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THE SIDDUR IN MESSIANIC JEWISH LIFE: A CASE STUDY IN MESSIANIC
JEWISH LITURGICAL PRACTICE AND COMMUNAL IDENTITY

ABSTRACT

The emergence of modern Messianic Judaism in the twentieth century saw
thousands of American Jews encounter Yeshua (Jesus) the Messiah and the formation of
Messianic congregations to express renewed Jewish life through faith in him. This has
included using the siddur (the traditional Jewish prayer book) in congregational worship.
This qualitative case study explores how the siddur functions within this movement,
drawing on the experiences of seven Messianic Jews from the Union of Messianic Jewish
Congregations. The project traces the historical roots of Messianic Jewish liturgical
practices and examines how the siddur influences the spiritual life and identity of
Messianic Jews. The study finds that within modern Messianic Judaism, the siddur serves
as a catalyst for spiritual growth by integrating faith in Yeshua with Jewish practice, and
supports Jewish identity formation. Moreover, participants’ readings of the siddur reflect
the Messianic Jewish understanding of God’s ongoing covenant with the Jewish people,

centered on Yeshua the Messiah of Israel.
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CHAPTER ONE:

PROJECT INTRODUCTION

1.1 INTRODUCTION

In 1884, a modern Messianic Jewish synagogue known as The Israelites of the
New Covenant was established in Kishinev, Russia.! Under the leadership of Joseph
Rabinowitz, the congregation used a Messianic siddur, read from a Torah scroll during
worship services, and pursued a Jewish way of life as Jewish believers in Yeshua (Jesus).?
Rabinowitz hoped that his fellow Jews might come to know Yeshua as their brother and
Messiah without converting to Christianity, a move that would have required
relinquishing their Jewish identity. His pioneering assembly, which resembled to some
extent descriptions of Jewish believers in the New Testament, garnered significant
attention from contemporary Hebrew Christians and European mission groups and

ignited intense debates.? In the Christian literature of the time, evaluations of this modern

! At the turn of the twentieth century, the terms “Messianic Jew” and “Messianic Judaism”
appeared in literature to describe the reemerging Jewish community of Yeshua followers. For example, Our
Hope magazine, published by the Hope of Israel in New York City in March 1895, carried the subtitle “4
Monthly Devoted to the Study of Prophecy and to Messianic Judaism,” and in December 1910, the first
issue of The Messianic Jew was published by the Jewish Messianic Movement in Johannesburg, South
Africa. Newer scholarship identifies Rabinowitz’s congregation as an example of the modern Messianic
movement and the first modern Messianic Jewish synagogue in the nineteenth century. See Kai Kjaer-
Hansen, Joseph Rabinowitz and the Messianic Movement: The Herzl of Jewish Christianity (Grand Rapids:
Eerdmans, 1995); David Rudolph, “Messianic Judaism in Antiquity and in the Modern Era,” in
Introduction to Messianic Judaism: Its Ecclesial Context and Biblical Foundations, eds. David Rudolph
and Joel Willitts (Grand Rapids: Zondervan, 2013), 29.

2 Rudolph, “Messianic Judaism in Antiquity and in the Modern Era,” 29-30; see also Joseph
Rabinowitz, Prayers and Principles of Faith of the Children of Isra’el of the New Covenant (Kishinev: J.
Rabinowitz Printing Office, 1892; first edition 1885).

3 Kjaer-Hansen, Joseph Rabinowitz and the Messianic Movement, 1-4.



Messianic Jewish tradition were critical and led to a theological rejection and
marginalization of Messianic Jews and Messianic Judaism.*

It was not until the late twentieth century that Messianic Jewish congregations
would become a grassroots movement, concentrated in the United States and Israel, and
the movement has continued to grow until this day.> Messianic Jewish communities
emphasize a communal life that is rooted in the Torah and modeled on the New
Testament. They embrace an authentic expression of Jewish congregational worship that
is distinct from that of Gentile Christian traditions. A defining characteristic of American
Messianic Jewish congregations in the twenty-first century is their use of traditional
Jewish liturgy from the siddur (the Jewish prayer book).°

As a Gentile follower of Jesus, I have had the unforgettable experience of being
invited to Shabbat meals in Messianic Jewish homes. These occasions kindled a desire to
understand and support my hosts’ expression of the Messianic Jewish faith. My hosts
welcomed the Shabbat and recited the siddur prayers with joy, celebration, and a sense of
God’s intimate presence. Their faith and hope in Yeshua were contextualized in
meaningful Jewish ways. These experiences evoked a profound sense of spirituality and

made me wonder: How does the siddur shape the spiritual life of the modern Messianic

Jewish community?

* See Rudolph, “Messianic Judaism in Antiquity and in the Modern Era,” 26-29, for an analysis of
Hebrew Christian and Jewish mission response to Messianic Judaism during the late nineteenth and early
twentieth centuries.

3> Dan Cohn-Sherbok, Messianic Judaism (London: Cassell, 2000), 60-81.

® The siddur is a set of biblical and post-biblical redacted texts for Jewish communal liturgical
prayer.



This Doctor of Ministry project is a post-Shoah, post-Nostra Aetate endeavor to
explore the issue of Jewish presence within the Church and Yeshua’s presence within the
Jewish community.” The project aims to analyze the influence of the siddur on the
spiritual life and identity of Messianic Jews. This introductory chapter provides
definitions of key terms, offers background information on Messianic Jewish
communities, and outlines my research methodology. Finally, after highlighting the
existing literature gap in the area of Messianic Jewish spirituality and identity studies, I

present an overview of the subsequent chapters.

1.2 KEY CONCEPTS AND BACKGROUND
1.2.1 Defining Terms
This project is grounded in six key concepts: Messianic Jews, supersessionism,
post-supersessionism, Jewish identity, liturgical practice, and traditional Jewish prayer.
First, the term “Messianic Jews” refers to Jewish people who follow Yeshua as Israel’s
Messiah and continue to live as Jews as an expression of covenantal fidelity and
identification with Jewish peoplehood.® Second, “supersessionism” is a Gentile Christian

theological tradition that has historically obviated the formation of observant Messianic

7 The Hebrew word “Shoah” means “catastrophe.” It refers to the persecution and murder of six
million Jews by the Nazis. It highlights the Jewish perspective on this historical event and is often used by
newer scholarship in place of “Holocaust,” a Greek-derived term meaning “burnt offering.” Nostra Aetate
is a landmark declaration from Vatican Council II in 1965. This document affirms the shared spiritual
heritage between Christians and Jews, condemns antisemitism, and calls for mutual respect and dialogue
between the Catholic Church and other religions. See Vatican Council II, Nostra Aetate (October 28, 1965),
https://www.vatican.va/archive/hist councils/ii_vatican council/documents/vat-ii_decl 19651028 nostra-
aetate_en.html.

8 See David Rudolph, “Messianic Judaism in Antiquity and in the Modern Era,” 21; Oskar
Skarsaune, “Jewish Believers in Jesus in Antiquity—Problems of Definition, Method, and Sources,” in
Jewish Believers in Jesus: The Early Centuries, eds., Oskar Skarsaune and Reidar Hvalvik (Grand Rapids:
Baker Academic, 2007), 3-21.



Jewish communities. This tradition holds that with the coming of Christ, Jewish Torah
observance became obsolete. Moreover, the Church replaced the Jewish people (“Israel
according to the flesh”) as the people of God, and the land of Israel became the
eschatological inheritance of the Church in a spiritual way, thus transcending and
fulfilling God’s promise to the Jewish people. This interpretation extended to Jerusalem,
which came to be regarded as “a ‘Christian’ holy city.”® Third, “post-supersessionism”
refers to a collective theological position that “affirms the present validity of God’s
covenant with Israel as a coherent and indispensable part” of ecclesial teaching. ' This
perspective seeks to challenge interpretations of the New Testament that dismiss God’s
covenant with the Jewish people, the essential role of the Torah in Jewish identity, and the
significance of Jewish peoplehood.!! Fourth, “Jewish identity” entails self and communal
identification that includes elements of ethnicity, culture, religion, and family
background.!? Fifth, The term “liturgical” in this project refers to the structured prayers,
blessings, and rituals performed in public worship and individual observance. It includes
oral traditions of the biblical period, textual recitations, actions and occasions for

worship, and ritual objects that serve to approach God for thanksgiving, petition, and

® Origen taught that Jerusalem is a spiritual and heavenly destination for the Church (e.g., First
Principles 2.11.2-3; Against Celsus 8.73). In Constantine’s time, an excavation resulted in the discovery of
a tomb assumed to be Yeshua’s resurrection site. Hence, the earthly Jerusalem became the holy city of
Christianity, a place of devotion. See Mark S. Kinzer, Jerusalem Crucified, Jerusalem Risen: The
Resurrected Messiah, the Jewish People, and the Land of Promise (Eugene: Cascade, 2018), 25-27.

10 R, Kendall Soulen, “Post-supersessionism,” in A Dictionary of Jewish-Christian Relations, ed.
Edward Kessler and Neil Wenborn (Cambridge: Cambridge University Press, 2005), 350.

! See the Society for Post-Supersessionist Theology, https://www.spostst.org.

12 See Pew Research Center, “Jewish Americans in 2020,” Pew Research Center (May 11, 2021):
2, https://www.pewresearch.org/wp-content/uploads/sites/20/2021/05/PF_05.11.21 Jewish.Americans.pdf;
Shaye J. D. Cohen, The Beginnings of Jewishness: Boundaries, Varieties, Uncertainties (Berkeley:
University of California Press, 1999), 69—111; Ari Y. Kelman, et al., “The Social Self: Toward the Study of
Jewish Lives in the Twenty-first Century,” Contemporary Jewry 37 (2017): 53.



https://www.pewresearch.org/wp-content/uploads/sites/20/2021/05/PF_05.11.21_Jewish.Americans.pdf

commemoration. Finally, “traditional Jewish prayer” refers to communal, liturgical

prayers redacted in the siddur, the traditional Jewish prayer book.

1.2.2 Background on Messianic Jewish Communities

The religious tradition of Messianic Jews has roots in the land of Israel during the
first century CE (see Acts 1:12—14; 2:46)."* In Acts, Luke recounts that after Yeshua’s
ascension, thousands of Jews in Jerusalem embraced faith in the Messiah. Under James’s
leadership, the earliest Jewish believers continued to observe Jewish customs within the
context of first-century Judaism, spreading the good news of God’s eschatological
kingdom and anticipating the promised restoration of Israel (Acts 21:17-24; see also.
15:13-21; 26:4-7; Gal 1:11-2:2; Eusebius, Hist. eccl. 2.1.2-7).14

Messianic Jewish communities existed in the land of Israel and surrounding
regions during the late first century and early second century. Eusebius recounts from
Hegesippus and Irenaeus that the Jewish bishops of the Jerusalem community, including
James, Symeon, and Justus, influenced the ecclesial tradition with their ardent lives and
teaching (Hist. eccl. 2.23; 3.11; 3.32; 3.35; 5.5; 5.22.4).15 Under the leadership of these
Jewish bishops, pockets of ancient Messianic Jewish communities continued a Jewish

way of life according to the Torah (Acts 15; see also Didache 6.2-3).1¢ The Jerusalem

13 The reference to Jewish believers (in Jesus) is found in ancient sources, such as John 8:31. The
modern term “Messianic Jews” describes Jewish believers who follow the Messiah and continue living
within the norms of Judaism.

14 Richard Bauckham, “James and the Jerusalem Community,” in Jewish Believers in Jesus, 55—
95.

15 Eusebius also notes the influence of the Apostle John on the churches in Asia, such as the
Quartodeciman tradition among Gentile believers during the early centuries (Hist. eccl. 5.24).

16 Anders Ekenberg, “Evidence for Jewish Believers in ‘Church Orders’ and Liturgical Texts,” in
Jewish Believers in Jesus, 645.



Messianic Jewish community existed until the Bar Kokhba revolt (132-135CE), after
which time all Jews were expelled from the holy city, including the Jewish bishops (Hist.
eccl. 4.5.1-6.4).

Early patristic and post-70 CE Jewish sources suggest that Messianic Jewish
communities continued to exist outside of Jerusalem until the fourth century.!” Several
Church fathers, including Irenaeus, Epiphanius, and Jerome, mention communities of
Messianic Jews in Syria, Galilee, and surrounding regions.'® The Didascalia
Apostolorum, a Jewish text as noted by Karin Zetterholm,!® describes a third-century
“Jesus-oriented” Jewish community, where “Torah-observant (although not necessarily in
a Rabbinic way) individuals...with a Jewish self-identity” were joined by Jesus-adherent
Gentiles who practiced different Torah-related customs.?’ Zetterholm identifies the
community as “a sub-group within Judaism.”?!

According to Tannaitic sources, Messianic Jews lived on the margins of Jewish

society.?? The Birkat ha-Minim, a curse purportedly formulated by the religious

17 Rudolph, “Messianic Judaism in Antiquity and in the Modern Era,” 24-25; see also t. Hul. 2.24;
Epiphanius, Pan. 29; John Chrysostom, Discourse 1.1.

18 Edwin K. Broadhead, “The Earliest Communities of Jesus’ Followers” in Jewish Ways of
Following Jesus: Redrawing the Religious Map of Antiquity (Tiibingen: Mohr Siebeck, 2010), 80-120,
163-87, 188-212; Irenaeus, Against Heresies 1.26.2, as reported by Eusebius, Hist. eccl. 3.27 and 3.28.6;
Epiphanius, Pan. 29; and Jerome, Vir. ill. 3.

19 Karin Hedner Zetterholm, “Alternate Visions of Judaism and Their Impact on the Formation of
Rabbinic Judaism,” JJMJS 1 (2014): 138-39.

20 Zetterholm, “Alternate Visions of Judaism and Their Impact on the Formation of Rabbinic
Judaism,” 139, 153.

2 Zetterholm, “Alternate Visions of Judaism and Their Impact on the Formation of Rabbinic
Judaism,” 143. The emphasis is original.

22 Shaye J.D. Cohen, “In Between: Jewish-Christians and the Curse of the Heretics,” in Partings:
How Judaism and Christianity Became Two, ed. Hershel Shanks (Washington, DC: Biblical Archaeology
Society, 2013), 235; Philip S. Alexander, “Jewish Believers in Early Rabbinic Literature (2nd to 5th
Centuries), in Jewish Believers in Jesus, 659-709.



leadership at Yavneh, aimed to ensure doctrinal conformity after the destruction of the
Temple and the Bar Kokhba revolt (b. Ber. 28b; cf. m. Ber. 9:5).7 This liturgical prayer
implies that sectarian groups (minim), which likely included Messianic Jews, participated
in synagogue services.?* Although the particular identity of the heretics referred to in the
Birkat ha-Minim is not typically stated in the earliest forms of the liturgy, by the fourth
century it became recognized (at least by church authorities) as a condemnation of the
Nazarenes (a sect of Messianic Jews), as evidenced in Epiphanius’s and Jerome’s
writings (Pan. 29.9.2; Epist. 112.13).%3

Additional textual evidence, such as Tosefta Hullin 2.24, indicates that Rabbinic
authorities explicitly prohibited socio-religious interaction between Messianic Jews and
non-Yeshua-believing Jews.?® According to Philip Alexander, Messianic Jews practiced a
Torah-faithful lifestyle in the Galilee region during the Tannaitic period and may have
attempted to influence the synagogue services, such as by introducing the Lord’s Prayer.
These actions may have led to the rabbis defining Jewish orthodoxy in a way that

precluded Messianic Jews.?” As early Rabbinic Judaism evolved into mainstream Judaism

2 Birkat ha-Minim is the malediction against heretics, the twelfth blessing of the Amidah.

24 The consensus of scholarship indicates that the heretics likely include Jewish followers of
Yeshua who worshipped in local synagogues. See Steven T. Katz, “The Rabbinic Response to Christianity”
in The Cambridge History of Judaism Volume Four: The Late Roman-Rabbinic Period (Cambridge:
Cambridge University Press, 2006), 285; Lawrence A. Hoffman, My People s Prayer Book: Traditional
Prayers, Modern Commentaries Vol. 2—The Amidah (Nashville: Jewish Lights, 2014), 133-35.

25 The term Nazarenes was first used in reference to Yeshua and his earliest followers (Matt 2:23;
Acts 24:5). See Edwin K. Broadhead, “Nazarenes” in Jewish Ways of Following Jesus, 163, 171; Wolfram
Kinzig, “The Nazoraeans,” in Jewish Believers in Jesus, 463—87.

26 T. Hul. 224 tells the story of Rabbi Eliezer, who mentioned a conversation he had enjoyed with a
Jewish follower of Yeshua named Jacob. This led to Eliezer being accused of being a heretic.

27 Alexander (“Jewish Believers in Early Rabbinic Literature [2nd to 5th Centuries],” 673—74)
cites m. Meg. 4:8—-10 and b. Ber. 28b—29a, indicating the Rabbinic group's influence was felt in the
synagogue and could lead to “interrupting public prayer, to rebuke, or silence, or possibly correct any
sheliah ha-sibbur who was following a non-rabbinic practice.” He further suggests, “whether the rabbinic



in antiquity, religious authorities sought to prevent Jewish believers in Yeshua from
participating in synagogue worship, since such identification and practice would blur the
boundaries that the Rabbinic and Church authorities were erecting.

