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Foreword

Juparsm AND CHRISTIANITY, with all their contrasts and antagon-~
isms, share in a common heritage: in vital parts of Jewish ideology and
ethics, Jewish holy books, and the Jewish soil as an unforgotten home-
land. Only with the de-nationalization of this heritage, with its spread-
ing to the Ephesians, Thessalonians, and the Corinthians, so many alien
ideas changed the original kernel that an actual separation was inevit~
able. But however far the two religions drifted apart in their tenets, a
sacred bridge still spans the abyss and allows for an exchange of views
and moral concepts and, with them, of liturgical forms in which the
dogmas and concepts find their way to the senses.

Images, it is true, do not cross the sacred bridge. They are not
admitted to the Jewish (and for that matter to the neo-Platonic) side,
where God and religion have been kept in a spiritual sphere beyond the
anthropomorphic limitations of effigies. Rather, the possessions that
have been carried from bank to bank belong in the realm of liturgical
acts and facts, of words, and of melodies.

Almost half a century ago, the late Abraham Z. Idelsohn began to
record an impressive amount of tunes sung in the archaic communities
of the Middle East. Hidden among the thousands of sacred songs, he
found in the liturgies of the Babylonian and Yemenite Hebrews melodic
patterns so close to the Catholic chant that a connextion could not be
disclaimed. Since the Babylonians and the Yemenites were scparated
from the Palestinian homeland at least two millenniums ago and never
since had contact with one another or with Palestine, the conclusion
cannot be avoided that these tunes still lived in the national centre
when the Judaeo-Christian congregations began to build their liturgies
with the help of Jewish cantors, but did not join the synagogal liturgy
of the Dispersal. '

Idelsohn’s pioneering discoveries proved to be an epochal link be-
tween Antiquity and the Middle Ages. But his was a beginning, not
completion. To his descendants he left a powerful stimulus and, with it,
the duty of critical revision and of integration in the recent finds of
ethno-musicology and theology, to give his scattered samples consis-
tency, meaning, and breadth. As to religious history and comparative
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theology, the volumes written on these subjects fill our shelves to
capacity. But we have been wanting in a critical comparison of the
liturgical elements and expressions common to either religion.

It is our good fortune that Dr Eric Werner, Professor Idclsohn’s
learned successor at Hebrew Union College in Cincinnati, has the
musical, linguistic, and theological equipment to be at home in all the
fields of liturgy and to know exactly where to sink his spadc in un-
earthing the buried piers of the sacred bridge.

CURT SACHS

New York University
Columbia University
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‘Wer sich selbst und andre kennt
‘Wird auch hier erkennen
Orient und Okzident
Sind nicht mehr zu trennen.

GOETHE

Introduction

THE question of the interrelation between Church and Synagogue has
often been put by laymen and scholars alike. While research in com-
parative theology, history of culture, and cognate subjects has created
a great and richly informative literature, the practical applications
which this interdependence has evoked have stirred few minds and
fewer pens. Around the ceremonial acts which symbolize more or less
faithfully the basic doctrines of each religion, a fabric has been woven,
full of telling symbols and rich in beauty. These organized forms of
common worship have evoked, both in Judaism and Christianity, the
use of expressive arts, especially of those arts which are connected with
the word, spoken or chanted: poetry and music.

Notwithstanding the individual efforts of some scholars during the
last two or three centuries and their meritorious, but necessarily limited
studies, comparative liturgy is a rather virginal field and has not been
treated comprehensively as yet. This must be stated in view of the tre-
mendous output dealing with the strictly theoretical side of our prob-
lem, especially the theology of Early Christianity and its relation to
Rabbinic Judaism. A. Baumstark’s attempt towards a Liturgie com-
parée, was a first approach, but fell considerably short of its aim, due to
its limited scope and the author’s lack of Jewish knowledge. This book
has been written as the first comprehensive treatment of the subject;
if it lays claim to being considered a pioneer effort in this field, its
author is fully conscious of all the faults and pitfalls concomitant with
such a venture.

No liturgical music is fully understood without profound apprecia-
tion of the liturgy itself, its structure and ideas. Every piece of liturgical
music is to be interpreted in the light of its textual background, and its
function in the framework of the service. The early literature that
affords an insight into the development of fixed liturgies has to be care-
fully examined. Unfortunately, most of the historical sources are neces~
sarily biased. This bias, as expressed by the mutual antagonism of the
respective authorities, has resulted in the turbulent and often bloody
history of that interrelation. Prejudice cannot be fully avoided, it being
an intrinsic part of genuine religious conviction. The task of the historian
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INTRODUCTION

calls for patient, detached, and critical interpretation of the source
matetial. Whether, even in compliance with these postulates, it is pos-
sible to attain real objectivity remains still problematical.

