), nor do the creative Haggadahs ignore discussions 

of the broader themes of the Seder. But the emphasis Is quite different tn 

65 See for example, Rabbi Harvey J. Fields," A Haggadah for Pesach" and Rabbi James Lee 
Kaufman," A Passover Haggadah wtth Commentaries and Supplemental R8001ngs." 
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each, g1v1ng the creattve Haggadahs a very d1fferent feel and flavor from the 

standard Haggadah. 

One example of the role that modern problems take In the creat1ve 

Seders Is the use of Arthur Waskow's "Lo Dayenu· which occurs fn several 

services. 

If we were to end a single genocide but not stop the other wars 
that are k I l Jing men and women as we sit here, 1t would not be 
sufficient; 

If we were to end those bloody wars but not d1sarm the 
nations of weapons that could destroy all humanlty1 1t 
would not be sufficient. 

If we were to disarm all the nations, but not to end the 
poltutlon and poisoning of our own planet, It would not be 
surr1c1ent. 

If we were to end the poisoning of our planet, but not 
prevent some people from starving ... It would not be 
sufficient. 

If we were to make sure that no one starved but not to end 
police brutality In many countries, It would not be sufficient. 

If we were to end outright police brutality but not to 
free daring and caring from their jails. 1t would not be 
suff 1c1ent. 

If we were to free the daring and caring from their ja1ls but to 
cramp the minds of people that they could not understand their 
words, tt would not be sufficient. 

If we Hberated all men and women to understand the free 
creat ive mlnds ... but would not allow them to love one 
another and share 1n the human fam11y, It would not be 
suff lclent. 

How much then are we duty bound to struggle, work, share, 
give. think, plan, feel, organize ... speak out, dream. hope and 
be on behalf of human1ty. 66 

66 Rabbl Arthur Waskaw. "Lo Dayenu," In The f'reeriJm SedJr: A New Hfqp',tJh tor PIJSSOVef' 
(Washington D.C, 1969) quoted ln Rabbi Steven J. Peskind, "caught Between the Pharaoh and the 
Deep Red Sea," 12-13. other variations of rJJyenv that speak of similar social 1lls are found tn 
several servtces, and are based on Rabbi Arthur Waskow, Tiie Roin/Jow Se:tlr (New York. 1984 ). 
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The ma._qid ls also made contemporary by reference to certain detalJs that 

reflect the concerns or ortentation of a spec1fic Haggadah. For exampl e, the 

Haggadah orlented to woman's concerns spec1 flcally recalls <and ts 1n fact 

centered upon> the role of women In the Exodus: 

Forgotten, and systematically excluded from our history texts, 
is the cruclal role played by women In the story of our our 
search for freedom. So today, WE REMEMBER not only that God 
brought us out of the house of bondage, but WE REMEMBER and 
we record in the narrat ton: Shiphrah & Puah who dared defy 
Pharaoh's order to k ii l a 11 new-born Hebrew boys; Yochebed, 
Moses' mother, who devised a plan to save h1s lffe; Miriam, 
tradlUonally regarded as a Prophet 1n l srael, and admired as a 
woman of courage and commitment to her people. 07 

Another Seder tells the story from a Ztontst perspecttve, us1ng the Haggadah 

or Americans for Progressive Israel. Egypt ls depicted as a prototype of 

future ex11es: 

The Jews came to feel at home in th1s galut. Years, even 
centuries after the famine in Eretz Ylsrael had ended and it was 
possible to return home again, they l tngered on because tt was 
comfortable and because they trusted that things would go on 
11ke th1s lndefln1tely. Being accustomed to their galut, the 
Jews denied their own homeland, their real 1dentay, and lfttle 
by little began to forget that they had ever 11ved on thetr own 
son. 68 

The entire story is told using modern poltttca1 and economtc termlnology. 

Describing the longing that the Israelites in the desert had for Egypt, the 

mag Id cone ludes: 

... [T]he Jews who came out of Egypt were unable to make the 
personal revolution of casting off their galut mentality and 

67 Task Force on EquaHty of Women In Judaism, 11 PBSS{)ver Hao;radah," 2. 
66 Mark Hurvttz, rabb1n1c 1ntern,"Unt1tled" (creative service, Congregation Beth Cl'laylm 
Chadashim, Los Angeles, CA, 1976), 10. 
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gotng on al1ya to Eretz v1srae1. With the exception of two men, 
all of them (1nclud1ng even Moshe) died 1n the desert ... And 
only when the Jews settled down aga1n In their own homeland 
and became master of their own destiny, did they achieve true 
liberation. 69 

As a final example, in another Seder, for "Jews and Farm Workers" the Idea 

that God looked upon our affl let Ion Is app 1 led both to farm workers and to 

the Holocaust. 10 

The most common way in which contemporary s1tuat Ions are brought 

into the Seder Is tn reference to the idea that "more than one enemy has 

risen against us to destroy us." In a Haggadah designed for a Black-Jewish 

Seder, Peter Fischl's description of Auschwitz (which is frequently used and 

Is also found jn A Passover Haggada/7 71 ), and a quote from Winnie Mandela 

about being In detention, follow this statement. n The Holocaust 1s most 

often described in relation to the Idea of an enemy rising against us 1n every 

age. A variety of sources are utilized in this context, such as the Peter 

Fischl quote indicated above, or entr1es from Tiie Oiary of Anne Frank. 73 

(The Holocaust will be dealt with at greater length in addressing particular 

themes found in the Haggadahs.) Another reading that sometimes appears 

(and is also found in A Passover Haggadall 74) acknowledges that these 

words ("more than one enemy") cannot help but bring the Holocaust to mind 

for most of us, but that we must guard against bitterness and hate. If 1t ls 

hard to understand such brutality, 1t Is equally hard to understand the 

69 Ibid, 15. 
70 Anonymous, "A Seder for Jews and Farm Workers," 9. 
71 Central Conference of American Rabbis, A PtJSSOver ~h, 4 t. 
72 Religious Action Center, "The Common Road to Freedom," 12. 
73 Rab bl Nathan M. Landman, "A Basic Heggada for the Passover Seder," l Oa. 
74 Central Conference of American Rabbis, A Possover MqpiJh, 48. 
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miracle of redemption that we celebrate at the Seder. 75 The Holocaust, 

al though the most frequent threat, 1s not the only one that 1s descr1bed 1n 

reference to these words. Several servtces mention the Arab nations as 

well. 76 A final read1ng that 1s commonly used (from the Reconstruct1on1st 

Haggadah) emphasizes that In reality Pharaoh Is every tyrant of every age: 

And that ts why Passover means more than that first 
emancipation the Israelites won from Pharaoh when they left 
Egypt. It means the emancipation the serfs 1n the Middle Ages 
won from their overlords; the freedom the slaves won from 
their masters; the freedom the common people of countries won 
when the1r l<lngs were overthrown; H means the guarantee of 
human rights of life, liberty and the pursuit of happiness. Thus 
the f lrst emanclpaUon was only a foreshadowing or all the 
emanctpatlons that were to follow .... 77 

This reading ts Interesting In that It ls more universal; tyranny against all . 

people not just Jews ts not the focus. 

The theme or slavery Is also Interpreted ln the magic/ either 

metaphorically, or else 1n a broader context than servitude 1n Egypt. The 

Black-Jewish Haggadah reminds us 1n the 1ntroduct1on that slavery 1s part 

of our history In America, and thus the words, "avactim hay/nu" (repeated 

later on In the mag1d) assume new meaning. 76 Slavery 1s frequently 

related to more than physical bondage: 

The freedom we str1ve for means more than broken chains. It 
means llberation from all those enslavements that warp the 
spirit and blight the mind. For people can be enslaved in more 
ways than one .... Pesach calls us to be free, free from the 
tyranny of our own selves, free from the enslavement of 

75 Anthony Hecht, in Anonymous, "Haggadah" ( n.p., n.d.), 6. 
76 Anonymous," A Seder for Jews and Farm Workers," 7. 
77 "Pharooh, Arch-Tyrant" 1n, Rabb1 Nathan M. Landman. "A Basic Haggadah for the Passover 
Seder," 10. 
76 ReHgtous Action Center, "The Common Road to f ree00m." 9. 
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poverty and Inequality, free from the corrod1ng hate that eats 
away the t1es wh1ch un1te humanity. 79 

Another common reading from the Reconstructlonlst Haggadah, appear1ng tn 

many Seders (both as a formal part of the magld anct elsewhere tn the 

Seder), emphastzes non-physical forms or slavery: 

Men can be enslaved to themselves. When they let 
emot1on sway them to their hurt, when they perm1t harmful 
habits to tyrannize over them- -they are slaves. When laziness 
or cowardice keeps them from dotng what they know to be 
right, when Ignorance blinds them ... they are slaves ... . 

Men can be enslaved by poverty and Inequality. When the 
fear of need drives them to dishonesty and violence, to 
defending the guilty and accusing the tnnocent--they are 
slaves .... 

Men can be enslaved by Intolerance. When Jews are 
farced to give up their Jewish way of life, to abandon their 
Torah, to neglect their sacred festivals, to leave off rebuilding 
their anc1ent homeland-- they are slaves. ao 

What all of these sources have In common ts the attempt to make the 

narratfve Itself more contemporary. Whether by speaking of modern 

enemies, things In the world and In our own natures that enslave us1 or 

addressing particular fssues 11ke women's rights or Israel, the magld often 

provides an opportunity to tell about slavery and the quest for freedom tn 

our world, as much as tt does about the Egyptian slavery and the Exodus. 

Th1s wm be clear in summarizing some of the ma1n themes of the 

Haggadahs. 

79 Rebbi Steven J. Pesk1nd, "Caught Between the Pherooh and the Deep Red Sea," 9. 
BO "Passover and Freedom ," tn Rabbi Daniel Lee Kaplan, "A Passover HClg'JOOah,"8. 
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Themes of Creative Haggadahs 

Soc1al Justice 

The l<ey theme of the creative Haggadahs ts that of social justice and 

our responslbl11ty to care for the world. The tdea that "In every generation 

we are to see ourselves as ff we left Egypt" Is Interpreted as a mandate to 

end oppression and work toward a free and just society. Thls Is emphasized 

1n a number of ways. Several services include variations on the mldrash of 

Nachshon jumping Into the sea1 emphasizing the need for us to take action: 

... lTJhe sea was divided only after Israel had stepped Into It 
and the waters had reached up to their noses; only then did It 
become dry land. They had to have the faith and do the work In 
order for the miracle, the redemption, to take place. And so we 
must keep our faith that what we do makes a d1fference, that 
we can achieve progress for humanity. at 

An interpret1ve version of the four questions Indicates that without the 

continual and historic struggle for freedom that we have been Involved In, 

the Seder might not be so mean1ngfu1: 

Why has thls celebration been continued by our peopJe from the 
days or the Exodus? 
Our people has always been tnvolved in the struggle agatnst 
those who wish to usurp freedom. When the f1ght for freedom 
js no longer necessary perhaps th1s celebration wm lose some 
of its Importance. But unttl that t1me comes to be, we must 
continually remind ourselves of the blessing of freedom. a2 

Harvey Fields summarizes this connect1on between the Seder and our 

obl1gat1on toward the world and 1ts future when he says, "For Jews, the 

Bl Anonymous, "SeOOr for Jews and farm Workers,"3. 
82 Rabbi James Lee Kaufman, "A Passover HagJadah" (Temple Beth Hillel, North Hollywood, CA., 
n.d.), 5. 
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Seder ts a sacred opportunity to bond together, to relive the past for the 

purpose of forging a better future." 63 

Not surprisingly, the s1gnlf1cance of Elijah Is related to the need to 

work toward a better age. Most seders describe Eltjah as symbol of hope 

and peace for the future; many of them Indicate that Elijah 1s not a real 

person but that, 1n the words of one Seder, .. tn each of us there ts a bit of 

Elijah, tn each of us, the dream, the wish, that we might effect justice and 

goodness among men and nations .. .. "64 Another very common reading has 

the following dialogue in regard to Elijah: 

Has Elijah arrtved? I cannot see him. 
He cannot be seen. He comes as the goodness that is In our 
hearts. Each one of us can br1ng freedom to this world if we 
teach ourselves to be ktnd to other people. Then we would be 
helping to bring Passover freedom to everybody. Elijah is our 
hope of freedom for all people. as 

The need to work toward the betterment of the world is not only 

expressed in general terms. Spec1flc soc1al 1lls are menttoned, as has been 

clear throughout the discussion of the interpretations of the parts of the 

Seder. <One 1ssue that has not yet been ment1oned ts the nuclear threat, 

which ts referred to In several serv1ces. B6) It 1s worth polnt1ng out that 

oppressed Jewry in general, and Soviet Jewry in particular, are mentioned 

with great frequency In these Seders. Many Include Ctn a w1de variety of 

63 Rabbi HarveyJ. Fields, "A Haggodah for Pesach," I. 
84 Rabbi Abraham J. K1ausner, "The B lcantennlal Passover HaooacJah, ''25. 
85 Rabbi James Lee Kaufman ," A Passover Haooadah for Fam mes with Young Children" (Temple 
Beth HI 1 lel, Los Ange1es, CA, n.d.), 23. 
86 Rabb i Allen S. Maller, "Family Haggadah for Reform Jews," 1; Rabbi Earl Kaplan, "Beth 
Israel Passover Haggadah for a Community Seder" {creative service, Temple Beth Israel, Pomona, 
CA, 1980), 7. 
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places) a fourth matzah--a matzah of hope. Th1s ls one text accompanying 

the matzah of hope: 

Th1s matzah, which we set aside as a symbol of hope ror the 
three and a half m11lton Jews of the Soviet Union, reminds us of 
the 1ndestructlble 1 lnl<s that exist between us. As we observe 
this fest1val of freedom 1 we know that Soviet Jews are not 
free --not free to leave, not free to learn of their Jewish past 
or to hand 1 t down to their ch I l dren. They cannot 1 earn the 
language of their fathers. They cannot teach their children to 
be the teachers, and the rabbis or future generat Ions. As their 
voices rise In Jewish aff lrmatlon and protest, we add our 
voices to theirs, and we sha ll be joined by all whose 
consciences are aroused by the wrongs Inflicted on Soviet 
Jews. Thus shall they know that they have not been forgotten 
and they shall yet emerge Into the I lght of freedom. 87 

Sometimes Jews from Ethiopia and Arab lands are tncluded In readings such 

as these. A novel lntroductlon of this theme occurs tn one seder when 

oppressed Jewry ts 1ntroduced at the breaking of the matzah <yac/Jatz>. The 

comparison ls made to the many Jews who are broken off from their people; 

liberation will not occur until a11 are reunited (the afikornen found). ea The 

theme of freedom for our Israelite ancestors from oppression 1n Egypt 

suggests to these I lturgists a striking parallel to Jews In our world who are 

oppressed. <This theme ts absent from A PassoverHaggadafJ). 

It ts not only the Exodus that suggests our obligation to help others, 

but the covenant establ ished at Stnat. Several services emphasize that the 

Exodus alone was not a complete act, but that It reached its fulflllment 1n 

the Stnaltlc covenant. 

The freedom our rabbis defined and which we seek ts 
redemption through God. It Is not because Israel went out of 

87 Rabbi Larry J. Halpern, " Heoo008h Shel Pesach," 8. 
86 Mark Hurv1tz, "Unutled," 6. • 
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Egypt that It became a free people; tt ls because tt set Its face 
towards S1na1. The freedom of the detlverance Is Important, 
therefore, because It led to, and st111 1eads to covenant and 
dialogue. The historical lesson learned by Israel and its ethical 
slgnlflcance are as pert1nent today as i t was three thousand 
two hundred years ago . ... 89 

As another service states in discussing thi s same Issue, "freedom must 

culm inate in commitment. "90 It 1s exactly this 1dea that the creative 

seders emphasize. 

Ho1ocaust 

The Holocaust ls f requent ly a focus of discussions of oppresslon and 

injustice. As has already been mentioned (see page 210) the idea of a tyrant 

rising against us in every age 1s often applled to the Holocaust, and the 

suffering of our ancestors fn Egypt ls often compared to the suffer Ing 

endured during the Holocaust. A large majority of the serv1ces contain some 

reference to the Holocaust, usually In connection to the Warsaw Ghetto 

Uprising, which began on the flrst day of Pesach. As a result, the tdea of 

reslstance is more prominent in these services than in many others. 

Although It ts not made explicit, It Is likely that the similarity to the 

lsraelltes rising against Pharaoh ls not far from the mind of the liturgist. 

It is not ml l ltary resistance alone that Is stressed, however, but the ability 

of the victims to maintain their belief (as wi11 be true In the Yorn ha-Sho'ah 

services>: 

Now the remnants of our people who were left In the ghettos 
and camps of ann th l1atlon rose up against the w1cked ones for 

89 Anonymous, "Haggadah Shel P~h" (creative service, Congregation Solel. Highland Park, IL, 
f 966). 63. 
90 Rabbi James Lee Kaufman," A Passover Haggadah with Commentaries and Supplemental 
Raooings," 46. 
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the sancttf1catlon of the Name, and slew many of them before 
they died. on the f1rst day or Passover the remnants In the 
ghetto of Warsaw rose up aga1nst the adversary, even as 1n the 
days of Judah the Maccabee. They were lovely and pleasant 1n 
the1r 1 Ives, and in their death they were not divided, and they 
brought redemption to the name of Israel throughout the world. 
And from the depths of their affliction the martyrs lifted their 
voices 1n a song of fa1th 1n the com1ng of the Messiah, when 
just1ce and brotherhood wm reign among men. <Sing "Anl 
Ma'amln"). 91 

As In th ls reading, and references to the Holocaust In other services, the 

faith or those who perished Is stressed, as Is the fact that we have 

continued to survive In spite of efforts to annlhl late us. Th1s abll lty to 

survive Is further emphas ized In read1ngs such as this one, when other 

historical forms of oppression associated with Passover are mentioned: 

This very n1ght which we celebrate so safely and joyfully In our 
homes was often turned 1nto a night of anxiety and of suffering 
for our people. Cruel mobs rushed upon them, destroying the ir 
homes and the fruit of their labors. But they clung to the1r 
faith In the final triumph of rfght, of freedom .... We must 
never forget what our people endured during the dreadful years 
of Naz1 tyranny and destruction. We must never forget the 
concentration camps, the death of six m!lllon of our fellow 
Jews. We must never forget the resistance and the heroism of 
the Warsaw ghetto. The martyrs of our age died, but the people 
of Israel lives. <Sing" Am Ylsrael Chai"). 92 

Sometimes Righteous Gentl1es and those who helped save Jews are 

mentioned, as In a service that at the end of a very lengthy read1ng, 

mentions not only those who protected Jews at risk to their own lives, but 

the All ied nations who ultimately "Hberated our people. 11 93 In one rather 

unusual reading, the Holocaust, and ant1semltlsm In general, are discussed 

91 Rabb1 Nathan M. Landman, "The Baste Hagg00ah for the Passover Seder," I . 
92 Rabbi David PoHsh, "The Seder," 22. 
93 Anonymous, "Hagg00ah" (n.p. , n.d.), 13. 
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after the recitat1on of "Pour out thy wrath, · which ls found only 1n the 

trad1t1onal, not the Reform Haggadah. 

Some people are embarrassed by the anger and hatred here 
expressed. They have grown too complacent. They forget that 
1f the oppressed do not hate their oppressors, they wi l 1 turn 
their anger Inward and hate themselves. 
Remember, no Jew ever "caused" antl-semitism. No woman 
ever asked to be attacked. V1ct1ms may be weak and thus 
tempting, but assallants are always responsible. They should 
be cursed, not excused. 
Other people react to Antl - Semttlsm [s1c] by becom1ng 
paranolc. They see the danger everywhere, 1n everyone. They 
forget that even In the depravity of the Holocaust there were 
sparks of l1ght. 
Most people simply went along following orders. 
Many people eagerly joined in, foll owing their bellefs. 
A few people resisted following their conscience, the 
"Righteous Among the Nations .... "94 

Thts ts clearly unusual for many reasons. but encouraging feelings of anger 

and bitterness ls defini tely contrary to the usual attitude taken toward the 

Holocaust, and toward one's enemies In general Cas dtscussed above on page 

199 In reference to the emphasis placed on decreasing our joy at the 

sufferlng the Egypt1ans endured durtng the plagues). The references to the 

Holocaust serve to remind participants 1n the Seder that wh1 le we celebrate 

redemption, there has been a particularly dark moment tn recent ttmes for 

our people. Much 11ke the references to oppressed Jewry, the Holocaust ts a 

reminder that redemption dfd not occur for all people, and there Is st111 

hatred In the world. But furthermore, the faith of the victims and the 

continual survival of our people <as well as the occasional references to 

Righteous Gentt Jes) provide hope for the future. Just as the Exodus Itself 

94 Rabbt Allen S. Maller," A Femtly Heg00ah for Reform Jews," 27. 
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can 1nsp1re us to work for future redemption and believe in the poss1b1llty 

of a better world, the ab111ty of the vict ims to say .. An1 Ma'amtn" and to 

stand up to the oppressors in the Warsaw Ghetto, make us be lleve that we 

too can r ise against 1njustlce. "Their hope ls a challenge to us, to build 

that world in which they believed. "95 As will be discussed shortly, this 1s 

an Important part of the sacred myth portrayed by the creative Seders and 

by A New Passover Haggada/J. 

Israel 

Israel Is also mentioned in a variety of ways In a number of services. 

There Is a service that concludes with ''Hat1kva" (and "My Country 'Tis of 

Thee"); 96 several services, In fact, include "Hatlkva. • Harvey Fields 

includes a fifth cup of wine for the State of Israel, emphasizing that the 

people rose again In the Land of Israel after the destruction of the 

Holocaust. 97 Several services Include prayers for the State of Israel such 

as this one which fallows a prayer for the six mfll ton and a reading for the 

matzah or hope: 

Although tn this century our people suffered its greatest loss 
in the death of the 51x Mll1ion, we have also seen wonderful 
rebirth of the State of Israel. In 1947 the United Nations voted 
for the creation of a free and independent Jewish State. The 
dream which our people had cherished for almost 1900 years, 
f lnally came true. The Jews had the1r own homeland. But no 
sooner did the Jewish State come tnto being than 1t was 
attacked by seven Arab States. The spirit or the Six Mtll 1on 
1nsptred the Jews of Israel to fight herotcaJ ly for their very 

95 Rabbi Daniel Lee Kaplan, "A Passover ~r Haggcrlah," 5. 
96 Rabb1 Fre00rick Grosse, "Seder-on-the-Desert" (creat1ve service, Temple Solel, Scottsdale, 
A7., n.d.), 32-33. 
97 Rabbi Harvey J. Fields, "A Haooadah for P~h," 29. 
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I Ives. They won the1r War or Independence In 1948. Again 1n 
1956 and st111 agatn In 1967, Israel had to fight for Its 
survtval. With courage and sacr1f1ce, Israel won. on this Seder 
night, when we thank God for H1 s great gift of freedom, we 
think not only of freedom from Egyptian bondage long ago. We 
think also of the freedom which the State of Israel has brought 
to our people--freedom from homelessness and exile, freedom 
from persecutlon, and freedom to bu1ld a new l lfe in an anc1ent 
land. 98 

Whl le not all of the prayers rocus on the wars that Israel has fought, they do 

focus on the miracle of a people 1n Its own land, free from oppression and 

Injustice. Although the foundtng of the State of Israel Is not always 

expressed In terms of "redemption" one wonder s whether the Exodus from 

Egypt to the Promised Land Is 1 ll<ened to the reclaiming of the Land of Israel 

tn our time 1n the minds or the 1 lturglsts. In a rew Instances, this ls made 

specific: "Never since that wondrous time In Egypt has deliverance come to 

Israel as it has In our own time," followed by quotes from Israel's 

Declaration of Independence and Isaiah 43. 99 

It Is also Interesting to note that In discussions of freedom and 

responsibility, modern situations In Israel are sometimes used as examples 

although In very dlrrerent ways. One Israel reference 1s to the f 967 war: 

As we celebrate this night, we give thanks that some of our 
brethren may now recount this tale 1n Jerusalem reunited .... 
This night, in the midst of our retelling of our days of m1ght 
and power, we are reminded of the dangers of power--the 
Intoxicating effect of victory, the abuses comm1tted In the 
name of security, the misjudgments of battle, the revenge In 
victory. our Haggadah, our telling of "the tale," portrays the 
Jew as victim, as hero; the Egyptian as v1lla1n. But In truth we 
know, that throughout the long centuries of the telling, names 
and places changed, but the dtlemma remained the same--to the 

96 Rebbi 08fliel Lee Kap Ion , "A Passover Seder Haf}JB(lah ," 5. 
99 Rabbi David Poltsh. "The Seder," 19. 
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powerful went the opportun1ty for both r1ght and wrong--that 
no people, no 1nd1v1dual 1s the exc1us1ve purveyor of either. 100 

In warning or the poss1b111ty that we could become the Egypt1ans~ the 

1ntroductton to th1s service estab11shes a very different tone, and g1ves a 

very different message than most other Seders that emphas1ze our capac1ty 

to act as a force for justice. Another reference to Israel, In this case to 

Israel and Lebanon, ls completely different. In discussing the fact that 

freedom 1s found 1n exercising responstbl 11ty, the service says, "We 

celebrate Passover this year, proud that a ml11tar1ly strong Israel has 

ultimately shown the moral courage to face up to 1ts responslbl 11t1es In the 

tragedy of Lebanon." 101 These two read1ngs examine respons1b1llty and 

justtce In terms of the behavior of the State of Israel, showing that Israel 

ls certainly In the1r consciousness, although they draw very dlff erent 

conclusions about Israel I actions. 

G1ven that a number of serv1ces Include prayers for the State of 

Israel, tt 1s noteworthy that so many of them remove the words "Next year 

in Jerusalem" or alter It. There are several d1fferent versions of these 

words found 1n Seders. 

As the Seder drew to a close our ancestors yearn1ng for a safe 
home, declared: "Next year in Jerusalem." We tonight echo 
their hope as we say together: 
Next Year may Jerusalem truly be freel 
Next year may al I the children of Israel be free! 
Next year may every enslaved human soul be free! Jo2 

1 oo Rabb1 Larry J. Halpern, "Haggadah shel Pasach," 1. 
1O1 Rabb1 Nathan M. Landman, "A Bas1c Hagadah for the Passover Seder," 9. 
'02 Rabb1 James Lee Kaufman, "A Passover Haggadah with Commentaries and Supplemental 
Readings," 37. 
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f'd on 

In a read1ng over the f1nal cup of w Ir 

one day all people wl11 be able to · 

Jerusalem. 103 Another versir 
1t1no the 

thts year yearn to be In Jer 

ahead. Amen. 104 In o nP 
If) t me <!I the 

h'abo b'na1 chor1n; Next , 
1 lnUN1 

Onterest1ngly, this service 1 ... 

Andrew Goodman and Michael Sch-.. 

meaning of the phrase. In dotng so, the, 

'Y r Pcordcd 

the 

be struggling w1th Is spelled out as 1n this~, 

Thls phrase has concluded PASSOVER SEDAF<1. 
Rabbi Ak1ba. Yet, real ity tells us that most of L.. 

moving to Israel in the year to come, nor plan at ar., 
so. Most of w1l1 not celebrate next PESACH in Jerusak 
why do we include It tn our service? When we speak of 
Jerusalem we are not speaking of YERUSHELAYIM SHEL MATA 
Jerusalem the city of bricks and mortar. Nol We are speaking 
of YERUSHELAYIM SHEL MA'A'LEH [slc]- - the myst ical concept of 
a perfected Jerusalem of the sptrltuat realm . ... Standing 1n 
that Jerusalem, we stand on the threshold of redemption .... 106 

It seems as If the phrase, ,.Next Year In Jerusalem" 1s understood so 

of 

I lterally by people that in order to be meantngful 1t either has to be altered, 

or introduced and explained. Of the many symbols that are a part of the 

Seder, the symbolism of these words does not appear to be automat1ca11y 

understood or appreciated by worsh1ppers. 

103 Rabb1 LarryJ. Halpern, "Haggadah Shel Pesach," 14. 
104 Rabb1 Daniel Lee Kaplan, "A Passover Seder Haggadah," 17. 
105 Lewis M.Moroze, "P6SSOl/er Hoggadah" (creat1veserv1ce, Newark , NJ, l965), 20. 
106 Rabbi StevenJ. Peskfnd, "caught between the Pharooh and the Deep Red Sea, "21. 
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Pesach Services 

Prtor to summarizing Pesach by looking at the Image of God and the 

sacred myth found tn these 11 turgtes, 1t is worth briefly discussing the 

f If teen Pesach servtces that I have examtned. They are thematica lly similar 

to the Seders, and some of the music and liturgy of the Seder ls Included. 

Otherwise, they are very s1ml lac ln structure and style to Shabbat services. 

Many of the services emphasize the Idea that 1n every generation we 

are to view ourselves as H we went forth out of Egypt. As tn the Seders 

thi s gives us a certain obl igation to care for other people and work for 

justice. 

As we remember this moving chapter In our people's past, may 
we learn to appreciate more deeply the freedom we enjoy. May 
we also learn to care about all those who are not yet free. 101 

As is the case with the Seders, there are several modern situations that are 

connected to this obligation. One service Is specifically centered around 

"Freedom, Pesach and Soviet Jewry." toa Several services re fer to the 

Holocaust. A reading found 1n the Seders, emphasizing that the miracle of 

redemption \s no easier to understand than the brutality of "barbaric 

annihi lation" is also found in one Passover service. 109 Sometimes freedom 

Is applied generally to the personal and social ills that plague us: 

As we come together on the Shabbat during Passover, we k Ind le 
the llght of freedom. 
May we be free from the bonds of selfishness that lock us In 
the prison of apathy and Indifference. 

t07 Rabb1 Bennett F. Miller, "A Folk Service Celebrating Shabbat and Pesach" (creat1ve service, 
Anshe Emeth Memorial Temple, New Brunswick, NJ, n.d.), 5. 
108 Anonymous, "A Worship Service on the Theme of Freedom, Pesach and Soviet Jewry" 
(creative service, TempleAdath Israel, Lexington, KY, 1975). 
109 Anthony Hecht, In Rabbi Bennett F. Miller, "A Folk Service Celebrating Shabbat and Pesach," 
8. See footnote 75. 

223 



May we be free rrom the bondage of the sp1rlt that prevents us 
from thinking for ourse lves. 
May the Jewlsh people trapped 1n the prison that ts Russia be 
free to f1nd a new life for themselves and thelr children. 
May the hope less In our own land, trapped In the prison of 
poverty, be free to make the most of their capacfties in a world 
where opportunity is real and not a distant dream. 
May people everywhere be free from hunger and from famine, 
from violence and war. 110 

Most of these services Interweave the themes of Passover mentioned so far. 

particularly those relating to social justice, with the basic Shabbat liturgy. 

There are a few services that are somewhat unique. One serv1ce, "A 

Service of Searching· for the Shabbat prior to Pesach 1s dedicated to the 

theme of removing chametz. 

There is no proper celebration of Passover without thts 
physical removal. We can not live the Exodus while the crumbs 
of slavery still abide In our homes .... We must [also] search 
within. We dedicate these moments to the removal of all those 
emotions which block our participation 1n the Exodus from 
Egypt. 111 

The service also includes the blessing for the removal of chametz. Another 

service mostly consists of readings about the observance of Passover In 

other lands and times- -b1blical observance, the customs of the Samaritans 

and the Marranos, making matzah in the Warsaw Ghetto, and jokes and 

storfes about Passover. 112 These last two services are not typical, but 

they do ref Ject the variety of ways 1n which Pesach ts dealt with 

11 turglca lly. 

110 Rabbi Henry Cohen," Passover Fam1ly Service" (Beth David Reform Congregation, 
Phtlaoolphle, PA, n.d.}, l. 
111 RebM Howard Shapiro and Elaine Snepar. ••A Service of Searching" (creative service, n.p .• 
1977). 1-2. 
112 Rabbi KurtL. Me~r. "Passover Exper1ences through the Ages" (creative service, n.p., 
n.d.). 
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The Image of God 10 Creative Passover L1turgy 

It wfll be important in attemptfng to understand the role that God 

plays In these servfces to d1stlngu1sh between emphastztog God as Redeemer 

<as the tradlt1onal Haggadah does) and not de-emphas izing God, as 1s the 

case with the creative Haggadahs. Whtie thanks to God who redeems and 

protects us ts certa inly a part of these Seders and there ls no attempt to 

shy away from this Imagery, the primary focus of the Seders Is not upon 

God, but upon humanity. 

Certainly, If one looks at the traditional elements of the Seder that 

are Included, It w111 be evident that there Is no absence of the Idea that ft 

was God who brought us out of Egypt. Dayem.1, the frequent explanation of 

the pesach. and even parts of the magid make this abundantly clear. God's 

redemptive role Is often stated clearly and dfrectly: 

The Passover Seder Is more than just a ceremony marking an 
historical event. We are taught that "In every general ion all 
are obligated to regard themselves as If they had personally 
gone forth from the Land of Egypt. .. . "Thus, the seder 1s a re­
creation and a re-living of that hlstorfcal exodus, of God's 
redemptive power and the wonder of freedom. t t3 

Many services have no hesitation about using traditional God language, even 

when they depart from many other aspects of the Seder. For example, th1s 

trad1t1onal Introduction to nal/el Is found ln a service that Is 1n other 

respects quite di f ferent from the traditional Haggadah: 

We should therefore s1ng pra1ses and give thanks to Him who 
did all these wonders for our fathers and for us. He brought us 
from slavery to freedom, and from sorrow to joy, from 

tt3 Religious Action Center , 11 The Common Raoo to FreEmm," 1. 
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mourn1ng to resttvlty, from darkness to light, and from bondage 
to redempt1on. 114 

There ls also no hes itation about expresstng faith In the future based on 

past divine redemptton. As In the traditional Haggadahs, when reci ting the 

phrase that " In every age some r ise up to destroy us" some Haggadahs 

Include that promise that God wilt always save us. 11s In one Instance, the 

founding or the State of Israel ts cited as an example of the continued 

presence of God In history, "a modern miracle as Impress ive as any recorded 

In our Bible." 116 surprisingly, there are few Instances of trans1at1ng the 

powerrul Image of God the mighty Redeemer 1nto more Intimate God 

language. Harvey F le Ids does just thi s when, In dlscusstng the presence of 

evl I tn the world, he comments: 

Perhaps God Is waiting to be saved, redeemed. Perhaps all that 
we can God; all the justice and truth, mercy and love we yearn 
for, Is waiting for our embrace. Perhaps God's "mighty hand" Is 
wa1tlng for us. 11 1 

This Is one reference to the idea that we brtng God tnto the world through 

our actions, that God works through humanity. Given how frequently this 

idea occurs in Shabbat l iturgy, one would perhaps expect tt to be more 

predominant ln these services. While lt ls the dominant "master Image" of 

our age as described by Hoffman (see page 92), It Is not an image that Is 

overwhelmingly present in these Seders. Perhaps, as in the High Hol1day 

services, the traditional Image of God associated with the hol lday--God as 

powerful Redeemer--1s dlff lcult to interpret In more Intimate, personal 

114 Anonymous, "H~h Shel Pesach" (Temple lsrool), 13. 
115 Anonymous,'' HagJadah" ( n.p .• n.d. ), 5; Rabbi Nathan Landman , "A Basic Haggadah for the 
Passover SeOOr," 1 Oa. 
'f6 Rabbi Allen S. Maller," A Famlly Haooadah for Reform Jews," 29. 
117 Rabbi Harvey J. Fields," A Haggadah for Pesach," 15--" lnterpretat1ons for Discussion." 
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language. Or, as wlll be mentioned shortly, perhaps creative liturgists feel 

no dtscomfort w1th the tradtt1onal language and thus have no desire to alter 

tt. 

Of course, there are also ttmes when the role or God appears to be 

deliberately downplayed. One service, In describing the Exodus says, 

Then a new tlme came; Egypt changed and the Pharaoh 
weakened. The lsraelltes found strength to leave the bondage 
under the leadership of Moses. They departed Egypt in a great 
exodus to begin a long journey to freedom. 11s 

One would never know from thls reading that God had anything to do with the 

Exodus, although other parts of the same Seder do ref er to God as Redeemer. 

Another service (which speaks much less of God tn general than ts the case 

In other Haggadahs) tells of the plagues that were "v1s1ted" upon the nation, 

and of Moses stretching his hand across the sea to part it. t 19 Again1 God Is 

not connected to these events. This, however, ts not the dominant trend. 

Even when God's role 1s downplayed in one place, usually other parts of the 

Seder emphasize that God did take us out of Egypt, and often in language 

very simi Jar to that found in the traditional Haggadah. As In the H1gh 

Holiday services, mixed or contradictory images of God often exist side by 

side. As will be discussed below, however, the impl1cations of this feature 

of the Seders 1s different than it ls in the High Holiday services. 

In spite of the presence of traditional God language, God does not 

seem to be the primary focus of these Haggadahs. Moses ts discussed 1n the 

mag1d, unl Ike the traditional Haggadah or A Passover Haggadan both of 

which specifically avoid reference to Moses In order to highlight God as 

116 Rabbi Earl Kaplan," Passover Hag;)OOah for a Communlty Seder, 0 l 0. 
119 Rabbi James Lee Kaufman, "A Passover Hal}Jadah for Families with Young Children," 14. 
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Redeemer. The character and nature of the Israelites, slavery and 

redempt1on, and the re1at1onshlp between the Exodus and our age seem to be 

much greater concerns on the part of the creat1ve l iturglsts than God's role 

In bringtng freedom. Wh1 le not deny1ng God, the focus of these services ts 

more centered on the human sltuatton, and In this respect they stand out not 

only from the traditional Haggadah1 but from A Passover Haggada/J. 

The quest1on to constder, obv1ously, Is why ls th1s so? Why ls God 

present in the creat1ve Seders prlmar11y 1n tradttlonal language and 

imagery, ls the emphasis more on humanity in general, and are these two 

charactertstlcs contradlctory? <The latter characteristic is typical of 

creattve services overall as has be seen and wrn be addressed In the 

concluston to this thesis.) It would appear that the traditional God language 

associated with the Seder ts not problematic for the creative liturgist (as 

ft was ln the High Hol 1day services). The poss1bl1 lty that because God 

redeemed once, we should sit back and watt for dfv1ne Intervention again 

does not even seem to be considered. Quite the contrary, the Idea of a God 

who can redeem and save functions as a type of paradigm. As God cares 

about freedom, so too should we. As God can bring justice and goodness to 

an oppressed and persecuted world, so too can we. Wh11e not clearly stated, 

ft seems plausible that thts fs the subtext of the Seders, for fn emphasizing 

both our human obligations toward the world and God's role as Redeemer, 

the one who brings freedom, the Seder participant is ln actuality being 

urged to be God-like. In th1s sense, the traditional God language and the 

emphasis on humanity's obligation are not contradictory, for the former 

reinforces the latter. Rather than viewing the Seders as deplcttng a change 

from the Idea of God who redeems to humanity who redeems (as one m1ght 

since the emphasis ls more on th1s latter Idea), the presence of traditional 
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God language raises the poss1b111ty that these two roles are 1ntertw1ned. 

<The selection from Harvey Fields' Seder quoted above suggests this very 

th1ng. ) The language or the Seder is thus a perfect backdrop for the idea 

that the creative 11turg1st wants to stress: redemption 1s possible, the 

world can be changed and It Is up to us to bring about this change by using 

the God- I Ike qualities that we possess as people made In the d1v1ne Image. 

It would also seem that in stress1ng human responstbilfty and 

oblfgatlon, the Dtv1ne Presence Is likely to be felt as part of the Passover 

celebration. In emphasizing our common responslblllty, a feeling of 

togetherness and closeness Is l Ike ly to be engendered among the Seder 

participants. In general, the Seder Is a very communally ortented 

celebration. But people are l ikely to feel an even greater sense or 
community as they speak words Indicating a joint obltgatton, a mandate that 

arises out of a shared history. And as Hoffman has lndlcated, through this 

sense of community people are likely to feel the presence of God. "Far from 

destroying community, we need more than anything else to butld it up, 

because that is where God wfll be present among us. "120 The communal 

nature of the Seder, and the emphasls on shared responslblltty may very 

we 11 help part1c1pants feel the presence of God not on 1y fn connect Ion to 

past events, but in relation to future hopes and aspirations. 

Sacred Myth 

In discussing the nature of the sacred myth, It Is Important agafn to 

remember that sacred myths are different from hfstory. They prov1de a 

120 Lawrence A. Hoffman, The Art of Pu/JlicProyer--Not tor Clergy Only (Washington D.C .. 
l 968), 173. See also page 92 for a fuller discussion of this Issue. 
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basis for behaving 1n a certain fashion for those who accept them, 

lrrespect1ve of their emp lrl ca l truth <see pages 1-2). An example of this 

distinction can be seen In the previous discussion of God. God as Redeemer 

<which appears to be part of the myth in the creative Haggadahs even If It Is 

not the centra l element) creates the Imperative that fil work for freedom. 

The question of the historical verac1ty of God tak1ng the lsraelltes out of 

Egypt is Irrelevant. While one can assume that these commun1t1es would 

discuss this In adult education, for ritual purposes empirical evidence Is not 

important. The myth centered around redemption (as opposed to the factual 

history) becomes the basis for acting to bring redemption to our world. 