Meanwhile, Messianic Jews (Jews who believed in Jesus and continued to
identify as Jews and practice Judaism) faced increasing marginalization from the Gentile
Christian wing of the Church, as evidenced by patristic literature and decisions made at
Church councils.?® Figures such as Origen and John Chrysostom embraced
supersessionism and thus regarded Jewish practice in the Church as obsolete.? This had
implications for contemporary Jewish believers. The Council of Elvira in Spain (306 CE)
banned commensality between Christians and Jews (canon 50). Furthermore, the first
ecumenical council at Nicaea (325 CE) signaled the Church’s vision to part ways with
Jews and Judaism (see Eusebius, Vit. Const. 3.18). The Second Council of Nicaea (787
CE) went so far as to bar Messianic Jews from participating in communion, prayer, or
any aspects of Church life (canon 8).3° Supersessionist theology, and church law that
effectively prohibited Jewish practice, hindered the establishment of Messianic Jewish
communities. As a consequence, there ceased over time to be an identifiable Jewish

presence in the Church.

version of the Amidah may not have been a response to Jewish Christians attempting to introduce the
Paternoster into the synagogue service.”

28 See James Parkes, “Appendix 1: Legislation Affecting the Jews from A.D. 300 to 800" and
“Appendix 3: Professions of Faith Extracted from Jews on Baptism,” in The Conflict of the Church and the
Synagogue: A Study in the Origins of Antisemitism (NY: Atheneum, 1985), 379-91, 394-400.

2 See Origen, Cels. 2.1; Homilies on Leviticus 5.8; John Chrysostom, Adv. Jud. 4.3.4-5.

30 “Second Council of Nicaeca—787 A.D.,” Papal Encyclicals online edition, papalencyclicals.net.



1.2.3 The Reemergence of Messianic Jews in the Present Day
Messianic Jewish communities began to reemerge in the mid-eighteenth century
and again in the late nineteenth and twentieth centuries.?' They continued to face
historical challenges such as Christian supersessionist theology and marginalization by
the broader Jewish community. Their resurgence reflected a complex sociological reality
that marked a departure from centuries of clear boundaries between Jewish and Christian
identities. This visible Jewish presence within the Church has been forged through
numerous struggles and much suffering over the centuries. For example, Rachmiel
Frydland, a Messianic Jew, provides a poignant account of the trauma experienced by
Jewish believers during the Shoah.>* He describes what it was like after most of them
were sent to the death camps:
In late 1944, by hiding in cemeteries, deserted churches, and the homes of fearful
friends, I was one of the few surviving Jews in Warsaw outside the ghetto. In that
enclosure were 5,000 Jews, the last of Warsaw’s original 500,000. By God’s
enabling, I secretly slipped into the ghetto and was able to speak comfort to a few
of the Jewish believers still alive. Other Jewish brethren heard the message and
believed in Messiah Jesus. My friends in the ghetto insisted that I leave. They said
that if God had preserved me thus far, I would be a witness to the woes they now
experienced. At the end of the war, I could tell the story of their suffering. I was

probably one of the last to leave the ghetto. It was only shortly afterward that the
Germans obliterated the entire camp.??

31 See Lutz Greisiger, “Israel in the Church and the Church in Israel: The Formation of Jewish
Christian Communities as a Proselytising Strategy Within and Outside the German Pietist Mission to the
Jews of the Eighteenth Century,” in Pietism and Community in Europe and North America 1650—1850, ed.
Jonathan Strom (Leiden: Brill, 2010), 129-54, for a study of the first known Messianic Jewish community
in modernity.

32 Rachmiel Frydland, When Being Jewish Was A Crime, 2™ ed. (Philadelphia: Messianic
Publishing, 1998); “I Believe,” http://www.messianicassociation.org/bio-frydland.htm.

33 Frydland, “I Believe.” An estimated 5,000 to 6,000 Jewish believers were living in the Warsaw
Ghetto at its height (Mitch Glaser, “Heroes of the Holocaust: Poland, the Warsaw Ghetto and Yeshua,” The
Lausanne Consultation on Jewish Evangelism North America, San Diego, CA, 2012).
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As the only survivor among his immediate family and the leading Jewish believers who
remained in Poland, Frydland provides an account of his life as a liturgically-oriented
Jewish follower of Yeshua: He upheld Jewish traditions, maintained his faith in Messiah,
and developed a spiritual life that departed from various Jewish and Christian norms.>*
Despite the challenges that Messianic Jews like Frydland face today, their communal
identity and ethics call them to present Yeshua as the glory of Israel and the light to the
nations (Luke 2:32).

A survey of twenty-first-century Messianic Jewish national organizations in the
United States by Mitch Glaser lists seven “larger and better-known” groups as examples
of the current congregational movement.>> Among these, the Union of Messianic Jewish
Congregations (UMJC) is the third-largest and has functioned as a network of
congregations since the 1980s. The UMIJC is part of, but not representative of, the
broader Messianic movement; Jewish members of UMJC synagogues generally consider
Torah observance their covenantal duty and celebrate Shabbat and Jewish holidays,
incorporating Jewish traditions into their congregational life.>¢ The UMIJC is recognized
as having a more developed liturgical tradition within the Messianic community. Due to
its liturgically-oriented approach to congregational life, the UMJC is the primary focus of
this research project.

Within the UMJC community, congregations incorporate varying amounts of

Jewish liturgy, often using PowerPoint slides, in their Saturday morning worship

34 Frydland (When Being Jewish Was A Crime, 78, 85-90) uses the term “completed Jew” to
describe the experience of a Jewish person who follows the Jewish Messiah.

35 Mitch Glaser, “Messianic Jewish National Organizations,” in Introduction to Messianic
Judaism, 116.

36 Glaser, “Messianic Jewish National Organizations,” 120-21.
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services. A subgroup within the UMJC uses the siddur as the primary communal ritual
text that guides its services.?” This project examines the siddur in Messianic Jewish life,

thereby narrowing the research scope to that subset of UMJC congregations.

1.3 LITERATURE GAP

A critical component of this research is a review of recent academic and
theological scholarship on modern Messianic Jewish spirituality, with a specific focus on
the siddur and Messianic Jewish liturgical practice. Although existing literature provides
insights into Messianic Jewish liturgy and spirituality, there remains a lacuna when it
comes to the connection between the siddur and Jewish identity within the Messianic
community. This research project aims to address this gap in the literature. A synthesis of
findings from various studies underscores this need.

In Messianic Judaism, Dan Cohn-Sherbok traces the history of Messianic Jews.
He analyzes their Jewish way of life, including Saturday morning liturgical worship,
annual festival celebrations, lifecycle events, and ultimately proposes that this religious
tradition be viewed as a branch of modern pluralistic Judaism.?® In contrast, Yaakov Ariel
in his article “A Different Kind of Dialogue? Messianic Judaism and Jewish-Christian

Relations” describes modern Messianic Judaism as a subculture of evangelical

37 In this study, the siddur is treated as a book—an ordered compilation of prayers, received and
handled as a ritual object—rather than merely a set of discrete liturgical texts. When Messianic Jews
participate in services guided by a (Messianic) siddur, they encounter the prayers in a distinct sequence and
framework. Because the siddur is physically engaged, its presence in corporate worship can signal
continuity with broader Jewish practice and habituate participants into recognizable Jewish rhythms of
devotion. Over time, praying “from the siddur” can therefore shape not only what is said in worship but
also how the community imagines itself—its patterns of memory and its lived understanding of (Messianic)
Jewish identity. In this sense, the siddur exerts formative influence beyond the content of individual prayers
by functioning as both a structured liturgical world and a ritual object embedded in Jewish life.

38 Cohn-Sherbok, Messianic Judaism, 87165, 209—13.
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Christianity, and Messianic Jewish spiritual life as an expression of ethnic identity.* In
his seminal work Postmissionary Messianic Judaism: Redefining Christian Engagement
with the Jewish People, Mark Kinzer acknowledges the hybrid (Jewish-Christian) history
of the twentieth-century Messianic Jewish movement and its development within the
evangelical world. Moreover, he proposes a prescriptive (visionary) definition of twenty-
first-century Messianic Judaism as a post-evangelical communal identification of Jewish
followers of Yeshua who live as Torah-faithful Jews within the Jewish community.* In
Kinzer’s view, Messianic Jews embrace Jewish lifestyle as a matter of covenant calling
and Jewish tradition as a valid expression of the community of Israel. He asserts that
these practices are compatible with New Covenant teaching.*!

The interrelated issues of Jewish identity and spirituality are central to Messianic
Jewish studies. In his dissertation “Emerging Jewish Young Adults Attracted to Emergent
Jewish Spiritual Communities,” Stan Meyer relates the spiritual journeys of eight
Messianic Jewish young adults and discusses their Jewish identity development from a
sociological perspective.? In “Prayer in Community: Identity Politics for Messianic
Jews,” David Nichol portrays the Messianic Jewish community as composed of religious

Jews. He argues for a necessary (and positive) correlation between Jewish liturgy and

3 Yaakov Ariel, “A Different Kind of Dialogue? Messianic Judaism and Jewish-Christian
Relations,” CrossCurrents 62 (2012): 318-27.

40 Mark S. Kinzer, Postmissionary Messianic Judaism: Redefining Christian Engagement with the
Jewish People (Grand Rapids: Brazos, 2005); David Rudolph, “The Impact of Postmissionary Messianic
Judaism on the Messianic Jewish Movement” (paper presented at the annual meeting of the Society of
Biblical Literature, 2015).

4! Kinzer (Postmissionary Messianic Judaism, 264) argues for a “bilateral ecclesiology in
solidarity with Israel that affirms Israel’s covenant, Torah, and religious traditions.”

42 Stan Meyer, “Emerging Jewish Young Adults Attracted to Emergent Jewish Spiritual
Communities: Stories, Not Statistics” (PhD diss., Biola University, 2020).



13

Messianic Jewish communal identity.** As a Messianic Jewish rabbi, Kirk Gliebe
explains in “The Messianic Hope: A Case for an Identifiable Messianic Jewish
Community” that a Messianic Jewish synagogue serves as both a sociological and a
spiritual formative context in which Yeshua faith and Jewish continuity are forged for
Jewish believers in Jesus.** Together, Meyer, Nichol, and Gliebe emphasize that Jewish
identity is shaped in intentional Jewish space. For many Messianic Jews, such Jewish
space is found in Messianic synagogues.

Several notable studies examine Messianic Jewish congregational life in the
twenty-first century. In “Messianic Jewish Worship and Prayer,” Seth Klayman
introduces present-day Messianic Jewish communal worship across four areas: liturgical
prayer, festival observance, music, and dance. He further argues that, by following
Yeshua while practicing Jewish customs, Messianic Jewish synagogues can serve as a
witness to both the Jewish and Christian worlds.*’ This perspective is also evident in
Kinzer’s work. In “Jewish Life as Sacrament,” Kinzer discusses how Messianic Jewish
prayer reflects participation in Yeshua, creating a bond between Jews and Gentiles
through liturgy and sacrament.*® In his doctoral project, “Yeshua’s Identity as
Communicated in the Shabbat Morning Service Liturgy,” Christopher Montgomery

examines Messianic Jewish Shabbat liturgy, with a focus on understanding Christology

43 David Nichol, “Prayer in Community: Identity Politics for Messianic Jews,” Kesher: A Journal
of Messianic Judaism 31 (2017): 87-96.

# Kirk Gliebe, “The Messianic Hope: A Case for an Identifiable Messianic Jewish Community,”
Lausanne Consultation for Jewish Evangelism, Fort Lauderdale/Coral Springs, FL, February 28, 2023.

45 Seth Klayman, “Messianic Jewish Worship and Prayer,” in Introduction to Messianic Judaism,
51-59.

46 Mark S. Kinzer, “Jewish Life as Sacrament” in Searching Her Own Mystery: Nostra Aetate, the
Jewish People, and the Identity of the Church (Eugene: Cascade, 2015), 149-71.
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during Saturday morning services. He finds that the Messianic Jewish community
selected for his research recognizes in various ways the centrality of Yeshua during
Shabbat morning worship.*’ Evert W. van de Poll explores twenty-first-century Messianic
Jewish annual festival celebrations in his book Messianic Jews and their Holiday
Practice: History, Analysis and Gentile Christian Interest. He interprets the Jewish feasts
through an evangelical Christian lens and explains their significance amid the growing
Gentile Christian interest. His analysis addresses the subject of Gentile believers in
Messianic congregations and Christian churches, where there is increasing enthusiasm to
participate in Jewish practices like the Passover seder.*® In their study “Revitalizing
Messianic Jewish Congregations: What Attracts & Engages Young Adults & Teens,”
Deborah Pardo-Kaplan and her team conducted research on a cohort of 254 young people
(ages 13-45) from Messianic Jewish communities in North America in the 2020s. Their
analysis reveals that meaningful relationships and shared communal experiences,
particularly in relation to festival observance, are vital for fostering vibrant
congregational life for the next generation.* Finally, in her dissertation “Messianic
Dance for Self-Reported Relief from Symptoms of Depression: A Phenomenological

Study,” Mindy Marie Seta specifically highlights how Messianic dance can enhance

47 Christopher Kyle Montgomery, “Yeshua’s Identity as Communicated in the Shabbat Morning
Service Liturgy” (DMin thesis, The King’s University, 2023).

48 Evert W. van de Poll, Messianic Jews and their Holiday Practice: History, Analysis and Gentile
Christian Interest (New York: Peter Lang GmbH, 2015).

4 Deborah Pardo-Kaplan et al., “Revitalizing Messianic Jewish Congregations: What Attracts &
Engages Young Adults & Teens,” Union of Messianic Jewish Congregations (2022), 1.
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participants’ psychological well-being and strengthen connections within the Messianic
community.>*

My examination of recent Messianic Jewish literature identified at least three
different vectors when it comes to Messianic Jewish approaches to traditional Jewish
liturgy:

(1) Jewish liturgy during Saturday morning services should be increased. Stuart

Dauermann asserts that traditional Jewish liturgy is essential for defining
Messianic Jewish communal identity and worship practices. Traditional prayer
shapes the Messianic Jewish movement in a way that is recognizably Jewish
and honors Yeshua.!

(2) Jewish liturgy should be reduced to make room for contemporary charismatic
expressions of congregational worship. In contrast to Dauermann’s liturgical
perspective, Joel Chernoff asserts that modern Messianic Judaism is a Spirit-
led movement in which charismatic expressions should be prioritized over
traditional liturgy in congregational settings.>?

(3) Jewish liturgy should be recontextualized and reformulated for Messianic
Jewish worship. According to Daniel Juster, a biblical-theological framework
must be developed and incorporated into Messianic Jewish prayers so that

congregants can understand Messianic Jewish identity and community as part

>0 Mindy Marie Seta, “Messianic Dance for Self-Reported Relief from Symptoms of Depression:
A Phenomenological Study” (EdD diss., Liberty University, 2023).

3! Stuart Dauermann, “The Importance of Jewish Liturgy,” in Voices of Messianic Judaism:
Confronting Critical Issues Facing a Maturing Movement, ed. Dan Cohn-Sherbok (Baltimore: Lederer,
2001), 1-10.

52 Joel Chernoff, “Messianic Jewish Revival and liturgy,” in Voices of Messianic Judaism, 11-18.
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of the canonical story. He argues that traditional Jewish prayer, when
thoughtfully reworked with explicit Yeshua-centered content, can serve as an
especially meaningful form of worship for Messianic Jews.>3 There are
minimalist and maximalist approaches to reworking traditional Jewish prayer
in Messianic Jewish services. Additionally, when Messianic congregations
incorporate New Covenant passages into the Shabbat liturgy, they
contextualize a New Covenant understanding of Jewish identity and a “Jewish
expression of [worship within] the Body of the Messiah.”*

The above cross section of literature on Messianic Jewish spirituality provides
insights into either Messianic Jewish liturgical practices or community identity. However,
these two topics (liturgy and identity) are often studied separately. This research project

aims to explore how they are connected in understanding the significance of the siddur to

present-day Messianic Jews in the United States.

1.4 RESEARCH METHODOLOGY
1.4.1 Research Purpose and Scope
The purpose of this project is to describe and evaluate the influence of the siddur
on the spiritual life and identity of Messianic Jews. The research is guided by a central
question: How and why is the siddur meaningful to Messianic Jews in the twenty-first

century? The target population for this study is Messianic Jews affiliated with the UMJC.

33 Daniel C. Juster, “Jewish and Biblical Worship,” in Jewish Roots: Understanding Your Jewish
Faith, revised ed. (Shippensburg: Destiny Image, 2013), 303—11.

34 See Daniel C. Juster, New Covenant Siddur: A Yeshua-Centered Messianic Jewish Worship
Book, transl. Michael Rudolph (Frederick: Tikkun America, 2019), 3.
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Eligible participants must have engaged with the siddur in communal prayer settings for
two or more years and must self-identify as Messianic Jews in accordance with UMJC

standards. The data collected for this study is from July and August 2023.

