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ideas in a language that 1s comprehensible to people

unfamiliar with traditional religious vocabulary.

These liturgical works address individuals living in a
secular society who are choosing to define themselves, albeit
in a non-traditional manner, religiously. Their lives, as all
people’s, can be inspired by God and God’s creativity. They
c¢an contribute to the world and are responsible to i£ and for
it. Their goals are universal, but the means available to

them, by virtue of being Jewish, are unique and defined by
their special relationship with God. Adherence to Judaism is
voluntary, vyet undeniably positive on nultiple 1levels:
individual, c¢ommunal and universal. The future 1s not
separate from them; they contribute to it and shape it.

In 1973, the community published a Siddur (91v70); it was
hardbound and therefore a "permanent" edition. The Libro de
Oraciones was complled and edited by Rabbi Klenicki. The
prayerbook includes evening and morning services for weekdays

and Shabbat, evening services for festivals, a special Yom

Ha’atzmaut (nign¥yn n1*) service and special readings for

festivals and remembrance of the Holocaust. It also contains
a service for the house of mourning and prayers and readings
for thelhome celebration for Welcoming the Shabbat and a
ceremony of Farewell to the Saturday [sic]. The volume
concludes with a section of modern meditations and readings
and a section of Sabbath songs.' This book, with such varied

contents, 1s clearly intended for home and synagogue use.
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The Table of Contents is a mixture of Spanish and
transliterations. In this way it is possible to see which

liturgical events are known primarily by their Hebrew names

(Yom Ha'atzmaut (Ni1ap¥vi wi»), Yom Hashoah (n®ywn n1*), and

Shabbat (naw), and which are known in translation (weekday,

. Festival, House of Mourning). It is noteworthy that a

linguistic distinction is made between Sabbath celebration on
Fridays aﬁd Saturdays. The term Shabbat is used exclusively
for those things which pertain to Friday evening, whereas the
Spanish word for Saturday is used for those services which are
conducted on Saturday. This curious distinction could
conceivably lead to a confusion about the duration of Shabbat.

Though the book opens right to left, an arrangement which
could be construed as an indication of traditionalism, the
cover, frontispiece and index are printed entirely in Spanish.
The only distinctly Jewish marking on the cover 1s a modern
menorah embossed above the congregation’s name.

Only three vyears separate the publication of the
Machzorim (m*91rnp). and the giddur (7110), yet they reflect
two very differeht' liturgical spheres. The Machzorim
(a* 1rnp) resemble the more traditional German liberal model;

whereas as the Siddur (9110) resembles the North American

_Reform aﬁproach to liturgical change. First, the services are

abbreviated: there is no Musaf (fp1p) service and prayers such

as the morning prayers, Birkot Hagshachar (anwn ni271) are not

included. Second, there is much less Hebrew text, the primary




language of prayer is clearly Spanish.
Finally, the focus, like that of North American Reform,

has been shifted. In the Libro de Oraciones the Shema (vynwv),

Avot (nmia#) and Kedushah (nw11p), not the Tefilah (n%*9n), are
the central prayers. In some services, the Tefilah (n%*sun)
is reduced to a recitation of the first verses of Ps. 63, the

Retzei (n¥7), (which is translated as a statement of God's

eternal love and a prayer of personal thanks), Shalom Rav

(29 m1H%v), and a personal meditation. The Retzei (n¥9) and

V’Shamru (19nwyY) are the only two prayvers from the traditional

Tefilah (n%*9n) which appear in Hebrew. Thus, the only Hebrew

retained in the Tefilah (n%*®n) is sung. Special prayers for

Festivals and holidays are inserted immediately prior to the

personal meditation. In each service there is a variety of

Spanish texts for personal meditation.

As 1in the Machzorim (m@*211np), transliterations are

included in the Libro de Oraciones. However, in this volume

more prayers appear with some transliteration. It should be

noted that the transliterations are often much briefer than

the Hebrew prayer and correlate only with the first lines of

a prayer.

Furthermore, the Hebrew prayers themselves have been

subject to greater alteration than those in the Machzorim

(a* yynp). As is the case in North American liturgy, negative

references to non-Jews have been omitted. However, the

alterations go well beyond the North American model, which
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limits itself to omissions and word

changes, but not
additions. The newer Argentine liturgy, though, reflects the
universalism that existed only in Spanish translations of the

1970 Machzoimr (n*9 11nn), Thus, the Aleinu (131'%y¥) and

Hashkivenu (v1a*2vn) conclude with the words Yan 'awr>» 53.“

Shalom Rav (29 o1Yw) says Iny Yawer Hy

as well as 7*i1va 31w
n1*aan Ny JoaY. The festival Kiddush (17p) replaces the

pPhrase that underscores chosenness with 1913 0% v1q 1PY Ny,

Hebrew is thus retained as a language of praver, while the

Hebrew prayers are altered to reflect the attitudes and

values of the community,

Thus, this collection of prayers reflects a variety of

influences and goals. First, it appears that there is a

desire to retain Hebrew as a language of prayer. Second, the

traditional versions of prayers are not seen as sacrosanct and

thus, as with the Spanish, they are subject to alteration.

These alterations reflect the universalistic desires and

Jewish particularistic identity of those participating in the

worship service. Prayer is to be relevant; references are

made to the contemporary world and readings from Jewish

thinkers of all ages are potential sources of inspiration.
The main service is clearly on Friday night. Thisg is the

only service in the book that reads through as a cohesive unit

from beginning to end. All others refer to tit for the Aleinu

\

197 82Libro de Oraciones, (Buenos Aires:

Congregacién Emanu-E1,
p. 18,
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(11°*%9) and Kaddish (v>qp). Indeed, services are only held

Saturday mornings when there 1s a Bar/Bat Mitzvah

W

(nM1¥n nasna

The theology c¢ontained in the Libro de Oraciones has

shifted significantly. It is much less traditional than that
of the Machzorim (o*7ywnp). The thought of Martin Buber seems
to have been very influential. Attending services 1is an
opportunify to encounter God. Individuals and the community
‘dialogue’ with God. ‘'‘Relationship’ is the key word used when

discussing the Covenant between God and Israel. All of these

notions are reinforced by the many meditations throughout the
work which are excerpts from Buber’'s writings.

The perception of Torah 1is a fusion of Buber and
classical Reform. The community of Israel’s vocation is
defined by the Law which gives meaning to 1its existence. It

n8d

1s often used synonymously with "ethical teaching. It is

life-giving for those who accept its precepts and its ways are

wise (not pleasant), according to the translation of Eitz

Chayim (o*'n }'9).85 . The community of Israel has a mission, to

protect religion everywhere and bring justice to the world,?®S

Torah is a guide to future peace and justice, toward which God

and people work together.

83Kulwin, p. 47.

84Libro de Oracionesg, p. 40.

YIbid., p. 100.

%Ibid., pp. 85-86.
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There 1s, however, a stress on the individual. In

Fh addition to the abundance of Buberian reflections on the

;T} individual's relationship with God, there are many meditations

{

g i

i that focus on themes such as personal growth and 1life's
\
| meaning being found first within oneself. Underscoring the

personal seems consistent with the highly individualistic

i environment for which Argentina has been noted. In Argentina

{
Bi
M

an impdrtant concept that informs existence is

| "Personalismo...man in the concrete becomes the
§ center of the universe."®

This area seems to be another example of how the liberal
liturgy of Argentina has begun to adapt to i1its unique

environnment.

The Libro de Oraciones still makes a clear distinction

among the Community of Israel, the Land of Israel, and the

State of Israel. This distinction 1s probably due to
88

linguistic usage in South America today. By and large, the
Jewish community is known as "La comunidad Israelita", not "La
comunidad judia”™, which would 1literally translate to "the
Jewish community."” While the native Jewish population is
known as "La comunidad Israelita”", it is not "La comunidad de
Israel”™ - "the Community of Israel", whose members dwell

around the world. Indeed in various prayers, the Hebrew word

Yisrael (%#9®*), when it appears alone, 1is not simply
e trat——

87Daniel Elazar, Jewish Communities in Frontier Societies, p.

77.

88See page 33 for more details on this issue.




translated as Israel, but as the community of Israel.

The community of Israel has existed for millennia in a
variety of lands. Its ancestral land was the Land of Israel.
Jerusalem is a symbol and pravers for its restoration express
a desire to reinstate the teachings of the Prophets. The
State of Israel is linked to the ancient Land of Israel and
89

is, therefore, identified as the "cradle of our faith".

Yom Ha'atzmaut (hisnp¥yn Q1) is a celebration of

redemption and the return of the sovereign nation--Israel.
The special readings include both a prayer for Argentina and
the State of Israel. The service includes a singing of
Hatikvah (nmipnn), which appears with a full transliteration
and a "translation." The ambivalence of Argentinean Jews
toward TIsrael 1is expressed 1in the "translation.” The
millennial dream of establishing our 6wn country in our own
land and to be a free people 1s not mentioned. Instead, it
speaks only of the hope‘of liberty in Jerusalem. Exactly what
this refers to is not clear.

The Holocaust. is not recalled in daily or Sabbath
Worship. Referenceé are made to it only during the special
service for the remembrance of the Shoah (n#1®). This special
service makes reference to both the Warsaw ghetto uprising and

Kristallnacht; it is not clear if they are remembered on the

same occaéion or on separate occasions. The philosophy of

Fackenheim 1is no longer invoked. Instead, the problems of

¥Ipid., p. 125.
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trying to understand - and integrate the Holocaust are
addressed. Readings speak of suffering, frustration and
hardened hearts, the need not to forget and the possibility
of forgiving. God’s hiding and remoteness are mentioned and
prayers are read to express the hope that the current
generation will not respond to the Holocaust by distancing it
from the Jewish faith. In a manner reminiscent to classical
American Reform, future hope rests on the universalistic
redemptive mission of the People of Israel.

The special Spanish readings for holidays reflect the
concerns and orientation of the c¢ommunity. The primary
concern of these sections is educational. The readings are
highly didactic, providing historical and ritual explanations
and clearly are aimed at inspiring people to carry on the
traditions about which they have been instructed. To this
end, the readings appeal to the modern orientation of the
members of the community by reinterpreting the holidays.
Followihg are brief summaries of the current meanings for
holidays with which‘liberallArgentine Jews are familiar.

Pesacﬁ (npd) 1is a celebration of the Exodus which
represents the beginning of our community, "the community of
Israel."” Those who celebrate Pesach (nvd) are attempting to
relive the spiritual redemption of the ancestors. They can
achieve this by developing knowledge of their heritage and by
constructing faith based on creed. Thus, the holiday has a

dual'purpose: it is to produce memories and to inspire future
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religious expression.

99

Contemporary Jews are to constructing

and creating.

Shavuot (Mviaw) 1s the occasion to remember the

the beginning of the Jewish mission to bhe God’s

Covenant,

A la Buber, the experience at 8inai was an

testimony.

"encounter.” BEach generation is to reaffirm its devotion to

God and Torah, by showing lovalty to commandments and by

teaching its children to love and revere God.’!

is the time to work for peace and freedom

Sukkot (n1310)

from all kinds of oppression. It is also, the time, to offer

ourselves as first fruits to God.

Simchat Torah (#9'n nnpw) is the time to rejoice in the

Torah, as 1liberal Jews understand 1it. Jews 1in every

through

generation are obliged to make the Torah their own,
study, knowledge and reinterpretation. Reinterpretation 1is

the key to Torah rétaining its meaning.

Chanukah (f213n) is a reminder that our inheritance 1is

a tradition of faith and liberty. The Maccabees are thus

transformed into individuals who proclaimed 1liberty of
conscience and worship in a world that did not know the basics

of human respect. A new translation of the Shehechianu

(Ya*nnw) appears with the candle blessings. It reads: "You

keep us strong of spirit." At a time when a military

government controlled Argentina, this message, no doubt, had

.

“Ibid., p. 106.

'Ibid., p. 107.
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a special meaning.

Purim (@o*H19) is a time to remember God’s saving power
in the past and God’s saving power today. By recalling the
oppression of ancestors, Jews feel a solidarity with oppressed
people around the world and work for their betterment.

Liberty of conscience and worship, working to end
oppression, reinterpreting the Torah so that it is meaningful,
reaffirmihg ties with one’'s Jewish heritage and committing
oneself to its continuance in the future are all part of the
liberal Argentine Jewish agenda of the early 1970's. The
inclusion of these readings and the reinterpretation of
holidays that they represent is ' indicative of a willingness
to depart from traditional explanations, and meanings of
prayers, in order to convey messages that are deemed vital and
relevant,

In the 1980's the community got a new rabbi, Reuben
Nisénboim, and began to use some creative lituryg. In 1981
a new Haggadah (n9an) appeared. The holiday is a time to
focus on the themes of destruction, liberation and redemption.
Pesach (nv9) 1s a reminder of the Holocaust; in 'every
generation someone has arisen to plan our Holocaust. We must
remember those who died, the Jews and righteous gentiles. In
ancient Israel, the Jews’ liberation was due to their own
efforts; they liberated themselves,. Freedom 1s still not

complete until we care for others as well as ourselves.

' Therefore,'we must pray for peace and for the Jews of silence.




