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Chapter I

The purpose of this thesis is to compare and contrast

the two liturgical works Sefer Hahayiim and Maavor Yabok

as to their attitudes toward the sick and dying, and
toward sickness and death.

My interest in such liturgical works arose out of my
chaplaincy work with the sick and dying. I was curious to
know how the Jewish tradition viewed sickness and death
during different eras and in different places. I first
studied the card catalogue of the Hebrew Union College-
Jewish Institute of Religion, in both New York and Cin-
cinnati, attempting to discover what liturgical texts and
handbooks on customs were available in this area. I found
that these two texts had more published editions than any other
works in this area of manuals for the sick and dying. 1In
the library at Cincinnati, there were about twenty editions

of Sefer Hahayiim and about fifteen printed editions of

Maavor Yabok. Such acceptance, as shown by their numerous
editions, demonstrates the importance and influence of these
works. This, then, was the first reason for a study of these
texts, over others in this field. A second reason came from a
quick survey of the other handbooks for the sick and dying.

A reading of the title pages and introductions to these works
demonstrates that many of them borrowed freely from these

works. They were seen, therefore, as basic and primary hand-




books. (See bibliography for the titles of these other
texts.)

The most complete and detailed study of these hand-

books and the communal groups from which they arose, is

the work Communal Sick-Care in the German Ghetto by Jacodb

P. Marcus. He determines that these and other liturgical
collections for the sick and dying were the products of
Holy Brotherhoods. Thg;e brotherhoods developed amid the
historical and sociological turmoil of the middle ages,
beginning primarily in the late 16th century. They moved
from Spain, after the Inquisition, first to Italy and Pal-
esiine, where cabbalistic influence increased, and then to
Northern Europe. These brotherhoods did not become fully
developed structures until their appearance in Italy. The
early years in Spain and Palestine might therefore be con-
sidered the formative years. As Marcus describes the early
developments of this movement:

The Spanish expulsions brought about another trend
which undoubtedly played a part in stimulating the
creations of Brotherhoods in Italy. During the same
century, the sixteenth, that Spanish Jews brought the
confraternity idea to Italy, others were developing a
cabbalistic school of thought in Palestine, a school of
thought which laid great emphasis on the spiritual mean-
ing of death, and on the prctection of the soul before
and after departure from the body. This concentration
on the spiritual care of the dying and of the dead
expressed itself in special liturgies for the death-bed

which were developed in classical form during the
period 1615-1710. (1)

The earliest of these manuals was Maaneh Lashon which

was printed in 1615. By 1800 it had gone through some forty




editions. 2 It was not included for discussion in this thesis
as it concentrated primarily on the prayers for the dead,
and less on the prayers for the sick and dying. Maavor

Yabok and Sefer Hahayiim, however, discuss all of these areas.

On the popularity of Maavor Yabok and Sefer Hahayiim

Marcus writes:

Only two editions of this work appeared before 1800,
but at least eighteen editions in abbreviated form -
Kizzur Maabar Yabbok - appeared from 1682 to 1800....
The Kizzur Maabar Yabbok was the standard liturgical
work of its type, and was widely used, not only in
Italy, but throughout the German lands where it
appeared under a variety of Hebrew names.... It was
not until the turn of the 18th century that there
appeared the Sefer Hahayiim which was to become one
of the most popular works of this type. (3)

Of the two texts under consideration, Maavor Yabok

is the earlier. It was published in 1626 in Mantua, Italy.
Its author was Aaron Berechiah b. Moses of Modena who died
in 1639. Marcus mentions that its date and Italian origin
suggest that it was under the early influence of the Holy
Brotherhoods, and their cabbalistic rituals and liturgies
for the sick and dying.

From the prefetory remarks to the book and Berechiah's
own introduction, there seems to have been a group of Mantuans
who cared for the sick and dying. This group appears under
the name of nwa '1’ap.a Berechiah first published a book
for this group entitled =pian nvowa in 1624, The book is
composed of various prayers and biblical readings to be read
each day by this group of “early risers". Less than ten

pages of this book are devoted to prayers for the sick and




dying. In Maavor Yabok, both in the liturgical and ex-

planatory sections, Berechiah makes reference to this
earlier work.

O0f the situation in Mantua, with which Berechiah came
into contact, and as to why he wrote this work, he writes:

Oh, how happy I am but to be these few days in
glorious Mantua, in the midst of this holy community,
and with the congregations of Italy.... I have

seen there, in particular, how many of the people
correct their past deeds, and how many make their
crooked paths straight by taking care of the dead
and participating as members in groups of Gemilut
Hasadim. But also there are many of them who are
not involved in Mishnah, Gemara, and Halacha, and
who are not engaged in every aspect of the great
commandment of taking care of the dead. I recently
overheard that the community desired that one of

its members undertake the task of arranging for them
a prayerbook, so that they could join in song and
prayer at the time of the going out of the soul. (5)

As to his ultimate goal for this book, he writes:

I composed new ideas and different explanations...

to offer them as an offering and as incense in

love and in reverance before the holy congregations,

in order that it will make a way in the midst

of the shaking worlds,... a bridge from the world

of change and destruction with its sinful heavenly
condition to be joined with the 'pleasures of Unity,
Blessing, and Holiness... and will pass the fjord

of Yabok to wrestle with the Lord, a man of war,

until the dawn, that is resurrection /within the context
of this work the word #a*mps should actually be
translated as 'immortality®' rather than ‘resurrection'/
for then our soul and body will no longer be called
Jacob, but rather Israel, in that we will be a kingdom
of priests and we will be worthy of seeing God face

to face. (6)

These remarks and others in the introduction imply that
the community as a whole, and the charitable groups in parti-

cular, were in need of direction which an authoritative manual

would supply. Berechiah saw his work as fulfilling this




purpose.
In his introduction, Berechiah does not mention any
previous tradition in which a special significance was

attached to the phrase "maavor yabok". This phrase

comes from parasha n%w»*t1 , Genesis 33:22. It was the
fjord over which Jacob brought his family to safety,

before going to meet Essau. As to the significance of this
title in the thematic development of the book, Berechizh
writes:

in the first section a man will learn to awaken

his creator by confession, prayer, and repentance

as demonstrated by the yod of Yabok, that refers

to the word <Tin* « The second section is to bring
a blessing to the soul and body... as demonstrated
by the bet of Yabok, that refers to the word anqa.
And by the third section a man will sanctify himself
«s« the kof of Yabok refers to the word awi1ip. (7)

The word "section" refers to more than just a "part" of the
book, it refers to a "theme", as there are five parts to
the book, and not just three. In a most general way, these
themes could be seen as a part of the book.

Sefer Hahayiim was written by Simon Frankfurter of

Amsterdam, who was born in Schwerin, Poland, and who died
in 1712 in Amsterdam. The {irst edition of the book was
printed in 1703, in two volumes, under the titles of

Dine Semahot and Alle Dinim von Freuden., The second edition

was printed in 1716, in one volume, by Simon's son Moses.
The third edition, which was printed in 1717, is the
editicn used for this thesis.

From Frankfurter's history, as presented in his
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introduction, he left Poland in 1656 due to a decree of
death issued by the government. Whether this was issued
against him, or against his community, is not stated. He
fled to Amsterdam where he remained with the writer

R. Benjamin Jedid from Frankfort. He married Benjamin's
daughter, andwas brought into the former‘'s group of

Gemilut Hasadim. After thirty-eight years in this group,

according to the introduction in Andachtg-Buch by C. Rehfuss,

Simon began to study the works of the Geonim, of the

various groups of Gemilut Hasadim, the statements of the

"sages", the midrashim, and the ZQQQQ.S He then collected
these studies into his work, which was later called Sefer
Hahaxiim. The source of Rehfuss? information is not given,
and Marcus makes no mention of these facts in Frankfurter's
life,

The comparatively late date of Frankfurter's work,
and the fact that he lived most of his life in Northern
Eurepe, in opposition to Berechiah's Southern European back-
ground, seem to point to a different social background for

the sources of Sefer Hahayiim and Maavor Yabok. The sources

might be different in that they would be affected by the
various customs pertaining to the sick and dying in their
areas.

As Berechiah, Frankfurter, in stating why he felt the
need to write this book, describes the community in the

following manner:
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And my children, my people, are scattered in farms

and town, and they do not study in the way of 'kind-

ness and truth'. And there is no one to teach them. (9)
He also describes how they were lacking in the knowledge
and customs of dealing with the dying and the dead. His
function, as he saw it, was to teach the people how to
perform these duties. As his son wrote:

My father and teacher was aroused, and composed

Sefer Hahayiim for the use of the dead and the
living. (10)

As to Frankfurter's purpose in choosing the title

Sefer Hahayiim, it is written in the introduction to

Andachts-Buch:

And he called it Sefer Hahayiim, in order that each
man who desired 1life will be made worthy of it; as
he wrote in the introduction to his book: *'And
therefore I called the book of the law of kindness
and truth, Sefer Hshayiim, that by it he will be
worthy of being written in the book of life and
will have the fear of heaven.® (11)

Maavor Yabok is divided into five sections. The

sections are entitled: (1) p13 *haw-; (2) nox *nag
(3) nva3n vnow; (4) jy0K DR3D,5Y3¥YR 12p,HUpT 13y Ny
and (5) oy13 *72x. The majority of the book deals with
discussions of customs:and rituals pertaining to the sick,
dying, and dead, in the light of various cabbalistic texts.
Because of interest, and the limitations of time and length,
this fhesis focuses on the liturgy for the sick and dying,

thereby omitting discussion of the other materials included

in this text. This discussion and analysis in this thesis
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will not include the prayers said after a person hag
died. The relevant texts are found primarily in section
one, which is approximately eighty pages in length. The
part of section four, entitled »avpa jay any, contains
a short prayer that will be discussed, and there are

approximately forty pages of relevant liturgical material

in the fifth section.

Sefer Hahayiim is almost entirely a liturgical work

with some explanatory notes concerning customs and prayers

interspersed throughout the book. Unlike Maavor Yabok,

Sefer Hahayiim is not divided into various sections and

chapters, but is presented gg a unified liturgical handbook,
divided only by subtitles. As with the treatment of Maavor
Yabok, the discussion and analysis of the prayers in Sefer
Hahayiim will not go beyond those which are useful until
the moment of death.

The major liturgical section in Maavor Yabok,

will be compared with its counterpart in Sefer Hghayiim.

These are the two major liturgical sections dealing with
the sick and the dying in these books. The prayers under
discussion will be taken in the order in which they appear.
The chapters of this thesis will divide the two books and
their prayers, as much as possible, along a time-line from
sickness to death. The order of the prayers in the texts
basically follows such a time-line.

The order of the chapters is the following:
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Chapter 2: review of rabbinic themes in sickness
and death ’

Chapter 3: introductory verses and reflections in
the liturgies

Chapter 4: what should be said upon entering the
room of a sick person

Chapter 5: prayers of confession by and for the
gravely ill

Chapter 6: miscellaneous prayers; prayers said as
sickness worsens, but still prior to the time of goses

Chapter 7: prayers said at the time of goses, and
at the departure of the soul

Chapter 8: conclusion
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Chapter 1I

Before entering into a discussion of the two works,

Sefer Hahayiim and Maavor Yabok, it would prove useful

to outline how sickness and death, and their related
themes, are treated in the rabbinic literature. This
would then give the following discussion a basis for
compariscn, as to how the themes in the two books are
similar to or depart from the rabbinic treatment.

To the rabbis, there was a direct relationship
between sin, sickness, and death and the justice of God.
The relationship between sin and death is described by
S. Schechter when he writes:

The identification of the Evil Yezer with the Angel
of Death is sometimes modified in the sense of the
former being the cause of death consequent upon sin
rather than of his performing the office of the
executioner.... But it must be noted that in other
places it is sin itself that causes death. 'See,
my children,' said the saint R. Chaninah b. Dosa

to his disciples, it is not the ferocious ass that
kills, it is sin that kills.® (1)

Rabbi Akiba was known to have believed that one
should not fight against sufferings (sickness and loss),
but rather, should accept them, as no one is free from
sin. 2 This statement implies a relationship between sin
and sickness and God's justice.

This knowledge of God's justice, in His dealings
with man, was essential to the rabbinic system. The phrase

1*70 pi1vy taken from Deuteronomy 32:4 was utilized by the
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rabbis in aggadic, liturgical and halachic statements.
Schechter quotes the rabbis when he writes:

'He sits in judgment against every one and gives one

what is due to him.' It is with reference to the same

verse (Deut. 32:4) that a later Rabbi makes the remark
to0 the effect: He who says the Holy One, blessed be He

(or the Merciful One), is loose (or lax) in his dealing

out justice, let his 1life become loose. He is long-

suffering but collects his (debt) in the end. (3)

It is first through a system of justice that God rules
the world. As it is said: "For God is not suspected to
execute Jjudgment without justice.“u There is, among
the rabbis, emphasis upon }°*7a3 n12 . They did, however,
formulate, as part of their system, the concept of a2
v*onva ., Schechter writes:

Death and suffering may be viewed either as a punish-

ment satisfying the claims of justice, or as a atone-~

ment, bringing pardon and forgiveness and reconciling

man with God. 5)

Schechter seems to imply that sufferings as punishments
and those sufferings as atonements are just two sides of the
same coin. This paradox can be seen in the following
rabbinic remark:

'They asked Wisdom (Hagiographia), 'What is the punish-

ment of the sinner?!' Wisdom answered, 'Evil pursues

sinners' (Prov. 13:2). They asked Praphecy,... Prophecy
answered, 'The soul that sinneth, it shall die!' (Ezek.

18:4). They asked the Torah... Torah answered, 'Let

him bring a guilt-offering and it shall be forgiven

unto him, as it is said, 'And it shll be accepted for

him to make an atonement for him.' (6)

In one sense, God's mercy can be seen, in the rabbinic
system, as a function of God's justice. God acts mercifully

when man's deeds warrant this mercy. But the rabbis also
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had a conception of unmerited mercy, which goes under the
name of #3idx %v jv*a10*> . But whether mercy is a function
of merited or unmerited deeds, repentance and confession

do influence God's mercy, and can thereby offset sin,
sickness and death. G. Moore writes:

In accordance with this, later authorities teach

that even those sins which ipso facto exclude the
sinner from a share in the World to Come, do so only
in case he dies without repentance. If he turns from
wickedness and dies in a state of repentance, he is
one of the children of the World to Come, for there
is nothing that can stand before repentance. (7)

The rabbis saw suffering and death as means in themselves
for atonement. Suffering, if accepted by the sufferer, leads
to confession of sins, and therefore is as a sacrificial
offering before God. The acceptance of suffering becomes
a positive move towards overcoming the suffering, be that
suffering sickness or death. This is possible as the accep-
tance of suffering, and thereby repentance, changes the
divine decree. As it is written:

'Beloved is suffering, for as sacrifices are atoning,

so is suffering atoning.' Nay, suffering has even a

greater atoning effect than sacrifice, in as much as

sacrifice affects only man'’s property, whilst suffering
touches his very self.... This suffering has to be

a sacrifice accompanied by repentance. The sufferer

has to accept the suffering prayerfully and in a

spirit of submission, and has to recognize that the

visitation of God was merited by him. Man knows well

in his heart when weighing his deeds with the suffering

which came upon him that he was dealt with mercifully. (8)

Not only is repentance a means of annulling God's
decrees, but so too are good deeds, prayer, and study.

A1l these come under the heading of atonement. As it is
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written:

Prayer, charity, and repentance, these three together
avert the impending doom. (9)

Atoning powers are ascribed also to the study of the

Law, which is more effective than sacrifice, especially

when combined with good works. (10)

The goal of this process from sickness to atonement,
according to the rabbinical view, can be seen as a "...
regeneration-restoration of the original state of man in
his relation to God, called *'tekanah'." 11

As confession is so potent in influencing God's decree,
the Day of Atonement becomes a paradigm for this act of
confession, that is, atonement. As it is written:

A1l the various elements affecting atonement are

in a marked degree combined in the Day of Atonement,

to make it the occasion of the great annual re-inte-

gration of man. (12)

Not only is the Day of Atonement seen as influencing
atonement, and thereby God's decree and mercy, but so too is
the day of death seen in this manner. This connection
between the two days is stressed in the Mishnah, Yoma 8:8:
"The Sin-offering and the unconditional Guilt-offering
affect atonement; death and the Day of Atonement affect
atonement if there is repentance." This statement from
the Mishnah could influence a similarity between the
liturgies for the death-bed and the Day of Atonement, as
both have similar goals.

From these various rabbinic statements, it can be

seen how the rabbis viewed the situation of the sick and
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dying. Sickness and death are seen as judgments of God.
They represent breaks in one's relationship with God.
These are judgments against sin, but are also instrumental
in moving man to atonement. Acceptance of judgment, repen-
tance, study, prayer, and good deeds then become strategies
for atonement which can change God's decrees, by moving
Him to mercy. While justice has been seen as the over-
riding principle, mercy is a part of the system by which
man can move back into a favorable relationship with God.
Changing the decree of God can bring about healing as
well as an escape from death. On the other hand, if death
must come, it is part of the atonement strategy to over-
come death by the reward of an eternal 1life in the "World
to Come". If these changes are achieved by these strategies,
strategies based upon acceptance of one's sickness and
death (one's suffering), then acceptance is not a passive,

but rather, a very active move on the part of the invalid.
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Chapter III

Sefer Hahayiim has an introductory section of five

sedarim, sections. Each section is to be read on a different
day of a person's illness or during the period of mourning.
The sections are composed of quotations mostly from the
Torah, Talmud, and Midrash. The main thrust of these
readings is given in the following introductory remark:

'The law of the Lord is perfect, restoring the soul?';
the soul of the living and the dying. The wise will
study with the sick, after their prayers, each seder,
as this is part of the basgis of Sefer Hahayiim. He
also needs to study, with the mourner, one chapfter
from the five chapters each one of the seven days of
mourning. And the sick will pay attention to their
prayers and their study. (1)

This remark points out that study with the sick is of
utmost importance. Study is placed on an equal degree of
importance with prayer. The word p?az: is translated as
"dying" and not as "dead", as the wise cannot go and study
with the dead, but only with the dying. In context, therefore,
the word "dying" makes better sense than does the word "“dead".

This opening remark immediately presents a method of
how one should visit the sick that is radically different
from a modern approach to this task. The emphasis today is
on counselling, which generally entails either a "listening"

or a'directive" approach. Regardless, however, of which

approach is used, conversation is the basis of the visit.
If a clergyman is making the visit, a prayer might be said

in the sick person's behalf or said together withhim. But
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in modern counselling literature it is not suggested
that the study of either religious or secular texts would
have a beneficial effect upon the patient.

The word beneficial, in this context, means psycho-
logical and physical. And in the above remark, from Sefer
Hahayiim, the beneficial effect of the study of religious
texts would be psychological, if not physical, as it
involves a restoration of the soul of the living and the
dying. This also is not seen today as a tool of the
modern counsellor.

Various texts are then given to reinforce this function
of the visitor and of study itself, in regards to the

visiting procedure.

The introductory remark to the second part of the first

seder is:

I am convinced that upon mercy is the Universe established.

That mercy is one of the things by which a man will

eat of the fruits in this world, and the capital is

to be established in the world to come. (2)

The texts in this part tell of the importance of deal-
ing with mercy in relationships between man and man. Such
relationships are termed uwvyon miv*2x , which is translated
in one of the English editions as "disinterested benevo-
lence."3 They are benevolent deeds as they are for the good
of another, and they are done with disinterest, meaning that

they are not done for the sake of reward.

This sense of mercy is learned from God's dealings
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with men, as described in the Biblical text (see first
paragraph of this part). These deeds of n*a also in-
clude visiting the sick and those in mourning. It ié
learned, therefore, in these passages that a sense of mercy
is a prerequisite for visiting the unfortunate and the sick
and those in mourning. In the.various counselling courses
and textbooks today, while mercy as a religious term is

not necessarily taught as an essential quality for the
visitor of the sick, qualities essential fo the counsellor
such as compassion, understanding, and open-mindedness are
taught. In this way, there is a similarity between mod-
ern visiting practices and those described here from Sefer
Hahayiim. As one such counselling textbook states:

Now the religious leader shares with the psychiatrist

and the caseworker an attitude of sympathy and

respect for individual - and for his family - but

his relationship to him differs from theirs as it

is based upon ambigious faith and a spiritual

interpretation of man and society. (&)

The text in this part on page 17 which begins, "We
find concerning the deed of Rabbi Perachyah in Midrash
Hanne'lan Ruth...", is from a mystical source. R. Perachyah
is shown the Garden of Eden with its 365 palaces because

he led his 1life with mercy. This is one of the few quota-

tions from a mystical source in this introductory section

and should therefore be noted.