It ls also clear that the sacred myth that these Haggadahs establ lsh 

is designed so that modern events can be seen as part or the chain of 

tradition that began with the Exodus from Egypt. The oppress1on 1s 

descrfbed In such a way that events from the Holocaust to South Africa to 

farm workers appear to be paral lel. The story of Nachshon enters the 

narratfve In certain cases as a way to point out that redemption fo!Jows 

action. The four chlldren represent Jews today and the plagues are the evils 

of our world. The creative Seders are constructed so as to emphasfze those 

aspects of the ritual that can be seen through the eyes of modernity. In thfs 

respect, the creative Haggadahs are 1n keeping with the classical pattern 

and development of the Haggadah. Hoffman, In describing the sacred myth of 

the traditional and Reform Haggadahs cf tes two examples of a s1mt1ar 

process, the first one from the traditional Haggadah: 

Why dfd the rabbis go to such lengths to Identify the Aramean 
as the culprit of the story? Laban 1s certainly no hero in the 
bare biblical account, but he ls hardly worse than the mythic 
arch-foe Pharaoh. However, the rabbis obvfously wished to 
portray him that way here, so they lnvoke the 1nterpret1ve 
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capactty of mldrashlc exegesis to apply the circumstances of 
their own day to the1r understand1ng of the sacred myth. 121 

As w1th the creative Haggaaahs. the Rabbis saw their present real lty 

reflected In the past. Of course, this process was not an ongoing one f or 

new events and historical real lt1es did not continue to be added to the 

Haggadah. By adding modern elements A PassoverHaggadafJ, and to an even 

larger degree the creative Haggadahs, represent an 1mportant tnnovatton. 

Another example of altering the trad1tlonal myth according to one's 

own vision and perspective 1s drawn from the Reform Haggadah. In Tne 

UnionHaggadal}, Revisert two lines are added to dayenu: "Had He built for 

us the Temple--and not sent us prophets of truth- - dayenul Had He sent us 

prophets of truth, but not made us a holy people-- dayenul " In adding these 

lines, the prophetic tradition, and the universal m1ss1on or the Jewish 

people, which were parts of what Hoffman calls the "classical Reform 

sacred myth" became part of dayenu. This myth, which became part of 

dayenu was closely related to the way that the early Reformers viewed 

the1r world. 

The classical reformers, like the rabbis who preceded them, 
necessarily formulated such a myth to expla1n the world they 
knew, as wel1 as the world they wanted, and to mandate the 
requisite behavlor to transform the former Into the latter. 122 

So too, the creative llturgtsts who wrote these Seders have a myth to 

explatn the world that they see, the world they wish and the way to make 

this change. As we see by the many examples c1ted ln the creative Seders, 

the world depicted ts stfll fllled with oppression and injustice (as was the 

case in Egypt). We strive for an age when all people--Jews and non-Jews--

121 Hoffman, Beymdtlle Text, 97. 
122 Ibid, 123. 

231 



can 11ve In emottonal, sp1r1tual and phystcal freedom (a redemptlon 11ke the 

ancient lsraelttes experienced). The way to get there ts "for each person to 

see him or herself as 1f he or she had left Egypt" and for this feeling to 

operate as a mandate to get Involved and make a d1fference. As God 

redeemed our ancestors from Egypt, so too we can brtng redemption to our 

world. The Exodus Is described In such a way as to make this parallel 

apparent. 

It ls Important to consider the degree to which this myth ts stml Jar 

to that depicted In A Passover Haggadall, which was the standard Reform 

text when most of these Haggadahs were written. A Passover Haggadall 

depicts a historical cycle of oppression and reb1rth. (This vtew of history ts 

found 1n the creatfve High Holiday services as well.) History is filled wfth 

hope, but at times suffering and Inhumanity will be clearly evident, jn 

distinct Ion from the earlier myth of continual progress and Improvement. 

Hitler Is the Pharaoh of our age, representing the ult1mate in suffertng. 

<The many texts related to the Holocaust help to fashion this parallel.) The 

State of Israel is an 1ndlcatlon of the poss!btltty of an ultimate redemption, 

especially as it ls presented in the opttonal fifth cup. 12:3 

There are several important slm1lar1t1es and d1fferences between A 

Passover Hag._qada/J and the creative Haggadahs. The general view of history 

as a cycle of suffering and rebirth ts common to both, yet while the 

Holocaust and State of Israel are the primary lndlcattons of persecut1on and 

triumph 1n A Passover Haggadall, the creative Seders have a broader vtston. 

The role of the Holocaust ts certainly pronounced 1n the creative Seders. 

123 Ibid, 139-143 for a much fuller discussion of A Possover H89}!Kiih than Is given In this 
brief summary. 
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However, as was tnd1cated 1n discussing the magic/ (page 207), other 

concerns of the modern age are to be found 1n these Seders that are not 

found in A Passover Haggada!J. The creative Seders are thus more deeply 

rooted tn today's soc1ety, wht le A Passover Ha._f/._qada!J ts more general In Its 

orientation and focuses on spec1f1c events that are seen to possess major 

theoJogtcal significance. 124 The creative Seders reflect a greater overal I 

concern w I th our world today. While the Holocaust ls the basis for a part of 

that concerni even a large part, there are other Instances of injustice that 

are of concern to the creative I lturglst. These concerns play 

a larger role In creative Seders than they do In A Passover Haggada!J. This 

distinction between the use of spec1f1c themes clearly drawn from today's 

world and a focus on themes seen as possessing broader slgnlf lcance was 

also found when compar ing creative High Holiday serv1ces to GOR. A 

slmi Jar dlstinctlon of emphasis can be found when one considers the 

question of redemption In the Haggadahs. 

The State of Israel Is present ln creative services, but agaln It Is 

found to a lesser extent than In A Passover Haggada!J where 1t Is a central 

focus. I would be hesitant to say that in the creative Haggadahs Israel Is 

the primary Indication of redemption, although for some liturgists It is 

certainly evidence of the possibility of redemption in our time, as was 

1ndtcated. The primary indication of the possibility of redemption \n the 

creative services \s power and ability of the 1nd1vidual. While "the new 

history of [A PassoverHaggadall] ls made of Auschwltz, Entebbe, the 

Maccabees and Masada; of Eleazer ben Vair, Anne Frank, even Theodor Herzl, 

124 Ibid, 137. 
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and of holocaust writers" 12s one would have to add the deeds and act Ions of 

ordinary tnd1vtduals to the list In order for th1s statement to be true for 

creative Seders. Redemption Is most assured by the potential Inherent In 

every person and thus he or she Is a key player 1n the future dep1cted by the 

Seders. 

Ultimately, this sacred myth Is one that we have seen before, tn the 

creative High Hol lday I lturgy. Here however, It ls presented ln a more 

hopeful and positive light. The High Holiday liturgy focuses on our weakness 

and sin, emphasizing that In spite of this, we can use our human potential to 

make the world better. Passover focuses on victory, redemption and 

tr iumph. The nature of the holiday thus wholly supports the 1dea that there 

ls hope and potenttal ror the fut~re. In spite of ment lonlng the Holocaust 

and other examples of Injustice In the world, the services are quite upbeat 

and hopeful 1n nature, focus1ng less on the fact that we have slmp1y 

survived, and more on the quaJlty of this survival. The events and people of 

our time are lncorporated lnto the sacred myth 1n such a way that they hold 

out the posslbf Hty for future betterment and restoration of a troubled 

world. 

Summary of Pllgrlmage Festtvals 

The category of "festfvals" In the tradit ional sense of the word has 

1 fttle applicabil tty to the creative liturgy. (One wonders whether ft has 

significance for a majority of Reform Jews.) GOP does, however, Include a 

festtval service, with varying Introductory readings comprising the main 

difference from festival to festival. Servlces completely centered on and 

125 Ibid. 143. 
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tntertwtned wtth the themes of each holiday are not part of the standard 

Reform 11 turgy. In the creat1ve 11 turgtes, on the other hand, each festtval is 

a wholly separate holiday with a separate ortentation and type of servtce. 

There appears to be llttle creat ive liturgy for Shavuot separate from 

Conf irmat ion. Sukkot seems to be mostly fam 11y oriented with emphas1s 

placed on the 1deas and themes of the hol1day rather than on the trad1t lonal 

festival 11turg1cal texts. The degree of d1rect Jnvo1vement by the 

worshipper with the symbols and rituals of Sukkot is unclear. Pesach ts the 

festival of major Importance for adults and children, and greatly stands out 

from the other two. In spite of the fact that the creative festival services 

are not really related to each other ltturg1ca1ly (contrary to the traditional 

and Reform llturg1cal structure> there ts a s1ml larlty between the festivals 

that emerges from an examfnatlon of the creative services. They a11 

emphasize, at some leve 11 the way that we Interact wlth the world, and the 

need to do our part to make the world more complete. Torah ts valued 

because It gives us the guidel ines needed to act In this world tn a fair and 

just way. Our gratitude for the bounty of the harvest ts ·more slgnfflcant 

when we share It with others, thus erad1cattng hunger and want. Similarly, 

gratftude for our redemption obligates us to work for the redemption of all. 

Thus it would seem that the festivals, rooted tn past experience, are 

interpreted by creatfve I lturgfsts fn such a way that they become the basfs 

for present action that will lead to a more just and compassionate future. 
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Minor Holidays 

Purlm 

I have obtained only th1rteen services related to Purim, f1ve of wh1ch 

are dated. They range from serv1ces for Shabbat Zachor (wh1 ch are like 

Pur1m services except w1thout the meg11ah reading>, to a baydaJah serv1ce 

for the start of Purim, to complete Purim services 1ncludtng the text of the 

megllah reading. Several seem to be fam1ly services, although they are not 

labeled as such, and a couple are also Shabbat services. The musical 

selections are most ly modern, child-or iented songs such as uonce there was 

a wicked, wtcked man," "Chag Purim" and "An1 Purtm." There are no 

common English sources; In fact, there Is very little outside source material 

drawn upon. Most of the services appear to be written by rabbis, with 

traditional ltturg tcal texts In Hebrew and Engl lsh taken from prayerbooks. 

In terms of trad itional llturgtcal texts appropriate to Purim, al nanisim 

appears in five of the services, as it does tn traditional Purim serv1ces. 

Several services also conta1n the selections read from the megi1ah. Usually 

the actual amount of text read 1s m1n1mal; the narrative is told through a 

story or through readings in the liturgy rather than by the actual reading of 

the meg1Jah. In tel11ng the story, the values and lessons of Purim are 

emphasized. 

Before looking at the specific themes of the services, 1t should be 

pointed out that the actual creation of a specific service for Purim Is in and 

or Itself an innovaUon. Traditionally Purim Is celebrated by adding al 

/Janisim to a standard servlce; 60P also provides an extra reading that will 
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be discussed later. 126 Creative Purim serv1ces are a completely new type 

or ltturgy and reflect an attempt to integrate the story of Purim tnto the 

trad ltiona l llturgy--wlth the former usually overshadowing the latter. 

Interestingly, while 60P has no spec ial Purim service, GOJ does. However, 

the servtce In Gates of Joy Is quite dtff erent from the creat1ve services. It 

Is much more God-centered, and there Is much less reference to the actua l 

story 1n the course of the service <or the references are more subtle as ln 

the readings before and after the geu/a/J 1211 The creative services blend 

basic worsh1p and references to the lessons of Purim together, sometimes 

viewing elements of worship through the ftlter of the Purim story. The 

specific themes of Purim are a much more dominant part of the creative 

services than of the standard ltturgy. 

The most central theme of Purim services ts the theme of survival. 

The events that Purim celebrates prov1de a quintessential example of the 

abil ity of Jews to survive aga1nst overwhelm1ng odds, as expressed 1n this 

servi ce in preparat1on for Purtm: 

The story of Pur1m Is In part a story of Jewtsh survival. 
Throughout history people of many lands have found reason to 
persecute and try to exterminate the Jews. The wllJ of our 
People to surv ive has always been strong, and combined with 
our faith In God we have endured the attacks and have become 
even stronger 1n our determ1nat1on to continue our existence. 
We are reminded of times past by our grandparents who endured 
World Wars and realize that the continued existence of the 
State of Israel and Judatsm worldwide ts constantly 
threatened . .. . Let us remember the holiday of Purim as a t1me 
of sharing and glvfng to commemorate our survival. t2a 

126 Central Conference of American Rabbis, fJatesof Prayer, 403. 
127 Rabbi Chaim Stern, at/,91-93. 
12a Rabbi Elliot Holln, "A Creative Worship Service 1n Preparation for Purim" (creative 
service, Temple Adat Elohim, Thousand Oaks, CA, 1973), 2. 

237 



Surv\va1 1n and of Itsel f ts a reason to be happy and rej o1ce: 

We make our happy noise because we are al Ive, because Jn the 
long tale of our people not one Haman has r1sen to destroy us, 
but one after another. And yet, because we 1 Ive, our cup of j oy 
overflows.. . Our people Israel l ives! 129 

This service goes on, however, to g\ve the reason and purpose of our 

survival: 

We have lived because we have been the choosing people . .. the 
people who promised to do our very best to bring love and 
justice Into our lives and into the world . .. . We have 11ved 
because the light or learning has never gone out. ... We have 
lived in our resolve to struggle against oppress1on . .. . We have 
llved because in every generation we have continued to praise 
God ... because we refused to bow down to the fal se gods of 
selr lshness and greed, of convenience and cruelty. 130 

In Indicating that we have survtved due to certain characteristics and 

in order to further certain goals, another central theme of Purim Is 

hlghl lghted: our obi lgatlons to others and the possfbl lfty of achieving a 

better world. Our suffering and survival tncreases our empathy for others 

and gives us the mandate to reach out to them. 

ls ft right to come here seeking Purim, to seek m1rth when men 
are dying, sweet foods when people starve, costumed gaiety 
when beggars go about thelr sooty streets f n rags? .. . We must 
laugh not to drown out the cr1es of suffering, but to remind us 
that there is another song, that suff erfng ls not all we can 
expect. ... We must rejoice ... that each of us may form a 
vision of the world we want and strive to see what each of may 
do to In that world ... . Purim and Shabbat, mirth and joy and 
satisfaction, costume us tn the clothing of life we want all 

129 Rabbi Chaim Stern. 1n Rabbi Henry Cohen, "Purim Famlly Service" (creative service, Beth 
David Reform Congregation, Philadelphia, PA, n.d.), 1. 
130 l/Jirl. 1-2. 
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people to l Ive, that for a moment we rnlght experience what 
that 11 fe might be . .. . 131 

The story of a particular aellverance or a specH1c people ls tnus cause not 

only to celebrate that part icular and persona l deliverance, but to extend 

respect and aid to other people. "Purim stands as a reminder that every 

Individual, regardless of race or rellg1on, has the right to Hve free of 

oppress 1 on and persecut I on. " 132 

This theme of survival and triumph Is the central theme of al 17anislm, 

which Is of course, a traditional li turgical text for this holiday. Al 

/Janisim, however, emphasizes that we have surv ived and trtumphed due to 

frQ.Q.'..s. power--a theme which Is not a central focus of these readings. In 

addition to al /Janisim, GOP has a special reading for Purim. This reading 

connects Purim to our survival throughout history: "We come before You, o 
God, w1th words of prai se and thanksgiving for the care and guidance under 

which Your people Israel has ever lived .. .. " 133 GOP speaks not so much 

about our spec1f lc obi lgat Ions to others, but of our hope and fai th In a better 

age when persecution and tyranny will exist no more. While expressed In 

more universal and loftter language, this basic theme Is not so very 

different from the creative servtces. The matn d1fference ts that this 

theme Is part of one reading and not of an entire service. Furthermore, as In 

al nanlslm, God IS seen as playing a role In our survival. The Divine ts 

emphasized much Jess In the creative serv1ces, with survival and triumph 

having a mostly human emphasis. 

131 Anonymous, "Shabbat Zachar" (creative service, n.p. , 1983), 5. 
132 Rabbi Steve Kaplan, "Pur1m Service" (creatfve serv1ce, Temple Beth Torah, Fremont, CA, 
n.d.), I. 
133 Central Conference of American Rabbis, tXJP, 403. 
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Whlle the themes of survival and our obl lgatton to others dom1nate 

these serv1ces, they are not overly somber and serious. In general, the 

Importance of laughter and j oy ts celebrated, although only one serv1ce Is at 

all silly or funny, tn the trad1t1on of Purim. 134 Interestingly, this same 

service, asking what the Jews of Shushan had done to deserve such 

puntshment, points to asslm1lat1on: 

... [PJarents were forgett1ng the1r Hebrew and namtng thetr 
ch1ldren w I th names l 1ke Harvey <and) Mark instead of good 
kosher names llke Abraham (and) Ezekiel. ... Furthermore they 
had forgotten Shabbat, Tzedakah and the study of Torah. 135 

In the course of fun and sllltness, the rabbi does not fail to make a few 

pointed comments to his congregants based upon the Purim narrative! 

The sacred myth depicted 1n these services is s1m1lar 1n certain 

respects to the sacred myth of Shabbat and High Hol lday services, In that 

history 1s seen as providing a test lmony to our abl11ty to survive. L!ke other 

historical events, Purim shows our abi I tty to rise agatn follow1ng suffering 

and oppression. In a certain sense, however, the Pur1m story has not who11y 

obtained the level of sacred myth. Two services stress that Purim was 

probably not a true historical event, but was instead a "popular story [that 

the Jews of Persia] invested with their own hopes and aspirations of 

triumph and freedom. What they did not have 1n reallty they gained in 

fiction." t36 Even a family service makes the fol lowing observation: 

For the people the month of Adar did bring 
the message that we would soon have spring. 
With great joy the people of Persia d1cJ greet 

134 Rabbi Harvey J. Fields, "A Mldrash Reading for Purim" (creative service, Wilshire 
Boulevard Temple, n.d.). 
135 Ibid, 6. 
136 Holin, "A Creative Service in PreparaUon for Purim," I. 
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the warmth of sprlng and Its refresh1ng treat. ... 
The cold chi 11 or wlnter Is round tn those who hate, 
whose dlsl tke of the different just will not abate .... 
Our rabbts and people knew this with hearts broken and sore 
and so Jn spr1ng's victory over winter they saw so much more. 
The winter winds are Haman, who rises in every age, 
The springtime warmth is a hero or sage. 
An Esther and a Mordecai who will stand up and f1ght, 
against the b1got Haman, overthrow darkness and bring on the 
l1ght. 137 

This need to emphasize the "true" history Is not found with any or the other 

holidays. For example. the veracity of the plagues or the parting of the sea 

1s simply not dealt with. There Is for some a dichotomy between hlstory 

and ritual associated with Purim that Is not found w1th any of the other 

ho11days. Whfle the Purim story can be accepted as a basis for action, some 

llturg1sts emphasize that this Is so In sptte of 1ts non-h1storlcal basis. 

Thus Its significance as a sacred myth would seem to be of a lesser stature 

than holiday such as Pesach which are accepted In a more unqual lf1ed 

fashlon. 

One way In Which the story does become a sacred myth Is through 

those Individuals who are Its heroes. Mordecai and Esther become timeless 

tndlvlduaJs, not people of a certain age and historical s1tuatton: 

No general I on has been w I thout 1 ts Ham ans. But because each 
generation has also had its Mordecais and Esthers, we have 
survived. Not alone In the time commemorated on Purim, but In 
every period of our past, there have been Jewish leaders who 
loved the ir people with the love of Mordecai and who helped 
them w1th the courage of Esther ... 136 

137 Rabbi Richard Zlonts, "A Family Service for the Sabbath Celebrating Purim" ( n.p., 1978), 
2-3. 
138 Rebb1Roland8. Olttelsohn, "Purim Family Worship" (creative service, Temple Israel, 
Boston, MA, n.d.), 6. 
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Furthermore, we are eQuated in strength of character and abt ltty to Mordeca1 

and Esther. In te111ng the Purim story, Esther and Mordeca1 are portrayed as 

role models for us today. <Thls Is true In the 60P reading as we!U The 

sacred myth establishes the heroes of the past as heroes today, who Inspire 

us as we remember their deeds. 

Inspire us like Mordecai or old, to be unswervlng In our devotlon 
to Thee. L Ike Esther1 may we ever be eager to serve our people, 
even at the per I I of our 1 ives. Cause us to know as Mordeca1 
knew, that whether we be born to high or low estate, we share 
alike our people's lot. 139 

As a result, our ability to make a difference In the world, to fight the ev ils 

that exist, Is strengthened, for we are like our ancestors who fought for 

justice: 

What would we do without brave men and women like Mordeca1 
and Esther? Who would help God make the world better? o God, 
we often feel small and powerless and are afrald to undertake 
tasks that look big. Make us understand that wfth Thy help we 
can do more than we think we can. 140 

Mordecai and Esther are sometlmes even included in the amiclal), elevat1ng 

them in importance to the patriarchs and matriarchs.141 

Another key way in which Mordecai and Esther serve as role models is 

in their devot1on to God. Desplte the fact that God is not mentioned in the 

megllah. there is a frequent mention of the Divine in these Purim services. 

• It is belief in God that motivated Esther and Mordecai who are to be praised 

for their faith. They are even depicted as saying the same words that we 

say In prayer: 

139 Rabb1 S1dney Stelman, "Untttled" (Beth- El ZeQ1ck, lndlanapo11s, IN, 1969), 7. 
140 Rabbi Henry Cohen, "Purim fam1lyServ1ce,"10. 
141 Anonymous," Shabbat Zachar," 6. 
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Now It was evening and--as was their custom--Mordecal and 
Esther paused for a moment of reflect1on. The God of Israel had 
been good to them, and they were free in their new land . . . . 
They thanked God for H1s love and, declaring His unity, they 
found their own unity as a people, a people far from t11elr land 
and home <rec1tatlon of the s/Jema>. 142 

The service quoted above 1s used by several synagogues. In the Introduction, 

Rabbi Stephen E. We1 sberg states quite directly that this Integration of the 

Purim story with the liturgy Is designed to g1Ve the liturgy Itself a new 

meaning. 

I nave attempted--flrstly--to tell the story without resorting 
to neatly contrived plots and sub-plots .... More Important than 
f ldel lty to the or1g1nal, however, a yearly event like Purtm 
needs new and fresh refurbishments .... I have made an effort 
to integrate the traditional staples of the service with the 
Pur1m tale Itself, so that they acquire new meaning. Liturgy 
need not be a thing belong1ng to the past. It can be Integral 
with the present; the current. And worship, then, galns as a 
result. ... 143 

Yet not only does the Purim story provide a new view of the 1 lturgy, but the 

reverse Is also true. Integrating the narrative Into the Hturgy gives the 

Purim story a new emphasis. Mordecai and Esther are dep1cted as fa1thful 

believers in God, as we try to be. God in these services Is thus mostly 

described as the object of Mordecai and Esther's belief, what motivated 

them to act. 

The more traditional Image or God as saving power ts also present In 

these services, but to a lesser extent, as was seen above 1n the discussion 

of survival. Fields continually refers to •the Hidden One" who "works in 

142 Anonymous, "A Prelude to Purim" (creative service, Temple Israel, Long Beach, CA, n.d.), 
3. 
t 43 Rabbi Stephen E. Weisberg, .. A Creative Service for the Eve of Pur1m" ( creat1ve service. 
Temple Beth-El & Center, San Pedro, CA, n.d.), 2. 
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mystertous ways to save Jews. " 144 There are also readings such as th1 s one 

found before the micllamoctJa: 

God redeems us from the power of despots; 
God dellvers us from the f 1st of tyrants. 
God avenges oppression; 
God requites the mortal enemy. 
Pharaoh came to know the strong hand of God, 
and every Haman, God's outstretched arm. 145 

This 1rnage of a saving God is not dom1nant, but It 1s present, as 1n the 

traditional 11turgy. What is completely absent is the Immanent God 1magery 

so common in Shabbat and even H1gh Hol1day liturgy. God 1s transcendent 

savior (as in the Haggadahs) or the ruler to whom Mordecai and Esther 

dedicated their efforts. God is not described as present in the strength we 

derive from being together, or present in the dtvtne-human partnership that 

obligates us to fight oppression. Th1s was typical of the Shabbat creative 

liturgy and would certainly fit here, but it ts not present. Moreover, God 

appears to be more removed from the worshipper than in previous services, 

perhaps because of the focus placed on Esther and Mordecai's experience of 

God, rather than the worsh1ppers' own experience. Bringing the 11turglcal 

texts and the Purim narrative together thus influences both the way that the 

story and its central characters are viewed and the image of God that ts 

portrayed, for each ts depicted and interpreted in light of the other. 

Tu B1-Shevat 

There was no official Reform text for Tu Bi-Shevat observance during 

the time that these Seders were wrltten, although the CCAR has just 

144 Rabbi Harvey Fields," A Midrash Reading for Purim," 12. 
145 Anonymous, "P urtm" (creative service, n.p .. n.d.). 5. 
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published a Tu Bf-Shevat seder. Th1s may well be 1n response to the 

1ncreased popular1ty of Tu 81- Shevat tn recent years. I have looked at 

twelve Tu 61-Shevat servi ces, only three or which are dated. Eight are 

Seders; five are Shabbat services. The mus1c 1n the services is varied. It 

Includes songs ln both Hebrew and English, modern American songs, and 

I srae 11 songs. Some of the most frequent ly used songs are: "Atzey Zef t Im 

Omdlm," ''Eretz Zavat Chalav," "Eytz Chaim, " "The Almond Trees are 

Growing" and "Dreamer." 

One of the most Interesting things about these services Is the 

plentiful use of biblical text. Some of the texts that are commonly used 

relate to our need to take care of the earth, such as Leviticus 19: 23 and 

Deuteronomy 19: 20ff. Others texts, such as Song of Songs 2: 1 1-12 or 

Psalm 1, are frequently used because of the Images that they evoke. In 

addlt1on, there are several popular texts that have a messianic connotation, 

referring to a better age and the promise of restorat Ion and peace using 

1magery rel ated to trees or nature. Amos 9: 14ff, Micah 4: 3-4, and lsa1ah 

65: 2 t -25 are the most common examples of this. Without overemphasizing 

the sfgnfficance of the use of these particular texts, It would be fair to 

suggest that they connect Tu Bl-Shevat to a certain hope for the future, 

giving the holiday both a quasi-historical and perhaps an almost redemptive 

connection. This will be dealt wfth further In summarizing Tu Bl-Shevat as 

a whole. 

There ts also a common body of non-biblical material that Is drawn 

upon. Mostly Jewish sources are utilized, although occasionally American 

poets are quoted as well. one common source ts a version of the unetanen 

tokef for trees that ls quoted: 
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On Tu B!shvat the rate or an trees ls decided for the coming 
year. 
Which shall flourish and grow with proper rainfall and wh1ch 
shall wither and shrink from drought? 
Wh1ch shal I bend without breaking before the storms and which 
shall be overturned by strong w1nds? 
Which shal I remain healthy and which shall suffer from 
diseases and harmful insects? 146 

A prayer by Nahman of Bratzlav Is often quoted In servlces1 heightening the 

worshiper's awareness and senslt1vlty to the beauty of nature and the 

relationship between the world and God: 

Master of the un1verse1 grant me the abl I lty to be alone; may It 
be my custom to go outdoors each day among the trees and 
grass1 among all growing thlngs and there be alone1 to judge 
myself, to talk with the One that I belong to. May I express 
there everything in my heart. and may all the foliage of the 
field awake at my coming, to send the power of their ll fe 1nto 
the words of my prayer, so that my prayer and speech are made 
whole. 

The custom of planting a cedar tree at the birth or a boy and a cypress tree 

for a girl and using the tr branches for a chuoah Is orten quoted as ls a story 

of a man who blesses a tree asking that "all of your sap11ngs be J11<e you." 

Two other rrequently used sources are Talmudic. One ts a story rrom Ta'anlt 

23 of a man who plants a carob tree not for hf sown enjoyment but for his 

chlJdren, thus teaching Chant the Circle Maker a valuable lesson; 147 the 

other Is from Avot de Rabb1 Natani chapter 31: "lf a sapl1ng were In your 

hand and you were told that the Messiah had come, first plant the sapling, 

then go out to meet the Messiah." 14a A f lnal source that 1s often quoted ts a 

146 Anonymous, In Rabbi Fred Davloow, "Tu Bf 'Shevat Seder" (creative service, Congregation 
B'nai Israel, Riverdale, Ga, 1979), I. 
147 The previous three sources are found In ln many services. For example see. Rabbi Allen S. 
Maller, "SeOOr for Tu Bl'Shevat" (TempleAktva, Culver City, t.A, 1971). 
148 Anonymous, "A SOOer for Tu Bl 'Shevat" (creative service, n.p., n.d. ). 
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rn1drash on a verse In Isaiah. The rn1drash compares Israel to the sycamore: 

"Even after 1t ts chopped down and tts stump Is covered with sand for a long 

time, the sycamore will beg1n to grow aga1n:149 Like many of the Btb11ca l 

texts, most of these sources use the themes of Tu B1-Shevat to emphasize 

taking care of the earth, stressing in particular the relatlonsh1p between 

the earth that fil 11ve on and the future generations. 

The structure of the Seders is quite flexible. Most have the eating of 

d1fferent fruits and the drinking of four cups of w1ne ranging from all wh1te 

to all red, but there fs no uniform symbol Ism or meaning associated wtth 

the w1ne or fruit. Maller uses the wine to point to the d1fferent types of 

people 1n the world: 

There are many kinds of wine. The world would be the poorer If 
there was only one variety. Strange as It seems there are 
people who think the world would be a better place if everyone 
was the same. One religion, one political system, one culture, 
one world is what they seek Let them learn from wine. 150 

Davidow associates each cup with the progress1on from Winter to Spring In 

Israel, and dedicates each cup to a certa1n theme: rebuilding the land, 

taking care of the land, planting for the future, and glv1ng thanks for the 

coming harvest. The fruit that 1s eaten with each cup has no particular 

significance, however. 1s1 In a Shabbat service that involves the eating of 

fruit one sees yet another variation. Each fruit is compared to a person or a 

character 1st ic: 

We eat the nut as a remfnder that within each shell, or husk, 
there 1s something good .. . . Let us f Ind the good w1th1n us .... 

149 Rabbi Henry Cohen, "A Tu B'Shevat- -Shabbat Fam1Jy Service" (creative service, Beth David 
Reform Congregation, Phlladelphta, PA, n.d.), 4. 
150 Robbi Allen S. Mt>ller, "Seder for Tu 6 'Shvat Shabbat, "8. 
151 Rabbi FredDavloow, "Tu 6f'ShevatSeOOr," 4-9. 
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We eat the date as a reminder or the date--palm that ts able to 
bend with the wind w1thout breaking .... May we know when to 
accept what cannot be changed and when to stand f trrn and 
reach toward the sky. We eat the carob in remembrance of an 
anc1ent rabbi who fled from the Romans and ltved on carobs 
unt11 the oppression ceased. While eating this dark fruit, 
Shimon bar Yohal believed he was coming closer to God who 
would deliver him from suffer1ng. May we f 1nd the Power that 
w11 t lead our spirits from darkness to light. ts2 

A f1na1 example of the diversity of symbol Ism ls derived from a Seder that 

entails the drinking of fruit juice appropriate to each season: orange juice 

t'or the Spring, prune juice for Summer, apple juice for Fall , and red wine for 

Winter. 153 

Some of the Seders also understand their role as Seders quite 

lfterally. Several Include the asking or four quest1ons: 

On all other days we eat many kinds of foods, why on thi s day 
do we eat fruits and foods connected to Israel? 
On all other days we take trees for granted, why on this day do 
we have a festival just for them? 
On all other day we eat fruit 1n any order, why on this day do 
we eat fruits In a special order? 
On all other days we here 1n the Un1ted States are deep lnto the 
mlddle of wtnter where nothing Is growing. why on thts day are 
we celebrat lng the com1ng of spring and the budding of the fruit 
trees? 154 

Another service revolves around a meal, ending with the words "leshanah 

haba'ah beytrushalaylm" and Including the search for the hidden walnut.1ss 

There ls thus obv1ously tremendous flexlblllty in the structure and content 

of the Seders. As in the case of Sellchot (page 132-33), the fact that Tu Bl-

t52 Rabbi Henry Cohen, "A Tu B 'Shevat--Shabbat family Service, "6. 
153 Nachama Skolnik Moskowitz," Seder for Tu B 'Shevat" (creative service, Temple Israel, 
Tulsa, OK, n.d.}. 
154 Cherie Koller-Fox and Ruth Gruber," Tu B 'Shvat" (creative service, Temple Israel, 
Westport, CT, n.d.),9. 
155 Anonymous," Seder for Tu'Bishevat," 8. 
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Shevat ls a new ce lebration for many synagogues g1ves the 1 lturgtsts 

tremendous freedom. This freedom 1s enhanced by the lack of any set rttual 

published by the Reform movement to which a synagogue m1ght feel bound. 

It wlll be Interesting to see lf and how creattve Tu B1-Shevat Seders change 

now that an off1c1al text has been published. 

A number of the Important themes of Tu Bl -Shevat have already been 

pointed out. Our responslbl Jtty to take care of the earth not only for 

ourselves but for the future ts greatly stressed. The common blbl1ca1 and 

non- b1bl\cal texts provide ample ev1dence of this theme. Given the 

Increased focus on the environment and the need to protect our natural 

resources and the beauty of the land1 this theme ts 11ke1y to grow In 

importance and may result tn an even greater attraction to the celebration 

of Tu Bt- Shevat. Another common theme that has not yet been addressed ls 

the importance of the Land of Israel. Many Seders relate Tu 81-Shevat to our 

historical 1ong1ng for the land and the need to develop the land through 

organ1zat1ons such as the Jew1sh Nat1ona1 Fund. In Dav1dow 's servtce, the 

white w1ne stands for rebu11d1ng the land. He says: 

Wh1te also reminds us that the Land of Israel looked wh1te-­
because of bare mounta1ns1des and sandy wastelands--before 
Jewish resettlement. Planting mllllons of trees provided by 
the Jewish Nat1onal fund1 the lsrae11tes--with the help of Jews 
from all over the world--have made the mounta1ns and fields 
green again. t56 

Maller gives a brief history of JNF in his service and also connects Tu Bi­

Shevat to the historic longing of our people for the Land of Israel, In another 

frequently used passage: 

156 Rabb1 Fred Davioow, "Tu Bt 'Shevat SeOOr ," 5. 
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On th1s holtday our ancestors looking through the1r rrosty 
wtndow panes at the snow pt led h1gh outs ide, gazed with the tr 
Inner eyes upon a brighter scene in the Land of Israel. ... And as 
they welcomed the advent of Spr1ng in the land of their 
ancestors, the Jews also renewed the time Jess bonds that 
linked them w1th the Holyland throughout the centurfes of their 
exne. Then 400 years ago the KabbaJists settled In Israel, In 
Safed, and reformed the hol lday of Tu B'Stwat. 157 

Another service point emphasizes our connection to the land 1n reference to 

both ancient and modern Israel: 

In front of us are two fruits which stand for the anc1ent and 
the modern. Almond trees graced the hills of Israel since the 
days of Moses, Aaron and Joshua. The deep roots of the almond 
tree remind us of our own firm attachment to the land of our 
ancestors. Oranges are the fruit of modern Israel. ... As the 
color of oranges attracts everyone's attention, so Israel's 
achievements draw forth our love and pride. Orange and 
almonds al Ike have strong outer protect Ion, thlc!< sk1n and hard 
shell. While we eat these fruits, let us remember that Jews 
around the world are Israel's protection. 1se 

One service revolves almost completely around the Land of lsraeJ, and is 

actually very Zionist tn nature, beginning with this read1ng: 

We thank thee, O Lord, for letting us share 1n the redemption of 
the land of our people. As we celebrate the festival of Tu 
B'shvat, we give thanks that it was granted us to help restore 
the fruitfulness of the Holy Land. Give us the strength, o Lord, 
to develop the resources of the State of Israel, so that even 
greater numbers of Thy dispersed children may return to the 
land of their fathers. We ask Thy blessing as we rededicate 
ourselves to fulfill the miracle of Zlon--the redemption of Am 
Ytsrael v'Eretz Y1srael. 159 

157 Rabbi Allen S.Maller, "Seder for Tu B 'Shvat Shabbat," 4-5. 
156 Rabbi Paul C1trin, "A Tu BlshevatSeder" (creative service, TempleAlbert,Albuquerque, 
NM< n.d.), 4. 
159 Anonymous," A Seder for Tu B 'Shvat," 1. 
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Tu 81-Shevat thus becomes a t1me to emphas1ze the centrali ty of the Land of 

Israel, and our role in lts protect1on and development. Caring not only for 

the earth tn general , but for Israel tn particular ts a dominant theme of 

these services. The special beauty and Importance of the Land of Israel fs 

part of the general mood of thanksgiving and appreciation for the world that 

dominates the Tu 81-Shevat Seders and services. 

It is In connection to the themes of grati tude and thanksgiving that 

God Is mentioned In associat ion w1th Tu Bl-Shevat. Wh1le the services do 

not overwhelmingly focus on the Divine, there ts a general recogn1 t lon that 

God ls the Creator of the world, and that the wor ld has been given to God by 

humanity to preserve and tend. Thanks and prai se are thus to be given to God 

the Creator for the beaut i ful wor ld that we l ive 1n. God ls also present 1n 

these servi ces through the use of biblical text. Our respons lb111ty to care 

for the world ls mandated by God and Torah. It ls thus elevated beyond a 

soc1al responsibllity to a re1ig1ous obl igation. Furthermore, our hopes for 

the future of our wor ld and the land are bound up 1n God's promises for 

future peace and restoration, as 1ndlcated by texts such as Amos 9: t 4- 15. 

In th1s sense Tu 81-Shevat has a sacred myth of its own1 even though 

it Is not grounded in a particular h1storlcal event. The texts chosen for 

Inclusion create a very specif ic relatlonshtp--both past and present-- to the 

Land of Israel. Through the selectfon of biblical texts, our relationsh1p to 

the earth and the Land of Israel is rooted In the past. We define ourselves- ­

dat ing back to earliest tfmes- -as a people with a certain relatlonship to the 

earth. Prophetic texts (and stories such as the story of Chant the Circle 

Maker) are selected to direct the worshfpper 's attention toward the future 

and the posslbl11ty of redemption. The emphasis on the development of the 

State of Israel Indicates that rebirth can Indeed occur for 1t has begun to 
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occur In our own day. In a narrow vtew, this rebirth refers only to the 

physical land. Combined w1th the prophetic texts, however, 1t Is possible to 

see a redemptive, almost messianic theme In these services. God promised 

restoration and 1t has come to pass In the Land of Israe l. Tu Bl- Shevat thus 

rem1nds us of the possib11 lty of redemption, if we but l Ive up to our 

obi lgat1on. Th ls Importance of this redemptive theme should not be pushed 

too far, but I bel !eve that 1t Is present. Tu Bi-Shevat proclaims that the 

promtse of the past can be realized 1n the future If we live up to our 

respons1b111t1es toward the earth. The ritual of the service or Seder places 

the worshipper on a continuum of growth and change rooted In the past and 

headed toward fulf 11 lment 1n the future. 

Hanukah 

The 33 Hanukah services that I examlned were prlmarlly services 

conducted ln the synagogue, largely on Shabbat. It Is worth noting, however, 

that many rabbis create home services for their congregants' use consisting 

of brief readfngs and the Hanukah bless ings. The followlng chart indicates 

the number or services In each five-year period. About ten of the services 

are clearly indicated as family services, although as w1th Purlm I would 

imagine that many others were also Intended to be family worshtp 

experiences. 

HANUKAH SERVICES 

1965-69 1970-75 I 1976- 80 1981-85 Undated 

0 6 I 4 5 18 
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The rnus1c uti li zed ln these services ls standard Hanukah music: 

"Rock of Ages,· "Who Can Retell," "O Chanukah" and "Slvtvon." The songs 

are sung 1n both Hebrew and Engllsh. There ts very little use of the 

trad1tlonal l1turg1cal texts relevant to Hanukah. A few services conta1n 

/Jane/rot /Jalalu and al /Janisim (fewer Include this than was the case In 

Purim services.) One service conta1ns a brief /Jal/el There are also few 

common English texts. As was the case with Purim, few outside sources are 

used at all. Also slm1larly to Purim, the themes of the creative servtces 

generally resemble those found In UP~ GOP and 6QJ, although there are 

sign If leant differences as well between the Reform prayerbooks and the 

creative services. There Is no separate service 1n either UPB or GOP, yet 

the readings provided for Inc lus ion are thematically similar to those found 

ln the creative services. One characteristic of the creative liturgy 

movement is the development of special services that emphasize the theme 

or the holiday throughout the service, whtle the off lclal prayerbooks do not 

do this (see page 237). Thus, for example, a Hanukah service from GOP 

would have less of a Hanukah feel to It than the creat Ive services for 

Hanukah. 6QJ is more similar to the creative liturgies because It Is a 

complete service dedicated to Hanukah. Hanukah 1s woven tnto the servtce 

somewhat more than seems to be the case with the Purim servtce fn 6Q.f 

but less than ls true of the creative services. 