65
A Fifth Cup of Wine, the cup of future redemption, is
included in the seder. The prayer recited over the Fifth Cup
of Wine states: a%i1&xn nmipn wInh 111¥, which says that God
commanded us to renew the hope of redemption. However, the
"transgslation” does not include an image of a "commanding God".
Instead, "God permits us to renew our hope in redemption.”
This represents an important departure from the prayers that
appeared in 1970 and 1973.
In 1985 a special High Holy Day Service was compiled
for children. This work contains Hebrew, transliterations and
Spanish. It 1is an abbreviated service and stresses

universalistic aspirations. The traditional Book of Life, for

example, is transformed into the Book of Life, Health, Love,
Understanding and Peace. The Shofar is the reminder of the

peaceful world that is desired.

These last two works underscore the community’s
commitment to <c¢reate liturgy. This commitment i1is not
restri¢ted to synagogue worship and Shabbat observance. In
fact, it seems that in 1lieu of a formal Rabbi’s Manual,
liturgy has been created for life cycle events.

At present, there are separate pamphlets for each life
cycle event which bear transliterated Hebrew titles for the
events. The abundance of materials indicates a desire to
convey the message that Judaism is an integral part of life.
The services draw on Jewish and non-Jewish sources and stress

a variety of themes. All of these religious acts are
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understood as affirmations of the Covenant and represent the
desire of the participants to he "co-participants" with God
in the <c¢reative process which will wultimately achieve
universalistic ends.

Brit Milah (n%'»p n*"13) is thus the time when a male child
is physically admitted into the Covenant. The parents perform
the circumecision, a physical sign, with the hope that it will
later becbme imprinted on the heart as well. The parents
acknowledge their participation in the miracle and mystery of
creation and give thanks for the gift of life. The parents’
goal is to help the child grow, mature and transform himself
physically and spiritually during a long and creative life.
The child thus may consecrate his life to recreating God's
world--loving, helping and responding to other human beings.
Thus he will fulfill the Covenant of Abraham which is intended
to achieve a bhetter world through justice, love, creativity
and peace.

Prayers are recited by both parents in Hebrew (no
transliterations are provided). The traditional exchange
between father and Mohel (%nmip) is replaced by a statement by
both parents of their con;inued commitment to the Covenant.
Thusg, the ceremony serves as admission for the child into the
Covenant and a public affirmation of faith for the parents.
The community has instituted a new ceremony known as Brit

Kiddush Hachayim (o*nn »13p n*921). This ceremony is the first

¢lear indication of the community’s struggle with exclusionary
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language and practice. One ceremony is used for male and
female children to admit them into the Covenant and give them
Hebrew names. This ceremony is primarily a replication of the

Brit Milah (n%'p n>713) ceremony, minus the circumcision for

females. Thus, through this ceremony boys and girls are

admitted into the Brit Kiddush Hachayim (o*wn w17p n°113), but

only boys are admitted into the Covenant of Abraham.

This-ceremony and its liturgy represent a major shift in
liturgical creativity. First, as noted above, a new gender-
equal ceremony has been created. ©Second, new liturgy has been
created as well. The first liturgical innovation 1is the
inclusion of the Matriarchs, albeit only for a prayer recited
for female offspring. It should also be noted that this
pravyer, fecited by the Rabbi, is not translated and therefore
it is unlikely ﬁhat its novelty i1s appreciated by the lay
participants.

The second liturgical innovation is the creation of new
prayers in Hebrew and Spanish.

oY vn. IV OvIvn 1p YRV CaYR Y anR 7103
LD 9%y ypy Bpyn %3 apRe

Blessed is the Lord [sic] who has made miracles in
his [his] world and blessed [his] glorious Name and
his [sic] Power which fills this Universe. Amen.

T9INY FAI¥D 1 3 B 11 MIRY Oy n*oav JaInsr v o vaR
L17113233 19 OoYvy arepa * onNR 7103 LR

The Lord [sic] has made a Covenant with us with the
goal that we as a people will be a light to the
nations. In Your Light we see Light, and the Light
'0f Your face, we encounter Your Presence.
Blessed are You, oh God, that You illumine all of
the Universe with the Energy of Your love.
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The conversion ceremony includes Milah (n%*p) and Tevilah
(N9 av) ., The immersion is understood as a symbol of the
beginning of one’s submersion into the religion of the people
of Israel. A document 1s read that is later signed which
explains the process that the convert has gone through and
will continue to follow after the ceremony. In the document,
‘the convert renounces his/her former faith and affirms his/her
singular -commitment to Judaism and the people of Israel.
He/She recognizes the ceremony as the culmination of a process
that began with the study of heliefs, values and observances
and included acceptance of the Torah. The document affirms
that the convert is admitted as a full member of the Jewish
community. It contains three promises that the convert makes:
1) to establish a Jewish home, which 1s defined as one that
is in accordance with the moral and spiritual values of the
Jewish people; 2) to participate actively in the life of the
synagogue and the Jewish community; and 3) to raise children
as Jews.\ Thus, not only 1s the individual pledging
him/herself to Judaism, but he/she is pledging that his/her
descendants will be Jews as well.
Liturgically, the service for conversion has a few
components. The convert recites the Shema (vypbw), which is

provided in transliteration. The rabbi recites a Mi Sheberach

(772a® °*p) and Kiddush (®17p), prior to giving the individual
a Hebrew name. Finally, the convert recites an abbreviated

version of Edmond Fleg’s "Why I am a Jéw," followed by the
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blessings recited prior to the reading of Torah.
Confirmation is marked by a special service known as

Kabbalat Hatorah (n91nn n%1p). During this ceremony teenagers

affirm that as adults they accept the Torah and that they
intent to continue to uphold it. This is not in lieu of a

Bar/Bat Mitzvah (mi¥n na\Ha), Indeed, as in North America,

it seems to imply that a child of 13 is, just that--a child,
and thus adult acceptance of the Torah must be marked by a
different ceremonvy.

Apparently there is a wish to mark both engagement and
marriage with religious ceremonies. It is interesting that
engagement has retained or reclaimed its traditional role as
a religiously ritualized ceremony. However, the ceremonies
that currently exist are almost identical. They contain a
wide variety of modern readings related to relationships arAd
partnerships. They stress the couple’s need to strive to
function as a unit comprised of two distinct individuals.

The Shevah Berakhot (ni1292 vaw) are recited in their

entirety at the mar;iage ceremony and 5 of the 7 are recited
at the engagement ceremony. The traditional Hebrew 1is
retained in most of them, but the Spanish 1s altered. For
example, the first benediction ends with the words

"nowsna nwvn aviv", which are translated "the mystery of
creation." The benediction that ends with the words

"pIsn I¥1*" is translated with inclusive language, "human

being, center of this creative mystery." Buberian thought
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surfaces in the translation of the phrase "1nY%¥a OI87 ny"
which is rendered "human heing, man and woman in your image
and likeness and implanted in them eternality and that which
is divine in encounters." Finally, ™inY%iva 19 no2op" is
translated "for having created marvelous creatures like these

two in the world."” Thus the Shevah Berakhot (n13913 vaw) have

been transformed to be more inclusive, to speak of creativity,
mystery and encounter, and to mention the nature of the bride
and groom.

During the ceremony, rings are exchanged following the
recitation of the traditional Hebrew phrases, The words
recited by the man appear only in Hebrew, whereas those

recited by the woman appear 1in transliteration. Also, the

liturgy for these ceremonies offers a definition for a "sacred
moment”. A "sacred moment" is one which makes an individual

or community "co-participants" with God.

The ceremony for divorce speaks of the home of happiness
that the couple had wished to establish when they entered
under the chupah (n91n), and acknowledges that it never was.
According to this ceremony, their pain and anguish signify the

end of their Covenant of Marriage,

This ceremony indicates a departure from traditional
liturgy, and, more significantly, it demonstrates a

willingness to create neyw rituals. The divorce ceremony

focuses on a piece of paper which explains that the former

SbPouses are free to enter a new prhase of 1ife. The rabbi
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splits the paper and gives each former spouse a half. The
rabbi then expresses the wish that each of the ex-spouses will
love again, a sign that divinity is within themn.

The variety of services that have been written and
published by Congregacién Emanu-El attest to its desire to
haVe liturgy and rituals that speak to 1its members, that
express 1its own orientation and are appropriate for all
occasions that might have a Jewish orientation or component.
The most recent liturgy reflects a willingness to change the
Hebrew language and accompanying translations.

The liturgy expresses the concerns and issues of liberal
Jewish living in a society that stresses individualism. It
offers interpretations and reformulations of Jewish ideas that
can have meaning for contemporary Argentine Jews. As
indi;iduals and as a communityrthe Argentine liberal Jews
define themselves by their relationship with God, their active
co-participation in the creative process that will lead to
justice and liberty for all of the inhabitants of the earth.

Over the years, liberal Argentinean liturgy has
experienced three distinct phases. The first was clearly
transplanted German liberal. The second, resembled North
American reform in its radical departure from the focus and
content of a service. The intersection of these two different
influences was most apparent in the High Holy Day liturgy used
during the second phase, which was considerably more

traditional than the daily liturgy.
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Finally, Argentinean liberal Jews have entered a phase
that is no longer clearly derivative, either liturgically or
ritually. New forms of expression and new rituals are being
developed. Their prayver language reflects the world-view and
contemporary concepts that are prevalent among contemporary

Argentinean liberal Jews.




S N

CHAPTER STIX

BRAZIL

The liberal Jewish community of Brazil was began during
the 1930°'s by German Jews who sought refuge from the Nazi
regime. - During the pre-war and war vyears, two major
communities developed in Rio de Janeiro and S#8o Paulo. The
Jews of Rio de Janeiro formed the Associa¢#fio Religiosa
Israelita (ARI) and those of San Paulo established the
Congregac¢8o Israelita Paulista (CIP). Though separated
geographically and led independently, the two groups
identified as sister congregations and experienced similar
devélopmental patterns.92
The German Jewish refugees arrived with their own

liturgy, the Einheitsgebetbuch edited by Seligman, Elbogen and

Volgelstein, published in Germany in 1929. They retained this
liturgy and used German as their vernacular language of prayer
until 1949,

During its first two decades, the Brazilian Jewish
community experienced two major changes which motivated its
1eader§ to compile new liturgy. First, by the end of the war,

German was no longer the primary language of large segments

T ——————

9 For a fuller discussion of the history of these communities

gee Clifford M. Kulwin, "The Emergence of Progressive Judaism in
Cuth America" (Rabbinic Thesis: HUC-JIR, 1983), chapter 3.
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of the Jewish community. Among the Germans, although the
leaders remained German born and bred, the second or
Brazilian-born generation and the younger members of the
immigrant generation were comfortable with Portuguese.
Furthermore, the post-war influx of Italian Jewish refugees
forced the community to integrate a significant number of Jews
who were not familiar with the German language or culture.’?
Thése two segments of the population were not well-served by
a Hebrew--German prayerbook.

Second, the trauma of the Holocaust had a significant
impact on the German Jewish leadership of the Brazilian Jewish
community. The devastation of the Holocaust forced those
members of the Jewish community, who had not done so already,
to give up any vestige of hope of returning to Germany. Now
theyrmade a full committment to Brazil as their ‘Patria’--
Homeland. They and their children announced through their
prayers that Brazil had become the land to which their
‘Physical and religious futures were bound.

"In the ruins of our sacred European communities we

have tried to save the eternal moral and spiritual

treasures and transplant them in Brazilian soil, as
a testimony to our physical and religious survival

Thus, the changing demography and linguistic¢ base of the

9 Ibid. p. 7. The linguistic diversity is apparent in the

SXplanation for the system of transliteration which indicates a
e€tter or group of letters and then explains the similar
Pronunciations in German, Portuguese, Spanish and English!

" Machsor: Livro de Rezas para os Dias Sagrados de Rosh

Hashanah - Yom Kippur (Sao Paulo - Rio de Janeiro, 1949),
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Brazilian community, as well as the impact of the Holocaust

and the birth of Medinat Yisrael (9898 ni*Ip) form the twin

axes around which liturgical reform developed.

In the post-war period, the Rabbis of the two groups,
Rabbhi Heinrich (Henrique) Lemle and Rabbi Fritz Pinkuss
prepared the community’s first indigenous prayerbooks:

Machsor: Livro de Rezas para os Dias Sagrados de Rosh

Hashanah--Yom Kipur (S&o Paulo--Rio de Janeiro, 1949) and

Sidur: Livro de Rezas para todo o Ano Israelita (S&o0 Paulo-

~Rio de Janeiro, 1953),

The new prayerbooks were the result of a collaborative
effort.95 Faced with a community that was heterogeneous with
regard to religious knowledge, practice and adherence,96 Rabbis
Lemle and Pinkuss were intent upon producing praverbooks that

could be used by all sectors of the community. This goal was

reminiscent of that which produced the Einheitsgebetbuch and
the prayerbooks of 1872 prepared by Rabbi Ménuel Joel of
Breslau. Indeed, the new Brazilian Jewish pravyerhooks were
derivatives of thesg earlier works. The publication of the
Prayerbooks was privately funded.’’

The books were planned and compiled by Rabbis Lemle and

i The two rabbis "would Prepare sections individually and then
Send them to the other for critique."™ Kulwin, p. 143, footnote 8.