Musical documents, of course, do not lend themselves to ideological
slants, but their interpretation is beset with difficultics of their own.
Apart from the problem of the proper transcription of ancient and
primitive notations, reliable criteria are to be established by which the
authenticity of written, and especially of oral, traditions can be gauged.
To this end we have to resort to descriptive, homiletical, and in some
cases theological sources.

Thus, the methods of the historian, the musicologist, and the theolo-
gian are essential for a comprehensive study of our problem. The
author, thercfore, feels obliged to render account of each method and
its radius of application.

Historical Aspect

The historical method presents great difficulties. Although Palestine
is claimed by all Christian Churches as the land of their birth, its real
significance has, in the course of two millenia, dwindled to a vaguc his-
torical memory, or to an eschatological image (‘Heavenly Jerusalem’).

In the development of organized liturgy, many regional, pre-Chris-
tian traditions were absorbed and assimilated. Frequently ‘Pseudomor-
phoses’ of this type distort the true picture. Examples of such complex
and ‘overlaid’ structures are the liturgies of Byzantium and of the
Syrian Churches.

All Christian liturgies of the Churches which originated during the
first millennium have evolved around the same nuclei. Yet the differing
languages, regional customs, and the specific folk-lores have wrought
vast cleavages between them, both in form and content. Indeed, during
the first seven or cight centuries the Churches were diverging ever more
both in their doctrine and their liturgy.

To a lesser extent, the same situation prevailed in Judaism. This may
come as a surprise to the reader, but it is none the less an undeniable
fact. Although the Hebrew idiom has remained unalterably the lan-
guage of all Jewish cults, many ancient liturgical forms have vanished,
yielding to new ideas, for liturgy always reflects the tides of changing
ideologies. Rabbinic Judaism, relying bravely on the strength of its
ancient tradition, tried to stem the many disturbing currents by
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INTRODUCTION

centralizing and unifying efforts. Yet at times these attempts were
challenged, as we realize when we think of the various sectarian trends,
such as the Essenes, the Karaites, or the apocalyptic visionaries.

Liturgical Aspect

In view of these facts we really must abandon the long cherished con-
ception of a ‘typically Christian’ versus a ‘typically Jewish’ liturgy.
There is but one principle that can truly be considered ‘Christian’ regard-
less of Church or denomination: the Eucharist. And likewise there is one
nucleus around which all Jewish liturgies have evolved: the Sh'ma’
(Deut. 5:6). All other parts of the services have undergone radical
changes, in Judaism and Christianity alike. These changes were often
the results of apologetic, or polemical attitudes, held by Church and
Synagogue in their relation to each other. A detailed study of the prac-
tical consequences of such attitudes, most important for a proper under-
standing of ecclesiastical history and comparative religion, remains a
desideratum. Excellent spade work has been accomplished in this field
by Dr J. Parkes, the late Dr L. Ginzberg, Dom Gregory Dix, Dr L.
Venetianer, Dr J. Mann, and others. While not losing sight of this
problem altogether, we had to limit ourselves to the interpretation of
such sources as afford us factual evidence of the liturgical interrelation of
Church and Synagogue. The latent reasons for the liturgical analogies
or divergences are not analysed here; we must content ourselves with
the manifest ones. Otherwise the entire social, religious, and cultural
history would have to encompass all the centres where Jews and
Christians were living together for centuries (more or less peacefully).
Such an attempt must be left to another generation of students.

For comparison and analysis of the liturgies themselves the form-~
geschichtliche method seems to us more conclusive in its results than the
simple juxtaposition of individual texts or tunes. It also applies to our
musical studies. It pays more aitention to whole form types and struc-
tures than to occasional details, however interesting the latter might be.
We preferred this method not only for the more cogent results it pro-
duces, but also-on account of the relatively rich source material on the
development of liturgical form types. This reason is especially weighty,
where early sources of Jewish and Christian liturgy are concerned.

'With regard to some of the conclusions resulting from the analyses
of form types, it must be stated frankly: in many cases it was impossible
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- INTRODUCTION

to answer the basic question of ‘who borrowed and who lent’ in a defi-
nitive fashion. The growth of cultures does not obey Polonius’s homely
maxim; and every so often we shall encounter complex trends, in-
stances of re-interpretation or resumption of ancient material, in a
word: constant borrowing and lending. All kinds of influences, or rather
confluences were at work in the development of the liturgies and their
adjunct arts. To limit our studies to sectors where direct and obvious
interrelations are evident would not only reduce the substance of the
work, but also deprive the student of many vistas, hitherto unexplored.
In the field of religious practice the relations are seldom clear-cut, never
one-sided, and usually at the same time complex and subtle.