The meaning of Hanukah Itself Is the significant theme of these 

services, even when they occur on Shabbat. For example, the lighting of the 

menorah Is an Important part of many of the Hanukah services. It Is quite 

common to have each l tght stand for something ln particular. Although there 

ls a fair amount of variety, the themes of faith, hope and courage are often 

represented. One service contains a series of poems In which each candle 
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"sh1nes· for someth1ng d1fferent: Israel's faith In God, the people Israel, 

Israel's dally work, Israel's joyful rest, love of learning, Israel's decision 

to reject conformity, Israel's bravery (mentioning Moshe Dayan in 

particular) and Israel's hope for the messlan1c era. 160 Another service has 

the candles representing Torah, the people Israel, the New Israe l, synagogue, 

prayer and communion with God, knowledge, charity and the unity of 

human Hy. 161 A final example is found in a service which emphasizes the 

need to carve out 1 lght and happiness In.a dark world. The candles stand for: 

courage beyond reason, truth, the chain of tradition, the pr1de of the Jew to 

act and, If need be, suffer alone. hope, peace, and a new and just tlme for 

humanlty. 162 The themes of Hanukah, mostly focusing on courage, the 

nature of the Jew1sh people, Improvement of the world and hope for the 

future are signified by each candle. Not Infrequently the wording of the 

candle lighting Involves Invoking a certain hope about our own behavior In 

relationship to the Idea or quality that ts being mentioned. In one 

1nteresting candle 11ght1ng service, certa1n Individuals represent each 

candle, and serve as role models for the qualities that we should all strlve 

to obtain: Judah Maccabee, Theodor Herzl, Stephen S. Wise, Hannah Senesch, 

the American lndlan, Soviet disstdents, the six m1111on who perished In the 

Holocaust. 163 All of these people have some relat1onship to the themes of 

1 lberty and courage to withstand oppression. 

160 Robbi Allen S. Maller, "Children's Chanukoh Service'' ( creot1ve service, Temple Akivo, 
CulverCHy,CA, 1971),3. 
161 Rabbi Saul 8. Appelbaum. "Chanukah Candle--llghtlng Service" (creative service, Temple 
Beth-El. Rockford, IL, n.d.}. 
162 Rabbi Michael P. Sternfleld , "A Hanukah Service of L1ghts" (creative service, Congregation 
Beth Isreal, San Di~. CA, n.d.). 
163 Rabbi Marc Raphael ," A Hanukah for our Times" (creative service, n.p., n.d.). 
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These 1deas, and the whole subj ect of freedom and just1ce, are 

important themes that run through the Hanukah services, often connected to 

the tmagery of l lght. "Just as the Hanukkah candles bring I ight to darkness 

and warmth to cold, so do they can us to bring happiness and gladness Into 

our ltves and the lives of others. "164 Another common reading calls upon 

God to "rm our hearts w1th the courage and faith of the Maccabees that we 

may truly carry forward the l lght wh1ch they kindled, the 1 lght of truth and 

justice, the ltght of liberty and peace."165 Wh1Je It 1s more common to 

speak 1n general terms of br inging peace and justice to the world, a number 

of services do mentton a spectftc obltgatton: atdfng oppressed Jewry: 

The 1 lght which we refer to during Chanukah ts the 1 tght of 
freedom: that freedom whtch we in the United States are so 
fortunate to have. At this time of the year, as we llght the 
Hanukktah, let us meditate for a moment to remember our 
brothers and sisters in the Soviet Unf on who are unable to see 
the light of Chanukah as a symbol of deliverance. They are 
unable to dec lare God's sav1ng might to the world by openly 
dlsplay1ng thetr lights 1n the1r windows. Let us rededicate 
ourselves to the religious and moral pr1nctples of Juda1sm 
whtch include remembering those who are unable to light the 
I lght of freedom. 166 

The message and imagery of Hanukah is also used to emphasize our 

obligat1ons toward Syrian Jews and Ethiopian Jews. 167 In these readings 

164 Anonymous," A Femily Sabbath Service" {creative service, The Temple, Atlfmta, GA, 1974) , 
3. 
165 Anonymous, "Chanukah Worship Service" (creat1ve service, Central Syn8g()gue of Nassau 
County, New York, NY, n.d.), 6. 
166 Anonymous," Reflections of Light Within" ( creatlve service, Temple Adat Elohim, Thousand 
Oaks, CA, 1982), 13. 
167 Rabbi Leonard Winograd, "The Cruse or the Curse" (creative service, TempleB'nai Israel, 
McKeesport, PA, 1974) refers to Syrian Jews; Anonymous, "The Most Forgotten Jews" (creative 
service, Temple Beth-El, Niagara Falls, NY, 1982) centers on Ethiopian Jews; Rabbi Sally 
Prlesand, "Shabbat Servlce" (Stephen Wtse Free Synag:>gue, New York, NY. n.d.), 5, ment1ons 
Jews f n Arab lands and the State of Israel. 
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relating to just1ce and the longing for peace, as well as In the candle 

11ghtlng ceremonies, one can see a certain hope and belief about the future. 

With dedication, and Inspired by the Maccabees, we can make the world 

better and bring about a t1me of peace and harmony. 

Yet the emphasis ls not only on humanity. God ls also a dominant 

theme 1n these services. Often a candle is dedicated to God's saving power, 

and to an even greater extent, the continual fa1th of our people In God. The 

emphasis ls largely on the fact that our people's faith in God has never 

weakened. The Maccabees fought for their belief in God as Jews always 

have. Although not mentioned directly, the referent of the following reading 

1s clearly the Maccabees: 

Let us now proclaim the watchword of our faith. It Is heard 
round the world. In Umes of triumph, in days of joy and In 
every crisis of 1 !fe, in the presence of death, we affirm our 
faithfulness to the one and only God: We wll I try to serve the 
Highest; we will try not to worship Idols. By this we endure 
the fury of the centuries. 168 

Much as was the case In Purim service, there 1s an attempt in Hanukah 

services to relate our deeds and faith In God to the actions of our heroes, 

the Maccabees. "They [the Maccabees] went to other cities pulling down the 

king's idols, and testifying to thelr loyalty to the God of Israel even as we 

do now as we rise to reel te the Sh'ma." 169 Also as tn the Pur im services, 

there is language re lated to God saving us from destruct1on, but 1t seems 

even more prevalent In the Hanukah services. "Our God has given us the 

vfctoryl He has restored His holy Temple to those that trust in H1ml Once 

168 Rabbi Herbert Bronstein, "Chanukah Service" (creaUve service, North Shore Congr~t1on 
Israel, Glencoe, IL, n.d.), 9. 

• 169 Rabb1AJ1enS. Maller, "Chtldren'sChanukahServlce," 1. 
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more we are gathered 1n his Temple t o stng Hls pratse. "170 Another example 

of thi s trust 1n God's protect ton is seen in part of thts t ranslation to t he 

maarlv aravim: "We have known many a black nlght but always you preserve 

us to see another dawn." 17 1 In the Hanukah services, God Is viewed as 

central to our salvat ion. 

This Is Interest Ing to note and somewhat surprising because In the 

creat ive Pur im services God Is de-emphas ized as a saving force. This set 

them apart from GOP, as was discussed (see page 239). It Is unclear why 

God ts more dominant ln the Hanukah services. Perhaps It merely appears 

that way because the sampling of Hanukah servi ces Is three times as large. 

Or, perhaps 1t reflects the fact that God 1s not part of the megl lah reading 

while Hanukah has always had a connect1on to the Divine In the rabbinic 

tradition. It does seem In general (judgfng by the quantity of material If 

nothing else) that the symbol ism and message of Hanukah 1s more 

sign ificant than Is the case wi th Purim. This too may account for greater 

emphasis on God as Redeemer. It fs difficult, however, to ascertatn the 

reasons for this difference wlth certa1nty. Given a degree of slmi1ar1ty 

between Hanukah and Purim 1n terms of emphasfzlng our obl1gatlon to others 

and the need to Improve the world, the dfff erence tn the portrayal of God ls 

somewhat surprising. There are, of course, important simllarfttes between 

Hanukah and Purim creat1ve services. The Maccabees, ltke Mordecai and 

Esther, had faith In God, and loyalty to Judaism, a faith and loyalty which 

170 Anonymous," Hanukoh Family Service" (creative service, Rodef Shalom Congregation, 
Pittsburgh, PA, n.d.), 5. 
171 Rabb1 Paul Cltr1n, "Chanukah Fam1ly Worsh1p" (creative serv1ce, Congregatton Albert, 
Albuquerque, NM, 1980), 4. 
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we are to emulate. This 1s a key themes of the Hanukah creat1ve serv1ces, 

as 1t 1s of the Pur1m services. 

The depletion of Maccabees as hav1ng a faith In the one God and 

Judaism similar to our own raises the whole question of the nature of the 

sacred myth that is depicted. As was seen above the Maccabees are role 

models for the freedom and justice that we are supposed to br1ng to the 

world. A reading from UPB that several serv1ces ut111ze further emphasizes 

this: 

Grant, o God, that the heroic example of the martyrs of old may 
ever inspire us wtth renewed devotion to our great heritage . .. . 
With loyalty and zeal like that of the Maccabees may we 
overcome the dark forces of tyranny, prejudice and hatred and 
spread the l ight of liberty, brotherhood, and peace among 
al I. 172 

The impetus behind the Maccabean revolt and the victory of the Maccabees 

against overwhelming odds are thus the elements of the narrative selected 

for inclusion in the liturgical history. They form the heart of the sacred 

myth of Hanukah. It Is important to note that specific events are 

deliberately not included. The text of the story is orten taken from UPB (a 

simi Jar version ls found 1n GOP) and In that text the miracle of the oil Is 

not even mentioned. The miracle of the oil that burned for eight days Is 

virtually absent from the creative services which emphasize the beginning 

of the holiday and the reason for the uprising rather than fts conclusion In 

the Temple. This Is due to the fact that the sacrlflc1al service associated 

with the Temple Is not valued; the oil and the rededication of the Temple are 

thus not stressed. (Interestingly, "Maoz Tzur," which centers on the theme 

I 72 Central Conference of Amert can Rabbi. T/Je Vnion Proyerb«Jk, Newly Revised, (New York, 
1971 ), 90, quoted In Anonymous, "Festival of Lights" ( creat1ve service, Temple Beth Torah, 
n.p.,n.d.), 10. 
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of the Temple and sacrtflce, ts left untranslated 1n GOP.> Th1s reversal 

creat es a s \gn1f1cant dlfference 1n the nature of the sacred myth ln Reform 

communit1es, lnclud1ng those who worship from creative services. The 

primary ident ity that is reinforced ls the ident ity of worsh1ppers who can 

take action, who l Ike the Maccabees can triumph even 1n times of advers1ty. 

Furthermore, worshippers Ident i fy themselves as standing up for their faith 

In God, willing to take risks for their beliefs. We act for God; even though 

God ts depleted as a saving power, God the miracle maker Is tn general 

downplayed based on the aspects of the story that are chosen to be Included 

in the narrative. The emphasis 1s prlmarfly on human abll lty and our 

potential to act tn a brave courageous way for our bel1efs. 

In discussing human behavior, the story of Hanukah ts occasionally 

compared to modern sttuatlons, but not with overwhelming frequency. 

Maller makes the compari son to Israel: "In our own generation we have seen 

the modern Maccabees in Israel defeat the eight Arab arm1es who attacked 

them not once, but twlce. How can we then doubt the m1racle of 

Chanukah?"l73 In another Instance the compar1son between Israel and the 

Maccabees Is specifically denied: 

In our day we have witnessed events no less astounding. The 
victories won by our brothers 1n Israel over Arab armies many 
times larger than their own would also have seemed to be 
miracles In ancient times. We no longer believe 1n this kind of 
miracle. Yet we too express our gratitude to God, for w1thout 
His help Israel could not have survived. Therefore we say: al 
/Jan/sim-- for the truly wondrous deeds Thou has enabled the 
Israel ls to perform. 174 

173 Rabbi Allen S. Maller, "Children's Chanukah Service, "2. 
174 Rabbi Roland B. Olttelsohn, "Chanukah Family Service," (creat1ve serv1ce, Temple Israel, 
Boston, MA, n.d.), l 4. 
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Although there are other references to Israel such as thts one, and Israel 1s 

often mentioned In candle lighting services, the comparison between Israel 

and the Maccabees does not constitute a major app11cat1on of the story. 

Although not common, the story ts appl led in one instance to the 

Holocaust. The miracle of Hanukah Is a challenge: 

"In every age a hero or sage came to our a1d." Not true, God! It 
didn't happen that way in our age. our Maccabees never had a 
chance. Our Maccabees went to the1r death with the1r wives, 
their children .... Where was the help, the salvation ... 7 Yet 
we w111 tell this story too, tell it to You. Why? So that we can 
still proclaim our ultimate hope that this was not in vain. We 
will rededicate the Temp le of the remnant, without a cruse of 
oil, but with the spark of memory for our fallen Maccabees. 11s 

Here the sacred myth or the Maccabees ls dented 1n speaking of the 

Holocaust. While the Maccabees motivate us to work toward a better world 

(as they do in most of the readings), they do so by their death and not by 

their victory and survival In th1s reading. 

Rather than us1ng the story of Hanukah to speak of other h1stor1cal 

situations. it ls more commonly used to refer to our own behavior and 

attitudes. In this way, the sacred myth clearly becomes an Impetus for 

action. The language of Hanukah 1s transferred to our own lives: 

Our fathers of old cleansed the Temple and rekindled the 
lignts. They rededicated Thy sanctuary, and renewed 
themselves to Thy service. So do we, Thy children, dedicate 
ourselves to Judaism and lts ideals .... Grant that our souls be 
cleansed from all evil and hatred. May the lig/Jtof Thy truth 
ever lead us on the path of righteousness (emphasis added). 176 

175 Anonymous, "Chanukah Evening Service" (creative service, Temple Emanu-El , Baltimore, 
MD, 1971), 10. 
176 Anonymous, "Chanukah Service" (creative service, n.p., n.d.), 1. 
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In the following read1ng, by ustng the language assoc1ated w1th Hanukah, 

Bronstein makes the connection between our synagogue and the Temple In 

.Jerusalem: 

When this synagogue is f111ed with the sounds of earnest prayer 
and happy song, whenever the word of God spoken here enters 
into loyal hearts, then our House of Prayer Is rededicated as a 
true Sanctuary and the Temple bui It by the hands of men 
becomes God's Dwelling Place. 177 

The sacred myth of Hanukah thus becomes part of the life of the lnd1vldual. 

It ls an event that the worshippers can relive through exemp11fy1ng the 

qualities of the Maccabees and by ded icating themselves to 1mportant values 

and Ideals just as the Maccabees rededicated the Temple. Nowhere ls this 

clearer than In a new ceremony for a boy born of a Jewish mother, but who 

had not identified himself as a Jew. He Is called a "Bar Chanukah," as 

explained In the introduction to thls service. 

In a very real and forceful sense, the Maccabees of old made an 
active cho1ce to be Jewish. They might eas11y have abandoned 
thelr Judatsm .. . . The miracle of Chanukah ls that they chose 
instead the more arduous road or commitment to the1r Jewish 
faith. Some 2000 years later, Kenneth James Carroll chooses 
to walk in the footsteps of the ancient Maccabees .... Kenny ls 
by Talmudic standards, a Jew. Yet neither Kenny nor his Mother 
were raised as Jews. Through what might well be thought of as 
a modern day miracle, Kenny found himself drawn to the Jewish 
heritage he never knew .... On this last night of Chanukah, two 
days after h1s f l fteenth btrthday, Kenny Carroll formally 
affirms his freely chosen commitment to Judaism and the 
Jewish people. "Bar Chanukah" means "son of dedication." On 
this night, Kenneth James Carroll becomes a "Bar Chanukah. "178 

The "Bar Chanukah" re llves the most important aspect of the Hanukah 

177 Bronstein." Hanukah Service." 11. 
178 Rabbi Myra Soifer, Kenneth James carrol , "Bar Ch8nukah" (creat1ve serv1ce, Temple S1na1, 
Reno, Nevada, 1985). 
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story-- the willingness to choose and affirm the Jew ish fa ith. The 

tndivldual is thus identified as sharing the values, courage and commitment 

of the Maccabees. 

Summary of the Minor Fest1vals 

At the r isk of oversimplifying, lt seems as 1f each Of the minor 

fest1vals emphas izes a certain theme, although an Important s1mtlar1ty can 

be found between them as wel I. Purim stresses our survival, Tu B1--Shevat 

our responslbil1ty to care for the world and the Land of Israel, and Hanukah 

our ability (past and present> to triumph over oppression by aff1rmtng our 

belief In the truths of God and Judaism. A1l of the holidays ground 

themselves in a past event as a source of motivation and hope for the future. 

As our ancestors did, we can make a difference In a world of turmol I. 

Experiencing the hol lday rttual strengthens our resolve to act by 

emphasizing our connection to our heroes of ages past. 

Modern Ho If days 

Tish'ah Be-Av 

Although Tlsh'ah Be-Av ls not a modern hol1day, 1t 1s worth 

examining as a form of Introduction to the holidays of Yorn ha-Atzma'ut and 

Yorn ha-Sho'ah because many of the themes of Ttsh'ah Be-Av can be found In 

the 1 lturgy of these holidays as we11. I have studied eleven services, eight 

of which are dated, and flve of which are clearly ldentffied as Shabbat 

services. Ffve of the services are from the years 1973- 1979, and four are 

from 1980- 1985. 
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The music of these services 1s varied, although there Is no particular 

sang that 1s dominant. "Al Naharot Bavel," "E11 Ell,"" Am Yisrae l Chai," 

"Yerushalaylm Shel Zahav" and "Ant Ma'arntn" all appear In at least several 

services. There are no common tradltlonat liturgical texts utl11zed 1n the 

services for the ho11day w1th the exception of select ions from the Book of 

Lamentations. overa l I, the structure and format of the serv1ces ls not 

particularly unusual. There ts one rather unusual set of services cons1st1ng 

of a group of three serv ices correspond1ng to the liturgical cycle in wh1 ch 

Tlsh'ah Be-Av falls, with a serv1ce for the week before, the week of, and 

the week after the hol lday. 179 Sometimes certain symbo ls are ut111zed. 

One serv 1 ce inc 1 udes the 1 i gh ting of cand I es, 1 ao and another 1 nvo lves s 1t t Ing 

on the floor and removing the paroc/Jet from the ark. 1a1 There are no 

commonly used English sources. Although outside source material ls drawn 

upon, it 1s fairly specific to each serv1ce. 

There are however certain themes that are common to the services. 

The Tlsh'ah Be- Av l1turgy emphastzes that the world has seen many horrors, 

but that we can 1mprove the s1tuation. Three serv1ces deal specfflcally 

with the nuclear threat. In each, selections from Lamentations are 

juxtaposed with descripttons of Hiroshima f o11ow1ng the dropping of the 

Atomic bomb. 182 Even wh1Je contemplating the ultimate destruction, 

179 Rabbi James Lee Kaufman, "Tisha B 'Av Trilogy" (creative service, Temple Beth Hillel, 
North Hollywoo:I, CA, 1973). 
IBO Rabbi Eu~ne H. Levy. 11 Tisha B 'Av Service" (creative service, Congregation Beth-El. Tyler , 
TX, n.d.). 
181 R8bbl Howard A. Kosovske, 11 Service for the Event ng ofT 1sh6 B 'Av" (creative service, n.p., 
n.d.). 
182 Rabbi Allens. Maller, "Klnot for Tisha B 'Av" {creative service, Temple Akfva, Culver C1ty, 
CA, 1985); Yoe I Kahn, rabbinic 1ntern, "A Commemoration of Historical Destruct1on- -A 
Contemplation of Possible Destructfon In Our own T1me" (creative service, Temple Israel, 
Boston, MA, n.d.); Rabbi Don Peterman," A Tisha B 'Av Supplement for Commemorating the Atomic 
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however, these services assert that indlv1duals have the power to reverse 

the trend toward ann1h11atlon. 

Maybe they're right. Maybe there's nott\lng to be done. 
But l f one ri ghteous person can convince another, 
maybe two can convince a minyan, 
A mlnyan a congregation 
A congregat ion a community 
A community a town and 
Maybe a town can convince a state, a country .... 
The world, 
If you will It, It lsn't just a dream. 1e3 

The service at Temple Israel, which weaves the theme of possible nuclear 

destructi on even Into the translations of traditi onal l1 turg1cal texts, states 

this theme even more directly: 

We have j oined together to think the unthlnkab le--and together, 
to stop it. We choose to express hope 1n a world of despair; 
unity In a time of dispersion; and fai th In a world awash with 
cynicism. We have come together to share a common 
purpose. 184 

And both or these services use Deuteronomy 30 to support their points-­

Temp le Israel's service ends with "choose life" and Maller brings in "the 

commandment that I give to you ls not too hard for you." 

The emphasis on human ab1l1ty to change the situation confront1ng us 

In the world Is not only found tn services centered on the nuclear threat. 

Readings, such as th ts one by El le Wiesel, dominate the T1sh'ah Be-Av 

services: 

Destruction of H1rosh1ma and Nagasaki" ( creattve service, Congregatton Beth Shalom , Atlanta, GA, 
198 t ). 
183 Rabbi Allen S. Maller. "Kinol for Tisha B 'Av, "20. 
184 Yoel Kahn, "A Commemorat1on of Historical Destruction- -A Con temp latton of Poss lb le 
Destruction In Our Own Time," 1. 
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This Is what I th1nl< we are trying to prove to ourselves. 
desperately, because tt 1s desperately needed: 1n a world of 
absurdity, we must Invent reason; we must create beauty out of 
nothlngness. And because there ts murder 1n this world--and 
we are the first ones to know it--and we know how hopeless 
our battle may appear, we have to fight murder and absurdity, 
and give meaning to the battle If not to our hope. 1es 

Other services express thls Idea ln a way that is not only hopeful but 

upl1fting: 

God In history depends on us. The courage and meaning of the 
past Is ln our hands--we have been given the affluence, the 
ease, the freedom to redeem the past--to enshrine the dead, to 
keep faith with the beleaguered Jews of the Soviet Union--to 
guard Israel from attack. Let us not permit the Jewish dream 
of a good and purposeful life to become an llluston. Our very 
world dream of peace, human brotherhood and progress Is born 
of that Jewish Dream. Not only our past then ls 1n question by 
what we do--but the world's future as well. 186 

As has been true In so many other services. the be l lef that we can change 

the world and make a difference ls closely connected to the theme of 

survival. "To ... forget what has happened to us, Is to forget that we are 

part of a cha1n of people who have m1raculously survived history. We 

remember our past to Inspire our future. "IB7 The serv1ce at Temple Israel 

even says Kaddish on behalf of humankind. "Jest there be no one left to 

mourn." tea The Idea that we have survived so far and that future survival Is 

In our hands Is very prominent. 

165 EHe Wiesel in Rabbi Sanford Regins, "A Service for Tisha B 'Av" (creative service, Leo Boock 
Temple, Los Angeles, CA, n.d.), 16. This reading Is also in OVP, 588-9. 
186 Rabbi Amlel Wohl," Service for T1she B 'Av" (creative service, Congregation B 'nal Israel, 
Sacramento, CA, 1971 ), 3. 
t87 Rabbi James Lee Kaufman," The Remembrance--Tisha B 'Av Trilogy, part 11," 1. 
188 Yoe I Kahn, "A Commemoration of Htstor1cal Destruction--A Con temp latlon of Poss lb le 
Destruction in Our Own Time," I 0. 
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This concern for the future is an 1mportant backdrop aga inst which to 

consider how these serv1ces v1ew thelr past. There are many references to 

historical events in the T1sh'ah Be- Av services. T1sh'ah Be-Av Is not a one 

time event but a continual event. "Ttsh'ah Be- Av is not over-- 1t sttll goes 

on. Let me tell you of T1sh'ah B'av In Kiev .... " 169 The servi ces attempt 

to place our concerns and contemporary t ragedies 1n the context of other 

h1storical tragedies. The destruction of the two Temples and Bar Kochba are 

commonly mentioned events, and some lnclude the expulsion from Spain as 

well. Most services add modern events to these historical 11sts. Thus, one 

service, after speaking of the destruction of the Second Temple and the 

failure of the Bar Kochba rebell ion, adds the oppression of Soviet Jewry to 

the list. The reunifi cation of Jerusalem Is also mentioned as giving Ttsh'ah 

Be-Av a new significance. 190 Another service places the oppression of 

Jews in Arab lands as part of the continuum of destruction that began w1th 

the two Temples and tncluded Bar Kochba and the Jews of Spain. 191 And 

several services focus on the Holocaust as the most recent, and worst 

tragedy of our people. 192 Interest ingly, while Maller's service Includes the 

Holocaust in the chain of tragedies, It 1s foll owed by mention of the nuclear 

threat. 

These services thus see events of the modern age as part of the 

historical cycle of oppression and rebirth. The Holocaust Is parttcularly 

promtnent--almost every service ment1ons It ln some fash1on. This ts 

1nterestlng given that there is also a special day In the 11turg1cal calendar 

189 Rabbi Amiel Wohl . " Service for Tisha B 'Av," 3. 
190 Rabbi Amiel Wohl," Service for Tisha B 'Av." 
191 Rabbi Howard A Kosovkse. "Service for Tisha B 'Av. " 
192 Rabbi 5anford Rag1ns, "A Serv1ce for T1sha B 'Av"; Rabbi Eugene Levy, "Ttsha B 'Av 
Service"; Rabbi James Kaufman." The Remembranca--T1sha B 'Av TrilCYJt , part IL" 
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devoted to remembrance of the Holocaust. Awareness of the Holocaust 1s 

not restr1cted to one day--tt has come to permeate all of our holidays. In an 

attempt to 1nvest a ho11day that trad1t1onally centers on the destruction of 

the Temple with new slgnlficance, the Holocaust becomes especially 

prominent 1n Tisha Be- Av services for It 1s perceived as a tragedy of at 

least equal proportions ln our time. Other potential tragedies are also 

raised, however, especially ln regard to oppressed Jewry and the nuclear 

threat. Modern day suffertng is thus associated with the suffering endured 

by our ancestors. Why ls It so Important to l 1turglsts to associate these 

more recent events with the events of the past? Obvtously, part of the 

reason is found In the need to make a holiday rooted ln a past event, removed 

In significance from the worshippers, more relevant. Several other reasons 

can be found. First of all, it legitimizes their importance. No one denies 

that the destruction of the Temple was a cataclysmic event. This same 

Importance ls given to oppressed Jewry by association. Secondly, and 

perhaps more Importantly, our future survival Is made more l lkely when 1t 

is based on our past survlvaL As we survived destruction and expulsion In 

the past, so we can survive modern threats to world Jewry and to our very 

existence. Those events that we select to Include as part of our sacred 

myth are meant to assure us of our abf11ty as a group to overcome the evil in 

our world and to survive. 

This future Is largely dependent on human efforts. God does not 

flgure prominently In these services, as Is true of so many of the creative 

services, although there are occasional traditional references to God. 

Prayers that God w i 11 de 1 Iver those who are oppressed are part of one 
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service, 193 and in another serv1ce the philosophy <expressed through 

Mldrash) that the exile from Israel occurred because the people were evil, 

can even be found. 194 One also finds the Idea that God Is dependent on 

humanity (the beg1nning of note 184), that "God lives because the people 

Israe l st ill believe that man was created not a curse, but a bless1ng. " t9s 

And as one would expect, there is also some challeng1ng of God, mostly in 

the context of the Holocaust as opposed to other tragedies. Yet thi s 

challeng1ng is usually followed by an assertion of faith, as 1s the case 1n so 

many other services. For example, a Jetter to God written by a young Pol lsh 

girl tn 1944 that ends with the words, ··God, go to hell" Is followed by 

another reading (the Inscription on a cellar wal I ln Cologne) that affirms, " I 

believe In God even when He is sllent. "196 Generally speaking however, the 

services are more centered on humanity than on God. The· challenge and 

afftrmation of power Is directed toward people and not toward God by and 

large. 

In this respect the services are quite different from the service in 

GOP, which ts more God-centered (and contains more tradlttonal llturgical 

texts than most of the creat1ve Tish'ah Be-Av services>. GOP emphastzes 

our contlnu1ng fa1th in God, both 1n the extra readings and tnterpretations of 

trad1t1onal 11turg1ca1 texts. The service calls on God to redeem us and 

answer us. There is less emphasis on human ab111ty to choose, to change the 

world and influence the future, although this theme ts not absent by any 

means. It should also be pointed out that the service In GOP ls not for 

193 Rabbi Howard A. Kosovske. "Service for the Evening of Tisha B 'Av," 3. 
194 Rabbi Sanford Ragins," A Service for Tlsha B 'Av ," 5-9. 
195 Rabbi James Lee Kaufman, "The Remembrance--Tisha B'Av Trilogy, part II, p.12." 
l 96 Rabbi Sanford Ragins, "A Service for Tisha B 'Av ," 14-16. 
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Tish'ah Be- Av alone; it ls a joint serv1ce for Tish'ah Be- Av and Yorn ha­

Sho'ah. This 1n and of itself revea1s an assumption about Ttsh'ah Be-Av that 

I am not sure the creat1ve liturgists share. GOP vtews Tlsh'ah Be-Av from 

the perspecttve of the Holocaust, wh1le the creat1ve liturgists pl ace the 

Holocaust tnto a h1storlcal framework that began with the destruction of 

the Temple and lncludes other tragedies. Tish'ah Be-Av In these services 

thus commemorates the sweep of historical traged1es. Furthermore, while 

the creative liturgies certainly focus on the Holocaust, they also mention 

other modern s1tuatlons. GOP 1s less grounded fn the contemporary 

situation; wfth the exception of one ment1on of H1rosh1ma, the Holocaust ls 

the only modern event menttoned 1n GOP. Even a prayer such as "comforter 

or Zion," 197 which refers spec1f1cally to the destruction of Jerusalem, may 

be read differently in light of the emphasis on the Holocaust tn the rest of 

the service. In summary, the lack of historical and contemporary events 

aside from the destruction of the Temple and the Holocaust, and the de­

emphas is of human abilities fn favor of stress upon the Divine, give the 

service tn 60P a very different feeling and orientation than that possessed 

by most creative services for Tisha Be-Av. 

Yorn ha-Sho'ah 

l otroduct ton 

The chart below Indicates 31 Yorn ha-Sho'ah services, nine of which 

were held on Shabbat. 

197 Central Conference of American Rabbis, Gates of Prayer (New York, 1975), 585. 
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YOM HASHOAH SERVICES 

1965- 69 1970-75 1976-80 1981-85 Undated 

0 9 5 6 11 

The music selected for these servlces reflects the common themes 

associated with Yorn ha-Sho'ah, particularly survival and the need to have 

fa1th fn sp ite of the ev11s that surround us. "An\ Ma'amln ts the most 

common song; the "Song of the Partisans," "Ell Ell ," "Es Brent," "Am Yisrael 

Chai" and "Sachaki" also appear frequently. In terms of traditional 

liturgical texts, el maley rac/Jamim and e/e/J azkara/J are In most services. 

Many services also 1nclude ltghttng of stx memorial candles, emphasizing 

the need to remember and memorialize the victims of the Holocaust. 

Occasionally services assign specific significance to each candle 196 In the 

style of Hanukah or Selichot services, although this is rarer. 

The same GOP servlce discussed above 1n reference to Tlsh'ah Be-Av 

needs to be compared to Yorn ha-Sho'ah as well, for ln GOP this one service 

is intended for use on two occasions. The service seems more approprlate 

to Yorn ha-Sho'ah than lt does to Tish'ah Be-Av wtth the exception of 

readings about restoring Jerusalem which are a little out of place 1n a Yorn 

ha-Sho'ah service. There are several similarities between the service in 

GOP and the creative Yorn ha-Sho'ah services that are not found when 

comparing GOP to the Tish'ah Be-Av services. "Ani Ma'amtn" and the "Song 

of the Partisans" are frequently included in creative servlces1 as they are tn 

GOP, and our need to have faith in God as dfd our ancestors who went through 

'98 See for example. Rabb1 Elliot Strom. "Service for Yorn Hashoa" ( creattve service, 
Congregation Shir Amt, Newton, PA, 1981 ). 
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the horror 1s stressed . Th ts wt 11 be seen to be very lmportant tn creat tve 

services. However, several of the same differences as existed between GOP 

and Tlsh'ah Be- Av are also found when compartng GOP to creative Yorn ha­

Sho'ah servi ces. Because 60P contains more tradttlonal I 1turgy, certain 

themes, while present, appear to be less strongly emphasized than ln the 

creative servi ces which Include more supplementary readings. The question 

of survival, and particularly the ab111ty of humanity to change and 1mprove 

i s Jess central ln GOP than In the creative services, although neither theme 

is absent. The GOP service for Yorn ha- Sho'ah is more God-centered than 

the creat1ve 11 turgles, both In the supplementary readings and 1n the use of 

trad1tfonal liturgical texts. These character1st1cs of creative services will 

become clear 1n examining the sources and themes found fn the creat1ve Yorn 

ha- Sho'ah services. 

Sources 

There ls a great deal of modern source material utilized In the Yorn 

ha-Sho'ah services. Elie Wiesel is most frequently quoted; a large selection 

of his books fs drawn upon and It is clear that he Is viewed by many as the 

preeminent spokesman for the Holocaust and 1ts significance. Many poems 

by children can be found In the service, particularly 11 I Never Saw Another 

Butterfly," "Fear" and ·s1rdsong." 199 The children's poems seem to have 

an element of poignancy and gentleness that ts very moving. They express 

an essential faith ln humanity and desire to live In spite of the horror that 

surrounds them. In 11 BlrdsongN twelve year old Eva Plckova recognizes that 

199 Hana Volavkova, ed.," ... I Never Saw Another Butterfly--Chlldren 's Draw1ngs and Poems 
from Terezin Concentrat1on camp" (New York, 1978), 33, 45, 54. 
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1n the ghetto "Death wields an tcy scythe" yet ts able to afftrm, "No, no, my 

God, we want to llvel Not watch our numbers melt away. We want to have a 

better world, we want to work- -we must not d1el" The w1111ngness to 

aff lrm 1 If e and faith tn the mfdst of death ts an essential characteristtc of 

the Yorn ha-Sho'ah serv1ces. Select tons from T/Je Diary of Anne Frank, 

wh1ch are commonly found fn other services, are present In these serv1ces 

but are sl1ghtly less common than other readfngs. "Yossel Rakover's Appeal 

to God"200 Hannah Senesh's, "Blessed ts the Match"20I and the anonymous 

words inscrfbed on a cellar tn Cologne, Germany(" ... I bel1eve In love even 

when feeling it not. I believe in God even when He is sflent) are the sources 

that are most frequently used to emphasize these themes of affirmation. 

Other sources reveaL however, a refusal to shy away from 

acknowledgment of the horror and pain of the Holocaust. A great deal of 

Nelly Sachs' work ls Included in these 11turg1es. She starkly presents the 

brutal lty of the Holocaust In poems such as "O the Chimneys" which 1s often 

included: 

o the ch1mneys 
On the ingeniously devised habitations of death 
When Israel 's body drifted as smoke 
Through the air--
Was welcomed by a star, a chimney sweep, 
A star that turned black 
Or was lt a ray of sun? 
o the chimneys! 
Freedom way for Jeremiah and Job's dust-­
Who devised for you and laid stone upon stone 
The road for refugees of smoke? 

200 Zvl Kolltz, 11 Yossel Rekover 's Appeal to God," in Rabbi Sheldon Gordon, "Service of 
Remembrance for the Six Million" (creative service. n.p., n.d.), I 3. 
201 Hannah Senesh, ln Rabbi Murray Blackman, "A Holocaust Service" (creotlveservfce, Temple 
Sinai. New Orleans, LA, 1979), 6. 
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O the hab1tat1ons of death, 
lnvlt lngly appo1nted 
For the host who used to be a guest-­
a you f 1ngers 
Laying the threshold 
Uke a knife between l l fe and death--
0 you chimneys, 
O you f tngers 
And Israel 's body as smoke through the air! 202 

Y1thak Katznelson's "From the Depths of Hell ~ Is another palnfully honest 

poem that ts often Included. His words, "They, the children of Israel, were 

the rirst In doom In disaster .. .. The fi rst were they detained for death; the 

• f lrst Into the wagons of slaughter, "203 l Ike those of Nelly Sachs, confront 

the worsh1pper with the horrtble reality and lmpl1catlons of the Holocaust. 

Frequently utlll zed as well are the words of those who lived through the 

Holocaust, aga1n serving to acknowledge the painful real 1ty or the ghettos 

and camps. One also sees ln the the services a determination to prevent 

something l\ke the Holocaust from ever happening again through sources 

such as Abraham Shlonsky's "A vow. "204 A final frequently round source ts 

Abraham Joshua Hescnel 's "The Meaning of th1s Hour." Hesche1 asserts that 

tn spite of the fact that we wanted God to stop the brutality, the ultimate 

responslbllity must lte with humanity. 

The mask of Caln in the face of humantty has come to 
overshadow the likeness of Thee1 o God. 
Ashamed and dismayed1 we ask: Who is responsible? ... 
Through centuries Your words, o Lord, cried In the wilderness, 
only to be drowned and d1storted by those who were silent in 
the face of evtl. ... 

202 Nelly Sachs, "O the Chimneys," In Rabbi Bernard H. Mehlman," Service for Yorn HaShoah" 
(creative service, Temple Israel, Boston, MA, n.d.). 7. 
203 YHzhak Katznelson, "From the Depths of Hell," fn Rabb! Bernard H. Mehlman," Service for 
Yorn H6Shooh, '' 6. 
204 Abraham Shlonsky, "A Vow" tn Rabbi Murray Blackman, "A Holocaust Service," 3. 
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wriere are You o God? Why did You not halt the tra\ns loaded 
w1th your people being Jed to slaughter? Why d1d You make 1t 
so easy to k 111? 
We have falled to fight for right, for justice, for goodness. As 
a result we must now fight aga1nst Injustice, against wrong, 
against ev! l. 
Where indeed were we then when we first learned to destr oy 
Instead or bu1 ld, to hurt Instead of heal? 20s 

Themes 

Although there are poems and readings that attempt to depict the 

hor ror of the Holocaust and deal w1th the themes of responsibility, the key 

point that most or these services stress ls the need to hope, to have faith 

and to continue to be11eve 1n the future because we are able to Influence ft. 

In this respect. these services are very similar to Tish'ah Be-Av services. A 

service ent it Jed "Service of Aff I rm at ion ·· states: 

It takes the best we have to give, but it can be done. Mankind 
can improve. We can live together tn peace. We can understand. 
It takes the best we have to g1ve and more, tt takes the 
blessing of Him who spoke and the world was created. May the 
determination of mank1nd be coupled with God's blessing and 
may we progress on the road to living as brothers w1th al1 of 
humanity. 206 

Harvey Fields' mtdrash for Yorn ha-Sho'ah, which voices diverse opinions and 

challenges through a variety of characters, ends on this note: 

May you be blessed Israel 
For your falth in man 
In spite of man 
The word of God cont1nues to be heard. 
So does the sl Jenee of his dead children .... 

205 Rabbi Abraham Joshua Heschel, "The Meaning of this Hour," 1n Alfred Ronald," A Service of 
Responsibility" (creative service, Westchester Reform Temple, Scarsdale, NY, 1972).6. 
206 Rabbi Howard A. Simon. "A Service of Affirmation" (creative service, n.p., n.d.). 4. 
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An1 Maamln. 
Whether the Messiah comes, 
Or ls late In coming. 
An1 Maamin 
Blessed are the fools 
Who shout thelr faith. 
Blessed are the fools 
Who go on laughing, 
Who mock the man who mocks the Jew, 
Who help thetr brothers and sisters 
Singing, over and over and over: (" Ani Ma'am1n"). 201 

Perhaps because the indlvldual 1s believed to have the power to Influence 

events and effect change, the question of the bystander Is raised in several 

' services. Fie lds points out the fallure of the German people, the Vatican, 

the world capitals and the Jews In America to do anything to stop the 

annihi lat1on of the Jews. 2oa Another service contains a confessional, 1n the 

style of a Yorn Klppur confessional for the "sin which we committed before 

You and before them by closing our ears. "209 The pain felt as a result of 

those who stood by and watched is a 11 the more acute because of the be 1 lef 

that underlles these services: If people care and act they can make a 

difference in the world. The lmplication, of course, is that lf people had 

cried out the outcome would have been different. However, In seeming 

contradict ion, those who get involved are also depicted as suffering for 

their involvement as fn this answer to Job: 

And God answered Job: .. . [O)nly by your own hand can you 
achieve victory. Yet the good suffer and the best suffer most, 
because it is the just and the true and the righteous that take 

207 Elle Wiesel, In Rabbi Harvey J. Fields, "Echoes of Anguish" (creative service, n.p., n.d.). 
32. 
208 Ibid, 4-5. 
209 Rabb1 Steve L. Jacobs," service In Memory of our Martyred Millions" ( creaUve service, 
Temple Emanu-El, Birmingham, AL, 1984), 6. 
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upon tnemselves Ule task or bringing Justice and truth 1nto the 
world. 210 

This however, Is not the dominant view. 

As one would expect, surv ival Is also a dominant theme of these 

services, as It Is In the Tisha Be- Av services. In a havdalah service, the 

bittersweet reel ing or havdalah Is compared to the fee11ng of the 

worshippers. 

Havdalah Is at once joyous and sad .... The same dichotomy of 
emotions is found in any attempt to memorial ize the martyrs of 
the Holocaust. Those who nearly shared their fate tremble. 
Those of us who know the Holocaust only from a distance, 
whether of time or place, exper1ence an overwhelming sadness, 
even frustrat ion and bitterness. All of us shed tears or toss. 
Yet there Is joy. too. In the very fact of l lfe, tn the survival of 
our people, in the awesome capacity to reaffirm our Identity in 
the face of monstrous evi l. 211 

Nt similar sentiment is expressed at the end of another service: 

... fO]ur people have always refused to despair. The survlvors 
of the Holocaust, on being granted llfe se1zed it, nurtured it, 
and, r ising above catastrophe, showed humankind that the 
human spirit 1s Indomitable. The State of Israel, established 
and maintained by the Jewish wtl I to l1ve, demonstrates what a 
un1ted people can accompl lsh in history. The existence of the 
Jew is an argument against despair; Jewish survival ls warrant 
for human hope. 212 

Although this particular reading discusses the State of Israel ln the context 

of survival, tsrae I ls mentioned with surprising rarity in these services. 