1 % For a fuller discussion of the development of European
iturgies, particularly th2 Einheitsgebetbuch and the Joel
Prayerbooks see Petuchowski, Praverbook.

37

The Klabin family is thanked on p. 6 of the 917D.
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Pinkuss to achieve common goals:

"to introduce in our Country the religious liturgy
for the entire year in the original Hebrew text
with a Portuguese translation. The theological and
editorial principles that guided us, are indicated
in the two books...we recognize our old aspiration
of introducing into our homes a special composite
of prayers for the hours and the celebrations which
stand out in domestic and family life...in our
part may we have contributed to maintaining access
in our communities, our homes, and most of all in
the hearts of our youth, the sacred call of the
faith of Israel."98

The religious heterogeneity of Brazilian Jewry is clearly
reflected in its first generation of indigenous prayerbooks.
Certain liturgical and physical aspects of these works made
them accessible only to traditional twentieth--century Jews,
whereas other aspects address Jews who were essentially
unfamiliar with the basics of that very tradition. A few
exaﬁples should clarify this interesting dichotony.

In form and content, the Machsor (911np) and Sidur (H170)

are similar to the Einheitsgebetbuch, with Portuguese rather

than German translations. Yet, the Table of Contents, with
its Portuguese titles and Hebrew transliterations in
parenthesis (i.e. ﬁoites [Ma’'ariv]) reflects an assumption
that there is a lack of familiarity with the service and its
Hebrew terminology.

Structurally, too, the books give a message of

traditionalism. TFor example, they open right to left and the

only words on the bindings are Hebrew. In the Machsgor ("yrtnp)

it Siddur, Preface to first edition, 1953.
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Hebrew and Portuguese are on alternate pages, with the
Portuguese seemingly lined up parallel to the section of
Hebrew which 1is translated. In the 8idur (n17v), in an
attempt to compensate for the variations in religious practice
and liturgical preferences of the communities, different
Hebrew versions for many prayers appear side by side. This
format 1s <consistent with the precedent set 1in the

Einheitséebetbuch. Nevertheless, in hoth works the

translations are often not literal, some prayers are barely
translate& and others elaborate themes that are not central
to the Hebrew prayers themselves.

Furthermore, typically, traditional prayers appear in
their entirety in Hebrew without transliterations as do the
Torah and Haftarah readings for the holidays. In
counterdistinction, "stage directions" and explanations
appear in Portuguese and are often lengthy.99

Finally, while pravers are included for all "traditional"”
rituals and ritual objects: hand washing, tefillin, talit
etc., the prayerbooks assume no knowledge qf them on the part
of the Jews using the books. Rather, they ~ontain directions
related to how and when prayers should be recited as well as

explanations about the history and ’'meaning’ of specific

¥ phis is true in both the Hebrew and Portuguese texts in the
§ligg£ 9170: whereas in the Machzor 217'np the Portuguese stage
lrections appear only on the Portuguese text pages and they are
Much more abundant and detailed than the occasional Hebrew "stage
direction" contained within the Hebrew text.
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prayers!®®,

Furthermore, it is apparent from Portuguese explanations
that the prayerbooks assume no knowledge of ritual objects and
symbols, The most striking example of this is the lengthy
irtroduction in Portuguese to the Shofar service. First, the
rabbi prays that the "sacred act of blowing the Shofar" will
affect people’s hearts and firm up their convictions. Then,
in parenthesis there is an explanation of the historical use
of the Shofar, the use of the Shofar in the State of Israel
to signal the start of Shabbat, and the use of the Shofar on
New Year’s Day to "awaken the conscience and to call for the
return of all of the community of Israel." 01

Thus, the books c¢learly reflect a careful balancing act
which attempts to present the ’'traditional’ while not setting
it up ;s inaccessible to those who were unfamiliar with Jewish
rituals and practices. Yet, by and -large, the recitation of
prayvers 1in Hebrew was. possible only for thoée who were
schooled in Hebrew, as no transliterations for entire phrases
Or prayers appearedvfor any of the synagogue-based liturgy.

The Sidur (9 17v) is as comprehensive as the title
indicates. It includes readings and prayers for daily,
Shabbat and holiday services as well as life-cycle events.
It also dontains prayers for non—religiqus special occasions,

such as retirement and graduation. Thus, 1its contents

199 Siddur, See Tachanun 1vann, p. 87,

101Machsqr‘p. 175f¢,
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emcompass a prayerbook and a rabbi’s manual. This 1is
consistent with the traditional style which did not designate
life-cycle ceremonies as moments which necessitated a rabbinic
presence. This could be a reflection of the traditional bent
of some wmembers of the communities and/or geographic and
demographic realities: there was a finite number of rabbis
available to serve the Jews throughout the country.

The life-cycle liturgy contained in the Sidur (Mp) is
almost entirély in Hebrew, with no Portuguese translations.
Contrary to the rest of the work, these ceremonies contain
transliterations of key phrases and statements. The
ritualization of life as a Jew was to be accompanied by doing
Jewish things. The rest of the book would indicate that the
average congregant would not understand the meaning of the
Hebrew pravers without translation. Yet here, one can deduce
thatvthe recitation of the appropriate Hebrew phrases, even
if in transliteration, ratﬁer than in translation, made the

moments of Chanukat Habayit (n>an ndran), Kiddushin (1*8rp),

Brit (n*913) truly Jewish.

The special éortuguese readings for the holidays
emphasize some of the major concerns of the community. On
Pesach (rvs), the connection to generations past is
underscored:

"You remembered the promise to the

Patriarchs,...Like our parents we observe the
festival of liberation, the ceremony of SEDER and
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sing hymns." 102

On Shavuot (nN1viaw), the comnmunity’s unique blend of
particularism and universalism can be seen. Only the Jews
were at Sinai to experience the Revelation; nevertheless, the
10 commandments are the inheritance of all civilized

humanity.m3

Sukkot (n121D) is the time to remember God’'s protection
and help-in reaching the Promised, fertile land. It is also
the time to vecall and participate in the pilgrimage of the
ancestors to the Temple. In lieu of a Temple and an altar
upon which to place their fruits, Jews today can go to
synagogue on Shavuot (M1¥12¥) to ask for future blessing and
to express their appreciation for the fruits of their labor.104

The most striking holiday insertion in the 1966

repﬁblished Sidur (9"17p) is the inclusion of readings for Yom

Ha’'atzmaut {(nmispd¥yn or°), The readings express the dual

‘commitment of Brazilian Jews: their spiritual unity with

———

Israel, Zion restored, the birthplace of Israel and the
prophetic wuniversalist vision of peace and fraternity;

alongside their ‘allegiance to Brazil and other free

the

92 gi4dur 110, p. 320.

103 "On this day we were at the foot of Mount Sinai attending
Revelation of the 10 commandments, receiving holy

instructions...Descendants we keep our heritage celebrating Shavuot
eading again the 10 commandments -which are known by all civilized

humanity." 1Ipid., p. 320-321.

% 1hiq., p. 321.
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countries.!?
Thus, through holiday celebrations, a Brazilian liberal
Jew 1s reminded of the major Jewish themes of life. A Jew is
responsible for continuing the age-old religion. A Jew has
a special relationship with God. The synagogue is the central
institution for ritualized communication with God, as was the
Temple in Ancient Israel. Finally, a Jew feels dual
allegianées to the Patria and to the State of Israel. The
physical bond is to the Patria and a spiritual bond to the
prophetic universalist vision 1is expressed toward the State
of Israel.

The Portuguese sections of the Sidur (-H17p) and Machsor
(7v1np) emphasize a number of major themes which have a
poignancy and urgency for Jews with strong ties to Europe
immediately following the Holocaust. Above all, God 1is the
source of eternal blessgsing, the source of justice, good and
truth. Despite recent events, the people Israel is charged
to remember that God chose Israel from all peoples and gave
the House of Israel Torah in order for them to understand the
Law of justice. The Torah was given to Israel to enable it
to survive when strong nations wish to enslave or destroy
them; it had just proven itself capable of doing this for them
and Jews around the world. The Torah teaches Israel not to
trust in violence and aggression, rather in justice, truth,

goodness and compassion. The Torah teaches Israel to long for

T ————

5 Ihid., pp. 306-308.
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and work as <collaborators with God working for the

establishment of the Reign of Heaven, Malchut Shemavim

(a*pw n133n),1M a world of love in which people live in peace
and mutual understanding, trust and fraternity. Times of
tragedy do not lead to desrailr because the Torah, the proof
of God's love, endures. God has promised and will deliver

107 Humans cannot know what the future holds, only

salvation.
God can. 'Therefore, humans nust ask God to help them through
the trials of life and to inspire them to promote fraternity
[fraternity] and peace. Jews can perpetuate the "Jewish Life
Style," and use it to govern their lives as did generations
past.mg

Humans were created to be "productive organisms;"109 they
have a mission. Humans are to work to make the world better
each ﬂday in order to bring the True Divine Reign, the
Messianic Era: a time when all beings will be united by God’s
teaching of peace, justice and mutual understanding.110

In these prayerbooks there is great stress on

intelligence and wigsdom. Torah brings wisdom to the primitive

106Ibid. p. 15. This appears 1in capitalized transliteration

in the Portuguese text.

39

7 Siddur 9170 and Machsor 711np Barchu through Amidah.

1% 5iqdur v170, p. 165. .

109 Kiddush v11p translation for NIBYY B A% #71 VK.

110 Ibid. See translations for the 111°%y and v*3Ip pp. 37-
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being.111 Torah 1ig truth and all intelligent people seek the
truth. God’s prophets are "proclaimers of truth and justice".

This theological message answers the concerns of a
community composed of Jews whose physical worlds and wofld
perceptions had been radically and irreparably shaken by the
Holocaust. Thus, the eternality of their special relationship
as Jews with God 1s underscored. Their own lives were proof
that the-Tbrah and Israel could survive., Furthermore, their
messianic aspirations, for a better world here on earth, were
not lost, despite the most recent horror. To the contrary,
it was still attainable through pacific¢ and cooperative means.
At a time when much of their 1lives, physically and
spiritually, was in ruin, they proclaimed their wmessage of
hope against despair.

%he worthiness of those who identify as Jews and act as
"good Jews" should 1is highlighted in the "translation" for

the Mi Sheberach (7H2® °b). Traditionally said for the one

who read from Torah, the Portuguese "translation"” is said for
all those who attend services or do that which 1is deemed
praiseworthy: who came to synagogue to pray, who in sincerity
dedicate themselves to Torah study, who dedicate themselves
to the wvital matters of the community and to the

112

reconstruction of Israel and do beneficent acts. The pravyer

wishes for these people that they may live to see a world made

U1 1pid. p. 149.

U1 Ibid., p. 159.
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peaceful through the acceptance of justice and truth and Zion
restored.

The Messiah and restoration of Zion are still invoked in
the prayers, both Hebrew and Portuguese., Thesa longings are
connected to the world of justice and truth, not to the new
State of Israel. This 1s made clear through the the pravyer
for the State which expresses the hope that Israel’s leaders
will be guided by God’s love and counsel 13, The land is the
Promised Land, but the State is a state, not the messianic
dream fulfilled.

Israel and The House of Israel are used as appellations
for the Jewish people; whereas the State is always identified
as The State of Israel. Separate prayers are said for the
people and the State. Both the prayer for the People of
Israel and the State of Israel follow the prayer for Brazil,
in the Portuguese version. Whereas in the Hebrew version
Israel and the People of Israel come first!

These first indigenous liturgical works highlight the two
poles of hope which guided the post-war Brazilian Jewish
liberal community. first, through its reiteration of segments
6f liberal pre World War TIT theology, its dependence on
universalism is made clear. Brazil, a democratic nation, is
identified as the new homeland, the Patria. It is as
Brazilians that they will work for the universal goals of

Justice and truth. Second, the new focus on the Jewish

H3 1pid. pp. 172-173.
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component of their existence and their hopes and commitment
to continue their life as Jews and Jewish life in general,
emphasizes the particularistic wvision of this post-war
community.

Though these two elements, the universal .and the
particularistic are not always in harmony, they were two ways
to express their singular commitment to the future. In
different Qays, they expressed their unending hope for the
Jewish people and humanity, despite the tragedies and
existential questions that resulted from the Holocaust,

Hope and commitment to the future were the two main

factors in the composition of a separate children’s prayerbook

aY'apn 1vw Vamos Rezar (Rio de Janeiro, 1959). In the

preface, Rabbi Lemle identifies the children as the future

generation and acknowledges the lack of Jewish content in the

homes in which many of the children are bheing raised. The

prayerbook is intended to introduce the children, as well as

the family, to Jewish prayers and rituals so that they may
carry on the tradition.

The book’s layout underscores the fact that Jewish

prayers are saild at all times of the day, on all days:
holidays and non- holidays, at home and in the synagogue. A
Jew’s life is to be ritualized in specifically Jewish ways.
Indeed, prayers for special events of a totally secular
nature, 1.e. a prayer before a'test, a prayer for mother on

Mother’s Day, can be ritualized in a "Jewish" way, as

‘
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presented in a Jewish prayerbook.