The final part of the first seder is intrecduced by

the following exclamation: "The mercy of God endureth

PR
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continually.“5 This part repeats the idea of the second
part, by stating that man practices mercy as he senses
God's mercy upon him. As it is stated in the first
paragraph of this part:
that man ought to be mindful of the mercies of
Godsses Man is, therefore, in duty bound to walk

in the ways of God, and continually practise / sic
virtue and mercy to mankind, without distinction. (6)

The second geder begins with the following verses
from the psalms, "the prayer of the afflicted when he is
overwhelmed, and poureth out his complaint before the
Eternal."’ This part of the second seder speaks of the
value of prayer, at all times, but especially during sick-
ness and danger. God, here, is called the "heavenly physician“.8
Prayer, therefore, can call for His protection from sick-
ness, which is seen as a chastisement from God, as well
as being able to bring about an easy death. Such a death
is seen as a tranquil sleep, and is described by the term
“the kiss of death". Prayer, according to these passages,
silences the judgments against the man. As he prays and
turns to God, protection follows.

This part is interesting in the light of the modern
question of "to tell or not to tell?" A man should know
of the reality of his death so that he can turn to God
by prayer, and thus perhaps, be saved. The direction of
this part, which unlike the first geder is directed more

to the sick one than tco the visitor, is that preparing for the
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reality of sickness and death by prayer and confession

can aid one in being saved from sickness and death.

The second part of this seder begins with the biblical
verse: "Surely the bitterness of death is gone."9 This
part adds repentance, study of Torah and deeds of ni%*22
o*3on.. to prayer, as ways by whicﬁ man can.influence God
in order to be saved from death. These various strategies,
by which one can be saved from sickness and death, find
their biblical basis in the story of King Hezekiah. They
enable one to avert the decrees of God, as it is written:

Our sages also teach that by four means man may

avert the pending punishment; viz. charity, devout

prayer, amending his past conduct, and by acquiring

an exemplary name. (10)

Again the reality of death is stressed in a quotation

11

from Talmud Avodah Zarah which depicts the awesome

images of death. The purpose of this presentation is to
get the reader to turn to God and receive the "kiss of
death", an easy death. The strategies present the sick
and dying with an active and not a passive role in the face

of these calamities.

The first part of the third seder begins: "'Good and

upright is the Eternal; therefore He will teach sinners

in the way.'"12

This section underscores God's exactness in dealing

with man, as He teaches man to do the good and to shun the
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bad, The goal of sickness and death is to get man to turn
again to God.

The rabbis quoted here answer the question of theodicy
by saying that what is an apparent evil, sickness and death,
is actually a good. "Whilst He corrects by lenient chastise-
ment, He exalts at the same time, by making man mindful of
his sins, and causing him to repent."13

God's justice becomes the overriding principle. One way
this is reconciled with His mercy is seen in the following:

Rabbi Eliezer calls our attention to the apparent

contradiction in the above verse, the former part

of which says, 'And unto Thee, O Eternal, belongeth

mercy's whilst the latter part says, 'For Thou

renderest to every man according to his work'; which

the Rabbi thus reconciles: - The reward according to our

deeds preceeds, and the mercy of the Eternal follows. (14)

It is hoped that man awakens himself to repentance,
but if he does not, God uses dreams and then chastisements
to teach His ways. 15

This part gives the sick or dying person the religious
answers as to God's relationship to his sickness and/or
approaching death. Such answers may have the goal of moving
the sick or dying to utilize one of the above mentioned
strategies. Such chastisements of God, sickness and death,
have the above described goal. If the sick or dying,
therefore, utilizes the above strategies, he will be in line
with God's goals and thereby receive the benefits of His

justice and mercy. Described in this part, we find mention

of the tools available for use by the sick or dying in the
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face of such events.

The second part of this third section begins with the
verse: "Woe unto the wicked sinner; for the reward of his
hands shall be given him.“16 This section describes the man
who fails to heed God's warnings and consequently what will

happen to him. This person will fall prey to sickness and

death. But, it is stressed, that repentance is always possible,

even at the last minute before death.17

The first part of the fourth seder begins: "For

whom the Eternal loveth, He correcteth."18

This section
attempts to demonstrate, that as God®s chastisements are

out of His love to correct man, showing him the right way,
he must accept them as such and turn from sin. On this idea
it is written:

Ravah observes: 'Whoever submits to Divine punishment

with pious resignation, will behold his offspring

enjoying long lifec.««s The Holy One (blessed be He)
visits at times with the greatest rigour the most
immaterial trespasses of His pious men, in order to
cleanse their souls from all iniquity, so that they
may enter in perfect purity the gates of everlasting

felicity.* (19)

This acceptance of God's chastisements must be under-
stood in an active, and not a passive sense. Acceptance does
not mean resignation in a negative sense. The acceptance
of God's chastisements is a positive efficacious act. This
act can change God's decrees as it is an act of repentance.

This is just another of the strategies available for the sick
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or dying..

The second part of this fourth seder begins: "There

20

is a time to be born and a time to die." This part

stresses an awareness of the fact that death does come

and that therefore all people need to live a good life and
be repentant. It is stated that one should return to God
before death. Consolation at the time of death comes with
the knowledge of a future life for those who have turned

to God. As it is written:

Yet be not terrified, son of man, at that awful hour.
Be rather consoled, for the Eternal is good to all,
and His compassion extends to all His creatures; yea
all His doings are mercy and truth; all that the
Holy One (blessed be He) hath created is merely for
the sake of the righteous man, in order to do good
unto him at his latter end, and that his soul may
reach its destination in eternal bliss. Thus we see
how man ought to purify his thoughts, and even at his
dying hour praise and acknowledge the justice of
God; so that his soul may quit its earthly abode in
purity and innocence... (21)

The fifth seder begins with the following directive:

"Visit the sick, and endeavor to alleviate their dis-

tress." 22

This last seder, as the first seder, is written
for the visitor. It tells of both the details and the
rewards of visiting the sick. The latter part of this seder
is devoted to the details and the rewards of taking care of
the dead and visiting the mourners. As this and the first

seder seem to be trying to tell the visitor of his rewards for

visiting, we learn that one visits for the sake of the other




and also for himself.

In conclusion of these introductory sedarim, it should
be noted that these readings from rabbinic sources are
read and studieg in a fixed sequence as a fixed liturgy.
They are studied by both visitor and visited for both their
benefits. There are passages which compare study to prayer,
implying that not only is study a guide to correct behavior
and a source of comfort to the distressed, but that study
is as efficacious as prayer.

While the concept of God's mercy is discussed in the
second seder, the third and fourth sedarim point out that
God's justice and judgment preceed His mercy. The relation-
ship between God and man in the presence of sickness and
death, in this introductory section, is marked by a sense
of His overriding Jjustice, which includes His mercy. A
final comment is that out of seventy-eight paragraphs in
these sedarim only two of them, that is the twenty-third
and the twenty-fourth paragraphs, contain quotations from
the mystical literature. Such a small number of quotations
from the mystical literature, implies a reliance upon
rabbinic material. The implications of this will be drawn

later on in this thesis.

The introductory section of Maavor Yabok is divided

into eight sedarim. One of the eight sedarim is to be read

|8
'
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in a fixed order, each day during the time of sickness.

As in the introductory section in Sefer Hshayiim, the section

here is composed of readings. These readings, however,
are from the Tanach and not rabbinic sources.

Each seder in this section is introduced by five
verses from the Tanach, and is concluded with three para-
graphs composed of various biblical verses.

The introductory paragraph to these sedarim is:

We beseech Thee O Lord, save now. (said three times)

Hear my prayer O Lord, and my salvation, listen to

my cry; do not be silent because I am a stranger with

you, a sojourner as all my fathers. Like a swallow

or a crane, so do I chatter, I do moan as a dove;

mine eyes fail with looking upward; 0 Lord, I am

oppressed, be Thou my surety. For the nether-world

cannot praise Thee, death cannot praise Thee; they
that go down into the pit cannot hope for Thy truth.

The Lord is ready to save me; therefore we will sing

songs to the stringed instruments all the days of

our life in the house of the Lord. Do not forsake

me O Lord my God, do not be far from me. Make haste

to help me, 0 Lord, my salvation. (23)

These verses ask for God's salvation and His answer
to prayer. The worshipper speaks of himself as a sojourner,
a wanderer, searching for God. The verse from Is. 38:18
is used almost as an argument against God. The reader wants
to know if God would let him die, death being a state in
which he cannot praise God. It ends with the petition for
God's closeness and salvation. These verses depict the sick
one as a lost man searching for a relationship with God,
who 1is his sslvation. The goal here is that death should not
come at all, for it, as well as sickness, represents this

breach between man and God.
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It is then stated that each seder is to be concluded
with the following three paragraphs. Here is the first one:

That thy beloved may be delivered, save with Thy
right hand, and answer me. Behold, 0 God our

shield, and look upon the face of thine anointed.

I will not die but I will live and I will tell the
deeds of God. Chastise me, 0 Lord, but do not give
me over to death. That in death there is no remem-
brance of Thee, in the nether-world who will praise
Thee? In the grave can Thy kindness be told, Thy
faithfulness in the place of destruction? Shall Thy
wonders be known in the dark? And Thy righteousness
in the land of forgetfulness? Wilt Thou work wonders
for the dead? Or shall the shades arise and give
Thee thanks? Selah., The dead praise not the Lord,
neither any that go down into the silence. But we
bless the Lord from this time forth and forever.
Hallelujah., What profit is there in my blood, when

I go down to the pit? Shall the dust praise Thee?
Shall it declare Thy truth? For the nether-world
cannot praise Thee, and they that go down into the
pit cannot hope for Thy truth. The living, the living,
he shall praise Thee, as 1 do this day; the father to
the children shall make known Thy truth. (24)

As with the above infroductory passage, this first para-
graph of the concluding part presents verses demonstrating
how in death a man camnot praise God. These verses would
give consolation to the sick as he realizes that God wants
man to praise Him, and therefore would want man to live,
as the last verse declares. For the dying, these verses might
also hint at a life eternal, as well as a recévery from
illness for the sick. If death, destruction, is overcome
by eternal 1life, praises can still be sung in God's presence
as they were sung in life.

The second paragraph reads:

Heal me, O Lord, and I shall be healed, save me, O

Lord, and I will be saved, because Thou art my praise.
Bring me forth out of the net that they have hidden for
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me; for Thou art my stronghold. In Thy hand I will
place my spirit, Thou wilt redeem me O Lord God of
truth. May the Lord bless thee and keep thee.. May
the Lord shine His face upon thee and be gracious unto
thee. May he 1ift up His face unto thee and grant thee
peace., For Thy salvation I hope O Lord. I hope O
Lord for Thy salvation. O Lord for Thy salvation I
hope. (repeat) Thou art my hiding-place; Thou wilt
preserve me from the adversary; with the songs of
deliverance Thou wilt compass me about. Selah. On
my right Michael. My left has Gabriel. Before me

is Raphael. Behind me is Nuriel. Above me is the
Divine Presence of the Lord. Blessed is the Lord

by day. Blessed is the Lord by night. Blessed is the
Lord in our lying down. Blessed is the Lord in our
getting up. (25)

Most of these verses are taken from the liturgical
readings "upon going to sleep". The verses ask for God's
healing, salvation, blessing, and protection.' These verses
also emphasize a relationship with God as being the ideal
state.

The final paragraph of this concluding section continues
the already expressed idea of the sick one's hope in the Lord
that God will release him from pain and tears. Notice
should be taken of the use of the words +*axn>, *ayp3, and **22

« The verse "The Lord of hosts, happy is the man who
trusts in Him" would certainly be a comfort to its reader.
It says in essence, that God is with those who turn toward
Him in relationship. This final paragraph says:

Bind my broken spirit, my stronghold and my light.

My thought is with Thee to swathe my pain. My

Only One, by Thy name will there be hope. And thus

to Thee 0 Lord will my heart look with hope.- Take

from me all workers of iniquity, as the Lord hath

heard my cry. Thou hast counted my tears into Thy

bottle, are they not in Thy book? The Lord of hosits

is with us, a fortress for us, God of Jacob, selah.
The Lord of hosts, happy is the man who trusts in Thee.




0 Lord save, the king, answer us on the day we
call. May the words of my mouth and the meditations

of my heart be acceptable unto Thee, my Rock and my
Redeemer. (26)

Just as these verses from the Tanach make up the
content of the introduction and conclusion to the eight
sedarim, verses from Tanach also make up the content of
the sedarim themselves. Each seder has six verses from
Torah, twelve verses from Prophets and eighteen verses
from the VWritings.

While Sefer Hahayiim states that it is efficacious

for the sick person to study, it puts special emphasis
on rabbinic literature, as it was this literature which

was in the above introductory reflections to the the book.

Maavor Yabok also sees the efficaciousness of study, as
it too places study into a liturgical framework. But
study is seen here as the study of the Tanach, and in

particular as the study of the Psalms. Maavor Yabok, just

as Sefer Hahayiim did, suggests that the one who visits

should study with the sick one. As it is written:

The one who visits the sick, his sage, will make
him understand man's latter end, and he will give
thanks, praises of the Living One, and he will
petition his King. And the father will inform the
children, and he will teach them to petition God
by words of Tanach because behold the Lord stands

upon the wall of the Tanach, as a fortress in times
of trouble. (27)

As to the function and purpose of the study of Tanach,
while both works see them as efficacious, their descriptions
of the process of "inf2uencing the Divine" are different.

Sefer Hahayiim, in quoting from rabbinic texts, describes
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the study of Tanach during the time of sickness, in terms
of rewards which are viewed as health, length of days,
peace, and eternal life. As it is written:

Rabbi Simon, son of Yochai, says... But even the
patient himself must not neglect to embrace the
moment, whilst it is yet in his power, to pour
forth his heart in supplication before the Holy
One (blessed be He), and to render himself worthy
of God's mercy by meditation on the divine law;
limited as his meditation may be, it only requires
to flow from a devout heart. And we read in the
Talmud Berachoth, fol. v.p.l: ‘Meditation on the
divine law affords relief from the severest afflic-
tions...' (28)

Hence it follows, that they who themselves study,
and the supporters of those who exclusively devote
their time to study, are equally meritorious,

and both may expect great reward... (29)

And thus says King Solomon: ‘My son, forget not my
law... then shalt thou walk in thy way safely...

For length of days, and a happy and peaceful life
shall it add unto thee. 1t shall be health to thy
flesh, and marrow to thy bones. Hear, my son, and
receive my sayings, and the years of thy life shall
be many. Tor they are life unto those that find them,
and health to all their flesh.... And God himself
said: *'For this (the law) is thy life, and the length
of thy days.' (30)

The study of the law is also accompanied with another
blessing - that of peace, as we read: 'All thy children
shall be taught of the Eternal, and great shall be

the peace of thy children...' (31)

For Scripture says: 'They (the moral doctrines) shall
be an ornament of grace unto thy head, and a diadem
about thy neck.' (32)

Rabbi Issac says: He who studies the biblical portions
which treat of the laws and ceremonies of the sin-
offerings and the guilt-offerings, will be deemed

by the Eternal as if he actually brought those sacri-
fices; for Scripture says: *This is the law ( a9%1n)
of the sin-offering.® (33)

These rabbinic statements describe, in precise terms,




31

the effect of study; that is, its rewards. They do not

go into a discussion as to the precise process.of study's
effect upon sickness; that is how man influences the

Divine by such study, which then brings on healing. They
only imply that the process is based upon the idea of Divine
reward and punishment, based upon man's actions. As to

how the study of the law can bring relief from afflictions,
the lack of such study will cause one to "more sorely feel
the heavy pangs with which he will be visited." 3

Maavor Yabok, on the other hand, writes of the effect

and process of study upon the Divine in the following

mannexr:

And by these verses the gates of mercy open, all
of them together, they bring the number thirty-six,
each one equivalent to the three sources of the
attributes of mercy suspended in the summits of
the revolutions of the heart and soul. They draw
the source of life from the hidden knowledge
sealed above and Irom hidden knowledge below.
Therefore they are two times eighteen that is

‘Life Life* (°n, *n). He will praise and tless you,
and from there He will inspire health and healing
by the exalted will which pours forth from the
Possessor of the exalted will upon each blessing
and praise., Iy mouth will speak the praise of the
Lord and He will bless all flesh, the name of His
holiness is forever and fcrever. (35)

It is evident that study is seen by the author of

Maavor Yabok as more than just a correct deed within the

halachic system, that is followed by a respective rewvard
or punishment from God. Rather, it is seen as a correct

deed affecting the divine flow of mercy through the

sephirct, in particular, from the sphere Knowledge.
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The cabbalistic language is evident here. In addition,
there is present theosophical knowledge of how study
influences the Godhead. Such knowledge is absent from

Sefer Hahayiim's rabbinic quotations. Also in contrast

to Sefer Hahayiim, the majority of references in Maavor

Yabok come from the Zohar and Tekunal Ha-Zohar.

Each of the eight sedarim in this introductory section
is composed of thirty-six verses. That is, six verses

from the Torah, twelve verses from the Prophets, and

eighteen verses from the Writings. The number thirty-six

is significant as it is double eighteen, which is equivalent
to double *n . or life. Most probably the number of verses
was chosen for this reason.

As shown above, the eight sedarim from Maavor Yabok

gserve a similar function as the reflections in Sefer

Hahayiim. It would, therefore, be of interest to analysze

the general contents of thése gsedarim and compare their

thema{ic thrust to the reflections in Sefer Hahayiim.

The first seder begins with a listing of psalms 13,
15, 16, and 17. The reader can choose one of these. Psalm
13 "opens on a note of despondenéy, passes on to prayer,
hope, and a promise of thanksgiving."36 The subject of
psalm 15 deals with the conduct required of the true Israelite
and his consequent reward.37 In psalm 16, the psalmist

"rejoices in his faith, for he is confident that Yahweh

»
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will shield him from disaster and give him a life of
happiness."38 Also in psalm 16 the
speaker prays from relief, from suffering and from
persecution by enemies who gloat over his mastery...
He claims God's protection on two grounds: a) he is
free from sin in thought, word and deed; and b) he
is a zealous follower of God's law, one of those
who have confidence in the goodness and justice of
God. (39)
And psalm 17 is "David's hymn of thanksgiving to God for
his deliverance from all the perils which beset him during
his life...."no
As these psalms speak of God's salvation for one who
hopes in Him and follows His ways, they establish the
theme for the following verses from the Tanach, in this
seder. These themes of God's blessings and protection
for those who trust in Him, are carried over into the verses

from the Torah:

Who is like unto Thee 0 Lord, who is like unto
Thee, awesome in holiness, awesome in praises,
vorking wonders. Thine right hand 0 Lord is my
glory, by the strength of Thine right hand 0 Lord

Thou wilt crush the enemy. (41)
From the Prophets, it is quoted:

Behold the Lord is my salvation, I will be secure.

I will not fear because my strength and song is

Jah the Lord, and He will be for me my salvation. (42)
And from the Writings it is said: "0 Lord my God, in Thee
I trust, save me from all those who pursue me, and save

43

me.

The second seder begins with psalms 19, 20, 22, and 23.

The subject of psalm 19 is "the glory of Yahweh as manifested
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in the heavens and in the law." Psalm 20 asks for the
success of the king and his kingdom in the day of their
‘t;rouble.LP5 Of psalm 22, it is written:

It is a prayer of one who is enduring intense
suffering which has worn down his physical strength
and brought him to the point of death. His weakness
has left him an easy victim to his powerful foes, and
he can look for no aid or comfort from his fellow-men.
These merely look on and gloat over his misery, and
calculate how they may profit by his death. Accustomed
to regard suffering as the penalty of sin, he is
perplexed by God's apparent abandonment of one who
has always been a devoted servant and now has to bear
the taunts of the unbeliever because of his piety.
Yet in God is his only hope and he makes a fervent
appeal for His aid before it is too late. He ends
with a promise of solemn and public thanksgiving
service in the Temple. (456)

It appearé that the psalmist is appealing to God's
mercy alone. The ways of justice and judgment dc not seem
to be operative, since he is asking not to be judged
according to his past deeds.

And psalm 23 describes the blessings enjoyed by the
believer that will be received from God, who acts as a
shepherd and a host.

After this opening section of psalms, there is a
section of verses from the Tanach. First, a verse is quoted
from the Hagar story which relates the protective quality
of God over the unfortunate and over one's progeny:

And God heard the voice of the child, and an angel

of God called to Hagar from heaven, and said to her:

"What is with you Hagar, do not be afraid, for God

has heard the voice of the child as he is there.t' (47)

God's sworn protection over the children of Abrahamn,

Jacob, and the people of Israel is also related in verses
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from the Torah.

Continuing the theme of the above psalms, verses
are quoted from the Prophets which recall how God helps
those in dire trouble:

Be strong weak hands, strong weak knees.... But

they that wait for the Lord shall renew their

strength; they shall mount up with wings as eagles;
they shall run and not be weary; they shall walk

and not be afraid. (48)

The verses from the Writings continue this theme of
Divine protection, as it is written: "Thou hast given
me Thy shield of salvation; and Thy condescension hath
made me great." 49

All of these verses have a psychologically positive
influence; they comfort the sick or dying. This comfort
comes from the promises verbalized by these words. There
is also the knowledge that such verses bring one back into
relationship with God, a relationship whose benefits will
be described below.