While the Holocaust plays a dominant role in Yorn ha-Atzma'ut services <as 

wi 11 be seen), Israel is not a common theme ln Yorn ha-Sho'ah services. 

2 to Anonymous. in Alfred Ronald, "A Service of Responsfbllily," 4. 
211 Rabbi Lewis L lttman, "A Havdalah Serv1ce of Memorial" (creative service, Anshe Hesed 
Congregation, Erle, PA, 1975), 1. 
212 Rabbi Murray Blackman, " A Holocaust Service," 12. 
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Related to surv1va1 ls the theme of res1stance. While reststance is a 

theme of these services, It i s by no means as common as the other themes 

mentioned to this point. There is one service that Is largely devoted to the 

1dea of the Jews flght1ng back, mostly focuslng on Warsaw. 213 The Warsaw 

Ghetto uprlslng ls the most common way 1n which resistance 1s brought 1n; a 

letter of Mordechal Anlelew1cz, four days after the start of the uprls1ng 1s 

commonly quoted. 214 Resistance, however, Is not always discussed tn a 

military context. Sometimes hasldic stories are used to show willingness 

to stand up to aggression; 2 1s more often the Jews are shown as having 

faith and maintaining their belief through stories such as one that tells of 

recltfng Kol Nldre In a concentration camp. 216 In this way the Jews are 

depicted as resisting by refusing to let their faith be destroyed even 1n the 

worst or clrcumstances. This latter example Is as closely tied to the Idea 

of hope and bellef In the future as It Is to resistance. These stories also 

emphasize not just the physical, but the spiritual survival of the people, and 

the continual ability of our ancestors to believe even when c1rcumstances 

might discourage belief. While th! s may be resistance, It is not usually 

emphasized as such In the liturgy. So while the ldea of resistance, both 

physical and spiritual, ls present In the serv ices It Is not to be found to as 

large an extent as the themes of hope, faith and belief. 

213 Rabbi Daniel Lee Kaplan. "Yorn HaShoah Holocaust Memorial" (creative service, Temple 
Sinai, Sharon, MA, n.d.). 
214 Mor00cai Anlelewicz, In Rabbi Mark Dov Shapiro, "Out of the Depths" (creative service, 
n.p., n.c1.), 7-9. 
215 Robbi Bernord H. Mehlmon. "Service for Yorn Hasha-ah," l 0. 
216 Leon Szalet. " The Survivor," in Rabbi Mark Dov Shapiro, "Out of the Depths," 6. 
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Sacred Myth and tbe Image of God 

In cons1derlng the fact that the hlstory of the Holocaust ts not 

constructed in these services to focus on examples or reststance, it is 

necessary to ask how the Holocaust 1s Integrated Into history and what ts 

the nature of the sacred myth that emerges from the creat Ive Yorn ha-Sho'ah 

services? The Holocaust ls depicted as fundamentally aJter1ng history. 

This 1s true to such a great extent that 1t 1s retrojected 1nto sacred texts 

and actually alters them. Key events of the Torah are vtewed, In certain 

services, from a wholly d1fferent perspect1ve ln a post- Holocaust era. One 

servtce focuses wholly on creation, showing how the Holocaust dented the 

work done on each day or creation. 

And God said: Let there be llghts 1n the firmament of the 
heaven to divide the day from the night. ... 
But Lord: what happened to the days and nights of destruct lon 
when there was no division? There was only darkness In the 
sealed rallway cars. No sun or moon or stars to help Rachel 
f1nd her children, to help her weep for them. She wept in 
darkness .... Let the sun and moon and stars r1se up aga1n to 
d1vlde 1 lght and darkness. And we wlll pralse you. 211 

The actual act of creat Jon ls ln effect denied by the Holocaust, and God Is 

asked to create again. The Binding of Isaac Is also descrtbed with a 

different ending, In the tradition of much mldrash which tmag1nes him 

actually getting slaughtered: 

And much later Abraham stood at Buchenwald--but we did not 
hear the cries of anguish and dld not see the smoke rushing out 
of the chimneys--and Isaac was offered again and agatn on the 
al tar of an Insulted humanity. 21e 

217 Rabbi Leonard Poller. "The S1x Days of Destruction, Medttat1ons Toward Hope" (creative 
service, Larchmont Temple, Larchmont, NY, n.d.), 2-3. 
218 Anonymous. tn Alfred Ronald," Service of Responsibility". 3. 
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The Holocaust actually becomes part of the text itself, altering the course 

of history by chang1ng the outcome of key events. Nowhere is thl s clearer 

than in the "Scroll of Happenings." <The follow Ing text is printed with trope 

marks in the original.) 

And 1t came to pass In the days of the Great Destruct1on that 
the army or night passed through the holy congregaUon of 
Nemlrov. There were 150 men there and all were killed. 

From there lt came to the large city of Konstantin. Over 
600 very wealthy men 11ved there. An evll edict was passed 
against them and 6000 men were killed .... 

And the army of night descended upon the holy 
congregation or Vtlna, famous ror 1ts learning. And It killed 
thousands upon thousands on the prolonged ntght of terror. 
They died cruel and terrible deaths for the Sanctlf icat1on of the 
Name. Some were sk Inned a 1 ive and their flesh was thrown to 
the dogs .. .. Some chi ldren were pierced with spears, roasted 
on the r Ire and then brought to their mothers to be eaten. 

And it came to pass when Moshe descended from the 
Mount that a pillar of fire consumed the tr1bes of lsrael that 
stood at the foot or the Mount. And slx m1lllon or the children 
of Israel went up In smoke. And al I that remained was a pl 1 lar 
of smoke that ascended to the uppermost heaven and can be 
seen to this very day. 219 

The Holocaust ls dep1cted in the language and style of the Torah Itself. It 

becomes a type of sacred text, and is thus as important to who we are and 

what we do as the other stories of the Torah. The Holocaust also 

fundamentally alters the most sacred events of our people. The pillar of 

fl re, rather than leading the peopleJ consumes them. Not only do the 

Chl ldren of Israel not enter the promised land, they do not even live to leave 

Mount SlnaL Through these events, the Ho locaust becomes an event equal to 

creation, the akeda and the traveling through the wilderness. In some ways 

219 Rabbi Balfour 8r1ckner , "A Sabbath Service for Yorn HaShoah" (creative service, Stephen 
Wise Free Synagogue, New York, NY, 1984). 7. 
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it 1s even greater than they, for 1t has altered or denied their essent ially 

pos It Ive outcomes. 

It ts clear that the Holocaust Is the dominant event not only of the 

modern age, but of all of history, for these liturgists. "Not even the worst 

of the Dark Ages could be compared to the destruction and terror of our own 

times. "220 Nothfng can be compared to It, and thus the Holocaust has 

changed history forever. This may well explaln the stress placed on 

survival. Recognlzlng that history ls totally different now creates a 

tremendous sense of lnsecur lty and uncertainty. Part of our ldentl ty, 

establi shed by this sense of history, is that we are different than we were 

before the Holocaust; everything, in fact, ts dHferent. The I l turgy makes 

this changed world clearly evident. 

While part of the sacred myth Is our awareness that the Holocaust 

has changed our world, an equally strong emphasis 1s placed on hope for the 

future. If one looks at the common sources Included In these services, many 

of them emphasize these very themes. Events and texts stress ing the need 

to hope ln spite of the horror (often taken from the words of vlct ims) are 

chosen for lncluston in the liturgy because we then have a reason to believe 

tn the future. They help us avotd be1ng overwhelmed by fear and fnsecurtty. 

Emphasized as part of the myth 1s that our people has survived based on 

hope and fa1th, more than because of physical resistance. This ls key to the 

way that we view ourselves, for we today can also ldentffy ourselves as a 

community of hope and fafth. As our ancestors survived through these 

qualitles, so too can we use them to assure our survival In a totally changed 

world. Stressfng our ab111ty to hope and survive helps to reassure 

220 Anonymous, "Holocaust Memorial Service" (creat1ve service, n.p., 1977). 1. 
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worshippers about the future ln spite of a wholly changed world. While this 

has been part of other servi ces, the enormity and incomparability of the 

Holocaust make l t even more essential In these serv1ces. 

Hope and faith exist towards both humanity and God. The Idea that we 

wt II bel leve in God in spite of the fact that God seems to be absent has 

already been explored as a central theme of these services. Occasionally 

there are outright denials of God's presence as in a poem which ends w1th 

the words: "Art Thou a caring God, o Lord? Wilt Thou answer my questions? 

I l isten but hear no answers, only the wind of eternity blowing past me." 221 

There Is also occasfonal mentfon of the Idea that God was ecllpsed during 

the Holocaust. Fields explains hls mldrash In reference to this Idea: 

'' Echoes of Anguish is a reminder, grim and horrible, that when human beings 

plunge the world Into hell of Auschwitz, God is forced fnto eclipse. "222 

While there are certainly questions and challenges to be found ln these 

services, as 1n prevfous servlces the emphasis Is prtmarl ly on having fa 1th 

ln spite of these questions. Thls ts nowhere clearer than 1n one service 1n 

which two readings are juxtaposed. A sfm11ar juxtaposition was seen ln a 

T!sh'ah Be-Av service (footnote 194), and In fact utfllzes one of the same 

readings, a letter to God by a sixteen year old Polish gtrl <wrltten In 1944) 

end1ng with the words, "God, go to hell." In this service the reading 

Immediately fo11owfng is the end of 0 Yossel Rakover's Appeal to God" 

declaring that he believes in spfte of all the evidence that he should ·".1t 

renounce the Dlvfne. 223 GOP proclaims a slmllar message--we have always 

been sustained by bellef ln one God, and ft Is belief In this one God that can 

221 Sara Lee Dunn In, Rabbi Steve L. Jacobs, "A Service for our Martyred Mllltons,"4. 
222 Rabbi Harvey fields, IC Echoes of Anguish," I. 
223 Rabbi Murray B lookman, "A Holocaust Service," 4-5. 
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help us make the dec1s1ons to bring wholeness to the world: "He creates; He 

sustains; He loves; He tnspires us wtth the hope that we can make ourse Ives 

one as He 1s One. " 224 A primary meaning derived from the Holocaust Is that 

we can have faith In God and In humanity. That faith is what distinguishes 

us and It is that faith that will help us survive a totally altered world. 

Yorn ha-Atzrna'ut 

Introduction 

Yorn ha- Atzrna'ut services provide a very Interesting and significant 

perspecttve on the attitude of Reform Jews toward the State of Israel. The 

roll ow Ing chart Indicates the years tn which the 35 services that I studied 

can be found. Sixteen of these services are Shabbat services; two are Yorn 

Yerushalaylm services which are not significantly different from Yorn ha­

Atzma'ut services. It is not surprising to note that the greatest number of 

services is found In 1970-1975. Not only was th1s prior to the publ1catlon 

of GOP, but it was a period of heightened Israel consciousness In the 

Jewish community. 

VOM HA-ATZMA'UT SERVICES 

1965-69 1970-75 1976-80 1981-85 Undated 

2 18 4 3 8 

The music and sources used in the Yorn ha-Atzma·ut services 

celebrate the beauty and uniqueness of Jerusalem and Israel. The most 

224 Central Conference of American Rabbis, a7P, 575. 
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common musical select ion in these servi ces ls "Hat lkva." The Israeli 

nat1ona1 anthem is thus given somewhat of a religious connotation by the 

fact that 1t ts In a worship service, often as a clos ing song. <The very 

celebration of Israel Independence Day as a religious holiday represents the 

same ac t of placing a secular event In a re llglous context.) Besides 

"Hat1kva," there Is a tremendous varlety or music, mostly lsrael1, that 

appears tn these services. "Yerushalay1m Shel Zahav" (In Hebrew and 

Engl1sh) Is quite common; "Am Yi srael Chat ," "Meial Plsgat Har Hatzofim, " 

"Ma Navu" and "Bashanah Haba'ah" all appear In at least a few services as 

well, although variety rather than commonallty d1stlngulsh these services 

musica lly. 

Sources 

Perhaps the thtng that stands out most clearly about these services Is 

the frequent use of b1blical text. Biblical texts are a central part of the 

Yorn ha- Atzma'ut creative 1 lturgies, and the specific texts that are chosen 

are quite reveal1ng. Psalms are frequently utl11zed, especially Psalms 122, 

126 and 137. They all tnd1cate the centrality of Jerusalem; Psalm 122 

prays for peace for the city whfle Psalm 137 speaks or our longing for 

Jerusalem whl le 1n ex tie. Both Psalm 122 and 126 rejoice In the restoration 

of the people to Jerusalem--a restoration that Is brought about by God. This 

theme is echoed in the prophetic texts that are often utiltzed. Ezekiel 37, 

for example, likens the miraculous resurrection of the dry bones Is to the 

restoration of Israel to the land. and Is a very commonly used text. Isaiah 

43: 5-7, Jeremiah 31: 15 and Amos 9: 14-15 re iterate this tdea--the people 

wll I be comforted by restoration, planted in the land and not uprooted again. 

Zachariah 8:3-5 Is a final biblical text that appears quite frequently, and 
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not only the restorat1on but the presence of God in the midst of Jerusalem Is 

stressed. 

The trad1tlona1 liturgical texts particular to Yorn ha- Atzma'ut 

creative services are drawn mostly from the daily liturgy (even for services 

on Shabbat.) One service ends with the prayer, "Bring us In peace from the 

rour corners of the earth and lead us upright to our land. "225 Another 

service concludes that restoration began Immediately following destruction 

because "we could not, would not forget our rn1ss1on as a people. n The 

prayer "Return in mercy to thy cfty of Jerusalem, and dwell 1n It as thou has 

promised, rebuild it soon ... n follows, concluding with the observation that 

··we in our day have witnessed the miracle of Israel restored. "226 Several 

services also Include the prayer, "Sound the great horn for our freedom, lift 

up the ensign to gather our exlles and gather us from the four corners of the 

earth" fo I lowed by the sounding of the shofar. 221 Another service actually 

revolves around the soundlng of the shofar at several po1nts, such as 

follow1ng the read1ng or the above prayer and b1bl1cal texts such as lsatah 

43 (the words of whfch have come true in our day accordtng to the serv1ce 

author). 22a Like the biblical texts, traditfonal lfturgical texts are utfllzed 

fn such a way that they have redemptive connotations. 

The other sources that are used are by and large drawn from modern 

Hebrew poetry. While some selections from Hesche1, Wfesel and Z1ontst 

225 Berthe Schuchat, 11 The Young Sing et Night" (creative service, Temple Mfcah. Washington 
D.C. 1 1975), 20. 
226 Rabbi William sajowitz, "Worship Service for Israel Independence Day" (creative service, 
Temple Emanuel of South H11ls, Pittsburgh, PA, 1975), 3. 
227 Rabbi Horry Essrig, "University Synagogue Israel Independence Day Service" (creative 
service, Unlversfty Synagogue, Los An~les. CA, t 970), I. 
228 Rabbi Alan S. Green, "A SabbBth Service for Yorn HaAtzmBut" {creative service, Temple 
Emanu El. Cleveland, OH, 1974), 5. 

284 



leaders and th1nkers like Ben- Gur1on, Ahad Ha'am and Herzl can be found, an 

overwhelmlng amount of material ls poetic In nature. The variety is 

tremendous. Works by Shin Shalom. Abraham Shlonsky, Yehuda Karn\, Yehiel 

Mar and Jacob Fichrnan are most common; the poetry of Leah Goldberg, Uri 

Tzvi Greenberg and Amir Gilboa as well as many others Is also often 

Included. A great deal of the poetry, such as Shlonsky's "Jerusalem is 

Begirt with Mountains" or F1chman·s "In the Old City" simply evokes the 

sheer beauty and power of Jerusalem, emphastzlng the unique, almost 

Indescribab le qua! lty of the c1ty. 229 The use of much of this poetry, 1 ike 

the music, evokes a sentimental, ldeal1stlc fee11ng toward Israel and gives 

the liturgy a lyrical quality. Some of the poetry also expresses views 1n 

regard to the relat1onsh1p between Israel and the other nat1ons, alluding to 

the hos ti l lty of the Arab nations: Shlonsky, after pa1nttng a lovely p1cture 

of Jerusalem, concludes with the words, "O deer of Israel, how they have 

plotted to hew down your antlers!" Shln Shalom's poem, "Guard Me, Oh God" 

beg1ns, "Guard me, Oh God, from hating my brother, Guard me from recal11ng 

what, from my earlier youth he did to me ... " Not only hostiltty 1s alluded to, 

however. The idea of Israel as a light to the nations can be found as well ln 

Yehuda Karnt 's "Mount Scopus:" "And all Jerusalem was for me l1ke a single 
a.. 

coal, kept on the alt¢r that each nation and guardtan might come and 

brighten it with tongs, and take from lt an ember." 

Two of the most commonly quoted poems are David Rokeah's "Zealots 

of Aspiration" and Nathan Alterman's poem, "The Stiver Platter," and 1t 1s 

worth quotlng them tn their enttrety. 

229 Unless otherwise mentioned, most of the poems mentioned or quoted can be found ln whole or 
in part 1n Rabb1 Herbert Bronstein, "Jerusalem of 6old" (creattve service, Temple B 'rlth 
Kodesh. Rochester, NY. n.d. ). 
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Glory unto those who hope 
For the future is theirs. 
Who stand against the mountain without recoi 1 
Shall ascend its summit. 
So hopes the rlver, push1ng to the seaJ 
For the free1ng of its desires in the road of the ocean. 
So hopes the tree, send1ng a branch toward the sky 
To touch the palm of the sun some day. 
And all who joln ln the covenant of hope with ttle universe-­
They are the zealots of aspiration. 
Therefore, forge the future's desiresJ 
As the waves beat out the rocks of the shore. 
Form dreams of faithfulness. 
The desolation will not vanish from the w11derness before It 
vanishes from the heart. 

The use of this poem associates dreamingJ hoping and longing wt th the State 

of Israe l. Only by being "zealots of aspiration" has the founding of the 

State of Israel been possible; only by "forging the future's desires" will the 

continued growth and prosperi ty of the land occur. The ability to reach for 

the seemingly imposslbleJ as the palm reaches for the sun, will allow us to 

real lze our hopes for the future. Th1s poem very much places our 

relationship to the State of lsrael 1nto an ideal context, focusing on 

potent1al and possibility for Israel limited only by the 1im1ts of our own 

hearts and souls. 

Nathan Alterman's "The Silver Platter" Is very different. 

There ts peace In the land 
A red sky slowly dims 
Over smoldertng frontiers. 
And a nation ts gathered 
Scarred but alive . . .. 
To welcome the miracle 
To which none ls compared. 
She prepares for the ceremony 
Arising under the moon 
She stands before day-break 
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Wrapped 1n festtvlty and awe. 
When a lad and a maiden 
Approach from afar 
And they march in slow cadence 
And confront the nation 
In their work-clothes and full gear 
Heavy shoes on their feet 
Up the path they 
Silently march. 
Their garb has not been changed 
Nor has water erased 
The traces of the day's hard toll 
And the night's heavy fire. 
Exhausted beyond measure 
Having forsworn repose 
And drlpplng the dew- drops 

of Hebrew youth 
Speechlessly the two step 

forward and stand moUonless 
And there is no sign if they 

are living or slain. 
The nation then asks 
Bathed 1n tears and ln wonder 
"Who are you?" 
And the two reply: 
"We are the silver platter 
Upon which the Jewish state 

was served to you." 
Thus they speak 
And they fall at her feet 
Shrouded in shadows. 
The rest will be told in 

Israel's chronicles. 230 

Alterman points out the cost of the miracle In stark terms. The mtracle and 

rejoicing of the nation has an Ironic, bitter twlst to It as 1t ls unaware of 

the ldent1ty of the two youths. There ts a note of condemnation 1mpl tclt In 

the Idea that the state was served to as citizens on a silver platter--a 

230 Nathan Alterman , 11 The S1 lver Platter," In Rab bl Paul C1tr1n, 11 A Shabbat Service for Yorn 
Ha-Atzmaut" (creative service, Congregation Albert, Albuquerque, NM, 1985), 19- 20. 
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symbol of elegance and luxury. The 1mage of the nation belng waited upon, 

and accept1ng the vtcttms tt'at are elegantly served to her--the young 

people --ratses the quest ion of whether the acceptance of the cost of 

survival has been taken for granted. The use of this poem presents a harsh 

and somber message In services that are otherwise very tdeal and romantfc. 

<Interestingly, GOP includes the words by Chaim Weizmann, "No state Is 

handed to a people on a silver platter.") 23 1 

Themes 

In spite of the frequency with whlch Alterman's poem Is included, the 

themes of war, struggle and hardship for the most part do not flgure 

prominently fn these services. There are often prayers for the fallen, as 

well as recognition that Israel has always faced hostile enemies, as 

Indicated In sources mentioned above such as Shin Shalom's "Guard Me, Oh 

God" and Shlonsky's "Jerusalem is Beg1rt with Mountains." When the 

struggles that Israel has faced are mentioned, It Is to emphaslze the 

triumph and not the struggle Itself, as In this reading: 

But the Jewish people proved eQual to the challenge. When 
arms had to be lifted up, the tsrae11 did It with courage and 
ingenuity. The few triumphed over the many. The men of peace 
were victorious over the men of the sword. And the spirit of 
the Jew was uplifted by the heroic exploits of the modern 
Maccabees. (Choir sings "Who Can Retell?") 232 

There are of course exceptions to the general tendencies of the service to 

Ignore the hardships and struggles that have confronted Israel. Golda Meir 

23 l Central Conference of American Rabbis, 60P, 603. 
232 Rabbl Allen S. Maller. "Yorn Ha'\tzmaut Service" (creatlve service, TempleAkiva, Culver 
City, CA, n.d.), 4. 
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1s quoted 1n one service speak1ng about the threat to the state and the 

lmposs1b111ty of returning the land that was gained tn 1967. 233 In another 

service, the service author has specH1ca11y 1nd1cated to me that the servlce 

was changed from 1973 to 1974 because of the Yorn Ktppur war. Rabbi Green 

wri tes: 

"Sound the Great Shofar" was originally composed for Israel 's 
Twenty-Fifth Anniversary of Independence in 1973. It was a 
time of unalloyed rejoicing and optimism. The Yorn K1ppur War 
which followed later that year, and trials that continued 
changed that mood. I found that I had to change portions of that 
original service to express our more m1xed and troubled 
fee 1 ings. 234 

Specific changes were made In the tntroduct Ion, which rather than 

expressing sheer joyi reflects mixed emotions In the 1974 service: 

We assemble with mixed and torn emotions. our hearts wel l up 
to God with thanks for the restoration He has brought to our 
people in our generation. We rejoice In their achievements .... 
Yet our souls are shaken by the mounting threats of destruction 
polsed against It by enemies as yet unreconciled, who grow In 
power of wealth and lnf1uence. And we turn anew to our 
Redeemer who has de I lvered us t I me and again ... . 235 

Later on In the service, the fee lings evoked when Yorn Kfppur was 

Interrupted are recalled, with the vow that destruction of Israel wtll not 

come to pass and a prayer that we can be "united in determ1nat1on and 

sacrifice. "236 This service does not deny the beauty or miraculous nature of 

Israel by any means-quite the contrary In fact <see note 29). But It does 

recognize In more than a passing way the reality existing at the time of the 

233 Berthe Schuchat. "The Young Sing at Night," 3-4. 
234 Rabbi Alan S. Green, letter to Betsy Torop , March 14, t 989. 
235 Rabbi Alan S. Green," Sound the Shofor," 1. 
236 Ibid, 4. 
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service and the fact that achievement of the miracle has not been free of 

strife. For the most part however, the ideal rather than the real is the 

focus of the Yorn ha-Atzma'ut services. 

Most of the source material mentioned reflects this Ideal quallty. 

The Idea that the rebirth of the State of Israel is a foreshadow1ng of 

redempt1on brought about by God 1s emphasized. The founding of a modern 

state represents the fru1Uon of years of longing and Is considered to be a 

true miracle. The word "mirac le " Is often used (see note 32). One service 

(entitled "Celebrating the Miracle") uses large sections from Israel by 

Abraham Joshua Heschel who emphasizes not only the miraculous nature of 

the birth of the State of Israel, but interprets this event as reflecting the 

hand of God In history. 

The dreadful experiences of the past one hundred years, far 
from having poisoned us with a sense of despair, have on the 
contrary evoked in us the vigor of hope and of resolve for 
renewal. The return of the Jewish people to the land of Israel 
is a fact that fllls us with astonishment. Who would have 
believed it? Who would have expected 1t? How va1n was thls 
expectation considered by people throughout the centur1es .... 
And yet numerous events tn that process seemed to point to an 
1nt1matlon that history ls not always made by man alone. 237 

In another service, utilizing sections of lsalah 40 and 43, David Polish says: 

Yet the people could never have reached the moment of victory 
and fulfillment with these alone, had It not been nourished for 
centuries by a promise. This promise fed them; this promise 
warmed them; thts promise sustained them. (Isaiah 43: 5-6) ... 
Standing over the dishonored grave of our most recent 
oppressor, we see the fruits of Israel's mtracuJous rebirth. we 

237 Rabbt Abraham Joshua Heschel. in Rabb1 Morris A. K 1pper, "A Sabbath Prayer Servjce 
Celebrating the Miracle" (creative service, Temple Judea, Coral Gables, FL, 1971), 14. 
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see the redemption of the land from centuries of desolation and 
the desert's encroachment. (lsa1ah 40: 3-4). 238 

These last two readlngs also lndlcate anomer central theme or the 

Yorn ha-Atzma·ut servtces that has not yet been mentloned--the Holocaust. 

The Holocaust is ment toned In a large portion of the services. The f oundlng 

of the State or Israel Is particularly slgn1ftcant for the very fact that It 

f'ol lows tt)e horror of the Holocaust. 

And Jn between the vision and the reality there was the 
Holocaust. A kingdom of evil and perversity beyond anything 
ever lmagined by the mfnd of man. Never before had the Jewfsh 
people been closer to total destruction ... yet--
After the gas chambers 
There was this small, man-made mlracle: 
No angels carried us from the fiery furnace, 
And yet from the ashes of the crematoria 
And the blood saturated land of Europe 
A peop 1 e was reborn 
L lke a plant taking root 
In dry ground. 239 

Ult1mately) the message of the Holocaust and the meaning of the State of 

Israel can be seen as interwoven on several levels. Quotes about the 

Holocaust, and the fact that our faith was maintained In spfte of the horror 

are fol lowed by this statement by Heschel In one service: 

The ultimate meaning of Israel must be seen In terms of the 
v1s1on or the prophets: the redemption of al I men. The duty of 
the Jew is to participate in the process of continuous 

238 Rabbi Dov id Polish," from Sl8very to Freedom" (creative service, Beth Emel the Free 
Synagogue , Evanston, IL, 1972), 4-5. 
239 Rabbi Allens. Maller, "Yorn HaAtzmaut Service" (creative service, TempleAklva, Culver 
City, CA, 1962), 41-2. This service ls bound together with two services for Yorn Hashoa. It 
appears as If this Is a service to be used separately on Yorn HaAtzmaut but It ts not completely 
clear. · 
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redemption, tn seeing that Justice prevails over power, that 
awareness of God penetrates human understanding. 240 

While the relat1onsh1p ls not explicitly expressed, the connect1on between 

Israel and the Holocaust ls made undenlably clear: the truth that was den1ed 

by the Holocaust--that just Ice must prevail over power-- ls to be affirmed 

by Israel. Secondly, Israel ts viewed as the safest haven for Jews who know 

all too well after the Holocaust that their safety ts uncertain anywhere 

else. 

For the Jews the dark ages are not a thlng of the past, buried 
under a strata [slc] of centuries, but a virulent plague, 
momentarl ly dormant, which may come to 1 lfe In any country 
and day. Israel 1s the only citadel the Jews have on this planet 
and If Israe l survives It will be solely because of the 
dedication and f ldel lty of Jews everywhere. 241 

As one would expect, Israel Is thus closely tied up with the theme of 

survival of the Jew lsh people. Ezek lei 37 In which the bones once dead are 

brought back to llfe emphasizes this theme. The Holocaust threatened our 

very survival; Israel confirms and assures It. "For the Reform movement 

th ts festival Is a testimony to the undying truth that "The People of Israel 

lives. "242 This Is a primary theme of these services and the cause for 

rejoicing. 

Sacred Myth and Image of God 

Determining the nature of the sacred myth and the connection of Yorn 

ha-Atzma'ut to God will help to summarize these servtces. Israel ts clearly 

240 Rabbi Abraham Joshua Heschel, in Rabbi William Sajowit2, "Worship Service for Israel 
Independence Day," 4-5 
241 The Association of Reform Jewish Congregations of Greater Washington, "Israel Independence 
Day Service" (creative service, Temple Shalom, Chevy Chase, MD 1976), 13. 
242 Rabbi BernardH. Mehlman, "Rejoice In Zion" (creative service, Temple Micah, Washington 
D.C., 1971), t. 
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considered central. It 1s .QY.L land, the land of our history, as expressed \n 

th1s f requently quoted statement: 

Today we turn our thoughts to the land of Israel, the cradle of 
our fa1th, a land hallowed by memor1es of kings and prophets, 
of poets and sages. In al 1 the ages of our history, and in all the 
lands of our d1spers\on, we have remembered it with love and 
long1ng ... . 243 

Yet Israe l's significance goes beyond this to serving as an foreshadowing of 

redemption. and corroboration of the the words of the prophets and of God. 

Israel Is not treated as a secular, po11t1cal state, but as fulfillment of an 

essential religlous truth. From this perspective, God Is essential and 

intimately connected to Israel In the role of Redeemer. Events from Israel's 

past and present are selected to emphasize the miracle and the beauty of 

the land, and not the hardship and pain associated wtth tt. Worshippers are 

thus assured about the possibility not only of survtval, but of ultimate 

redemption because of what t11ey have witnessed tn the found1ng of the 

State of Israel. Artlculatfng the sacred myth of Israel the miracle, the land 

In which the presence of God has been revealed, convinces us of the 

posslb1lity of miracles and assures us of God's protection and involvement 

in the life of the Jewish people. Speaking of Israel in romantic, ideal terms 

helps us to keep our dreams and hopes for the future alive, for past 

fulf lllment makes future fulfi I lment all the more 1 lkely. The relation 

between our identity and Israel ts even made explicit: 

Bless them--even as they have been a blessing to us. 
For they have nurtured our pride, and renewed our hopes. 
They have gathered in our homeless; they have healed the 
bruised and the broken. 

243 Anonymous , "F arn1 ly Sabl:lath Evening Service for Israel I naependence Day·· (creative 
service, Baltimore Hebrew Congregation, MD, n.d), 5. 
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Their struggles have strengthened us; the1r sacr1f1ces have 
humbled us. 
Their victories have exalted us; their achievements have 

. h d 244 enric e us .... 

Not only our physical survival, but our spiritual and emotional well -being is 

connected to Israel 's future. 

Are these themes different from those expressed In 60P? In a 

certain sense, they are not. One sees the same use of bibl1cal texts 

emphasizing redempt1on--Ezeklel 37 and Psalm 107; Psalms 137 and 126 

are found ln the supplement as well. 60P even suggests the 1nclus1on of 

/Jal/el as on other festivals. (Halle/ Is not found 1n the creative services. ) 

God ls described as Redeemer and Deliverer through the texts selected for 

inclusion, th{ by the interpretation of tradit Iona! 1 lturgical texts. <Perhaps 

echoing Ezekiel 37, the gevurot used praises God who "g1ves life to the 

dead." 245) Interestingly, there is no mention or the Holocaust which is such 

a dominant theme in the creative services, nor ls there any modern Hebrew 

poetry. 

The supplement that follows the service itself 1s rather different, 

however. Notes to the supplement indicate that H ls to be used primarlly in 

conjunction with a weekday or Shabbat morning service. The actual Yorn ha­

Atzma'ut service mentioned above is intended for evening worship) although 

one could certainly include the supplementary material. In the supplement a 

more somber approach ls seen as the current hosti l ities that Israel faces, 

and especially the pains of past exile are emphasized through the use of 

both ancient and modern texts. The redemption is mentioned, but the pain of 

244 Rabbi Bennett F. Mmer, "A Folk Service Celebrating Shabbat and Yorn Ha6itzmaut" (creative 
service, Anshe Emeth Memorial Temple, New Brunswick , NJ, n.d.), 19. 
245 Central Conference of American Rabbis, 6VP, 599. 
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a history spent In ex ile from the land is an even greater theme. God ls 

challenged, as well as praised. Thus It would seem that the speci f le service 

for celebrating Israe l Independence Day Is upbeat and celebratory, 

acknowledging Israel as rea11zat1on of the div1ne promise, and simi lar to the 

creative services. However, If one were to use the supplementary material 

with a morning service, one would be participating 1n a worship service 

with a very di fferent mood. 

Summary of Modern Festivals 

Liturgy for modern festivals, developed In response to events of our 

era, reveals a great deal about how contemporary Jews view the world and 

recent history. It Is clear from the language of the services that both 

Israel and the Holocaust are of central importance to contemporary Jewry. 

Interestingly, while these two central events signify very different things, 

they both aim to help the worshipper come away with a feelfng of hope and 

poss1b11fty for the future. Both events have changed htstory- - lsrael tn a 

miraculous way, the Holocaust in a horrible way. Israel 1s prov1ded as 

positive JlCQQ.f. that we can survive. There ls reason to hope and dream, for 

m lracles can occur and God can intervene 1n the world. The Holocaust 

challenged our abi I tty to survive; It seemed as if we would perish, as if God 

was absent. Yet in spite of efforts at annihilation, Jews have been abJe to 

persist and continue to grow. The challenge Is to continue not only to 

survive, but to change the world so that Injustice and Inhumanity will no 

longer exist. Modern history would seem to tell us that, wh11e difficult, 

this ts not impossible. Tlsh'ah Be-Av servf ces, deal Ing With Holocaust and 

other potential tragedies, emphasize the ldentf cal theme. The ritual 

surrounding all of these holidays attempts to give people hope, thus 
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empower ing them to make an impact on the worl d and to help bring humanity 

toward wholeness and redemption. 

Cooclusfon: How Does Creattve HoJtday Uturgy Order the World 

for Those Who Worship? 

Although it ls difficult to summarize ten different holidays, It is 

posstble to make a few general comments about how the community of 

worshippers views Itself based on the creative ho11day 11turgy. Like the 

High Holiday l lturgy, creative hol1day l lturg!es define worshippers as a 

community of people who can act to change the world. The world beyond the 

synagogue is f1lled with problems and conflicts. The world w1th1n the 

synagogue helps us believe that our effort and commitment can enable us to 

solve these problems. We can be like Judah Maccabee ftght1ng for religious 

freedom, or like Esther and work for the future of our people. We can have 

faith and believe In God, as did our ancestors In spite of the horror that they 

endured during the Holocaust. And we believe in the posslbtl lty of 

improvement because there was a Judah Maccabee, an Esther, a State of 

Israel and an Exodus from Egypt. 

The holiday liturgy emphasizes something about who we are that was 

not stressed to such a high degree In previous services. We are defined by 

our past; lt is our history more than anythlng else that helps us identify 

ourselves as a community able to meet the challenges of modernity. In this 

way we define ourselves as special and unique, for the history celebrated by 

the holidays Is ours alone. Our unique history thus Indicates to us that we 

are a people with a special abllity--an ability to bring goodness to an 

Imperfect world. This relationship to the past Is an important part of 

communal Identity. 

296 



. . . {T]htngs ex1st for us only 1f we master the1r patterns, and 
ritual seems to be above all the way we take possession of the 
patterns that others before us have handed down, a means of 
reminding ourselves that those patterns really count, and a 
ready-made theater for rehearsing them for our own benef1t as 
well as for the next generat1on whom we socialize Into 
them. 246 

The pattern that many of the holidays celebrate--Purlm, Chanukah, Yorn ha­

Atzma'ut and Passover-- ts one of redemption, victory and tr iumph. Even 

holidays with the opposite message, such as Yorn ha-Sho'ah or Tlsh'ah Be­

Av, are given a hopeful note by emphasizing our survival and thus the 

poss ibility of future redemption. The pattern of our history Is thus 

redemption from oppression; our ancestors were different from others 

because they were able to help bring about this redempt ion. We make these 

patterns count not only by recalling them ritually, but by Indicating that 

through our own efforts we are a group of people who can re-create them ln 

our world. We can apply that pattern of redemption to our own llves. Thus 

while the communal self-definition is similar to that portrayed by High 

Holiday services, its source Is wholly different here. 

In defining ourselves through our liturgy as people wlth a unique 

history, we are also defined as a people with a unique relationship to God. 

This point is not stressed to the degree that It Is stressed In the official 

Reform I lturgy, but 1t Is certainly present. God has helped us In the past1 

and thus there ls reason to have fa 1th that this special protect ion wl ll 

continue Into the future. We have faith tn God's protective power, whl le we 

are also willing to take action on the basis of the fa1th that we have 1n 

ourselves. Taking part In the holiday celebration Is an Important part of 

246 Hoffman, B~ the Text. l 73. 
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affirming our special communal 1dent1ty not only in relation to God, but in 

relation to a past that provides us w1th a mandate for the present. What Is 

said in the following in connection to the Seder could apply to all of the 

holidays and summarizes the role of hol iday r itual In g1v1ng the worshipper 

a sense of self and a sense of one's self In relation to the world: 

The sage Hillel [says]: The beginning of redempt1on Is 
redemption. The celebration ls already freedom. The memory 
of Passover transfigures, it is an act which is already an 
accomplishment. The Seder does not just promise the Messiah, 
It Is the first act of the great Messianic drama .. .. 247 

Through hollday observance worshippers come to see themselves as 

participants in this drama, changed by it and with the ability to help 

de term lne 1ts outcome. 

247 Rabbi James Lee Kaufman, "A Passover Haooadah." 17. 
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Chapter nve: Creative life Cycle Ceremon1es 

The 226 creative 1 ife cycle ceremonies to be considered in th1s 

chapter are different In several Important ways from the creative worship 

services previously considered. The creat1on of these services 1s compelled 

not by the liturgical calendar but by a personal and significant event In the 

life of a part1cular fam ily. Furthermore, the services ref lect much greater 

Involvement by the laity In both creation and execut ion than do other 

creat ive services. ure cycle ceremonies also raise some unique 

questions-- questions that were not applicable to other categories of 

worship services. It wfll be Important to consider how particular 

ceremonies reflect the feelings and emotions attached to a critical moment 

in the life of an lnd1v1dua1. Another area to explore Is the degree to which 

the creat1ve serv ices vary to meet the unique needs and experiences that are 

a part or the dlff erent stages of one's l lfe. In general, attention to the 

relationship between the l1turgica1 text and the tndivldual wlll be greater tn 

this chapter than tn previous chapters because the services grow out of the 

experiences and feelings or the ind1vidual as he/she goes through different 

stages of development. Services from every major life cycle event will be 

examined In the order that they typically occur: birth, Bar/Bat Mltzvah, 

Confirmation, marriage and death. Conversion and d1vorce w111 be 

constdered at the end, In a separate category, for whtle they are life cycle 

events, they are not part of everyone's l lfe. By way of summarizing life 

cycle services In general, the Image of God portrayed In these services wi ll 

be examined In the attempt to determine how It relates to the way that the 

community sees and values Itself. 



The services tn the 1961 Rabbi's Manual wm be used as the basis for 

comparing the "normative" Reform service w1th the creative services. 

Some reference wt 11 be made to the 1988 manual as well (although tt was 

published after the period being studied» 1n an attempt to see to what 

extent the creative serv ices Incorporated elements that eventually became 

part or the standard ritual. 

Birth Ceremonies 

The 5 J ceremonies mark Ing the birth and early life of a chlJd are 

mostly wrltten and comp1led by parents, sometimes with the help of rabbis. 

1 have no b1rth ceremonies written prior to the early seventies, and most 

were written In the late seventies and eighties. 

Birth and Early Childhood 

Birth Ceremonies 

Gir ls 24 

Bo vs 11 

Both 3 

Early Childhood Ceremonies 

Ptdvon Haben 4 

Klddush Peter Rechem 3 

Adootlon 1 

Wean Ina 2 

Nam Ina of Older Chf ldren 1 

Other 2 
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Btrth Ceremon1es for G1r1s 

It Is not surprising that the largest category of birth ceremonies Is 

comprised of services to mark the birth of a daughter. The fact that there 

ls no trad1t1onal ceremony to celebrate this occaston leaves a void that 

many, concerned with equality between ma1e and female, are anxious to fill. 

For many years there was no off1clal Reform ceremony either. The 1961 

Rabbi's t1anual 1 had no complete covenant ceremony for the birth of a girl. 

It only contained a prayer for naming a daughter tn the synagogue. Thus, thls 

was an area In which there was plenty of room ror Hturglcal creativity. 

What Is Interesting Is the tremendous variety that exists In this group of 

services. The birth ceremonies for girls are given a w1de range of names. 

Brit HaNerot (Covenant of the Candles) 2 and Brit Bat {Covenant Ceremony 

for a Daughter> 3 are the most common. Other names are also found, 

however, Including Slrnchat Bat (Celebrating the Birth of a Daughter), 4 8.cll. 