Many of the prayers are accompanied by pictures of the
ritual objects and the people that would be involved. Each
section is preceded by a‘page with pictures of the obhjects
associated with the particular Jewish celebration and their
Hebrew names.

By and large, the book does not assume that the children
can read-Hebrew. The inclusion of transliterations for the
major prayers which are writ£én in oversized Hebrew, would
indicate a desire to ritualize Jewish life in the Jewish
language--Hebrew.

The innovations introduced in this book go far beyond its
physical layout. Contrary to the prayerbook for adults

published only a few vears prior, the liturgical prototype is

no longer the Einheitsgebetbuch, but the North American UPB.

The Tefilah (n%*9n) is not the central prayer. Instead, the
Shema (vypw) and V’'’Ahavta (nan#y) become the locus of prayer.
In the children’s prayverbook the Shema (vyp®w) appears in
oversized, bold print, 1n both Hebrew and Portuguese, thus
setting it apart visually from all other prayers.

The younger generation is also exposed to and raised with
new interpretations of holidays which were not included in the
adults’ Sidur (H17D). The most striking novelty of this
praverbook is its strongremphasis and focus on the State of
Israel and Zionism. For exaﬁple, Chanukah (i213an) is both

a time to recall an ancient historical event and a time to
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reflect on the achievement of the newly established Jewish
state, !l Indeed, a brand new interpretation is offered for
the lighting of the Chanukah Menorah (n°pran): the candles lit
on odd days are said to remind us of past triumphs and those
of the even days to remind us of today’s test to conquer the
land, their home.115

This focus on the State of Israel is reinforced by the
inclusioh of a complete section of Songs of Israel, following
the prayer services. This section contains songs of the
Chalutzim (u'317n): It is preceded by a page of illustrations
showing ships and o0il wells, as well as kibbutzniks
harvesting. The title underneath the pictures says, in Hebrew

and Portuguese, "May we be able to see the return of God to

Zion". Despite all of this, the book does not include special

prayefs or a service for Yom Ha'atzmaut (nmisp¥yn o1°),

"Thus, the first generation of Jews raised on Brazilian
Jewish liturgy would share certain concepts and beliefs about
God and Judaism with their parents, yet perceive of the Jewish
world in a different and novel way. They would speak of God
as Creator and Protector of all. Being Jewish would be
presented as part of daily life~--whether at home or 1in
synagogue. Whereas the adults’ prayerbook stressed
participation in things Jewish as a means of affirming a

connectedness with past and future generations, such

S Vamos Rezar, pp. 78-79.
115

Tbid. p.79,
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participation was, in the Children’s praverbook, a way to feel
a connectedness to family, friends and the community.

The most striking difference in orientation for the
children was predicated on the existence of a Jewish State in
Israel. The pictures of Israel’s symbols and songs were
presented in the same way as ritual objects and special songs
for Shabbat and holidays. Furthermore, ~hildren were taught
to associéte holidays with the conquest and establishment of
the modern State of Israel. The State of Israel, was clearly
meant to be central to the younger generations’ identity as

Jews.

Between 1976 and 1981 three new prayerbooks were

introduced in the Sao Paulo community: O Nosso Shabat: Na

Sinagoga, No Lar E No Movimento Juvenil (Sao Paulo, 1976); As

Nossaé Festas: As Rezas de Pessach, Shavuot, Sucot Shemini

Atzeret e Simchat-Tora (Sao Paulo, 1979); and A Nossa Semana:

Rezas e Textos para todos os dias, assim como para "Rosh-

Chodesh, "ITom-Ha'atzmaut"”, "Tish’a B’'av", "Chanuca", "Purim"

¢ Datas Familiares, (Sao Paulo, 1981). These works were

prepared by the rabbis of the Sao Paulo community and communal
leaders.!!®
The prefaces of these prayerbooks state clearly that the

three are considered a set with common goals. The books were

meant to provide an alternate liturgy to that presented in the

116 The new prayerbooks were compiled and edited by Rabbi Fritz
Pinkuss, Rabbi Henry I. Sobel, Werner Glaser, Ari Plonski,
Professor Zelig Nachim and Dr. Wlater Rehfeld.
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community’s pre-existing Sidur (1110).“7 It was hoped that
the “"freer" translations would wmake the liturgy more
accessible via notes that would explain rituals and pravers.
The new presentation was also intended to encourage further
study and creativity. Prior to this time, no Brazilian
liturgy works mention creativity. Even here, the only section
of the prayerbook fhat is expressly designated "creative"

contains excerpts from twentieth-—century Jewish thinkers and

appears as an addendum to the Shabbat prayerbook.118

The new prayerbooks did contain truly creative parts,
they were just not identified as such. Imbedded in the
translations were new, truly cretaive interpretations. Yet
they are merely identified as "free translations”, rather than
creative expressions.

The prefaces also point to an underlying concern: for
Jewish practices and rituals to.be seéen as part of everyday
life, not as something for special occasions alone. The
explanations stress that Jewlsh pravers and their message, as
well as the Jewish ways of marking time, are eternal and
therefore meaningfui in the 1lives of contemporary Jews.
Eternality and continuation of tradition and heritage are
recurring themes throughout the works.

The preface of the first volume indicates the desire that

i No new Machzor 911np was introduced during this five vear
Deriod, nor has one been introduced since then.

te The readings are from Mordechai Kaplan, Lillian Smith,
Morris Adler, and A.J. Heschel. © Nosss Shabat, pp. 186-194.
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these new liturgical works could be used in a variety of
settings and by diverse groups: congregations, families and
youth groups. The index of this first volume, but not the
following two, is thus divided into three sections: Sabbath
in the Synagogue, Sabbath in the Home, Sabbath in the Youth
Movement.

Sabbath in the Synagogue provides the full liturgy for

Kabbalat Shabbat (rav n%ap), Ma’ariv (a°*99p), Shacharit

(n*2nwv), and Musaf (qovin). Sabbath in the Home consists of

songs, Psalm 31, blessings of children, and Kiddush (rIp) for

Friday night and Saturday, Grace after Meals, Birkat Hamazon
(yrrnpn nin2), The youth movement, alone, is expected to be

involved in Se’udah Shelishit (n v Yp nI1vyop) and Havdalah

(n%92an) rituals. Perhaps by making these ceremonies part of
the youth group, the hope is that the participants will carry
these rituals into their adult life; whereas introducing, or
reintroducing them, into the life of adult members was not see
as possible.

Despite the statement in the preface that these books
Wwere not intended to replace the older prayerbooks, the
comprehensive nature of these new prayerbooks as well as the
obvious investment of time, energy and money to produce them
would leave little reason to bhelieve that they were not seen
as viable replacements for the older prayerbooks. Despite the
disclaimers of the prefaces, that the new prayerbooks were not

replacéments, O _Nosso Shabat had already been reprinted by
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1986 and was also beilng used by the smaller and newer
community of Porto Alegre.119

Physically, the new prayerbooks differed from their
predecessors. First, the front covers and bindings of the 3
works are in Portuguese only, as opposed to only Hebrew on the
original Lemle/Pinkuss Sidur (9v1p) and Machsor ("11np).
Second, the layout of the book leaves no doubt as to its
didactic. orientation. All services and and their major
sections, all ceremonies and holidays as well as major prayers
and well-known hymns are introduced by titles and detailed
explanatory notes.

The notes are designed to offer information about the
history and development of prayers or sections of the service
over time, authorship (when known) as well as the "intent" of
certain prayers, hymns and rituals. History, 1liturgical
theory and rabbinie¢ 1literature are often <c¢ited 1in the
explanations. The explanations freely recognize the diversity
of sources for contemporary customs and do not dismiss any
becadse of their origin and development by certain groups.120

Still, some of the explanatory information seems quite

original. For example, in addition to history of the morning

119

Letter from Rabbi Alejandro Lilienthal dated August
26,1989,

120 The explanation of Se’udah Shelishit states that it gained
dreat significance among Kabbalists and Hasidim. And that
following the Hasidic custom, of sitting and listening to the rebbe
and singing, the prayerbook contains songs to be sung during the
Se’udah. 0o Nosso Shabat, p.189.
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prayers (mwn ni13M11) the following explanation is offered:

"We are not accustomed to expressing gratitude for

the miracle of waking, due to prejudice or vain

self-sufficiency. Prayers help a Jew become

conscious of the privilege of waking and enable him

(sic) to give thanks for the ability to obey the

commandments of physical hygiene (hand washing) and

spiritual hygiene (tefilin, talit).
Explanations, therefore, provide historical and cultural
context while emphasizizing the dimportance of historical
memory and a sense of connectedness to ancestors.

These liturgical works represent a major reorientation
in the focus of the adult services. Following the lead of the
Children’s prayerbook, the focus of prayer is no longer on the
Tefilah (n%*9an). Instead, the Portuguese translations of the
Shema (vypw), Barechu (13m2) and Kedushah (n®y1p) appear in
oversized bold print.

The life cycle liturgy and the descriptions of holiday

and Shabbat celebrations emphasize the home as a center of

Jewish spirituality and study. In fact, the lastest Brazilian

prayerbook includes new liturgy for Chanukat Habavyit

(n*nanJIJn) that 1is not found in the 1953 Sidur (H17D).
First, the children are active participants in the new
ceremony and the Shehechianu (11*nwnw) is translated to mention
the joy of having special people with whom to celebrate.
Furthermore, the German tradition of including time for Jewish

study in ceremonies, known as a lernen, is included as part

f21 A Nossa Semana, p. 63.
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of the ritual.'%?
The themes of Covenant and continuity predominate the
life~cycle liturgy. In the marriage ceremony, the Shevah

Berakhot (n1372 vaw) include an interpolation which states

"In the 1likeness and image of His [sic] being, i
giving him [sic] (via marriage) a possiblity to b
perpetuate himself forever."13 ‘N

Circumcision is described as a

"symbol in the flesh of the pact between God and His §¢x”
[sic] people Israel, with all its religious, moral S
and national responsibilities.”

Some major themes are repeated throughout the liturgy as

a whole. Emphasis on the universalistic nature of God appears

more explicitly in these prayerbooks than in the earlier

works. For example, God is the "author of order", and God

is "the God of all humanity"”, "the one who establishes peace."”

Also, the Kaddish (®*7p) translation ends with "over us, over

all Israel and over all humanity": while the Hebrew remains
unchanged.

Yet, God is still the particular God of Israel. God
appears in history{ for example, as the savior of Israel.
God, the source of divine love, is manifest in the Law. The

Law teaches, above all else, justice and proper human conduct.

122 It is interesting to note that just as Hebrew words
transliterated appear 1in quotations and . are followed by a
Portuguese translation so is lernen in this context. 0ddly enough,
Someone who was literate in neither German nor Hebrew might think,

€cause of the use of the convention, that lernen is a Hebrew word!

123 A Nossa Semana, p.199.

12 thiq., p. 200.
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God is beyond human reach; yet humans can come close to God
by trusting in God and God’s protection and by being involved

in Jewish institutions.

God chose Israel to make a moral pact. The Covenant, Brit
(n*"2) is based on moral fundamentals, which are succinctly
stated in the Decalogue. The Pact is eternal and therefore
Jews in every age are ohliged to make a contribution, through
intentioné and deeds, to alleviate human suffering,by helping
the sick and afflicted, by getting rid of ignorance and error,

23 They are to remember

and by strengthening human good will.1
the less fortunate even as they give thanks for their own
blessings. The introduction to Grace after Meals, Birkat
Hamazon (1yropn nd371), for example, offers the following
explanation for saying the blessing, " In a world with
millions of people who are undernourished there is no better
time to thank God."!%§ Study and prayver are also acts of
reverance. Therefore Israel was given the Sabbath as a day
of rest for the Jew to become familiar with ethical and
religious teachings.

; It seems noteworthy that the prayerbooks published during
the years of the Brazilian dictatorship depicted the Jewish

cult as "democratic". While this notion is taken from Zunz,127

128 5 Nosso Shabat, p. 129.

126 5 Nosso Shabat, p. 158.

127 Leopold Zunz (1784-1886) 1s quoted extensively as a
hiStorian of Israel and as a source of information regarding the
deVelopment of Jewish institutional and spiritual life.
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it seems that it would have served as a mild polemic, if
indeed, the synagogue wished to attract Jews by disassociating
itself from the political regime and to set itself up a; a
representative of an aiternate, ﬁore inclusive, world view.
As Rabbi Henry I. Sobel of S8o0 Paulo observed:

".,...we are reaching out to our young people
with progressive, demo ratic and liberal values."!%®

Israel the State is presented very differently in these
prayerbooks than it was in the original Machsor (1 rnp) and
Sidur (H170), The State of Israel is now viewed through a
Messianic lens. In the daily prayers the expression "Build
it soon in our days, in a definitive form and establish in it
David’s throne" is included. Furthermore, pravers related to
the ingathering are retained and translated literally.