Some attention was paid to certain aesthetic questions in Church and
Synagogue. The copious output of the Church Fathers dealing with
the acsthetics and philosophy of music has also been considered, when-
ever their speculations exceeded the narrow path of dogmatic con-
siderations. In this field the author is indebted to the fine studics of
H. Abert, Th. Gérold, A. Baumstark, J. Jeannin, P. Wagner, P.
Ferretti, E. Wellesz, and A. Gastoué.

A}

Musical Aspect

Our musically notated sources originated a few centuries after the
literary ones, and remain rare up to the ninth century. In most cases we
may assume that they represent the residuum of centuries-old traditions,
as the volumes of the Paléographie musicale have amply demonstrated.
They often posc formidable problems of correct transcription ; here the
well-established results of the last fifty years of musicological research
are accepted without detailed critique. A good deal of Roman, Byzan-
tine, and even a little of ancient Armenian source material is now avail-
ablc in authentic transcriptions. Yet all this represents a mere fraction of
the great treasury of liturgical music produced during the first millen-
nium. Many sources are still undecipherable and will remain scaled
books for the foresceable future, perhaps for ever.

The long interval between the establishment of the oral tradition and
its fixation in writing leaves wide margins for error. We may, however,
rely upon our analyses and the resulting conclusions where at least one
of the Jewish or Christian sources is based, directly or indirectly, upon
a well-authenticated tradition. This authenticity has to be confirmed
anew in cach comparison of form types.
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INTRODUCTION

‘Where we are confronted with two sets of basically oral traditions,
one Jewish, one Christian, the main criteria of age and genuineness are
constituted by the diffusion of the melodies over vast regions, and their
relative freedom from environmental influences. When, for instance,
the Yemenite Jews, for many centuries almost without any contact with
the rest of Jewry, and always remote from Christian influences, have
preserved a musical substance which may be encountered, with little or
no alteration, in either the Gregorian, Ambrosian, or the Occidental
Jewish repertoire, we are obliged to accept their oral tradition as both
authentic and of ancient origin.

This example touches directly upon a crucial problem of all musical
comparisons. What may be compared and what should be compared?
Individual tunes or entire musical structures? Melodic details or entire
recurrent patterns?

In analogy with our treatment of liturgical texts, we are, in the musi-
cal sphere, firmly convinced that the analysis of whole melodic types
will prove more effective for the proper evaluation of musical inter-
relations than comparisons of individual tunes, however interesting
they may appear. Indeed, we lack any exact knowledge of the ‘case-
history’ of these tunes, their age, their provenance, their origin. To give
but one example: it is sometimes possible to demonstrate certain con~
spicuous similarities between hymns sung by Jews of Spanish extraction,
and Armenian church melodies, transcribed by monks during the
eighteenth and nineteenth centuries. What conclusions might be drawn
from. such resemblances? The Hebrew hymns were not musically fixed
before the nineteenth century in Germany and the ancient notation of
Armenian hymns cannot be deciphered exactly. Whether the resem-
blance is the result of contact between the two groups in Asia Minor,
where many Spanish Jews fled after 1492, or indicates an ancient com-
mon source, or is entirely accidental, cannot be decided in general.
Any such thesis must needs rely on pure guesswork without sound
foundation. Conversely, an ancient Armenian hymn type bears the
superscription Khosrovayin, as a designation of a certain mode. Nerses
Shnorhali, an Armenian Church Father of the twelfth century, links
this mode and its name with the celebrated Rabbi Jehuda Halevi. It is
obvious that the Armenian term is detived from Halevi’s work Kuzari.
In this case, we have at least a historical foundation upon which to start
further detailed examination of the respective modes or form types.

Xix



INTRODUCTION

Thus the history and development of entire musical structures can be
traced with a much greater degree of accuracy. While our literary
sources are usually deficient in musical details, they give often a fairly
articulate description of liturgical rubrics or important texts. Such
ancient sources are often paralleled by musical patterns bearing the
landmarks of genuine antiquity. This holds true especially of old lec-
tionaries with or without notation. None the less, even in such cases
the superposition of later popular chants upon the old texts must not
be left out of our consideration. All results of musical group-analysis are
to be checked against the pertinent data culled from the field of ecclesi-
astical history. Only where historical, liturgical, and musical findings
coincide may our conclusions be considered safe.