Adut [sic] (Covenant of Wltnesslng) sand Seder Brit Ohel Shel Sarah lmelnu 

(Servlce for Entry Into the Covenant of the Tent of Sarah our Mother>. 6 

Another source of dlverstty in these services Is found In the use or Hebrew 

blessings. Since the traditional blessings said at the clrcumclston are 

obviously not appropriate, there are a variety of other blessings ut111zed 

instead. One frequently found formulation Is Baruch atah Adona I Elohelnu 

Melech ha'olam asher kldeshanu bemltzvotav vetzlvanu lebacholsah Jevrlto 

1 Central Conference of American Rabbis, 1?4/Jbi's /1ontml ( Phi1600lphi8, PA, 1961),16. 
2 Rabbi Paul Swerdlow, "Brit HaNerol--ACeremony Upon the Birth of a Girl " (n.p., 1973). 
3 Rabbi Charles P. Sherman, "Brit Bat Ylsrael--Covenant for a Daughter of Israel" (Temple 
lsroel, Tulsa, OK , 1979). 
4 Cindi andllaydOrensten, "Slmchat Bat" (n.p., 1982). 
5 Perry-Marx," Brit Adut" ( n.p., 1983). 
6 Rabbi EdWerd S. Treister, "Sea!r Br1l Ohel Shel S8rah lmelnu--A servlce for Entry Into the 
Covenant of the Tent of Sarah Our Mother" (Montreal, 1978}. 
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shel am Yisrael (Blessed are you, Adona! our God, Ruler of the universe, who 

has blessed us with mltzvot and has commanded us to inltlate our daughter 

Into the covenant of the people of Israel). 7 This Is almost Identical to the 

bless ing utilized ln the new Rabbi's ttanua/. e Another very common 

blessing ls Baruch atah Adona1. mesameach horlm im hayeladlm (Blessed are 

you Adona1, who causes parents to rejoice wtth their children>. 9 Some 

ceremonies alter the tradtt1onal bless1ng sa1d after the c1rcumctslon by 

simply add1ng Sarah and changing the gender reference of the Hebrew. 10 

It Is also Interesting to note that some ceremonies take Hebrew 

blessings from other contexts and apply them to the birth ceremony for 

daughters. Two blessings used 1n this way both express a reverence for llfe 

and the process of creat1on: Baruch atah Adonal yotzer ha'adam <Blessed are 

you Adonai, Creator of humanity.> 11 and Baruch atah Adona! Elohelou Melech 

ha'olam oseh ma'asel verelshlt (Blessed are you, Adona1, Creator of the 

mystery of creation.) 12 Sometimes completely new bless1ngs are 

fashioned, expressing similar Ideas. This reflects the attempt of 

lndlvldua1s to creatively express their feelings by using the traditional 

1 lturglcaJ formula, and Is the first significant example of Innovative use of 

Hebrew In any of these services. Baruch atah Adona! Elohetnu Melech 

ha'olam asher k1deshanu bemltzvotav yltztvanu al kfddush hachaytm (Blessed 

Is the Lord our God, Ruler of the universe, by whose mftzvot we are 

7 Orensten, " SI mchet Bat , " 1. 
B Central Conference of American Rabbis, Robbi's /18111/IJI (New York, NY, 1988), 20. 
9 Shelly and Janet Marder," Br1t Ceremony" ( n.p., 1983), I. 
to Marder," Brit Ceremony," 3. 
11 Perry-Marx, "BrHAdut," 2. 
t2 Bob and Carla Horowitz, "Naming Ceremony" (New Haven, CT, 1977), 2. 
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hallowed, who commands us to sanctify ltfe) 13 and Baruch atah Adonai. 

hame'tr la'olam kuJo btchvodo <Blessed are You Adonat, whose presence gives 

1 lght to all the world) 14 are both examples of this original formulation and 

use of Hebrew blessings. 

The diversity Is not only reflected In the names and blessings of 

these ceremonies, but In the types of ceremonies that are held for the birth 

of a daughter. There are many symbols and rituals taken from other 

contexts and applied to the birth ceremonies. This reflects the search for 

visible and physical ways to welcome a daughter fnto the covenant. Whlle 

the history and power of c1rcumcfslon speaks for Itself, It ls difficult to 

f Ind a tangible symbol of equal force to use In a ceremony for a daughter. 

One ritual that Is used ls that of washing the feet. The women that wrote 

"Brit Rehltza" expl~ln the ceremony In this fashion: 

The Idea of water ... proved to be a compe 11 Ing one. We wanted 
someth1ng ancient and Jewish .. . something physical and 
something meaningful vis a vis the event at hand: a welcomtng 
into the covenant. . .. In addition to the covenant with 
Abraham ... a covenant 1s also made wtth Noah after the flood. 
Surely, we would want to welcome the baby girl Into that 
covenant as well, a covenant that potentlally Involves all of 
humanity .... 

Water. Washing. We1com1ng ... Someone remembered 
that when Abraham was recovering from his c1rcumclslon, he 
was visited by three angels of the Lord .... Abraham greeted 
these strangers with the gracious Middle Eastern sign of 
hospftallty- -he gave them water to wash their feet. What 
better way, then, for us to welcome our new members In the 
fam11y of people and the famlly of Jews? 

Feet washing Is gentle, loving, and ancient. It ts also 
tangible and earthy: there is touching and splashing and the cry 
of the baby when first shocked by cold water. Through this act, 

13 Rabbi Kenneth Weiss, "The Covenant of Ufe- -A Brit Ceremony for Girls" (n.p., n.d.), I. 
14 RabblGaryBretton-Granatoor, "Untitled" (n.p.,n.d.),2. 
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we hoped to help create a meantngful and memorable rtte or 
passage. ts 

The ceremony 1tself Involves readlngs and mldrashlm about the human body, 

part lcularly the feet, Abraham washing the feet of the strangers and Noah. 

The btesstng Baruch Atah Adonal Elohelnu Meleen ha'olam zocher habrlt 

(Blessed are You, Adona! our God, Ruler of the universe, who Is mindful or 

the covenant) Is found following the quoting of Genesis 9: 9, 1 o, 14. There 

Is a naming and of course, the washing of the feet, with the blessing: 

Baruch atah Adona! Elohelnu Me Jech ha'olam zocher habrlt berechttzat 

reglay1m <Blessed are You, Adonai our God, Ruler of the universe, who 1s 

mindful or the covenant through the washing or the feet>. 1° Feet washlng Is 

Integrated 1nto other ceremonies as well. although It may not be the central 

symboJ.17 While part or some ceremonies, feet washing Is not the dom1nant 

act that Is utl11zed In birth ceremonies for girls. 

The most common ritual act Incorporated Into these ceremonies ts the 

lighting of candles. one or the earliest services to utilize this symbo11sm 

ts wr1t ten by Rabb1 Paul Swerdlow. He expla1ns the meaning of the 

ceremony and the strong des1re that existed for a b1rth ceremony ror gtrls: 

The three elements wh1ch appear ... are the three levels of 
1dent1ty. First the child Is given an 1dent1ty as a member of the 
Jew1sh People by the symbol1sm of candles for girls (and by 
circumcision for boys). The wine wh1ch ts shared with the baby 
and the parents represents the identity of a fam11y. flnally the 
personal ldentlty Is given by the naming .... Once the ceremony 
was completed, I began to write articles spectf lca11y on the 
ceremony .... Requests came pour1ng 1n from all corners of the 

15 Rebecca Trochtenberg-Alpert el.el., "The Covenant of Washlng," !1enorah (April/Mey, 
t 983): 5. 
l6 Ibid, 11- 12. 
17 Perry-Marx, "Brit Adut," 1-2. lnteresttngly, the b 1ess1ng that Is used wl!h the washing ls 
note special blessing for that oot, but the slle/JfdJByanv. 
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Un1ted States, Canada and several other countrtes. I am very 
proud of th1s breakthrough. While there were several attempts 
to prepare ceremontes at home for their daughters, to the best 
of my know ledge this represents the first attempt to create a 
new ceremony for the ent1re Jewish people. ta 

There are several interesting things about Swerdlow's comments. First, the 

reaction to his service reveals the degree to which people had been strtvlng 

to ftnd a meaningful ceremony to welcome girls Into the covenant. Second, 

It Is worth noting that candles are not merely ut11 lzed as a pleas1ng and 

meaningful Jewish symbol, but are In fact seen as a symbol of the covenant 

stm11ar to circurnc1s1on. The basis for the covenanta l association given to 

the candles Is not clear. In his introduction, entitled "Laws Concern1ng Brit 

HaNerot, " Swerdlow states that: 

... [T]he girl enters (the covenant) through the symbollsm of 
the lighting of candles. Women and children, as well as men, 
accord1ng to Deuteronomy 29: 9-14, were parttctpants In the 
orlglnal mak1ng of the covenant between God and Israel. ... Just 
as the Ner Tam1d reminds us of God's gift of Torah and the 
Sabbath candles remind us of God's gtft of the Sabbath, so the 
Br\t HaNerot candles rem1nd us of God's gift of 11fe. Three 
candles represent the three participants in the b1rth of a child­
mother, father, God. 19 

There ts no explanation for the assertion that the girl enters the covenant 

through the symbol of candles. It certainly could be connected to the Idea of 

Shabbat as a sign of the covenant between God and Israel. This Is not 

18 Rabbi Paul Swerdlow, letter to Betsy Torop (March 14, 1969) in reference to" Brit 
HaNerot-- A Ceremony upon the Birth of o Otrl," ( Collegetown, PA, 1973 ). He indicates thot the 
ceremony was written while he was rabbi of a synagogue affiliated with the ConservoUve 
movement. Becouse he is a Reform rabbi and the ceremony was circulated well beyond his 
community. however, 1t is e11gtble for 1nclusion here. 
19 Rabb1 Paul Swerdlow," Laws Concerning Br1t HaNerot" 1n "Br1t HaNerot--A Ceremony upon 
the Birth of a Glr 1." 1. 

305 



speclf1ca11y stated, however, and the Brit HaNerot candles are 1n fact 

dlst1ngu1shed from the Shabbat candles. 

As the candles are used tn most services, however, they do not seem 

to have a speclflc covenantal meaning. Rather, they seem to be a symbol 

that most people f 1nd s1gn1f1cant and suggest1ve; the imagery assoc1ated 

w Ith I 1ght has a beauty that suggests a w Ide range of meanings: 

Light Is a symbol of the joy of Jewish festivals, a symbol of 
the warmth and peace of Shabbat, a symbol of life. With these 
candles we keep the flame of our heritage alive throughout the 
generations. Each generation illumines the path of life for the 
next. 20 

People who participate in the ceremony each 11ght a candle as they read 

various parts of the service. Whl le 1n the above reading, 1 ight Is associated 

with holidays and life, In another reading It ts associated with God and 

Torah: 

Adonal, we thank you for the lfght you have brought into our 
1 Ives, for love, for birth, for our daughter Naomi Shayne. May 
she come to know you and to study Your ways. May Your Torah 
be a 11ght unto her eyes and a lamp unto her feet. May she be 
blessed always with the Divine Presence, so that she casts 
Your I lght wherever she goes. 21 

Thus it would appear that in most services the l tghting of candles ls used 

because of Its pleasing Imagery and assoclatlons rather than as a covenantal 

symbol. 

Another symbol that Is found In these services 1s the .tfilj1, which Is 

wrapped around the baby. The meaning given to this act Is varied. In one 

service, following the washing of the baby's feet (connected to Abraham and 

20 Maroor. "Brit Ceremony," 2. 
21 Orensten, "Simchat Bat," 1. 
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used as a form of welcoming as well as a symbol of Torah), she is wrapped 

it a lfilil.: 

We will wrap you with this spec ial Tai/It; may you find your 
faith and your community as warm as the womb from which you 
came. May its fringes always remind you that every one of us 
ls attached to one whole rabr1c of our people. 22 

The 1aill also serves to connect the child to previous generations: "As I 

wrap my daughter ln this 1aill. which belonged to her great-grandfather 

Charles, so may her Jlfe be wrapped 1n righteousness." 23 Using the 1filit 

like the Inclusion of candles, Is a tangible way to Integrate 1mages and 

1deas of importance into the ceremony. There are of course ceremonies that 

do not make any attempt to utl llze unique phystcaJ symbols. For the most 

part, however, the diversity of symbols and bless1ngs drawn upon ts the 

most distinguishing feature of the birth ceremonies created for daughters. 

Most creative birth services for girls have the essential traditional 

liturgical texts found in a Brit Mtlah: baruc/J /Jaba, some pronouncement of 

the name (often using at least part of the traditional text) and a statement 

expressing the tradltlonal hope that the ch1ld wll I enjoy the blessings of 

"Torah, marriage and good deeds" are Included In most ceremonies. Klddus/J 

ls said with some reference made to the k1ddush cup used at the parents' 

wedding. This 1s one example of the often expressed sentiment that the 

birth of a child is seen as a completion or fulfmment of the marital bond. 

S/Je/Jec/Jeyanu and the Priestly Blessing are In all of the services and It is 

not uncommon to find the use of EHjah's chair and the tnclus1on of a 

22 Rabbi Gary Bretton-Granatoor, "Simchat Bat ," 4. While this service ts for a girl, the author 
Indicated that he hes 8dapted It for" ~nerlc" use. overall, however, the use of new symbols and 
customs like wrapping the baby In a 1fil!1 are found In birth ceremonies for girls and not for bt'1'S. 
23 Maroor, "Brit Ceremony," 3. 
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mis/Je/Jerac/J as well. These are the essential liturgical texts found 1n the 

birth services tn the two rabbis' manuals. The "Covenant Service for a 

Daughter" found In the 1988 Rab/Ji'sttanua/ i s s1milar In 1ts use of 

traditlonal texts (and additional readings) to the Brit M11ah service, 

without, of course, the material particular to ctrcumclston. This same 

stmt lartty between the birth ceremonies for girls and the Brit Mllah 

ceremon I es wt 11 be seen In the ere a tlve 11 turg I es. 

In addition to a common set of traditional liturgical texts, there Is 

also a common body of source material that fs drawn upon by those writing 

birth ceremontes for girls. The text from Song of Songs Rabbah Calso found 

In the new Rabbi's 11anual) stressing that chi Jdren are the guarantors of 

Torah lnto the future ls very popular. 24 A reading adapted from Martin 

Buber and stressing the uniqueness of each Individual 1s commonly found as 

well: 

Every person born Into this world represents something new, 
something that never existed before, something original and 
unique. It is the duty of every person 1n Israel to know and 
consider that she Is unique In her part 1cu1ar character and that 
there has never been anyone like her before; for 1f there had 
been someone like her there would have been no need for her to 
come Into the world. Every single person Is a new thing 1n the 
world and ts cal led upon to fulflll her particularity. 2s 

As wlll be seen throughout the life cycle services, the emphasis on the 

uniqueness of the Individual Is a common theme. The qualities that are 

looked for In a child are described In an adaptation or Douglas MacArthur's 

"Build me a Son· that Is part or many ceremonies: 

24 Sono of Songs Rabbah, 1n Rabbi Charles Sherman," Br1t Bat Ylsrael," 1. 
25 Martin Buber, In Rabbi Brure Gottlieb, "Nam Ing Ceremony for Shoshanah Chavah Gottl leb '' 
(Temple Beth Shalom, Toms River.NJ, 1984),3. 
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Build us a daughter. o Lord, who w111 be strong enough to know 
when she 1s weal< and brave enough to race herself when she 1s 
afra1d: one who wtll be proud and unbending 1n honest defeat but 
humble and gentle In v1ctory .... Grant her the insight to know 
herself and the wisdom to know you .... Bu\ld us a daughter, O 
Lord, whose heart will be c1ear, whose goals w111 be h1gh: a 
daughter who wtll master herself before she seeks to master 
others: one who w111 learn to laugh, yet never forget how to 
weep: one who wlll read 1nto the future yet never forget the 
past. .. . 26 

Thls reading ls often adapted to "build me a granddaughter" or "build me a 

Jew." A f lnal reading that Is used fairly often, although not as frequently 

as the others mentioned, ls by Kahlil Glbran. It too stresses the theme of 

lndlvldua11ty. 

Your children are not your chl ldren 
They are the sons and daughters of Life's longing for Itself. 
They come through you but not from you. 
And though they are wt th you they be long not to you. 
You may give them your love but not your thoughts, 
For they have their own thoughts ... . 
You are the bows from which you children as ltvtng arrows are 
set forth. 21 

These readings, and the symbols and rituals descr1bed above, reveal 

the general themes commonly found 1n these services. As one would expect 

there Is a great deal of emphasis placed on the miracle and joy associated 

with the birth of a chtld. Having a child Is viewed as the fulfllJment of the 

Jove between husband and wife and a beautiful, joyous occasion celebrating 

11fe. There are many readings In which parents express their hopes for the 

child, as In the ·bulJd me a daughter" read1ng quoted above. These readings 

often center around the wish that their chi Id learn to be compassionate; 

26 Douglas Mir.Arthur , in Rabbi Bruce Gottlieb," Nam1ng Ceremony," 2. 
27 Rabbi Abraham Ingber," Brit HaNerot Ceremony" (Cincinnati, 1984), 3-4. 
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kind and caring for others. As seen tn the Kahl11 G1bran reading, there 1s 

also emphasis placed on allowing ch11dren to be Independent, helping them 

to reach their potential, and hoping that they have the strength to act on 

their own. Hopes are also expressed tn relation to the future of the ch11d as 

a Jew. There Is a desire expressed by many that their chtldren will carry on 

the Jewish heritage and live a Jewish life enriched by Torah and tradition. 

The Idea of covenant ts strongly aff lrmed; most services are not just 

namtngs but ceremonies welcoming the baby into the covenant. One might be 

surprised about the degree to which themes related to covenant and 

tradition are stressed. However, It 1s perhaps to be expected that parents 

who write a birth service for the1r chi Id w111 be more Jew1shly tnvolved and 

act1ve than average, and thus their hopes for their child are likely to be 

connected to central Jew1sh concepts and values. 

What 1s most remarkable about these ceremonies, however, Is not the 

themes they express. These themes In many ways grow natura 1 ly out of the 

feelings and emotions attached to having a chtld. What stands out ls the 

dtverslty of ritual acts and blessings that the ceremon1es contain, and the 

attempt by many to make their ceremony, through texts and symbols, equal 

In s1gntf1cance and power to a Brit Ml lah. This does not appear to be a 

concern of the "Covenant Service for a Daughter· found tn the new rabbt's 

manual. 

f Brit M11ab 

Not only are there many fewer birth ceremonies for boys, but tn 

general, the creative Brit Mllah services are not radically different from the 

services In the rabbis' manual. They merely add extra readings such as 

those described above or perhaps alter the Quantity or arrangement of the 
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tradtttonal ltturgical texts. 26 (Interestingly, about half of the Brit Mllah 

serv1ces that I have were wr1tten by faculty and students at HUC-JIR for 

their own sons.> Furthermore, the source material drawn upon and the 

traditional llturglcal texts utll lzed In Brit Ml lah services are very slml lar 

to those found tn birth ceremonies for girls. It appears to be the existence 

of a personalized ceremony more than the particular content of that 

ceremony that distinguishes the Brit Mllah services. A personalized serv ice 

created for one's own child Is meantngful even If the contents are not 

radically d.lfferent from those of the standard Reform service. This 

question of •personalized" liturgy will be one that we wlll return to. 

I have only one example or the klnd of creativity and novel use of 

symbolism In Brit Mflah that ts seen In the birth ceremonies for girls. In 

this ceremony, symbols from the parents' wedding are Incorporated: the 

promises or the ketubah are read and the personal covenant between husband 

and wife is expanded to Include the son. The baby Is wrapped with a 1.aill. 

three times to symbol the three times the bride and groom c1rcled each 

other at their wedding. In order to symbolically connect the child to the 

generations that preceded Mm, the baby ls given the fr1nge cut from the 

.taill. of his deceased great-grandfather: ·As you grasp this fringe, you 

accept his name and the sp1rlt of his 1 lfe. "29 Again the themes of children 

as the fulflllrnent of one's marriage and the Importance of carrying on the 

Jewish tradition are emphasized. For the most part, however, creatfvtty tn 

ceremonies for baby boys Is not found tn Brit MHah servtces, but ln other 

ceremonies for infants and young children. 

28 See for example, Stephen and JocqueHne Moch, "GOO Gave a Beloved One" ( n.p., 1979 ). 
29 Rabbi Arthur and Laurie Gross Schaefer," Brit Mllah" ( n.p., 1985), 2, 5. 
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Other Ceremonies Related to Birth and Early Ch1ldhood. 

One rabbi has developed a completely new ceremony for baby boys 

called Slmchat Ben. It 1s the Dub lie celebration of a newborn son, and ls 

explained In the following manner: 

"S1mchat Ben" does not replace Brit ... [or] ptdyon ha-ben .... 
[It] derives from a wonderful custom, the "ml -she-berakh" 
blessing ... . Where the "Slmchat Ben" differs from the "mi­
she-berakh" Is that an entire famtly 1s honored with the first 
aliyah of the Torah service and a brief ceremony Is held to 
honor them and their newborn child. This ceremony consists of 
three elements; the shehechaynu blessing for fam11y happiness, 
the ml-she-berakh blessing for communfty rejoicing, and a 
taste or honey ror the t>at>y, prior to the Torah reaatng, so tnat 
the f1rst "taste" of Torah w1ll be a sweet one ... It should be 
noted that a "Sirnchat Bat " can be held for a newborn daughter 
In the exact same manner .... 30 

The ceremony takes place 10 the context of a Shabbat service that Is unique 

only 1n the extra readings relating to children that 1t contains. The 

motlvat1on for the ceremony 1s not exactly clear. It does however solve the 

problem faced by rabbts (among others) who may want or need to tnvolve the 

enttre community In thetr joyful occasion, but stl11 desire the actual 

clrcumctslon to be ln an tnt tmate sett1ng and not before a large crowd. 

have no Indication that this ceremony was used by anyone other than this 

one fam11y; tt does not seem to have grown beyond them to become a 

common celebration. 

Several people, however, have attempted to formulate modern Pldyon 

Haben ceremonies. The meaning g1ven to thts ceremony ts varied, although it 

30 Rabbi Earl Kaplan, "Slmchat Ben for Mlchool Lawrence Kaplan" (UntversltySyn~ue, Los 
Angeles,~. 1978). 1. 
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usually focuses on the lndlvldual potentfal of the child and ded1catton to 

Jewish 11fe and trad1t1on. In one service, there Is emphas1s placed upon the 

posstbll lty of a un1que role for the ch11d, albe1t a role different from that of 

a priest. 

"Whlch would you rather do? Dedicate your first t>orn son to the 
priesthood or redeem him with f Ive shekels so he can lead an 
ordinary I lfe?" 
Neither! I don't want him to be a priest for they are no longer 
needed by the Jewish people. But I don't want him to be just an 
ordinary man either. I hope he will someday become a leader 
and teacher of men. Perhaps even a rabbi. 31 

As part of the ceremony, money 1s g1ven to a scholarship fund at the Temple, 

symbollztng the traditional redemption price. This Is a common aspect of 

the Pldyon Haben ceremonies; another service Indicates that the parents 

made contr ibutions to eighteen different causes. This latter service 

contains an Interpretation or Pldyon Hat>en that Is wholly dffferent from 

Maller's: 

We ask you, our community, as representatives of Israel to 
witness and help us redeem our son from the determ1ned 
service of God to the free development of his own potential ... . 
In the words of the trad1tfon we ask: Which would you prefer, 
to give us your firstborn son, or to redeem him through the five 
pieces of money which the Torah requires? 
In our own words we ask: to choose whether now you wish to 
raise your son and take upon yourselves all the responstbfl1t1es 
of being Jewish parents, raising Jewish chlldren, and helping 
them find their path wahfn our tradition. 32 

Pldyon Haben for this family ls thus a time to affirm the Independence of 

the child. He Is free to determine his own relatlonsh1p to God, "redeemed" 

31 Rebbl Allen S. Meller," A M00ern Pl<tton Ha Ben" (Temple Akivo, CUlver Ctty, CA, 1972), 1. 
32 Rabbi Arthur and Laurie Gross-Schaefer," Redemption of the First Born" ( n.p .• 1965), 5. 
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from a way of llfe that wou1d force h1m to th1nk and act In a certa1n way. 

The ceremony also allows parents to dwell on the birth of the1r child, and 

the special nature of the f1rst-born, as well as to affirm their own 

commitment to ra1s1ng their child as a responsible Jew. 

These part tcular ceremon1es are for boys. By def1n1tlon P1dyon Haben 

1s a male-centered ceremony. Recogn1zlng the problems, as well as the 

slgnlf1cance of P1dyon Haben, the suggestion was made by Rabbis Norman 

Cohen and Mark S. Golub for a K1ddush Peter Rechem ceremony. Thls would 

be a r itual for first-born boys .aru1 girts and would not lrwolve the out-dated 

symbollsm of a priest. 

The genius of the Ptdyon HaBen ceremony ts that It weds 
the birth of parenthood to the birth of the Jewish People. It 
concretizes the Idea that the survival of the Jewish People 
continues to be dependent upon the commitment of future 
generation .. . . At the same moment that two persons rejoice In 
the gift of 11fe granted to them by God, the couple relives the 
Initial moment of communal commitment by linking the gift of 
children to the service of God .... 

Clearly at a time when so many Reform Jews are seeking 
to Introduce additional Jewish symbolism Into their homes and 
synagogues ... a ceremony with such significance on both the 
personal and communal levels should be considered for 
Inclusion tnto current Reform Jewish ltfe . ... 

The challenge facing Reform Juda1sm, therefore, is that 
or adopting a new ceremony which embodies the ortgtnal 
meaning or the Redemption of the First Born Son ceremony, 
which retains as much of the tradttlonal form of the ceremony 
as possible, and which rnodH!es the ceremony so as to keep It 
consistent with the rest of the Intellectual and emotional 
insights of Reform life .... Kiddush Peter Rechem attempts to 
satisfy these three criteria. 33 

33 Rabbis HorK s. Golub and Norman Cohen," An Alternative to P1(tfon HaBen," CCARr.JourM/ 
(Winter, J 973): 71-2. 
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The br1ef ceremony. wr1tten for Golub's daughter, tncludes the reading of 

Torah texts relevant to the status of the first-born and readtngs about 

parenthood and rats1ng the child as a devoted Jew. The parents are asked 1f 

they are willing to comm1t the ch11d to Torah, chupah and good deeds, and 

they contribute eighteen sflver dollars as a s1gn of the f1rst contr1butlon of 

the chi Id. The ceremony is thus an opportunlty to affirm the future 

commitment of the chtld to Judatsm and the Jewish communtty. I have one 

other example of this part1cular ceremony being held for a chtld, although 

Interestingly It ts called Pldyon Habenl 34 

Another example of a Ktddush Peter Rechem 1s completely different: 

1t ts service for a disabled chfld. The service, although for a boy, Is not a 

clrcumcts1on. It ls very much l1ke the services for daughters utl11ztng 

candles and s1m11ar blessings and readings. The main difference Is that 

there 1s a frank recogn1t1on of the mixed emot1ons attached to the occasion: 

A new 11fe has been kfndled In our lives. We have been g1ven the 
gift of a new 11fe. However dlfferent our son may be from our 
dreams of a child, he is the fruit of our love, conce1ved and 
nurtured wlthtn me, and we welcome h1m to our family ... . 
We had anUc1pated that th1s occasion would be one of great joy 
instead It ls mtxed with sadness. Yet It has been the strength 
of our people throughout history to f1nd joy 1n t1mes of sorrow 
and hope 1n the face of adversity. May that tradition gutde us 
as we rear our son. 35 

The need to acknowledge the dtsabtllty of the ch11d in a ritual way ts 

Interesting, as 1s the reaching back to the ancient tdea of K1ddush Peter 

34 Golub and Cohen," Kici1ush Peter Rechem 1 11 In Rod and Phyllis Reskln, "P1dyon HoBen" ( n.p., 
1979). 
35 Rabbi Martins. Welner, Rabbi John Rosove, Nina Rlfklnd, Steven F. Shatz "Klci1ush Peter 
Rechem--A Service for the Disabled Child" (San Francf&Xl, n.d.). 
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Rechem, rather than simply cal1ing the ceremony a "nam1ng ·(which. 1n 

effect, It ls). 

In the case or a1l of the Pidyon Haben and Klddush Peter Rechem 

services, one sees the effort to utlllze anc1ent ceremonies and concepts to 

emphasize both the commitment of the child and the parents to the Jewish 

tradition and the Individual potential of the child. The fact that this ls done 

tn a separate ceremony In some cases, rather than as a part of the original 

birth ceremony (or In addition to 1t>, might reflect the desire of the parents 

for yet another opportunity to articu late their hopes and dreams for the 

chi Id In a ritual context. It may also reflect the growing tendency among 

Reform Jews to recapture prev1ously discarded traditions, and as Golub and 

Cohen note, "to Introduce add1ttona1symbolism1nto their homes· <note 33). 

The message of these ceremonies, however, ts not radically different from 

the themes of birth ceremonies; the message ts simply expressed through a 

different set of symbols, with a sl1ghtly different emphasis. It should be 

noted, however, that the development of ceremonies such as these Is not a 

major trend In the Reform movement today, as evidenced by the small 

number of such ceremonies. 

A final ceremony that Is worth mentioning briefly Is a weaning 

ceremony. Unlike the Pldyon Haben services, which are modern 

Interpretations of an ancient ceremony, the weaning services represent a 

complete1y new ceremony marking an Important event tn the 11fe of both 

mother and child. The two ceremonies that I have both mention the 

celebration by Abraham and Sarah of Isaac's weaning, and the custom In 

Eastern Europe of having someone else feed the child his or her first food to 

announce the weaning. CBoth ceremonies have someone do just this.) Both 

have Hebrew and Engl1sh blesstngs such as this one: "Blessed are You God, 
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Ruler of the Un1verse, who has enabled me to nurse. · 36 In addltlon to 

various readtngs about sustenance, the serv1ce just quoted has the mother 

share her feelings about breast feed1ng and wean1ng. The other service has 

the breaking of a baby bottle at the end! 37 Rituals for wean1ng a cht1d are 

one of the few examples seen so far of the creatton of totally new 

ceremon1es. It 1s worth nottng again that 1t 1s In relatton to blrth and 

childhood that there seems to be unusual creat1v1ty In rltual expression. 

Summary 

It ls possible that the creatlv1ty and use of new symbols In birth 

ceremonies Is a reflection of the powerful emotions attached to the birth of 

a child. Parents are anxious to search for new rites, new words and 

additional opportunities to express their happtness and voice the multiple 

hopes that are brought to the surface with the chi Id's birth. This ls 

obviously most true when the tradition provides l lttle support or context 

for celebration, as with the birth of a daughter. lndfv1dua1s seem to be 

looking ror a tangfble Jewish symbol, equal In power to ctrcumcfslon, to 

express the depth of feeltng associated wfth the b1rth of a daughter and 

their joy at her entrance 1nto the covenant. While Brit Mllah ceremonies 

lack these new blessings and and rituals, the very existence of a personal 

ceremony seems to give the occasion a unique power and s1gnlf1cance to the 

family. The personal nature of the ceremonies and the lncorporatton of 

meaningful Jewish symbols and blessings Is a clear attempt to acknowledge 

ritually the extraordinary feelings and emotions attached to birth. These 

36 Jeffrey Winter and Solly Jo Brown-Winter, "Weening Ceremony" ( n.p., 1980), 2. 
37 fern Amper and Ell Schaap, "Weaning Ceremony" (n.p., 1983). 
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ceremon1es do not necessar11y represent rebe11ton against the standard 

ritual. Rather1 the normative ritual does not appear to express the depth of 

feeling nor forge the personal connect1on to the ceremony that those who 

write their own services seem to desire. 

Bar/Bat M1 tzvah 

lntroduct1oo 

As In the case of Brit Mllah, It ts the mere fact that a personalized 

service exists that is most significant. This characteristic will be the 

guiding principle In the examination of these services, above and beyond the 

specif le content and structure of the services themselves. The 70 services 

are both Bar and Bat Mltzvah services, and they take place on Friday night 

and Saturday morning. The services on Friday night were divided Into Bar 

and Bat Mltzvah In an attempt to ascerta1n whether or not Friday nlght 

services were primarily reserved for Bat Mitzvah. This turns out not be the 

case. Friday Bar/Bat M1tzvah appears to be determined by the custom of the 

congregation and Is unrelated to the gender of the child. As wlll be 

discussed below, there are few differences between Bar and Bat Mltzvah. 

Havdalah Bar/Bat Mltzvah services are found as well. Beglnnlng with 1970, 

the services are fairly equally distributed throughout the next fifteen years. 

Bar/Bat Mltzvah Services: Table I 

Bar Mltzvah 35 

Bat Mltzvah 19 

B'nal Mltzvah 5 
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Bar/Bat Mitzvah Services: Table lb 

Gener1c 2 

Adult Bar/Bat Mttzvah 3 
Torah Service, 

6 ReadinQs/Prayers 

Bar/Bat Mltzvah Services: Table 11 

Friday evening 
12 <Bar) 
8 CBat) 

Saturday morninq 28 

[lavd~]ah 14 

Unknown 2 

Of the 65 services, 25 of them were written at Temple Ak1va In Culver 

City, CA with Rabbl Allens. Maner. At this parttcular synagogue, n1nety 

percent or the Bar and Bat Mttzvah services use "a custom booklet." 3B The 

large number of haydalah services ts an lnterest1ng phenomenon, most Hkely 

connected to the rising Importance or the Bar/Bat M1tzvah party. A late 

service allows for a more convenient connection between the service and 

the party. 39 Moreover. It makes the Bar/Bat Mttzvah a completely pr1vate 

ceremony for haydalah Is not a general community celebration l1ke other 

Shabbat services. Thus, people attend the worship service by lnvltatlon 

only. Haydalah Bar/Bat Mitzvahs are only one Indication of the widespread 

trend toward prlvatlzatlon and personalization that ts seen not only In 

36 Rabbi Allen S. Meller. personal correspondence to Bet~ Torop (March. 1989 ). 
39 See Rabbi Solomon B. freehof, "The Havooleh Bar M1tzveh --A Responsum" ct'ARtbirMI 
(summer, 1974): 57-61 for a dlscuss1on of this trend. 
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creative Bar/Bat Mttzvah ceremonies, but 1n creative l1fe cycle liturgy 1n 

general. 

For the most part, there Is no difference between Bar and Bat Mttzvah. 

There .am a few 1ndlcat1ons, however, that even In the mid-seventies the 

Bat Mltzvah ceremony was not accorded the same status as the Bar Mltzvah 

ceremony. One rabbi has a servtce called B'not Torah for the girls: 

At the end or the school year our young ladles who have 
completed the same requirements as our B'nal Mltzvah Cf our 
years or Hebrew studies and Religious Schoon have a .ci.as.s. 
ceremony called B'not Torah .... They lead worship and read the 
sedra. Their parents bless them, and essentially, the Rabbis 
have little part In the service other than a brief charge and the 
reading or the Kaddish. 40 

Since the girls have completed the same requirements as the boys, It ls 

unclear why a class service rather than fndlv1dual ceremonies is the 

practice of that synagogue. In another synagogue, If Bat Mltzvah happens on 

Friday ntght (which It does not always) then 1nstead of passing the Torah 

from generat1on to generat1on, a set of candlesticks 1s passed on. 41 In 

sptte of these examples, the d1stlnctton between Bar and Bat Mttzvah ts 

certainly not the norm. As a final tntroductory comment prior to examining 

the meaning and man1festat1ons of the personalization of the Bar/Bat 

Mttzvah ceremon1es, It Is necessary to briefly d1scuss their structure and 

content as Shabbat services. 

Generally speaking, the services are not that different from the 

Shabbat services discussed In Chapter Two. For the most part, the 

40 Rabbi Peter H. Grumbacher, "B 'not Torah" (Congregation Beth Emeth. WI Im fngton , 0£, 
1974). 
41 Rabbi Nathan M. Landman," Alternate Ceremony of the Generations for Bat M1tzvah at a Friday 
Evening Service" ( n.p., n.d. ). Wh1 le the exact dote 1s unclear. the ceremony uses por;ie references 
from tJOP. lndlc:at Ing that It was written after 1975. 
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tradi t ional 11turg1cal texts are not dominant. While there 1s a slightly 

greater use of trad1t1onal 11turgica1 texts than 1s found 1n creat1ve Shabbat 

llturgy overal1, there ts no Question that the tradltional llturgtcal texts are 

secondary to the songs and readings that convey the f ee llngs and Ideas of 

the Bar/Bat Mltzvah. The source material ls clearly more Important to the 

compilers of these services, and tt often bears no relat ionship to the 

traditional 11 turglcal texts that surround It. (Very l1ttle of the material In 

most services Is actually wri t ten by the Bar/Bat Mltzvah chtld. As with 

cr eative Shabbat services It ls more accurate to say that these services are 

"compiled" rather than ·written. ") The source material Is varied and wide 

ranging. Kahlil Glbran, Edmond Fleg, Anne Frank, various American poets, 

Jack Reimer, and statements by various Jewish leaders and thinkers <David 

Ben-Gurion, Ben Zion Bokser, Abraham Joshua Heschel) are all to be found. 

No particular source ts dominant overall, although 1n looking at the services 

of a part1cular synagogue one can clearly see that a common body of 

mater1a11s ut il ized. While there are more Jewtsh than non-Jewlsh sources, 

selections from the works of non-Jews are by no means lacking. 

The mus ic 1s mostly modern Jewish muslc: "Ell, El1 ," "Hiney Ma Tov• 

and "Bashanah Haba'ah• are three commonly found examples. Some services 

have music from Fiddler on the Roof: "Sunrlse, Sunset · and particularly 

·sabbath Prayer.· Non-Jewish music such as ·circle Game,· "Turn, Turn· 

and ·Morning has Broken" Is also found <although to a lesser extent than 

Jewish music). As with the source material, no particular song ts dominant 

overall. In general, the services emphasize the themes of community, the 

need to reach out to others and particularly the themes of tndtvldual growth 

and potenttal. While this Is a very brief overview, ft should be clear that 

for the most part the Bar/Bat Mltzvah services represent a s1mpltfled 
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version of some of the themes and tendencies found 1n creative Shabbat 

services as a whole. 

The Personalization and Pr1vatlzatloo of Bar/Bat Mitzvah 

The Bar/Bat Mitzvah services are highly personal1zed. This Is 

reflected in a myriad of ways and ts apparent even upon briefly 1ool<1ng at 

the services. The introduct1on to one service reads: "A special service 

commissioned by Jeannie and Wllllam Frumkin for the Bar Mitzvah of their 

son Jeffrey" (emphasis added). 42 It ts not at all uncommon to f1nd pictures 

of the Bar/Bat Mitzvah on the cover of the booklet. 43 Personal statements 

by the parents to the child can frequently be found at the beginning of the 

services: 

Love Is a wonderful, precious thing. We have tried to lavish you 
wlth loving care and concern because you are so dear to all of 
us. We want you to grow up as a happy, well adjusted person tn 
all the best tradltlons of our faith. 44 

Occas1ona1 ly the words of a prayer are even changed to apply d1rectly to the 

Bar/Bat Mltzvah chi ld, as In this translat1on of the v'a/Javta: 

You shall love the Lord your God .... On this day, our brother Is 
entering Into a new period of his life .... He shall teach the 
words of God d1Hgently to his children; he shaJl speak of them 
when he Is sitting 1n his home or elsewhere, when he Hes down 
and when he rises . . .. He sha11 Inscribe them on the doorposts 
of Ms house and on his gates as our people have done throughout 
the generations . . .. 45 

42 Robbi Abraham J. Klausner. "A Sabbath Bar Mltzvoh Service" (Temple Emanuel, Yonkers, NY, 
1977). 
43 Dick and Norma Sharpe, "B 'not M ltzvah" (Temple Ak Iva, Culver City. CA, 1983 ). 
44 Marv and Ida Freedmon, "Bat Mitzvah of Jodi Leigh freedman" (TempleAkiva, Culver City, 
0\ , 1982), Introductory letter to daughter. 
45 The Gartenberg FemHy, "Ber Mltzvah of Mere R1chard 6ertenberg .. (TempleA~tve, Culver 
Ctty,rl\, 1976), 7. 
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Another service appears to be centered around the 1nterests of the child. 

The cover has a picture of a gu itar player on it; there ls a great deal of 

music In the serv ice <mostly modern American music) and the credits 

Indicate that the music was "performed" by two Individuals who appear to 

be outside of the Bar Ml tzvah f am l ly. 46 One assumes that mustc was a 

particular hobby of the Bar Mltzvah. The services themselves are often 

tftled "Bar Mltzvah of ... "rather than "Shabbat Worship." The serv1ce 

book lets are viewed as souvenirs; guests are orten Invited to take them as 

a "remembrance or the occasion. "47 Furthermore, most services conta in a 

paragraph thanking the guests for com ing to the Bar/Bat Mltzvah, 

high I lghttng yet another fact about the occas ion that makes It a very private 

and personal one: In many synagogues, the congregation ts present 

expressly for the Bar/Bat Mltzvah and not for Shabbat worship. Their 

presence emphasizes that the ceremony ts private and personal rather than 

communal In nature, for It ts the private celebration of the family and not 

the communal celebrat ion of Shabbat that brings people to the synagogue: 

Large congregations find themselves with a different bar or 
bat m!!zva/J every Saturday morning, with a majority of the 
congregation composed of the celebrating family's friends and 
relattves, but otherwise complete strangers to the habits and 
social network of the host synagogue .... Shabbat mornlng 
becomes not worship at al1, but a programmed bar or bat 
mitzva/J, designed to reinforce lndtvldual Famlly 
Systems .... 48 

46 The Steckler f am11y, "Bar Mttzvah of Randall Ian Steckler" (Temple SOie!, Scottsdale, AZ, 
J 976), lnsloo front rover. 
47 Marv and Ida Freedman, "Bat Mltzvah of Jool Leigh Freedman," tntroouctory letter to guests. 
48 Lawrence A. Hoff man, T/JeArt of Public PrB}'er- -Not for Clergy Only (Washington D.C., 
1988), 93. 
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It ts worth cons1dertng the reasons for this trend toward 

persona11zatlon and prlvattzatlon. It would appear that In creating a serv1ce 

for the Bar/Bat M1tzvah ceremony, a sense of ownershtp ls developed; a 

connect1on 1s forged to the that particular worshtp servtce that 1s not felt 

toward Shabbat worship In general. The same t rend was seen with birth 

ceremonies. The private ceremonfes have a certain power and sfgnfflcance 

for families that the standard 11turgy does not seem to possess for them. 