The Yom Ha’'atzmaut nisp¥yn orv* liturgy is also highly

119 1¢ speaks of the end of exile, the beginning of

messianic.
redemption and signs of the Eternal’s grace. The Shofar is
blown at the end of the service and is followed by the
reformulation: nm*Y3an 0*%Yi10a ANad nIwd

is translated as "Next Year in the Rebuilt Jerusalem". An
original prayer is read near the conclusion of the service
which states

May it be Your will, o ETERNAL ONE, our God and

God of our ancestors, that in the same way that
we are considered worthy of being present at the

128 Henry I. Sobel "Progressive Judaism: A View From Latin

America” S&o0 Paulo, November 5,1989,

128 A Nossa Semana, pp.176-185.
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beginning of the redemption, may we be privileged
also in hearing the sound of the sound of the
Shofar, at the coming of the Messiah, soon and in
our davys.

The Kiddush (v17p) on Yom Ha’'atzmaut (NI#DY¥YD D1*) is recited

over a cup identified a Kos Yeshuot (nivi®d® Dp13).

The allegiance of Brazilian Jews 1s treated with care.
Brazil is home and the place where they hope a wise government
will be in power and where they hope fraternity [sic] and
cooperation will exist. Yet, the existence of the State of

Israel represents the beginning of Redemption for all Jews.

Thus, the State of Israel, Medinat Yisrael (Y#7®* ni*ap) is
central to their i1dentity as Jews. The establishment of

Medinat Yisrael (%8%90° ni*Ip) is understood to be a sign of

the beginning of the Messianic Era, and is mentioned directly
and indirectly in numerous holiday celebrations.

Women still have no place in this prayerbook, or in these

praver services. Mention is made in the notes for Simchat

Torah (n21n nwpv) that though women usually do not interact

with the Torah, on this one occasion, during the Hakafot

¢ There are no additions of the

(moapn), it is perm'issalole.]3
Matriarchs in the prayers. Indeed, Miriam 1in not even
mentioned in reference to the Song of the Sea.

The liberal Jewish community of Brazil has been engaged
actively in producing its own liturgical works for the past

490 years. At the moment, it uses two very distinct liturgical

130 As Nossas Festas, p. 160.
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works, one for High Holy Day worship and another for worship

the rest of the vyear. At the High Holy Days the Machsor

(7v1np), the community’s first indigenous liturgical work, is
still used. Thus, those Jews who attend the liberal Jewish
services only on the High Holy Days are exposed to a service
whose tone and orientation are more traditional, parallel to

those of the Einheitsgebetbuch.

In contrast, the Jews who participate in Jewish rituals
and attend services at other times during the year are exposed
to and become familiar with a much more liberal service, more
reflective of American Reform Judaism, but modified for the
Brazilian milieu. The major difference between these books
and those used in North America is the abundance of didactic
material. This material appears alongside the prayer texts
in an attempt to expand the limited knowledge of the average
Jew in the community. One must wonder whether this didactic
material in the middle of a 1liturgical work acts as an
enhancement to or a distraction from the individual’s ability
to pray more fully..

With the current liturgical works, the liberal Jews of
Brazil are learning new ways to incorporate Judaism into their
everyday lives as well as new Ways to interpret older, more
familiar rituals and holiday celebrations. They are being
exposed to a Judaism which still strongly emphasizes the
universalistic aspirations of the early reform movement, vyet

seeks to reclaim its particularistic elements.
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CHAPTER SEVEN

ISRAEL

Today, Israel is the headquarters of the World Union for
Progressive Judaism. The Movement for Progressive Judaism in
Israel boasts numerous congregations and chugim (m*a1n), an
active youth group, two kibbutzim and the Leo Baeck school.
Israeli Progrgssive Judaism now has its own identity and
liturgy. Reaching this point, though, took many vyears. In
fact, the development of liberal Judaism in Israel has gone
through discrete stages: early vears of outspoken classic
Reform ideology, the Holocaust era, the early vyears of
Statehood and the post-1967 era. The impact of these latter
events on Israeli Jews and liberal Jews around the world
produced the liberal Judaism that is currently practiced in
Israel.

For many vears, the leaders of liberal Judaism around the
world struggled to.define an appropriate attitude for the
movement toward Palestine/Israel. Early Reform Judaism
renounced the notions of Diaspora and dispersion and
celebrated Jewish life in all countries. With the rise of
political Zionism, Reform Judaism retained this focus,
adopting an anti-Zionist stance. When the WUPJ was founded
in 1926, its discussions and activities focused on liberal

Jewish communities outside of Palestine. Liberal Jewish
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leaders took an interest in Jewish religious life in Palestine
only when Christian missionary efforts were perceived as a
threat.!!

In the early 1930’'s, with the rise of Nazism, there was
a large migration of liberal German Jews. As the World Union

attempted to establish ties with the newly arrived German

Jews, it stressed the exclusively religious character of its

efforts. Three German rabbis who arrived in the 193@’s served
German liberal Jews in Jerusalem, Tel Aviv and Haifa; in the
former two, congregations were established, whereas in the
latter, the Hillel School (now the Leo Baeck School) was

begun.

These German liberal c¢ongregations served only the
German-speaking population, never attracting members from the
larger population. The WUPJ reached out to these rabbis, in
that WUPJ funds supported all three rabbis. However, they did
not all feel identified with the organization. Indeed, 1in
1950, the World Union suggested that the rabbis form an
Israeli Union which c¢ould be a member of the WUPJ. The
response was split, with some rabbis refusing to join because
132

of the anti-zionist reputation of some WUPJ leaders.

Despite this inauspicious beginning, the 1950’'s were a

131Datz, p. 68, In 1928, two yvears after the inception of the
WUPJ, CCAR President Hyman Enelow suggested that work be initiated
in Palestine in order to counteract the efforts of Christian
Missionaries.

B21pid., p.134.
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decade of great change in the WUPJ attitude and activity in
Israel. In 1952, the WUPJ formed its Israel Committee for
Liberal Judaism. The following year, one quarter of the WUPJ
budget was earmarked for Israel, surpassing the amount made
avallable to all other small and new communities. Though much
discussion at World Union conferences had focused on the need

to offer support to indigenous liberal groups around the

world, a different approach was used in Israel. In 1955 the
WueJ, UAHC, CCAR and HUC-JIR raised $60,000 to send an
American rabbl to initiate a progressive presence in Israel.
To this point, the Leo Baeck School had been its only
connection in Israel. The WUPJ hoped that this infusion of
money and leadership could lay the groundwork for its future
in Israel.!3!

During the 1960’s the WUPJ investment in Israel, in both
finances and personnel, increased dramatically. Small prayer
groups coalesced and grew, becoming synagogues. Indeed, by
1969, there were 7 Progressive synagogues and 5§ rabbis
supported by and connected to the WUPJ. As these groups
arose, they strove to express themselves liturgically.

In the early 1960’'s the Israeli movement took its first
steps toward establishing itself as a separate entity.

Liturgically, 1t found its own expression in its first

published works: an Israeli Siddur (H170) (1962), and a

Machzor ("1 vmp) (1964). In terms of leadership, the first
!3see Datz, chapter 3. THE KLAU LIBRARY

HESREW UNION COLLEGE SR
Jowish Institute of Religion R
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Israeli-born rabbi was ordained at HUC-JIR in 1964. Upon his
return to Israel, he wrote a guide to religious practice and
a consideration of halakhic (*2%n) 1issues entitled Moreh

Derech 1i N’'Vuchei haDat nqn ’2121% 1171 _n1yp, as an attempt

to introduce Israelis to Progressive Judaism, and a Haggadah
(n32n) both of which were published by the WUPJ. Thus, the
Israeli movement had fixed liturgy for its worship and began
its efforts to make inroads into the Jewish community-at-
large.

Subsequently, the Israelil movement has published

additional Siddurim (B*7170): v Y% BYYY navy nY*ann 1110,”4

N1%*9n 970(1978),2%3Iv nT1avn (1978), and a new Machzor (M Tnp)

290 _na1rv3 (1989), The publication of these works and the
variations among them reflect the movements desire to provide
liturgical works that reflect the changing needs and
exXpressions of the Israeli Progressive community.

The earliest work n%*sn 211°°% contains services that are

simultaneously traditional, by American Reform standards, and

innovative. This work provides an extended traditional

Kabbalat Shabbat (naw n'):lp),l35 a three paragraph V’Ahavta

(nansv) B8 5 fairly traditional Tefilah nY% 9n!d’  yith

e s

p.

134The copy that was available bore no date,

”5n~>1w POV _NavYh nYronn 111°D, (Jerusalem: n*int na¥in),

1-12,

B1pid., pp.13-14.

B71hid., pp. 16-19.
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abbreviated repetition, and the full Aleinu 1109y, 138 Yet, the
language of these prayers has been altered in a manner
consistent with American Reform ideology. References to

133 avenging our enemies and the ultimate return to

Satan,
Temple worship have been expurgated.140 Resurrection of the
dead has been replaced by eternal life and the giving of life
to all.lfl1 There is still hope for the future and ultimate
redemptibn, but they are not predicated on the advent of the
Messiah._ Jews have a mission, to unify God’s name; they are
not made in a manner that is different from all others.!!?
Structurally, for the most part, services resemble those
of North American Reforn. They contain reflections and

readings, including modern Israeli poetry and prose, prior to

Kabbalat Shabbat (»naw n%ap) and as an introduction to the

Kaddish »*7p. A Hebrew translation of the Kaddish (w"!p)143
is provided and the service ends with a hymn. However, an
important divergence from North American custom 1is the
omission of a Torah reading on Friday night.

Conceptually, there are certain changes which reflect the

unique identity of Israeli Jews. God not only returns the

381pid., p.20.

139Ibid., p. 15. See Hashkivenu Y3*30n.
140Ibid., p.18. See Al Hanisim n*or*in v,
Wrpia., pp. 16-17.

Ml1pid., p.20. See Aleinu 11°Yv.

Witpig., p.22.
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Shechinah (n3°5v) to Zion, but also His [sic] people (1py). !4
The prayver for Israel contains phrases that run counter to
Reform ideology but which reflect an Israelil perspective. The
State of Israel is 1identified as the "beginning of the
flowering of our redemption” "131n%I81 NU*pDY nNOPPRH," Jews
living outside of Israel are referred to as "our brothers, the
House of Isrgel in all the lands ofvtheir dispersion” " H89w>»
nva 1:*ﬁx on 119 nigaw Yaa i Thus, though the selection
and presentation of pravers 1s more traditional than that of
North American Reform services, the services contained in this
volume have been structurally, linguistically and conceptually
modified.

The nN1Y%'9n 971D (1978) promotes the same ideology as its

predecessor. It does, however, c¢ontain certain notable

differences. In many respects, 1its structure 1s more

traditional: 1t c¢ontains a full repetition of the Tefilah

(n'J‘sm),146 no excerpts from modern Israeli literature, as well
as no pre-kaddish reading or final hymn. The notable
exception to this rule is the inclusion of an abbreviated
V’Ahavta (nansi). 1Y

Conceptually, this volume is innovative. It emphasizes

Pp.

144Ibid., p.17. See Techezeinah nai*rnn,

Wirpid., p.4s.

146n1'7'9n 31p, (Jerusalem: Hebrew Union College, 1978},

17-21,

Urpid., pp.15-16.
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the eternality of God’s relationship with Israel. For

example, in the Hashkivenu (112*2wn) the word forever 1IvY is

added to the end of the text, !4 Furthermore, the attitude
toward Jews outside of Israel 1is expressed in a new manner.
Instead of referring to the dispersion, the Prayer for Israel
sayvs "Please protect our brothers the House of Israel in all
the lands of their dwelling" " 932 #1 1p9 Y8H8° n*a 11108 NY)
u:win nian."”g

Thus, the first two §iddurim (Bn°9170) (1968 and 1978)
reflect a willingness to modify the content, structure and
ideology of traditional services. They reflect, through small
linguistic changes, an Israeli perspective with regard to the
land and traditional references to Israel. Yet, the two
editions are very traditional with respect to God language,
the exclusion of the matriarchs and the lack of universalistic
additions to the text, that would diminish the specialness of
God’s relationship to Israel by extending God’'s love, peace
and protection to all people. However, the trend from 1960
to 1978 has been toward greater traditionalism, away from
classical reform theology and awavy, élso, from conceptions of
the Diaspora as Galut (m‘n).150

At the end of the 1980’'s the two latest liturgical works

Wrpid., p. 17.
Wrhid., p.4o.