In accord with this approach, the book is organized in two parts:
Part, liturgical and historical studies; Part IT, musical studies. Naturally,
innumerable cross-references permeate and link the two parts, which in
their arrangement parallel each other.

The history of ideas cannot boast Newton's proud dictum: ‘Hypo-
theses non fingo’. While restricting purc guesswork to a minimum, the
humanities must make use of well-founded working hypotheses, which
seldom impair and often advance scientific thought. Even the rigid atti-
tude of Newton’s time had, in the natural sciences, to give way to a
considerably more flexible philosophy. The noted biologist Lecomte
de Nouy formulates this more recent concept in his Road to Reason:
“The man of science who cannot formulate a hypothesis is only an
accountant of phenomena.’ Similar ideas have been aired by Albert
Einstein, R. Schroedinger, M. Planck, and other great scientists of
our time. This book contains its share of verifiable data, but also a
certain amount of necessarily hypothetical interpretation. May it be re-
ceived benevolently as a first approximation to a wider vista for the
understanding of two great religions and their cultural legacies.
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CHAPTER ONE

The Jewish Liturgy at the Time of
Primitive Christianity
THE INSTITUTION OF THE ANCIENT SYNAGOGUE

A XRNOWLEDGE of Jewish worship in Palestine at the time of Jesus
and the Apostles is indispensable if we would trace the roots of the
later and more fully developed liturgies of Judaism and Christianity.

The Concept of Liturgy

The Greek term ‘liturgy’ would have meant little to Jesus and his
disciples. For not always has the term ‘liturgy’ carried the exclusively
theological significance attributed to it today. Originally it meant any
public service or office. In this way it was used by Plato (Leges XII);
and Aristotle expanded its compass to such an extent that even artists or
jugglers fell into the category of ‘liturgists’. A Berlin papyrus uses the
term in a musical sense, referring to a particular manner of playing.*

Only after the spread of the Greek translation of the Old Testament
(LXX—Septuagint) was the term liturgy narrowed to fit a strictly reli-
gious activity. The Hebrew words ‘eved, ‘aboda (servant, service), kohen
(priest), tziva, mitzva (constitute, command, appoint, privilege), were
usually translated by the Greek word ‘liturgy’ and its derivations. As in
the English language of today, where the associations servant-service,
office-official are still alive, so also Hebrew has preserved these ancient
ideas. Gradually, however, the general term ‘liturgy” has swallowed all
of the finer nuances.

Of the ancient Christian authors it was chiefly the Apostle Paul, the
‘Pharisce of the Pharisees’, who still understood all of the various
meanings of the Hebrew equivalents which lay hidden under the Greek
word ‘liturgy’. In his Epistles various activities, such as civil office,
charity, missionary work, personal services of a friend (cf. Phil. 2:25)
all easily differentiated by the three or four Hebrew words, were ex-
pressed by liturgia and its derivatives. Later on these various meanings
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THE Jewise LiTurcy

faded away, until only the public worship and its order, preferably
the Eucharistic service, remained.

Temple and Synagogue

During the life of Jesus these two ancient institutions coexisted, not
without some rivalry, side by side. The institution of the Temple
with its daily sacrifices and its minutely regulated cult was much older
than the Synagogue, which was a layman’s institution. And right at
the outsct it should be remembered that it was not the Temple but the
Synagogue which sct the pattern for the divine service of the primitive
Christian community. The monopoly of the Temple, its festivals of
pilgrimage, its minutely regulated sacrificial rituals were the jealously
guarded prerogative of the aristocratic hierarchy of Pricsts and of the
nationalistic Zealots. They represented the caste to whom the first
Christians, consisting chicfly of ammei-ha’aretz or unlearncd ones,
felt decidedly antagonistic. It was in the synagogue that the people
assembled for religious and secular occasions. Such was the case not
only in the provinces, but even in the metropolis of Jerusalem. Accord-
ing to the Talmud,? there existed no less than 394 synagogues in
Jerusalem at the time of the destruction of the Temple. In the syna~
gogues devotional prayer took the place of the sacrificial ceremonies
which remained exclusively a function of the Temple. Temple sacrifices
ceased after the destruction of the Sanctuary in A.p. 70, and were
replaced by devotional worship; and even prior to that time prayer
was considered to be as God-pleasing as the sacrifice. It was in the
synagogues that the immortal forms of Jewish and Christian liturgy
came into being.?