For a variety of reasons, the famfly and the ch1ld may not feel a.part of the 

standard Shabbat ritual. In creattng a service the family also creates an 

emotional bond to" the tr• serv1ce that they do not feel to the normat1ve 

ltturgy. One rabbi emphasizes the Importance of thts connect1on to the 

service: 

Innovation Is an Integral part of Reform Judaism, and In 
departing from the tradft1ona1 aspects of the Bar Mltzvah 
service we have attempted to Institute change not for 1ts own 
sake, but rather that the import of the day might be felt in the 
hearts of all who j oin with us In worship th1s evening. It was 
our particular goal that Rafi, who, after all, plays a central 
role In this celebration, should feel that his role was central 
not by def inition, but by his own participation and Involvement 
ln the service Itself. 49 

This statement reveals a direct repudiation of certain traditional aspects or 

Bar Mttzvah. First of alJ, the role of the Bar Mltzvah ch1ld ts not "central." 

Furthermore, his status~ traditionally exist by def1nltlon--by stmple 

vtrtue of the fact that he turns thirteen. Yet the slgn1ncance of reaching 

the age of Bar or Bat Mltzvah ts not mean1ngru11n ana or 1tse1r, nor does 

marking this occasion as part or communal Shabbat worshtp seems to make 

It any more significant. By participation and personaltzatlon, however, 

49 Rabbi Eric A. Sliver, "Bar Mltzvah of Rophool Stern ," (Winnlpeg, Manitoba, 1974), 1. 
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, 

Bar/Bat M1tzvah can become an 1mportant 11fe cycle event, and as w111 be 

lndtcated later on, tt 1n fact has become as Important 1n the 1tfe cycle 

process as a wedding or a funeral. Bar/Bat M1tzvah becomes s1gn1f leant 

because tt prov1des the opportun1ty for the family as a whole to express Its 

feelings and reinforce the famlllal bond, not because 1t provtdes the 

opportunity to be tnvolved In the communal celebrat1on of Shabbat. Thls 

tssue of personalized life cycle liturgy w11l be discussed agatn In 

summarlz1ng 11fe cycle ceremonies as a whole. 

The role of the fam11y should not be underestimated. Through creating 

the service, Bar/Bat Hltzvah becomes a famlly event. It 1s a t1me for the 

family to celebrate Its Jewishness, as much as lt Is a rite of passage for 

the child. Several services state this outright. "We wish to dedicate this 

book and express a specfal thank you to Rabb1 Maller . . . for giving our 

fam11y a true positive feeling for Judaism. ·so Another service voices a 

siml Jar sentlment: "Marc's [Bar Mttzvah] ts special to us since we all 

part I ct pated 1n its preparatfon to a far greater degree than ever before. 

Marc's Bar Mitzvah represents our fam ll 1a1 celebration of our 

Jewishness. "5 1 Comptllng the servtce makes the family f.etlJewlsh and 

makes the occasion fam1llal as wen as Individual. For example, In one 

Instance Bar/Bat M1tzvah 1s the t1me for the father (as well as the son> to 

consider his own Jewish ltfe and commitment. Speaking In reference to his 

son he says: 

You see, unless I live a llfe that Is worthy of his reverence, I 
make It almost Impossible for him to live a Jew1sh life. So 

so Stanley and Beverly Berlowltz, "B 'not Mltzvah--Andee and Nikk1 Berlowltz" {Temple Akiva, 
Cu Iver C1ty, CA., 1982), 1. 
51 The Gartenberg Family, "Bar Mltzvah of Marc Richard Gartenberg," 2. 
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many young people abandon Judaism because the Jewish models 
that they see In their parents are not worthy of reverence. And 
so, ln many cases, ft ts the parents who make 1t Impossible for 
the young to obey the Flfth Commandment. 
My message to parents is: Every day ask yourselves th1s 
question: 'What is there about me that deserves the reverence 
of my child?' s2 

One serv ice utl I lzes a quote by Richard Rubenstein that actually calls Bar 

MI tzvah a rl te of passage for adu 1 ts: 

.. . [l]t ls also the occasion of the parent's entry Into middle 
age. Parents are as much In need or a rl te of passage as are 
children. They often enjoy Bar Mltzvah more than their 
children ... 53 

It Is worth briefly mentioning that one rabbi (who works as a family 

counselor) says that one should view all Jife cycle events from a familial 

rather than an Individual persp~ctive because these events so strongly 

influence and involve the entire family. Based on his own experience, he 

says that the Increased fami Hal involvement In Bar/Bat Mltzvah that occurs 

In working on a creative service helps to focus the fam11y and thus 

alleviates the natural stress and straln that he feels 1s part of al111fe cycle 

events. As a result, the Bar/Bat Mitzvah becomes a time for famny 

affirmation rather than famlly straln. 54 

Creat1ve Bar/Bat Mltzvah services clearly do provlde an opportunity 

to affirm ramll lal closeness. Most services have a parents' prayer that 

reinforces the famlllal bond as parents voice their hopes for their child and 

52 Anonymous, "Sabbath Morning Service--8 'na1 Mltzvah of Susan Gerstenfeld and Zia 
Mooabber" (Temple Judea, n.p., 1975), 5. 
53 Richard Rubenstein. In The Franklfn Family, "Bar Mltzvah of Jonathan Adam Franklin" 
( Congregotlon of liberal J udaism , Orltmoo, FL , 1975), 1. 
54 Edwin H. Frlooman, "Systems and Ceramonles: A Family View of Rites of PflSSa'}l," In 
Elizabeth carter and Monica McGoldrlck, 005., Thef'MJ//yL/letyc/e: A f'rMJewrrk fir f'Mllly 
Theropy (New York, 1980), 429-460. 
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their gratitude at be1ng present for the joyous occasion. Llke the prayers at 

b1rth ceremonies, many of them thank God for the blessings of parenthood 

and express gratitude at be1ng able to see the1r son/daughter become 

Bar /Bat Ml tzvah. 

We are grateful, O God, for the pr lvl lege of passing along the 
gift of life which You gave us, thus sharing w1th You In the 
miracle of creat ion. We are grateful for the thirteen years of 
nurturing th1s life, for the unnumbered j oys and challenges 
wh1ch these years have brought us. Praise to You, o Lord, for 
keeping us al1ve, for sustaining us, and for enabl lng us to reach 
this day. ss 

Many of the services at Temple Aklva, Culver City, CA contain a prayer that 

thanks God ror family and for the love and closeness that ex ist within It: 

We thank You, Oh God, for our faml ly and for what we mean and 
bring to one another. We are grateful for the bonds of loyalty 
and affection wh1ch susta1n us, and which keep us close to one 
another no matter how far apart we may be. 
We thank you for implanting wlthtn us a deep need for each 
other, for giving us the capacity to Jove and to care, and for 
enabling us to share our stmchas together. 
Help us to be modest In our demands of one another, but 
generous In our giving to each other. May we never measure 
how much love or encouragement we offer, may we never count 
the tlmes we forgive. Rather may we always be grateful that 
we have one another and that we are ab le to express our love In 
acts of k lndness .... 
Bless our ram Illes with health, happiness and contentment. 
Above an, grant us the wtsdom to build a joyous and peaceful 
home In which the spirit of the Jewish tradition, and pride In 
the heritage of Israel, will always abide. 56 

55 The Baskin Family, "Bat Mltzvah of Lynn Baskin" (TempleSolel, Scottsdale, AZ, 1975), 9. 
56 Anonymous, In Joel and Linda Forman, "Bar Mltzvah of David Alon Forman" (Temple Aklva, 
Culver City, CA, 1983); 4. 
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Through creat ing the service and celebrating with friends and family, 

Bar/Bat Mftzvah becomes an occasion for the family to experience a 

closeness and togetherness that they may not typically feel. 

The famtl lal theme Is also emphasized In the frequently found 

ceremony of physically passing the Torah from generation to generation. 

While usually no spec1f1c text ls Indicated, In one ceremony for the passing 

of the Torah, the parent ts 1nstructed to say either personal words, or the 

following as he or she hands the Torah to the chlld: 

We are very proud of you today, not only because of the Inner 
growth that we know has taken place as you prepared for your 
Bar/Bat Mf tzvah, but because It demonstrates great promise as 
you take thls f 1rst step to a ff I rm your personhood as a young 
Jew/Jewess. We pray that you w111 continue In the path of 
Torah through your teen years, fulfill Ing your part In the chain 
of trad1t Ion so that our f am lly w111 be a blessing Into the next 
generation. 57 

The Jewish tradition, of which the Bar M1tzvah ts a part, ls symbolized by 

family members representing each generation. Jewish tradition and history 

Is thus given a personal, fam111a1 perspective. In the closing words to the 

above selection, the cha1n of tradition Is speclflcally stressed In reference 

to the particular family as opposed to the Jewish people as a whole. 

Through the ceremony of passing the Torah from generation to generation, 

Torah becomes a focal point for family unity. One ceremony expresses this 

clearly with the words, ·we hold fast to our Torah, releasing It only long 

enough to pass It on to our ch 11 dren, that It may become part or them as It 

has become part or us. "56 This theme of becoming part of a chain of 

57 Rabbi Nathan M. Landmen, "Ceremony of the Generations" (n.p., n.d.),2. 
58 Rabbi Phlllp M. Posner, "'Torah Service for Bar or Bas M1tzvah" (Temple Beth El , Riversloo, 
CA., n,d) J I. 
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tradtt1on ts one of the many themes and meantngs associated with Bar/Bat 

M1tzvah. 

The Meaning or Bar/Bat Mltzvah 

Bar/Bat Mltzvah Is viewed as a li fe cycle event or major stgn1f1cance 

<see page 26). One service explains: ·A Bar or Bat Mltzvah marks a Jewish 

chlld's coming of age religiously. It Is mflestone which ranks tn Importance 

with a birth or a marrlage."59 While this may be true to the famlly, It 

certainly Is not true tradlt1onally. In spite or this emphasis, however, the 

meaning ascribed to Bar/Bat Mftzvah Is at times rather vague, as tr the 

farnll les are not wholly certain as to exactly* It Is so Important. As one 

would expect, part of the meaning or becoming Bar/Bat Mltzvah Is found In 

the new level of responslb111ty that ts expected of the ch1ld followtng this 

rite of passage. 

Today, your partlc1patlon ln our Sabbath service demonstrates 
an Interest tn and dedication to Judaism. You stand prepared to 
teach us Torah, and to accept a new level of moral 
responsibl Jlty as part of family and community. Worl<1ng 
together, as guardians of a spir1tua11y enriched ctvl1 1zatlon, we 
have many obllgat1ons to fulfi11. From you we seek a continuing 
1nvolvement In Jewish education, an awareness and response to 
world-wide Jewish concerns, and a respect for the needs of the 
American Jewish community ... . 60 

Bar/Bat Mltzvah Is also taken as a sign of the growth and development 

of the chi Id. Bar/Bat Mttzvah does not create a sudden shift In status, but ts 

rather a m1Jestone on the path to maturity. Sometimes this growth Is 

expressed In terms of one's Involvement In the Jewish community: 

59 The Shapiro Family," Bar M1tzvah of Jeremy Fred Shapiro" (Temple Ak!va, Culver City. CA, 
1983), inside front cover. 
60 Rabb1 Merle Singer, "Bar MUzvah" (Temple Beth El, Booe Raton, FL, 1972), 2. 
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The Bat Mltzvah marks an Important step tn the spiritual 
growth of the chtld. It, along w1th the knowledge gained tn 
religious school, leads to participation tn and ltv1ng as a Jew 
w1thln the congregation and the community. 61 

In other examples, growth as a person, not as a Jew Is the focus: 

Today our daughter becomes a Bat M1tzvah, an Important step In 
her path to matur1ty . . . . 
So God, we wish You would take her by the hand and teach her 
the things she will have to know .... 
Teach her to have faith In her own Ideals, even 1f everyone else 
te Jls her she Is wrong . ... 
Teach her to stand and f1ght if she thinks she ts right. . .. 
Teach her to listen to everyone, but to filter all she hears 
through a screen of truth, and to take only the good that comes 
through. 
And rtnally, as she passes each trial of growth, let her 
maintain her love for us. For we love her so. 62 

In this reading, growing to meet one's potential and having the courage to 

stand up for onese lf as an Individual Is stressed more than the development 

of the child Into a committed Jew. Other services emphas ize both the 

Jewish and non-Jewish themes related to growth. 

This ls the t1me for the Bat Mltzvah to strengthen her 
allegiance to her faith and her people. 
TMs ls the t1me for her to embark on a path leading to mature 
attitudes toward rel lglous responslbilit1es .... 
Th1s ls the t1me for her to reaffirm her affection and respect 
for her family. 
This Is the time for her to resolve to develop her personal 
potential as a human being. 63 

61 The Bulgatz and Bardin families, " B 'not M1tzvah of Heidi Bulgatz and Andrea Bardin" (Temple 
Akiva, Culver City, CA, 1982), 3. 
62 Anonymous, In The Elias Family," Bat M1tzvah of Stephanie Lynn £11as" (Temple Aklva. 
CulverClty,CA, 1983), 3. 
63 The Berlowltz Family, "B 'not Mltzvah of An00e and Nikki Berlowltz," 2. 
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This f1na1 read1ng highlights the mixture of themes related to Bar/Bat 

M1tzvah. Religious maturation, development of tnd1v1dua1 potential and 

ram l11al closeness are all things that Bar/Bat Mltzvah celebrate. 

Yet 1t seems as If the primary stgntf1cance of Bar/Bat Mltzvah to 

these faml11es Is not found In any of the spec1f\c meanings ascr1bed to the 

occaslon In these readings. The .f.ac1 of the celebratton 1s more Important 

than the contents of the service, or the stated stgnlf tcance of the occasion. 

The ceremony ts an affirmation by both the parent and child of a connection 

to Judaism. This ts revealed most clearly through the words of the Bar/Bat 

M1tzvah chlldren themselves. 

How good It Is to be In the Temple today with my friends and 
my family. As I stand here looking out at everyone, I reflect on 
the past and wonder what the future will be. This day means a 
great deal to me, and to be Jewish means even more. May my 
prayers be acceptable and be worthy of being remembered. 64 

Another Bat Mltzvah writes: "Being Jewish Is ... Be11ev1ng tn only one God, 

Having more holidays than others, Saying oh-vey a lot, Not knowing all of 

t/Je prayers--but still feeling t/Je energy·<emphasts added). 65 In both of 

these readings it ts the emotion attached to being Jewish and havtng a Bat 

M1tzvah that Is so Important. Being w1th friends and family, and "feeling 

the energy" Is the key to havtng a meaningful Bar/Bat Mitzvah. Being Jewish 

and becoming Bat Mltzvah, "means a great deal" but any spec1f1c meaning Is 

left undeftned. The personalized services, the emphasis on family unity and 

the words of parents to thetr children indicate that the teenagers quoted 

above may speak for their parents as well. The creative Bar/Bat Mttzvah 

64 L1sa Newmark, "Bat Mltzvah of Llsa Newmark" {Temple Aklva, Culver City, C'.A, 1975), 1. 
65 Jenn1fer Leigh 6oldstetn, "Bat M1tzvah of Jennifer Lelgh 6oldstetn" (Temple Aklva, Culver 
City, C'.A, 1985), 14. 
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services help fami11es feel a connection to Juda1sm, even though the nature 

and meaning of that connection 1s 1eft very vague. 

In this sense, the ritual of Bar/Bat Mitzvah ls very much 

"performat1ve"--establfshlng rather than just describing a state of being. 

Writing the service and part1clpat1ng In the ceremony establ lsh a connection 

to Judaism for the famlly that they may not have felt before: 

Nearly every rtte or passage brings an lnst1tuttona1 fact Into 
existence, and nearly every worship service features some 
statement or other In which people say things to establ ish a 
fact about themselves--a fact, moreover, that did not ex1st 
before they said It. 66 

While Hoffman cites the examples of specific "ritual moments" such as 

wedding vows and baptismal statements, It seems as tf In the case of 

Bar/Bat Mltzvah, the words of the service as a whole serve to establish a 

very basic fact. Through the service the entire fam 11y says, In effect, ·we 

are Jewish. We feel good about being Jews and about being part of this 

chain of tradition. Our child is progressing along the path to be1ng a good 

person and Jew." Whl le they were certainly Jews before the serv1ce, they 

may not have always felt this identity wtth a great deal of assurance. 

Writing the creative Bar/Bat Mltzvah service enables a famtly to make this 

aff lrmatton more easily than does participation In normative Shabbat 

worship, for It Is the expression of their feel lngs and a product of their own 

efforts. They can assert their own feelings about their family, the1r 

Judaism and Bar/Bat Mltzvah. Participating In a regular service would not 

necessarily establish their connection to Judaism with the same degree of 

confidence. A service that they compi le, a •personalized" service provides 

66 Lawrence A. Hoffman, The Art of P11/Jlir:Prt1YFJr--Not For Clergy Only, 233. See chapter one, 
page three ror an lntroduct Ion to the concept of words as performattves. 
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them with a way to clearly and directly ldentlfy themselves as a proud and 

committed Jew1sh fam11y. 

Adult Bar/Bat Mttzyah 

A brief discussion about adult Bar/Bat mltzvah ls worthwhile, 

although I have only a f ew creative serv1ces for th ts occasion. <Given the 

growing occurrence or Bar/Bat M1tzvah for adults tt seems rather peculiar 

t hat I have seen only a few creative services.) There Is no question, 

however, that adult Bar/Bat Mttzvah 1s very much a growing phenomenon. 

Interestingly, ft seems to have a stml lar role In the l lfe of an adult that tt 

does In the life of a ch11d. Bar/Bat Mltzvah provides an opportunity for 

adults to profess their Jewish Identity and connection to the community. 

One B'not Mltzvah service conta1ns several r eadings about the contr fbut1on 

of Jew1sh women, thus afflrmtng the role of the B'not M1tzvah (and women 

tn general) as act1ve and worthwhile members of the communlty.67 Another 

service is composed of personal readings (loosely connected to the 

liturgical texts) 1n which people talk about their upbringing and current 

Jewish I tfe. Their feel1ngs about the adult Bar/Bat Mttzvah ceremony are 

placed In the context of their personal family hlstor1es, resulting In strong 

statements or Jewlsh afflrmat1on and pride. 

My mother and all the other family members In her generation 
fled from Juda1sm as soon as they could. One of the results of 
that flight was that my own childhood was completely devoid 
of any formal Jewish education .... I did not set foot In a 
synagogue until I was a college student. .. . Since then there 
has been a slow, gradual growth of awareness on my part of 

67 Anonymous, ''Aault B 'nos Mttzvah Service" (Ttferes Israel Congregatton, Norrtstown, PA, 
t973), 3,12. 
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what I mtssed as a child ..... I emt>arl<ed upon the course or 
study wh1ch led to my presence here on the blmah tontght. ... 
This night, then, represents a major step in the renewal of 
Judaism for me and my extended family. 68 

Thls Idea of Bar/Bat Mttzvah as an adult representing renewal of one's 

Judaism is not at all far removed from what the ceremony symbolizes for 

children and thetr fam1lies. It is lnterest1ng that the meaning of the 

ceremony Is similar for adults and ch1 ldren although they are at completely 

different stages of 11fe. 

Conf1rmat1on 

The Confirmation services consist largely of the wrlt1ngs of the 

Conf 1rmands themselves. Th\s is one Immediately obvious characteristic 

that distinguishes these services from Bar/Bat Mltzvah serv1ces. Since 

these two llfe cycle events occur within three years of each other, It wl 11 

be Important to consider the ways 1n which Conf lrmatlon differs from 

Bar/Bat Mitzvah. As the chart below Indicates, the greatest number of 

services Is to be found In the seventies, especially the early seventies, the 

period In which liturgical creativity was most common. However, perhaps 

more than other categories of creatlve services, Confirmation services have 

been steadily produced throughout this twenty year time period, and even 

prior to it. 

conrtrmatlon Services: Table I 

1965-69 1970-75 1976- 80 1981-85 Undated 

11 26 21 12 9 

68 Anonymous, In Rabbi AIJen Freehling," A Moment of Renewal ond a Time for JubHee" 
(UnlversltySym9Y;Jue, Los Angeles, CA, 1980), 9. 
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Confirmat1on Services: Table 11 

Erev Shavuot 28 

Shavuot Mornlnq 21 

Weekday /Shabbat 13 

Unknown 17 

As is revealed In Table II, most of the 79 services take place on Shavuot. 

Another question that w11l thus need to be considered Is how the themes of 

Shavuot are expressed tn the Conf1rmation services. This 1s especially 

significant since, as was dtscussed 1n Chapter Four, there appear to be 

virtually no non-Confirmation creative services for Shavuot. 

Structure and Source Material 

Most of the Confirmation services are based on the traditional 

I 1turgical structure, but the traditional 1 lturglcal texts are clearly 

secondary to other source material. Thls Is even more t rue of these 

services than It Is of the Bar/Bat Mltzvah services. In the earlier years 

there ls very little Jlturglcal text. The amida/J Is often absent or greatly 

abbreviated. 69 In later years the quantity of tradltlona11iturgica1 text 

Increases, but 1t ts still largely over whelmed by the material written by 

Conflrmands. While thts may reflect the priorities of those complllng the 

services, It would also seem as If a practical concern comes Into 

consideration. The service compilers are trying to make sure that the 

69 See for example, Rebb1 Morton C. F1erman "Confirmation Services" (Temple Beth Sholom of 
Orange County, Senta Ana, CA. n.d.). Although not dated, it Is clearly fairly early. 
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creative work of every Confirmand ls inc1uded. Unless the Conf1rmat1on 

class 1s very small , th1s supplementary matertal ts bound to overwhelm the 

trad1t1ona11tturgtcal texts. The breadth of material also makes lt more 

difficult to successfully Integrate the read1ngs tnto the tradlttonal 

llturgtcal structure. It Is as 1f the trad1ttonal liturgical texts are part of 

the serv ice because their inclusion ts expected; It ts clear that the thoughts 

of the Conflrmands Cor the rabbi comp!Hng a Confirmation service) form the 

centerpiece of the liturgy. 

There are certain elements fairly common to the creative 

Confirmation services. Most services contain a reading of the Ten 

Commandments Clf a Torah reading ts specified.) Sometimes the reading is 

done 1n a more creative fashion, as tn one synagogue that asks some of the 

Conftrmands to wr1te reactions and thoughts about each commandment. 

(Whether this ls done In addition to or as a replacement for the reading from 

the scroll ls unclear.) 70 Interestingly, readtng from the Book of Ruth Is not 

a regular part of these services. It ls present In some, but not a majority of 

the services. A very common ritual that takes place 1n Conf1rmatlon 

services Is a" f lora1 offering." This ritual Is seen Jess frequently ln later 

years, although It Is certainly stlll present. The structure and procedure of 

the offering Is not exactly clear, nor 1s Its origin. It seems to Involve 

placing flowers upon the bima/J, in front of the ark or In the ark 1tself. 

Whether all or the Conflrmands do this, or just the girls, Is also not clear, 

although ft would not be surprising if ft was more associated wfth the girls. 

In one case It ls Indicated that the girls approach the ark carrying flowers, 

70 Rebbl Gary Mtmoolblett , "Judaism through our Eyes" (Temple Emenuel of South Hills, 
Ptttsburgh, PA, 1977), 13-17. 
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whlle the boys carry Torah scrolls. This service Is fairly early, however, 

and 1t is possib le that thts dtfferentiatlon did not continue. 71 

The floral ceremony Is given many different meanings. In quite a few 

cases tt Is tled to the offering of first fruits on Shavuot: 

Shavuot Is known also as the Day or the First Frults. It reminds 
us of t he harvest that our ancestors brought to the Holy Temple 
in ancient days. Today we present these blossoms as the 
off erlngs of our hearts, as the f irst fruits of the knowledge we 
have received .... Take these, o Lord, the harvest of our tender 
years, as tokens of our loyalty to Judaism. 72 

Part of this reading (not quoted) compares the growth and flourishing of the 

flower to the growth and development of the Conflrmands. This ts another 

common symbolism associated with the floral offering. The theme of 

growth and development, which is also emphasized In Bar/Bat Mltzvah 

services, Is highl lghted by the following reading assoc lated with the floral 

offering (In this service home-grown vegetables are placed on the /Jiman 

instead off lowers): 

I am a seed. I was planted by the love of my mother and father. 
I was nourished by the l lght of the sun and by the strength of 
the earth, and I developed through schooling. I am a seedling. 
have emerged from the world of darkness and seen the real 
importance of I lfe. I have begun to grow and to learn about 
myself and other Jll<e me. 73 

The above readlng ls one of a sertes of readings assoclated wtth the 

off er1ng, others of which are devoted to nature and appreciation of the 

bounty of God's world. This too ls a meanfng attached to the floral offering: 

·As we place these flowers upon the altar, we share wtth you a symbol of 

71 Rabbi Ely£. Pllchlk, 11 0f Law and Love- -An Original Confirmation Cantata" (Temple B 'nal 
Jeshurun, Essex County, NJ, 1965), 2. 
72 Robb1 Samuel M. Stohl, "Our Temple" (Temple Beth-El. San Antonio, TX, 1981),2-3. 
73 Aoonymous; "Confirmation" ( n.p., 1971),6-7. 
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the wonder of 11fe, of nature1 of beauty and of God. •74 The development of 

the floral offering as part of Conf1rmatton ts noteworthy because 

Confirmat ion has no symbol or ceremony lntr1nslc to It, as does Bar/Bat 

Mftzvah and Brit Mllah. The floral offering appears to be an attempt to 

provide th1s symbol, as the authors of birth ceremonies for girls strive for a 

physical and tangible symbol to Incorporate Into their ceremonies. The 

floral offering seems to have become an accepted ritual and Integral part of 

Confirmation services, carried out 1n a formal and stately fashion. 

The question of the formality or tnformallty of the Confirmation 

services 1s an interest 1ng one. The services 1n the earl ler years appear to 

be quite formal, dominated by organs, formal music and lofty language. 

While this formality lessens over the years, lt by no means disappears. 

Most Conf1rmation services have processionals and recessionals. In one 

service, following an Introductory reading comparing the Conflrmands to the 

flrst fruits of our hands, the rabbi reads: "We now call upon the 1981 

Conf1rmat1on Class of Temple Beth-El to come forward. We, your Rabbis, 

your teachers, your famll1es, and your friends, awa1t your entrance." 75 The 

Conf1rmands then enter to choir and organ mus1c. Many services have cho1rs 

and Instruments, and almost all have presentat1ons as part of the serv1ce: 

the Conflrmands present a" class gift · and the synagogue presents awards 

to certa1n Conflrmands. The choreography of the service ts careful Jy 

orchestrated. One service thanks a particular individual for teaching the 

Confjrmands to "orate" and "project" and for being "a terr1f1c coach.· 76 

74 Anonymous. "Conflrmot1on Service" (Congregation Beth Shalom, East Uverpool, OH, 1972), 
7. 
75 Rabbi S8muel M. Stahl. "Our Temple," 2. 
76 Robbi Wllllom SaJowUz, "Ties to the Heart" (Temple Emanuel of South Hills, Pittsburgh, PA. 
1981 ) , front cover. 
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Another service acknowledges: MThe Conflrmatton service was prepared and 

arranged by students of the Confirmation class under t/Je direction of. .. -

(emphasis added). 77 These elements not only add to the solemnity and 

sty I ized nature of the ceremonles, but are very reminiscent of high school 

graduations which seem to have Influenced the form and structure or these 

services In severa l ways. 

Interestingly, tn at least one synagogue there seems to have been a 

rebellion against this carefully orchestrated formality. In one 1972 

service, the Conf lrmands explain that the Confi rmation class had been 

changed to be less formal and more dfscusston-ortented. Closer, more 

personal Interaction between the students and the rabbi was facili tated, and 

an err ort was made to have the class leave the traditional classroom 

settlng. This move to Informali ty was mirrored In the service as wel I. 

For our Confirmation Servi ce we are not using the traditional 
prayerbook; rather, each of us has contributed and written 
parts for this service. We are not wearing the tradltlonal robes 
that all other classes wore. We will not be present\ng a floral 
offering to the Temple, but rather we are offering ourselves for 
service to the Temple. Perhaps lt seems to you that we have 
done more casting away than keeping. We built upon those~ 
elements, those mean1ngrul and truly Jewish concepts 
beQuested [sic] to us by past Conr1rmatlon classes and 
servlces. 78 

In a later service ln the same synagogue, the Conflrmands begin by 

proclaiming, "We want our Conf1rmat1on to be a 'service, ' not a 'show."'79 

In general, however, Conf1rmat1on retains a fairly strong element of 

77 Rabbi Scott B. Sautson, "The Hands ofTlme" (Baltimore Hebrew Congregation, Baltimore, MD. 
t 9 60), "Oroor of the Service. " 
78 Rabbi Kenneth J. Weiss, "A Time to Break Down, and A Time to Build Up; A Time to Keep and a 
Time to Cast Away" {Temple Sino!, Glendole, CA, I 972), 4. 
79 Rabbi Kenneth J. Weiss "Confirmation Service" (Temple Sinai, Glendale, CA, 1976) 1 I. 
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forma11 ty. Whtie the degree of forma11ty greatly depends on the nature and 

trad1tton of each synagogue, as a whole there ls more pomp associated with 

the creative Conf1rmatton services than w1th any other category of services. 

While the structure and staging of the services may be quite stately, 

this ts not always charactertsttc of the content of the services, because a 

large majority of the mater ial ls written by teenagers. The material ls 

often written In a fairly simple, casual style as one would expect. Nor does 

the material adapted from other sources match the formal style of the 

services. The source material that ts drawn from other places ls Qu ite 

slml Jar to the type of material used tn other creative services, wh1ch ts 

more Intimate than lofty tn nature. There is no secondary source that ts 

common to a large number of services. There ts, however, a fair amount of 

material from non-Jewish sources, a feature that Is true of the musfc as 

well. 

There Is more non-Jew ish musfc ln the Conflrmat1on services than In 

any other category or services. There ts a tremendous diversity of musical 

styles and se1ect1ons tn the creat1ve Confirmation services. In the earlier 

years, lt was popular In some synagogues to Include cantatas--a 

combination of traditional music and narrative set to music, utilizing solo 

and choral readings. One cantata, for example, was written by Rabbi Ira 

Eisenstein and Judith Kaplan Eisenstein on the theme "What ls Torah?" 

Torah . .. Torah ... what's that? . .. what's the Torah? Is It a 
book? ... not exactly . .. 1s it a Jaw? . .. not exact ly ... Is It a 
story? . .. more than that ... Torah is a book, yes, it's an idea, a 
code, a law, a vision, a history ... a way of J1fe . . .. ao 

eo Rabbi lr6 Eisenstein and Judith Kaplan Eisenstein. "What is Torah? 11 In Dr. E~ar E. Siskin, 
"Confirmation Service" (North Shore Congregation Israel, Glencoe. IL, 1966), 27. · 
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Somet1mes a majority of the service would take the form or a cantata on a 

particular theme. One synagogue seems to have a tradition of do'lng or1g1na1 

cantatas on a d1fferent theme every year. For example, one year the theme 

was "M1tzvah and Mensch:" 

Speaker: Mltzvah means commandment. A commandment from 
God set down ln His Torah. 
Speaking Chorus: What do you mean a commandment from God? 
Is God some 1<1nd of general or something? Is God a sergeant 
ordering man: Do right? 
In a I< Ind of way. In a way of a kind; God ls a six-star general. A 
sort or a sergeant with 613 orders. 
Singing Chorus: V'shomru b'ne Ylsroel es hamltzvos1 la'asos es 
hamttzvos l'dorosom brls olam benl u'ven bne Ylsrael os hi 
l'olam. at 

This cantata combines formal music and rather colloquial language. Other 

cantatas are more completely formal and stylized. While the origin of the 

cantata as a Conf1rmatton service 1s unclear, 1ts popularity seems to have 

lessened. The existence of formal organ and choral music, however, is still 

to be found 1n Confirmation serv ices 1n recent years, especially for 

processtonals and recessfonals. 

In spite of the continued presence of formal arrangements, other 

styles of music have become increasingly popular. Modern Jewish music 

such as "Hiney Ma Tov,"' "Eli, Elt .. and "An1 Ma'arnln" is frequently Included 

in Confirmation servfces, for example. As was indicated above, there is 

also a fair amount of modern American mus1c, more so than 1n most other 

types of services. 51mon and Garfunkel, Styx, Harry Chapin, Pete Seeger, the 

Beatles, Chicago and Bob Dylan are among the mus1ca1 sources ut111zed. The 

Inclusion of this music ls very much an Influence of the teenagers who 

61 Rabb! Ely E. P!lchlk. "Mensch and Mttzvah--An Original Conftrmatlon Cantata" (Temple B'nal 
Jeshurun, Short Hllls, NJ, 1969), 6. 
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largely write and compile tt1e servtces. <The Bar/Bat Mttzvah services, 

however, do not conta in modern mus1c to th1s degree.> Th1s d1verslty of 

mustc 1s not only seen tn the totaltty of serv1ces, but is often found w1th1n 

one parttcular service. It would not unusual fn one service to f1nd, for 

example, formal organ and cholr mus1c for the processional, "E11, Eli· after 

the barecllu and S1mon and Garfunkel's "Sounds of S1lence .. before st lent 

prayer. 

As a ftnal comment about the structure of these services, some of 

them lnd1cate the process by which the service was comp11ed and thts ts 

worth noting. Whereas many Bar/Bat Mttzvah services seem to be family 

projects, perhaps advised by the rabbf, Confirmation services are usually 

the work of a creative service committee, headed either by the rabbi or by a 

teacher. 

The service of thts day ts an or1g1na l servtce written by 
members of the Confirmation Class. Early In the year a number 
of class members calling themselves the Creative Service 
Group, began meet Ing regularly in order to study the 
composition of a rellglous serv ice. The service presented tn 
this booklet ls the resul t of the cooperattve efforts of this 
group. It speaks of the prayerful asplrat Ions of the 
Conf 1rmat1on Class. 82 

This seems to reflect a fairly typical process, and 1t would appear in many 

cases that fhe Conflrmands were given a fair degree of 1at1tude 1n arranging 

the service. In a few instances, the rabbi actually compfles the service 

based on the discussions and writings of the Conflrmands. B3 Yet 1n either 

case, the thoughts and Ideas of the Conflrrnands are paramount and thts ts a 

dlsttngutshlng feature or these services. The significant characteristic of 

82 Rabbi E~r E. Siskin, "Confirmation Service," 36. 
83 Rabb1 Kenneth J. Weiss, "Confirmation Service" (Temple Sinai, Glendale, CA, 1979)1 I. 
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the Conf1rmat1on serv1ces, pertaining to source material and structure, 1s 

that they are a d1rect reflect1on of the ideas and involvement of the 

Conf 1rmands. 

The Relattonshio Between Shavuot and Confirmation 

Shavuot ls not a central theme of the Conf irmatton. The main 

connection to the holiday ts found in the reading of the Ten Commandments 

and perhaps In a readtng or two that may be 1nc1uded In the serv1ce. The 

mentfon of Shavuot usually occurs tn a perfunctory fashion and Is clearly 

less Important than other themes. Som et Imes readtngs about Shavuot are 

taken from GOP A few services Include a fest1val version of kedusllat 

llayom, although no other traditional llturglcal texts particular to the 

holiday <such as Ila/le!) are Included. In a few synagogues 1t appears to be 

customary to say yizkor and In at least one synagogue the Conf 1rmands 

write a creative yizkor service. 64 As was mentioned earl ler, the f loral 

off ertng ts often tied to Shavuot by relating 1t to the offertng of first 

fruits. By far the most common Integration of Shavuot1 however, Is In 

connection to the acceptance of Torah which Shavuot marks. There are 

various readings In which the acceptance of Torah Is related to the themes 

of Confirmation and the cha11enge facing the Conflrmands. 

on Shavuot, we--theConflrmands--stand at our StnaL We 
are be1ng offered a precious glft: our heritage, that has been 
the creation of generations of Jewish experience. wrn we 
respond as did those ancient lsraelltes? 

According to our tradition, at Sinai, the Israel ltes heard 
the words of Torah and answered: NNa'aseh V'nlshma ... we 

84 See, for exflmple, Rabbt Gary Manoolblatt, "Judaism through our Eyes" (Temple Emanuel of 
South HIJls, Pittsburgh, PA, 1977), 18-20. 
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w111 do and we will obey ... We, the young people of today, are 
more skeptical. we are more l1kely to say: "We'll think about 
it. n During the past few years, we have" thought about It." We 
have explored a wide variety of mean1ngs that Jews--past and 
present- - have found In their herttage. We have chosen to make 
our own aff1rmatlon based on the knowledge and understanding 
we have achieved. es 

The theme of receiving and responding to Torah In each generation Is 

expressed clearly In this reading tn which Torah ts described as the basis of 

the mandate facing the Conflrmands: 

On this festival of Shavuot, on this occasion of Confirmation, 
we off er these words of thanks for the many blessings wh1ch 
are ours .... O Lord, though we are sated with treasures beyond 
number, may we never become callous to the summons of 
heaven, to the call of S1nal reaching across time: BE HOLY AS I, 
THE LORD YOUR GOD, AM HOLY. May we respond to the message 
of Torah and to the urgency of Its demands that we may 
construct a world In consonance wtth Your w111. 86 

Vet, while services may contain a few readings at the beg1nnlng or In the 

Torah service relat ing the giving of Torah to Confirmation, Shavuot can by 

no means be considered a central theme of the serv1ces. The services are 

clearly ce Jebratlng Conf1rmatlon and not Shavuot. 

Themes 

In the earl ter years, the Confirmation services very much reflect 

contemporary events. <Th is focus on spec1flc socleta1111s Is not at all 

typlcal of serv1ces 1n later years.> Prayers such as this one are commonly 

found In the ear11er services: 

85 Rabbi Henry Cohen," Prayers and Meditot1ons for Shavuot and Confirmation" (Beth David 
Reform CongregaUon, Ph11adelphia, PA; n.d.), 6. 
86 Rabbi Stephen Weisberg, "Confirmation Service" {Temple Beth-El & Center, San Pedro, Cl\, 
1966), 4. 
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o Lord our God, we 11ve 1n a world that has oecome f I lled with 
tne horror or war, the ugl lness of racism and the sickness of 
children estranged from their parents. Help us, O Lord, to f1nd 
the strength and stamina to work for a healthier, more 
beautiful world. 67 

This one service contains many prayers such as this, stressing the feeHng 

that the world is tumultuous and disturbed, and praying for the ab! 1 ity to 

br lng peace and just lee. (Mart In Luther King's "I have a dream · speech Is 

also included In this service.) Another service has a reading that explores 

whether f orbldding a landlord to rent to black people ls a restriction of his 

freedom of choice. ea A service in l 970 begins wlth a lengthy description of 

recent strife, spec\flcally highlighting the relationship between 

contemporary events and youth: 

I don't have to tell any or you here this Shavuot evening that we 
I Ive In difficult times. How pitiful that so much of our world's 
trouble arrects and afflfcts our young people. Not more than a 
month ago, after the tragedy at Kent State. one Governor called 
our kids fasc ists. Another Governor appealed for a blood bath-­
and got It. A Vice- President denounced dissenters as effete 
snobs and traitors, whOe a President call dissenters 'bums.' 
I would suggest that our young people are our best hope for 
salvation ... . Who Is It who has stood up and shouted no against 
the madness of Cambodia? The youngsters. Who is 1t who has 
taken the issue of pollution away from the rhetoric of 
pol ltlclans and turned It Into a people's movement for for 
decent action? The youngsters. Who is It who has compelled 
America to examine her values and the meaning of our 
Individual and national lives? Our youngsters. 69 

Societal change and turmoil was so evident and overwhelming during these 

years and so strongly connected to the younger generation that It Is not 

87 Ibid. 7. 
BB Rabbi Arthur J. Kolatch, "Conflrmat1on Service" (Temple Beth El , Bakersfield, CA, l 968), 
5-6. 
89 Rabbi Richard Lehrman: "Confirmation Service" (Temple Sina1, n.p., 1970), 2. 
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surprising that refl ect1on on these revolut1onary events ts a large part of 

the earlter Confirmation services. As one would expect, 1n later, less 

turbulent years, the focus Is no longer centered on world problems. 

Community, unlty and friendship are stressed Instead. Th1s w1l1 be 

discussed at greater length further on. 