150This represents a departure from the classical statist

Zionism of the Ben Gurion Era.
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a%Iw n1yavn and 2% NI11)  were printed. Unlike thelir

predecessors, the physical layout of these volumes is highly
didactic. They have Tables of Contents, Introductions and the

vast majority of texts are identified (when possible) by

author, source, title and date. Also, each section of a
service and its constituent pravers are titled and described
in brief. Consistent with the earlier works, they contain
non-traditional readings and offer a Hebrew translation of the
Kaddish (v 7p).
The Introductions tp these works are veritable précises
-0of the Reform/Progressive perspective. They explain that
liturgy 1is changed in order to touch the heart of the
contemporary worshiper, and so that they express contemporary
peliefs and perspectives. While the style of the service is
preserved, the content is altered in order to reflect the
realities of life. Readings from modern as well as classical
literature are included. The unique Israeli variety of
Progressive Judaism also is pointed out. In Israel there is
a sense that "On the base of historical memory we build lavers
of values and a tradition of the present and the future."151
As described in the Introductions, these new liturgical
works go further in incorporating contemporary concerns and
perspectives than their predecéssors did. Linguistically,

there 18 a sensitivity to gender issues. Hebrew cannot be

1ilyyp N1113, (Jerusalem: Y#I®°2 NDIPND MiIN*? Aavrann, 1989),
Introduction.
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degenderized, but the matriarchs are added to prayers, and

alongside the prayer Avinu Malkeinu (12290 111°2a8), which

employs male imagery, is a parallel prayer entitled Shechinah

Makor Chayenu (Y1°*°*n 9ipp n1°3w), which employs female

imagery. For the worshiper who wishes to address a God of
relatively unspecified gender there is a third option entitled

Eloheinu Shebashamavim (o*bvwav 1J*n7n).”2 Conceptually, the

changes made in the two earlier works are retained and God,
not the Messiah, is clearly identified as the Redeemer.
The Israeli perspective is most clearly reflected in the

holiday insertions listed for the Birkat Hamazon (3y)vdn ndH1),

which include Yom Ha'atzmaut (DINDXYN l:n').153 In this

insertion reference 1is made to the longing of our ancestors
to return to the land and dwell in it, the desire of other
nations to destroy it and God’s protection of the Israeli
Defense Force. Thanks are also offered for the opportunity
to see the beginning of Israel’s redemption and hope expressed
to see the full redemption of Israel.

The most striking characteristic of Israeli Progressive
liturgy from ‘the mid-1960's to the present is the

proliferation of non-published creative liturgy.lm Though the

132595 nivyy, p. 160-161,

153wa%9p na12vn” TInb D Y%391 nav niYen, (Jerusalem: nviIIND

P%9w>2 npIphp MInY), pp. 114,115,117,

154The creative liturgical works referred to throughout this

chapter can be found in the archives of the Center for the Study
of Progressive Jewish Liturgy, npapnpn nyan°n n%*9nn pn? 13700,




T

PR

107

Siddurim (o*"17v) contain services for Kabbalat Shabbat

(bnw n%ap) and other specific celebrations, the vyouth
movement, congregations and chugim (Bo*a1n) have composed their
own services. Each group’s works were apparently composed
without editorial cooperation with the other groups. Thus,
in lieu of standardization, each group’s services reflect its
own specific orientation.

Liturgical creativity has not been limited, though, to
traditional "mainstream" liberal Jewish celebrations. Each
congregation, chug (a1n), and youth group has prepared its own

liturgy for a variety of occasions. Tisha B’av (awa nvwvn),

once expurgated from Reform practice, has been incorporated
into the Israeli Progressive Jewish calendar and entirely

reinterpreted. Tisha B’av (ax2 nvwn), traditionally a day of

mourning has been transformed into a time of recollection and
celebration. At present, the majority of services have two

segments. The first focuses on historical memory, emphasizing

the need to remember the tragedies of the past, by studying

about them. Worshipers are reminded that the intense pain of
past tragedies and‘separation from the Land motivated the
luminaries of modern Zionism. But, where there was once only
mourning, there is now cause for celebration and hope. The
mood - of the service, therefore, dramatically shifts. The
second part of the service focuses on the rebirth of the
nation and the State. Inspired by painful memories and

ancient ties to the Land, Tisha B’av (a#2 nyvn) becomes a
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zionistic holiday of return.

Faced with new holidays of which the traditional Jewish
calendar had no knowledge and for which there was no
established form of celebration, Progressive Jews in Israel
were left to decide whether the celebration of such holidays
would remain solely in the secular sphere or be incorporated
into the religious holiday c¢alendar. Opting for inclusion,
they deveioped uniquely Jewish responses, in the form of
creative liturgy and ritual, to these major events in the
contemporary State of Israel. Indeed, the hallmark of
Israel'’s contribution to c¢reative liturgy is its incorporation
of the holidays of the State of Israel. Thus, in addition to

holiday insertions within the Siddur ("170), each community

=]

has its own pamphlets containing rituals and liturgies for Yo

3

Hazikaron (3'72mn Bvi*), Yom Ha'atzmaut (ni#px¥xyn oir*) and Yo

Yerushalayim (a*%®ya* n1v),

Originally just a collections of pertinent readings, the
texts for these celebrations i1inc¢lude detailed rituals and
traditional prayer services. For example, in the late 1960’s

Yom Ha'atzmaut {(NIRDYXYN o) celebrations varied from

community to community. In some communities readings were
incorporated into an evening service. At others, it was
celebrated by specilial songs and readings in the morning.

Finally, one congregation centered its holiday celebration on

a hike to a part of Israel mentioned in the Bible. Today,

these celebrations still vary, but most focus on the dawning
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of a new day--literally and figuratively, and include a
‘'religious service.

In sharp contrast, Yom Hashoah (n&ywn D1*) is relegated

to a place far removed from the State of Israel. No special
words or prayers have been added to the daily or Sabbath

liturgy to be recited on Yom Hashoah (n#1®n o1*). Special

reference is made to the six million during the festival
Yizkor (QJT') services, but no special communai rituals or
liturgies have been developed around this modern Jewish day
of commemoration.

Celebrating "Israeli” holidays via communal
liturgical gatherings 1is .noﬁ limited to modern national
holidays. Interestingly, customs established by the sixteenth

century Kabbalists (o°*%31pp) of Safed (who many Zionist

revisionist historians i1dentify as forerunners of modern
Zionism) have been incorporated into the religious calendar

of the Israelis’ Progressive movement: the seventh night of

Shavuot (miviraw), the seventh night of Pesach (nv®), Hoshanah

Rabbah (nan nivwin) and Tu Bishvat (vawa 1"w), These days are
marked by evening gatherings at which texts from a variety of
Jewish sources are read to intensify the moment. The written
texts that are used are called Tikunim (a*11pn) and are based

on similar collections by the Kabbalisgts (m*%11pp). they have

no fixed form.
From the Kabbalist;c tradition, also, Progressive Jews

in Israel and elsewhere, now celebrate Tu Bishvat (®wawa 1"®v)
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seders. Participants eat from all the fruits of Israel and

drink red and white wine to signify the change of seasons, as

did the Kabbalists centuries ago. The seventh night of Pesach

(noo) is also celebrated with a seder, at which a revised set
of 4 questions 1s asked, 4 cups of wine are drunk and the

story of the Crossing of the Sea 1s recounted, with Midrash
and poetry. A new perspective is added; the Crossing of the
Sea 1s understood as the symbol of an independent, free
existence which is fully realized when the Israelites enter
the Land.

Thus, the range of holidays celebrated in a religious
context by Israeli Progressive Jews is far more extensive than
that of Progressive Jews 1in other parts of the world. The
decision to incorporate new and old celebrations, not observed
by all Jews, has created a need for meaningful and innovative
rituals and 1liturgies. The abundance of Tikunim (o*1ipn)
testifies to the dedication of Israel’s Progressive movement
to create a form of religious expression that "speaks to the
heart of the worshiper".155

Finally, liturgical and ritual creativity has not been
limited to holiday celebrations. There is a growing archive
of materials for life cycle events, particularly for marriage
and welcoming infants into the community. 0f these, the

latter represents the greatest shift in attitude and, thus,

has evoked the greatest creative outpouring. In addition to

1834 9p n1113, Introduction.

e i
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the traditional ceremony for admitting m=le children into the

Covenant, Brit Milah (n%'n n*921), there are now a variety of

cgremonies created for female children. Thus far, there 1is
no single name for this type of ceremony; existing materials
are entitled:o® + n®an N3192, Pa% P 213 970, Nan 2T, nNan nart,
nan nep® and n2 n a1, These ceremonies have no set form.
Each is a selection of readings, from a variety of sources.
Most'ofﬁen, following readings and/or songs the baby is given
a name and admitted into the Covenant, after which a

Shehechianu (11°*nnw) and the Priestly Benediction are recited.

Some include special prayers for the parents, others do not.
The Covenant is always described as the Covenant of Israel;
sometimes, it is also defined as the Covenant of Israel,
the Covenant of Failth, the Covenant of Torah.!3

In the past 25 years the Israeli Progressive movement has
experienced an explosion of creative liturgical expression.
Confronted with a life experience that radically differed from
all other Progressive Jews, Israeli Progressive Jews seem to
have struggled to find their own unique voice: a voice that
speaks to the realities of modern Israeli life, responds to
ancient voices that were forgotten or discarded, and demands
equal exﬁression for the sexes. The movement and its leaders,
including Yehoram Mazor, Tuvia ben Horin, Mordekhai Rotem and
Moshe Zemer, have demonstrated an openness to a variety of

ritual and liturgical forms for old and new celebrations.

”6.71wwn B A%ap, A0 %3P pPa AIBY I¥KNY nYam 13t 97




112

This attests to fheir acknowledgement of being engaged in a
process of liturgical development. In exchange for
established and fixed liturgical and ritual parameters, the
Israeli Progressive movement is encouraging a more personal

and immediate form of religious expression.
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CHAPTER EIGHT

CONCLUSIONS

In 1926 the members of the World Union for Progressive
Judaism recognized their common commitment to establish a
Jewish spiritual community with a modern perspective. They
shared an affinity for scientific study, a belief in the
modified authority of the Bible and Talmud, and a desire to
reconcile Judaism with modernity. These things are all still
.true of WUPJ members. However, their individual experiences
and their understanding of the events that have shaped life
on this planet in the last 50 vyears differ. These differences
are reflected in the types of liturgies chosen by the member
organizations.

Beyond the guiding principles of the WUPJ founders,
today’'s meﬁber congregations also seem to share some other
basic beliefs about the world. First, all WUPJ members
believe that a Jew in the modern world need not make a choice
between modernity and Judaism. They believe that a Jew’s
identity as a Jew and connection with Judaism and the Jewish
community need not be relinquished in order to fully function
in the modern world.

Individual modern Jews are perceived as hearers of an
ancient tradition. This tradition is predicated on‘ the

existence of a single God who created the world and
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established a special relationship, in ancient times, with the
Jews. This special relationship is known as the Covenant.
Belief in the Covenant and a commitment to perpetuate it are
the hallmarks of contemporary liberal Jews. Indeed, for
liberal Jews participation in Jewish celebrations and rituals
is the way in which their participation in the Covenant 1is
reaffirmed. The Covenant undergcores their special
relationéhip with God, their partnership with God to make the
world a better place. This is their mission as Jews.

The members of the WUPJ identify with and claim as their
own the universalistic elements of the Judaism. They accept
a common sacred myth with regard to the origins of the world
and the proto-history of the Jewish perople. Furthermore, they

claim a Jewish collective memory which retains the experiences
of Jews throughout the centuries and serves as the basis for

a bond among all Jews. Yet, the details of how they
understand their connection with God and the Jewish people is
highly individualistic. Also, their modes of expression and
degree of ritual adherence are determined by the individual.
But this is not a cause of dissension. Rather, it is a sign
of the diversity of expression which a 1living tradition
engenders.

Like their ©predecessors, today’s WUPJ members are
committed to diversity. From its inception, the WUPJ has not
prepared just one liturgical work to serve all of its members.

Unlike the tack adopted by the leaders of North American
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reform, standardization of liturgy was never a goal of the
WUPJ. Though, at some point in their histories, many
congregations utilized a liturgy that resembled either the

Einheitsgebetbuch or the UPB, neither one became the liturgy

for all congregations.
The desire of WUPJ members to maintain a sense of unity,
vet respect and promote diversity is akin to that of the

German liberal Jews of the late nineteenth and early twentieth

centufy who eventually adopted the Einheitsgebetbuch. That
book, too, offered a variety of forms of individual prayers
so that liberal.Jews, who wished to pray in different manners,
could come together for worship. For example, many sections
of the Tefilah (n%'9n) in Hebrew offer parallel texts that are
worded differently; one is traditional, the other a modernized
version. Many WUPJ affiliates have adopted different means
to achieve this end today. In some countries separate
liturgies are created for a single occasion; while in others
a varilety of different services for a single occasion are
offered under one cover. WUPJ members thus demonstrate their
conviction that the content of services can be flexible and
the sentiments Jews express may vary not only over long
periods‘of time, but also on a daily basis.

Today’'s WUPJ members and theilr predecessors also share
a belief that Jewish liturgy and ritual can and must change.
Even the Jews of Panama, who continue to use the UPB in

Spanish translation and some of the liberal Jews of Brazil who
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continue to use a Portuguese form of the Einheitsgebetbuch,

fully accept this notion implicitly. Otherwise, they could
not explain their use of these non-traditional prayerbooks.
As all Jews, they have i1nherited a rich tradition. As
liberal Jews, only some of this tradition speaks directly to
them. Their task as 1liberal Jews 1is to determine an
appropriate manner in which to deal with those aspects of
traditidn which do not resonate with modern sensibilities.
All member congregations accept these two ideas: 1)
traditional prayers need not be retained in either Hebrew or
the vernacular, 2) the content and focus of services are
subject to change; and the language of prayer is variable.
Until the rebirth of the Hebrew language, Hebrew was
merely a language of prayer and study. For many worshippers,
the prayers, as they were, comprised a sacrosanct and often
unintelligible unit. As Hebrew has once again become a spoken
language, more and more Jews are familiar with some Hebrew
basics and there are a greater curiosity about what the words
actually mean and a greater desire to know that the Hebrew and
vernacular language express simllar ideas. Outside of Israel
this has resulted primarily in a universalizing of language.
Within Israel, where all are native Hebrew-speakers liturgical
variety 1s greatest. This fact probably reflects the desire
of liberal Israell Jews, like their counterparts around the
world, to pray in a language‘ that utilizes concepts and

imagery that are meaningful for them. Traditional forumulae
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have their place; nevertheless the liturgical content of a
ritual moment must be ‘expressive of their own personal
feelings. In the past 25 years, in all of the countries
studied, except for Panama, there has been a move toward
"traditionalsim." Hebrew has been reclaimed as an important
language of prayer. The Tefilah (n%*9n) is more extended and

has a more prominent place in the service. Kabbalat Shabbat

and Pesukeil dezimrah, albeit in abbreviated forms, have heen

reintroduced or extended.
The move toward "traditionalsim" can also be seen 1in

another way. Part of the radical reform introduced by early

North American reformers was to confine Judaism to religious

rituals associated with the synagogue, Liturgy and rituals
were prepared exclusively for synagogue use; they had no place
in the home or in daily life.