The third seder begins with psalms 24, 25, 28, and 30.
Psalm 24 is composed of three parts. They are: (1) an
introductory hymn on the majesty of God; (2) a psalm on

the character of the true Israelite; and (3) a decalogue

between the priest and the people as the procession arrives

at the Temple. 50

Psalm 25 contains "prayers for guidance and protection,

for pardon from sin, for deliverance from trouble and from

the attacks of enemies." 51 Verses 6 and 7, which are the
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verses in which pardon from sin is asked, appeal to God's
mercy, and not His Jjustice. As it is written:
Remember Thy compassion and Thy mercy, Yahweh,
for they have been from olden time; the sins and
transgressions of my youth remember not. According

to Thy mercy do Thou remember me, for Thy goodness
sake, Yahweh. (52)

In psalm 28, the psalmist begs "Yahweh for aid, lest
he die.“53 He asks for the judgment of the wicked, and he
has confidence in this. as he knows that “Yahweh is the
protector of His people and of His king.“54

Psalm 30 is a

psalm of thanksgiving for recovery from sickness.

After a brief introduction in which the psalmist

announces his theme, he recalls his former happiness,

his sudden affliction, his appeal to God for

relief, and his recovery for which he now makes

thanksgiving. (55)

The method of each seder is that the opening psalms
set the theme for the following verses from the Tanach.
This was proven in the first two sedarim , and it is also
true for the remaining six sedarim. This being the case,
only the introductory psalms in the remaining sedarim will
be summarized in the name of interest and length.

The fourth seder includes psalms 31, 38, 40, and 41
in its introduction.

The psalmist of psalm 31

reveals himself as one who is worn out by suffering...

as little regarded as a dead man or a broken vessel.

He is sustained by his belief in the goodness and
justice of God, who has revealed Himself as the




protector of the faithful, and whose favours he
himself has experienced in the past. (56)

Psalm 31 is somewhat different than those psalms
discussed thus far. The writer begins with the declaration
that his sufferings are due to God's chastisements and
rebukes. God is then pictured in His aspect of stern
judge. But the psalm concludes by an appeal to God's
mercy as with the above psalms. "The psalmist acknowledges

his guilt, but prays for mercy and deliverance from his

suffering."57

In psalm 40, the psalmist, who has many troubles,
recalls his faithfulness to God and "is confident that in
return God will not leave him without help in his present
1:1:‘oubles.“’58

The writer of psalm 41 "appeals to God to pardon his
sins and restore him to health."59

The fifth seder contains psalms 42, 43, 51, and 61.

Psalms 42 and 43 tell of the psalmist's exile from
Jerusalem, the home of God. As it is written in a commentary
to these psalms: "Now he is in deepest misery, and prays
for deliverance and a return to the happiness which was
his in the past."éo

In psalm 51, the psalmist "humbly confesses his sins,
begs for pardon and for restoration to God's favour, and
promises thanksgiving."61

In psalm 61, the king "mindful of God's protection

in the past, appeals to Him for aid, and promises thanks-
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giving when the crisis is pas‘c...."62

The sixth seder contains psalms 63, 67, 71, and 74.
Psalm 63 expresses a yearning for God, as the psalmist
is confident that He will deliver him from his enemies
and from his troublesu63
The background to psalm 67 is that
God has given a fruitful harvest, and the psalmist
takes occasion to pray that through His goodness
thus shown towards His people, the gentiles may be
brought to honour Him as the true God. (64)
Psalm 71 is a hope for deliverance from trouble, with
a promise of thanksgiving upon salvation.65 Psalm 74 is
a psalm describing a disaster that has befallen Israel.
The psalmist prays for deliverance from the enemy, 66
The seventh seder contains psalms 85, 86, 91, and 102,
In psalm 85, the writer
puts his message of hope in the form of a divine
revelation; better times are at hand; the fidelity
of Israel will be rewarded, and God will grant
prosperity and happiness. (67)
In psalm 86, as God is forgiving and merciful, it is
said here that He will save the faithful from trouble. 68
In psalm 91, the just one knows he will be saved as
the sinner will meet with trouble and sorrow during
his 1life and will die prematurely. The just man will
be saved from peril of premature death, and in the
normal troubles of life he will be under God's care. (69)
In psalm 102 there is expressed a lamentation by
an exile stricken with a fatal disease, who feels
that he will not survive to see the restoration of
Sion. His only consoling thought is that God, being

eternal, will in due time bring about the fulfillment
of His promise... (70)
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The final and eigth seder is composed of psalms 103,
104, 115, and 118.

Psalm 103 is a hymn of thanksgiving to God for His
dealings with mercy and goodness towards Israel. 7.

God is the creator of the universe and of all living

things, and all His creatures both on land and in

the sea depend upon him for their continued exist-

ence. (72)

Psalm 115 is a

prayer for deliverance and at the same time a message

of hope to the people Israel in a time of national

humiliation. (73)

Psalm 118 is also a song of rejoicing in God's

deeds.?L‘L

These psalms set the tone for their respective gedarim.
It has been shovn that these psalms and the verses from
Tanach, that are quoted with them, are appeals to God's
mercy and goodness to save one from trouble and from death.
The psalmist agks God fto forgive his sins, and he promises
that praise and thanksgiving will be forthcoming upon
salvation.,

The appeal to God's mercy in these Sedarim is refer-
red to in the rubric before the thirteen psalms, which
conclude this section of sedarim. As it is written:

More so psalms 128, 130, 134, 139, 140, 141, 142,

148, 149, and 150 are worthy to petition mercy in

accordance with the intention of these eight

sedarim. (75)

This rubric also mentions that the reader does not

have to say all of these thirteen psalms, as there is no

~




fixed halacha for this ritual. This points to the non-
halachic, unfixed, nature of many of these rituals for
the sick. An analysis of these thirteen psalms would
reveal that they continue the above themes.

Vhile it wac suggested in the text of Maavor Yabok76

that these sedarim, comprised of verses from the Tanach,

be said by the sick person in conjunction with the visitor,
it is stated in the rubric after the sedarim +that "it is
good for the sick one to accustom himself to saying the
chapters of Our Teacher Saadia Gaon's prayer which is
written in our work 'Awakeners of the Dawn' in the geder
of the fourth, fifth, and sixth day."77 It is also said
that this prayer is based upon the sick one's desires to
request mercy from before his creator.78 Again it is this
appeal to God's mercy which is emphasized.

The prayer begins in an unusual way. Rather than basing
its appeal to God's mercy upon man's humble and sinful
nature (as will be seen below, this is one of the charac-
teristics of the confession and petitionary prayers)
the prayer commences with a declaration of the petitioner's
righteousness, As it is written: "I in righteousneés will
behold Thy face and will be satisfied in the awakening
of Thy vision."79 The petitioner also says to God that
he does not want to die, as his work, his life, is not
vyet completed. As he says: “"That I know myself that I

have not had sufficient time to complete my work that Thou
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hast sent me to do."80

These statements in Saadia's prayer are interesting
as they question the inopportune moment in which death is
coming. They go against the religious ideal of the "accep-
tance of sufferings", in which death is also viewed as a
"suffering". It runs counter to R. Akiba's famous dictum:
"Receive sufferings from love". The acceptance of sufferings,
as was seen above, does not mean resignation. It rather
becomes a strategy on the road to repentance, which can
be used to overcome sickness as well as death.

Beginning with the second paragraph of this prayer,
its author admits of his sins and prays that his repentance
will be an atonement for his sins. This atonement he
hopes will bring on a healing of his disease. As it is
written: "And receive me in perfect repentance and help
me to do good in Thy eyes."81

As this prayer calls for a recital of a confession
in its middle section, it can be seen as an act of repen-
tance to bring the repentant one back into relationship
with God. The similarity of this theme of a "renewed
relationship” with God reechoes the themes stressed in
the psalms quoted in the above eight gsedarim. As it is

written:

Place in my kidneys proper advice in order that all
my deeds, and all my statements, and all my thoughts
will be directed toward service of Thee, and Thou
wilt forgive all I have transgressed. (82)

Increase Thy strength and power to destroy and
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restrain all that rises against me and to destroy
the troubles of my soul. (83)

It is then suggested, in the rubric on page 88 in

Maavor Yabok, after three prayers (as to which three prayers

these are it is not said) a confession is said, as the
confession is said on Yom Kippor. The prayer of confession
is an act of repentance and therefore is also an act of
*renewed relationship" with God. As such, it too reechoes
the above mentioned psalms. And as was discovered above,
the act of repentance, which follows an acceptance of the
reality of one's sickness and/or death, is one of the stra-
tegies to fight sickness and death. It is a strategy used

both on the day of death and on Yom Kippor, as was shown

above.

As a final part to this opening section, it is suggested

that the prayer found in the fourth section of MNasavor Yabok,

entitled "Entreaty of the Cloud of Incense", is to be read.
It is stated that this prayer was arranged by Berechish's
teacher from Mantoba.

This prayer is based upon the idea that as offerings
of incense were once offered as an atonement for sins, with
the destruction of the Temple, the praying of the biblical
verses which make mention of such offerings was substituted
for the actual offerings. The prayer begins with a quotation
of the story concerning the cakes which Abraham asked

Sarah to prepare for the three angels at Sodom. There is
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also the story of Israel's command to his sons as to what
incense and spice they should take to Joseph in Egypt.
These two references set the tone here as one of propi-
tiatory effect. The worshipper wants to propitiate God
by his offerings of incense which he cannot perform any
more. Therefore he subgtitutes a reading for the act of
offering the incense.

Propitiation thereby becomes another strategy for
influencing the Divine decree. This is done by reading
the appropriate verses which mention offerings. Propitia-
tion is also affected by considering one's sickness or
death as an atonement offering (this will be explained
below) .

The second paragraph makes mention of the incense
offerings offered by the priest Aaron as atonement for
sins.

The third paragraph mentions the proper proportions
of ingredients that composed the incense offerings.

The fourth paragraph contains a prayer for health.
As it is written:

as we have no priest, no fire-pan, no coals, no

altar, no incense, and naught remains for us but

the conversation of our lips as it is said: ‘'so

we will render as bullocks the words of our lips.‘

May it be Thy will O Lord our God and God of our

Fathers that our words be received before the seat

of Thy glory, as if we brought before Thee incense

and Thou wilt hold back the plague. (84)

The mystical intent of this prayer can be seen in

the rubric on page 333 which asks for special concentration




on the specific words describing the kinds of:incense.

While Sefer Hahayiim quotes R. Isaac as saying that the

study of biblical portions, which discuss the laws and
ceremonies of sin and guilt offerings, accomplishes the
same effect as if those sacrifices had actually been brought,

Sefer Hahayiim does not have one specific group of prayers

devoted to the offerings. It,therefore, does not put
into working process the efficaciousness of the sacrifice
passages. And it also does not stress, as does Maavor
Yabok, the importance of concentration upon specific

words, which is a necessary part of the mystical process of

prayer.

-
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Chapter IV

After these initial introductory readings and prayers,

both Sefer Hahayiim and Maavor Yabok begin with the prayers

said upon entering a sick person's room. From this point
on, in the handbooks, the prayers in beth works basically
follow the chronological order of the process from sickness
to death.
Sefer Hahayiim says that upon entering the room of
the sick, these verses should be said:
‘And the Eternal will take away from thee all sickness,
and will put none of the evil diseases of Egypt,
which thou knowest, upon thee, but will lay them upon
all those who hate thee.' And he said: 'If thecu wilt
diligently hearken unto the voice of the Eternal thy
God, and wilt do that which is right in His sight, and
wilt give ear to His commandments, and keep all of
His statues, then I will put none of these diseases
upon thee which I have brought upon the Egyptians;
for I am the Eternal who healeth thee.' 'I create
the fruit of the lips; peace, peace, to him that is
far off, and to him that is near, saith the Eternal,
and I will heal him.' (1)
In the introduction to these verses, the author reveals
why these three verses are chosen., Utilizing the method
of gematria, he points out that the fifty-four words of
these verses is equivalent to the numerical value of the
letters in the Hebrew phrase "That I will live". It is
implied that the efficacious influence of these verses arisesg
from the numerical connection between the number of words

and the phrase "That T will live", which verbalizes the

hopes of the sick one.
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It must be noted that the cabbalistic plays on numbers,
phrases, and words are within parentheses in this edition

of Sefer Hahayiim. It should also be noted that what is in

parentheses contains a different style and mode of inter-
pretation, as well as a different style of writing, then
what is outside the parentheses. With these differences,
it would seem that the material in parentheses, which is

of a "mystical"™ nature, is not original to the text.
Unfortunately, at the time of writing of this thesis, the
earlier editions of 1716 and 1703 are unavailable for com-
parison. But that there are two styles and modes of inter-
pretation and writing in one text is evident.

As to the prayer's thematic content; it speaks of
God's justice more than His mercy. It emphasizes God's
Justice, as the first two verses point out the one-to-one
quality of man's actions in relation to God's actions. If
man follows God's ways, God will not place upon him the
diseases of the Egyptians. The third verse also affirms
this relationship.

It should also be noted that this prayer, which is
said upon entering the sick one's room, later became

halacha, as it can be found in the Rabbi's Manual Hamadrikh,

p. 97. Its exact sources seem to be unknown. Although
the revelation of its gematrial meaning points to a cabbalistic

source, it was utlilized by the author of Sefer Hahayiim

but not by the author of Maavor Yabok, as the latter does




not include this prayer. This same prayer is also found

in Tozeoth Chaiim which is a liturgical handbook which

was published in Roedelheim in 1871,

Maavor Yabok has the visitor reciting a different

prayer. The instructions included with this prayer ask
the visitor to say these words in order to petition

mercy upon the sick one. This goal of the visit, that is,
a petition for mercy upon the sick person, has since become
halacha. The halachic statement found in the Shulhan

Aruch is:

As he requests mercy upon him, he will petition
in any language he wishes... he will be included
among the sick of Israel and he will say: 'May

God have mercy upon you among the sick of Israel.' (2)

The prayer in Maavor Yabok is:

May no evil approach you, nor any plague come near
your tent. That His angels He will cause to watch
over you in all your ways. Heal us O Lord and we
shall be healed, save us 0 Lord and we shall be
saved, as Thou art our praise. (3)

Berechiah explains this prayer quite fully. The
evil is illness, and it is God's angels who watch over
man's ways. In describing the influence of this prayer
upon the sephirot he writes, quoting from the Zohar:

As they are with the man, the Shechinah is found
there to watch you in all your ways, that the ways
are from malchut to tipheret, from tipheret to
malchut by way of yisod... as is mentioned above.
And he will concentrate on the powers which pour
forth from the King on High to heal all the flesh
which are deposited in the palaces above. And also
He will have in mind, by His saying, °that His angels
He will command unto you', channels of lights that
are appointed over the departing soul so that the
soul will not be troubled in its departure, that

50
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God-forbid, death be decreed upon it. And it is
written in 1a°*%8 820 p. 98:b +that the Holy One
Praised be He walks on wings of wind to bring healing
to the world. It is Raphael who is influenced by
malchut, who receives from tipheret, that places
healing by strength by the crown on high. (4) (see
appendix I)

The cabbalistic system is seen at work in this quotation.
This prayer sets into the motion the spheres and the angel
Raphael. It describes the strategy of prayer, but also
analyzes and specifies the process. Such an analysis is

not to be found in either Sefer Hahayiim or in the rabbinic

texts. The prayer also gives some psychological insight

by saying that by the presence of angels "the soul will

not be troubled in its departure...." Knowledge of the

presence of these angels would give great comfort to the sick.

By the theosophical knowledge of the process of how this

prayer influences the Divine, the dying derives psycho-

logical and spiritual comfort by knowing of God's protection.
The word 13899 is analyzed in the same way, that is

in reference to the sephirot. The first three letters resh,

pay, and aleph are dravm to the sphere Kindness. As it is

written:

And the crown does not influence the sephirot but

by hesed. And ne-ra-phay is below by tipheret and
malchut. The nun and vav are the foundation of the
souls of Israel, which grasp tipheret, foundation of
vav and malchut, foundation of nun, which are necessary

for healing... (5) (see appendix II)

At this point in the liturgy of lMaavor Yabok, it is

suggested that one concentrate on the intention of visiting

the sick. Berechiah first quotes from the gemara the idea




that he who visits the sick takes on 1/60th of the sick
one's illness. 6 He then, in the language and idea system
of the cabbala, writes:

And thus the man who is to be engaged in this mitzvah
causes to pour forth from above power and strength,
as he strengthens the sick one by his visit, and
lightens the strength of the evil of the sick one

as mentioned... and he who visits the sick is from
the side of the attribute of Kindness. And with his
engagement with his healing, he ascends until the

three sephirot that from there he draws strength and
healing... (7)

It is interesting to note how lMaavor Yabok, as both

a liturgical handbook as well as a handbook on customs,
interweaves theosophy with the already established Jewish
customs. This gives a theological knowledge to the
practical.

Sefer Hahayiim discusses the visiting of the sick

from another viewpoint. While it is acknowledged that
prayer by the visitor is an important part of his visiting:

Rabbi Simon, son of Yochai, says: What is the
actual duty of those who visit the sick? Are they
only to be solicitous for the restoration of the
bodily health of the sick? No, their chief object
must be to provide the sufferers with spiritual
remedy.... awaken in the heart of the sick thoughts
of piety... (8)

more than the efficacy of prayer is not stated:
The efficacy of prayer performed by the rightecous
and those who devote their life to the study of
the Divine Law, is practically borne out by numer-
ous instances... (9)

The visitor, it is stated, helps the sick one, if

necegsary, both physically and monetarily. He speaks words
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&
of "éomfort and consolation". <0 The result of visiting,
therefore, is described in terms of the visited. In Maavor
Yabok, it was described in terms of the visited, but also

the Divine world. Sefer Hahayiim sees visiting in terms

of a religious duty, while liaavor Yabok sees it also in

terms of theosophical knowledge.. Sefer Hzhayiim, in

describing the rewards of the visited, also describes the
rewards of visiting as reaped by the visitor. As it is said:
"Rabbi Judah teacheth in the name of Samuel, he who visits
the sick will escape the judgment of Gehinom..." 1

It is this reward and punishment system which again

seems to be uppermost in the mind of Sefer Hahayiim's

author, as it is written:

Rabbi Hannah Saba teaches, in the name of Rava: He
who is able to pray for his fellow-men, i.e., who
understands the nature of prayer, and neglects to
perform it, is called a sinner... God is greatly
pleased with the prayer offered to him on behalf
of the sick.. The Ramban terms these prayers,
'seeking of God'... (12)

Maavor Yabok also has a special prayer which is teo be

said only upon visiting a "Master of Torah". As it'is

written:

May it be His will, that he will be blessed from
the mouth of the Holy One Praised be He and His
Shechinah with each of His attributes, and His ten
sephirot, with all His names, and from the four
supports, and the six steps of the throne and from
all the heads of the Yeshive above, and from all
ol the angels and from all the family above and the
family below in a short and quick time. And may a
healing be accounted to you, and may He heal you
from your stripes, and from the light of God, the
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"ancient one, may He quickly bring unto you sal-
vation. And may He, by His great and merciful

name, be merciful to you with all the sick of

Israel wvho are in need of mercy, Amen. Selah.

May the words of my mouth and the meditations of

my heart be acceptable unto Thee, 0 Lord, my rock

and my redeemer. (13) (see appendix IIT)

It is evident how this prayer calls upon all the
sources of power available to the mystic, that is the
Divine Presence, God's attributes of mercy and healing, the
sephirot, God's names, His throne, the angels, and His
family. The goal of all of this is to bring on healing
through God's mercy. It is not just for a mere cessation
of pain or an easy death which is asked for, but rather

a real cure.
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Chapter V

After these prayers, which are to be said upon enter-

ing the room of the sick person, Maavor Yabok moves into

the confession of sins, while Sefer Hahsyiim first has

a number of prayers said as an introduction to the prayers
of confession. Such a difference between the two texts
could be attributed more to the available liturgies circu-
lated in their respective areas, than to the stress the
texts placed upon the confessional liturgy.

The first prayer in Sefer Hahayiim in the introduction

to the confessions, .which can be called "A Prayer of the
Afflicted" from the first verse of the prayer, is read

when one feels 1l1l, or his wife or children feel ill, or

when he suffers from a pecuniary loss. Notice should be

taken that this prayer, which is included in a book of prayers
and customs for the sick and dying, is read at the time of

any loss, and not just at the loss of health. The one who
suffers a loss should pray this prayer immediately as the
_Judgment of heaven is upon him. He is to analyze his deeds,
and to say to the angel: "Your hand be weakened.” 1 It

is also said:

Nothing happens by accident, but rather by the
providence of the Holy One Praised be He who is
exacting with His righteous as a hairsbreadth, as
it is written: 'it shall be very tempestuous round
about him', to bring upon him *the disease which I
placed upon the Egyptians I will not place upon
you', that 'I am %the Lord your healer.' (2)




This comment certainly shows God to be an executor
of exacting justice with His righteous people. The sick
one must look through his deeds to Tind out why he is
being punished, as there is believed to be a direct re-
lationship between sin and sickness. This relationship
between sin and sickness begins to point toward the con-
fessional prayer. This relationship also echoes the
relationship between sickness and sin as seen by the rabbis,
which is described in Chapter II above.