Of course, this was an era of transformation not only In soc1ety at 

large, but in the realm of religion: 

Our c1v1l1zat1on 1s tn ferment. Change ts Inherent In our 11ves, 
our 1nst1tut1ons, yes, even 1n our commitments to Rel lgton, tts 
values, 1nst1tutlons and practices. Some of these changes w111 
be apparent In thls Service of Conf irmation. 90 

This service contains cha I lenges and expressions of doubt and 

dls11lus1onment by the Conflrmands In regard to God, Judaism and even 

Conf1rmat Ion. 

This pageant we are Involved In on this day, does not have any 
religious meaning to me, but this ts my personal feeling. I 
know that some people In the class reel that this service Is 
what 1t should be and that Is up to them. But I cannot go 
through this service without saying what I think, because it 
would be against my values. 91 

This is in keeping with the general decline of faith and lack of confidence In 

institutional reHglon seen during these years. What is surprising, In fact, Is 

that there ts not a greater expression of negative feelings regarding God and 

Judaism. Rather than voicing hostlllty, Conflrmands generally assert their 

right to develop their own beliefs, as will be discussed shortly. 

90 Rabbi David H. W1ce, "Conflrmatlon Service" (Congregation Rodeph Shalom, Ph11ooalphla, PA, 
1970). 1. 
91 Ibid, 19. 
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Another very 1nterest1ng reflect ton of contemporary reality can be 

seen 1n the feelings that are expressed by Conflrmands toward the1r 

famtltes. The earller servfces go out of the1r way to emphastze the 

"generat1on gap· between parents and children through responsive readfngs 

such as this one: 

R: Our music, our fashions, our speech may d1vtde us. 
C: our hopes for a better world unite us. 
R: We have a need to rebel against authority of any kind. 
C: We do not believe that the world can endure without some 
k Ind of authority. 
R: We are not afraid of marchers, demonstrators and 
protesters. 
C: For us hope lies In stabi11ty, In peace, In qutet and 
democratic dlscuss1ons .... 92 

This service (which was wr1tten by the rabb1 and not the Conftrmands) 

centers on the conflicts between parents and children, and expresses the 

desire to f1nd common ground and develop mutual respect. In some 

instances Conf lrmands are not at all hesitant about voicing their 

unhapp1ness with their parents: 

A lot of people, even those close to me don't know what I'm 
really 11ke. My own mother and father don't know me. They 
seem to think of me as a shy person. But here is the k1nd of 
person I rea I ly am. . . . 93 

Another reader chastises his parents for telling him to be Jewish but being 

unwilling to take the effort to drive him to Temple. 

The message we get at times Is: "We want you to be Jewish; 
we want you to have a full Jewish Jlfe, but we can't get you to 
Temple. Be Jewish at home." 

92 Dr. Joseph R. Narot. "From Generat1on to Generation" (Temple Israel ofGreater Miam1, 
Miami.FL, 1969), 5-6. 
93 Rabbi Kenneth J. Weiss, "Confirmation Service" ( 1979), 6. 
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Sure, go to Temple, that sounds l1ke run. "Here's the bus route l 
mapped for you.· "We're two mfles closer to the Temple-­
walk ... 94 

Other services frankly appeal to parents to listen to their children. The 

fol lowing ls a contlnuatlon of the reading quoted above (footnote 87): 

They (the Conflrmands) w111 compel us in d1fferent fashions-­
through sights and sound, both trad1t1onal and modern- - through 
the spoken word ... and through silence. You may not always 
agree with them- -or with the way they do th1ngs but know that 
they mean what they say, and they say what they mean . . . 
which ts what Shavuot Is al I about. 95 

There Is no hesltatlon about acknowledging the parent-child conflict that 

was so dominant during these years. As with other contemporary events, to 

Ignore the dlstance between parents and children would have been to Ignore 

a central part of the real lty of the conrtrmand's Hf e. 

Whlle there continues to be an acknowledgement of the tension that 

exists between Conf1rmands and their parents, the readings In the later year 

are more conclltatory and apprec1at1ve of the warmth of fam11y even while 

acknowledging the presence of confl let. 

Parents are something special. They . .. help us in time of 
need ... encourage us ln whatever we do. They even let us argue 
with them only to Jet us discover In the end they were r1ght. 
Sometimes they understand (or try to understand) all of the 
problems we teenagers face .. .. When they finish telling us how 
they did things when they were our age, they sml le know1ngly 
when I say, "Times have changed. 1

' That's probably what they 
said to their parents who were also special people. Times 
haven't changed. 96 

94 /bk.( 11. 
95 Rabbi Richard Lehrman, "Confirmation Service," I. 
96 Anonymous, In Rabbi William S8Jowltz1 °The BeautyofTr8dltlon" (Temple Emanuel of South 
H!lls, Pittsburgh, PA, 1983), 14. 
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Fam111al unlty Is stressed 1n the follow1ng reading by the reversal of the 

theme of parent- ch ild confllct. Rather than focusing on the need of the 

parent to understand the ch1ld, the ch1ld seeks to understand hts/her 

parents: 

.. . (T]hey are a part of me, because now I exist, my own person. 
I cannot choose my parents--1 am born to them and am part of 
them. At birth, all I have is a pre-determjned faml ly, a history 
that I become a part of--a background. MY ONLY IDENTITY IS MY 
FAMILY'S; my only self Is theirs. They are a part of me; to 
understand myself, I must understand them. 97 

The themes of challeng ing parents and celebrating fam111al ties are present 

throughout the Confirmation services. The difference between the earlier 

and later years Is that 1n the earlier years the challenge Is ernphas1zed 

Whl le In the later years the closeness Is emphasized. 

By emphasizing the need for parents to understand the new and 

different attitudes and behaviors of their children, the theme or 

Individuality emerges as a major focus of these services. The whole 

concept of having the Conf irmatlon class wr1te the service emphasizes the 

Importance of lndlvtdua1 ity, for it provides the Conftrmands with the 

opportun1ty to express their personal feeHngs. Many readings focus on se1f­

dlscovery or identity. They address the confuston felt by the Conflrmands 

about their own f ee1ings and opinions, their attempt to sort out their views 

and the assertion of their rights to fashion their own beliefs. The theme of 

Indiv idual tty ls expressed in several different ways. The title of one 

Conr lrmatton service, quoted several times ls "Stop the Charade! Take off 

the Maski No More Garnes!" and stresses the need for everyone to be open and 

97 Jennifer Lewts, ln Rabbl Michael P. Sternf1eld, "Centennial Servtce for Confirmation" 
(Congregation Beth Israel, San Ole~>. CA, 1976), 7. 
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honest about who he/she is. 96 In some cases, the Importance of 

1ndlv1dual 1ty ls stressed tn contrast to a world that stifl es personal 

creat1ve express ton. 

Groups such as we have here In the temp le, clubs, soc lal 
gatherings and discussion groups lead to the apprec iat ion or 
lndlvidualtty. Perhaps, the most important effect this 
Confirmat ion class has had on my life lies In the fact that 
during it, I had an opportunity to express my Ideas and to 11sten 
to others ... . 

The wor ld 1s getting more reg1mented as t ime goes on 
and therefore Individuality suffers. If we form small groups for 
the preservation or 1nd1vlduallty, then we will remain fully 
human even In an era of automation. But Ir we don't see the 
shrouds of over-organization mountlng in our schools, society 
and the wor ld, it will be too late to revive Individual worth 
because, by then, there wtlJ be no Individuality. 99 

The emphas is Is not solely on Individual lty however. Individual lty wlthln a 

group context Is often praised, especially ln the later years. 

Our presentation Is one that was created Individually. We have 
gathered our Individual beliefs, dreams and emotions 
concerning our I lves-- ln the hope of expresslng to you our 
thoughts as a group. We all feel that It ls very Important that 
people allow themselves to be individuals within large groups. 
This freedom to be yourself, however, should contr ibute to the 
general good of society and should not be a distraction. too 

A dual emphasis on both Individual lty and community is thus seen. While the 

Individual lty of the person and his or her personal feelings and opinions 

remains a dominant theme, over the years community is Increasingly 

emphasized In Confirmation services, as It Is In Shabbat and hol lday 

services. Many services have readings about friends and the Importance of 

98 Rabbi Kenneth J. Weiss, "Conf1rmation Service" ( 1979). 
99 Becky Rudnlck. In Rabbi Arthur J. Ko latch, "Conflrmatfon Serv1ce," 10-11. 
'oo Anonymous, 1n Rabb1 MurrflY Saltzman, "A C1rc1e- - Conf1rmatton Cantata" (Baltimore 
Hebrew Congregation, 8alt1more, MD. 1980). 1. 
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special fr iends. Some classes even center the theme of these services 

around this subject. The frlendshlp among the Confirmation class members 

1s often spec1 f1cally stressed. 

Dur1ng the past years, I have made some very spec ial friends. 
Friends with whom I wl JI always share someth1ng that Is 
Important. Our Judaism ... 
Friends 
Special fr iends .. . 
Friends without whom 
I would not be 
Me. 
We've shared many things 
From crying ... to laughing . . . 
Oh, the teachers we've tormented, 
and the turmol l we've created . .. . 
These are special memories that will never be forgotten. 101 

Sometimes the readings are almost like yearbook Inscr iptions: "My 

Confirmation class has become a special friend to me. As the poem says 

'our little gang is breaking up' and I know that our friendships have become 

strong enough so that we will never lose touch. ·· 102 These readings attempt 

to emphasize that the Confirmation class is a true community and not just a 

collect Ion of Individuals. 

Another attempt to build community can be seen 1n consecration 

serv\ces wh\ch some synagogues hold several days prior to Conflrmatton. In 

one synagogue consecration ls held for the Conflrmands alone, after darK, in 

a candle lit sanctuary with the Conflrmands sitting on the bima/J. 103 It 

would seem as If this 1s an attempt to bring the class together for a 

101 Amy Plnkus, 1n Rabbi Earl Kaplan, "Growtng T~ther: Growing as Friends" (Temple Beth 
Israel, Pomona, CA, 1985), 19. 
102 Roberta Warshaw, "Treasures of life" (Temple Beth Israel, Pomona, CA, 1983), 10. 
103 Rabbi Martin Welner, "COnsecratlon of COnHrmands" (Congregatton Sher1th Israel, Sen 
Francisco, r>. , 1976). 
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mean1ngful moment pr1or to Conf lrmatlon. Perhaps spendlng this time 

together 1n prayer and reflect1on gives them a fee ling of closeness and 

1nt1macy pr ior to the larger, more formal Conf1rmat1on service. The same 

goal of bu ilding community may result from a ceremony 1n1ttatlng 

Coof irmatlon studies. 104 This emphasis on community points to a key 

difference between Confirmation in Bar/Bat Mltzvah. While Bar/Bat Mltzvah 

ls an lndlvldual or family event, Confirmat1on is a celebrat ion by a 

community of peers. 

Meaning of Judaism and Confirmation 

The theme of 1nd1v1dual1ty discussed above Is very much reflected In 

the views expressed by the Conf lrmands toward Judaism and Confirmation 

Itself. There Is strong emphasis placed on the Idea that Judaism allows for 

freedom or choice and Individual expression: 

Jew ish theology can be compared to a large supermarket, 
containing many Ideas and beliefs. Each of us Is free to enter 
and to make his own personal choice, without any necessity for 
agreement wlth the next person. At the same time, there are 
ideas outside the scope of Jew1sh belief 1 whfch are not part of 
our theology. And so there are limits, but very broad ones. 10s 

The value of tnd1viduallty Is read Into sacred texts: "For us as Jews, the 

Torah has served to stress the importance of the Individual within the 

group. "106 Judaism is interpreted not only as a!low1ng freedom of choice, 

but demanding It. 

We have come here tontght to affirm our Identity as Jews, but 
acceptance of the faith of our fathers does not release us from 

104 Rabbi Dena Fetn~ld, "A Ceremony for the ln1Uat1on of Conftrmatton Studies" (n.p., 1982). 
105 Rabbi William J. Leffler , "Confirmation" (Temple,Adath lsr881, Lex1ngton, KY, 1975), 2. 
t 06 Becky Rudnick, In Rabbi Arthur J. Ko latch, "Confirmation Servfce," 11. 
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the obl1gat1on to make all the otner cho ices In our lives. on the 
contrary, Juda1sm allows, even demands. the exercise of our 
freedom, to take wm1ngly our responsibility .... We have no 
cho1ce but to be free. 107 

The stress placed on the 1dea that Conf1rmands are now faced with the need 

to choose among the multiple opt1ons that Judaism places before them 

represents the merging of two s1gnif\cant themes. The assertion of 

lnd1viduallty Is Important, as has already been pointed out. Yet 

Conf1rmat1on Is also a time of aff1rm1ng one's commitment to Judaism. By 

emphasizing that Judaism encourages Individual choice the Confirmands can 

be comm1tted to Judaism without compromising their feelings about the 

need for self-expression. 

In general, Confirmation fs seen as an opportuntty to affirm one's 

commitment to Judaism and Jewish values: 

We dedicate ourselves to God, the Torah, and the Jewish people. 
We consecrate our 11ves to all humankind, to all people who 
believe In peace. We shall try with all that Is wlthtn us to 
fuHfll the moral law of our tradition, and to pursue the path of 
righteousness ordained by our Creator. With awareness of the 
Ideals of Judaism, and attuned to God's demands for us in our 
day, we recite the watchword of our faith, as have our fathers 
since ancient days: CRecHation of sllema). toe 

This reading is a formal affirmation by the Conflrmands recited at the end 

of the service. (Wh11e this too ts part of some services 1t Is not overly 

common.) The theme of commitment to Judaism ts expressed in another 

service entitled "From 99 to 100% Sure." While prior to Confirmation the 

Confirmands said that they were only 99% sure of the1r ldent1ty, fol1owing 

Confirmation they emphasize that they are 100% certain. Thus they affirm 

107 Anonymous, "Confirmation Service" (n.p .• 1972), 2. 
toe Rabbi Allan Rosenberg, "Conf1rmauon Service" (Temple Emenu-El. Waterford, CT, 1981 ), 
19. 
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their pos1tlon as a complete and dedicated part of the Jewfsh people. 109 

Sometimes Conftrmat ton 1s viewed as the beginning of the Conflrmands' 

obligat1on to act as r esponsible members of the community, tn a rash1on 

similar to the slgntf1cance of Bar/Bat M1tzvah: 

Shavu'ot morning, and we are standing before our families and 
friends, partlc1pat1ng 1n the ritual of Conf irmatlon. 
Confirmation ls different from graduation. This Jewish rltual 
which we have gathered to celebrate, symbolizes our having 
engaged in a learning process, and Indicated our readiness to 
assume the responslbntUes of members of the Jewish 
community .... When situations ar1se that challenge our 
rel1g1ous 1denttty, we know, that because of our religious 
education, we w111 respond as committed Jews. llO 

Based on th1s Interpretation. It Is not clear how Confirmation ls different 

from Bar/Bat Mltzvah. It would appear that Conrtrmat1on ts yet another 

stage of growth, another "begtnnlng" of responstbt l1ty. 

o God, our Confirmation class stands here today, having reached 
another plateau in our life. Although young 1n years, today, 
with this service, we take our place 1n the Jewish religion and 
Jewish community. For this opportunity, we thank You, our 
God. 111 

As is also true of Bar/Bat M1tzvah, the Confirmands' position, not only as 

responsible members of the community, but as a part of the chain of 

tradltlon ls stressed: 

This Shavuot, you wl 11 I Ink yourselves to th ls four thousand 
year old tradition. You wi 11 confirm your membership In the 

l09 Rabbi Willlam J . Leffler," From 99 to 100~ Sure" (Temple Adath Israel, Lexington, KY, 
1977), I. 
110 Rabbi Scott B. Soulson, "The Hands ofTlme, '' 1. 
111 Rabbi Samuel M. Stahl, "Hear Our Prayer'' (Temple Beth-El. SanAnton1o, TX, 1965), 2. 
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Jew ish people and aff irm your des1re to perpetuate the heritage 
wtl1ch ls ours. May God be wlth you then and always. 112 

one raoo1 even developed a special .. cna1n or traa1t1on ceremony" ln which 

members of prev1ous Conf1rmatlon c1asses come t ogether and symbo11ze 

their connect Ion to each other by j oln1ng 1 Inks In a meta1 cha1n. 113 Thls 

seems to be a counterpart to the ceremony of passing the Torah down the 

generat1ons 1n the Bar/Bat M1tzvah services. Yet even while emphaslz1ng 

th ts chain of trad1t Ion, some also assert the un1queness of the Individuals 1n 

the conf1rmatlon class: "As the newest l1nl< In that chain, these boys and 

glrls of the Class of 1975 bring a special zeal that bespeaks their 

enthusiasm for a new era: 114 

Thus, 1n spite of the statements of commitment to the Jewish 

community and arr lrmatlons of Jewlsh ldent1ty, there 1s sttll a strong 

assertion of Individual lty that underl les these claims: 

We hope that you wl 11 have fa ith In us, your chlldren. Please do 
not expect us to be carbon copies of the past. By thts service 
we are saying we wl 11 not cut ourselves off from our roots. We 
will choose the fundamental values of Judaism, the values of 
love and learn1ng, of justice and peace. As we mature, we wlll 
express these values In our own way, drawing on forms from 
the past and creating new f orrns that could become trad1tlons 
for the future. 11s 

The des1re to l ive a 1ife as a Jew is present, but the insistence that one's 

life is guided by personal choices and decisions as much as by parental 

guidance can at so be strongly felt. Just as Individual lty Is Important even 

112 Rabbi Charles P. Sherman . " Shabbat Eve Service of Consecration of Confirmands" (Temple 
lsr6el, Tulso,OK, 1978), 13. 
113 Rabbi Jacob P. Rudin, "The Chain ofTrooition" (Temple Beth El, Great Neck , NY, n.d.). 
114 Dr. Richard C. Hertz, "Confirmation Exercises" (Temple Beth El, Birmingham, Ml, 1975), 
1. 
115 Rabbi Henry Cohen, "Prayers and Meditations for Shavuot and Confirmation," 7. 
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while community Is stressed, so does tt remaln slgntf1cant even when 

Conflrmands affirm their commitment to Jewish va lues and tradit ion. 

Summary 

Th is last po1nt helps to provide some Insight into the slgntffcance of 

Conrlrmat lon, how It reflects the particular point In the li fe cycle at which 

the Conflrmands are found, and how It Is different from Bar/Bat M1tzvah. As 

was pointed out above, Confirmation services are fl I led with statements 

about "beginning to be responsible Jews and members of the Jewish 

communi ty" as are Bar/Bat Mltzvah services. Yet these statements have 

dlfrerent Implications for Conflrmands. First of all, they are closer to 

be ing true for fifteen and sixteen year-olds than thirteen year-olds. 

Secondly, the age at which Confirmation occurs Is an age at which 

Independent identity and behavior Is of paramount Importance to the 

teenager. They are anxious to assert their Independence as freethtnklng and 

responsible lndtvtduals and Jews. At thtrteen this ls just beglnntng to be 

so, however at fifteen this Is much more true. Wht1e Bar/Bat Mttzvah stl 11 

focuses on the fam tJy unit, Conftrmatlon focuses on the fnd1vldua1 and the 

peer group reflecting the contemplation of greater distance between the 

teenager and hts/her family that Is part of those years. The many readings 

about hopes and dreams also highlight the degree to which Confirmands are 

focused on future Independence and potential. In th ts respect, the assertion 

of an independent connection to Judaism and the recognition of Impending 

Jew ish responslbt11ty 1s more meaningful than it Is for a thirteen year-old, 

and a more accurate reflection of the conflrmands' stage In 1 lfe. To some 

extent this language is also performat1Ve tn nature. By proclaiming In a 

ritual context that they are unique peopJe1 entitled to the1r own optnfons and 
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with the1r own forms of commitment to Judatsm, the Conflrmands are do1ng 

more than describing reality. They are estab11shlng their ldent1t1es as 

1ndependent people In the m1nds of the commun1ty at large through 

expressing the1r own feelings and thoughts at the time of the1r 

Confirmation, just as Bar/Bat Mttzvah ts a time for families to establfsh 

themselves as proud Identified Jewish families. 

It should al so be pointed out, however, that to some extent these 

services have a quasi-secular feel to them. It would appear that the 

beginning of Jewish adulthood is not uppermost in the minds of the 

Conflrmands, but rather adulthood 1n general. The Independence and Identity 

of the teenager as a person In transition to adulthood seems to be as 

Important as his or her Identity as a Jew. At times the contemplatlon of 

Jewish Identity appears almost Incidental; many of the readings written by 

Conflrmands concern their search for Identity and thetr dreams for the 

future w1 th no regard to anything Jew lsh. Thus, tn some ways, 

Confirmation Is a rite of passage for teenagers almost stm1lar to graduatlon 

or leaving for college, 1n spite of claims to the contrary. This point should 

not be pushed too far; the quotations from Conf1rmat1on services clearly 

point to cons1derat1on of Jewish themes. However, Conf1rmatlon services 

also have stronger connections to general concerns about Independence, 

growth, maturation and self-awareness than is true of Bar/Bat Mttzvah. In 

this respect, Conf1rmatfon Is somewhat different from Bar/Bat M1tzvah, and 

thts difference 1s a reflection of the change that occurs in adolescents 

durtng the two to three years that separate these two 11fe cycle events. 
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Marriage 

Of the seventeen services examined, six are regular wedding 

ceremonles1 two are ceremon1es for weddlngs wi th special circumstances, 

seven are reconsecrat ion or anniversary ceremonies and two are prayers 

prfor to marriage. Creative wedding ceremonies are not signi f icantly 

di fferent from the standard Reform ceremonies. Those elements that the 

manuals ct)ange and Interpret are similar to the elements that the authors 

of the creative services struggle wi th. As with Bar/Bat Mttzvah and birth 

servi ces It Is the desire for a persona11 zed servi ce that motivates 

Individuals to create wedding ceremonies, rather than the need to 

reinterpret the nature and structure of the wedding ceremony Itself. 

Weddings 

Many or the traditional elements of the wedding ceremony are present 

in the creat ive services, although some are altered or reinterpreted. This is 

particularly true of birkat erusln and the s/Jeva brae/Jot as wm be seen. 

One element that ls not a part of most creative services <or the 1961 

Rabbi's 11anua/) Is the reading of the ketubah. <The ketubab ls reintroduced 

as an option ln the 1988 manual, however.) Most services begin with /Jaruc/J 

/Ja/Jit mi adir and ivdu Adona/. Usually there ls no blrkat erusin at all, as 

Is also the case 1n the three ceremonfes In the l 961 Rabbi's 11anual. <Again, 

the option for a traditional Hebrew birkat erusin with Interpretive English 

ls refntroduced In the 1988 manual.) As a result, tn some of the creat1ve 

services only one cup of wine Is used Cas Is also the case In the services 1n 

the 1961 manual). Sometimes very loose Interpretations of /Jlrkat erusln 

are given, providing a prayer at the point where bfrkat erusfn usually comes 

In the service, but unrelated to the tradltlonal content of bfrkat erusm. 
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one example 1s a prayer ask1ng God to bless the marriage, followed by 

kiddus/J. 

Source of Holtness: Be with thts bride and groom as they 
ded\cate their lives to one another. Sustatn them 1n a 11fe of 
sharing, united by bonds of honor and respect. Strengthen them 
as they partake together of l1f e's sweetness and Its bitterness. 
And may the cup from wh1ch they drfnk together ever be 
consecrated to Your service,, as we say ... kiddus/J. 116 

This service does not contain the trad1tlonal bless ing said as part of blrkat 

erusin (mekadelsh amo Yjsrael al y'del chupa y'kldush1o). Another service, 

wh1le lacking kiddus/J does have an Interpretive version of blrkat erusin 

(sllghtly closer to the traditional text than the one quoted above) ending 

with the traditional blessing: 

Blessed Is God, who Was, Is and Will Be, the Supreme Goodness 
of the universe, by whose power we establish commandments, 
in particular, the commandment of marriage. We ablde by the 
laws of matrimony and faithfulness, thus sanctifytng the 
existence of God and the people of Israel by means of the hupah 
and the marriage ceremony .... (blessing). 111 

Other ceremonies place the traditional blessing quoted above after the 

exchange of rings retaining nothing else from /Jfrkat erusln. The creative 

serv ices thus choose a whole range of options for what to do wtth birkat 

erusln as Indeed does the 1988 Rabbi's 11anua/. 

Al I of the services have the traditional formula for the exchange of 

rings. Several have additional vows as well. In one service the vows are 

very much 1 ike the vows In the 1961 Rabbi's ttanual, with the exception of 

the fact that the promise to nprotect, whether in good fortune or adversity" 

116 Anonymous, "Weci11ng Service" ( n.p., n.d.). 1. 
117 Rabbl DavidB. Kaplan, 11 MarrtfrJSCaremony 11 (n.p .. n.d.), 2. 
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Is removed. 1rn While these vows speak about a "l ife hallowed by the faith 

of Israel" some vows make no reference to anything Jewish: 

Do you of your own free w11 l and consent, take 
____ to be your husband, promising to respect his 
existence as a unlque ind1vldual striving toward fulfillment 
even as you would love, honor and cherish him throughout 
life? 119 

Clearly the exchange of vows common 1n non-Jewish wedding ceremonies 

has Influenced Jewish wedding ceremonies, as seen In both the rabbis' 

manuals and the creative services, although 1t has not supplanted the 

tradlUonal exchange. 

All services also have the s/Jeva brae/Jot, although as is true wlth 

birkat erusifli there are a number of different versions and translations. 

Most have the complete version In Hebrew, unllke the 1961 Rabbi's/1anual 

which only has four of the seven In most services. While a complete Hebrew 

text is prov ided ln the manual, a complete Engl 1sh text ts not. The most 

common change in translation Is in the fifth blesslng, although It Is not the 

only alteration. In the I 961 Rabbi's ttanua/ this is one of the blessings left 

out, whlle ln the 1988 edition the Hebrew and English text Is changed to 

eliminate reference to the "barren women." Rather than focusing on the 

Imagery of barren women, the "rejolc1ng of Zion" ts usually referred to In 

the creative services In reference to the bride and groom. One servtce uses 

these words: 

Zton rejoices in the continuing unity of the Jewish people as 
thls bride and groom consecrate themselves to each other and 

118 Rabbi Paul Swerdlow, "Wedding Ceremony11 
( n.p., 1974), 2. See also Central Conference of 

Amer lean Rabbis, Ro/J/Ji's 118/Jvol (I 96 t ). 30. 
T 19 Anonymous, "Sally Prlesand's WOOjlng Ceremony" ( n.p., n.d.), I. 
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to Zion. Pratsed are You, Lord, who causes Zion to rejofce w1th 
her ch1 l<lren. 120 

Another servlce provides this 1nterpretat1on: 

As God rejoices over Israel, so may man and woman rejoice 
over each other. As Zion shall not be barren and forsaken, so 
Israel where ever they are scattered, shal I be fruitful and 
multiply. 12t 

In one case a wholly new bless1ng Is created, completely unrelated to the 

Hebrew: 

Praised Is God by whose eternal power all people have been 
given the burden of freedom to form thetr ldentlty--freedom to 
develop their Inner being through love and labor-- freedom to 
bear the decisions which make them respons1ble. 122 

A final part of the ceremony that ts present In each creative service 

is the breaking of the glass. In one serv ice the following explanat1on is 

g1ven: 

The breaking of the glass reminds us that where there Is joy, 
there ls also toll. Man was commanded to earn hts bread by the 
sweat of his brow. yet also he rejoices tn Godliness and 
marriage. Thus may your labors bring you Joy and comfort. and 
your struggles bring you peace. As the glass Is shattered, may 
all the barrlers between you be broken down and harm and 
advers ity be ground out. 123 

In another ceremony, however, there Is an explicit refusal to attach any 

symbol ism to the breaking of the glass: 

The glass is broken not as a symbol of any of the myriad of 
explanations whlch are frequently used to explain It. It Is 

120 Rabbi Fred Reiner," Wedding Ceremony'' C n.p., n.d.). 2. 
121 Rabb1 Oav1d8. Kaplan, "Weddlngceremony," 4. 
t22 Anonymous, "Sally Priesend's We<k1ing Ceremony." 3. 
l23 Rabbi David B. Kaplan, "Wedding Ceremony, 11 6. 
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enough that 1t Is an anclent and beaut1ful custom which 
conttnues to part 1cu1ar1ze the Jew1sh marriage ceremony. 124 

Most services however, merely state that the glass Is broken, netther 

interpret 1ng th1s act nor refusing to do sol 

In look1ng at the use or trad1ttona111turg1cal texts as a whole, there 

are rew major 1nnovat1ons. While there are dlHerences between the 

standard Reform service and the creat1ve servtces-- the use of fuller (albeit 

interpretive> s/Jeva brae/Jot and the Inclusion of an 1nterpret1ve /Jirkat 

ervsln In some servlces--these dlff erences are not so significant that they 

appear to be the motivation for creating a special ceremony. It would thus 

seem as If the desire to have a ceremony of one's own Is the Impetus for the 

creatlon of these services. 

Because there are few new elements In the services, the focus to thts 

potnt has been the use and Interpretation of the traditional llturg1ca1 texts. 

There ls one service, however, that ut111zes the symbols of candles and 

flowers 1n a unique way. Upon entering the chuoah the bride and groom each 

Hght a candle. Later on 1n the service, they use their candles to light a th1rd 

candle: 

When the two of you entered the Chupah, you d1d so as two 
separate lnd1viduals. symbollc of your separateness, you each 
1 it a candle. I would 1 Ike you to al low these two candles to 
continue to burn because marriage does not end your 
Individuality. Instead, where your two lndtvfdual 11ghts, your 
two souls touch, there ls created a th1rd entity, the couple. An 
entity which will always burn brighter and stand higher and be 
more Important than either jndivldual. ... l call upon you to let 
your Individual flames flow together that the couple be 
created. 12s 

124 Rabbi Ronne and Irene Friedman, "Wedding Ceremony" ( n.p., n.d.) , 9. 
125 Rabbi Paul Swerdlow, "WfrtllngCeremony" (n.p., 1974), 5-6. 
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The flower 1s used as a symbol of the new relationship between the brtde 

and groom and their parents. Rattler than looking to the1r parents to satisfy 

their basic needs, the br1de and groom look to each other: 

A few m1nutes ago, the two of you exchanged gold bands. Gold 
1s the symbol of value. By giving each other the bands of gold, 
you are saying to each other and to all of us, that for all of your 
basic needs, whether they be phystcal or financial, social, 
psychological or emotional, you will look to each other. By thls 
commttment1 you ended the re1atlonsh1p of gold which you once 
had wtth your parents. In its place a new relationship begins. 
A relattonshlp of love which can be best be represented by the 
flower which I hold In my hand. The flower Is a symbol of 
beauty. The beauty of who you have been to them all of these 
years ... Now go In love to begin a re1at1onsh1p of beauty w1th 
each of your parents in turn. <A flower Is presented to mother 
of bride and groom.) 126 

Thi s ls an attempt, slml Jar to that made in some of the birth ceremonies, to 

find new symbols and rituals to integrate Into a fami Har ceremony. 

Other elements of uniqueness are found in ceremonies geared to novel 

situations such as this one: 

Th1s service was written to meet the needs of a couple whose 
marriages had been ended by the death of their respect 1ve 
spouses by cancer within the last three years. They were 
married a year ago oy a judge so as not to offend thelr adult 
ch1 ldren or the memory of their previous marriages. Having re­
establlshed their own sense of family, their desire to share the 
mitzvah of marriage with their frlends and family moved them 
to make both a public and religious declaration of their new 
relationship. 121 

l 26 Ibid, p. 8. 
127 Rabbl Jeffrey L. Bal Jon, "Service of Reaff1rmat1on of the Weddtng Vows" (Lauderhill , FL , 
1985), I. . 
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Wh11e legally thts is a serv1ce of reaff1rmatton, the serv1ce 1s thetr rtrst 

Jewlsh wedding. It appears to be conducted as a basic Jewish wedding< I 

on ly have a brief out l lne of the ceremony), with the exception of the 

introducti on which focuses on their unique sttuatlon. The guests are seated 

ln the round, In "a circ le or love and the cer~mony beg1ns with the ll ght1ng 

of the menorah by the chfldren and spouses of the br1de and groom (although 

this serv ice took place three weeks before the start of Hanukah). Readings 

appropriate to the occasion accompany the l1ght1ng of each candle, as the 

rabbi explains: 

Just as the eight candles of the hannuklah are ktndted 1n order 
that we can emphasize certain baste themes of Chanukah, so 
too here we emphasize triumph over adversity, light over 
darkness and the presence of God's spirit in the m1dst of what 
might have been dark times. 12a 

While It ls not Hanukah, the basic themes of Hanukah are alluded to In one of 

the readings In relationship (loosely) to the couple: 

By llghtfng these last candles the efght candles remind us of 
the ancient time when the miracle of light re flected courage 
and lnsplratlon ror our people land our God. As we begin to 
reaffinn that ancient vision and this newer love, we pray that 
the light of your love wlJ I so shine that It w111 bring 
fulf I llment and joy to all those who surround you and who 
share with you these special moments. 129 

Although this is the only example that I have of a ceremony such as thts, one 

wonders whether the diversity of family structures and s1tuat1ons 1n this 

day and age has Influenced the wedding ceremony in other ways. 

126 Ibid, 1. 
129 Ibid, 2. 
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A final and very unique ceremony ts called a "Covenant of 

Aff lrmatlon." While connected to marrtage, It does not appear to be a legal 

wedd1ng ceremony: 

The "Covenant of Affirmation" ts Intended as an experiential or 
existential alternative or prelude to the Jewish marriage 
service ... . It seeks to tntertw ine elements common to both the 
Jewish and Chrlstlan tradltlons In theology and practice and to 
help persons bound In the covenant to raise to consciousness 
criteria that may contribute to a lasting and satisfying as well 
as spiritually ennobling marrtage. 
Prlmar1Jy the covenant Is utilized with couples who 1nttlally 
ask for a mixed marriage .... [T]he couple may Integrate the 
Covenant of Affirmation 1nto their own creative wedding 
services .... Often the couple may use the covenant as a study 
tool to help probe the Inner feelings surrounding diverse 
rel lglous views and ethical 1deals and to assist them In 
developing creative marriage vows. Finally, the Covenant of 
Aff Irma ti on has been designed for use for some couples as an 
alternat1ve liberal conversion se.rvlce. 130 

The ceremony emphasizes the dlff erent ways In which God can be found. 

Both the Jew and the non-Jew affirm the traditions and bel1efs of the other: 

The one affirming Judaism for the first ttme: I bel1eve and you 
bel ieve that Judaism for us wlll become a special faith that 
will voice our deepest hopes, echo our most cherished 
aspirations, and nurture our highest shared Ideals and 
ambitions. 
The one who is Jewish at the time of affirmation: I promise to 
respect you for who you are. to help you explore and discover 
your own creative Individual 1ty. I treasure your wtlllngness to 
meet me on the path toward the Garden of God's Delight. 131 

This represents the at tempt to dea l with the question of intermarriage 

through ritual , if not through an actual wedding ceremony. This would 

130 Robbi Joseph H. Levine. "The Covenant of Affirmfltion" ( n.p. 1 1985), introouctory remarks. 
131 Ibid, J. 
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appear to be a unique approach. I have no other material at all related to 

intermarr1age, although 1t would be 1nterest1ng to know If those rabbis who 

do perform 1ntermarr1age make changes to the wedding ceremony, and how 

they do so, or if they ere ate new ceremon l es. Wh 11 e one assumes that many 

rabbis do make cer tain changes, they may not be written down since lt Is 

not customary to place the wedding service into the hands of those who 

attend. 

With the exception of these last three ceremonies, the weddings that 

have been exam ined are very similar In structure and 1deology to the 

standard Reform wedding ceremonies. Their creation seems to have been 

motivated not by a conflict or disagreement with the usual Reform 

approach, but with the desire to have the1r own personal wedding ceremony. 

Marriage is yet one more example of an occasion when Individuals want to 

feel a special, unique relationship to the ceremony. It would appear that for 

some people a stronger connection Is felt to a ritual that fs created 

spectftcally for them Corby them), rather than to the tradftfonal ritual used 

for the Jewish community at large. 

Reconsecrat Ion Seryf ces 

Three of the reconsecrat ion ceremonies are part of Shabbat services, 

while two are completely separate occas1ons 11ke the or1g1nal wedding. (I 

also have two annfversary prayers that one assumes are to be part of 

Shabbat worship.) Most contain at least some part of the s/Jeva brae/Jot and 

the traditional /Jarel ata!J/at formula that is found in the actual wedding 

ceremony. Some Include other elements such as baruc/J fJaba. Of those 

reconsecrations that are completely separate occasions, one ts virtually 
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Identical to a wedding. 1:s2 The other Includes a re-exchange of rings with 

the tr~dltlonal blesstngs, but does not follow the tradlt1onal structure. 

Instead, new elements and read1ngs are tncorporat ed. The vows written Into 

the ketubah are read agaln, and candles are l1t w1th the blessing Baruch atah 

Adonaf. Elohelnu Melech ha'olam asher k1deshaou bemitzvotav vftzlyaou 

Jebadl1K oerot shel ahavab <Blessed art Thou, 0 Lord our God, King or the 

Universe, who hast sanctlf led us by Thy commandments and commanded us 

to kindle the l1ghts of love). In addition, readings making reference to the 

fulfi llment of dreams, and the birth of children are Incorporated. The 

Introduct ion to the ceremony explains the purpose and 1dea of 

reconsecrat I on: 

Ten years ago today your marrtage ceremony began with this 
passage from the Song of Songs. This evening we reconsecrate 
that marriage and begin again with the same words. Beginning 
again ... is entirely consistent with Jewish tradlt Ion. 
Reconsecration Is a constant in Jewish history and In the 1 Ives 
of our peop le. We consecrate anew places of worship and study, 
a new home, a newly born child. our sages consecrated the 
sacred texts anew each time they completed a tractate of 
study . ... The reconsecration of a marriage Is an occasion of 
joy and thanksgiving. It recalls the bliss of the first couple: 
Adam and Eve; their consecration one to another; and 
ant1c1pates the t1me to come ... . t33 

Reconsecration appears to be a t1me to celebrate love and togetherness. 

Through Incorporating elements from the first ceremony, the original joy 

and excitement of the wedding is recaptured. 

When the reconsecration Is for more than one couple, and ts part of a 

Shabbat service, an additional feature appears. The reconsecration becomes 

132 Rabbi Jeffrey Ballon," ReconsecraUon Service" ( n.p, n.d. ). 
133 Rabbi Joseph H. lev1ne, "ReconsecraUon Ceremony" ( n.p., 1985). 1. 
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a communal as well as a personal event. In one ceremony (held on Shabbat 

Shuva), the entire worship service revolves around themes of love and 

marriage and thus the whole community ts united in this celebrat ion. 134 

The actual reconsecration takes elements from the wedding ceremony. The 

couples stand on the biman under a chuoah whlle miadir is sung; there ls a 

reconsecration of vows and "brachot" are said. (The exact nature of these 

"brachot • ls not specified In the text, but one would assume that they are 

part of the s/Jeva brae/Jot or the clos1ng blessing of /Jirkat erusin.> Prior 

to gofng to the oima/J the couples quietly exchange vows Ca text Is 

provided). This too highlights both the personal and the communal nature of 

the event. Whl le the exchange or vows ts a private act between the two 

members of the couple, many others are engaged tn the same act at the same 

time. Thus the individual couples are forged tnto a larger community. 

This communal element Is equally reinforced 1n a ceremony held on 

the rabbi's fortieth wedding anniversary. He Invited over one hundred 

couples whom he had married to join hlm In the reconsecration of hts 

marriage which took place as part of a regular Shabbat service from UPB. 

Selections from the s/Jeva brae/Jot and the exchange of rings form the heart 

of the reconsecration. At the end, the congregation says to a1l of the 

couples: 

We share In the joy of your blessing, and pray that our Heavenly 
father wlll shower you with grace and goodness, with health 
and fulflllment. We share In the wonder of Jove whose glow 
lights up this hour, and join w1th you in the beauty of it as we 
aff lrm together: I am my beloved's and my beloved Is mine. 135 

134 Rabbi Charles P. Sherman," Reconsecration of Marriage Service" (Temple Israel, Tulsa, OK, 
l 985). 
135 Rabbi Alen S. Green ," Merr1age Reconsecret1on Service for Sabbath" (Temple Emanu El , 
Cleveland, OH, 1974), 8. 
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The or\gtnal wedding ceremonies dtscussed above are very personal 

occastons. The reconsecratlon ceremonies provide a way to re11ve the 

emot1ons felt at that very personal event by speak1ng the same words and 

hearing the same bless1ngs. The ceremony reestabltshes the ortg1naJ 

moments when couples first consecrated themselves to each other. When 

the ceremony takes place as part of communal worsh1p, however, the private 

element is lessened. The ind1viduaJ celebration becomes communal as 

others share tn this personal event, not just as onlookers, but as 

part lclpants. 

Death 

I have very l lttle printed material for use at a funeral or the days 

Immediately f ollowlng, perhaps because, as with weddings, It ls not 

customary for those attendtng to have a copy or the service. I have a 

collection of readings for sh Iva. 136 and another service that ls quite stm11ar 

to a basic funeral service but ts printed In order to be passed out to 

mourners. The rabbi appears to be striving to include the congregation In 

the serv1ce, contrary to the tradltional practice. t37 One Interesting service 

exists to be used in the case of m1scarriage. 138 The serv1ce contains some 

texts typtcally found 1n the funeral ceremony as well as statements and 

explanat1ons by the rabbt. The rabbf po1nts out that the embryo could never 

have developed Into a child C" ... conceived where 1t was, [It] was never 

meant to be") and that Its death prevented further harm to the mother 

136 Rabbi Stephen Pearce," Ships: An Anthology for Shiva Calls" (Temple lsalah of Forest Hills, 
Forest Hflls, NY, n.d. ). 
137 Rabbi Albert Goldman, "Chapel Funeral Servfce" Cn.p., n.d.). 
138 Rabbi Norman Cohen, "An Express1on of Consolat1on" (Rockdale Temple, Cincinnati, OH, 
n.dJ. 