1.4.2 Research Questions
This project aims to explore four key questions:
(1) How does the prayer life and communal practice of Yeshua the Messiah of Israel, and
his earliest Jewish followers, inform modern Messianic Jewish prayer practice?
(2) What significance does the siddur hold for modern Messianic Jews?
(3) What are the lived experiences of Messianic Jews regarding traditional Jewish
prayers?
(4) In what ways does the siddur shape the perspective of Messianic Jews on Jewish

identity and faith in Yeshua?

1.4.3 Research Significance

This study aims to provide insight into (and contribute to) twenty-first century
Messianic Jewish spiritual life and identity. It will address five areas of ecclesial
significance. First, the information gleaned from the study will hopefully enhance
liturgical education and spark discussions about communal prayer customs in UMJC-
affiliated congregations. Second, this research will help Jewish and Gentile believers in
Messianic synagogues to better understand the role of the siddur in upholding bilateral
(Jew-Gentile) ecclesiology. The siddur also offers intermarried couples within the UMJC

a way, through the traditional Jewish prayer book, to maintain Jewish continuity. Third,
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the data yields qualitative insights about a significant community of American Messianic
Jews in the post-Nostra Aetate era. Their story, gathered from research interviews,
explains a Jewish manner of life, expressed in the communal prayer life of modern
Messianic Judaism. Fourth, the empirical data contributes to post-Shoah studies
concerning Yeshua faith in Jewish communities. Finally, for Gentile Christian leaders—
regardless of whether they have Jewish believers in their congregations or not—this
research underscores how necessary it is to understand Jewish life in the Church. This
includes honoring the importance of Jewish liturgical worship. Such discernment is a step

toward embracing a post-supersessionist theology by the Church.

1.4.4 Research Design and Limitations

The research described in this project employed a qualitative case study
methodology that involved gathering direct and descriptive data from seven participants.
Data was compiled through open-ended interview questions, a survey of participants’
background information, and my observation of congregational Shabbat services.
Thematic analyses revealed similar and contrasting perspectives among the participants.

Although the research presents a profile of the prayer lives of Messianic Jews, the
small sample size of this qualitative case study makes it difficult to generalize to all
Messianic Jews within the UMJC community. Additionally, my biases as a researcher
may influence how I interpret the raw data, potentially affecting the validity of the

research findings. These factors are acknowledged among the limitations of this study.
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1.5 OVERVIEW OF CHAPTERS

Chapter Two examines some of the biblical-theological foundations that inform
the communal prayer practices of modern Messianic Jews. It explores Paul’s
reinterpretation of the Shema (1 Cor 8), Yeshua’s last Pesach celebration in the Gospels,
and Tefilat Ha’Adon (the Lord’s Prayer) in Matthew 6:9—13 within the context of first-
century Judaism. The analysis aims to illustrate how the community of the Messiah’s first
followers expressed their Jewish identity and Yeshua-faith through Israel’s liturgical
tradition.

Chapter Three presents a literary analysis of the siddur, a later development of the
prayer tradition of Israel that incorporates many earlier elements. This chapter includes a
discussion of the siddur’s history, sociological import, and associated theological
concepts, providing readers of this study with a better understanding of its overall
significance and influence on the Messianic Jewish community. Using the siddur as a
primary source, this analysis also incorporates multidisciplinary studies to consider how
traditional Jewish prayer may shape the spiritual life and identity of Messianic Jews in
the twenty-first century.

Chapter Four provides an outline of the qualitative case study, detailing the design
and methodology, the data that was collected from participants, and the analysis of that
data. I discuss the information collected about participants’ initial exposure to the siddur,
their experiences during synagogue prayer services, their personal liturgical prayer
practices, and their perspectives on Jewish identity.

In Chapter Five, | evaluate the findings from Chapter Four in conjunction with the

biblical-theological and literary analyses from the preceding chapters to conclude the
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Doctor of Ministry project. Notably, the project finds that the siddur within twenty-first-
century Messianic Judaism provides a Jewish framework for faith in Yeshua the Messiah
of Israel, and worship in his name. It further posits that Messianic Jewish spirituality and
practice act as a post-supersessionist signpost within the Church. This final chapter
outlines the contributions of the research project and proposes future research

opportunities.
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CHAPTER TWO:

BIBLICAL AND THEOLOGICAL REVIEW

2.1 INTRODUCTION

The goal of this project is to describe and evaluate the influence of the siddur on
the spiritual life and identity of Messianic Jews. This chapter contributes toward that goal
by examining several antecedents of modern Messianic Jewish liturgical tradition in
Second Temple Jewish literature. These antecedents, which reflect first-century CE
biblical-theological perspectives and ethics, include (1) the Shema, which functions as the
central confession of monotheistic faith, a boundary marker of Jewish identity; (2)
Yeshua’s Last Supper, a Pesach (Passover) meal and commemoration of God’s
deliverance of Israel from Egypt; and (3) Tefilat Ha’Adon (the Lord’s Prayer) as
presented in Matthew 6:9—13. These early Jewish expressions of New Covenant Judaism,
among others, inform the communal liturgical life of twenty-first-century Messianic
Jews.

The context and common features of Second Temple Judaism provide a
framework for understanding the liturgical engagement of Yeshua and his early Jewish

followers.>® Throughout this chapter, the New Testament text is analyzed in light of

55 The Shema confession serves as a “boundary marker,” meaning it consistently and clearly
distinguishes the Jewish people from other people groups. Baumgarten defines a boundary marker as “the
social means of differentiating between insiders and outsiders” (Albert I. Baumgarten, The Flourishing of
Jewish Sects in the Maccabean Era: An Interpretation [Boston: Brill, 1997], 7); see also, Paula Fredriksen,
“Christians in the Roman Empire in the First Three Centuries CE,” in A Companion to the Roman Empire,
ed. David S. Potter (West Sussex, UK: Blackwell, 2010), 590.

36 Second Temple Judaism (STJ) refers to Judaism as practiced from the time of the second
Temple’s construction (520 BCE) to its destruction (70 CE). The impact of STJ in Jewish culture continued
beyond 70 CE. See E. P. Sanders, Judaism: Practice and Belief, 63BCE—66CE (London: SCM, 1992), 242.
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Jewish thought of the time in order to show that Yeshua and his earliest followers
participated in Israel’s liturgical customs as Second Temple Jews, while articulating their
Messianic message. By examining these antecedents, I argue that Israel’s communal
worship, viewed through the lens of Second Temple Jewish thought and faith in Yeshua
the Messiah, fundamentally shaped the spiritual life of the earliest Messianic Jewish
community.®’ The connection between Israel’s communal worship and the liturgical
tradition of Jewish believers in the first century offers a heuristic historical model for
exploring the relationship of the siddur to Messianic Jewish life and identity in the

twenty-first century.

2.2 THE SHEMA AS CENTRAL CONFESSION AND BOUNDARY MARKER

2.2.1 Introduction

Scholars have used the term “Shema” to denote various related texts.>® This study
employs the term to discuss allusions to the monotheistic language of Deuteronomy 6:4
in Israel’s Scriptures and the New Testament, and proposes that the earliest Jewish
believers in Yeshua applied the dual functions of the Shema—a monotheistic profession
and Jewish identity marker—in first-century Judaism to define their Messianic faith.

Most scholars agree that the Shema recitation was normative by the beginning of
the third century CE, as evidenced by discussions that occurred during the Rabbinic

period (e.g., m. Ber. 1:1-4; 2:2; b. Ber. 21a). The earliest known textual evidence that

37 Israel’s public worship during the New Testament period consisted of the Temple’s sacrificial
customs—*“its daily ‘continual offerings,’ [in Num 28:1-8] and the ‘additional offerings’ on special
occasions, particularly on the three Pilgrim Festivals: Passover, Pentecost, and Tabernacles”—and
synagogue prayer services. See Jakob J. Petuchowski, “The Liturgy of the Synagogue,” in The Lord s
Prayer and Jewish Liturgy, eds., Jakob J. Petuchowski and Michael Brocke (New York: Seabury, 1978), 45.

38 These texts include (1) Deut 6:4; (2) 6:4-5; (3) 6:4-9; (4) 6:4-9, 11:13-21; and Num 15:37-41.
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suggests a liturgical recitation of the Shema is the Nash Papyrus, which dates to the first
or second century BCE.>® Based on Second Temple sources and early Rabbinic literature,
it is reasonable to assume that the Shema was a daily prayer in first-century Judaism
(Mark 12:29; 1QS 10.10; Josephus, Ant, 4.212; Let. Aris. 160; 2 Macc. 7.37; see also m.
Tam 5:1; Ta’an 4:3; m. Ber. 2.2).%° Similar to other first-century Jewish literature, the
New Testament features many references to the oneness of God that underscores the
exclusivity of YHWH in connection with the covenant people of God (e.g., Mark 12:28—
34; Luke 18:18-19; John 10:30; 1 Cor 8:4—6; Rom 3:30; Gal 3:20).

In Jewish tradition, each generation of the Jewish people is responsible for
reflecting on the words of Deuteronomy and willingly pledging allegiance to the God of
Israel through the Shema confession.®! Walter Brueggemann notes that although Moses
addressed these words to the generation poised to enter the land of Canaan, subsequent
audiences described in Scripture, such as during the periods of Josiah and Ezra, have
interpreted the Shema as a matter of Israel’s law. In this context, it requires that
individuals and the assembly apply God’s teaching to their contemporary lives (2 Kgs

23:2-3; Neh 8).%2

39 Richard Bauckham, “The Shema and 1 Corinthians 8.6 Again,” in One God, One People, One
Future: Essays in Honor of N. T. Wright, eds. John Anthony Dunne and Eric Lewellen (Minneapolis:
Fortress, 2018), 96-101.

%'N. T. Wright, The Climax of the Covenant: Christ and the Law in Pauline Theology (Edinburgh:
T&T Clark, 1991), 129; Sanders, Judaism, 196-97; Bauckham, “The Shema and 1 Corinthians 8.6 Again,”
101; Moshe Weinfeld, “Prayer and Liturgical Practice in the Qumran Sect,” in The Dead Sea Scrolls: Forty
Years of Research, eds. Devorah Dimant and Uriel Rappaport (Leiden: Brill, 1992), 241-58; David Instone-
Brewer, Prayer and Agriculture, vol. 1 of Traditions of the Rabbis from the Era of the New Testament
(Grand Rapids: Eerdmans, 2004), 41.

ol Jeffrey H. Tigay, Deuteronomy: The Traditional Hebrew Text with the New JPS Translation
Commentary, The JPS Torah Commentary (Philadelphia: JPS, 1996), 76; Walter Brueggemann,
Deuteronomy, AOTC (Nashville: Abingdon, 2001), 83.

62 Brueggemann, Deuteronomy, 20.
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The following sections examine the Shema in Deuteronomy 6:4, and its allusions
in Zechariah 14:9 and 1 Corinthians 8:4—6. The analysis aims to demonstrate that the
earliest Jewish followers of Yeshua participated in Israel’s liturgical tradition in light of
their belief in Yeshua as the Messiah. Additionally, the study shows how deeply they
embraced the significance of the oneness of God and its relation to the universal kingship

of YHWH in the eschaton.

2.2.2 The Shema in Deuteronomy 6:4 and Zechariah 14:9: The Concept of Oneness, the
Kingship of YHWH, and the Eschaton

The Hebrew term “shema” in Deuteronomy 6:4 means “attentive listening.”%3 It
appears at the head of a passage in which Israel is called to understand, internalize, and
respond to the commands that follow, through action and obedience.® The God of Israel
reveals his divine identity and unity in the apposition from Moses “the LORD—our God.”
The names are differentiated, according to Norman Lamm, with Elohim (God) reflecting
the transcendent creator of all, who is superior to any other being (Gen 1:1).9 Elohim is
experienced in history as YHWH (the Tetragrammaton, the LORD), who is the revealer
of the Torah to the people of Israel (Exod 19:20). The use of both names in the Elohim—

YHWH dyad acknowledges the universal and relational aspects of God to Israel.®

9 Norman Lamm, The Shema: Spirituality and Law in Judaism (Philadelphia: JPS, 2000), 16;
Tigay, Deuteronomy, 76.

% Jonathan Sacks, The Koren Shalem Siddur (Jerusalem: Koren, 2019), 471.
%5 Cf. 3 Macc 7.9; Philo, Spec. Laws 1.30; 1QS 10:12.
% Lamm, The Shema, 24-30.
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“Oneness” refers to the exclusivity of the LORD’s kingship over his people.®’
God’s benevolence and justice act on behalf of Israel, bringing her out of Egypt and into
covenant with him and electing Israel to be in an exclusive relationship with him as her
sovereign king. In response, Israel is instructed to love God by internalizing his law, with
worship expressed in acts of obedience to the suzerain (e.g., Deut 10:12—13; 11:1, 13;
19:9; 30:16).%8 The revelation of the oneness of the LORD is connected to Israel’s
election and covenant.®” According to Rabbinic thought, Deut 6:4-9 serves as Israel’s
profession to accept God’s kingship (m. Ber. 2:2).7° Through the Shema, Israel declares
allegiance to the God of Israel as the one unique God, who is utterly different from
created beings and who rules supremely over them.”! Moreover, the Shema asserts
Israel’s commitment to monolatry—and later, monotheism—as the only proper practice

for the covenant people of God (see Josephus, 4nt. 5.1, 27, 112).7?

%7 Tigay, Deuteronomy, xiv.

%Duane L. Christensen, Deuteronomy 1-21:9 rev. ed., WBC 6A (Grand Rapids: Zondervan,
2001), 143.

% Moberly contends, “Put simply, the book that contains the Shema also contains a prime
exposition of YHWH’s election of Israel, and the two are, or at least should be, conceptually inseparable.”
See R. W. L. Moberly, “How Appropriate Is ‘Monotheism’ as a Category for Biblical Interpretation?” in
Early Jewish and Christian Monotheism, eds. Loren T. Stuckenbruck and Wendy North (London: T & T
Clark, 2004), 233.

70 In Jewish liturgy, three blessings are introduced before the Shema recitation that praise God for
(1) creating light and darkness and bringing on the day and night, (2) loving Israel and teaching the children
of Jacob the Torah, and (3) redeeming and protecting Israel (Tractate Ber.). The framework of God as the
creator, revealer, and redeemer, expressed through these blessings, precedes Israel’s response to accepting
God’s kingship (Tigay, Deuteronomy, 440).

7! See Christopher R. Bruno, ‘God Is One:’ The Function of Eis ho Theos as a Ground for Gentile
Inclusion in Paul's Letters, LNTS (London: T&T Clark, 2015), 5-10.

72 Jewish monolatry calls for the exclusive worship of the God of Israel as a response to his
unique, revealed identity amid other deities. See Richard Bauckham, Jesus and the God of Israel: God
Crucified and Other Studies on the New Testaments Christology of Divine Identity (Grand Rapids:
Eerdmans, 2008), 3, 12.
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Outside of Deuteronomy itself, the clearest echo of Deuteronomy 6:4 in the
Hebrew Bible can be found in Zechariah 14:9. Zechariah prophesies, “The LORD shall
be king over all the earth; in that day there shall be one LORD with one name” (Zech
14:9 [JPS]; see also 13:2; Deut 5:7). Oneness appears twice in the statement. First, “one
LORD” posits that universal recognition and allegiance to the LORD will be
characteristics of the age to come.”® Second, “one” is used with God’s name, likely a
reference to the divine presence in the Jerusalem Temple (Zech 14:8; 1Kgs 8: 48). In
Zechariah 13 we read, “I will erase the very names of the idols from the land; they shall
not be uttered anymore” (Zech 13:2 [JPS]). The statement suggests that Israel is alone in
representing this covenantal relationship through the practice of monolatry (Deut 5:7; Isa
2:11; Zeph 3:9). Rashi, therefore, weaves Zechariah 14:9 together with Deuteronomy 6:4
to render the Shema as saying, “Hear, O Israel: Hashem is [now] our God, Hashem [will
be] One” (b. Ber. 6a).7*

Through his allusion to the Shema, Zechariah illuminates for his contemporaries a
future beyond the political and religious landscape of the sixth and fifth centuries BCE.
In chapter 14, he presents an apocalyptic vision of Jerusalem that involves a cosmic
transformation on the Day of YHWH.”® He states that preceding the universal worship of

YHWH, living waters will flow from Jerusalem to the surrounding areas to the east and

73 Tigay, Deuteronomy, 76.

74 See Nosson Scherman, Shema Yisrael: The Three Portions of the Shema, trans. Meir Zlotowitz
(Rahway, NJ: Mesorah, 2023), 15, who suggests that Rashi’s interpretation of the Shema should be taught
as the minimum understanding needed to recite the Shema liturgy.