The entire terminology of the Synagogue, whether referring to its
dignitaries or to the conduct of the service, is familiarly understood in
the New Testament; the original Hebrew terms were simply translated
into Greek. While Early Christianity found its first articulate expression
in the synagogues of Palestine, those of the Diaspora constituted the
first debating forums for Judaeo-Christianity. In the Acts of the
Apostles we read about these debates in the synagogues outside of the
Holy Land;¢ and the most famous of the Diaspora synagogues, located
in Alexandria, is described in detail in early rabbinic literature.5

Our knowledge of the Synagogue liturgy at the time of Jesus is
very limited, since most of the descriptive sources originated in the
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following centuries. In spite of this, they may be considered primary
documents, in as much as Jewish and Christian sources confirm and
supplement each other.®

The Jewish liturgy of today is framed in traditionally circumscribed
forms, some of which are regulated down to the smallest detail. Yet
at the time of the primitive Church this liturgy was not as fully
developed as it is today. For then many of its constituent elements
were no more than nuclear cells, and others only vaguely delineated.
In spite of the lack of comprehensive source material it is possible to
trace all New Testament, and even most of the post-apostolic, traits
back to the contemporary Jewish practice. To quote Oesterley:

The influence of the Jewish liturgy on the early Church and its form of
worship is nowhere so cleatly to be discerned as in the prayers which have
been preserved in early Christian literature and in the earliest forms of the
Christian liturgy. Nobody, in reading the pre-Christian forms of prayer in the
Jewish Liturgy and.the prayers of the early Church, can fail to notice the
similarity of atmosphere of each, or to recognize that both proceed from the
same mould. Even when one perceives, as often happens, variety in the latter
form, the genus is unmism.kabfe.’

THE STRUCTURE OF ANCIENT JEWISH LITURGY
Hours of Prayer

The Synagogue knew of three daily services: one in the morning,
one in the afternoon, and one in the evening. These times were usually
based on Dan. 6:11 “. . . and he kneeled upon his knees three times a
day, and prayed and gave thanks before his God . . .” and Ps. 55:18
‘. . . At evening and morning and noon will I make my complaint and
moan and He heareth my voice’, and were considered as the legal and
binding practice for all Jews about the year A.D. 100.%

It seems that, originally, the morning prayer was offered at early
dawn, even before the moming sacrifice. By the first century A.D.
the hours of daily prayer, as they are known to us today, had been
definitely fixed; some time between seven and ten for the morning
prayer, between three and four for the afternoon prayer (mincha),
but with no exact time assigned to the evening prayer (ma‘ariv). The
Talmud? stresses dawn and dusk as the most suitable times for morning
and evening prayer. In this connexion scriptural reference is made to
Ps. 72: 5 “They shall fear Thee while the sun shineth and so long as the
moon beameth throughout all generations’, and Ps. 32:6 ‘For this let
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every one that is godly pray unto Thee in a time when Thou mayest
be found’.

The New Testament mentioned the same times for prayer, as
indicated in Acts 2:15; 10:3; 3:1. The ‘normal’ hours scem to have
been 9 a.m., 12-1 p.m., and the late afternoon. While spccial evening
prayers werc strongly recommended to the Christians, there was no
defimite regulation for such a service.1® The Didache'* prescribed three
daily services without indicating precise hours. Tertullian was the
first to recommend a return to the old accepted hours of worship.!? It
is significant that he based his argument upon the scriptural passages
mentioned above, which two centuries before had bcen considcred
normal by rabbis and Apostles alike. But in the monasteries of the
fourth century one already encounters seven times of prayer distributed
during the twenty-four hours of day and night. The authority for this
innovation is based upon the reference to Ps. 119:164 ‘Seven times a
day do I pray Thee because of Thy righteous ordinance’. These seven
times of prayer later became the norm of Roman monastic life.!?

Categorics of Prayer

The contemporaries of Jesus knew various categories of prayer,
which were established during the Tannaitic age (between 100 B.C. and
A.D. 200). The Apostle Paul, having been a disciple of the great sage
Rabban Gamaliel, was familiar with them, though he did not mention
all of them. Prayers of praise and exaltation were most esteemed, then
expressions of thanksgiving; the individual petition or supplication was
lowest in rank.