The newer litrugies and rituals coming out of the WUPJ
recognize liberal Judaism as an entity that informs all of
life. Wﬁile the synagogue is important, it is not the only
context in which religious Jews express and affirm their
identity. Thus, the new prayerbooks and life-cycle pamphlets
provide pravers for a wide variety of moments and contexts in
which the individual’s life ¢an be Sanctified with
specifically Jewish rituals.

These works also indicate a common set of ideals and
realities. A membership that chooses to express its Jewish

identity in a wide variety of contexts is the ideal. The
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reality is that the average liberal Jew is Jewishly illiterate
and engages 1in few specifically Jewish practices. The
prayerbooks are, therefore, not merely collections of prayers
or readings which are assumed to be familiar and meaningful
to the worshippers. Instead, they serve a dual function of
prayerbook and textbook. Worshippers are told when to sit or
stand and who 1s to read or sing. In addition to some
traditionél prayers, they contain readings on a variety of
themes and from a variety of sources. The importance of the
themes within a Jewish context are explained and the sources
for the readings are provided whenever possible.

The didactic quality of these prayerbooks underscores the

fact that in and of themselves, many forms and symbols of

' generations past have little or no meaning for the intended

worshippers. In order to change this situation these
prayerbooks contain extended readings and explanations about
the history and meaning of symbols, rituals and pravyers.

Lawrence A. Hoffman, in Art of Public Praver, explains

that for a thing to.be a true symbol

1) It must evoke its response automatically...
2) Verbal description of a symbol’s significance is by
definition both superfluous and inadequate...
3) In a ritual that deals with group experience, the
symbol’s significance m?st be shared by the members of the
group..."

From this perspective, these prayverbooks are for a group

whose members do not share symbols, but wish to. They are

D.c..

157Lawrence A. Hoffman, The Art of Public Prayer, (Washington,
The Pastoral Press, 1988), p. 20.
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striving to c¢reate a group identity predicated on shared
history, symbols, rituals and pravers. Ironically, if the
didactic liturgies under discussion are successful, they would
be redundant to the next generation, as all of the prayers and
their accompanying symbols and rituals would then be
meaningful and thus need no explanation. Another internal
factor is related to leadership. The creation of and adoption
of new liturgy and ritual forms 1is dependent upon the
initiative and c¢reativity of religious leaders. Time and
again, as the liturgy of different countries was analyzed, it
hacame apparent that a c¢hange 1in rabbinic¢ leadership was
accompanied by a change of liturgy. The reforms introduced
could be small or radical. But, nevertheless, the leaders
could be, and most often were, responsible for change. For
example, in 1968, under the direction of Rabbi André Zaoui,
an ardent Zionist the entire orientation of the ULIP
prayerbook, of France, was. changed. Underscoring the same
phenomenon in the opposite extreme, 1s the case of Panama.
In a country that lacked rabbinic leadership for many yvears,
liturgical changes were not made; only recently, under a new
rabbi, have some creative, indigenous prayers been introduced.

In addition to the internal factors to which the liturgy
responds, there are external factors. On the global level,
all late twentieth century Jews are dealing with the impact
of the Holocaust, the establishment of the State of Israel and

the rise of the women’s movement. On a regional level, all
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liberal Jewish communities have experienced varying degrees
of religious and political freedom, and acceptance into the
greater society. These 1attér factors have determined, to a
1érge extent, the degree to which their liturgy responds to
global changes.

The most striking case in point 1is Panama. Panamaniam
Jews, too live in a world that has experienced the Holocaust
and in which the State of Israel is a political reality.
Nonetheless, they have chésen to exclude references to these
two events from their liturgy. This decision is reflective
of the political and social exigencies of 1living in
contemporary Panama. It should also be noted that decisions
such as these, though they set Panamanian liturgy apart from
that of most other WUPJ members, do not exclude Panama from
the WUPJ.

With the exception of Panama ahd the MJLF of France, and
Israel, all WUPJ members have responded ritually and
liturgically to the Holocaust. Special services and readings

have been added to the liturgy and Yom Hashoah (nwyvn o1°) has

been incorporated into the official Jewish calendar. The
content of the readings and ceremonies vary. Some focus on
mourning, others on confusion; some Stress resistance, others
survival.

With the exception of Panama and the MJLF of France, all
WUPJ members also have responded ritually and liturgicaliy to

the establishment of the State of Israel. Prayers and
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readings have been altered, sperial readings and services have

heen created for Yom Ha’atzmaut (M §pD¥Yn o1°)., The most

noteworthy point of dissension with regard to the State of
Israel, is the theological question of whether its
establishment should be linked with the Messianic era. How
a community responds to this question determines the content
and rituals that comprise its celebration.

Indeed, the State of Israel has begun to assume a new and
different role for liberal Jews around the world. In the
spirit of Ahad Ha’am, Israel’s liberal Jews, rather than
America’'s, seem to be determining the course of 1liberal
Judaism. They have introduced a new and expanded festival
calendar and have adopted celebrations that liberal Jews 1in
North America and other parts of the world are beginning to

adopt. For example, the Tu Bishvat (wawa 1"v) Seder an

important celebration of the Israeli liberal movement is now
become part of liberal Jewish practice in other parts of the
world, where 25 years ago it was unknown. Another example is

the reclamation by . liberal Jews of Tisha B’'’av (asa nven),.

Whether or not all communities will accept the liberal Israeli
radical reinterpretation of the holiday is remains to be seen.
Moreover, the liturgies and interpretations of other liberal
Israelil celebrations such .as the Seventh Nigﬁt of Passover and
Sukkot are extremely Israel-centric. Whether or not they lend
themselves, without tremendous reworking, to adoption by

liberal Jews outside of Israel 1is uncertain at this point.
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The State of Israel and the People of Israel are clearly
distinguished in the newer indigenous liturgical works. The
People of Israel is mythically linked to the ancient People
of Israel. They carry on the ancient Covenant with God. The
identity of the modern liberal Jew is predicated on the on-
going Covenant between God and the People of Israel. As these
prayerbooks and liturgies explicitly state, life-cycle events,
synagogue attendance and home celebrations are all means of
reaffirming the Covenant. |

Finally, some WUPJ members have responded to the feminist
movement. Many «~ountries, though not all, have begun to
degenderize the language of prayer and employ imagery that is

not sex-based. Bat Mitzvah (h1¥» na) is common practice in

many communities and some communities are experimenting with
ceremonies of welcome for girls.

As 1in 1926, WUPJ members still demonstrate a great
diversity in ritual practice and liturgical expression. While
all have responded to life in the twentieth century, each has
experienced life as a Jew in a unique manner. As liberal
Jews, they share a belief that Jewish experience and identity
can be expressed through liturgy and ritual. Thus, their
liturgical expressions are as varied as their life
experiences. Due to the devastation of the Holocaust,
Germany is no longer a center of liberal Judaism. North
America, on the other handg, has‘grown as the major center for

liberal Judaism outside of Israel. Prior to the rise of an
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Israeli progressive movement with its own identity and agenda,
North America was the community which exerted the greatest
single influence over the orientation and liturgical
directions for WUPJ members. Now that there is a growing
Israell progressive movement, which is actively altering the
traditional Jewish calendar,as well as developing new liturgy
and rituals perhaps that balance i1s 1in the process of
shiftiné. The vyears ahead will no doubt be filled with
changes unforseen by the founders of liberal Judaism. Perhaps
one of those changes will be one that as liberal Jews seek to
express themselves in the 218t century, they will turn to the
Israell progressive movement as a source of orientation and

direction.




Jwn,p"own p->

{ p77900 PRy 330
nnTPNRN MTNIa

124

APPENDIX

1172990
pawa 1"v® TO - 1pen L, n%9n% miagvan TR AN ‘
hBt} (pipny _a%0p .pw) JIK? Kexinn p1vI190 DW

"awn 2" Mavyr nok 1*1n 12 o

n'own A"l man nax 10 132 e
1"Swn p-r 31 oYn MNIn 0N
"own D-r w1 oY9n Myn o
"hen b= o ohn 2y 7
"wn ob-»  pry pYn Ma DN
"en pb~> o oYn M DN
T'hwn  p-» "N YA DM
"own  p-» p"9n M DN
Nawn 973 nea nY%3'm 1w AW T oM

Ta9«8a )
2 “1am)

0" nwn D-? 981w pea Y2122 K0

vawa 1"v% navin

vIwa 1"vY N3P nHr9n
vawa 1"v 7o

vawa 1"v TV

"12m0" D290 mmpn vpb
vawa 1"v 11PN

pawa 1"v 9% 7T

PIWa 1"D 11PN

vIW3A 1"BY M9 W ATAK
Bawa 1B T MYy N

(n 9218 nrap) pawa 1"v 11PN

Bawa 1"p TO

—n

. 10

I11




T S S

A S S S B A e

avr9n0 pnY 3900
PN MInea
11729K0

o

1" own
1" own

s own

o~

N9 WINn MK

0-?

o-?

R

2" MY DnN

D~

D= 2KIAW nUa

AN N130AY DOKRIIY DY 77909 Di19oIn

(p1pn1 0220R .pw) 312 HoxInn

K= N7 KN

DYKIND 121K

SH-0 NI KD
9K-IN NI IR
wIn N 1y¥apyr 1IN

PN 13 022110

90
0wy .99

ak
N1D 193 MIn 0N
K31v 19D MIn 0NN
1D 192 %A DN
2D 19D M 0N
N3aU 192 MN¥n DN
IR=-I0 NINID IATH

TP 1

125

fHWY 2N

R19724a 0w

7IWA WK N199n% noovn
DX DAY NI9oIn

WA WK YW N YNn9 noen
(n9aoin) 11923 019 MO0 T
2" w"orka mYrany nlﬂojn
naw HyIn? ninho

(noon) nawn wrIH 7O
(n29a21 n2aw) AIwn wrl 99 QTO
WD wH nJon

naw?y mMeIn NiYI9n na1an
DX DAY

ni%mn a%n nnod
DYKI1) DINY

mwTny nyaw?

N7 N hu
“a “Ton nnho
“a "1 nintho
11T NIWD wKRAY nranw

QWD WK nooun

10

11




N~

A12°900 IPnN% T30
nmIpPnNAn MTNa
112270

A (01emy .a%ap L0w) K9 KONIAA

a0 Dnaw - 12190 AnY a%*9n% niovin TNIIIN

2'wn A" Map) nax

2"hwn A" Map) nax

2% nwn A" Mapy nnK

A'nun 119N

Tn?

0 i3 A1

i™n {3 A*a1.