7> Apocalyptic literature is a Jewish genre. The term here loosely applies to the Jewish visionary
literature that Zechariah 14 expresses through its terminology, imagery, and theology, similar to other
Jewish apocalyptic works. See John J. Collins, “Apocalyptic Eschatology as the Transcendence of Death,”
Catholic Biblical Quarterly 36.1 (1974), 21-43.
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west (Zech 14:8). This description may symbolize future blessings and salvation for both
Israel and the nations in a cosmic restoration.”® Moreover, after an apocalyptic battle,
YHWH will be crowned as the universal and exclusive king in a restored Jerusalem that
is recognized by the nations.”” According to Lori Baron, Zechariah attests to God’s
presence in the Jerusalem Temple, in which “the boundaries of those who proclaim
YHWH as God and King are expanded to the ends of the earth, as all humanity will
recognize the God of Israel as the only God” (Zech 14:10-11, 16; I Kgs 8:20, 60).78
Zechariah’s statement that nations will come and worship YHWH is similar to the
eschatological anticipation in other prophetic texts in the Hebrew Bible (e.g., Isa. 2:1-3;
27:12; Dan 7; Amos 9:11-12; Mic 4; 1 Kgs 8:43, 60).”° The concept of the universal
kingship of YHWH is also a prominent theme in the Psalms, including the enthronement
Psalms and Psalm 86.3° The allusion to the Shema in Zechariah expands the parameters
of the people of God demarcated in the Deuteronomic Shema, reflecting an
eschatological vision—*[ W]hat is now true of Israel will, in the future, be true of all
[nations]...[YHWH] will be recognized exclusively and His name alone will be invoked

in prayer and oaths.”®! Zechariah illustrates an example in the Hebrew Bible where the

76 Mason notes that the image of living waters in Zech 14:8 reflects a paradise motif, suggesting
that the divine deliverance of Jerusalem will restore the earth to Edenic conditions. See Rex Mason, “The
Use of Earlier Biblical Material in Zechariah 9—14: A Study in Inner Biblical Exegesis,” in Bringing Out
the Treasure: Inner Biblical Allusion in Zechariah 9—14, ed. Mark J. Boda and Michael H. Floyd (New
York: Sheffield Academic Press, 2003), 188—89.

7" In Jewish liturgy, Zech 14:9 concludes the Aleinu prayer, pointing to a universal reign of
YHWH.

78 Lori A. Baron, The Shema in John's Gospel (Tubingen: Mohr Siebeck, 2022), 42.
7 Baron, The Shema in John's Gospel, 36.

80 See P. J. Botha, “The ‘Enthronement Psalms:’ A Claim to the World-Wide Honour of Yahweh,”
OTE 11 (1998): 24-28; Bruno, ‘God Is One,’ 52-54; Baron, The Shema in John's Gospel, 36.

81 Tigay, Deuteronomy, 76.



28

monotheistic language of Deuteronomy 6:4 is used and simultaneously reinterpreted in

light of new historical circumstances. Zechariah 14:9 may serve as a precursor to Paul’s
reconfiguration of the Shema (Section 2.2.4). This argument will be taken up following
our discussion on the Shema as a boundary marker of Jewish identity in Second Temple

literature.

2.2.3 The Shema as a Boundary Marker in Second Temple Literature

In the Greco-Roman period, Temple-related practice served as a type of ethnic
designation.? Such practice associated a particular group with the worship of their deity.
Furthermore, it identified deities with the people, such as the God of Israel, the gods of
Rome, or “Artemis of the Ephesians™ (Acts 19:28). This identification emphasized living
and acting by the religious customs of one’s ethnic group. Philo describes the lives of
groups of pious (Jewish) men among people in Alexandria and elsewhere in Egypt, who
would build their houses near one another and engage in daily religious devotion. They
were “accustomed to pray twice every day...entreating God...so that their minds may be
filled with heavenly light” as they meditated on the Law (Contempl. 66). The
Deuteronomic tradition that commands God’s people to live a Torah-observant lifestyle
(e.g., circumcision, Shabbat observance, and dietary practices) sharply differentiated
Jews from other ethnic groups in the Mediterranean world.

Second Temple literature suggests that the Shema was both the central confession

of Israel’s monotheistic faith and a Jewish boundary marker.®3 Paul Rainbow makes a

82 Fredriksen, “Christians in the Roman Empire,” 590.

8 See Bauckham, “The Shema and 1 Corinthians 8.6 Again,” 86-108; Sander, Judaism, 196-97.



29

compelling case that most first-century texts that include the Shema or allusions to it
either (1) define Jewish beliefs against polytheism, (2) express a doxology in prayer and
hymns, or (3) articulate spontaneous congregational responses to God’s manifested
presence.* According to Christopher Bruno, the majority of first-century [Jewish] texts
that employ the Shema confession in contrast to the Gentiles depict the confession as an
ethnic designation that “distinguish[es] Israel from the rest of the nations.”®3

In his first letter to the Corinthian assembly, Paul employs the Shema as a Jewish
boundary marker for the Messiah’s community (1 Cor 8:4—6). Eric Waaler observes that
themes of creation, salvation, idolatry, food sacrificed to idols, and monotheism in 1
Corinthians 8:4-5 are closely linked to the first two commandments of the Decalogue in
Deuteronomy 5:7-8. Paul’s reference to the first commandment in 1 Corinthians 8:4-6,
primarily alluding to the Shema and secondarily to Deuteronomy 5:7, provides the basis
for Paul’s admonishment of the community. His statement “God is one,” with overtones
of the Decalogue and with monotheism as a boundary marker, is consistent with other
Second Temple texts (e.g., Josephus, Ant. 3.91; Philo, Decal. 65; Pseudo-Philo, L.A.B.
6.4).8% David Rudolph contends that in 1 Corinthians 8:4—6, Paul uses the language of the
Shema to formulate halakha (application of Jewish law to the contemporary context)
regarding food offered to idols at an idol’s temple (see 8:10). According to Rudolph,

Paul’s concern is that Messiah followers eating food sacrificed to idols in an idol’s temple

8 Paul Rainbow, “Monotheism and Christology in 1 Corinthians 8:4—6” (DPhil diss., Oxford
University, 1987), 33-34.

8 Bruno, ‘God Is One,’108. See also, Let. Aris. 132; Sib. Or. 5.284-85; Philo, Spec. Laws 1.31,
52,63, 67; Josephus, Ant. 1.155; 4.196.

8 Erik Waaler, The Shema and the First Commandment in First Corinthians (Tubingen: Mohr
Siebeck, 2008), 116, 181-94, 385-95.
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could send the wrong message—namely, that worshipers of YHWH are permitted to
participate in idol worship.?” In this context, Paul’s monotheistic declaration identifies
him as a Second Temple Jew who follows (and teaches others) the customs of Israel’s
monotheistic worship. Echoing Deuteronomy 4:35, Paul makes an exclusive monotheistic
claim when he states, “There is no God but one” (1 Cor 8:4). He introduces this
confession with “we know” to emphasize that the monotheistic statement functions as a
communal identity for those pledging allegiance to the God of Israel.®® Paul’s use of the
Shema in 1 Corinthians 8 demonstrates that the Jewish apostle, on behalf of his
predominantly Gentile community in Corinth, embraced Israel’s central confession and

applied it as a socio-religious identity marker as other Second Temple Jews did.

2.2.4 Paul’s Reconfiguration of the Shema in 1 Corinthians 8:4—6

As Paul articulates his vision for faith in Messiah to the Corinthian community, he
employs the language of the oneness of God from Deuteronomy 6:4 with a rhetorical
interpretation to underscore the kingship of YHWH within the community of Yeshua
followers (1 Cor 8:4—6). In his reworking of the Shema—*“one God, the Father” and “one
LORD, Yeshua the Messiah” (1 Cor 8:6 [TLV]; Eph 4:4—-6)—Paul portrays Yeshua as
having a “unique divine identity.”®® Richard Bauckham notes that Paul places Yeshua
within the first-century Jewish understanding of God, by emphasizing Yeshua’s

sovereignty over all things, participation in divine creation, and the divine name revealed

87 David J. Rudolph, 4 Jew to The Jews: Jewish Contours of Pauline Flexibility in 1 Corinthians
9:19-23, 2nd ed. (Eugene: Pickwick, 2016), 93-97.

88 Wright, The Climax of the Covenant, 127.
8 Bauckham, Jesus and the God of Israel, 28.
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in the Elohim—YHWH dyad. All of this highlights the “[C]hristological monotheism”
Paul sees from within Judaism.”® According to Bauckham, “[I]n Paul’s quite
unprecedented reformulation of the Shema, the unique identity of the one God consists of
the one God, the Father, and the one Lord, his Messiah.”®! Elsewhere in his letters, Paul
proclaims Yeshua as the LORD of Israel (Rom 10:9), the embodiment of God (Phil 2:6),
and the sovereign of creation and consummation of all things (Col 1:16, 19-20). Paul’s
monotheistic faith points to a ““dyadic’ devotional pattern,” where Yeshua is uniquely
honored alongside God as “a co-recipient of cultic devotion.”*?

Paul’s reinterpretation of the Shema also portrays the Corinthian community as
manifesting an inauguration of YHWH’s eschatological kingship over Israel and the
nations. In 1 Corinthians 7-8, Paul associates the Shema with the people of God, now
comprised of Jews and Gentiles in Messiah. In 1 Corinthians 7:17-20, Paul states his rule
“in all the churches,” namely that Jews and Gentiles should remain in their identities and
callings, even as they remain united in Messiah.”3 Moreover, Paul’s halakha regarding
idol-food in 1 Corinthians 8 reflects an apostolic decision regarding the Gentile believer’s

way of life: in the Messiah’s community, non-proselyte Gentiles join Torah-faithful Jews

to worship the God of Israel (Acts 15:29).%* In the text “for us there is one God,” Paul

%0 Bauckham, Jesus and the God of Israel, 19.
°! Bauckham, Jesus and the God of Israel, 28. Emphases are original.

%2 Larry W. Hurtado, Honoring the Son: Jesus in Earliest Christian Devotional Practice, ed.
Michael F. Bird (Bellingham: Lexham, 2018), 42—43. The term “cultic” refers to Temple-related practices
in antiquity.

93 See David J. Rudolph, “Paul’s ‘Rule in All the Churches’ (1 Cor 7:17-24) and Torah-Defined
Ecclesiological Variegation,” Studies in Christian—Jewish Relations 5 (2010): 1-23; David J. Rudolph,
“Was Paul Championing a New Freedom from—or End to—Jewish Law?” in Understanding the Jewish
Roots of Christianity: Biblical, Theological, & Historical Essays on the Relationship between Christianity
& Judaism, ed. Gerald R. McDermott (Bellingham: Lexham, 2021), 35-39.

%4 The apostolic ruling exempts Gentiles from proselyte circumcision and full Torah observance.
Instead, Gentiles are to abstain from food sacrificed to idols, from blood, from the meat of strangled
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emphasizes the unity of monotheistic worship as the primary community ethic (1 Cor
8:6).5 Additionally, as Bruno notes, Paul explains in Romans 3:30 his theological
rationale for Gentile inclusion by making “an allusion to Deut 6:4 refracted through the
[eschatological] lens of Zech 14:9.”% Paul’s reworking of the Shema reveals that through
Israel’s Messiah, the Corinthian community is a preview of God’s eschatological age, in
which YHWH’s universal kingship and his law of love are honored by all (1 Cor 8:1;
9:21; cf. Rev 7:4-9; Zech 14:9).7

Paul’s allusion to the Shema involves recontextualizing Israel’s central confession
to clarify the proleptic reality of the Messiah’s community within first-century Judaism.
In doing this he establishes key boundary markers of the community in Corinth that are
theological (inclusion of Yeshua in divine identity), sociological (inclusion of non-

proselyte Gentiles), and eschatological (inauguration).”® In 1 Corinthians 7-8, Paul asserts

animals, and from sexual immorality. Paul participated in the ruling discussion and delivered the letter with
the ruling to the churches (Acts 15:23-30).

% Waaler, The Shema and the First Commandment, 439.
% Bruno, ‘God Is One,’ 139.
7 Bruno, ‘God Is One,’ 203.

%8 Bauckham, Jesus and the God of Israel, 184. John’s Gospel also recontexualizes the Shema to
underscore the socio-theological implications of the coming of the shepherd king, the Davidic Messiah.
Yeshua states, “T and the Father are one” (John 10:30; cf. 5:17, 8:12-30, 10:30, 17:11, 21-23). Bauckham’s
analysis of the text begins with the premise that the first followers of Yeshua were Jewish monotheists who,
like John, came to believe that Yeshua participated in the divine identity of the God of Israel. John’s
writings demonstrate that they understood Yeshua to have been involved in the creation of all things.
Moreover, they believed that through his exaltation to heaven, where he is seated alongside God on the
divine throne, Yeshua now participates in sovereign lordship over all things (John 1:1-4; 17:5; 21:7, 12; cf.
Rev 5). John employed allusions to the Shema as a boundary marker, in a way similar to other Jewish
writers of the time (e.g., 2 Bar. 48:23-24; Phil, Spec. Laws. 1.52, 67). See Bauckham, Jesus and the God of
Israel, 104-106; Brury Eko Saputra, The Shema and John 10: The Importance of the Shema Framework in
Understanding the Oneness Language in John 10 (Eugene: Wipf & Stock, 2019), 48. In John 10, threats of
violence follow Yeshua’s assertion of unity with God, as some Jewish leaders saw this as a violation of the
Shema (10:31, 39; cf. 8:59). However, John places Yeshua squarely within that divine unity through the
good shepherd discourse (John 10:1-21). Yeshua’s declaration “I am the good shepherd” likely recalls
Ezekiel 34:23 (“And I will set up over them one shepherd, my servant David, and he shall feed them: he
shall feed them and be their shepherd”) and symbolizes the eschatological vision of Israel being reunited
with her divine shepherd king (John 10:11, 14). For John, Yeshua is “the messianic ruler of the new age,”
and his twelve apostles represent “the unified people of God” (Baron, The Shema in John's Gospel, 3). John
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that the vision of God’s eschatological redemption is realized through the one-God
confession and the unity of the covenant community in the Messiah.®® This underscores

the essential role of the Shema profession for both Paul and the Corinthian community.

2.2.5 Summary

The early Jewish followers of Yeshua participated in Israel’s Shema confession as
faithful Jews. They reconfigured the Deuteronomic Shema to signify the beginning of
God’s eschatological era. During the late Second Temple period, the daily recitation of
the Shema functioned as a boundary marker, distinguishing Israel from the surrounding
nations. Messianic Jews like Paul: (1) introduced Yeshua, the divine Son and Messiah,
into the one-God language; (2) adopted a theological rationale for including non-
proselyte Gentile followers of Yeshua in the “one” people of God; and (3) shifted the role
of the Shema from exclusively being a sociological marker of Jewish identity to also
being a basis for relational unity between Jew and Gentile in Messiah. These theological—
sociological delineations indicate how early Jewish believers integrated their
monotheistic belief with Yeshua-faith as Second Temple Jews and ipso facto encountered

Israel’s Messiah in their recitation of the Shema (Matt 26:27-29; cf. Jer. 31:31-34).1%

communicates this message through intertextual echoes of the prophetic restoration of one shepherd and
one flock (John 10:16). The constitution of the one people of God, “‘one flock,’ likely includes both Jews
and Gentiles, as Yeshua declares that he has ‘other sheep’ [outside of this sheep pen] (John 10:16)” (Ibid,
176). In sum, John’s subtle references to the Shema in the text serve to underscore the oneness that exists in
the Father and the Son with a united people of God as a testimony to the world (John 17:21; cf. Jer 32:38;
Zech 14:9).

% Bruno, “‘God Is One,”” 204.

100 Mark S. Kinzer explains that integrating Yeshua in the Shema and other appropriate elements of
Jewish liturgy is an important way in which twenty-first-century Messianic Jews “encounter Yeshua
through Jewish life and practice” and how “Yeshua-faith reconfigures our Judaism” (Israel’s Messiah and
the people of God: A Vision for Messianic Jewish Covenant Fidelity, ed. Jennifer M. Rosner [Eugene:
Cascade, 2011], 64).
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This reflects one important way in which Israel’s communal worship informed the life

and practice of the early Jewish expression of the ekklesia.

2.3 YESHUA’S LAST SUPPER AS A PESACH RITUAL MEAL AND
COMMEMORATION

2.3.1 Introduction

The New Testament describes Yeshua “going up” to Jerusalem with his family to
observe Pesach (Passover) in keeping with the Torah, “Now his parents went to
Jerusalem every year at the Feast of the Passover. And when he was twelve years old,
they went up according to custom” (Luke 2:41-42 [ESV]; Deut 16:16). This was a
common practice of Second Temple Jews (e.g., Philo, Spec. 2.148). According to the
Gospels, Yeshua also traveled to Jerusalem for Passover before his death, and his Last
Supper occurred during Passover week (Matt 26:17; Mark 14:12; Luke 22:15; John
19:14). The similarities between Jewish first-century descriptions of the Passover meal
and the New Testament’s portrayal of the Last Supper suggest that the same religious
custom is in view (section 2.3.4).

In this study, I will examine Pesach observance in the Hebrew Bible and the New
Testament and make the argument that Yeshua’s Last Supper was a kind of proto-seder.
The study connects Yeshua’s identity and mission as Israel’s Messiah to Israel’s story. It
highlights Yeshua’s Passover customs, as well as those of his early Jewish followers, in

connection with Israel’s liturgical tradition.'*!