It is interesting that the part of this comment in
parentheses is written in a different style than what is
written outside the parentheses, as was seen above. This
inner comment again uses the vocabulary and mode of inter-
pretation of the mystic.

The tone of the material within the parentheses is*
immediately recognized as different from what surrounds it,
as mercy is now stressed over judgment. As it is written:

The 54 verses of the petition of mercy reverse the

attribute of judgment to mercy. To fix the hreach

in the name a%+*3y3 that is mercy, as ®"a g'i» "2y 20y

which is equivalent to Ton , and by his
.. sins judgment comes upon him by the name ni13irix . (3)
(see appendix 1IV)
It happens that the numerical equivalent of the name
n13v1y , and thereby 11 y Judge, is 54 which is eguiva-
lent to the numerical value of God's name &"a ¥"*1 xX"i anya
The judgment, punishment f6r sin, functions then as an
incentive to do repentance which returns the letters

R 1%y k"3 1My . to A L AR LR B L and thereby
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brings on mercy which accompanies the letters and names that
appear at the end. Punishment, therefore, functions as a
means to awaken man to overcome his evil inclination in
order to do repentance. This repentance influences the
divine harmony in the spheres.

The end result of both explanations, the explanations
inside and outside the parentheses, is to bring the sick
one to the act of repentance. The means and the knowledge
of the means of this prayer differ, however, between the
two explanations. The explanation . outside the parentheses
describes God's judgment and exacting justice. Healing
is brought on as a reward for the sick one's repentance,
which then depends upon God's mercy. This explanation
describes what happens between man.’ and God, but it contains
no theosophical knowledge as to how this process of healing
comes abolit. This explanation, which can be viewed as
reflecting a rabbinic attitude towards man's relationship
with God, seems-to see justice as: God's overriding
mechanism in dealing with man. HKercy comes into play
after justice has been exacted.

The explanation within the parentheses, however, does
have a theosophical knowledge of this healing process. It
differs in that it sees mercy, not justice, as God's
overriding mechanism in dealing with man. It, therefore,
seems to reflect the cabbala's system of the hierarchy

and mechanism of the sephirot. The explanation states




59

that sin has disturbed the harmony of the spheres and
God's attribute of mercy. And by repentance, the harmony
is returned as the letters of God's name are changed.

It is at this time that His attribute of judgment moves
back to mercy.

These differences betuveen the two explanations is
more a diffcrence in terminology than anything else.

While one has a knowledge of the process and the other can
only describe it, while one sees a different overrriding
mechanism than the other, the underlying process of both
explanations is the same. This process is the rabbinic
idea, as described above, that God reacts to man's needs.
Regaréless as to why God does this, it is this underlying
process which seems to make repentance and thereby healing,
possible,

In the prayer itself, the sick person pours out his
heart to God, asking God not to turn from him. He sees
God as his shield and glory, who will answer him when he
calls. After this introduction, he appeals to God's mercy
by praying, "O Eternal, rebuke me not in Thine anger, nor
chastise me in Thy wrath. Have mercy upon me, 0 Eternall"” 5
He asks God to blot out his transgressions. He recognizes
that he has sinned from his youthful years and on, and so
he asks God to take this into consideration. There is the
recognition that God is the ru]iﬁg power over all. There

is the hope that by turning unto the Lord again, that there
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will be healing.

Trust ye in the Eternal forever; for in the eternal

God is everlasting strength. The Eternal will give

strength unto His people, the Eternal will bless His

people with peace. O God of Hosts, blessed is the
man who trusteth in Thee. Save us, Eternal. lMay the

King hear us when we call. (6)

The second part of this prayer appeals to God's
exacting justice. This sense of God's Jjustice and thereby
an acceptance of His judgments seems to be an essential
part of the sick person's relationship with God.

Sovereign of the universe, I know that just is Thy

judgment; Thou hast tried me, but, alas! I was

not found pure and guiltless. There was nothing

to shield me against Thy sentence. (7)

But then, as the invalid recognizes his sins, he
gains a sense of humility, an embarrassment over his sins,
and then he petitions:

And Thou, merciful God, look down upon my trouble,

and count it to me as an atonement. I beseech

Thee to spare me, and all the members of my house-

hold. Omnipotent ruler! Terminate my trouble and

sufferings and change the evil decree for my

gOOdo (8)

The third section of this prayer ( onv ) appeals to
God's mercy and kindness. As God will have compassion,
the sick one, when he is healed, will praise God and tell
of His wonders. -

The fourth section ( nxaa afx) begine with an
acknowledgement of God's justice which the sick one hopes

will be tempered with mercy.

0 mayest Thou, in Thine infinite mercy, support
me, and grant pardon for all my transgressions
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against Thee, for which Thou hast visited me

with Thy chastisements. I know that Thy judgments

are right, but merciful and gracious art Thou... (9)

Notice should be taken that this prayer expreéses
the rabbinic idea that God's strict justice must be
tempered with mercy. The paragraphs of this prayer,
therefore, alternate between judgment and mercy.

An original moral is then told, whose purpose is to
exalt God's justice. Even God's chastisements are for
man's good. As has been seen above, the strategy of
acceptance of God's deeds is made a part of the liturgical
texts. This ability to change the decree of God through
repentance, that is acceptance, is also a part of the
Yoa Kippor liturgy.

Lo! all these things worketh God oftentimes for-

bearingly with man, to withdraw his soul from

the pit, to be enlightened with the light of the

living. For He (God) will not impose upon man more
than right; to cite him before His mighty throne

of judzment.... touching the Almighty, we cannot
find Him out; He is excellent in power, and in
judgment, and in plenty of justice.... Behold!

happy is theman whom God correcteth; therefore

despise not thou the chastening of the Almighty:

For He maketh sore and bindeth up: He woundeth

and His hands heal... (10)

The fifth and sixth sections appeal to God's
mercy to bring on this healing. There is a recognition
of God's power over life. In quite realistic terms,
original phrases and biblical phrases are interwoven

to express this hope:

Deign that my pain and suffering may abate, like
the visible decrease of the lunar light, whilct
the health and vigour of my bodily frame may be




renewed like unto the moon in her renewal; grant
that my youthful strength may again be like that
of the eagle. (11)

In this prayer from Sefer Hahayiim no allusions are

made to mystical doctrines or modes of interpretation.

The underlying idea is rabbinic in focus, that is, that
mercy is a check on God's judgment, which is God's means
for ruling the universe. lercy is, in a sense, a reward
for accepting God's judgment. There are less whole verses
quoted here from the Bible than whole verses quoted in

Maavor Yabok. The latter seems to depend more heavily

on biblical verses than the former, for the content of

many of its prayers.

The next group of prayers in both Manvor Yabok and Sefer

Hahayiim comprise the *31*1 , the confession. That this
section is the central section of these liturgies for the
sick and dying is demonstrated first of all by its overall

length. The confession in lMaavor Yabok is composed of three

main parts with an introduction and a conclusion., Sefer
Hahayiim contains a general confession of sin, and a
confession for those on their death-bed.

The importance of the confession is underscored in

Maavor Yabok by its announcement:

From all which has been said, we saw that every
man needs to meditate and to articulate his sins
before his king and in particular by the con-
fession on the death-bed. (12)

And in Sefer Hashayiim the importance of the confession
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is stressed in the following comment: "But if he repents
even at the last moment of hig 1life he will be saved..."13

The centrality and importance of the confession also
has an historical basis. The Talmud, tractate Semachot,
specifies two types of prayer; those said by or for the
sick person. And as mentioned above, the first prayer is
a prayer for mercyj it is quite short and very general in
content, as it is handed down in the Talmud and in the
codes. The second prayer is the confession. The prayer
of the death-bed confession, as it appears in Talmud

Semachot and in the Shulhan Aruch, Yoreh Deah, is:

I confess before Thou, 0 Lord, my God and God of my
Fathers, that my healing and my death are in Thy
hand. IMay it be Thy will that Thou wilt heal me
with a perfect healing, and that if I will die,

may my death be an atonement for all my sins,
iniquities, and transgressions which I have committed
perversely before Thee.. And grant me a portion

in the Garden of Eden, and cause me to merit the

life in the world to come, which is reserved for

the righteous. (14)

Realizing the brevity of this confession, the Shulhan
Aruch, quoting from Col Bo, says that the invalid can
also say the Yom Kippor liturgical confession. 15 Again,
a connection is made between the Yom Kippor liturgy and
the liturgy for the day of death.

The centrality and importance of the prayer of con-
fession is also‘demonstrated by its appearance in Isaiah

Horowitz's work Shene ILuhot Ha-Brit., This work was one of

the major cabtalistic works pertaining to customs and

practices in the 17th century. It was published after
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Horowitz's death in 1649 in Jerusalem.

In tractate Pesachim, of the first part of this work,
there is quite an extensive section composed of laws for
visiting the sick and dying, and prayers to be said by
the visitor and the invalid. It is noteworthy to point
out that almost the entire section is devoted to a lengthy
confession. The remaining prayers are mostly directed
toward the goses, one in the throes of death.

The reason why Horowitz devoted so-much of this
section to the confession, both its laws and prayers, is
presented in many cabbalistic and rabbinic texts that he
quotes. One text, which is from the Zohar, puts great
weight upon the confession and its relation to the future
health of the individual, in this world and in the next.
It should be noted that even in this comment to the prayer
of confession, emphasis is not only placed’ on the visited,
but also upon the visitor. I+t goes so far as to call the
visitor an "angel of goodness". As it is written:

In the Zohar, parashat Pekudai, 'he who watches the

sick and attempts to get him to return in repentance,

behold he is as the advocate of goodness, that he
causes him to be saved from the attribute of stern

judgment, and save him from death, and redeem him
from destruction, and cause him revival of life...' (16)

As has been seen above, llaavor Yabok describes, within
1 H

its explanation on the confessional prayers, the cabba-
listic theosophical system, the process of the various
prayers and customs and the means by which they are effi-

cacious. As to why Berechiah includes three confessions
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in .his liturgy, he writes:

and the sick one will concentrate on uniting in
his confession three confessions corresponding

to sin, transgression, and iniquity, and to include
the major and minor alphabets. And he will mend
first by binah, and second tipheret, and third
malchut, and to mend tipheret, malchut, and yisod
which are breached by sin, transgression, and
iniquity. (17)

This comment displays that cabbalistic linkage
between man and the Divine, as the specific words of the
confession and the confession itself have a direct
influence upon God, in this case keter. The act of the
confessional prayer, with its specific words and their
order, has the ability to bring together the members of
the middle pillar of Mercy, that is tipheret (the King),
yisod (the Foundation), and malchut (the Queen), thereby
bringing about harmony through the sephirot, the heavenly
heights.

Certainly this process is in no way explicit or

implicit in Sefer Hahayiim's comment on repentance:

But if he repents even at the last moment of his
life, he will be saved, ag Scripture says: If there
be a messenger with him, an ‘interpreter, one among
a thousand to show unto man his uprightness, then
He is gracious unto Him, and says: 'Deliver him from
going down into the grave: I have found a ransom®
(Job XXXII. 24,25). Yea, he will then escape death,
the pangs of Gehinom, and attain future bliss,

This happy change may be wrouzht by repentance....
And not only does repentance mend the sinner, but
even ranks him amongst the righteous... (18)

Again, Sefer Hahayiim uses texts which speak in

rabbinic and therefore biblical terms of reward and punish-

ment. These texts do not display the theosophical know-




.

Fs
ledge of Divine process that the cabbalistic texts do,

as quoted in Maavor Yabok, it describes practice and not

theosophy.

The text of Maavor Yabok suggests that before the

full text of the confession is read, the invalid should
rgad the confession written by Nachmanides. The text

of this confession is found later in the work, not in

the liturgical section under consideration. Before the
confession, it is mentioned that it was written by Nachman-
ides and received from the hasadim and the "men of Deed"

( neypd *wax ). This is a confession for those on
their death-bed.

The Nachmanides confession begins with an expansion
of the confessional formula found in Semachot. There is
first a recognition of God's power. He deals with kind-
ness and justice. The sick one prays for healing, but if
he must die, he knows that his death will be an atonement
for all his sins, go that he may receive the rewards of
the world to come.

After this first part, there is a 1listing of an obvious
adaptation of Maimonides' "thirteen principles". While it
does not come under the purview of this thesis, many other
liturgical compendiums for the sick and dying do include
a reading of Maimonides' "thirteen principles" after the

death-bed confession. The reason for the presence of these

66




67

thirteen principles is to give the common Jew enough
philosophy to activate his Active Intellect. This in

turn would give him eternal life. The possibility of
eternal life for the philosopher is the result of acti-
vating the Active Intellect which then becomes .a part

of God, who is immortal. As Maimonides wrote in the Moreh,
*The works of God being most perfect, admitting no addition
or deduction, must remain the same forever." 19

This inclusion of the "thirteen principles" shows
the influence of Maimonides upon even the cabbdliglic
movement and the various traditions revolving around the
sick and dying, which circulated among the people. While
Nachmanides changes the wording slightly, and does not
number his thirteen principles, the direct correlation
of these principleg with those of Maimonides can be ascer-
tained by a quick comparison of these works of Nachmanides
and Maimonides.

It would also be interesting to -conjecture why this
confession was not included in the main liturgical section.
Whether this was because the confession's author was not
Berechiah, or because it included an adaptation of the
“thirteen principles" of llaimonides. or for some other
reason, it is impossible to determine the answer, beyond
mere conjecture.

<.

In the rubric after the one which suggests a reading
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of Nachmanides' confession, Berechiah makes the following

remark which follows a cabbalistic line of speculation

.on number and word plays.
Before the confession, he will wash his hands, he
will wrap himself in a tallit, and the sick one will
distribute by hand or word of mouth at least 26
perutot, 91, or 112, the intention behind this act

has to do with the three names of God a®*ax a"*13
n*a31R ., (20)

The relationship between the monetary value and the
three names of God is that the three names have thirteen
letters and the numbers 26 and 91 are multiples of 13.

The number 112 is the numerical equivalent of the letters
A% which is the title of the work, that is Yabok pa* .

The rubric also points out that the confession should
be said in the morning, as that is the time when the sphere
Kindness rules. This underscores the idea that the confession

in Maavor Yabok is appealing to mercy.

In addition to the above mentioned prayer said upon
entering the room of someone who is sick, if that person
_is a "student of wisdom" then a special prayer is said for
him. The same is suggested before the confession. The

following is that special prayer. .Its emphasis upon a
knowledge of the hidden secrets of the Torah needs to be

noted.

—~

Master of the world, Thou, the light of counsels,

the revealer of secrets: May the logical argument

of the words of my mouth be pleasing to Thee:

that it may establish for me the scriptural phrase




'And I will be with your mouth', for were it not so

I would ascend before Thee in disgrace, and before

the heads of the Yeshiva above. But may I be

vorthy to hear the words and secrets of the Torah
from the heads of the Yeshive above. (21) (see

appendix V)

The emphasis here is on the learning of philosophy
and theosophy in the world to come. As this is a prayer
said by a "student of wisdom", this learning must be his
goal in death, as it was his goal in life. It is
interesting to note that not only is the word “secrets"
( 3*79 ) used, but also a purely philosophical term such
as "logical argument" ( X92®) is used here too. There

is a blending here of cabbalistic and philosophical

vocabularies.,

The confession begins'with a reading of psalm four,
which can be said to be a declaration by David to have
faith and security in the Lord even in the face of his
enemies. The two usages here of the verb "to lie dovn"
make this psalm particularly applicable to the reader who
too is lying down on his sick bed. These two usages
of this verb are: "Tremble and sin not, speak in your
heart upon your bed and be silent, selah...." and "I
will both lie dovm and sleep in peace because Thou 0 Lord
makest me dwell alone in safety." 22

The first confession opens with a humbling of the
self. The worshipper asks God not to deny his petitions,

because he admits he is etiff-necked and a sinner. There
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is then a list of sins. As each sin is enumerated in

a few words, it echoes the confession of sins in the

Yom Kippor liturgy. But more than just being a random
listing of sins, it is an alphabetical list, as each
letter of the alphabet starts two sins. The sins are
not only ethical, but also ritualistic and ceremonial

in nature. The first confession ends with a knowledge
that while man has turned aside from God's commandments,
God is just and truthful. God has not turned aside from
him, as emet (h2& ) can be translated as "faithful"z3
and tzadek (p*73 ) as "one who is true“.zu As God knows
all the hidden and revealed thoughts, the sick one appeals
to God's mercy to forgive him from his sins.

This might be the original work of this alphabetical
listing of sins, as no prior source could be found. The
emphasis of this confession is upon man's lack of faith-
fulness, and God's faithfulness in their relationship
with one another. This puts man in the active role, in
that he, by his actions, can correct this broken relation-
ship with God. He asks God in His mercy to know, both by
the revealed and hidden thoughts, man's turning, that is,
his repentance.

The second confession on page 91 is little more than
an expansion of the confession found in Talmud Semachot.
The invalid asks that if he can be healed, then let it

be so. But if he must die, may his death be an atonement
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for all his sins, so that he can be worthy of entering

the Garden of Eden with the other righteous. This acceptance
of death is partially a resignation to God's decree,.But

it is also an active acceptance., Active, in that by
accepting it, the decath becomes an atonement which then

makes this man worthy of various future rewards. .Acceptance
of death, as part of this confession, is a strategy for
overcoming death.

This confession expands the talmudic confession
by asking that healing come due to the merit of King
Hezekiah. As it is written: "lay Thou aid me as Thou
aided Hezekiah, King of Judah, quringhis illness,.." 2°
Thé‘sfﬁry of King Hezekiah thereby becomes a paradigm
for this strategy of overcoming the decrees of God.

The confession then asks God to deal with the sick one
out of Taithfulness and Jjustice. "With an even hand Thou
wilt weigh me, and Thou wilt judge me, and by Thy great
light Thou wilt emblazon me." 26

The third confession opens with an al chayt formula,
reminiscent of the Yom Kippor liturgy. It first mentions
those sins done intentionally and those carried out un-
intentionally, those made in secret and those performed
in the open. It then lists the various parts of the body,
showing their part in committing these sins. This al chayt
formula is general in content. This list of sins is

concluded by the following prayer for forgiveness from




the Yom Kippor liturgy: “And thus for what I caused to
others, Thou wilt pardon, and forgive all...“27 From this
last statement in thé confession, it would seem that these
admitted sins are ethical in nature, that is, those sins
perpetrated between man and man.

There is then an appeal to God's mercy based upon
His thirteen attributes. It is as if this biblical section
of God's attributes is taken to stand as a witness to God's

acts of mercy with man. As it is written:

And by Thy great mercies and by their strength
which shine upon the earth and its inhabitants;
by Thy thirteen attributes which Thou hast

appointed over the gates of prayer, that they
not return empty... (28)

This appeal to God's mercy for forgiveness,; is
continued by a calling upon God's name «*AX ICR IA*aR
from which all mercy comes. And it is hoped that God's -
mercy will forgive all of the invalid's sins, for which
he would be deserving of the punishments from heaven and

those of the human court below.

The prayer enumerates the various types of punish-

ments possible, and concludes this section of the confession

by stating:

May it be Thy will, Lord, my God and God of my
Fathers, that by the merit of Abraham, Issac, and
Israel Thy servants, that this confession will be
acceptable before Thee. If I wiere stoned, I were
burned, I were murdered, 1 were strangled according
to Torah law in Thy great court in Jerusalem
because of the honor of Thy great name that I
injured by the meditation or thought, word or

deed, the first, second, third, or fourth letter
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of Thy great, powerful, and awesome name or by

other such letters, or by other letters which

are connected with them, then I have been deserving
of these four deathsbefore Thy throne of glory... (29)
(see appendix VI)

These and all sins are thereby destructions of God's
names, and thereby His mercy, and the harmony of the sphercs.
The strategy of fixing this disharmony of the spheres,
caused by sin, is to vicariously accept the various punish-
ments of the heavenly and human courts. With this vicarious
acceptance of punishment, harmony and mercy are returned.

It is with this strategy in mind, that concerning one's
possible death it is written:

and may my soul depart in holiness and in purity
Uupon the holiness of Thy great name which revives
all, and to appease each of its four letters. 4nd
may Thou by Thine ahundant mercy return and unite
upon me each of the four letters from Thy three
essential namegs “N13IX aA*ak 333 , and may all of
them emblazon together in the worlds of Atzilut,
the Briatic world, the Jetziretic world, and the
Assiatic vorld.... ilay desire go out from the
Crovn of Ilercy the way of the paths of thought,
and prepare for me Thy greatness and Thy might,
and I will be proud in the eternity (nezach) of
Thy majesty and I will be established in Thy
kingdom (malchut). (30) (see appendix VII)

Repentance, as described in the paragraph above,
brings about a harmony and unity of the letters of God's
names, the various worlds, and throughout the ten spheres.
The last sentence 4is composed of plays on the names of the
spheres.