Y D

T2 1P

*

019930 NW

NN DNAR?Y DNy 3 pw? nooin
Nni12190 an% n9avin

Yy »3W%1 NIDIvn AnY nooan
1N nnnw

727 Kawwin 29 1ipon

126

‘on




7900 pnY Ta7nn
nmIPnRN NI
112237IND

D2WIY DI - MINAYYD DY 9"PX MYRY 113Fa DY mavron

.

p"Jwn

(pip

2" Mavy Dol

170 12 n2A1b

S"'wn 2" wIN MK IWWIIN AN and Y

R'9wn  a"9 7y nnw

™ Mn a1 02

2"5wn AR WwIN MK YIIN AN 203 9

1"%wn

A"5wn n9on

?a"5wn K"n

7 n"9wn

MYwn nran)

“1"wn nram

"%wn nrana

K'nwn aoon

K'awn fv902
™awn 11910
“wn 090
)(I "

wn w"naen
nllnmn wu -'m'1

4

1 '
"”W" ¥"nnn

2" Mavy nnk

wTn NK
oTp

12K o

1> 12 a2

177apyr 111N

I own

B b

DYYWY Nk NTR DNINY 270 aNT

DIZWY NAR NI 0NN TN INT

0191 nnK
‘wwn TN
D151 Nk

n»
D121 nnK
oY1l 1T

oril I377

0¥l 277

M0 MY
onn 3T M
7370 aNRT
N7l 1pn
770 JMT
778 o

M DN

0]
THN D9Yn TR N 1172PK° 71IM oM 23T

MIia oMne

PRUNID

127

019790 oW “on

MHEAY YA 0129 W 22710 n9229n
MR Y D1 = Nwn n%»9n
MKAYYD D12 1) nYr9an
NIKRNY YA DI - INWD D990
MKBRxY A D125 Noanw n%29n
NIKAY YD DI = AW n%9n

117270 B D10 XTI a290 1T0
MKBY Yy 81 929

291 111330 0122 AT a%an
niKpY YA 01

O9%Wwr pinnbr 29%%0Y 111330 DY
NKRAYYD DI 2 PT10 nYron

MKAY A 01 27 02290 70

MKAY YD 0119 Inwd nvr9n

0% 29%n% 117230 DY D10 NY9R TO
NIRAYYD D19 Tawn

DIRAY YA D19 WA 099N

02w D1°Y naw nhap

amIpn nawy Tnhn

NIKRY LT D19 NWA NY1IN Tan

0*2w17° D1*H DAW n%ap) anan nhran

.10

.16

17

.18

.19




A2?900 PN 13700
nIpnan nN1TRNA

0w

p" own
"N
A"own
A"wn
1"9wn
1"%wn
n"own
8" Hwn

“B"nwn

117370

(D1pn1 _n220p .0ow) 11K7 Kexing

N9 wITn
9N wIn
A" man
®'n

"1 man
A" man
A" mamnm

o"r N3

272K-90 “23IN

1"awn @w"nna by

MK

TN

111414

DR
nnK
nNnK
NaN

o9n

1377

p"awn op-> p"9n 91y

aNd ‘B

pm

Dnmn

1ry7aper T1an "

137371

MINn oD

MY awn a0

MIn DN
e pNae
MIa b
e oma

91
e oMa

17198 9K

D36 §MIWY AN

K3

K3

JH2

K3

aKa

axa

aKa

0197390 D

awn 299
nmwn 9199
npwn 9199
awwn 9199
nywn 9199
aywn 9199

awwn 92299

IR AwwnY 1prn N

112¥9% D avar mm

127N

fipn

{1n

11N

1ipn

11pin

1ien

e n

1amn

1Y

3K ‘B M a0

AKX arwn 17

128

“on i

|
|
|
L10 o
|
f

.11 "]




a?'900 Apn? 73700
nIpnnn mMTnNa
11739K0
D>>NN9YN DrVIB
b1} (pipn1 nN20R L 0W) IR KIX18D
? (72790 ) e
? (9202) 9
? (>3 1) 228 D1 oM 9
? (2731 may n MY M
7 (29717 na 1) 9o
7 (n32m oy ma Ho) 9
K" nwn K20 192 M0 oM
A"nwn 213K a0 11w NIl
1" nwn w"ona orl 27T LR DN
T"nwn 790 103 NIV PN
7" nwn (Pray 7w na AKRD) 1Y
1" nwn 9N PNA-IND yINIw KA
1" wn (o7 manw) ?
1"nwn D= P2 237 PNIK
B" nwn D=7 «Pe?e) PITN IND
v"nwn N9'N PNA-INYD PR3 N
n"nwn o0=* pawin-=%3 1A% N9
v"nwn 0=*  9IN=I0 T 1P
B"oawn 0= PIIRD 1K+ 1aYe anw)
n"awn w"nnn oy1 27T N9 ap
n"nwn w"nny oyl 2377 Mn 0NN
n"nwn w'nna oyl 2T NI 0N
1" nwn w"an oyl 1077 T30 oA
" nwn w"ana ory 227 1A 0
B" nun w"anl oyl 2377 M DN
2/aun |

PHWY AN

010190 oW

nan nas
nan nas
nan Tas
nan Tas
nan T’y
nan nas
EOIREY
na%? n»71 17
nan Tas
N2'X NNaN N2102

nan T’y

n»an 90 AKan 02172
na n»7a

nan T’

nan nnaw

13721 n*7a

NI Q2887 AKan 02102
nan T’

nan nnnw

120 Ta3%2 nanrn

n70P2 12 AN

218 733 DYIIR 12T
1% a22*0p% a%ap van
aprr NMK92 130 1179

127 1179 770

129

.16 !
.17

.18




- 2 -

AW (nD1p thi ) )
p"wn ph k) NN 1P
b" nun 1819 n TN AT

$"awn D090 1A 13 =T a"vn MiYa oMo

197327 DW

1K1Y 0oL
n1inn Toaun

nxg 222a% 13100

130




(3) ?
(4) ?
(1) y"9wn
(2) p"wn

177900 pnY ¥ann
nmTRHND N1t

(RRRIA]
A2790% MSYIm D)PIN LN YW YW
(p1pn1 02209 0w JIKD K2XIND

D-? “A7P 1101 172

A" Mmay nnk 1* N 12 naw

3"1‘ Mayy AR 1N 11 e

A" May nax 1N {2

A" Man nox 1N 12 2.

A" Mmay ek 10 12 A

K'n oTp my own

N'R oTP mr own

K"'n oTP My awn

K'n TP My awn

12K nan M DN

222K M| oM

DI T MY DN

1) =i $awy Y

D= ) o"on

RRAL ™ 1711 1pn

2HINW NP Y12 ARG 1IN 12 Db

D90 PRIA-IRDZ 9 2 T174 pR2A 1N

noo

noo

noo

noo
noo Sw

nos Sw

w orpraw 99

nos 9w
nuvo S
nos 2w
nos 2w

non Sw

PHWI AN

019330 P

Vnosb n9oIn
nosn an% naoin
S0 prawH naovan
graw 9% 1pn
whaw 9% 1apn
11pan 7o
Whaw 9% 1pen
rweaw 919 1PN
wraw 9 1pen
whaw 929 1ipn

whaw 9% 11pen

Sw rpraw 9% 7aph TV

noo Sw P aw 1Ipon

w rwraw 2% 11PN T

nos “w
noe “Yw
noo Sw

non “w

wraw 99 1ipn
whaw % 1N
waw 9% 1ipn

wraw 2% 1ipn

131

oo

.16

17

.18




132

BIBLIOGRAPHY
PRIMARY SOURCES

Corresgpondence

Letter from Eleanor D. L. Perkins, Member of Kol Shearith Israel,
Panama, May 19,1989.

T.etter from Rabbi Alejandro Lilienthal, Porto Alegre, Brazil,
August 26,1989.

Letter from Rabbi John S. Levi, Melbourne Australia, January 3,
1990. '

Letter from Rabbi Henry I. Sobel, S80 Paulo, Brazil, November
13,1990.

Letter from Yehoram Mazor, Jerusalem, Israel, September 16, 1989.

Unpublished Materials

Yehoram Mazor, "nivann n>aniv %1 pavsyn ‘1 pas”,

World Union for Progressive Judaism Center for Liturgical Research

Archives. The materials sent by Yehoram Mazor from these archives
are listed in Appendix A.

Henry I. Sobel "Progressive Judaism: A View From Latin America”
S80 Paulo, Nov. 5, 1989.

Published Materials

Argentina
Vivn VI O0%8 HYr1np., Buenos Alres: 1970.

Libro de Oraciones. Buenos Alres: 1973.

Australia
The Union Prayer Book II. Melbourne: Jewish Religious Union, 1952.

The Union Haggadah. Melbourne: Australian and New Zealand Union
for Progressive Judaism, 1962.

Qur Praver Book: Pravers and Songs for Jewish Youth. Melbourne:
Australian and New Zealand Union for Progressive Judaism, 1963.




i e B

133

Brazil
Machsor: Livro de Rezas para os Dias Sagrados de Rosh Hashanah -

Yom Kippur. S&o0 Paulo - Rio de Janeiro: 1949.

Sidur: Livro de Rezas para todo o Ano Israelita. S&o Paulo--Rio de
Janeiro: 1953.

nYsnn ovw Vamos Rezar. Rio de Janeiro: 1959,

0 Nosso Shabat: Na Sinagoga, No Lar E No Movimento Juvenil. S8&o
Paulo: 1976.

As Nossas Festas: As Rezas de Pessach, Shavuot, Sucot Shemini

Atzeret e Simchat-Tora. S80 Paulo: 1979.

A Nossa Semana: Rezas e Textos para todos os dias, assim como para

"Rosh-Chodesh, "Iom-Haatzmaut", "Tish’a B’av", "Chanuca”, "Purim"
e Datas Familiares, S&o Paulo: 1981,

France
Y¥ A1 ni1Ysan 170 Rituel des Prieéres Journalieres. Paris: Union

Libérale Israélite, 1968.

ny1Y%ann_ 11D Pridres du Vendredi Soir. France: Mouvement Juif
LLibéral de France, 1985.

Iérael

o *Y1a VYY1 NavY nY*snn N11'b, Jerusalem: NINDT NHXIA.

nY*an 910, Jerusalem: “avip jy1°111 102vn, 1978.
2930 _n1129n. Jerusalem: Y872 NDIPND NNty Aviann, 1978.

297 niv1a. Jerusalem: S#I®°2  npIpnd Miac? avirann, 1989.

Panama
Libro de Oraciones. Panama: Kol Shearith Israel, 1975.

Libro de Oraciones para Rogh Hashand y Yom Kipur. Panama: Kol
Shearith Israel, 1986.




SECONDARY SOURCES

Theses
Baskin, Eliot Joel, "Dinkum Liberal: the Development of Progressive

Judaism in Australia.” Rabbinic Thesis, HUC-JIR, 1985.

Datz, Michael, "poor Cousin of Parent Bodvy?," Rabbinic Thesis, HUC-
JIR, 1987.

Kulwin, Clifford, "The Emergence of Progressive Judaism in South
America.” Rabbinic Thesis, HUC-JIR, 1983.

Books and Articles

Albert, Phyllis Cohen. The Modernization of French Jewry. New
Hampshire: Brandeis University Press, 1977.

Elazar, Daniel. Jewish Communities in Frontier Societies. NY:
Holmes and Meier, 1983. :

Fidanque, Stanley B., ed.,_0One Hundred Years of Jewish Life in

Panama, 1876-1976. Panama: Kol Shearith Israel, 1977.

Hoffman, Lawrence A. The Art of Public Praver. Washington D.C.:

The Pastoral Press, 1988.
————————— Bevond the Text. Bloomington: Indiana University Press,

———————— "phe Liturgical Message", in Gates of Understanding, ed.
Hoffman, CCAR, New York, 1977, P. 134.

———————— "The Language of gurvival in American Reform Liturgy", in
CCAR Journal (Summer 1977), PP. 87-106.

e—ew=-—= "Creative Liturgy" in The Jewish Spectator, (Winter 1975),

pp. 42-50.
———————— ‘"Women'’s Prayer and Women Praying, " (copyright Nov. 4,

Petuchowski, Jakob. praverbook Reform in Burope. New York: WUPJ,
1968.

Rubinstein, Hilary, Chosen: The Jews in Australia. Sydney: Allen
and Unwin, 1987.

Rubinstein, W.D., ed., The Jews in the sixth Continent. Sydney:
Allen and Unwin, 1987.




135

Um k Ell ||j ly V Y be a

ans Y en Montaqu and the X 1

Judals]ll’ St die.s in Women and Religion, Vol.lg. New !Ork alld
u

uisition to
bert. The Jews of Argentina from th1e97];r3q
vIgeizbrmlgl’miii’.leelp»r;iat:Jewish Publication Society,
erén. F

THE KLAU LIBRARY

HEBREW UNION COLLEGE
Jewish Institute of Religion

Brookdale Center
One West Fourth Street
New York, NY 10012




	Auto-Scan236
	Auto-Scan237
	Auto-Scan238
	Auto-Scan239
	Auto-Scan240
	Auto-Scan241
	Auto-Scan242
	Auto-Scan243
	Auto-Scan244
	Auto-Scan245
	Auto-Scan247
	Auto-Scan248
	Auto-Scan249
	Auto-Scan250
	Auto-Scan251
	Auto-Scan252
	Auto-Scan253
	Auto-Scan254
	Auto-Scan255
	Auto-Scan257
	Auto-Scan258
	Auto-Scan259
	Auto-Scan260
	Auto-Scan261
	Auto-Scan262
	Auto-Scan263
	Auto-Scan264
	Auto-Scan265
	Auto-Scan267
	Auto-Scan268
	Auto-Scan269
	Auto-Scan270
	Auto-Scan271
	Auto-Scan272
	Auto-Scan273
	Auto-Scan274
	Auto-Scan275
	Auto-Scan277
	Auto-Scan278
	Auto-Scan279
	Auto-Scan280
	Auto-Scan281
	Auto-Scan282
	Auto-Scan283
	Auto-Scan284
	Auto-Scan285
	Auto-Scan287
	Auto-Scan288
	Auto-Scan289
	Auto-Scan290
	Auto-Scan291
	Auto-Scan292
	Auto-Scan293
	Auto-Scan294
	Auto-Scan295
	Auto-Scan297
	Auto-Scan298
	Auto-Scan299
	Auto-Scan300
	Auto-Scan301
	Auto-Scan302
	Auto-Scan303
	Auto-Scan304
	Auto-Scan305
	Weiner 52.pdf
	Wiener052
	Wiener053
	Wiener054

	weiner 55.pdf
	cnlibcopier@huc.edu_20170720_173147
	cnlibcopier@huc.edu_20170720_174219