Besides these three categories, which were taken over by the Church,
there were also doxological prayers, professions of faith, and another
type, entirely sui generis in the realm of prayer, the Beraka.s Usually
this term is translated ‘benediction’ or ‘blessing’. The Greek translation
has eulogia; yet neither of these paraphrases fully expresses the meaning
of beraka. The word is a derivative of the Hebrew word for knee and
implies first the act of genuﬂemou, then, in a wider sense, an acknow-
ledgment, in a spirit of praise, of an act, or gift, of God. It must,
according to the rabbinic rule, begin with three prescribed words
which address God directly in the second person. Onc or two cxamples
will clarify this principle: the prescribed form of words is indicated
by the italics. ‘Praised art Thou, Lord our God, King of the universe, who
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hast not made me a bondman.” ‘Praised art Thou, O Lord, Giver of the
Law.” The Apostolic literature knew and used the beraka formula in
Greek: ‘Eulogetos sy, Kyrie'.

The Hebrew doxologies speak of God in the third person and in-
variably stress His eternity. The two most important doxologies are
the Kaddish and the Kedusha (Thrice-Holy). (See also Chapter IX.)

The prayer of creed, called Sh’ma’ after the first word, is actually a
combination of three biblical passages:

Deut. 6: 4-9, beginning ‘Hear, O Israel, The Lord our God, The Lord
is One . . .’; Deut. 11:13-21, beginning ‘And if you will obey my
commandments . . . to love the Lord your God . . .’; and Num.
15:37—41, beginning ‘“The Lord said to Moses: “Speak to the people
of Israel. . . .7’

While there was much freedom in the service of the Synagogue at
the time of Jesus (a rigidly fixed liturgy was frowned upon by the
sages as engendering routine-praying), one set of prayers, the eighteen
(really nineteen) berakot was already canonical and compulsory for
every Jew. This set of prayers, called ‘Amida (stand), was pronounced
standing, and certain passages were accompanied by genuflexion.
Folding the hands, in submission to God’s will, was likewise an old
Jewish gesture,® as stepping back after the completion of prayer, ‘as
a subordinate takes leave from his superior’.? ’

The ‘Amida was usually recited silently and afterwards repeated
aloud by the reader or precentor for those unable to read. The wor-
shipper was permitted to insert private and spontaneous prayers or
petitions in certain places, but only on workdays.!®

A few passages, quoted from the ‘Amida, will best illustrate the
character of this central prayer.

Beginning:
O Lord, open Thou my lips, and my mouth shall declare Thy praise.1®

First beraka:

Praised art Thou, O Lord our God and God of our fathers, God of Abraham,
God of Isaac, and God of Jacob, the great, mighty, and revered God, the most
high God, who bestowest loving-kindness, and art Master of all things: who
remembercst the pious deeds of the patriarchs, and in love will bring a redeemer
to their children’s children for Thy Name'’s sake. O King, Helper, Saviour and
Shield. Praised art Thou, O Lord, The Shield of Abraham.
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Fourth beraka:

Thou favourest man with knowledge and teachest mortals understanding. O
favour us with knowledge, understanding, and reason from Thee. Praised art
Thou, O Lord, gracious giver of knowledge.

Eighteenth beraka:%° .

.« « We will give thanks unto thee and declare thy praise for our lives which
are committed unto thy hand, and for our souls which are in thy charge, and for
thy miracles, which are daily with us, and for thy wonders and benefits which
are wrought at all times, evening, morn and noon. . . . And everything that
liveth shall give thanks unto thee for ever, and shall praise thy Name in truth,
O God, our salvation and our help. . . .

Praised art thou, O Lord, whose Name is All-good, and unto whom it is
becoming to give thanks.

Finally, the beginning of the Kaddish may be quoted:

Magnified and sanctified be His great name in the world which He has
created according to His will. May He establish His Kingdom during your life
and during your days, and during the life of all the house of Isracl, even speedily
and at a near time, and say ye, Amen.

(Response): Let His great name be praised for ever and to all eternity.

The similarity of the two first sentences of the Kaddish with the
beginning of the so-called “Lord’s Prayer’ is certainly no coincidence.
We know that parts of the Kaddish were usually recited after a religious
discourse, as a kind of pious dismissal.2! For a further discussion of this
and other similar prayers, see Chapter IX.