It is then described in this confession that with

this established harmony in the spheres, waters of 1life




will flow down the middle pillar, purifying all impurities.
These are probably waters of God's mercy.

The invalid then prays for strength to do away with
the impurities of the Evil Inclination. He hopes that
death should not come until the purification of the soul
comes about. This purification of the soul is accomplished
by confession and repentance. Such purification, according
to at least this confession, is also carried out by God's
appointed angels who will enlighten him in the secrets of
the Torah. The influence of theosophy is again evident.
The goal of such preparations (strategies) in reference

to death is that:

My neshamah will unite with Thee, and my nenhesh
will praicse Thee, and also my ruach inside of me
will early seek Thy name and I will walk in the
light of a pure soul before the menorah... and
bring me up with endearment to the Good Place
that it has no limit, and I will depart in great
love, and the neshomoh that Thou gave pure unto
me vill be bound un in the bonds of life. (31)
(see appendix VIII

By a wealth of cabbalistic imagery, this third

confession, in llagvor Yabok, gives a description of what

might be defined as a state of purity of soul, that is,
a "good death". Such a "good death" is accomplished by
repentance, by which such a soul will find etermal peace
and rest in a unity with God and the spheres.

The prayer at the bottom of page 94, Ana Norah,
begins the concluding scction to the confessional prayers

in lMaavor Yabok. This prayer ccntinues the petition of
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God's mercy. Once again allusions are made to the worthi-
ness of the Fathers, and an appeal is made to God's thirteen

attributes. As it is written:

May Thou givest tiuth to Jacob and mercy to
Abraham whicii Thou sworest to our Fathers cince
days gone by. And He will concentrate on the
thirteen attributes of the macroprosopon as
expounded in Sefer Pardes. (32)

This prayer does not mention death or its possibility,
but rather, it mentions sufferings and terrible sickness.
It is hoped that through God's mercy, that his sins would
be dashed into the depths, and that no punishment would
come by suffering or illness.

It is then suggested that the invalid read psalm 121,
which as it begins "I will 1ift up mine eyes unto the
mountains from whence my help comes" 33 speaks of God's
ever-present help and protection. The last verse of this
psalm would be especinlly comforting at the time after
such extensive confegsions. It speaks of God®s protection
at birth and at death.. As it is stated: "The Lord will

watch your going out and coming in from this time forth
w 34

and forever.

This section of prayers of confession in llaavor Yabok

concludes with a basic recapitulation of the above prayer
Ana lMorah. The prayer Iii E]l Camocha asks God to constrain
His enger, and deal with the sick one in mercy and faith-
fulness. It states that if there must be sufferings they

should come out ol God's justice (restrained power) and not




out of His wrath (unrestrained power). The traditional
prayer for health is said, and the prayer concludes with
a number of verses from the evening service "before going
to bed" which call upon God's salvation and protection.
This prayer, howvever, is not only a reiteration of
the previous prayer, but rather the order of its first
three verses has a cabbalistic meaning referring to the

thirteen attributes of God. As it is written:

And afterviard he will say thirteen attributes which
will increase their usaze; lenzth of days and healing
will be brought up before him from these three
verses. 1. *Jho is as Thee' 2. 'forgives iniquity"
3. 'pardons transgressions' 4. 'for the remainder
of His inheritance' 5. 'He will not increase His
anger always' 6. 'but He desires mercy' 7. ‘'He
will turn, He will be merciful to us' 8. 'He will
conquor our sins' 9. 'He will throw all our sins
into the depths of the sea® 10. 'He will give truth
to Jacob' 11. *mercy to Abraham' 12. 'As Thou
sviorest to our Fathers? 13. 'from days of old' (35)

It is then suggested that the sick one pray the prayer
El Melech, and if a "student of wisdom" the prayer Otanu
al Shemecha. These prayers are not printed in the text.
The Odam Olam and Yigdal are recited. These are both
medieval poems based on the model of the “thirteen principles"
of Maimonides, of whose importance it is said here:

and they will explain to hin each of the
thirteen principles if it is necessary. (36)

The importance of the "thirteen principles" is
connected vith the cabbalists'- stress upon wisdom and
metaphysical knowledge as means of purifying the soul and

£

achieving eternal life,

76




77

Sefer Hahayiim has two confessions. The first is

a general confession, not to be said by one on a death-bed.

The first paragraph of thigs first confession is quite
similar in form to the first confessional section in Naavor
Yabok, although shorter in length. They botn begin with the
same phrase: "Ly God, and God of my Fathers! llay my prayers
come before Thee, and hide not Thysell from my suvpplications.v 37

As in llaavor Yabok, there is a confession of man's sinful

nature when it is written:
I have sinned against Thee 211 my 1life long unto
this day, for I have acted foolishly; I am ashamed
and confused; my evil inclinations enticed me to
rebellion. (38)

There is also written here a listing of sins, similar

to the list in the Yom Hippor liturzy. As in laavor Yabol,

the sins are listed alphabetically. But whereas llaavor

Yabok lists two or more sins for each letter, Sefer Hahayiim

lists only one sin under each letter. The type of sin

which Sefer Hahayiim seems to be lacking might be called

sins that are ritualistic in nature. Two examples would
be sufficient here in demonstrating these gifferences. While
for the first letter of the alphabet both works list the

sin ashamti, "I have sinned", llaavor Yabok adds, "I ate

(achalti) things which were forbidden and abominable.">?
And while for the eighth letter both books list the sin

hamasti, "I destroyed", [laavor Yabok adds, "I profaned

(helalti) the name of the Lord in secret and in open; I pro-

1
faned the sabbaths and holidays." +0 Thile laavor Yabok lists
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these ritualistic sins in many cases, Sefer Hahayiim does

not seem to mention them at all.
It should also be mentioned that unlike much of the

confession in Maavor Yabok, Sefer Hahayiim in this opening
O

first part of the confession does not mention: the word

mercy or its synonyms, in relation to God. It speaks,

rather, ol the acceptance of God's justice, as it is written:
but Thou art just concerning all that is come

upon us, for Thou hast dealt most truly, and

I have done most wickedly. (41)

The actual body of this first confession begins with
the prayer lia Omar ( 9218 #2 ). The confession begins
with a declaration that God has knowledge of both revealed
and hidden thoughts of man. From a purview of confessional
prayers, this type of declaration appears to be essential
to such a prayer. By such a declaration, the confessor
protects himself, in that even if he does not utter a
certain sin, he knows that God is aware of it and therefore,
e¢an forgive it. This opening paragraph is concluded with
an appeal to God's mercy.

There are then three paragraphs in which sins are
enumerated in the form of the al chayt 1liturgical formuila.
While it is difficult to discern a difference in content
between the first two paragraphs, there does appear to be
a structural difference. The first paragraph does not list
ethical sins between man and man, such as “"stubbornness of

heart"”, "incestuous lewdness", "deceiving my neighbor", and
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"despising my parents and teachers", as does the second
paragraph. The first paragraph, however, makes a point of
stating that these sins were conducted "voluntarily and
involuntarily", "publicly or secretly, deliberately or
deceitfully", "presumptuously or accidentally”. 43 By
stating both types of motivation in this way, the first
paragraph also covers all possible aspects of the sinful
deed, that is both voluntary and involuntary motivations.

The third paragraph is similar to the third confession

in Maavor Yabok. The confessor asks God to pardon him for

all sins which he would need to bring trespass offerings
or would be liable to incur the punishments by stripes,
barrenness, or death.

Each paragraph is followed by the liturgical formula

from Yom Kippor:"And for all of these, Thou God of Pardon!

Lly

0 pardon me! 0 forgive me! O grant me remission!" This
appeal to God's mercy is followed through in the closing

paragraphs of this first confession prayer in Sefer Hahayiim.

There is then an interim prayer between the general
confession and the one said by a person on his death-bed.
This interim prayer describes the efficaciousness of

rayer. OCnce agzain, Sefer Hahayviin regsents a description
3 P

of the end result of prayer, not theosophically, but
practically. It is written:

A truly religiocus and godly man will never suffer
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himself to be overtaken by death: he will always
prepare for it by ardent prayer, and humble
submission to the VWill of God. Confession, my
brother, and pious sister, has never accelerated
death. On the contrary, prayer and confession
very often cause our days to be prolonged, and
our sins to be forgiven. (45)

This prayer begins by an extolling of God's holiness,
knowledge, and healing powers. In His hands is the power
to strengthen and to heal. In very real terms, the prayer
describes one's illness and its vicisgitudes:

for all my limbs are as heavy on me ds lead,

crushed and dislocated. Iy days are consumed

like smoke, and my bones are burnt as a hearth;

my heart is smitten and withered like grass. (U46)

This situation is due to God's anger. As it says:

For Thine arrows stick fast in me, and Thy hand

presseth me sore, there is no soundness in my

flesh because of Thine anger... (47)
which is brought on by the sick person's sins "because of
my sin! for mine iniquities are gone over my head." 48

The prayer now turns to an appeal, first to God's

presence, and then to His mercy.

Iline eyes are ever towards God; for He shall
pluck my feet out of the tent. Turn Thou unto
me, and have mercy upon me, for I am desolate and
afflicted.... Have mercy upon me, 0 EZternal God;
consider my trouble, which I suffer by those

who hate me; 0 1ift me up from the gates of
death. (29)

In giving a reason why God should save him fron
death, the prayer then quotes the words of the psalmist,

wvhich were mentioned earlier in Sefer Hahayiim:

For in death there is no remembrance of Thee, in
the grave who shall give Thee thanks?... I will
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praise Thee, that Thou hast afflicted me, and art
become my salvation. The dead praise not the Eternal,
neither any that go down in silence. (50)

It should be noted that death is described here in

Sefer Hahayiim in terms of one being unable to praise God.

Thig idea of death is biblical in nature, Various verses

from the psalms are guoted to present this idea. As has

been seen above, lLiaavor Yabok sees death in terms of cosmic

disharmony, and a cessation of Divine Light pouring forth

from the brighter spheres in reaction to sin. While the

terminologies differ, both books see man's ability to

repent through word and deeds as a strategy to overcome

The confession on the death-bed begins with a slight

expansion of the confession which is found in the Shulhan

Aruch, and in the second confession in llaavor Yabok.

The dying person acknowledges God's powver over life

and death, illness and recovery. As such, he prays to God

for recovery. If this is impossible, thenhis death should

be an atonement for all sins, so that he may receive the

revwards in the life to come.

The second paragraph of this confession is a petition

for more years of 1ife. It recognizes that God does not

wvant the death of a sinner, but rather, his repentance, so

that "he may live" 51. He therefore says:

I therefore do return unto Thee with all my heart, I
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sincerely repent all my sins, and deign to have
mercy upon me according to Thy sacred promise:
'And he that confesseth and forsaketh his sin, shall
have mercy.' (52)
He then hopes that, based upon the merit of Hezekiah and
David, he should be given a cure from his illness and
thereby long life.
This paragraph concludes this death-bed confession.

It is of interest that it is so much shorter than the

confessional section in laavor Yabok. And it is also

certainly devoid of the cabbalistic allusions which were

found in the confessions of liaavor Yabok.
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Chapter VI

The section which follows the confessions in Sefer
Hahayiim contains prayers said by visitors for the very
ill person. This section is preceeded by a comment which
is divided into two parts.

The first part describes the need for the sick one,
as he goes through the process of confession, to ask
forgiveness from any person he might have offended or hurt
by word or deed. He is both a sinner before God and before
man. This very social act of repentance has been discussed
above, as it also appears in the confessional section of

Mzaavor Yabok. It should be remembered that in Maavor Yabhok

the act of repentance toward one's fellowmen was carried
out by an act of charity ( ap3s ) whose sum was interpreted
by itsmystical numerical value.

The second comment is in parentheses. As with the

above comments from Sefer Hahayiim, which appeared in

parentheses, this comment's content is cabbalistic. It
gives an example of the mystic's doctrine of transmigration
of the soul. It describes what happens to the person who
fails to make monetary amends to those with whom he is in
debt. This person puts himself under the pain of trans-
migration.

This comment not only seems to be cabbalistic in con-
tent, and therefore possibly a later addition to the text,

but for the first time the comment is preceeded by the words:

85
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"And the wise men of Cabbalah wrote..." 1

which would
verify its source.
As this discussion preceeds the prayers by the visitors,

Sefer Hahayiim quotes Rabbi Eleazar's statement on the

prayer of the righteous and its influence. He states:

"+so the prayer of the righteous turns the Holy One Praised
be He's attribute of anger to mercy." 2 The use of the
term "attribute of anger" ( n13t27 ) is noteworthy. Is

Rabbi Eleazar equating God's attribute of anger with the

more commonly used term God's "attribute of Jjudgment"?

This section of prayers for the very ill is supposed
to be said by a minimum of ten visitors. It begins with a
petition for permission from the Holy One Praised be He
and His Divine Presence. The first paragraph is an Aramaic
prayer which entreats God's mercy by quoting the thirteen
attributes of God from Exodus 24:6. This prayer is also
found in the Ari's siddur of the 18th century, and also
in the Southern French work.of the late 14th century Orchoth
Chajim by R. Aharon Hakohen Lunel. The latter work would
certainly be the earliest mention of this prayer. Its
bastardized Aramaic, which implies.that it is not of zohar-
istic origin, and its appearance in this early sephardic
work, might reflect an unfixed oral liturgy used by some
of the early sephardic cabbalistic groups. That it is

part of an unfixed oral liturgy is attested to by the
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following comment in Orchoth Chajim: "And there are places

that begin '"We pray and entreat' etc., and all follow
after the custom: 'The Lord, Lord God is merciful and
gracious,' etc." 3

This first paragraph is followed by paragraphs in
Hebrew which 1eave space to insert the sick person's name.
The rest of the prayer continues this appeal to God's mercy.
His justice and His judgment are not mentioned. Psalm 93
is then inserted. This is a psalm appealing to God's protection,
but this protection actually comes out of His justice rather
than His mercy. It arises out of His overriding justice,
as it is contingent upon man's deeds. As it is written:
"Because he delighteth in Me will I deliver him; I will
exalt him because he hath known Iy name. When he calleth
upon be I will answer him..." b God's unmerited mercy is
also mentioned. As it says: "Like as a father pitieth his
children, so the Eternal pitieth them that fear Him." 5

This unmerited mercy is then colored by justice,
that is, merited mercy, in the paragraph which begins:

And He said, if thou wilt diligently hearken unto

the voice of the Lord Eternal Thy God, and wilt

do that which is right in His sight,... I will

put none of those diseases upon thee which I have

brought upon the Egyptians... (6)

The idea that God's mercy is contingent upon man's
repentance, and thereby tempered with justice, continues

through the rest of the prayer. As it is written: "“The

Eternal is good unto them that wait for Him; to the soul
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This intermingling of mercy and justice possibly
arises from the fact that these paragraphs are composed
of biblical verses. As is the case with many of the psalms,
they often do balance off the attributes of mercy and
justice.

There is also a second group of prayers included,
which are also said for the very 11l person by his visitors.
In the first paragraph of this section, the visitors are
depicted as officers bringing the prisoner to the scaffold.
The image of God as stern judge is very strong here. As it

is written:

0 Lord, God of Israel, hearken to the prayer and
petition which Thy servants pray before Thee, forgive
the sick one who is stretched on his bed as if they
brought him up to the gallows to be judged... (8)

The reality of one's illness and suffering B is vividly
depicted wvhen it says:

He the bittered soul; that all his couch is

turned by his illness, he does not stand from it,

his taste and smell are bittered, his soul will
despise all food and the warmth of his inner heart

touches the gates of death... (9)

After this description of the invalid‘'s sickness, he
prays for a healing from God, by appealing to His mercy.
What has been termed merited and unmerited ﬁercy both
appear here. An example of an appeal to unmerited mercy

would be:

0 Lord, be gracious unto him, heal his soul and
forgive him because he has sinned against Thee. (10)
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This is an unmerited act on God's part, as it is because man
is sinful in nature, and not because of any specific act,
thereby showing man's quality of weakness and finitude, that
God should be merciful to him and heal him.

An example of an appeal to merited mercy in this
section would be:

The eye of the Lord is to those who fear Him,
to those who wait for His kindness. (11)

Here God's mercy is predicated upon man's turning toward
Him,

While this prayer over and over again appeals to both
mercy and justice, it seems to recognize a hierarchy between
the two. This hierarchy is pointed out in the verse:

And because of them He will remember, He will

requite, be merciful, be forgiving, will save,

will help, will protect, will save and will heal

from all his illness. (12)

The verb "to requite" ( Tp® ) implies the exacting
of judgment, and it is this act which preceeds the act of
mercy, in the above quotation. It has been demonstrated
above, and will be seen below in the section from Laavor

Yabok, which is equivalent to this section under discussion

from Sefer Hahayiim (that is, prayers said for the very il11),

that the former does see God's requiting of sin as prior
to His act of mercy more pervasively than the latter work.

Maavor Yabok tends to see mercy, and not justice, as the

overriding principle.

The concluding paragraphs of this section, then,
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emphasize an appeal to God's mercy. That these prayers were
from a cabbalistic tradition there can be little doubt.
The prayer printed here 13 which asks that the 21 gates of

mercy be opened is also found in Haavor Yabok. The verse

"And He will cause him to dream, He will heal him, He will
watch him and He will revive him" 14 is also gquoted in lMaavor
Yabok and becomes the biblical basis for the belief that
dreams can awaken one to repentance. The appeal, in this

prayer from Sefer Hehayiim, for a perfect healing from

the fourth palace in which the angel Raphael appears, is
certainly a usage of cabbalistic imagery. And finally, there
is an appeal to God's name . A%aK WK AYAX , which has

frequently been appealed to in liaavor Yabok.

I do not mean to infer that Sefer Hahavyiim borrowed

these verses and imagery from baavor Yabok. Thus far, there

is no evidence that the two works crossed paths early in

their developmental stages. I do infer, however, thét while

the basic emphases of the works diverge, they were borrowing

many prayers from a common circulating oral tradition,

both from the cabbalistic as well as from the more "rationalistic"
rabbinic traditions. The latter seems to have been utilized

more by Sefer Hahayiim, while the former seems to have been

utilized more by liaavor Yabok.

The final part in this section of prayers for the

very 1ill, from Sefer Hzhayiim, are prayers said for the sage,

that is, the "student of wisdom". Two items should be mentioned
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here. The first is that the worthiness of the Torah, as
well as Torah study and deeds of kindness, is used for
this appeal for long years and good health. The second
item is that the very straight-forwvard biblical-rabbinic
language of these prayers stands in marked contrast to the
above mentioned prayers said for and by the sage in Maavor

Yabok. The florid mystical imagery of the latter is missing

here in Sefer Hahayiim. There is a direct appeal here
to forgiveness of sins, and thereby God's healing through

His mercy.

In the section in Maavor Yabok which follows the

confessional section described above, a variety of prayers
and customs are mentioned. It is, in a sense, a miscellaneous
section, which includes prayers for the very ill and those
approaching goses.

There is a prayer of one verse in length which one
says if he feels that death is near ( apwnt ayen ). He
spreads his ten fingers toward heaven, concentrates on a
unity with the Holy One Praised be He and His Presence and
says:

In the light of the cause of causes, the first cause,

who revives all by the foundation of the rising of

his soul he will say: ‘llaster of the universe, may
it be Thy will that my rest will be peace.' And he
will concentrate on the name of the Holy One, and

His unity, in the presence of the great and awesome

Kt. Sinai. (15) (see appendix IX)

Notice should be taken here of the description of
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ritual, the reference to philosophical terms such as "first
cause", the emphasis on the concentration on God's name, His
unity, and the revelation at Mount Sinal and the ensuing
covenant. All of these elements are not mentioned or included

in Sefer Hahayiim. It also is interesting to note that this

one-verse prayer asks only for peace, not for healing or for
the rewards in the world to come. Vhile these other concepts
might be implied, they are not explicitly stated. At the
time of death, with all one's concommitant fears, it is only
peace that is requested.

The next prayer collected in this section is a prayer
which is said before the soul leaves the body. It is
obviously out of chronological order, as the prayers for
the one nearing death (the one in goses) do not enter the
liturgy until later. The prayer is from the book of Isaiah
and it reads:

In the death of Xing Uzziah, I saw the Lord sitting

on His high and exalted throne, and its limits filled

the palace. Seraphim were gtanding over it, six
wings for each one, by two its face was covered,

by two its feet were covered, and by two it Llew.