101 The traditional (Rabbinic) Passover seder also includes liturgy. In its contemporary form, the

Passover seder follows a haggadah, and Pesach liturgy is included in the machzor (Jewish festival prayer
book), a companion volume to the siddur. (Historically, the machzor was part of the early siddurim.) The
modern Messianic Jewish seder typically follows the order of the traditional haggadah while at the same
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2.3.2 Pesach Observance in the Hebrew Bible

The original Pesach marked the historical event that liberated Jacob’s descendants
from slavery in Egypt and contributed to the birth of the nation of Israel (Exod 12). The
exodus initiated a new era for the ancient Israelites, and the Torah-defined calendar given
by Moses signaled a new way of life for the children of Jacob. The religious calendar,
which numbers the months beginning from Israel’s exodus, reflected a national rhythm of
life that focused on God’s relationship with Israel (Exod 12:1-2; Num 9; Josh 5).1%2

Pesach observance is closely linked to national-religious reforms, including
during the times of Moses (Num 9), Joshua (Josh 5), Samuel (2 Chron 35:18), Solomon
(2 Chron 8:13), Hezekiah (2 Chron 30), Josiah (2 Chron 35), and Ezra (Ezra 6:19-22).
The original practice of households sacrificing a Pesach offering (Exod 12:3-4) had
evolved by Solomon’s time into a pilgrimage festival with paschal sacrifices at the
Temple (cf. Deut 16:2).'% Ezra recounts that after the Babylonian exiles returned to the
land, the community of Israel participated in the paschal sacrifice on the fourteenth day
of the first month, as well as the week-long festival of matzot (unleavened bread). It was
a joyful celebration to remember the salvific acts of the Lord (Ezra 6:19-22; see also

Exod 12:11, 14, 15; Ezek 45:21).

time including liturgical innovations that highlight the historical link to Yeshua’s last Passover seder with
his Jewish disciples.

102 The institution of the annual Passover feast precedes the exodus event (Exod 12). See Nahum
M. Sarna, Exodus: The Traditional Hebrew Text with the New JPS Translation Commentary, The JPS Torah
Commentary (Philadelphia: JPS, 1991), 53-54

103 Sarna, Exodus, 54.
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Through this celebratory meal, Israel’s past and present become one connected
story of redemption, as described in Exodus:'%*
[Y]ou are to observe this event as an eternal ordinance, for you and your children.
“When you come into the land which ADONAI will give you as He has promised,
you are to keep this ceremony. Now when it happens that your children ask you,
‘What does this ceremony mean to you?’ You are to say, ‘It is the sacrifice of
ADONAT’s Passover, because He passed over the houses of Bnei-Yisrael in Egypt,
when He struck down the Egyptians, but spared our households.”” (12:24-27
[TLV])
According to Nahum Sarna, this ritual commemoration has a pedagogical aspect. It
transmits the knowledge of Israel’s Passover tradition to the next generation. Reviving
the memory of the first Passover among Israel’s descendants strengthens a sense of
national identity for all future generations.!'%> Through this transmission, Baruch Bokser
comments, the message of Passover stays relevant as “the memory of the first exodus
gave people hope that their imperfect present situation would end and a new liberation

would occur.”10

2.3.3 Pesach Observance in the New Testament
There are approximately thirty references to Pesach in the Apostolic Writings. !
Eight texts center on Yeshua’s participation in Pesach (Matt 26:2; 26:17-30; Mark

14:12-26; Luke 2:41-43; 22:7-19; John 2:13, 23; 6:4, 53-58; 12—13). Eighteen

104 Gillian Feeley-Harnik, The Lord’s Table: The Meaning of Food in Early Judaism and
Christianity (Washington, DC: Smithsonian Institution, 1994), 88.

105 Sarna, Exodus, 60.

106 Baruch M. Bokser, The Origins of the Seder: The Passover Rite and Early Rabbinic Judaism
(New York: Jewish Theological Seminary Press, 2002), 9.

107 For example, Matt 26:2, 4-5, 17-19; 27:15; Mark 14:1-2, 1216, 22; 15:5-6; Luke 2:41-43;
22:1-2,7-13, 14-15, 19; John 2:13, 23; 4:45; 6:4; 11:55-56; 12:1, 12, 20; 13:1; 18:28, 39; 19:14, 31-33,
42; Acts 12:3—4; 20:6; 1 Cor 5:7; Heb 11:28.
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additional texts describe Yeshua’s presence, actions, or words during the Pesach
timeframe. Specific references that link Pesach to Yeshua and his early Jewish followers
are as follows:

Yeshua and Pesach %8

(1) Yeshua’s family travels to the Jerusalem Temple each year to keep the Passover
feast (Luke 2:41-42).

(2) Yeshua visits the Temple at Passover (John 2:13—14; 2:23).

(3) Yeshua’s prophetic entry into the City of David is linked with the crowds going up
to Jerusalem for Passover (John 12:12-13).

(4) Yeshua encounters Greeks who have come to worship at the Temple during
Passover (John 12:20-21).

(5) Yeshua instructs his disciples to prepare the Passover meal (Matt 26:17-19; Mark
14:12—-16; Luke 22:7-13).

(6) Yeshua’s Last Supper is explicitly identified with the feast of Passover in Jerusalem
(Matt 26:17; Mark 14:22-23; Luke 22:14-15; John 13:1-2).

(7) Yeshua anticipates a future fulfillment of Passover in the Messianic kingdom (Matt
26:29; Mark 14:25; Luke 22:16).

(8) Yeshua’s crucifixion occurs during Passover week (John 18:28, 19:14, 31-33; Matt
26:2).

(9) Yeshua is associated with the Passover lamb (John 19:31-36; Rev 5:12—13).

Yeshua’s Jewish Followers and Pesach

(1) James, the brother of John, is put to death, and Peter is arrested during Passover
(Acts 12:3-4).

(2) Paul connects the community of the Messiah to matzah, the sacrifice of Yeshua to
the Passover lamb, and admonishes the Corinthian community to keep the feast
with sincerity and truth (1 Cor 5:6-8).

(3) Paul retells Yeshua’s Last Supper account in connection with the Corinthians’
communal meal setting (1 Cor 11:17-34).1%°

Two themes emerge from the New Testament Pesach references. First, the

Gospels inform readers that it is normative for Jews living in the land of Israel in the first

108 See Michael Patrick Barber, The Historical Jesus and the Temple: Memory, Methodology, and
the Gospel of Matthew (Cambridge: Cambridge University Press, 2023), 46—47; Eyal Regev, The Temple in
Early Christianity: Experiencing the Sacred (New Haven: Yale University Press, 2019), 47.

109 Although Paul’s account in 1 Cor 11 makes no explicit reference to Passover, his retelling of
the Lord’s Last [Pesach] Supper, together with his earlier text in 1 Cor 5:6-8, offers insights into his
expanded interpretation of the Passover tradition and its associated symbolism.
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century to visit Jerusalem for the Passover pilgrimage (Luke 2:41-42; John 4:45; 12:12;
see also Josephus, J. . 6.9.3).!1° John depicts Yeshua’s participation in Jewish festivals
(John 5:1; 7:2; 10:22) and his Passover observance in particular (John 2:13; 6:4; 11:19).
As an observant Second Temple Jew, Yeshua would have visited the Jerusalem Temple
for Passover throughout his life (John 2:13-14; 6:4; 12:1, 12; Luke 2:41; Matt 21:1-11).
His presence during Passover repeatedly drew the attention of crowds and religious
leaders who were in Jerusalem for the feast (e.g., John 12:9-12, cf. 12:1).

Second, all four Gospels place Yeshua and his Last Supper at the center of the
Second Temple Passover tradition in the land of Israel. The Passover nature of the Last
Supper meal is indicated when Yeshua says, “I have earnestly desired to eat this Passover
with you before I suffer. For I tell you I will not eat it until it is fulfilled in the kingdom of
God” (Luke 22:15-16). The authors of the Synoptic Gospels present Yeshua in the
context of the Passover narrative; he directs its preparation, interprets its meaning, and
signals his impending Passover sacrifice (e.g., Matt 26:17-19; Mark 14:12—-16; Luke
22:7-20). They also link Israel’s ultimate spiritual exodus and redemption to Yeshua
when he interprets the ritual elements of bread and wine and anticipates the
eschatological banquet (Luke 22:15-16, 19; Mark 14:25; see also Deut 16:3).'!! The

Gospel of John highlights Yeshua's connection to the Temple and its customs during

110 According to Josephus, Jewish War 6.9.3, a Passover census recorded 256,500 paschal victims
(sacrificed lambs) and 2,700,200 attendees in Jerusalem. Sanders (Judaism, 126) doubts the accuracy of the
numbers and estimates the actual number of attendees to be about 300,000 to 500,000. Even the lowest
estimation of attendees still informs us that the Passover feast was a widely observed custom by Jews in the
first century CE.

1 Craig S. Keener, The Gospel of Matthew: A Socio-Rhetorical Commentary (Grand Rapids:
Eerdmans, 2009), 630-32.
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Passover.!!? John’s account of Yeshua’s death underscores his message that Yeshua is the
Lamb of God, reminding readers of all the sacrifices for sin offered at the Temple and, on
this prominent occasion, the Passover sacrifice as a zevach shelamim (peace offering)
(John 19:14; cf. 1:29; Rev 5).!"* According to John, Yeshua died on the cross in the
afternoon, which Mark states as three in the afternoon (John 19:14; Mark 15:34). This
coincides with the time of Passover offerings at the Temple (see Josephus, Wars, 6.9.3;
Philo, QF 1.11).!* Some scholars argue that the Synoptics accurately represent the

115 while others view John as more historically correct.''® Some propose

Passover setting,
that John and the Synoptics may have used different calendars,!!” or that Yeshua,
anticipating his imminent arrest and execution, “may have modeled his last meal on the
[Passover] feast,” believing that he would not live to celebrate it.!'® Furthermore, the

reception history of the Last Supper supports the view that the meal took place on the

first night of Passover. Polycarp (c. 155), the bishop of Smyrna and a direct disciple of

112 For example, in a prior text, John notes that Yeshua’s statement equating the Temple with his
body is a reference to his future resurrection (John 2:21-22). See Barber, The Historical Jesus and the
Temple, 47-49.

113 Barber (The Historical Jesus and the Temple, 218-20) discusses multiple Temple-related
metaphors used by John, including Yeshua the Suffering Servant as both a sacrificial offering and a priestly
figure (See John 3:14; Isa 52—-53). John notes that Yeshua’s bones were not broken on the cross, referencing
the Torah commandment concerning the Passover lamb (John 19:36; cf. Exod 12:46). Additionally,
Yeshua’s garment at the crucifixion resembles the high priestly garment (John 19:23; cf. Exod 28;
Josephus, Ant. 3.161). Yeshua’s dual roles as sacrifice and high priest are reflected in Revelation 5, where
Yeshua is depicted as both the slain sacrifice and the high priest standing before God’s throne.

114 Colin J. Humpbhreys, The Mystery of the Last Supper: Reconstructing the Final Days of Jesus
(Cambridge: Cambridge University Press, 2011), 68.

115 See, for example, Joachim Jeremias, The Eucharistic Words of Jesus, trans. Norman Perrin
(Minneapolis: Fortress, 1966), 79-83.

116 See, for example, Anthony J. Saldarini, Jesus and Passover (New York: Paulist, 1984), 78.

117 See, for example, David Instone-Brewer, Feasts and Sabbaths: Passover and Atonement, vol.
2A of Traditions of the Rabbis from the Era of the New Testament (Grand Rapids: Eerdmans, 2011), 130—
35; Humphreys, The Mystery of the Last Supper, 192.

118 See, for example, Robin Routledge, “Passover and Last Supper,” Tyndale Bulletin 53 (2002):
206; Keener, The Gospel of Matthew, 623.
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John, observed Passover on Nisan 14, as did other bishops of Asia, in commemoration of
Yeshua’s Passover sacrifice.'!” Moreover, as noted earlier, the Synoptic Gospels seem to
purposefully tie the meaning of Yeshua’s Last Supper to Israel’s story of Pesach.'?
Despite this debate, it should not be forgotten that the Passover feast was the most
important ritual meal for a first-century Jew and that Second Temple Jews would “never
be mistaken about whether a meal was a Passover meal or not.”!?!

The following sections 2.3.4 and 2.3.5 explore Yeshua’s last Pesach as a first-
century ritual meal that commemorated God’s deliverance of Israel from Egypt. The

discussion aims to unpack the various ways in which Pesach was viewed by first-century

Jewish believers as integral to Messianic Jewish spiritual life and liturgical expression.

2.3.4 A Proto-Seder in the First Century CE

The argument for considering Yeshua’s last Pesach meal as a proto-seder does not
rest on a determination of the dating (Nisan 14) or a retrospective reconstruction of the
Rabbinic seder in first-century Judaism. Instead, it foregrounds the religious meaning and
sanctity of Pesach as a central paradigm, and a contemporary tradition, for understanding
Yeshua’s words during the supper, “[T]his is my body...This is my blood” (Mark 14:22,
24).

Scholarship on the ritual aspects of the Passover meal reflects significant debate.

Some emphasize that the Rabbinic seder ritual was developed after 70 CE (t. Ber. 4.8; m.

119 Eusebius Pamphilus, Eusebius’ Ecclesiastical History, trans. Arthur Cushman McGiffert
(Monee:Pantianos Classics, 2022), 72, 103—04; Irenacus, Haer: 111.3.

120 Feeley-Harnik, The Lord’s Table, 115; Regev, The Temple in Early Christianity, 47-50.
121 Humphreys, The Mystery of the Last Supper, 5. The emphasis is original.
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Pes. 10),'?? while others argue for a kind of proto-seder already existent in the pre-70 CE
period.'?? David Instone-Brewer describes the pre-70 CE Pesach tradition as an
“embryonic form” that “gradually grew into a long and fixed set of procedures and
liturgy,” known as “the Passover Seder” (a fixed order of service) that follows a
haggadah (a retelling of the exodus story).!?* Brewer’s analysis suggests that unleavened
bread, bitter herbs, paschal lamb, and multiple cups of wine were part of the ritual meal
during the first century.!?® He also notes that “it is undoubtedly the custom before 70 CE
to recline at Passover,” and that this tradition, along with helping the poor, became
standard Pesach customs later redacted in the Mishnah (Matt 26:20; Mark 14:18; Luke
22:14; cf. m. Pes. 10:1).1%6

In Philo’s writings, Israel’s Passover feast in the diaspora is linked to reverence
for the Temple (e.g., Spec. Laws 2.145-194).'?" For instance, Philo connects Passover’s
unleavened bread to the bread of the presence and depicts Passover as a reminder and an

offering of thanksgiving (Spec. 2:146, 158—161). He describes festival prayers as a long-

122 See, for example, Joshua Kulp, “The Origins of the Seder and the Haggadah,” CBR 4 (2005):
109-34; Jonathan Klawans, “Was Jesus’ Last Supper a Seder?”” Bible Review 17 (2001): 24—45; Jonathan
Klawans, “Jesus’ Last Supper Still Wasn’t a Passover Seder Meal,” Biblical Archaecology Society,
https://www.biblicalarchaeology.org/daily/people-cultures-in-the-bible/jesus-historical-jesus/jesus-last-
supper-passover-seder-meal/.

123 See, for example, Instone-Brewer, Feasts and Sabbaths, 172-200; Joel Marcus, “Passover and
Last Supper Revisited,” New Testament Studies 59 (2013): 303-24; Matthew Colvin, The Lost Supper:
Revisiting Passover and the Origins of the Eucharist (Lanham: Fortress, 2019), 93-95.

124 Instone-Brewer, Feasts and Sabbaths, 116.
125 Instone-Brewer, Feasts and Sabbaths, 181-83.

126 See Instone-Brewer, Feasts and Sabbaths, 173-75. Philo (Contempl. 69.9) describes the
Therapeutae, an ancient Jewish ascetic community, reclining at a Jewish feast, though not necessarily
Passover, with virtue and spiritual edification guided by Scriptures rather than physical pleasures and
irrationality, which were common in contemporary culture.

127 Oskar Skarsaune, In the Shadow of the Temple: Jewish Influences on Early Christianity
(Downers Grove, IL: IVP Academic, 2002), 76.


https://www.biblicalarchaeology.org/daily/people-cultures-in-the-bible/jesus-historical-jesus/jesus-last-supper-passover-seder-meal/
https://www.biblicalarchaeology.org/daily/people-cultures-in-the-bible/jesus-historical-jesus/jesus-last-supper-passover-seder-meal/
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standing tradition for diaspora Jews (Spec. Laws. 1.193—195). In Spec. 2.148, Philo
writes, “The guests assembled for the banquet” for Passover and recited “prayers and
hymns [of] the custom handed down by their fathers.”!?® The recitation of hymns likely
refers to the Hallel (Psalms 113—118) sung at the Temple, part of which, according to
Instone-Brewer, was sung during the Passover meal, with the rest being sung at the
end.'?® Furthermore, in the same source, Philo presents the household celebration of
Passover as an extension of the Temple’s sanctity within the community of Israel: “On
this day, every dwelling house is invested with the outward semblance and dignity of a
temple. The [paschal sacrificial] victim is then slaughtered and dressed for the festal meal
which befits the occasion” (Spec. 2.148). Bokser notes that Philo’s interpretation of
Passover practices offers an example of how Jews of his time applied to their lives the
biblical account of the paschal sacrifice in the Temple. He points out that Chronicles and

99 ¢c

Jubilees also describe “the festive nature of the evening,” “the singing of praises to God
by the Levites,” and “the offering of extra sacrifices [for] an abundant supply of meat” (2
Chron 30:1-27; Jubilees 49).13% If Philo’s statement of “every dwelling house” extended
beyond his local context, as it appears to, it is reasonable to suggest that for many if not
most first-century Jews in Egypt, Pesach celebrations included proto-seders that
incorporated aspects of Temple liturgy.