369 



whose life, if endangered, takes prior1ty over the llfe of the unborn child. 

He tells the parents that their responstbll1ty Is to grow strong so that they 

can "partlcipate 1n the ll fe-giv1ng process which ts our partnership with the 

Almighty. Blessed ts the Lord, our God, who reenacts cont1nually the work 

of creation." 139 While the motivation behind this service Is a good one. the 

readings raise some questionable Ideas. One wonders how the parents would 

react to being told, tn essence, that the loss of the embryo was all for the 

best. Creat1ve ritual for events as difficult and painful as this, while 

potentially very valuable, needs to be developed with the extreme caution 

and sensitivity. 

In spite of the lack of printed material for funeral serv1ces (beyond 

the three Items just mentioned), it Is possible that ritual creativity is still 

occurring, albeit 1n different fashions. One rabbi writes: 

I know that there Is much creative use of the l lturgy we 
inherit. I think of the burial service I did for a stillborn Infant. 
In addition to a judicious choice of readings In the service, we 
closed the service with a heal1ng circle for the parents. We 
moved several yards from the grave, asked the parents to stand 
in the middle or the circle and gave the opportunity to offer 
bless1ngs, support and comfort and hugs. No prtnted ltturgy 
will convey that, but It certa1nly Is a creative use of the 
occasion. I suspect most of our colleagues have s1mllar tales 
to tel 1. t4o 

It certainly seems entirely plausible that creatlv1ty of this type exists, and 

Is perhaps even common. Yet it Is Interesting that the greatest tack of 

printed creative liturgy ls In the area of death--an occasion related to 

sadness and loss. The same lack will be seen below In relation to divorce. 

139 Ibid, 3. 
140 Rabbi Louts A. Rieser, letter to Betsy Torop, March 10, 1969. 
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Perhaps at times of sorrow, trad1t1on and famtllartty are more comforting 

than 1nnovatfon. 

Occas1ooa1 Ufe Cycle Ceremonf es 

The life cycle ceremonies discussed in most of th1s chapter are 

ceremonies that are part of the standard Jtfe cycle of each Jew. There are 

l1fe cycle ceremonies, however, such as convers1on and divorce, that are 

only relevant for certa1n people. Whlle Important, they warrant separate 

treatment for they are not typ1cally part of the normat1ve I lfe cycle. 

Conyers loo 

I only have five conversion ceremonies, none of which are dated. 

Their contents and orfentation are not stgn1flcantly different from the 

ceremony ln the 1961 Rabbi's ttanual. (The service In the 1988 manual 

contains some changes and addlttonal readings, but it Is not radtcal1y 

dffferent from the service In the 1961 manual.) They all contain a 

recitation of the s/Jema, the granting of a new name, and five questions of 

fa 1th found 1n the 1961 Rabbi's ttanual 141 Most include a reference to Ruth 

as well. They exclude the a/etnu<as does the 1988 Ra/Jbi's/1anua!) which 

ts found ln the service In the t 961 Rabbi's ttanual, but add a few addlttonal 

readings. Two common texts are utll1zed: one from mldrash Tanchuma that 

proclaims that ger1m are most beloved to God, and one from the Talmud that 

says that a ger/gjoret should be asked why he/she wishes to become a Jew 

since the Jews are persecuted and harassed, and should be accepted upon 

14t Central Conference of American Rabbis, /?tJbbl's /1onuo/ ( l 96 l), 18. The l 988 version of 
the manual retains these five questions and a<Xls a sixth question concerning commitment to stu~. 
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1ndicat1ng that he/she w1shes to become a Jew 1n spite of this suffering. 

lnteresttngly, while the 1961 Rabbi's 11anual makes no mention of the 

suffering of the Jews, the 1988 version does have a few references to 

persecution and martyrdom, 142 perhaps reflecting the emphas1s on survival 

that grew to be so strong durlng the 27 years between the two manuals. 

What Is unique about these services however, ts not so much their content, 

but the occasions to which they are connected. 

The creation of these ceremon1es appears to be mot1Vated by the 

desire to connect the conversion to a significant Jewish event. In one case, 

the occasion is Shabbat, and the convers1on occurs prior to lighting the 

candles: 

We come Into the sanctuary just prior to the Sabbath service to 
welcome Gerlm Into the Jewish people. We do this both for you 
and ror us. For you, so that the Sabbath feel Ing of joy and 
hol lness may be your flrst experience as a Jew. For us, so that 
the Household of Israel may be represented as you become a 
Jew, and may take pride In your being one of us. 143 

Another conversion ceremony Is held during the Torah service. The rabbi 

hands the Torah to the ger, saying, "This Is our Torah; and from this 

moment it Is yours also." The gru: responds with the words, "I accept this 

Torah as if I were standing this day at the foot of Mount Sinai. "144 Wh1le 

the 1988 Rabbi's 11anual has the ger/gloret ho1d the Torah whne reading the 

s/Jema, the 1961 manual does not <although the service does take place 

before the open ark). This creative ceremony appears to be motivated by the 

142 Central Conference of Amer1can Rabb1s, R8bbf 's t18flw/( 1988). 200. 205. 
143 Anonymous," Kabbalat Ger Conversion Serv1ce" ( n.p., n.d. ), 1. 
144 Anonymous, "TempleServ1cefor We1comlngGer1m" (n.p. , n.d), 1. 
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destre to connect the conversion to Torah 1n a public and direct way. A f1nal 

ceremony connects the conversion to havdalah: 

We stand here before the open ark . .. to w1tness Havdalat Ger, 
the decision of to separate from hls (her) past and to 
Identify with the faith and fate of our people. our tradition 
teaches us that we must make a Havdalah, a differentiation 
between the Holy and the profane; between what Is right and 
wrong .. .. You have stud1ed our Tradition and found courage to 
separate yourself from your childhood rellglon and to 1dent1fy 
yourself with Judaism. 145 

While the theme or separation Is certainly appropr1ate for a conversion, the 

specfflc f ormulat ton here suggests a certain comparison between Judaism 

and the religion from which the~ comes that may not be Intended! In any 

case, the attempt to connect conversion to significant Jewish symbols and 

events Is potentially very meaningful for the~ and the commun1ty. It ls 

tnterest1ng tt1at there are not more creative convers1on services of this or 

any type given the recent emphasis placed on outreach by the Reform 

movement. The reason for this Jack ts unclear, but It ts possible that since 

the ceremony ts not always a publ le one, the individual creative efforts of 

rabbis may be more spontaneous and 1ess formal than a written service. 

Divorce 

I have only one ceremony connected to divorce accompanied by a .g,e1. 

Whl le the 1961 Rabbi's 11an(Ja/ has no divorce ceremony at all, the 1988 

Ra/J/Ji'sl1anua/ does include a "rttual of release· In which each partner 

f ormal1y releases the other from the marriage bond. 146 The ceremony 

145 Rabbi Allen S. Maller. "Havdalat Ger Conversion Service" (TempleAkiva, Culver City. CA, 
n.d.), 1. 
146 Central Conference of American Rabbis, RtJbbf's /1onual ( 1988), 97- 104. 
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written by Rabbi Le igh Lerner 1n 198 l 147 ls somewhat different, however, 

than the ritual Included In the Ra/J/Jl'sttanual. It begins with the words 

"/Jruc/Jim /Ja/Ja'irn" 1n a clear parallel to the wedding ceremony. Although 

formulated d1fferently, like the ritual tn the Rabbi'st1anua/ It contains the 

hope that any anger and hurt resulting from the divorce wlll pass. It 

contains no formal statement of release. An Innovative element of th1s 

ceremony concerns the .g,e_t.. The part les partl c loate In cutt Ing the .g.e1, 1n 

half, as traditionally a piece Is cut from the gtl "toward the end that both 

man and woman recognize the1r mutual share 1n the dissolution of marital 

bonds." 148 In the Rabbi's ttanua/ the rabbis separates the two halves of the 

get. 

The text of the gel ls based on Rab1ndranath Tagore. The Reform gg_t. 

In the Rabbi's t1anua/ ls a rather straightforward statement of release 

marking the dissolution of the marriage. 149 In Lerner's ceremony he tells 

the man and woman that the two signatures on the gtl are a remfnder that 

"your lives have touched and may touch again. May It be for shalom." The 

actual text expresses the desire for strength to overcome adversity and the 

ab! I lty to cope wfth Jffe's sorrows: 

I turn to the source of 1 If e and love: Let me not pray to be 
sheltered from dangers, but to be fearless tn facing them. Let 
me not beg for the stllllng or my pain, but for the heart to 
conquer It. .. 

The ceremony and the signing of the gtl. are to take place before witnesses, 

and both are designed for eHher the couple, or the husband or wtf e alone. 

147 Rabb1 Leigh Lerner, "L 1beral Jewish Dtvorce Ceremony" ( n.p., 198 I). 
146 /bid. guide to use. 
l49 Central Conference of American Rabbis, Robbi's ttonwl ( 1988). 99. 
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Whl le It Is poss1ble that it Is a coincidence that I do not have more 

divorce ceremonies, I tend to think that this Is not the case. It would seem 

more 11kely that new divorce rituals are not be1ng creat ed. From a ritual 

perspectfve, divorce does not seem to be a concern for most rabbis. Given 

Its Inclusion In the newest Rabbi's /1anual, It w11l be 1nterest tng to see 

whether this changes In the future. 

Cooclus1on: The Image of God and Communal Self-Def1nttton as 

Seen In Creative l1fe Cycle Ceremon1es 

The way that God 1s portrayed In these services 1s directly related to 

the way that the community values and defines Itself. The God language 

utt I ized fn these services support Hoffman's thests that God language tn our 

time refers to an Immanent God, present ln the warmth of community. 1so 

While speaking of God in Immanent terms may be di fftcult for the High 

Hol1day l lturgist, lffe cycle events present the perfect opportunity to speak 

of God as present In human relat1onsh1ps. Not only do the authors of these 

creative serv1ces clearly view God as present In the miracle of Jove and 

family, but the tradition also makes God an active partner In both birth and 

marriage. Authors of creative 1 ife cycle services often express their own 

feellngs in relation to thts traditional emphasis. 

A new daughter of Israel has come, and w1th her comes a need 
for blessing. The m1racle of ltfe, oft-repeated, st! 11 gives us 
pause. We remember the work of creation, as we witness 
creat ion anew. We recognize God's presence, and our own 
partnership with the Holy One. We recall the message of Torah: 
that we, created in God's image, were created to be creators. 

I 50 Lawrence A. Hoff men, Art of Public PrtJY81', 173. 
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We see our role now, not only creat1ng, but nurturing that which 
we created. A child ts born, blessed be God! 1s1 

Similar sent1ments are expressed tn marriage and reconsecration services, 

utt11ztng traditional texts: 

Rabb! Yosef ben Halafta was asked "What has your God been 
doing since creating this world?" He replied, "God has been 
match1ng coup les in marr1age." 

The perfect mate is truly a gift of God. 
Who are real lovers? 

Those who have one heart In two bodies. 
There are three tn every marrlage--husband, wife, and God. 

If a husband and wlfe are worthy, the Divine Presence 
abides with them. 

Grant, o Lord, that the Jove which unites bride and bridegroom 
may be renewed through acts of rededication. 

For your gifts of love, freedom and famlly joy, we praise 
You and exclaim: The eternal wi ll reign forever and 
ever. 1s2 

The reeling that the birth of a child and the love between husband and wife 

are wondrous events Is frequent ly expressed, and Is supported by the 

tradition which depicts God as integrally Involved with birth and rnarr lage. 

Thus weav1ng this theme Into the ceremonies ts quite natural. 

While God Is seen as Intimately Involved In birth and marr1age, 

Bar/Bat Mltzvah and Conf lrmatlon are by no means devold of the mention of 

the Divine. The teenagers speak of God In various ways, and although doubts 

and questions are raised, they express a basic belief In God and some sense 

of connecuon to the Divine Presence tn the world. While God Is not the 

central focus of these services, when God ts mentioned It tends to be 1n 

certain speclrtc contexts. In the case of Bar/Bat Mltzvah, God Is prlmartly 

mentioned In parents' prayers and prayers relating to fami ly. The prayer 

15 I Robb1 Gary Bretton-Grenatoor, "Slmchat Bat," l . 
152 Rabbi Charles P. Sherman, "Reconsecration of Marr1agEJ Service,'' 5. 
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for family quoted above (footnote 55) as part of Bar/Bat Mltzvah serv ices, 

attributes the care and love that exists within the famt ly to God. Bar/Bat 

Mltzvah Is another opportunity for parents to thank God for their chlld: 

Eternal Father! 
Our I Ives are In Your hands, 
Our souls In Your keeping, 
Humbly do I thank You thi s day 
For my son. 
You have shielded him during Infancy 
In his growing years, You strengthened Mm. 
Now You have brought him In gladness 
To the threshold or adult llfe. 
He stands before You 
To be I Inked to the faith of our fathers, 
And I voice my gratitude 
In words ancient and hallowed: <Recite s/Je/Jec/Jeyanu). 153 

Confirmation services voice similar thoughts. God leads the Individual to 

each new stage of life, and ls present tn each step on the road to maturity: 

O God, our Confirmation class stands here today, having reached 
another plateau tn our life. Although young In years, today, 
with this service, we take our place tn the Jewish rel1g1on and 
Jewish community. For this opportunity, we thank You, our 
God .... We thank You for the guidance You have given us. We 
are grateful to You for our parents .... 154 

Later on the parents read silently, "I am truty grateful to God for thls 

moment in time, and for all the earlier years and events that have brought 

me here." 155 While Bar/Bat Mitzvah and Confirmation do not bring the same 

sense of miraculous wonder that is present In birth and marriage, God Is 

thanked for bringing parents and children to an of these occasions, and as 

present in the parent-child relationship. A sense of the Divine Presence 

153 Rabbt Abraham J . Klausner, "A Sabbath Bar Mttzvatt Service," 29. 
154 Rabbi Samuel M. Stahl, "Hear Our Preyer," 2. 
155 /bid,9. 
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pervades the celebration In obvious <with birth or marriage) or subtle 

<Bar/Bat M1tzvah and Conf irmation> ways. In th.ts sense, the life cycle 

servi ces are more God centered than any other category of services. Th1s 

prov1des slgn1f1cant Insight Into the communal self- def1nttton that emerges 

from the celebration of llfe cycle events. 

Worshippers v\ew themselves as a special group, uniquely connected 

to each other and to God as they celebrate the different stages of life of 

members of thetr community. Because lt 1s in connection with life cycle 

celebrations that the Divine Presence is felt most strongly, these 

ceremonies help worshippers see themselves as part of a unique re11glous 

community to a higher degree than do other rltuals. The l lfe cycle events 

give the community as a whole a sense of assurance and confidence not only 

concerning its present v1tality, but ln relatton to the posslb1l1ty of future 

perpetuat1on. L1fe cycle ceremon1es, more than other observances, 

celebrate the existence and the future of relatlonshfps, family and 

community, and thus they reassure us about our abil1ty to survive even lf 

thts 1s not expl1c1tly stated. In an era ln which lnd1viduals all too often feel 

dtsconnected and uncertain about thetr future, the sense of 1nttmacy and 

togetherness created by these services not only help form community, but 

give the community a sense of mean1ng and purpose. By re1nforctng the 

sense of commun1ty and thus an awareness of the presence of God, the 

creative life cycle ceremonies help the community see its existence as 

meaningful and unique--holy. 

Paradoxically, the personal1zauon of the services may help to create 

this shared sense of purpose and feel1ng of community. There ls a special 

intimacy created when the worship ls a direct refJect1on of the feelfngs and 

emotfons of the prtmary family celebratfng. There Is a sense that the 
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ceremony ts more mean1ngful because 1t. Is 1ntr1nsically connected to the 

fam ily and is not simply "what ls usually done." <This was seen above very 

clearly in the case of Bar/Bat Mttzvah fam ilies who spoke of their 1ncreased 

reeltngs of Jewishness as a result of their Involvement with the ceremony.> 

Participants In the ceremony feel closer to each other by virtue of th1s 

process. l would suggest that It ts possible that the closeness of the famlly 

draws those celebrating with the fam11y together as well, creating a bond 

that unites the celebrants tnto a community. 

The quest lon that needs to be considered, however, ls what exactly Is 

the nature of this community? The pr1vat1zatton and personal1zat1on of 11fe 

cycle ceremonies helps to fashion communities, but In many ways these 

communi ties are Isolated and temporary. Wh11e feeling a sense of 

connection to the family and to those attending the ce lebration, 1t ls 

unlikely that the worshippers feel a bond to the synagogue or to the Jewish 

people as a whole by participating In these rituaJs. In this respect, creat Ive 

life cyc le ceremonies represent a fracturing of the Jewish community Into 

an 1ncreasing1y growing number of sub-communities. Wh11e the ind1v1duals 

1nvolved may benefit emotionally and sp1r1tua11y, the consequences for the 

synagogue and for the broader Jewish community may be serious. Whlle 

prtvat1zat1on 1s most ev1dent In the creat1ve llfe cycle 11turg1es, lt ls a 

trend that 1s, at some level, part of the production of all creat1ve 11turgy 

and w111 need to be considered at greater length 1n the conclusion. 
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Conclus1on 

While the 850 creative servlces represent a wide range of approaches 

and were written for many different occasions, tt Is poss1ble to draw some 

conclusions about creat1ve I lturgy based on this body of material. There are 

three general areas 1n wh1ch summary comments are warranted. First, the 

relat fonshtp between creative liturgy and the standard Reform liturgy needs 

to be addressed. To what degree ls creative liturgy a rebellion against the 

standard liturgy and to what degree Is 1t In keeping with the theology and 

approach of the normative prayerbooks? Second, as reflected in these 

serv1ces, what is the ident1ty of the Reform Jews who worsh1p from 

creative liturgy? And finally, it Is worth assess1ng the creative ltturgy 

movement both In terms of Its contr1buttons to Reform worship and tn terms 

of the problems that 1t presents. 

Creative liturgy Is clearly written as an alternative to the standard 

liturgy, but It does not appear to be a rebe l11on aga1nst ft. Thts 1s 

particularly true in the later years. Whl le the development of the creative 

liturgy movement may have begun tn opposition to UPB, the primary 

motivation for creative l lturgy today cannot be found tn extreme 

dissatisfaction with the normative liturgy. Many of the themes of the 

creative services exist rn GOP, GOR and other recent CCAR publtcatlons. 

They are simply expressed more strongly In the creative liturgy. The 

dlff erences between the creative servtces and the regular prayerbooks are 

thus often differences of emphasis and not of opinion. Thfs may account for 

the fact that the production of creative liturgy has declined since the 

publication of GOP. Since the differences between the creative services and 

60P are less radical than was the case with VPB, the need for creat1ve 



li turgy has lessened. The one area 1n wh1ch d1fferences between the 

standard and creat1ve liturgy are st1 11 clearly ev1dent is in the area of High 

Hollday liturgy. While GOR has accepted the essent1al perspective and 

jmagery of the High Hol1days, the creative services by and large have not. 

The greatest difference between the creative serv1ces and the standard 

Reform 11turgy 1s seen In these services. 

Whil e creative services may not represent active rebel11 on, there are 

clear differences of philosophy between the creative liturgies and standard 

Reform prayerbooks. The normative 11turgy operates wltbfo the trad1t1onal 

framework; authors of creative services do not feel bound by this structure. 

They are more concerned w1th 1ntroducfng new themes than relnterpret Ing 

old ones, and thus their attachment to tradltlonal liturgical texts and 

structures ls qutte flexible. It would appear that the texts chosen for 

1nclus1on In creative services are often chosen for thetr emotional or 

nostalg1c appeal , rather than for thefr theo1oglca1 sign ificance. This Is 

part1cular1y evident in the creative High Holiday servtces and the creative 

Seders. It shou1d also be pointed out that this ls changing: creative 

servlces have become more traditional in recent years. This return to 

tradition may also explain some of the decline in the use of creative 

services tn recent years. 

Based on the quant1ty of creative services 1n each category, the 

llturg1cal occasions of prtmary Importance for creative liturgists clearly 

emerge. They are different In certain ways from the prlorltles of the 

Reform movement as reflected In the Reform liturgy. The High Ho lidays 

stm occupy a central role In the liturgical calendar. Passover Is the most 

slgn1f1cant hol1day, whlle the other "festivals'' are among the least 

Important. Hanukah has a certain prominence, although one suspects, that 
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the emphasis on Hanukah 1s not based on theologica l premises but on the 

Issues surrounding the role of Chrtstmas 1n the soc1ety at lar ge. The modern 

hol ldays of Yorn ha-Sho'ah and Yorn ha-Atzma·ut have come to at least equal 

the traditional holidays In Importance. Ltke Passover, they emphasize the 

themes of suffering, redemption and survival. Lire cycle events are a major 

opportunity for llturglcal creativity, part1cu larly those pertaining to 

ch1ldren. While there 1s much 11 turgtcal creat1v1ty for Shabbat services, 

most of the liturgy does not f ocus on Shabbat but on other themes. It seems 

like ly that Shabbat is not a significant holiday In the lives of most people; 

the creative services help bring worshippers to the synagogue by focusing 

on a broad var1ety of other themes that are Important to them. 

It Is clear from this brief overview that creative 1 iturgy reflects a 

complete re-or lentatlon of the l1turg1ca1 calendar. Whtle the off1ctal 

ltturgy of the Reform movement largely fol lows the traditional 1 iturglcal 

cycle and groupings of holidays, such is not the case w1th the creattve 

servtces. When liturgy does not exist that appropriately emphastzes the 

Issues and occasions of 1mportance to rabb1s and worshtppers, such as ln 

the case of Bar/Bat Mitzvah, 1t Is created. New liturgical structures are 

created for holidays such as Purim. The liturgical occasions that are 

stressed are those that reflect the key concerns and needs of worshippers, 

regardless of thelr importance In the 11turgfcal calendar. 

Realtzlng th1s, 1t Is possible to draw some conclusions about those 

who worship from creative services. It is clear from these serv1ces that 

worshippers are strugg11ng to f1nd meaning and purpose ln a world that has 

become increasingly complicated and turbulent. In this respect, the events 

of the past twenty years cannot be d1vorced from the rise of creative 

liturgy. The desire for l iturgy that ts contemporary, 1n the very Immediate 
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sense, ts a major mot1vat1on for the development of creative 11turgy. The 

societal changes that have occurred have presented a whole new set of 

obstacles and challenges, and creat1ve serv1ces often attempt to help the 

worsh1pper cope with these challenges. Creative 11turg1sts struggle wtth 

the spec1 fies of contemporary society 1n a way that the standard 11 turgy 

does not, perhaps because 1t cannot. Those who wrlte creative services do 

not have to worry about the serv ice be1ng relevant next year; authors of 

off1cia1 prayerbooks do. 

The struggle to f Ind meaning In the world very much centers around 

humanity; human effort and responslbl I lty 1s paramount In these services. 

As has been stressed throughout this thesis, a major difference between 

creative services and the normative prayerbooks 1s that God 1s much less 

the focus of the creative services. I think that this Is directly related t.o 

the emphasis placed on the perception that the world today ts chaotic and 

turbulent. These character1stlcs are seen to represent a challenge to the 

existence of the omnipotent, omnlbenevolent God of the tradftfona111turgy. 

Our experience of the world and our understanding of the nature of God are 

dlff1cult to integrate. Given the seemfngly Irreconcilable tens1on, God ls 

often removed from the liturgy. In speaking of contemporary events God-­

who is uncontrollable and unfathomable--is de-emphasized. Instead, human 

action and responslbll 1ty- -whlch we can understand and determlne--1s 

depicted as the key to the better world. 

It ls Important to realize, however, that God Is de-emphasized but not 

dented. While the traditional God concept ls often absent from these 

services, a new concept of a more Int !mate God Is frequently developed as a 

substitute. The fact that we have the abt llty to act for good In the world ls 

attributed to God. God ts prlmarny mentioned In a context where 
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affirmation 1s posslble--1n the realm of community and relationships. We 

may not see how a transcendent God can be acting tn a world that we do not 

understand or feel able to control. Liturgists and worshippers do seem 

wi 1 l Ing to acknowledge the Divine Presence when they can recognize 1t as 

positive. Community, love and friendships are not only keenly des ired but 

they provide the strongest ev idence of God's existence tn the creative 

servtces. 

The struggle to reconcile our vlew of the world and our beliefs about 

God ts revealed In the emphasis placed on the Holocaust. The Holocaust ls 

clearly a significant part of the consciousness of American Jewry. It Is not 

reserved ror ment ion on Yorn ha-Sho'ah or even as part of yizkor serv1ces. 

It has permeated every major occasion with the exception of life cycle 

events, and reveals a preoccupation with survival. Mention of the Holocaust 

Is often accompanied by challenges to God. But the challenge Is rarely 

carried to the extreme. The emphasis usually shifts fairly quickly to 

affirmation based on the fact that we have surv1ved and that we exist today 

as a communlty. This survival Is often attr1buted, at least In part, to our 

faith In God. The existence of a powerful, omnlbenevolent God ls often 

denied when considering the Holocaust and yet, this denial ls not the central 

focus of our remembrance. Instead, our survlval --the context from which 

we can affirm God--ls stressed. The services de-emphasize those facts 

that lead to denial of God (especially God as traditionally conceived) and 

emphasize those things that can lead us to believe In and affirm some form 

of Divine Presence. As a result, the fact that we have survived and come 

together as a community ls seen as proof of the existence of God and Is the 

major reason for celebration and joy in these services. 
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When looking at how they relate to the world at large, and to God, it 

ts clear that the ind1vlduals who worship from these services are searching 

for a sense or d1rectlon and a feel1ng of security. They want a way to make 

the world mean lngful , and the l lturgy conveys the message that they can 

create meaning In the world by act1ng to change 1t. They want a way to 

belong, and the services stress that the community formed by the 

worshippers represents the warmth and comfort that people desire. The act 

of coming together to worsh1p is v1ewed as leading to the ex1stence of 

communtty, which may be a major motivation for the lndlvidual to attend 

services. The fact that the community to wh1ch the lnd1vidua1 be longs ts 

part of a people that has survived gives th1s belonging an added dimension of 

mean1ng. The feel1ng of survival re1nforces the communal bond. 

Furthermore, because they are part of a very unique people--a people that 

has survived 1n sp1te of persecut1on and hardship, worshippers are convinced 

of the ethical 1mperat1ves that race them. Survival leads to a moral 

obl1gat1on to the world at large; 1t provides the lnd1v1dual w1th a sense of 

community and belonging. 

It should be noted, however, that whne survival is stressed, the 

purpose of survival ls rather vague. The fact of our existence, rather than 

the quality of that existence ls celebrated. W1th little discussion of God, 

Torah or mltzvot, the question of our obl1gatlon as Jews and not just as 

human beings is quite unclear, especially In any realm beyond the ethical. 

From this perspective, the Jewish Identity of worshippers that emerges 

from the creat1ve services Is rather vague. Beyond moral obligations (which 

are Incumbent upon us a human beings as we 11 as Jews) the mandate of the 

commun1ty to whtch we are glad to belong and whose survival we celebrate 

Is undefined. 
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Having summar1zed the creative servtces In terms of the ir relation t.o 

the standard liturgy and 1n terms of the picture of the worshipper that 

emerges from them, 1t 1s possible to assess the creative liturgy movement 

as a whole. There are several positive elements to be found In the 

production of creative liturgy. In a movement committed to reform, 

1nnovat1on and change, the w1111ngness to engage In experimentation has to 

be seen as essential. As long as the Reform movement ts wnt1ng to struggle 

with tenston between keva and kavana/J, then the efforts of creative 

llturgtsts are a valuable contrtbutton to this ongo1ng effort. Thts 1s 

particularly true since creative 11turgy has the ab1ltty to respond to 

spec1f1c events in the world ln the way that the normative li t urgy does not. 

Furthermore, creative liturgy can also respond to events In the life of the 

lnd1v1dual or the commun1ty with greater ease. A ceremony for an older 

child aff1rmlng Judaism for the f1rst time, a b1rth ceremony for a dfsabJed 

chfld or a wedd1ng that occurs ln a non- tradlttonal framework are all 

examples of sttuatlons that have resulted in novel r1tua1s. The ability to 

respond to these and other circumstances is one of the great strengths of 

the creative liturgy movement. Whlle liturgies such as these are not 

commonly found in the material that I stud1ed, further work fn th1s area ts a 

potent1ally central part of the future of the creat1ve 11turgy movement. 

Creative liturgy also has a central role to play In terms of the 

relationship between the off1c1al representat1ves of the movement and the 

general community. The creation of lfturgy from "below," 1n add1t1on to the 

production of official liturgy, keeps the 11ne between the off1c1a1 

leadership and the commun1ty at large flu1d; creatlve liturgy provides an 

Indication of what the community at large may be thinking or feeltng and 

can be a crucial resource 1n the creat1on of official l lturgy. Although It 

386 



cannot be den1ed that the production of off lclal texts clearly lessllns 

creat ive endeavors, the cessat1on of creative 11turgy would be detrimental 

to the movement. Not only 1s there an 1mportant value In d1verslty, but It is 

a real1ty In our community Cas GOP In fact acknowledges). Wh11e the 

movement strives for a degree of uniformity, creative I lturgy reflects the 

varied views, concerns and philosophies that are truly found In the 

community at large. The production of an Increasingly large number of 

official prayerbooks and liturgies Is not going to be able to encompass this 

diversity, nor should It try to. Finally, creaUve liturgy can represent the 

honest attempt of rabbis to struggle with Issues relating to God, prayer and 

communal worshlp--a struggle that should not be stifled. 

It ts In regard to this last point In particular, however, that the 

detriments of the creative I lturgy movement can be most clearly seen. It 

cannot be denied that the qual lty of much of the creative 1 I turgy Is poor. 

Not every rabbi ls a liturgist; In fact, very few seem to possess the skill, 

sensitivity and Insight needed to construct a meaningful worsh1p service. 

Much of what 1s written ls awkward, prosaic and ungrammatical. 

Sensitivity to the language and aesthetics of prayer ts frequently non­

existent, and the services themselves are often carelessly comp11ed and 

shoddy in appearance. The problems of creative llturgy are not only evident 

when considering the IHurglsts; the very fact of creatlve liturgy presents 

some serious drawbacks. We lose an Important opportunity to develop 

significant and lasting values about God and prayer In using services that 

are new each week and thrown away after being used once. In using a 

service that can be discarded, contradicted or Ignored the next week we 

convey the message that prayer and worship are of transitory Importance 

and not grounded In essential beliefs. 

387 



The greatest danger 1nnerent 1n tn r 

however, Is the 1ncreased personallzall()O 1n 
engenders. It i s In fact this very desire for "(?' 
the production of much creative liturgy, however , It I " ry 
serious repercusslons. Individuals and communlt les app r to r tna 1 

mean1ngful to speak of "my N Bar Mltzvah servi ce or "our • Sad r 1 but In 

reality, liturgy should not be the possession of any one tndtvldual or qroup 

It reflects the shared exper1ence of the Jew1sh people. Creative 111 ur qy In 

essence breaks the Jew1sh people 1nto 1ncreas1ngly smaller sub-groupg or 
course, one must acknowledge that sub-groups ex1st 1n the Jewish peop le as 

a whole, and even In the Reform community. As mentioned above, divers it y 

Is a reality tn our community and should be acknowledged and even 

celebrated to some extent. Yet creative services contribute to the 

development of even smaller, more Isolated commun1t1es. It ts prlmarl1y in 

reference to survival that Individual communities seem to see themselves 

as connected to the entire Jewish people. Generally, however, the 

communities who worship from creative services seem to have little 

connect 1on to anyone beyond the members of their sma 11 group, and they 

often lack a clear sense of purpose and Identity. The consequences of this 

trend for the Reform movement are grave, and In my opinion, not of a 

poslt1ve nature. 

In summary, while creat ive liturgy has made a slgn1f1cant 

contribution to the liturgy of the Reform movement, 1t has also had a 

negative Impact. Awareness of both the benef1ts and dangers of creattve 

liturgy can perhaps guide future liturgists. At Its worst, creative liturgy ts 

gimmicky, mediocre and haphazard. It represents a narrowing of concerns to 

the detriment of the entire Jewish community. At Its best, creative Jtturgy 



can be sensitive, poetic and moving. It represents the willingness of rabbis 

to help the1r congregat1ons worsh1p In a style and manner that Is meanlngful 

and relevant, and can respond to an ever-chang1ng world and Jewtsh 

commun1ty. It can give worshippers a new Image of themselves, the world 

and their relat1onsh1p to God. To the degree that 11turg1sts strtve to achieve 

these goals, creative liturgy has made and can cont1nue to make a 

significant contribution to the lfturgy of the Reform movement. 
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01bliographica1 Essay 

The conceptual approach that was taken 1n study1ng the creative 

serv1ces was based upon the work of Lawrence A Hoffman. Hoffman's 

writings prov1ded the basic understandtng of the nature of liturgy, ritual 

and worship that was essent1al for analyzing creative services. Beyond t/Je 

Text· A Holistic Approac/J to Liturgy (Bloomington, IN, 1987) was valuable 

from two Important perspectives. It suggests a general way to approach 

l 1turgy by asserting that textual analysis of 1 lturg1cal texts 1s not 

sufficient If one wishes to gain a complete understanding of the process of 

worship. More specif ically, this work outl Ines specific quest1ons that one 

can ask In the attempt to gain a broader, more "ho11sttc" understanding of 

the worshfp experience. These questions were used as as a basis for 

exam In Ing the creat Ive services. T/Je Art of Public Prayer--Not for Clergy 

Only (Washington D.C., 1988) builds on some of the conclusions reached In 

the former book. Its focus, however, Is on the contemporary sttuatlon--the 

characteristics of worship In today's world and the challenges confronting 

churches and synagogues 1n the area of public prayer. In addltfon to 

providing Insight Into the nature of worsh1p In contemporary society, 

Hoffman proposes a way to bring about change tn the worship patterns of 

churches and synagogues. His discussion of the language of worship, the 

Image of God and the description of the way that people today view worship 

and feel the Divine Presence proved partfcularly helpful In analyzing the 

language and understanding the values found In the creative serv1ces. 

In Chapter One of this thesis a baste lntroductton to certain Issues 

was presented In order to provide a context for the examination of the 

creative services. In addition to Hoffman, Ronald Grimes, Beginnings In 
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Ahl~trom, A Religious History of tne 

Amer/cafJ Pt'iJIJ/o u w n ind London, 1982) Is a comprehensive study of 

tl IUJ, dt>veloped and changed In America. The chapters on 

lhf' Lw 1111 I th tL'n tury were utilized, wfth a part icular focus on the events 

or lhe sixties and seventies. While Ahlstrom provides a general, conceptual 

understanding of the trends and character1stlcs of America, I also read 

spec1f1c studies and polls In an at tempt to ga in an understand1ng or specif le 

rell ylous behaviors and beliefs. Jackson W. Carroll, e.L.aL.. Religion In 

America -1950 to Ille Prese1Jt (San rranc lsco, l 979> and George Gallup, Jr., 

ed., Religion in America--1984 Tiie Gal/up Report, No. 222 <Princeton, 

March, 1984) were user ul in this regard. 

The work of Martin E. Marty, Wade Clark Roof and William McK1nney 

was used to gatn a further understanding of the nature of rel1gion 1n 

America In general, and insight Into the Protestant and Catholic malnl1ne 

establ lshment In particular. Roof and McK1nney, American /1ainline Religion 

(New Brunswick, NJ, 1987) Is an up- to- date view of the rel lg!ous malnl lne 

establ lshment, focusing on how it has changed In the past twenty years as 

well as the d1rectlons in wh1ch 1t might develop In the future. Several of 

the articles In Mary Douglas and Steven Tipton, eds., Religion and America-­

Spiritual Life In a Secular Age (Boston, 1982) add to this picture. Martln E. 

Marty, A Nation of Be/Javers (Chicago, 1976) also looks at the state of 

contemporary rel lglon In America by focusing on the patterns of rel 1g1ous 

behavior of various groups. Finally, Wade Clark Roof edited a special edition 
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of rne Annals of f/Jl' 1lmt'r~ 

entitled Rel igion in Amer1c.a lou.n Whll 

on recent trends and character1sl1cs Ind wide: r n or r 
some of the r eatures that typ ify re I lglon In Amer le.a today 

While all of these works focus on the religious establlshment 1n 

general, some of the speclflc developments within Catho11c1sm warranted 

additional exploration. Andrew M. Greeley, American Catnolics since tne 

Council (Chicago, 1985) and Bernard Botte, From Silence to Participation-­

An Insider's View of Liturgical Renewal (Wash1ngton D.C., 1988) were 

particularly useful in understanding the process of change and areas of 

dissension within the Catholic church. 

I also pa1d particular attention to the area of experimental religions. 

Some of the above works by Marty, Roof and McKinney deal with this Issue. 

Robert N. Bellah and Charles Y. Glock have done s1gn1f1cant work tn the area 

of new religions. Their book, T/Je New Religious Consciousness (Berkeley 

and Los Angeles, 1976) studies many dlff erent alternative rel lglous groups 

in the San Francisco area, and Includes several essays about the increased 

attraction of these groups as well as the response of mainline religion. 

Robert Wuthnow, who studied under Glock and Bellah and participated fn the 

study that formed the basts of the tr book has also done research 1n the area 

of new religions. Experimentation in American Religion (Berkeley and Los 

Angeles, 1978) takes a sociological approach to the exploration of different 

forms of re11gious experlmentation, looking at the relatlonshtp between the 

counterculture and mainline religion as well. Because the sixties was such 

a critical era for rellgton tn America and a period of tremendous change, 

another special edftton of T/Je Annals of the American Academy of Political 



and Social Science was helpful: James M. Gustafson, ed., T/Je Sixties: 

Radical C/Jange in American Rel~qion (Phtladelphia, 1970). 

The final part of Chapter One lnvolved a discuss1on of the 

development of prayerbooks in the Reform movement. Michael A Meyer, 

Response to 11odernity <New York, 1988) provided the essent1al background 

for this d1scuss lon as well as the basic understanding of developments In 

Reform Judaism 1n recent years. Several other works were also 1mportant. 

Erl c Lew Is Fr1ed land, T/Je Historical and T/Jeological Development of t/Je 

Non-Orthodox Pra)lerbooks in t/Je United States (Ph.D. dissertat ion, Brande1s 

University, I 967) was helpful In the spec1flc analysis of early Reform 

prayerbooks. Two edt tlons of the CCAR Journal/Journal of Reform Judaism 

assisted In the analysis of UPB and GOP which was cr1t1cal for 

understandfng the creative liturgy movement. Daniel Jeremy Sliver, CCAR 

Journal--A Spec/al Issue on Wors/Jip and L /turgy <New York, t 97 t) focused 

on UPB and the state of worship in Reform synagogues at that ttme; the 

benefits and detriments of GOP were examined in Samuel M. Stahl, ed., 

"Gates of Prayer: Ten Years Later- -A Symposium," Journal of Reform 

Judaism, 131 <Fall, 1985): 13-61. 

In Chapters Two through Five, the basic resources ut111zed were the 

creative services themselves. The services were pr1mar1ly acquired from 

four sources. A number of years ago the Klau library (HUC-JIR, CinclnnatO 

attempted to establish a collection of creat1ve services. Whlle this project 

has not been maintained 1n recent years, they do have a slgnfffcant body of 

material wh1ch I ut11 lzed. In addition, a Rabbinical Resource Center was 

established a number of years ago by rabbinical students, primarily for 

students' use. It has a w1de range of material on many subjects, Including 
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creatlve servtces. I drew upon these serv1ces as well as the servtces that 

are offtc1al1y part of the ltbrary's collection. 

I also ut111zed material from two pr1vate collections. Lawrence A 

Hoffman has a collection of a diverse body of material, mostly composed of 

serv ices that people have sent h1m over the years. Rabbi Sanford Seltzer, 

director of the Joint Comm1sston of Religious Uvlng, has encouraged rabbis 

to send h1m the creative services that they have comp11ed over the years and 

has a substantial body of mater1a1. In vts1t1ng both New York and Boston I 

added a great deal of their mater1al to my own. 

Finally, many of the services were acquired from 1nd1vldua1 rabb1s. 

The CCAf? Newsletter for many years tncluded a column tn which rabbis 

could list services that they had compiled for spec1flc occasions. I wrote to 

all of these rabbis (approximately 150) as well as to other Individuals who 

are known to be active In the area of creative liturgy. Over 50% of the 

rabbis responded by sending the matertal that I had requested as welt as 

other services that they felt would be of Interest. This material formed a 

substantial portion of the services that I studied. 

Upon completion of th1s thesis the services (totalfng over one 

thousand in number) will be donated to the Klau library, in accordance with 

a conversation with David Gilner, a member of the llbrary staff. They will 

be put on microfilm tn order to remain a part of the library's permanent 

collection. The services themselves will be added to the Rabbinical 

Resource Center in order to be of direct use to students who are Interested 

In developing creative I lturgles. 

-----------------
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