And they called one to another, 'loly, Holy, Holy

is the Lord of Hosts, the whole earth is filled

with His glory.' (16)

The commentary to this prayer explains that at death
the soul of the righteous returns to the Vorld of Emanations
(Aztilut), as the soul of the righteous is made from

the intercourse of tipheret and malchut.17 As this prayer

has forty-two letters from the word “ mx " through the word
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" 99322 ", it is hoped that he who concentrates on these
letters will receive worthiness from heaven "by the name
N"8 which collects all the emanations from the keter
on high which is * & 7 until malchut, which is * & *
that is *"3171R w18 (see appendix X)
This comment is then followed by a long commentary
on each of the phrases of the above verses from Isaiah,
It shows how they bring together the ten spheres. UNot
only'is it specified that these forty-two letters must
be concentrated upon, but that each vowel must be stressed.
It is then pointed out that he who concentrates:
on the first kodosh concentrates on the first three
cpheres keter chohmah, and binah; the second
tadosh concentrates on the second three spheres
hesed, revurah, and tivheret; and the third kadosh
concentrates on the last three spheres nezach,
hod, and yisod. And 'The whole earth is filled

with His glory' concentrates on the tenth sphere. (19)
(sce appendix XI)

Berechiah concludes his commentary on this prayer
by commenting not only on its theurigic function, but also

on its end result in reference to one's soul and to one's

death.

Ang surely all this will be a preparation to purify
him and sanctify him, That he will bve wvorthy to be
a sweet smelling offering to the Lord and a pure
meal offering on the day of his departure to the
courts of the Lord. Aind the Seraphim, of six wings,
by their wings will cover him and will 1ift

him up on high. llay it be His will that he be
worthy, be revived, and see length of days. And
with all Israel he will praise God forever in this
world and in the world to come, Amen. Iay it be
His will. (20) (see appendix XII)




This section of prayers in Maavor Yabok then tells

where, in the book, customs and laws pertaining to the
period of goses are found. It then suggests that upon the
conclusion of the visit to the sick person, the visitor
should cay:

The Holy One Praised be He, may He take pity *o
receive you and bhring you up by fullness of mercy.
IlMaster of the Universe, do so because of Thy mercy
and Thy kindness, because c¢f Thy great name. Do

not put the sick one to shame because of his thought,
and may all the sick of Israel be included in

mercy. (21)

Sefer Hanayiim, in an earlier section, suggests that

the following prayer be said upon leaving a sick person.,
This prayer is being discussed now as it is more appropriate

to see it in comparison to its counterpart in Maavor Yabok,

which does appear now. The prayer reads:

On leaving the patient,.szy - '0 may God send thee

a speedy and a perfect cure, and unto all the sick

of Israell!' On Sabbath or Festival the followving
should be said - 'This day of Sabbath (or festival)

is a day of rest from grief and heart-rending prayer,
yet recovery will gspeedily be granted unto thee,

and unto all the sick of Israel, and thus celebrate the
Sabbath in peace. (22)

The uvse of both of these prayers from Sefer Hahaoviim

became halachic, as they are mentioned in the Shulhan

Aruch, Yoreh Deah, 335:6, which of course preceeded Sefer

Hahayiim, and it is also found in the Hamadrikh In com-
paring these prayers with the one mentioned above from

laavor Yabok, notice should be taken that neither the Holy

One Praised be #e, His Divine Presence, or His mercy is

referred to in these prayers from Sefer Hahayiim, which
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became part of the halacha, while they appear in Maavor
Yabok's prayer.
Before another section of psalms, the rubric on page

97 in Maavor Ysbok says that the sick person must see the

sufferings that have come upon him as an atonement for the

sins of his soul. It is important for one to accept them

in love, before he is on his death-bed. They are to be

accepted from love, knowing that they are sent out of God's

mercy and love for man, in order to bring man back into

harmony with the spheres, and thereby God. One again,

this strategy against death, that is, acceptance, is presented.
Berechiah then numerically lists twenty-eight psalms,

and suggests that one who is on his death-bed should read

these psalms, as they unify the twenty-eight camps of the

Divine Presence. One can, however, read as many or as

few of these psalms as he wants. While Berechiah does

not say this, it is evident that the psalms to be recited

and the number said, were dictated by local customs, as the

number to be read is not fixed. He does, however, have three

psalms written out. These are psalms 84, 120 and 123. These

psalms can be summarized as follows. Psalm 84 tells of

the yearnings by the hasid for the courts of the Lord where

he will find safety and protection. Psalm 120 is a plea

for salvation from one's enemies. And psalm 123 is a petition

for the Lord's nercy. These three psalms, at least, continue

in the tradition of the psalms quoted above, in that they
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express a yearning for a relationship with God and His
mercy.

As part of this miscellaneous section, Berechiah
includes 112 verses from Tanach that are to be said by
the sick one, or for him by his visitors. The intention

of these verses is to pass maavor yabok ( pav 93ays ) from

below to above. He does this in that 212 ( a*p ) is of
course a reversal of the letters pa* (Yabok). Also it
is pointed out in the text that the three names of God
A®Y3IR aY*ax av*33 are numerically equivalent to the

number 112, and therefore these verses have a theurgic
influence upon these names of God. And finally, this ex-
planatién of the process behind the saying cf 112 verses,
states that the spark from the soul of the one saying these
verses attaches its strength to the other souls of Israel,
and therein it derives its strength.23

The introduction to these verses sets this section's
tone, which is one of hope in God's protection and presence,
as it says:

Harken heavens and I will speak, listen earth to

the words of my mouth. My doctrine shall drop as

the rain, my speech shall distill as the dew, as

the small rain upon the tender grass, and as the

showers upon the herb. The Lord of Hosts is with

us, our rock, the God of Jacob, selah. Lord of

Hosts, happy is the man vho trusts in Thee. Iord,

save, the King will answer on the day we call.

Thou art my hiding-place, Thou wilt preserve me from

the adversary, with songs of deliverance Thou wilt

compass me about. Selah. Trust in the Lord alvays,

because in Jah, the Lord, is the eternal rock. The
Lord will give strength to His people, He will bless
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His people with peace. At his right is Michael,

his left Gabriel, before him Raphael, behind him

Nuriel, and above his head the Divine spirit of

God. (24)

All of these 112 verses quoted from the Tanach
continue the theme of this introduction. These 112 verses
are divided into four section. The first, which is not
included in the total count because it is only an introduction
and is not a name of God, is composed of twenty-one verses,
equivalent to the word " I8 ". The second section is
composed of twenty-one verses equivalent to the word " a®*ax »,
The third section is composed of twenty-six verses equivalent
to God's name " a®+33 ", and the final section contains
sixty~five verses which is equivalent to the word » n%3y3Ix ",

It is of interest to note that two of the sections
of verses from the Tanach include descriptions of the priestly
functiors of atonement. As these verses have a theurgic
function, it could be saild that by just reading such verses
the sick person benefits, just as if he were a priest
performing such functions of atonement. Asg has been seen
above, this is another example of the propitiatory stratezv.

The twenty-six verses which are equivalent numerically
to the word " a%?1i1 ", contain not only the verses from Isaiah
which were quoted above, but were later made a part of the

kedvshah. This prayer is also to be found in the Kabbalat

Shabbat service, and its translation in the siddur edited

by David de Sola Pool is:

Ve pray Thee, God, free captive Israel
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Through Thy right hand's mighty power.
God of awe, receive Thy people's prayer;
Uplift us, make us pure.
Almighty God, we pray Thee,
Guard as the apple of the eye those who seek Thy unity.
Bless us, cleanse us,
And ever temper for us Thy justice with Thy mercy.
Almighty and Holy,
Lead on Thy flock in Thy bountiful goodness.
Supremne and only God,
Turn to Thy people who are mindful of Thy holiness.
Accept our prayer, give ear to our cry,
Thou who knowest our inward thoughts.

Blessed be His glorious and sovereign name forever
and ever. (25)

Thig prayer N33 XJaR is also found in Isaiah

Horowitz®s work Shene Luhot HaBrit which was printed in

1649, Concerning the importance and function of this
prayer as the sick person nears goses, Horowitz writes:

This ancient prayer is based on the liame of forty-

two letters, and Rabbi Simon ben Yohai, may his
memory be for a blessing, wrote in the work HaPardes
in the gate ‘'specifics of the names' at the end of
parasha 13, that every name has six letters equivalent
to the gix wings of the Seraphim, ard based on this

it is sald ‘six wings, six wings for each' (in
Isaiah). And he said that it is good to mcation this
name before one goes to sleep, and thus too for one
close to his demise, that upon these six winzgs it is
written in Isaiah, 'vith two he will cover his feet,
and with two he will fly' the soul above, and will bhe
wvorthy to be saved from the Degtructive ingels and
from all demons and will be wvorthy of the 1life of the
world to come, this ends the quotation. And T
received from the watchers of the dead who sit around
him, from the monent of death until he will be covered
with earth in the grave, they will sit in successive
watches around him, diligently, that nrofane air will
not enter among them. And they mention this prayer
continually without a moment's stop, and they will

not say if less <than one thousand times. (26)

(see appendix XIII)

Dr, Jacob llarcus states that this prayer was attributed
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to the first century tanna Nehunya ben Ha-Kannah.27 and

of the prayer he writes:

One of the most frequently recurring prayer formulas
in the extended ritual for the sick is the ana ba-koah
prayer.... As one recited this brief forty-two word
cabbalistic prayer - or its variations - one was asked
to think of the initial letters of each word. All
told there are forty-two initial letters, which is
also the total number of letters in God's four
merciful Names when spelt out fully: Aleph, dalet,

nun, yod; he waw yod he; aleph he yod he; yod he waw he.
It is this forty-two letter Name of God that has the
power to save the soul from the evil spirits. Each
line of this seven-line prayer of Nehunya has six
initial letters for its six words. These letters

form a word on which one must mentally concentrate.
The initial letters of the second line, for instance,
spell out the magical words kera satan ('Rend Satan'),
and serve as an invocation against Satan when the

soul leaves the body. Each mystical word, formed

from the initial letters of each one of the six

words on each line, corresponds to the six wings

of the divine creatures described in Isaiah 6. By
means of these wings the soul flies upward to God

and merits being saved from the angels of destruction
and becoming worthy of the life of the world to come. (28)
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Chapter VII

As the time of the departure of the soul from the

body approaches, there is a prayer in lMaavor Yabok said by
1

those standing over a "great man". If it is a2t night, the
"thirteen attribuﬁes" may be added. The prayer is composed
of twenty-six verses whigh are equivalent numerically to
God's ' name " a%+*ya ", thereby adding another theurgic

device to the liturgy. It should be noted that Maavor Yabok

contains more prayers written specifically for the "student

of wisdom" and the "great man" than does Sefer Hahayiim.

This prayer is composed of verses from the Tanach. The

first verse is a play on the words "Jacob went his way" from

Genesis 32:2. This biblical section speaks of Jacob's taking
leave of Laban, and it tells how God's angels met him and
protected him. The verse thereby sets this theme of God's
protection, which carries over into the next quoted verse
which is Exodus 23:20.

This prayer then quotes the sacrificial service for
the consecration of the priests, which comes from the Torah.
By reading these verses, an invalid vicariously puts himself

into the position of the High Priest Aaron, who is serving

before God. But this is followed by the verses which tell

of the improper service of Aaron's sons and their deaths.

The verse, "And Moses said, 'Arise Lord and scatter Thine

2

enemies, and Thine enemies shall flee before Thee'™ then
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follows. These verses imply that improper service before
God will bring on punishment and death. This warning becomes
an incentive to do proper atonement, which is done by reading
these propitiatory and confessional prayers.

This prayer concludes with verses from the Viritings
in which God establishes His protection with Israel, and thereby
with the sick one. The kedushah verses from Isaiah are once
again quoted.

This petition for God's protection becomes now one
of the major themes of the concluding section of prayers,
which begins with the prayer+ay®? a%sn of page 105.

ths prayer begins with an appeal to God, whose name
is " gavax vk avax  ". This name of God appears to be
synonymous with His mercy, as this prayer and the previous
prayers which mention this name invsriably appeal to God's
mercy. God is the "God of all spirits" (hniniv) and He
gives a pure soul to His people, revives the living, brings
up the fallen, revives the sick, and causes death by mercy.
It is interesting to note how this prayer addresses itself
to all of the attributes which would be pertinent to the one
in goses, the one for whom the prayer is said, The term
"caugses death by mercy"3 is also interesting. It, first of
all, is not biblical. It must also be gtated that such an
outlook would help one to accept death, as it is seen as
a merciful action on God's part. Such knowledge could have

as much, if not more, value and comfort than the knowledge




that God "causes death by Jjustice".

The prayer then appeals directly to God's mercy by
mentioning the sick one's name. In very realistic terms
it describes his condition to God. As it is written:

who wails from his groaninrg heart and not from

the purity of his flech. His heart flutters

and his strength fails him. (&)

The prayer hopes that this one's soul be precious in
God's sight, and that it be released from its prison, so
that it can praise God. Such a praise can only be said if
death is overcome and/or an immortal life with God is
achieved.

As has been seen with the above prayers, first a

healing is prayed for, that is, before the imminence of death

is accepted. As in the above prayer from Sefer Hahayiim,

in chapter VI, an appeal is made to the angel Raphael in

the fourth palace. Unlike the prayer in Sefer Hahayiim,

however, Iaavor Yabok embellishes this prayer with more

cabbalistic imagery. As it is written:

And from the 1lizht which lights from the east,
from the fourth palace, his name is Raphael. It
is he whom Thou hast commanded, by the strength
of Thy name #*3R:, for the good of Israel, and to
shine upon them to revive the sick from their
sickness and to save them from their evil. (5)
(see appendix XIV) ‘

As was also seen above, if death must come, it is hoped
that his soul be saved. It is petitioned that a spirit of
purity and holiness be added to the sick one's soul, and

that he be able to receive God's chastisements in love.
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Then, the "good death" is described. The prayer hopes that
the dying one will be worthy of seeing the residence of
God's dwelling. It is implied, from the above materials

and from what follows.thig, that this state and relationship
vith God comes about from a purity of soul, which haos been
achieved before death through earnest repentance. It is also

hoped that one's nephegh, ruach, and neshamah join in the

light of the Divine Presence, and also join with the four
angels appointed from the sixth palace. The soul should go
out by a kiss, and it should be protected from all evil
spirits, especially those that rule the Dark Side (xR X7vD ).
It is hoped that God will prepare an altar from the cedars
of Lebanon for the offering of this soul, that it will enter
the gates of mercy and the Garden of Eden. As it is written:

And he will sing His glory unto Thee in the Garden

of Eden, not to be silent, with the souls of Thy

righteous who sit before Thee, the crovm of their

light upon their head, to be given benefit from

the light of Thy face. And may length of days,

years, and peace be added unto us with great

strength and might with 211 Israel, comrades, amen.

Thus may it be Thy will, (6) (see appendix XV)

While Sefer Hahayiim also describes thie idea that

if death must come, it should be a "good death" ("the kiss
of death") in which the soul enters the Garden of Eden,

Sefer Hahayiim nowhere contains guch an involved description

of the "zood death", as is here described in llaavor YaboXk.

That such a prayer is said before one in gogses, who
might not even be able to hear these words, speaks of its

assumed physical and spiritual efficacy. These visitors do




more than just counselling,not as many of today's visitors
of the sick. But it also needs to be mentioned that the
prayer is not only for the benefit of the one who is dying,
but is also for the benefit of the visitors, as the last
two sentences of the prayer imply.

After this prayer, Berechiah, in typical cabbalistic
fashion, explains the effect of the last phrase upon the
Godhead. As he states:

And he will stress by the word 12 the unity

of Wisdom and Understanding. 1"139  of the

exalted Crovn pours upon them from the goodness

of §10 }*X by hidden knowledge. (7) (see

appendix XVI

Sefer Hahayiim does not and really could not understand the

liturgical texts in such a theosophical manner.

The text of lMaavor Yabok then attributes to lMoses

the following statement before his death: "Blessed is His
name who lives and exists forever." 8 The text then gives
the directive: "And from this every man will learn." 9

First of all, such a statement igs not made by Moses in the
biblical text. Secondly, Berechiah's note is directing
this acceptance of the eternality of God to ¢very man by
stating that every man should learn from this statement by
Moses. This directive has great force, as it is read by
or for the one in goses. The statement implies that man
must recognize his finiteness and God's infiniteness, and

that therefore he needs to place himself, at the time of death,
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into His hands. It is this hope in God's protective
power which is emphasized in the remaining prayers before

death.

The prayer Ha-Melech Ha-Goel (p. 107-108) is com-

prised of biblical verses. It begins with the well-knovm
prayer of Jacob:

The angel who redeems me, from all evil, may he
bless the boys, and may they be called by my name
and the name of my fathers Abraham and Jacob, and
may they increase greatly over the earth. (10)

It is suggested in the rubric to this prayer, that
this prayer, if possible, be read by the one in goses.
These verses suggest the biblical idea of the eternality
of one's name through one's progeny. In this sense, one
achieves what can be called social immortality.

But this hope in social immortality is extended to
a hope in personal immortality, as one places himself into
God's hands. Asg it is written:

Save my soul from the sword, and my unigueness
from the doz... into the hand of the Lord may I
fall, for His mercies are great, but not into the
hand of man... Into Thy hand will 1 commend my
spirit, Thou wilt redeem me 0 Lord, God of Truth.
In goodness you will sleep and you will awake in
good mercy, amen..,.. 1 will walk before the Lord
in the Lands of the Living.... And in righteousness
will behold Thy face, and I will be satisfied in
the awakening of Thy visage. Every soul will
praise, Jah, they will praise Jah. God of our
salvation help us by the glory of Thy name, save

us and forgive our sins because of Thy name. He is
merciful, forgiving iniquity, and He will not
destroy. Freguently He turns His anger away, and
does not stir up all His wrath. Hear O Israel,
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the Lord our God, the Lord is One. Blessed be
His name whose glorious kingdom is forever and
forever... (11)

The emphasis of this prayer is on God's mercy and
on His protective power. The prayer directs itself toward
immortality. This is especially evident in the verse,

"In goodness you will sleep and you will awake in good mercy,
amen."12 The phrase "in the Lands of the Living" could
refer to the social immortality of the people implied

in the opening quotation. The concluding verses imply a
life, after the event of death, with God. As it says:

The Lord is King, the Lord reigneth, the Lord

will reign forever. Lord, He is God, the Lord

He is God. Specifically aaK @R a1°a8 He was,

He is, and He will be. He causes death and causes

life. No God was created before Him and there

will be none after Him. Do this for Thy name. Do

this for Thy right hand. Do this for Thy Torah.

Do this for Thy holiness. That now I lie down

and I will awaken, I sleep but then there will

be peace for me. (13)

The next prayer ( 12w v 1% ) is said by
those standing around the dying person. The beginning of

this prayer appears in Hamadrikh.14

This prayer also
begins with verses calling for God's mercies. It includes
the Priestly Benediction, and the prayer from the "service
before going to sleep" in which God's angels and protective
spirit is called upon. The verse "Be strong and of good
courage, do not be frightened or afraid for the Lord is

with you wherever you go"15 would be psychologically

comforting for the dying, as he knows he is not alone. It




is important to note, howeverk that this prayer is said
even if the one in goses is incontinent and cannot hear
the prayers. The prayer then hés ép effect on the soul
and also on those who are reading it.

The verse:

vhy art Thou cast dovm my gsoul? And why moanest
vithin me? Howne thou in God; for I chall yet
praise Him, the salvation of my countenance

and my God (16)

also expresses the hope, by the sick person, for God's
protection.

Then, the section from the Torah, which describes
the service of priestly offerings for atonement, is mentioned,
As was seen earlier, this is a case where one reads the
verses concerning orfferings in order to vicoriously propitiate
God.

The remainder of this prayer is composed of verses
which centinue to express the desire for God's mercy and
protection. Included in this section are the biblical verses

of the "thirteen attributes" and the section from Isaish

describing the wings of the seranhim, which appeared in the
previous prayers.
®ollowing this prayer is a piyyut. It reads:

T will be in Zden / the garden of Thy unicueness /
Thou wilt receive I'is righteousness / lister, accept /
entreat, watch / purity of hic soul / emblazon be

a mighty one enblazoned te Thy banners / clory of
His Sabbath in the greatness of Thy ~oodness /
righteous 3hepherd / His greatness will be cxralted /
brinz near protcctior / by will of zoodness /
sugtaininz his pilsrinaze / Thy redeaption will be
knowm / to perceive Thy glory / of the splendour

108
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of His holiness / dwelling near / doing good,
commanding / salvation of His praise.

And He will ride upon a cherub, and He will fly, fly
upon the wings of the wind. Kiss me from the kisses
of His mouth that Thy love making is better than wine.

0 God, Lord speak and call the earth from the east

of the sun until its going down. Thy perfection of

the beauty of God appeared from Zion. Hear O Israel,

the Lord Our God, the Lord is One. The Lord, He is

God. The Lord, He is God. The Lord is King. The

Lord reigned. The Lord will reign forever. (17)

(see appendix XVIII)

The first paragraph of this prayer expresses the desire
of the dying person for the Garden of Eden, in which one's
relationship with God is brought closer. Notice should be
taken of the phrase "I will be in Eden" because it becomes
a desired state.