Notably, Second Temple Jewish literature describes the Passover meal as

including rich symbolism associated with festival-specific foods. In Congr. 167, Philo

128 Philo’s description of the Passover celebration resembles Matthew’s account of Yeshua and his
disciples likely singing the Hallel after their meal (Matt 26:30; cf. Isa 30:29). See Keener, The Gospel of
Matthew, 633.

129 Instone-Brewer, Feasts and Sabbaths, 185.

130 Bokser, The Origins of the Seder, 9.
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states that the Passover matzah, although biblically described as the bread of affliction
(Deut 16:3), is a key component of the table meal of festivity and joy. In QF 1.15, Philo
discusses the tradition that views the matzah as a symbol of haste, while bitter herbs
represent the suffering of enslavement. He then adds his own spiritual interpretation,
describing the matzah and bitter herbs as “a symbol of types of soul” and “a
manifestation of a psychic migration.” Wine as a part of the Passover meal is first
mentioned in the book of Jubilees, written in 2 BCE (Jub 49:6).13! According to Joel
Marcus, Jubilees seems to interpret the instruction to eat the Passover meal in haste as
relevant only to the original Passover, and not applicable to the contemporary
observance, which was to be a more leisurely meal that included wine (Jub. 49:23; Exod
12:11). Marcus suggests that the Passover commemoration in the second century BCE
became an occasion to reflect on the significance of particular festival foods (Jub. 49:6,
21, 23).132 By the first century CE, according to Philo, the Passover meal was replete with
spiritual metaphors and passed-down Jewish interpretative traditions linked to Temple
practices and the original Passover.

As non-exhaustive accounts, the Synoptic Gospels leave out some details of the
Passover meal, such as the bitter herbs, the consumption of the lamb, and the story of the
exodus (cf. m. Pes. 10.5). However, “the omissions are all things that both the author and
his Jewish readers would have known without being told.”'3* Meanwhile, blessings,

thanksgiving, discussion of the symbolism of specific festival foods, and the Temple-

131 Bokser, The Origins of the Seder, 19.

132 Marcus (“Passover and Last Supper Revisited,” 311) notes three contemporary Passover
elements in Jubilees: the Passover feast as a leisurely meal, the enjoyment of wine, and the location of the
meal—some held it as a household event, and others did so at the Temple.

133 Colvin, The Lost Supper, 3.
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related custom of singing hymns help the reader to imagine the Passover context.!34
These accounts, in a nutshell, show Yeshua “ritually distributing matzah and wine to his
disciples at this meal and interpreting elements symbolically and in sacrificial terms.”!3
In this way, the Passover focus of Yeshua’s Last Supper becomes clear through the
elements which the writers emphasize (section 2.3.5).

In Paul’s references to the Last [Passover] Supper in 1 Corinthians 5 and 10-11,
he mentions the Passover lamb, the matzah, and the covenant (1 Cor 5:7-8; 10:14—17).
He elaborates on these Passover elements and metaphorically applies them to the
ecclesial meal in Corinth (1 Cor 5:8).'%¢ Paul’s recalling of Yeshua’s Last Supper stems
from his desire for the Corinthians to emulate the sanctity of the Temple and the paschal
covenant meal (1 Cor 3:16—-17; 5:6-8). Furthermore, Michael Barber notes that “allusions
to all three of these offerings—Passover, the bread of the presence, and the toda [the
thanksgiving sacrifice]” are present in the synoptic and Pauline accounts of the Last
Supper, similar to that found in the Philonic literature (Spec. 2:158-161; Spec. 2:146).137

Table 1 highlights some common Passover elements noted in late Second Temple
Jewish sources. These sources differ in terms of which festival foods are mentioned.

However, notice the custom of identifying and interpreting specified foods during the

134 Matthew 26:26-27 and Mark 14:22-23 use eulogeo for the blessing over the bread and
eucharisteo for Yeshua’s words over the wine. Although these two Greek words are sometimes
interchangeable (e.g., Luke and Paul use eucharisteo for Yeshua’s words over the bread and wine at the
Last Seder, and Paul uses eulogeo in “cup of blessing” [1 Cor 10:16]), the Septuagint uses eulogeo as a
translation for the Hebrew word barak (to bless). Moreover, first-century Jewish liturgy, including Passover
liturgy, involved blessings over bread and wine in addition to words of thanksgiving. See Moshe Weinfeld,
“Grace after Meals in Qumran,” Journal of Biblical Literature 111 (1992): 427-40; R. Alan Culpepper,
Matthew: A Commentary, NTL (Louisville: Westminster John Knox, 2021), 514—15.

135 Marcus, “Passover and Last Supper Revisited,” 312.
136 Colvin, The Lost Supper, 119-38.
137 Barber, The Historical Jesus and the Temple, 202.
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descriptions suggest that Yeshua and his disciples held a Passover seder that did not burst

the bounds of Second Temple Judaism.

Table 1: Elements of the Pesach meal in Second Temple Literature

Source

Flements Mentioned

Jub. 49:6, 21, 23

Wine

Phil, Spec. 2.146,
148

Household event with Passover sacrifice; thanksgiving and
sung hymns

Phil, OF 1.15

Traditional handed-down interpretation of the matzah and bitter
herbs; Philo’s interpretation of the matzah and bitter herbs

Matt 26; Mark 14

Reclining; blessings; thanksgiving; Yeshua’s interpretation of
the matzah and the cup of wine; singing a hymn

Reclining; thanksgiving; Yeshua’s interpretation of the matzah

Luke 22 and the cup of wine

John19:14, 31-36 Yeshua the Passover lamb

1 Cor 5:6-8 Paul’s interpretation of the matzah and Passover lamb

1 Cor 10-11 Blessings; thanksgiving; Yeshua’s interpretation of the matzah

and the cup of wine

2.3.5 Yeshua’s Words at the Last Supper: His Identity and Mission, Israel’s Renewed
Covenant and Spiritual Redemption

Early Messianic Jews used the symbolism of eating Passover food and

remembering God’s covenant (old and new) to reveal Yeshua’s Messianic identity and

purpose. According to Gillian Feeley-Harnik, the act of “eat[ing] before God” by

observant Israelites who feed Adonai “in a variety of celebratory meals held throughout

the year” is the symbolic means through which “both parties [God and Israel] identify

and maintain their common obligation in the covenant” (Exod 18:12; Deut 12:7).138

Hence, when the community of Israel remembers the covenant through the annual

paschal meal, they commemorate God’s deliverance and covenant through Moses (Exod

138 Feeley-Harnik, The Lord’s Table, 87.
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12:42-50) and anticipate the coming salvation, which will be brought about by one like
him (Deut 18:15, 18).13°

The Synoptic Gospels signal Yeshua as the new Moses with the Last Supper
accounts. Like Moses, Yeshua establishes the covenant meal before the redemption
happens; he participates in the present meal (the institution of the covenant) while
anticipating a future celebratory feast with God’s people; he delivers Israel through the
blood of the paschal sacrifice; and he establishes God’s covenant through “the blood of
the covenant” (Exod 24:8; see also Mark 14:22-25; Luke 22:18-20; Exod 12). Finally,
Yeshua’s call to a new (or renewed) covenant with God at the Last Supper transports his
listeners to the Mosaic covenant at Sinai after the exodus event (Matt 26:28; Luke 22:20;
Exod 19), and God’s promise of a new covenant made with the house of Israel in
Jeremiah 31:31-34.

Passover is central to the Gospel—the story of Yeshua at the heart of the story of
Israel. The Last Seder explains why Yeshua died as Israel’s Scriptures required and how
the new covenant prophesied by Jeremiah is fulfilled (Isa 53:4-6; Jer 31:31-34).140
“Blood” and “life” are closely associated in the Torah (Lev 17:11-13). Barber notes that
when Yeshua identifies the cup with his blood and gives it away for his disciples to drink,
the narrative points to his coming death and metaphorically presents Yeshua as giving his
life away to fulfill Israel’s eschatological hopes (Matt 26:27; Mark 14:23; Luke 22:20; 1
Cor 11:25).'% Additionally, as Anthony Saldarini notes, a description of the end of the

world prefaces the occasioned meal in Matthew and Mark (Matt 24-25, Mark 13). In

139 Feeley-Harnik, The Lord’s Table, 84-88.
190 Feeley-Harnik, The Lord’s Table, 111-13.
141 Barber, The Historical Jesus and the Temple, 191.
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their descriptions, Yeshua is introduced as one who will appear from heaven in power and
glory (Matt 24:30; Mark 13:26).'4> This detail, along with the symbolic language at the
meal, hints at Yeshua’s identity as the Messiah and his penultimate seder as connected to
the eschatological kingdom (Luke 22:15-16).143

In sum, the Synoptic Gospels record how Yeshua “infuses the meal with new
meaning by relating the bread and the cup to himself, his coming death, [the] forgiveness
of sins, the coming kingdom, and the eschatological banquet” as the prophesied new
Moses who brings a renewal of God’s covenant to his people (cf. Isa 25:6-9).'% For first-
century Messianic Jews, Yeshua’s words foreshadow a spiritual redemption for Israel,
freeing God’s people from the captivity of sin. His instruction to his disciples—to take
part in renewing the covenant before God by consuming the matzah and wine that
represent his life given away for Israel—is a reconfiguration of food symbolism at this
covenant meal. Yeshua’s Last Seder is both a commemoration of the first exodus and an

introduction to the Messiah revealed in Israel’s paschal tradition.

2.3.6 Summary
There is evidence to suggest that a proto-seder existed in pluriform Second
Temple Judaism which included blessings, thanksgiving, specific foods imbued with

symbolism, the Pesach narrative, reclining, and the singing of hymns. The New

142 Saldarini, Jesus and Passover, 63.

143 Saldarini (Jesus and Passover, 72, 76) notes that John also employs metaphorical language
associated with food in self-revelation statements about Yeshua. In John 6, Yeshua tells his audience to eat
his flesh and drink his blood in order to gain eternal life and be united with him, the sent bread (God’s
Word) from the Father (John 6:54, 56-57; cf. Deut 8:3). Yeshua’s metaphorical statements challenge the
audience to look beyond physical food and discern his identity and mission on a spiritual level.

144 Culpepper, Matthew, 514.
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Testament accounts of Yeshua’s Last Seder would appear to reflect this first-century CE
Jewish tradition and highlight the importance of remembering the first exodus. Yeshua
and his Jewish followers remember Israel’s embodied freedom from slavery in Egypt (in
part perhaps by reclining—Matt 26:20; Mark 14:18; Luke 26:20; cf. m. Pesah 10:1), and
participate in the Pesach meal before his crucifixion. In this setting, Yeshua’s words at
the meal reveal him as the Messiah, whose death provides Israel with a spiritual exodus,
its eschatological redemption from sin and bondage. Based on contemporary Jewish
thought, Yeshua’s blessings and thanksgiving over bread and wine fit well within the
bounds of Second Temple Judaism as a New Covenant interpretation of Israel’s Pesach
tradition. The Gospels record Yeshua’s final Pesach remembrance with multiple links to
Temple-related customs. They deliberately show Yeshua’s Last Seder as inseparably

bound to the meaning and liturgical practice of Pesach.

2.4 TEFILAT HA’ADON (THE LORD’S PRAYER) IN MATTHEW 6:9-13

2.4.1 Introduction
The Lord’s Prayer is the earliest example of Messianic Jewish liturgy introduced

by Yeshua and later attested by Matthew and Luke. Notably, it does not exist in isolation
but is influenced by synagogue prayer. Jewish literature from the late Second Temple
period to the early Rabbinic era sheds light on synagogue prayer in the first century CE
(e.g., Matt 6:5; Josephus, Ant. 19.300-311; War 4.407—408; m. Tamid 4.3-5.1). Josephus
notes that synagogues served as public gathering places where laypeople attended prayer
services (Ant. 14.258-260). This is consistent with New Testament descriptions. In

Matthew’s Sermon on the Mount, Yeshua’s teaching on prayer suggests that the crowds
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listening to his discourse were familiar with synagogue prayer (Matt 6:5). Luke reports
that Paul and his traveling companions regularly visited the synagogue (or sought “a
place of prayer”) on the Sabbath, where Jews and Greeks, men and women, were present,
and where Paul reasoned with them about the Scriptures and Israel’s Messiah (Acts
16:13, 16; 13:14, 44; 14:1; 17:1-4; 18:4). Oskar Skarsaune notes that first-century
synagogue prayers correlated with prayers and sacrifices offered at the Temple. '’ This
interconnectedness between the synagogue and the Temple is evident in ancient Jewish
writings (e.g., m. Tamid 7:2; m. Ber. 4:4) and is also reflected in synagogue liturgy. The
term “house of prayer” for the synagogue appears in the writings of Philo and
Josephus.'# It is also found in the Septuagint translation for God’s Temple in Isa 56:7, “a
house of prayer for all nations” (cf. Matt 21:13).

The first-century synagogue served the religious needs of the people by providing
a form of communal worship that included Scripture reading and prayer. Moreover, the
Temple’s liturgical worship unified congregational prayers in synagogues across Israel
and the diaspora during the New Testament period. Although the wording of the liturgy
varied, there were probably basic rubrics of synagogue services. 47 All of this helps to

explain Luke’s portrayal of the earliest Messianic Jewish congregation in Jerusalem as

145 See Skarsaune, In the Shadow of the Temple, 124-25; Petuchowski, “The Liturgy of the
Synagogue,” 46—47; See also m. Tamid 4.3-5.1.

146 Philo, Ad Gaium 20.23.43; Josephus, Ant. 14.258.

147 This assumption is based on studies of early Rabbinic discussions about liturgical prayer and
the need for set formulae. See, for example, Stefan C. Reif, “The Place of Prayer in Early Judaism” in
Ancient Jewish Prayers and Emotions: Emotions associated with Jewish Prayer in and around the Second
Temple Period, eds. Stefan C. Reif and Renate Egger-Wenzel (Boston: Walter de Gruyter GmbH, 2015), 10;
Instone-Brewer, Prayer and Agriculture, 95-115; Petuchowski, “The Liturgy of the Synagogue,” 48;
Joseph Heinemann, “The Background of Jesus’ Prayer in the Jewish Liturgical Tradition” in The Lord s
Prayer and Jewish Liturgy, 82.
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meeting together daily in the Temple and devoting themselves to “the prayers” (tais

proseuchais) (Acts 2:42).

2.4.2 The Amidah, the Kaddish, and Tefilat Ha’Adon: Prayers of Faith

The following discussion of Tefilat Ha 'Adon (the Lord’s Prayer) analyzes
similarities between Yeshua’s prayer and two contemporary synagogue prayers, the
Amidah and Kaddish. According to Rabbinic tradition, the Great Assembly formulated
the liturgy known as Halefilla (the Prayer) during the time of Ezra’s reformation (b. Ber.
33a; b. Meg. 17b; Neh 8-10).'*8 By the late Second Temple period, according to these
later sources, it was common to recite the Prayer (also known as the Amidah and
Shmonah Esrei), or say the abridged version, three times a day (m. Ber. 4.1; 4.3).1%
Words and concepts similar to those found in the Amidah appear in various early Jewish

texts (e.g., Ben Sira 36.1-17; 2 Macc 1.24-29). However, since ancient liturgical texts

148 Rabbinic literature describes the Great Assembly as the authoritative body responsible for
formulating the liturgy used in the Rabbinic period that included the Amidah, the Kiddush, and Havdalah
(b. Ber. 331). The Sages of the Great Assembly are also attributed to introducing a structure of fixed times
and orders of the prayer services, aligning it with designated periods for the public sacrifices offered in the
Second Temple. Nonetheless, the historical existence and nature of the Great Assembly is a subject of
scholarly debate. See Paul V. M. Flesher, “Great Assembly” in The Anchor Yale Bible Dictionary, ed. David
Noel Freedman (New Haven: Yale University Press, 1992), 1089. Cf. Ira Jeffrey Schiffer, “The Men of the
Great Assembly” in Persons and Institutions in Early Rabbinic Judaism, ed. William Scott Green
(Missoula: Scholars Press, 1977), 237-76.