The Liturgy of the Weekday

1. Morning. After a ceremonial salutation?? the service opened with a
kind of exhortation to prayer, ‘Praise ye the Lord who is to be praised’,
with the response ‘Praised is the Lord; He is to be praised for ever and
ever’. This corresponds roughly with the invitatorium of the Roman
Church. Thereafter follows the praise of God the creator of all things,
especially of light. This idea is elaborated upon with angelological over-
tones and climaxes in the first Kedusha (Thrice-holy). Two long-spun
berakot—praise of God, the creator of light, and of Him, ‘who had
chosen Israel in love’ lead to the Sh’ma’. This was considered the core of
the service, together with ‘Amida, and the rabbis watched keenly over
the proper time and manner of its pronouncement.
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It was answered by an affirmation of the Sh’ma’s validity: ‘It is meet
and right’, etc., ending in a beraka which addresses God as the Redeemer
of Isracl. Today’s Hebrew prayer book contains the full quotation of
the Song of the Sea (Exod. 15). While the Temple still stood, however,
the chanting of this canticle was a prerogative of its priests.23

The ‘Amida was recited thereupon; it contained the second Kedusha
of the morning service as well as a few spontaneous petitions of the
worshippers. On certain occasions one of the penitential psalms,
usually Ps. 6, was inserted and the service was concluded with the
Kaddish. After the third century another prayer of the first rank, called
the ‘Alenu after its first word, was introduced at the end of every
service; it might be described as a strong affirmation of Jewish mono-
theism, couched in hymnic language. Its beginning reads as follows:

It is for us to praise the Lord of all;

His greatness to ascribe unto Him,

Who formed the world in the beginning;

Since he has not made us as other nations,

Nor placed us like other families of the earth. . . .
For we bend the knee and offer worship,

We offer thanks before the King supreme,

The King of Kings, the Holy One, praised be He, etc.

This prayer, in idea and form resembling the Te Deum, is ascribed to
Rab of Babylonia, but probably some of its phrases are older and may
even date back to the first or second century. In antiquity, the ‘Alenu
was of great consequence, being the prayer characteristic of Neophytes
and Proselytes, who, at the end of the conversion ritual, prostrated
themselves before the Almighty, “The King of Kings’, thereby renounc-
ing their previous allegiances.

2. Afternoon. The order of the afternoon service was very simple:
after one or two psalms the ‘Amida and a doxological prayer were
recited, and the service closed with the Kaddish, or in later times, with
the ‘Alenu. It corresponded with the Mincha sacrifice of the Temple
and bears that name.

3. Evening. After some psalm-verses the ‘invitatorium’ was pro-
nounced, to be followed by the counterparts of the two morning
berakot—viz. the praise of God, the creator, of day and night, and of
God ‘who lovest thy people Israel’. Thereupon the Sh’ma’ was recited,
followed by two ancient berakot—God, the Redeemer, and God, the
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guardian of Isracl. This last prayer is of extraordinary beauty and has in-
fluenced many Christian evening prayers. To quote a few passages:

Spread over us the tabernacle of thy peace;

Direct us straight through thine own good counsdl: . . .

Remove from us enemy, pestilence, sword, famine and sorrow . . .

O shelter us beneath the shadow of thy wings;

For thou, O God, art our guardian and dcliverer;

Yea, thou, O God, art a gracious and merciful King:

Guard our going out and our coming to life, and into peace, henceforth
and for evermore.

Praised art thou, O Lord, who guardest thy people Isracl for ever.

In ancient times spontancous praycrs found place after this beraka;
later, a group of psalms was inserted instcad. The scrvice closed with
the ‘Amida, the Kaddish, and later, the ‘Alenu. It is to be noted that the
evening service did not correspond to any Temple sacrifice, as did the
morning and afternoon scrvices. Hence some rabbis considered it as
optional,® except for the recitation of the Si’ma‘ and its berakot, which
was—and still is—a matter of course.

The Liturgy of the Sabbath

Like all Jewish holydays the Sabbath began on the preceding eve.
Probably the singing of psalms led to the solemn intoning of the sab-
batical Psalm 92, followed by the Sh’ma‘ with its framework of berakot
and by the ‘Amida, limitcd to scven berakot. This was read quictly by
the congregation; then an excerpt of the ‘Amida, with some slight
deviation, was rendered aloud by the cantor. The Kaddish, with its
extended doxology, concluded the service. It is more than doubtful
whether the solemn beraka over the wine, called Kiddush, which today
is the climax of the Friday cvening ritual, was a part of the public
worship at the time of the Apostles. Probably it was reserved for the
celebration of the Sabbath in the home.2

The morning service opened with psalms, especially Ps. 19, 34, 90,
91, 135, 136, 32, 92, 93, and the salutation of the congregation was
expressed in the words of Ps. 84:5.2¢ The Hallelujah Psalms (Ps. 146~
150) and Miriam’s Song (Exod. 15:1-19) served as the musical pre-
amble to the ensuing Sh'ma’ and ‘Amida prayers.