This piyyut, as the previously discussed prayer gxiax

nd>a , is based upon the forty-two letters of God's
name. The first letter of each group of three words spells
out the abbreviation of a demonic spirit, as in B33 RiKx,
This prayer, however, is not found in Sheloh and Davidson's

Thesaurus of Medieval Poetry makes no eéarlier mention of it,

that is, no earlier mention than its appearance in Maavor Yabok.

The usage, in the second paragraph, of verses from
Song of Songs places an emphasis upon one's relationship with
God and upon the "kiss of death". ‘Moderns might call this
an "easy death", a going out of the soul. For the works under
consideration, this can be seen as the hope that God will
take one's soul into the Garden of Eden.

The usage of sexual imagery at the time of death, is
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also quite intrizing. Here, in the midst of solemnity, love
is expressed, that is, love between the dying person and

God. This love between the two partners, which if the analogy
may be extended, is consummated in death, concludes with the
verses from the Shema. The section of prayer from here until

s appropriately called the "verses of

e

the noment of death
unity, consumnation".

Concerning thesec "verses of unification or consummation"
it can be said that they resemble the concluding verseg of
the lieilah service on Yom Xippor. The cabbalistic dynamics
of these important verses are described in the following

quotation from llaavor Yabok. Again, emphasis is placed upon

the effect of the verses upon the harmony of the spheresg,
thereby influencing the Godhead.

The creator made the harmony in the higher worlds
dependent upon the lovier worlds, and therefore the
higher worlds are not separated from the lowver as it
ig written 'And he will ride upon the cherub and ne
will fly*'., Tirgt the spheres ride on malchut to
harmonize it, and after, 'and he will fly upcn wings
of the wind®, and with the verse %and He will kiss me
from the kisses of His mouth that llis love making is
better than wine', and thus 'and Jacob kissed Rachel
and he raised his voice and cried'; here there are
seven worlds hinting at the seven kigses, seven
breathsg, that masculine clinzs to feminine, feminine
vith masculine, sw»nirit with spirit, love with
Foundation, and they are the foundation of seven and
the seven vhich are spread out. "And he will ride upon
the cherubs and he will fly*' 'kiss me from the kisses
of Hig mouth' 'God C God Lord' 'from Zion perfection
of beauty' 'Hear 0 I el® 'The Lord He is God, the
Lord is Cuie and illis name is Cne.' The Unity nceds to
Join two hundred and forty-eizht holy grouns that they
are by themselves from themselves to themselves and
thercfore 'the Tord is Cne' is cornected vith the
Foundation letters a™1a* ,.. the Poundation of Unity
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of 'Hear O Israel? is the connection of Ayn Sof with

the spheres and aftervard is joined with them by

Yesod. (18) (sec appendix XVIII)

Aside from the description of theosophical activity
of each word of this preyer, the opening sentence shows the
cabbalistic systen’s stress upon the ability of man *to
directly influence the upper spheres

After this piyyut and these "verses of unification",
various psalms are said. The Shema, which contains the
customary and imnportant iwords that are to be said at the time

of death, does not stand by itself, as it does in Sefer Hanaviim.

a
Instead, it is part of other biblical verses (“"verses of
unification") and psalms. Thisg arrangement does not necessarily
detract from the Shemz, if anything, it exnands its basic
idea of the unity of God.

. . . Q
Psaln 3 is written out in the text of laaver Yabolk. 1¢

here are quite a few aspects of thig psalm which would be
appropriate to the last moments of one's life, In the firgt
stanzas

Lord, how mnony are minc adversaries heconel

llany are thev that rise up aoglnst me.

Many there are that say of my soul:

'There is no salvation for him in God.' Sclah. (20)
che "advarsaries" can be scen as sickness and death, as it
is siclmess and death vhich seem to say, "there is no God".
But yet, the dying person knows, "Thou, 0 Lord, art a shield
about ne «.. I lay me dowm, and I sleepn; I avake, for the Lord

. s . 21
sustaineth me... frise 0 Lord; save me, O my God." The

ewd




phrase "I awake for the Lord sustaineth me" might point
towards the concept and hope of immortality, which, in the

context of Naavor Yabok, is a continued existence in the

Garden of Eden.

The text then suggests that psalm 116 be reed. This
psalm also is a supplication for God's salvation in the face
of death.

I love that the Lord should hear

My voice and my supplications...

The cords of death compassed ne,

And the straits of the nether-world

got hold upon me;

I found trouble and sorrow

But I called upon the name of the Lord. (22)

Again, it must be mentioned that the realities of death
are never evaded, but are visvalized in order toc be overcome.

It is then suzgested that the previously mentioned prayer

be read. The next statement then implies that
the prayers over the person in goses, who in so many cases
is incontinent, are to move the vigiiors to repentance, which
will be for the good of the dying. As it says:

One can add 'the duwellers in clay' to hasten those

standing there to repentence, that by this there

will be worthiness for the departing one, if they

will be awakened to return from their way. (23)
Surely this active and efficacious concept of the visitor's
function is not utilized today.

This piyyut, "The Dwellers in Clay", by Solomon ibn

Gabriol is an exhortation for the Day of Atonement. It

contains the stroagest lansuaze of man's sinful nature of any

of the prayers anclyzed thus far. As menticned, its hope is ‘
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to frighten man into repentance. It frightens him because
it reveals to him his actual nature.

0 habitants of homes of clay,

WVhy 1ift ye such a swelling eye,
Vhat do ye boast of more than they?...

To be unborn were better vorth

Than thus to reap distress and pain,

For how easy great thinzs to gain
Vhen struggling in this snare of earth? (24)

And it implores him to repent, so that God can hide His wrath
and reveal to him His mercy. As it is written:
0 let the wicked turn aside,
And take, 0 Xing, the path to Thee.
Perchance the Rock will heed the plea,
And from His wrath the sinner hide. (25)

The piyyut, as it is quoted in lMaavor Yabok, then stops

two stanzas short. These last two stanzas are placed in
the next section which is preceeded by the statement: "If his
intention will be to request only mercy upon him, he will
begin and say." This statement is followed by the end of the
poen.
Draxr up Thy people from the pit,
Thou Ruler of the depth and height
Stiff-necked were we in Thy despite,
Yelt of Thy mercies bate no wit
But shed Thy sweet compassion o'er
The people knocking at Thy gate,
Thou art the laster of our fate,
And unto Thee our eyes umsoar. (206)
By this division of the niyyut, Berechiah shows a
real scnse of the text and its psychological function. He
then combines these verses of Gabriol's, appcaling to God's

mercies, with the beautiful wverses of Abraham ibn Ezra which

follow throush the previouvsly established image of the Garden
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of Eden, and appeal to God's forgiveness. As it is written:

Send out Anzels of kindness
and may they go out close by him,
And peace to you who comes they will say
with one voice to he who comeg,
And they will brinz him to Thy Garden of Eden
and there Hig throne will be.
ind he will be refined in Thy light
and find the glory of his rest,
And the light hidden before Thee
will be his secret and his protection,
And under the Shadov of Thy wingzgs
his protective screen will be given him,
With the help of God who showvs mercy and forziveness
to answer His pcecople and congregation. (27)

za
Berechiah concludes this section of "verses at the time

of the going out of the goul" with various corments on the

moment of death. He gstates that one whose soul is ordained

to doepart should have the intention of a slaughterer of

sacrifices, as it is explained in ilzimonides' Yad, chapter 2,

. 23 . .
hilchot Maaseh Ha Carbanot. One sees his confession and

death as an atonement (sacrifice) for sins. The view here is
tovard the world to come, and not toward this onec.

Berechiah then writes that it is wonderful when one
can die in the midst of verses of mercy and thouzhts of Torah.

These thoughts will help bring on help from heaven and secure

one's departure as described above.

It is said that the dying should try to Tulfill any’
commandments that he can, and should seek forgivenesgss fron
anyone hz has wronged. One should accept his death willingly.
Berechizh then suggests various petitions to be said morning,
afternoon, and evenins. These include verses of "mercy" 29

from the Tansch., Ag their thematic content is no different
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than those verses from Tanach analyzed above, they will not
be discussed here.

This concludes the discussion of the text of llaavor
Yabok. It is interestinz to note that one's religious life
remains active 'up until the very last moment, that is,
one's relationshin between man and God, and man and man. There

is no conccpt of the modern idea of disengagement at the time

of dying and death.

Before the prayers for the one in goses in Sefer i
Hahayiim, there are sections which contain blessings of
thanksgiving for recovery from illness, the changing of one's
name, and paternal blessings before death. The first prayer
does not come under the purview of this thesis which is
interested in the prayers of the sick and the dying. Suffice
it to bewritten of the second prayer that the "ritual for
changing one's name" is unlike the other prayers studied
thus far. It represents a strategy to avoid death by a
deception of the soul. This strategy seems to be closed to
the modern person as he does not have such a concept of the
soul and its relationship to the person's neme, as well as

a concept of the anzel of death who recoznizes one's soul

2

by its nome. The “"paternal blessing before deeath" is composed

of the blessing of Jacob over his grandsons, with the

.

priestly benediction and the following verses added:

Place upon him the spirit of the Lord, the spirit
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of wisdom and understanding, the spirit of advice
and strength, the spirit of knowledge and fear
of the Lord. (30)

Such ritual wvould be a comfort to the dying, as he could
feel the continuity of his heritage by bestowing these
blessings upon his children.

Following these miscellaneous prayers, it is written:

Rabbi Simon, son of Yochai, says, As soon as those
who attend the sick person perceive that he draws
near to the end of all flesh, it becomes their
imperative duty to make him aware of it, and to
inform him that the hour is at hand when he will

be called to apvear before the throne of the llost
High Judze, and that the time hes arrived to
reconcile himself with his Heavenly Father. Ilan
may, in one moment, by one pious deed, acquire eternal
lifessse .'e must, therefore, as soon as we perceive
that the illness of the sufferer increaces, much
morc wvhen cure becomes hopeless, call his attention
to his serious condition... we terminate our
earthly career in the spirit and words of Koly Vrit,
'Till I give up my ghost, I will not remove my
integrity from me.' (31)

The modern idea of protecting one from the vzgly reality
of death is absent in the above passage. One's integrity
is not lost as a strategy is presented for meeting and
overcoming death. There is real direction here as to how
one can prepare for imminent death. Concerning this way
to die, the text states further on:

""hen the patient perceived that his time to die

draws near, he should with a pious spirit and a

humble heart accept the heavenly decree;... and

offer thanks to the name of God, for having granted
him to dic undisturbedly on his bed... and thus
breathe his last i the firm belief in the Unity

of the ecnly God of Israel. (32)

And in defining what might be termed the "good" death,

Sefer Hahayiim , in agreement with llaavor Yabok, states,
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That the gates of heaven may be opened to receive
his devotion, and that his soul may undisturbedly
soar to the heavenly abode in the garden of Eden,
there to enjoy, heneath the tree of eternal life,
the plentitude of bliss treasured up for the
righteous. Cf such a death King Solomon says, 'That
the day of death is better than the day of birth.'
Indecd, such a departure from life may justly be
termed good ; as the sages (of blessed memory) com-
ment on the verse: - 'And God saw everything that
He had made, and behold it was very good'.The words
‘very gzood', they say, allude to death; vhen the
truly pious and virtuous receive their full reward
in the higher regions, and enjoy the celestial and
undisturbed tranquility of the soul, figuratively
terned by our sages, the day which is completely
Sabbath. (33)

The prayers said elther by the person in goses or by

P haalinsoatiag

others for him, are found in the section "And this is the

34

Gate of Heaven." Yhile the explanatory section pre-
ceedingz this prayer apnears to be of a cabbalistic nature,
as it is based on number-plays, it must be mentioned that
no references are given and it is not in parentheses, as

were the above cabbalistic statements found in Sefer Hahsviim.

It is said that the eighteen worlds through which the
soul descends at birth and the eighteen worlds through which
the soul ascends at death are referred to in the eighteen verses
of the first prayer *% nnp, in order that

the soul cleaves to the living God and is worthy

of the resurrection to be, that 'you that cleave to

the Lord your God, 2ll of you are living this day?',

that the righteous even in thelr death are called

living. (35)

Notice should be taken of the very interesting phrase "that the

righteous even in their desth are called living" It should

> ¢

also be mentioned that this is one of the very few places



in both Sefer Hahaviim and Maavor Yabok that the term

resurrection is mentioned.

This prayer % nns is a beautiful collection
of verses which contain the vord "gate" in them, or that
express the relationship between God and the one for wvhom
He opens His gates.

Open to me the gates of rizhteousness; I will enter

there, and I will thank the Lternal.... I sleep,

but my heart waketh; it is the voice of my beloved
that knocketh, saying, open to me, my sister, my
love, my dove, my undefiled; for my head is filled
with dew, and my locks with the drops of the night
eeee  To hear the groaning of the prisoner, to loose
those that are appointed to death.... Thou wilt
show me the path of life; in Thy presence is fulness
of joy, in Thy right hand there is beautitude for

evermore. (36)

The Psalm for the Sabbath Day is then recited. In
the preceeding explanatory remarks, it is pointed out that
the verse "the righteous shall flourish like the palm-tree;
he shall grow like the cedar in Lebanon" 37 refers to the
growth, ascension, of the soul up through the eighteen
worlds to God. This also points to the conception of
resurrection.

The next paragraph 38 contains the verse which in

Maavor Yabok was included in the "verses of unification",

"Let Him kiss me with the kisses of His mouth for Thy love
is better than wine." 39 This paragraph continues the hope
for immortality in relationship with God. But first, there

is a recognition of the closeness and reality of death. As

it is stated:
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For I know that Thou wilt bring me to death, and

to the house appointed for all the living. Gather
not my soul with sinners, nor my life with bloody
men. Yea, though I walk throuzh the valley of the
shadow of death, - I will fear no evil... As for
me I will behold Thy face in righteousness; awaking
I shall feast on Thy glory. For this God is our
God for ever and ever; He will be our guide even
beyond death. For Thy salvation I have waited

0 Eternzal. (&0)

The next prayer, *337% R®38 , continues this thene

when 1t states:

the moment has now arrived at which I have to return
to Thee the soul which Thou hast deposited within

me. Take it back from me by the kiss of Thy mouth,
and not by the angel of death... send Thy angels

of mercy and truth to attend to the last moment

of my existence, to receive my soul, and to restcre
her to her heavenly source - the garden of Zden. (41)

Hotice should be tazken of the differentiation between the

kiss of death and the visitation of the Angel of Death.
One seems to represent an "easy" death, while the other a

"difficult" death.
The second part of this prayer is a confession, in
which it is stated that as there is a confession of sins,

then God will not doom his

soul to psrdition, but grant me a portion in the
garden of Eden, in the assembly of the saints

and pious ones. Deign that I may be worthy of
participvating in the resurrection of the dead,

and in the trancuil bliss of a future world, which
is a one and everlasting Sabbath. (42)

Again Sefer Hahayiim makes mention of the regurrection.

Why it does make use of this term and llaaver Yabok does not,
is beyond conjecture. Except, it can be said, that the

rabbinic eschatology, as demonstrated in Sefer Hazhayiim, sees
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the Day of Judgment as of great importance, and thereby
resurrection, while the cabbalistic system, as demonstrated

in laavor Yabok, sees a harmony of the soul with the spheres

as the desired goal after death.
A reading of the two works reveals that they both

discuss the transmigration of the soul, Sefer Hahaviim in

its cabbvalistic and not rabbinic sections, and both discuss
the image of the Garden of Eden. Both works infrequently

and sparsely mention and discuss gehinom. Only Sefer Hahayiin

-

mentions the term "resurrection" to any degree of frequency.
One reason for the infrequent appearance of the latter concepts
might be that the works assume that one is aware of these
latter éoncepts when reading the term "Garden of Eden",
Another possible reasgon is that the terms such as "gehinon",
"transmigration", and "resurrection" conjure an image of stern
judgment and therefore "fear and trembling" in the reader.

He fears thig judgment of his actions and how they will be
weighed in reference to his future rewards. On the other hand,
the term “Garden of Zden" is more tranquil in its depicted
mood. While judgment wvould certainly preceed one's entry

into the Garden, it conjures a picture of 1life after death

-

which is soothing, unaccompenied by the constant judging
by God which accompanies the imazes of "resurrcction”,

*transmigration", and "zehinom". A third possible reason
for the frequency of the image of the Garden over the other
imagzes, is that the Garden image is really the only positive

one, as it is equivalent to the concept of "heaven".
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There is then included quotations of Rabbi Jochanan
and Rabbi Simeon, son of Jochai, which stress the importance
of a good life and a good reputation, even until the very
moment of death.

But hanpy that man... who, to the last hour of his

existence, maintained the good reputation acquired

from early youth., To him may be applied the maxim
of the wisest of kXinze: 'A gfood name ig better than

a precious ointnent, and the day of death than the

day of one's birth'. (&43)

The next prayer, *3178% Y3178 YK , whose importance. is

emphasized above, is quite similar to the prayer in Ilaavor
Yabok *39% a%sn , also discussed above. There is first

an appeal to Gods mercy for a healing from sickness. And it
is prayed that if death must come, that it is a death of
peace, which is accompanied by an entrance into the Carden
of Eden.

The same themes as Tthose that have been mentioned
in this gection concecrning the prayers of the one in Zoses,

continue through the three final prayers on pages 178-191.
The first prayer, 7I¥0Y a1k, is a pivyut,
Each line containsg five words equivalent in number to the

five words naT2nr-a°°n .aow3 NI ©s13 and the Tive books o

b

the Torah. The alnhebet is zone through twice, with each
letter beginning a line., Pirgt the alphabet is gone through
in its normal order, and then it is gone through in reverse.
This repetion of the alphebet is done so that it reorcsents
the written and the oral Torah, as this is explained in the

explanatory note that preceeds the prayer in the text.
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This piyyul praises the rewards of the righteous
in the world to come. It functions as a means of giving
solzce to the dying person by informing hinm of what lies

ahead.

&xelain a2loud, ZEternnl God, who ig lilke unto Thee?
and surely He will reward thee with abundance of
delizht and celegtial bliss

Great and heavenly revard aveaits thcece; in full
age thou shalt come to the repose of thine
ancestors

The lav which thou didst practice, the faith in
which thou didst live, will be thy guardians;
vatched by them thou wilt sweetly and undisturbedly

sleep.

[ 3 2N BN ]

The Omipotent God has formed thee, 2nd anbointed
thy lot: surely the day of thy oe%th is better
then thot of thy birth.

In that higher rezion of blissfulness thou wilt
continue to live =2 everlagsting life; this will
be the rewvard for thine earthly labour,

Mow thine immortal soul will live - Jive for
eternity; such will be thy life, and the length
of thy days. (L)
The next prayer, 7132 Ya* , uses verses fron the
Tenach in order to declare God's righteousness, nercy,
and powver over life. It is this knovledze which gives
the ¢yinz person hone. It 1o iis consistent rishteouoness
(faithfulness) which gives the dying percon the knovled-e

that he will not be forsaken. Asgs it is uvritten:

I will sinz of mercy and Judgenent; unto Thee, ©

Bternal, wil)l I sing. Tor the ri~ateous God loveth
rizhteousness; His countenance doth graciously
behold the upricshte But Thou art the same, and




Thy years shall have no end. ‘Ihy art Thou cast dovn,
0 my soul? and why art Thou disquieted in me?

Hope, Thou in Cod: for I chall yet praise Him for
the salvation of His countenance, MAfter two days
/of affliction/ will ile revive us: on the third

day He will establish, that we shall live in lis

presence. (L45)
The finel prayer, 1p18  , hopes for life eternal,

based first on God's righteousness, and then on His rercy.
As it is wvritten:

Thy richteousness is an everlasting righteousness,
and Thy law the everlagting truth. For this is

God our God, for ever and ever: MNe will be our

guide even beyond death. As Tor Cod, His vay is
imautable, the vord of the Iternal is tried: He is

a bucller to all those who trust in Him.... the

days of our years are seventy; and if in strength
they be eizhty years, yet is their pride labour

and sgorrov; for it is soon cut off and we Tly away.
But they that wait unon the Eternal sghall renew
their strenzth... vho receeneth thy life Trom
destructiony ivvho crovmeth thee wlth loving-liindness
and tender mercies... A1l Tlesh ghall perish
together, and man shall retuvrn unto dust.... The
Eternal killeth and naketh alive: iie bringeth dowm

to the grave, and bringeth vn. Yilt Thou, not return
and revive us? that Thy peonle may rejoice in Thee.
Let Israel, therelore, trust in the Eternal: for

the Eternal there is mercy, and with Him is plenteous
redemption, (L6)

| il sadd

Even in these final prayers, the difference betwveen
the two works under discussion can be seen. While Scfer

Hahayiim specks of God's mercy, its emphasis on God's

|—te

Judznent, that is basgically laclkingzg in the cloging section

of lsavor Yebholk, is stregssed here. In Sefer lohaviin the

life in the vorld to come and resurrection are vieved as

revards. cevor Yabho'r, exdlicitly and implicitly, speaks

of the vorld to cone, not in terns of revards, vhich misht
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be vhy it speaks only of the laorden of Zden and not recurrection,
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but in terms of harmony with God, bathing in His lizht.