149 The original term is “HaTefilla” (the prayer). HaTefilla is recited silently by the congregation,
while standing. The Sanhedrin at Yavneh purportedly formulated HaTefilla in the late first century CE,
organizing and codifying eighteen benedictions. Hence, the names “Amidah” (standing) and “Shmonah
Esrei” (eighteen) are also used for HaTefilla.
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tended to be fluid, redacted content from before 70 CE can seldom be recovered with
certainty.!>°

According to Instone-Brewer, a textual fragment of an early version of the
Amidah from the Cairo Genizah seems to have wording that can be dated to before 70
CE. He also notes that “the earliest [abridged version of the Amidah] (Eliezer’s in t. Ber.
3.7) is similar in some ways to the Lord’s Prayer.”!>! It is possible to observe a pattern of
the “Thou-petitions” before the “we-petitions™ (cf. Sifre to Deuteronomy, 343).152
Instone-Brewer suggests that Yeshua probably said the Amidah (or the shortened version)
three times a day and that he repeated the petition pattern of the Amidah in his prayer for
the disciples.'3?

In Joseph Heinemann’s analysis of the Amidah and the Lord’s Prayer, he points
out that the Amidah has a threefold structure of praise, petitions, and thanksgiving. The
prayer directly addresses God in the second person. Furthermore, the petitions within the
Amidah represent two categories. One entails humanity’s shared needs. The other
concerns Israel’s future redemption.!>* Similar patterns can be observed in the Lord’s
Prayer.'>® Yeshua’s prayer in Matthew seems to derive from the structure of the Amidah,
with praise expressed before petitions. !¢ Significantly, one early ecclesial tradition of

Tefilat Ha’Adon appears to more clearly mirror the pattern of the Amidah. In the Didache

150 Instone-Brewer, Prayer and Agriculture, 107-08.

15! Instone-Brewer, Prayer and Agriculture, 118.

152 Instone-Brewer, Prayer and Agriculture, 107.

153 Instone-Brewer, Prayer and Agriculture, 115.

154 Heinemann, “The Background of Jesus’ Prayer in the Jewish Liturgical Tradition,” 82.
155 See Keener (The Gospel of Matthew, 214-25) for an analysis of the Lord’s Prayer.

156 Heinemann, “The Background of Jesus’ Prayer in the Jewish Liturgical Tradition,” 84-86.
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(c. 100 CE), Tefilat Ha’Adon concludes with a brief doxology that resembles the
Shmonah Esrei (Did. 8).!%7 Moreover, the Didache tradition is for Tefilat Ha'Adon to be
recited three times daily (Did 8:3), the same number of times that the Amidah is recited
on weekdays (cf. Dan 6:10, 13). For the above reasons, a compelling argument can be
made that the Amidah, the prayer par excellence of the synagogue, influenced the
wording and liturgical use of Tefilat Ha ’Adon by the early Messianic Jewish
community. '8

The Kaddish liturgy is a prayer for the sanctification of the divine name.'*® In
early Rabbinic sources (e.g., b. Ber. 21b), as noted by Baruch Graubard, the Kaddish is
referred to as “May his great name be praised.”!®® Graubard suggests that examining the
Kaddish and Tefilat Ha ’Adon reveals that both prayers “spring from the same source [the
Hebrew Bible]...and the same world of belief.”'®! He references m. Yoma 6:2, when the
high priest pronounced God’s name in the Temple on the Day of Atonement and the
people responded, “Praised be the name of the majesty of his kingdom for all eternity.”
This response was a recognition and plea for God’s kingship over the world during the
time of the Temple. Graubard posits that scriptural prayers such as 1 Chronicles 29:10—13
and Daniel 2:20, served as the inspiration and origin of the Kaddish exaltation. The words

of the Kaddish are also closely related to the Kedushah (holiness) prayer in the redacted

157 Heinemann, “The Background of Jesus’ Prayer in the Jewish Liturgical Tradition,” 85.

158 Additional support for Jewish prayer influencing this early ecclesial tradition is evident in the
thanksgiving liturgy in Did. 9 and 10. These thanksgiving blessings closely resemble the Kiddush and the
Birkat Ha-Mazon. The Kiddush is the blessing of thanksgiving over wine before Shabbat meals. The Birkat
Ha-Mazon (Grace after Meals) refers to the blessings of thanksgiving recited after a meal (cf. Deut 8:10).
See Ekenberg, “Evidence for Jewish Believers in ‘Church Orders’ and Liturgical Texts,” 644.

159 The Aramaic word Kaddish means “Holy.”
160 Baruch Graubard, “The Kaddish Prayer,” in The Lord’s Prayer and Jewish Liturgy, 62.
16! Graubard, “The Kaddish Prayer,” 62.
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Amidah on the Sabbath (and the weekday Amidah when there is a minyan), which has its
roots in the pre-70 Temple liturgy and Isaiah’s vision (Isa 6).!6> Graubard believes that
“the habit of adapting and adjusting existing forms and formulae to different purposes
makes it unlikely that one prayer should be clearly dependent on another.”!6?
Nonetheless, the essence of the Kaddish expresses the hopes of Jewish worshipers, that
they may “live to see salvation, and that much good may come to those who occupy
themselves with the law” and God’s kingship (cf. Ezek 2:41; 38:23).164

A comparison of Tefilat Ha’Adon and the Kaddish reveals strong parallels in
language and eschatological concept, particularly in the opening statements of Yeshua’s
prayer. In Jakob Petuchowski and Michael Brocke’s analysis, the earliest part of the
Kaddish—“May His great Name be praised forever and unto all eternity”—Iikely
functioned as a congregational response to the homiletical discourse in the synagogue
service (see b. Sotah 49a). They note that as early as the mid-second century CE, there is
evidence from Rabbi Yossi attesting to the responsive recitation “May his great name be
praised forever” in contemporary synagogue services (Sifre to Deuteronomy 306.37).163
The midrashic tradition may reflect an earlier origin, though this remains speculative.
Heinemann notes that because the original purpose of the Kaddish was to respond to the
sermon as a prayer, it includes petitions for messianic redemption and God’s

eschatological kingdom, along with Aramaic language, much like the sermons

162 See Mark S. Kinzer, “Pots, Pans, & Seraphim: Messianic Jewish Prayer in Its Heavenly
Context,” Kesher.: A Journal of Messianic Judaism 31 (2017): 69-71, on the Kedushah prayer.

163 Graubard, “The Kaddish Prayer,” 62.
164 Graubard, “The Kaddish Prayer,” 65.

165 Jakob J. Petuchowski and Michael Brocke, “Introduction to ‘The Kaddish Prayer’ in The
Lord’s Prayer and Jewish Liturgy, 59—61.
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themselves. In ancient Jewish oral tradition, “the transfer of entire sentences from one
prayer to another is a common liturgical phenomenon.”!% Therefore, he suggests, the
introduction of Yeshua’s prayer, “Hallowed be your name. Your kingdom come, your will
be done on earth as it is in heaven,” may have been inspired by the words of a Second
Temple Kaddish tradition.

In sum, the influence of synagogue prayer on Yeshua’s Prayer is widely
recognized. When placing the Amidah, Kaddish, and Tefilat Ha’Adon together, the shared
elements of these prayers become clear. Tefilat Ha’Adon appears to synthesize key
concepts included in the Amidah and Kaddish:

(1) Centrality of God’s holiness: The opening petition, “Hallowed be your name,” is a
direct parallel to the language of the Kaddish and aligns with the Amidah blessing
that praises God’s holiness (Matt 6:9). All three prayers seek God’s honor as the
foremost concern.

(2) Hope for the eschatological kingdom: The petition “Your kingdom come” (Matt
6:10) expresses the same eschatological hope found in the Kaddish request, “May
He establish his kingdom.” This plea also resonates within the Amidah s petition
for the restoration of Israel and the Messianic era.

(3) Petition for daily needs: The “we-petitions” for daily bread and forgiveness of
sins in Tefilat Ha’Adon follow the model of the middle section of the Amidah, in
which the prayer addresses a wide range of daily concerns of the community,

from sustenance to repentance.

166 Heinemann, “The Background of Jesus’ Prayer in the Jewish Liturgical Tradition,” 88.
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(4) Framework for prayer: The overall flow of Tefilat Ha’Adon—Dbeginning with
praise for God, then prayer for the community’s needs, and ending with the
doxology—mirrors the three-part structure of the Amidah.

The beauty of the Lord’s Prayer, in part, lies in its apparent integration of the first-
century synagogue liturgical tradition represented by the Amidah and Kaddish. It begins
with God-centered language, emphasizing praise and divine will. Then, it transitions into
communal supplication. In this way, the prayer serves as both a doxology and a petition.
It is a prayer rooted in the richness of first-century Jewish worship, echoing the structure
and petitions of the Amidah and the language and theological hope of the Kaddish—a

prayer of faith to Avinu (our Father) in heaven.

2.4.3 Tefilat Ha’ 'Adon: Its Liturgical Significance to the First-Century Messianic Jewish
Community

Yeshua emphasizes that prayer expresses child-like trust, with the goal of
fostering a closer relationship with God the Father (Matt 6:6, 8).'%7 His two sets of
petitions, distinguishing between “heaven” and “earth,” convey an attitude of submission
and humility for God’s children (Matt 6:9—10; Deut 4:39). Prayer, which aligns the
community with God’s will for his kingdom and righteousness (Matt 6:25-33), is rooted
in the understanding that God the Father perceives and knows the suppliant’s inner piety
and needs. '

For the earliest Messianic Jewish community, the relationship between God and

Israel (the Lord’s firstborn), alluded to in 7efilat Ha ’Adon, is modeled by Yeshua. Gospel

167 Keener, The Gospel of Matthew, 212.
168 Culpepper, Matthew, 128.
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writers highlight Yeshua’s relationship with our heavenly Father in several passages (e.g.,
Matt 4:4; 6:33; Luke 11:2—4; John 6:38; 17:4). Yeshua’s prayer, “not as I will but as you
will,” is a profound expression of his trust and submission to the Father and perhaps “the
highest moment in the history of prayer” (Matt 26:39; Mark 14:36).!® Consider Yeshua’s
life, sacrificial death, and his humility conveyed in these words, “Your will be done on
earth as it is in heaven” (Matt 6:10). To participate in Yeshua’s prayer is to imitate his
relationship to our Father. These words serve as a reminder of the Messiah, who
transforms a petition into a surrendered devotion to God.!”°

Praying the Tefilat Ha’Adon with kavanah (heart devotion) activates one’s
spiritual union with the Messiah to sanctify God’s name, as evidenced in New Testament
writings. According to Bauckham, the book of Revelation “could be regarded as a vision
of the fulfillment of the first three petitions” of Tefilat Ha’Adon.'”" John depicts a
theocentric orientation of heavenly and eschatological perspectives, from God’s name
being hallowed in chapter 4 to God’s kingdom coming down to earth in chapter 21.!7
With the Jewish apocalyptic genre and literary form of reiteration, John tells the seven
Messianic communities that they are living in the inaugurated Messianic kingdom and

that the return of the Messiah is near.'”3 In his vision, Yeshua is first seen as a son of man,

199 See Heinemann, “The Background of Jesus’ Prayer in the Jewish Liturgical Tradition,” 86;
Friedrich Heiler, Prayer: A Study in the History and Psychology of Religion (New York: Oxford University
Press, 1932), 123.

170 Heinemann, “The Background of Jesus’ Prayer in the Jewish Liturgical Tradition,” 86.

17! Richard Bauckham, The Theology of the Book of Revelation, ed. James D. G. Dunn
(Cambridge: Cambridge University Press, 1993), 40.

172 Bauckham, The Theology of the Book of Revelation, 33, 40.

173 See Ralph J. Korner, Reading Revelation After Supersessionism: An Apocalyptic Journey of

Socially Identifying John's Multi-Ethnic Ekklesiai with the Ekklesia of Israel, NTAS (Eugene: Cascade,
2020), 8.
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dressed in a high priestly garment, walking among Messianic congregations (Rev 1:13).
Then, Yeshua is introduced as the Lamb, a heavenly high priest and psalm leader, and the
ultimate, victorious King of Kings and Lord of Lords (Rev 4:6; 17:14; 19:16). In this
regard, Matthew and John offer complementary perspectives on the early Messianic
Jewish understanding of Yeshua’s intercession. Matthew narrates from the perspective of
Yeshua’s lineage and mission as the son of David, Israel’s Messiah, who teaches his
followers how to pray (Matt 1:1; 6:9—13); John combines striking imagery to show
Yeshua’s heavenly role amid the praying ekklesia.

The Apostolic Writings indicate that Messianic Jewish liturgy for God’s
eschatological kingdom to come is rooted in connection to Israel’s Temple worship. The
Temple’s significance for early Messianic Jewish prayer life is evidenced, for example, in
Revelation (e.g., Rev 8:3; 14:3; 15:2-3).!"* Kinzer notes that the Book of Revelation
employs Temple imagery, such as a menorah and an altar of burnt offering, to depict
heavenly theocentric worship scenes (Rev 4:5; 6:9). The resurrected Yeshua, the Lamb,
has ascended to heaven, consummated the sacrifice of his flesh and blood, and now
stands in the heavenly holy of holies, ministering prayer and thanksgiving, leading
144,000 from all tribes of Israel and a great multitude from all nations in worship to God
the Father (Rev 7:4, 9; 15:3).!7° David Moffitt explains that the depiction of Yeshua
leading God’s people in worship resembles earthly high priests who bring blood to the

holy of holies on Yom Kippur.'”® Yeshua intercedes and forever maintains the renewed

174 Kinzer, “Pots, Pants, & Seraphim,” 72-74.
175 Mark S. Kinzer, Jerusalem Crucified, Jerusalem Risen, 94-98.

176 David M. Moffitt, Rethinking the Atonement: New Perspectives on Jesus s Death, Resurrection,
and Ascension (Grand Rapids: Baker Academic, 2022), 142.
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covenant between God and Abraham’s descendants as the eternal high priest.!”” The
Lamb, who was esphagmenon (slaughtered) and now stands before the Father, is
connected with the praying Messianic Jewish community.'”® Similarly, the Letter to the
Hebrews uses Temple-related concepts to describe Yeshua, the heavenly high priest, who
through his death, resurrection, ascension, and intercession is amid the worshiping
congregation, bringing God's children near to the Father (Heb 2:9-18).!7° The combined
perspectives of Revelation, Hebrews, and Tefilat Ha Adon reveal the heavenly and
eschatological vision of early Messianic Jewish liturgy, which mirrors Israel’s communal
worship in the Temple and synagogue, and in unity with Yeshua prays for God’s kingdom

to be fully established on earth.

2.5 SUMMARY

Israel’s prayers during the late Second Temple period played a vital role in
religious life, and linked participants to the holiness of the Jerusalem Temple. The
reinterpretation of the Shema by Paul in 1 Corinthians 8 underscores Yeshua’s divine
identity and signals the inauguration of God’s eschatological age. The Pesach celebration
represented in the Last Supper in Jerusalem, which Yeshua and his Jewish followers
observe, expresses their Israel-centric identity and way of life as Second Temple Jews. It
also highlights God’s eschatological redemption through Israel’s Messiah. Tefilat

Ha’Adon in Matthew 6, when viewed through the lens of first-century synagogue prayer

177 Moffitt, Rethinking the Atonement, 137.

178 Bauckham, The Theology of the Book of Revelation, 75; Kinzer, Jerusalem Crucified,
Jerusalem Risen, 94.

179 Moffitt, Rethinking the Atonement, 144-45.
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and in relation to Yeshua’s life and ministry, presents a model for Messianic Jewish
liturgical life. It calls on the remnant of Israel to join Yeshua in sanctifying the divine
name and establishing God’s kingdom reign within the community of Israel and over all
the earth. The interrelated themes emerging from these examples in the New Testament
lead to this chapter’s overarching argument: that Jewish communal liturgical tradition,
contextualized in light of Second Temple Jewish thought and centered on Yeshua,
fundamentally shaped the communal practice and spiritual life of the earliest Jewish

followers of Yeshua.
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CHAPTER THREE:

LITERATURE REVIEW

3.1 INTRODUCTION

In the 1970s thousands of American Jews encountered Yeshua as the Messiah, and
Messianic Jewish congregations emerged to contextually and communally express “a
Jewish life renewed in Yeshua.”!8 Some Messianic congregations use a substantial
amount of Jewish liturgy from the siddur in their services. '8! Other congregations more
selectively adopt the traditional liturgy with modified contents as part of their Messianic
worship. '8

The discussion of Jewish liturgical expression in the Messianic movement is
sometimes reduced to the question, “How Jewish should the Messianic Jewish
community be?” However, Jewish liturgical worship is more than a sociocultural
expression.!®3 It also serves as a post-supersessionist theological marker, signifying a

Messianic synagogue as Jewish space to worship the God of Israel.!®* From a spiritual

180 Rudolph, “Messianic Judaism in Antiquity and in the Modern Era,” 30-31; UMIC, “Our
History,” the Union of Messianic Jewish Congregations, https:/www.umjc.org/history.

181 Dauermann, “The Importance of Jewish Liturgy,” 1-9.
182 Chernoff, “Messianic Jewish Revival and Liturgy,” 16.

183 Yaakov Ariel describes Messianic Jewish congregations as a subcommunity of evangelical
Christianity that creates cultural amalgamations from Christianity and Judaism to express its ethnic
distinction. The amount of Jewish liturgy in a congregation’s Shabbat Shacharit service suggests its degree
of Jewish cultural expression. See Yaakov Ariel, Unusual Relationship: Evangelical Christians and Jews
(New York: New York University, 2013), 232; Yaakov Ariel, “Messianic Judaism” in The Jewish Annotated
New Testament, eds. Amy-Jill Levine and Marc Zvi Brettler, 2nd ed. (Oxford: Oxford University Press,
2017), 756-59.