The nucleus of the Sabbath liturgy was then, as it is now, the public
reading of the scripture. We shall give here only a brief summary of
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the many problems connected with the reading of the lessons; further
discussion of this question must be left for a later chapter.

The lesson consists of two pericopes, one from the Pentateuch and
one from the Prophetic literature. At the time of Jesus the threefold
annual cycle of the Pentateuch and its division into the pericopes
(Torah) was already well established; whether the same holds true for
the Prophetic lesson (Haftara) is doubtful.2” Both types of pericopes
are mentioned in the famous passages Luke 4:16 f and Acts 13: 135. (For
the musical setting of the pericope, see Chapter III.)

The ritual of scripture reading was preceded and followed by
several berakot. The Kaddish concluded it, followed by a second part of
the liturgy which was reserved for the Sabbath and other holydays.
This ‘additional’ part (Mussaph = addition) corresponded to the addi-
tional sacrifices offered at the Temple on Sabbath and other festivals.
The Mussaph prayer consisted of the ‘Amida with six berakot and a
special insertion for the Sabbath. It is of more recent origin than the
other prayers. In the apostolic age the service was terminated by the
Priestly Blessing, the Doxology (Kaddish) and possibly the ‘ Alenu prayer.

"The liturgy of the Sabbath afternoon was a kind of diminutive re-
plica of the morning service. The Song of Songs and other psalm verses
embellished the regular order of prayer. Sunset marked the conclusion
of the Sabbath, and its services consisted of the chanting of psalms, the
‘Amida, and by a beautiful ceremony called Habdala (Separation). It
symbolized the formal distinction between Sabbath (or festival) and
workday and contained profound berakot over the kindling of light,

over spices and again over wine.2®

The Liturgy of the Three Festivals of Pilgrimage

These holydays were termed feasts of pilgrimage, for it was expected
of every Israelite to attend one of them at least once a year at the
Temple in Jerusalem.

The synagogue liturgies of the three festivals, Passover (Easter), Sha-
buot (Pentecost), and Sukkot (Tabernacles), had the same basic structure
but differed from each other in those details which had a direct bearing
upon the individual character of each festival.

Passover, the feast of Matzoth, of deliverance from Egypt, and the
spring festival of ancient Israel, began on the eve of the first full moon
in spring (14 Nisan) and lasted for seven days.
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Shabuot was originally the festival of the firstlings; but, as the name
indicates, its celebration took place on the fiftieth day after Passover.
It was, obviously, a remnant of the ancient Pentecontade calendar of
the Near East®, which was of considerable import for numerous
liturgies of Asia Minor and Palestine.

With the rise of Christianity the Jewish Pentecost gained a new
significance as the anniversary of the revelation on Mount Sinai and
the gift of the Torah. The rabbinic attempt to provide Pentccost
(Shabuof) with a pseudo-historical significance may have had an
apologetic and defensive purpose, namely, to establish a countcrpart
to the Christian Pentecost, which symbolized the outpouring of the
Holy Ghost (Acts 2).

Sukkot, the feast of Tabernacles, a celebration of thanksgiving and
a plea for fertility, was also a festive remembrance of the migration
to the Holy Land. It continued for eight days, with its last day set
aside as a feast of assembly. In pre-Christian and early Christian times,
the rites of ‘Drawing and Pouring Water’ marked the climax of the
Sukkot festivity at the Temple. Of this cercmony on the eve of the
first day, it was said that ‘whoever has not witnessed it has never
seen a truly festive celebration’.3® This custom fell into oblivion after
the destruction of the Temple, since the Synagogue could not adopt
sacrificial ceremonies which had been the exclusive prerogative of the
Temple. We may, therefore, dispense here with a discussion of that
most musical, and most popular of all Jewish fcasts, in ancient times
called simply Hag (the Feast).

The service of the eve of the threc festivals corresponded, in general,
to the liturgy of the Sabbath cve. But it contained an additional scrip-
tural pronouncement on the meaning of the respective Holyday. The
morning service consisted of the usual psalms, the modified ‘Amida
and the other regular clements. The festival character was stressed by
the solemn chanting of the Hallel (Great Praise: Ps. 113-118), which
plays a decisive role in the Christian liturgy right up to the present
day. (Since the Hallel displays a clearly musical structure, we shall
discuss it further in the second (musical) part of the work.) After the
Hallel followed the lesson, which was somewhat shorter than on the
Sabbath.

Apart from theliturgical framework common to the three festivals, the
following distinguishing features gave a special meaning to cach of them.
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