Based unon these congiderctions, I do not believe that

llagvor Yabholz could contain the piyyut

e

while Sefler 'zhayiin  could not contain Gabriols's or

ibn Ezrets piyyutin,
Each vorliz, during their last sections, views the

"kiss of Cod" as the "good" death, But each work ha

[69]
e
ct
433

ovml lanzuaze and imagery for describing thet kisse. The
difference, I contend, lies in the differcence between the
knoviledge the rabbinic and the cabbalistic systems had of

God and His relationshin to nan.

,.J.

Sefer Ilahaviin concludes with Y13 and O%1¥ 117K

and the verseg of "unification". Ag to these verses,; theyw

are nresented alone and not with surrounding verses, as is

the case in loavor Yabok. Agzain, the mystical imazination

o

ig not present in Scrfer Hohaviin,
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Chapter VIII
So much material is being written today on the subject
of death and dying. The field of thanatology has grown
to immense proportions. While this subject has been treated
from different angles, little attention has been given to
the Jewish attitudes toward death and dying, aside from
their halachic discussion.
Leigh David Lerner, in his recent article "On Death
and Dying - Jewishly", also sees this paucity of Jewish
material in this field when he writes:
Finding Jewish material by which comparison crystallizes
proves to be more difficult than first guess might have
it. A surfeit of prescription and legalism surrounds
the sick and the dying, but it does not deal with
a long transition from when the patient learns he
must die to the time of actual death. (1)
He, however, does find such Jewish material in the midrash
on Moses' death. And at the end of his article, he suggests
that such Jewish attitudes toward sickness, dying and death
might not only be found in the Midrash, "but in the very
nature of our liturgy, which the faithful recite often."2
This thesis has been devoted toward such an analysis

of the liturgy as to the Jewish attitudes toward sickness,

dying and death by a discussion of the works Maavor Yabok

and Sefer Hahayiim. It is now possible to draw a number

of conclusions as to these attitudes, and to suggest
questions for future research.
It is now evident, in light of the above thesis,

that these two works, for the most part, rely upon different
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aspects of the Jewish tradition which affect their respective
attitudes toward sickness and dying. The two handbooks were
separated by almost one hundred years, and their authors, at
least, were separated geographically and thereby culturally.
Berechiah was from southern Europe, while Frankfurter was
from northern Europe. And as no handbooks, on the same scale

as these, was written or published prior to Maavor Yabok and

Sefer Hahayiim, it becomes evident that they were working from
various oral and written traditions.circulating during their
times and in their geographical places. This is substantiated
by the differences in the texts themselves, as well as in
their introductions, and also in Marcus' definitive analysis
of the subject. They reflected their cultural milieus as
well. The quotations from their introducticns, found in
chapter I of this thesis, demonstrate how they were reacting
to their surroundings and their communal needs, There are
therefore these differences between the works.

Their similarities, however, must not be minimized. Many
of their oral and written traditions were similar. Surely
both authors were aware of the major works which preceeded

them, such as Nachmanides' Torat Ha-Adam and the Shulhan

Aruch. And it was demonstrated in a few places above where
Frankfurter might have been aware of Berechiah's work.
As to the thematic differences between the two works,

Berechiah's cabbalistic theosophical sources, which he

relied upon more heavily than the rabbinic sources, allowed
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him to describe and analyze in detail the processes of sin
and repentance in relationship to sickness, health, and
death., This cabbalistic system surely was concerned with
the practical aspects of what man must do in the face of
these circumstances. But it was also very much concerned
with a knowledge, and an exact one at that, as to how and
why man can take these actions, as well as how the Godhead
reacts to them. It is this emphasis upon knowledge (notice
should be taken that the first two spheres are called VWisdom
and Understanding) in the cabbalistic citations in lMaavor
Yabok that allow Berechiah's work to detail the processes
of sin and repentance on man's health and sickness, and
thereby on man's relationship with the spheres and the
Godhead, and vice a versa.

This knowledge adds depth to.one's thinking as well
as to one's deeds. Knowledge thereby becomes the desired
goal, and is joined with deed in the act of intention (kavanah)
which plays an important part in the cabbalistic system,
and was seen at work in a number of the above prayers.

Frankfurter's rabbinical seurces, which except for those

comments in parentheses were the sources he relied upon most

of all, allowed him to describe only the end result of these
processes of sin and repentance. The rabbinic system's
emphasis and goal was more upon "deed" than upon “knowledge".

Sefer Hahayiim's explanatory sections tell what actions man

must take before sickness and death in terms of rewards and
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punishments. It is not as concerned with the intermediary

steps of these processes as is Maavor Yabok, than with the

initial steps, sickness and repentance, and the final
steps,. repentance and reward or no repentance which is
followed by death with no eternal 1life with God. This
emphasis upon deed rather than metaphysical knowledge

would explain the lack of directions for kavanah and the use

of gematria in the rabbinic sections of Sefer Hahayiim.

In this thesis I had tried to discover if these different
sources of the two 'works were reflected not only in their
explanatory sections, but also in the various prayers
they utilized. While it did not prove to be true in every’
case that was studied, I came away from this review of these

works with the sense that the prayers in Maavor Yabok appeal

basically to God's attribute of mercy. I have therefore
suggested in the thesis that the liturgies reflect the works®
respective sources as it seemed that the prayers in Sefer
Hahayiim ajwpeal to God's Jjustice. But again, in certain
sections of the liturgies, especially in the sections close
to the time of death, in both works their appeals to mercy
and justice become combined and confused. I cannot account
for the phenomenon that at the beginnings df the works the
demarcation between prayers appealing to mercy and those

to justice is clear, while toward the end of the liturgies
this demarcation is not clear.

As to these works' reliance upon their respective
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rabbinic and cabbalistic traditions, fuiure research might
be devoted to ascertaining whether those cabbalistic

references and explanations in parentheses in Sefer Hayiim

are original to the text. At the time of the writing of

this thesis, the earlier editions of Sefer illahayiim are

unavailable for comparison with the third edition used for

this thesis. If Sefer Hahayiim really relied more heavily

upon the rabbinic than on the cabbalistic sources at its
inception, these parentheses, as conjectured above, should
not be found in the earlier editions of 1703 and 1716.
Another area for future research deals with the histor-
ical and cultural stream in which these works stood. Surely

Maavor Yabok was within the mystical tradition. The question

must be raised as to the theurgical function of these prayers,
and thereby the basic underlying gnostic influence. The
heavy reliance upon the usage of God's names in the cabba-
listic sections in both works suggests this gnostic tradition.
And if there is a theurgic function here, it would be
interesting to discover the relationship between the above
prayers and the theurgic incantations to be found upon
amulets and talismen. That such incantations are an ancient
part of Judaism has been attested to by scholarship. And if
such a relationship does exist between these prayers and

the tradition of incantations, the question needs to be
raised as to whether or not these prayers for the sick and

dying come under the heading of magical formulae and customs.
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And if this proves to be so, does the sudden appearance

of these major liturgical works concur with a deepened
interest in magical incantations for the sick and dying in
other religious traditions in Europe?

There is then the relationship between the Jewish
traditions before sickness, dying and death,and between the
Christian traditions which needs to be analyzed. That there
was a relationship is attestified to by Marcus' statement:

A detailed study of the Christian guilds, primarily

the religious guilds, proves, as we have a right to

expect, a strong similarity to the average Holy

Brotherhood, not only in broad outline, but also

in detail. (3)

Marcus sees the similarities between the Guilds and
the Brotherhoods in terms of institutional structures. But
what of theological similarities and influences? What were
the rituals and prayers in the Church at this time? It
was mentioned above that both works utilize the concept
"Garden of Eden" (heaven!) more often than "resurrection",
"transmigration", or the "Day of Judgment". Was this usage
of the "Garden of Eden" parelleled by a similar emphasis upon
the concept "heaven" in the Christian liturgies at this time?
After all, both traditions contained the other concepts as
well. The answers to these questions must await future
research.

The final suggestion for future research might deal
with Lerner's question of how much the daily and yearly

liturgies of the Jewish calendar tell us of the Jewish
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attitudes toward sickness and death. The relationship
between the liturgies for the Day of Atonement and the

day of death has been stressed over and over again in this
thesis. Further detailed investigation into this relationship
between these tvio days. must be left for future study.

With, however, all of the above differences between

the two works llaavor Yabok and Sefer Hahayiim in thgir
attitudes toward sickness and death, their terminologies,
and analyses, it has been demonstrated that they both share
the basic rabbinic understanding of the process of sickness,
dying and death. This has been demonstrated by the above
references between the body of tThe liturgies and the
rabbinic understanding;in these areas,as presented primarily
in chapter II.

For whether the 1itufgy's‘vocabulary is in terms of
metaphysical concepts, and harmony and disharmony between the
spheres, or in terms of concrete rewards and punishments,
both liturgies define sickness in terms of sin. Sickness
is the result of one's actions in relation to God and to man.
While it is implied that deterioration of man's physical
structure is a fact of life, in no place is it said that man
will live forever in this body; sickness is the result of
one's broken relationship with God and man. It must be
pointed out, however, that sickness might not be the result
of a particular sin or act which breaks these relationships,
but rather can be the result of a general relationship with

God or man. For this reason sufferings (sicknesces) are




given by God to wicked men, average men, as well as the

righteous, not because of a specific act they committed

but as a warning, as a sort of shock of negative reinforcement,

to make one realize the necessity to turn toward God, or

in the case of the righteous, to remain in relationship with

God.

In light of this definition of sickness, these liturgies,

their customs and rituals, serve the function of returning
the sick one back into relationship with God and with man.
In relationship to man,charity and good deeds are suggested.
And in relationship to God,prayer and study are suggested.
These acts come under the heading of "deeds of repentance".
And it is these acts of repentance which, by restoring these
relationships, cure man of his sufferings, sicknesses,
assuming that it is not God's intention to bring on death
despite the deeds of repentance.

Death is then defined in a similar way. The rabbis saw
the existence of death as the result of man's fall in the
Garden of Eden. Death is therefore a natural part of life.
One's type of death, however, is not a natural part of life.
One's death can be prolonged and filled with pain and
suffering. It can occur a2t an early age. And it will not
be followed by an eternal existence in relationship with
God in the Garden of Eden. This is the death of the one who

does not repent, does not try to renew his relationship with

God even when death must come.




On the otherhand,one's death can come at the end of
a long and fulfilled life. It can be an easy death, filled
with no pain or suffering. And it is a death followed by
an eternal existence in relationship with God in the Garden.
Whether this is a disembodied or an embodied existence is
not stated in the liturgies; although the emphasis in
the above liturgies on the neshamah, the soul, does imply
that it will be a disembodied <existence. In the Garden
one will continue to sing God's praises, the psalms, with
the angels and the worthies of the past. There is this concept
here of immortality. This death is the result of a proper
life, and this immortal life a result of these deeds and
prayers of repentance and confession which clear the path
for a continued relationship with God for eternity.

These are the basic attitudes of the two works toward
sickness, dying and death. Once again, in particulars the
works differ as to how one overcomes sickness and/or death

by repentance. IMaavor Yabok sees the attainment of knowledge

as the utmost goal on the path of achieving an eternal
relationship with God. This is emphasized, at least, by
its inclusion of Nachmanides' thirteen principles toward
the end of the death-bed liturgies. As with lMaimonides®
thirteen principles, it is assumed that even this minimum
amount of philosophy will help one to achieve immortality.

Sefer Hahayiim,on the otherhand,sees deed, the act, as the

utmost goal on the path toward achieving an eternal rela-
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tionship with God. Regardless of the differences in term-
inologies, both works see an eternal disembodied relationship
with God as the goal of one's life.

These deeds and prayers of repentance thereby become
strategies for attaining this goal of life. It is interesting,
that as Lerner had done with the Moses' midrash, it is
possible to compare these strategies to the five stages
of dying now made famous by Dr. Kuebler-Ross in her book

On Death and Dying. Lerner describes these five stages in

the following way:

1. Denial and isolation. Initially, the dying patient
cannot believe it is true. 'No, not me,' is the
reaction. Then comes a partial acceptance of the
facts, followed by a desire to be alone, yet not
without the option of re-opening ties or links with
humanity outside the self.

2._Anger. The patient focuses haphazardly on nurses,
doctors, chaplains, visitors, even things, venting

a rather undirected anger.

3. Bargaining. This attempt to postpone offers good
and ‘nice' acts in the hope of averting the final
decree for at least a short while.

L. Depression. Two types of depression manifest
themselves: reactive, stemming from the sureness of
death, the disfigurement of the body, the impossible
burden of debts incurred in a hospital, etc.; and
preparatory, the patient's own grief for his death,
paving the way for acceptance.

5. Acceptance. Void of feelings, a quiet expectation
overtakes the individual. He sleeps relievedly and -
has some measure of peace. (4)

Lerner concludes after the study of this midrash that
"Denial could be a minor factor; anger, directed instead
of diffuse; bargaining, far more extensive."5 The present
question is how do the strategies of repentance in Maavor

Yabok and Sefer Hahayiim compare with these five stages?
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As Lerner had discovered in the midrash on lMoses'
death, it can be seen in the above liturgies that the
element of denial is kept at a minimum and acceptance at
a maximum. Acceptance seems to be the first strategy to
be taken by the sick or dying. Over and over again in this
thesis, it has been emphasized how the prayers stress the
reality of one's sickness and death, and the reality that
they stemfrom one's specific acts or one's general improper
relationship with God. The language in both the original
prayers,as well as in the psalms chosen by Berechiah and
Frankfurter, are extremely vivid and graphic in their imagery,
depicting the situation of the sick and dying. Acceptance
must be the first strategy, as repentance cannot begin
until one accepts his own role and God's role in his present
predicament. As stated repeatedly above, acceptance is
a positive step as it is the first step of repentance.

The other stirategies mentioned in this thesis can be
seen as attempts to bargain with God. It must be stressed,
if I am going to attempt to use Dr. Kuebler-Ross' termin-
ology, that this is surely not bargaining in its market-
place sense. It is bargaining in that one is offering his
prayers and deeds or repentance in hopes that God will present
His changed decree in return, and that health or an easy
death, as described above, will be forthcoming. These

strategies of "bargaining" include study, prayer, and deeds

of "kindness".
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Study in the rabbinic sense is a mitzvah, which as
an act in itself brings one into relationship with God.
Study in the cabbalistic sense is a development of one's
soul (active intellect), which then places one higher within
the spheres and thereby brings one closer to the Godhead.
But regardless of how study is detailed, it is seen as a
strategy, a first step toward acceptance, renewing one's
relationship with God.

Prayer, as an outpouring of oneself toward God, is,
of course, also such a strategy. Intention is important
in prayer, whether within the cabbalistic or rabbinic
systems. The difference between the intention of prayer as
described between the two systems seems to be a difference
of degree and understanding of such a concept. Prayer is
of course efficacious in both systems. The theurgical
usage of certain of God's names has a special effect upon
the Godhead. Prayers of propitiation, that is those prayers
in which one sees himself as priest making offerings of
prayers,or of his own sickness or death,as atonement
offerings before God, also have a way of influencing God
as did the ancient offerings, by their "pleasing smell".
And the prayers of confession also influence God by demon-
strating that one is ready to cleanse himself of all the
dross that had kept him at a distance from God.

And the deeds of "kindness" show physically that one
is ready to make physical amends to man and thereby to God.

This and all these strategies of repentance, bargaining
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moves, are steps based on acceptance of one‘'s situation,
toward showing God that as he is now renewing his relation-
ship with God, so too should God show mercy to him and

renew His relationship with man. And this renewai with

him, it is prayed, should be in the most appropriate way.
The appropriate way may be by recovery, an easy death and/or
an eternal life with God.

Unlike the midrash on Moses' death, little anger
is expressed toward God.over what has happened. Only
Nachmanides' confession, mentioned above, and some of the
psalms ask the question, "why me?" and "why now?" But
bASicaily I concur with Lerner that the Jewish tradition
has three stages rather than Kuebler-Ross' five stages, although
since anger in these liturgies is at such a minimum, there
are really only two stages with a repetition of the first
stage. These stages present in these liturgies are: (1)
acceptance, (2) strategies of bargaining, and (3) acceptance
again.

The practical and realistic difficulty with these
strategies is that they are based upon the traditional
concepts of man's relationship with God. It is this point
which makes the difficulty since I am not sure how many
moderns, aside from the traditionally orthodox, still
accept these traditional beliefs in the man-God relationship.

The question which Lerner raises and I too wish to raise,

in light of this modern difficulty, is how can these traditional
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strategies be franslated into modern philosophies and
liturgical structures to be of use to moderns today.

First of all,.the strategy of acceptance is vital to
the sick one's getting better or worse in the modern medical
situation. It is onlyby acceptance that the patient can do
anything about his illness. The woman, for example, who
denies that she has a lump on her breast will most probably
die of metestatic breast cancer. On the otherhand, the
woman who discovers the lump, goes to the doctor, and gets
the lump removed or treated has an excellent chance of
licking the entire situation. Especially in the fight
against cancer, where patients must go through various
and vigorous courses of treatment and/or surgery, I believe
that it can safely be said that the doctors need the
cooperation of the patient as much as the patient needs
the cooperation of the doctors.

It has also been said that an acceptance of one's
illness, course of treatment, and hospital routine make
for a quicker recovery. As it is written:

An ailing person who does not accept the sick role

when necessary, who does not remain within its

protecting confines for an appropriate time, and

who fails to relinquish it in a fitting manner when

allowed to do so, may endanger his l1life so that

trivial disease becomes fatal.(5)

And even in reference to dying and death, if one
accepts the reality of death, and its proximity, and
therefore prepares physically, psychologically, materially,

and spiritually for its coming, can one have an easier
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death? 1Is this not why it is said that the death of an
eighteen year old is harder than the death of a seventy
year o0ld? The former faces incompleteness of 1life, while
the latter, if his or her 1ife has been full, is ready and
prepared for death.

0f course the strategy of acceptance and the bargaining
strategies in their modern sense change the basic theological
thrust of the strategies in the above works. DModern man's
strategies are definitely man-centered, while the older
strategies are God-man centered. It might be possible,
however, to take the modern acceptance strategy and say that
while Cod might not be the cause of one's illness or dying,
in that'these are neither rewards or punishments but are
accidents of 1life, it might be said that God can give man,
as well as the doctors, the strength to meet the illness,
possibly overcome it, and if not, make for an easy death.
While of course God becomes limited in this sense, He is the
hope when all fails, bringing strength to what lies ahead.
God becomes the undefinable strength which stand for health,
and/or peace., He becomes man's inner motivational strength,
for even at the end of life man must look inward to achieve
what he wants. He is the strength which is described in
the following prayer which is a paraphrase of the prayer of
Alcholic's Anonymous: "Give me the strength to change that
which I can change, and the strenzth to accept that which

I cannot change.”
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It might, even in the modern world. be possible to
suggest that God is related to one's suffering, sickness,
and dying, as He is the cause of these calamities. But I
would believe that with all good conscience it would be very
difficult to say that such and such is the sin which one
committed and this one's punishment, as our forefathers, the
rabbis, could many times say with surety. Especially in the
case of cancer where many times the suffering is so great,
it would be difficult to make such a correlation. But might®
we still say God is related to the start of one's illness
without specifying how? This would at least give to the

modern, as it did to our forefathers, such as those who

used Maavor Yabok and Sefer Hahayiim, a sense of meaning to

their lives.
Our sufferings, and of course our Jjoys, are a part
of a greater plan of which we have no specific knowledge, but
can only sense in our lives. This sense of meaning is very
comforting, and might in some cases give people the hope to
go on in the face of physical calamities. This would also
be true for the sense of guilt in relationship to our past
actions, God, and society. As one counsellor wrote:
Guilt implies that life has meaning - that there is
a standard which is larger than the individual. When
the individual transgresses this standard, he exper-
iences the justifiable consequences... To protect
ourselves from the threat of the unknown - the perils
of meaninglessness - we may hold tenaciously to the
security of the known - the discomfiture of guilt. (6)
How to relate this sense of guilt, that is the

meaningfulness of 1ife, to a modern patient without having
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him consider the counsellor and "old-time religionist",
might be difficult in a practical sense. But surely this is
an area worthy for future exploration.

These three stages of acceptance, bargaining, and
acceptance give man an active role as well as an accepting
role of the realities of life and their inherent meanings.

It is by this translation of the liturgies Maavor Yabok and

Sefer Hahayiim that they hold an interest beyond a mere

historical and theological one. Further research and creative
work must be done in this area of translating traditional
concepts and values into modern ones, in order to make such
translations a working reality. We are living in an era

when the sick and dying are living and dying in sterile

lonely existences. If once again modern man can be taught
in the ways ofn2ki .7bom,"kindness and truth", possibly the
sick and dying will not live and die amidst sterility and
loneliness, but rather amidst a shared community of caring

and strength in the face of the wulimate of life, that is, death.
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