134 Dauermann, “The Importance of Jewish Liturgy,” 3-8.
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formation perspective, '8 the siddur contributes to Messianic Jewish identity formation as
it unites the community in articulating Jewish liturgical theology.!®¢

This project examines modern American Jews who follow Yeshua and who
practice traditional synagogue prayers as an expression of Messianic Judaism. The
preceding chapter centers on some of the biblical-theological roots of modern Messianic
Jewish prayer practices by exploring the liturgical life of Yeshua and his Jewish followers
in first-century Judaism. In this chapter, the focus is on a specific aspect of the post-
biblical development of Jewish prayer tradition, with emphasis on the siddur as an
anthology of literature. This literature review aims to examine existing multidisciplinary
studies to provide a foundation for understanding the siddur and its relationship to the
spiritual life and identity of Messianic Jews. %

This study analyzes the siddur, with three objectives. First, I will introduce the
history and development of the siddur as a reflection of the social identity of religious
Jewish people. Second, I will identify concepts in the Shabbat Shacharit service in order

to explore Jewish liturgical theology. Third, I will consider multidisciplinary research

findings on liturgical prayer to assess the impact of the siddur on a Messianic Jewish

185 «“Spiritual formation” refers to a combination of theology and methodology that forms and
transforms the individual and community. See Dallas Willard, The Spirit of the Disciplines: Understanding
How God Changes Lives (New York: HarperCollins, 1991).

136 Jonathan Kaplan, “A Divine Tapestry: Reading the Siddur, Reading Redemption, Reading
Yeshua” (paper presented at Hashivenu Forum, Pasadena, CA, 1-3 February 2004), 3—4. Liturgical
theology means that the liturgy in a prayer service is “an active theological player, expressing in its own
way God-talk” in “both the content and the method of theology.” See Joris Geldhof, “Liturgy as
Theological Norm Getting Acquainted with ‘Liturgical Theology,”” NZST 52 (2010), 156-57.

137 This chapter is a revised and expanded version of a previous work. See Karen Cheng, “The
Siddur in the Formation of Messianic Jewish Identity and Communal Boundaries,” Kesher: A Journal of
Messianic Judaism 44 (2024): 73-86.
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community. All of these areas contribute to a holistic understanding of the worship

expressions of a Messianic Jewish community in the twenty-first century.

3.2 THE SIDDUR’S HISTORY AND DEVELOPMENT

3.2.1 Introduction

The siddur, an abbreviation for Seder Tefillot (Order of Prayers), is the Hebrew
name for the Jewish prayer book.!®8 It consists of a post-biblical collection of redacted
Jewish liturgy from the Second Temple period, the Mishnaic and Talmudic eras, the
Gaonic period, and from the Middle Ages to modern times.'%° Biblical texts and
inspirational compositions constitute the prayers and benedictions for weekdays,
Shabbat, holy days, and lifecycle events.!*® The compilation of liturgy expanded and was
refined as Judaism developed during the successive periods of Jewish history,
establishing the religious concepts and practices of the Jewish community.'°! As a piece
of literature, the siddur represents religious Jews throughout the centuries, offering their
collective prayers within the rhythm of Jewish life.!"?

The liturgical act of praying with the siddur in connection with the gathered

Jewish communities throughout time is best described as (1) widespread because it is not

138 Evelyn Garfiel, Service of the Heart: A Guide to the Jewish Prayer Book (Lanham, MD:
Rowman & Littlefield, 2005), 19.

189 Stefan C. Reif, “Codicological Aspects of Jewish Liturgical History,” Bulletin of the John
Rylands University Library of Manchester 75.3 (1993): 117-32.

190 Adin Steinsaltz, A Guide To Jewish Prayer (New York: Schocken, 2000), 5.

191 Stefan C. Reif, “On Jewish Liturgical Research,” in Judaism and Hebrew Prayer: New
Perspectives on Jewish Liturgical History (Cambridge: Cambridge University Press, 1995), 1-21; B.
Spolsky, “Religion as a Site of Language Contact,” Annual Review of Applied Linguistics 23 (2003): 81-94.

192 Joseph Tabory, “The Prayer Book (Siddur) As an Anthology of Judaism,” Prooftexts 17 (1997):
115-32.
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limited to academic elites; (2) "communitarian" in that it is not the work of an individual
in isolation; and (3) "quotidian" because it occurs “regularly throughout the daily, weekly,
and yearly [rhythms] of the assembly’s...public liturgical worship.”'** On the surface, the
discussion of the history and development of the siddur easily lends itself to reflection on
the polemical history with, and the theological distinction from Christianity. However, in
this study, I approach the social identity of religious Jews also from a post-supersessionist
view, where a religious Jewish identity “in the Messiah” is seen as ultimately and
covenantally within the collective social identity of the Jewish people.!** In subsequent
sections, social identity is defined as “that part of an individual’s self-concept which
derives from [one’s] knowledge of [the] membership of a social group (or groups)
together with the value and emotional significance attached to that membership.”!
Larger social identifications, such as the people of Israel [am Yisrael], create a common
in-group identity that can reduce intergroup bias and thus foster unified action among
subordinate groups.'*® The widespread and communitarian liturgical prayers recited by
Jews throughout history suggest that the siddur sociologically binds people together

despite the profound differences that existed in particular periods and among local

communities.

193 Aidan Kavanagh, On Liturgical Theology (Collegeville: Liturgical Press, 1992), 89.

194 This view of Messianic Judaism as part of modern Judaism is actively asserted by Messianic
Jews; however, it is not reciprocally acknowledged by the greater Jewish world.

195 Henri Tajfel, “Social Categorization, Social Identity and Social Comparison” in Differentiation
between Social Groups: Studies in the Social Psychology of Intergroup Relations, ed. Henri Tajfel (New
York: Academic, 1978), 493—-513.

196 Catriona H. Stone and Richard J. Crisp, “Superordinate and Subgroup Identification as
Predicators of Intergroup Evaluation in Common Ingroup Contexts,” Group Processes & Intergroup
Relations 10 (2007): 493-513.
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3.2.2 Historical Background Before the Written Compilation of Jewish Liturgy

The liturgy found in the siddur has its roots in the prayer services of the ancient
synagogue.'®’ During the late Second Temple period, the Temple and the synagogue
served as parallel institutions for public prayers.!*® The wording of public prayers and the
times of sacrificial offerings at the Temple established the general template and structure
for synagogue services.'?” Available historical materials suggest that early synagogue
services included various recitations, such as Psalms, the Shema, the Amidah, and
additional prayers associated with the Temple sacrifices.?*® Hayim Donin notes that the
close connection between the two institutions is crucial for understanding the continuity
of Jewish worship. The established pattern of synagogue services, which includes Torah
reading and prayer, may be traced back to the time of Ezra and continues to this day.?"!
The ancient mode of communal prayers from the late Second Temple period served as the
foundational material that the post-biblical community leaders expanded following the
demise of the Second Temple.

According to Rabbinic tradition, the Sanhedrin at Yavneh regularized the
formulation of the main prayer, the Amidah, and introduced modifications to Jewish

prayer texts after the Bar Kokhba revolt (135 CE) to reflect the dual losses of the Temple

and political independence (b. Ber. 28b). Adin Steinsaltz notes that the Sanhedrin revised

197 Halevy Donin, To Pray As a Jew: A Guide to the Prayer Book and the Synagogue Service (New

York: Basic Books, 1980), 12—14.
198 Steinsaltz, 4 Guide to Jewish Prayer, 50.

199 Oskar Skarsaune, In the Shadow of the Temple: Jewish Influences on Early Christianity
(Downers Grove, IL: IVP Academic, 2002), 123-25.

200 Garfiel, Service Of The Heart, 32-33.
20! Donin, To Pray As a Jew, 11; see also Garfiel, Service Of The Heart, 27.
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prayers to express “the yearning for redemption and national restoration,” and also added
a petition (a curse) against minim to the Amidah to “strengthen the barriers and to prevent
[the infiltration of] heretical views into the Jewish community.”?%? Additionally, Ashrei
(mostly derived from Psalm 145) and other Psalms were added to the liturgy, known as
the Pesukei DeZimrah, in the prayer service during the Talmudic period. Tractate
Berakhot further discusses “[t]he time, proper place, and various occasions for prayer”
and “develop[s] the form and the contents of the prayers still in use today.”?% Stefan C.
Reif suggests that in response to the codex that Christianity adopted, Talmudic Judaism
underscores “the uniqueness of the scroll as a religious artifact” and “the need to record
non-scriptural traditions exclusively in oral form.” He adds that the lack of ancient
manuscripts of liturgy suggests a “predominantly oral nature of the halakhic, rabbinic

tradition.”2%4

3.2.3 The Origin and the Development of the Siddur
The origin of the siddur is traced to the Gaonic period, as evidenced by
discovered written liturgies.?®> According to Louis Ginzberg, R. Yehudai Gaon (d. 763)

referenced prayer books from his time, indicating their relatively recent origin and a more

202 Steinsaltz, A Guide to Jewish Prayer, 52.
203 Garfiel, Service Of The Heart, 21.
204 Reif, “Codicological Aspects of Jewish Liturgical History,” 122-23.

205 There were both individual folio and codex form of prayer texts in this period. The individual
folio was generally used for a response “about a liturgical problem,” “an abbreviated list of texts,” or “a
novel prayer-form,” whereas the codex prayer text provided “the basic wording, rubrics for its use, and a
justification” for the chosen version. See Reif, “Codicological Aspects of Jewish Liturgical History,” 123—
24.
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elaborate liturgy on the Day of Atonement and other fast days.?% The earliest known
prayer texts suggest that readers in the Gaonic era were expected to be familiar with
certain prayers (cf. b. Ber 24b).2%7 For instance, the Afghanistan Liturgical Quire (ALQ),
the earliest evidence of a Jewish prayer collection dated to the eighth century, contains
morning prayers for the Shabbat, poetry for Sukkot, and an upside-down Passover
haggadah.**® One of the Shabbat prayers in ALQ refers to the first few verses of Psalm
92 and concludes with “and the rest until the end.”?” The Order of the Hundred Blessings
of R. Natronai Gaon, likewise, only records the beginning of the prayers.?!°

The first known Jewish prayer book with full texts of prayers is the Seder R.
Amram Gaon (d. 875 CE) from Babylon. It was created to guide prayer services
throughout a calendar year in synagogues in Spain.?!! Amram’s siddur includes a

collection of prayers and a compendium of laws and responsa for liturgical customs.?!?

Following R. Amram, Geonim such as R. Saadia and R. Hai, compiled prayer books to

206 Louis Ginzberg, “Saadia’s Siddur,” The Jewish Quarterly Review 33 (1943): 315-63 at 316; cf.
comp. Geonica 1, 119-21.

207 Ginzberg, “Saadia’s Siddur,” 319.

208 See Menachem Wecker, “‘Most Exciting Find in a Millennium’: Oldest Hebrew Book Goes on
Display in DC,” September 30, 2024, jns.org; Rahel Fronda, ed., The Afghan Liturgical Quire: Its
Codicology, Texts and History (Boston: Brill, forthcoming); “Afghanistan Liturgical Quire,” Museum of the
Bible, https://collections.museumofthebible.org/artifacts/25290-afghanistan-liturgical-quire.

209 Wecker, “Most Exciting Find in a Millennium.”

210 Tabory (“The Prayer Book (Siddur) As an Anthology of Judaism,” 117) notes that R. Natronai’s
work was a responsa to a community request for the hundred blessings one should recite daily (see also b.
Menah. 43b; Tamid 3:2).

21 Artifacts of the prayer book consist of R. Amram's original system with others' interpolations.
See A. Z. Idelsohn, Jewish Liturgy and Its Development (New York: Dover, 1995), 56-57. For the contents
of Amram’s prayer book, see Cyrus Adler and Judah David Eisenstein, “Prayer-Books,” Jewish
Encyclopedia, https://www.jewishencyclopedia.com/articles/13637-siddur.

212 This remains a common feature of siddurim in modern times: liturgy accompanied by
instructions about prayer. Examples of the various editions of Seder Rav Amram: ed. N. Coronel (Warsaw:
Goldmann and Kelter, 1865); ed. A. L. Frunkin (Jerusalem: Zuckerman, 1912); ed. E. D. Goldschmidt
(Jerusalem: Mossad Ha-Rav Kook, 1971).
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preserve the prayer content according to the Babylonian rite and set the precedent to
develop Jewish communal prayer around the world.?!3 Saadia’s siddur also includes
halakhic commentary in addition to the prayers. According to Ginzberg, during Saadia’s
travels through various Jewish communities, he noticed significant changes in their
religious services that might lead to the loss of a common liturgy. To address this, Saadia
arranged the established prayers and benedictions to restore their traditional form for use
by Jewish people everywhere. Saadia’s siddur is different from Amram’s in its easy-to-
follow presentation of the liturgy, its stated goal of being widely usable, and its
commentary that “contains a digest of all the laws which a Jew ought to know.”?!* Reif
comments that various hand-written versions of siddurim coexisted “in different styles
and languages” and “in local characteristics,” suggesting that no one particular text
“oust[ed] the others” as the standardized written prayer book.?!>

The development of the siddur after the Gaonic period was influenced by
exegetical interpretations such as those by Rashi, mystical traditions like Qabalah,
diverse philosophical and literary trends during the medieval period and the Haskalah
(Jewish Enlightenment), and religious censorship by Christianity.?!® As an anthology of
literature, the liturgical compilation grew considerably. According to Cyrus Adler and
Judah David Eisenstein, a siddur publisher in the sixteenth century stated that the prayer

book “has become too cumbersome to be carried into the synagogue,” and the content

213 Ginzberg, “Saadia’s Siddur,” 318.
214 Ginzberg, “Saadia’s Siddur,” 326-28.
215 Reif, “Codicological Aspects of Jewish Liturgical History,” 125.

216 Reif, “Codicological Aspects of Jewish Liturgical History,” 125-31. For an overview of the
development of the siddur in different periods, regions, and translations, see Idelsohn, Jewish Liturgy and
Its Development, 60—64.
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was printed in two volumes: the first for the daily prayers (the siddur) and the second for
the holy days (the mahzor).2'” During the medieval period, textual corruption increased as
the Christian Church established inquisitions and censored Jewish literature. With the
advent of the printing press, new editions were introduced, and older materials were
modified.?'® Therefore, according to Idelsohn, there were significant redactions of the
siddur in the nineteenth century, such as (1) the Dem Rebbin'’s Siddur (in 1800) for the
Hasidim; (2) Heidenheim’s Safah Berurah (1812), “a grammatically correct text
according to the original pre-censored prayer-book;” and (3) Seligman Baer’s Abodath
Yisrael (1868), leading to the eventual “magnum opus of the [s]iddur” by Rom in Wilna,
Otzar Hatefilloth (1914).2'° Additional redaction of the siddur has continued by

accretion, for instance, the Reform siddur, first in Germany (1818) and also in English
The Union Prayer Book for Jewish Worship (1895; 1940; 2007); the Reconstructionist
siddur (1945; 1996); and the Conservative siddur (1946; 1985; 2016). Each publication
expressed nuanced theological and social-cultural concepts of its respective

community. 2

The overarching theme in the history and development of the siddur is the

scholastic effort to organize Jewish prayer for worship services. Since the earliest siddur,

217 Adler and Eisenstein, “Prayer-Books,” https://www.jewishencyclopedia.com/articles/13637-

siddur.

218 The printers added additional changes to the texts of the prayers, furthering the textual
corruption. See Idelsohn, Jewish Liturgy and Its Development, 63—64.

219 The Otzar Hatefilloth text includes “MSS. And old prints of prayer codes,” “commentaries,
scientific and mystic notes, and comparative studies,” “Midrashic interpolations...meditations, hymns, and
petitions from Talmudic literature,” and “the works of Rabbi Elimelech of Lizansk.” This siddur had
Polish-Ashkenazic and Hasidic-Sephardic editions, with an accumulated wealth of liturgy for the whole
year carefully redacted. See Idelsohn, Jewish Liturgy and Its Development, 63—65.

220 Garfiel (Service of the Heart, 37-48) provides a survey of the denominational siddurim.
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efforts have reflected the desire of religious leadership to establish and preserve the
distinctive social identity and religious practices of diaspora Jews against unwanted
political and cultural assimilation.??! The siddur maintains the rhythm and philosophy of
the Jewish way of life, delineating “every religious occasion in life and its pertinent
halakhot.”?*> Lawrence A. Hoffman proposes viewing every Jewish prayer service as a
reinterpretation “of a sacred script” and the creation “of a new sacred reality” through
liturgy. The worshiping community chooses an interpretation of history, a way to
recollect the people of the past, and an understanding “of the events that made us what
we are.”??3 The history of the growth of the siddur reflects the evolution of Jewish life. It
connects generations of diverse practicing Jews to a shared social identity of the people

of Israel.

3.2.4 Messianic Siddurim

The emergence and development of Messianic siddurim are attributed to the
pioneering work of Jewish followers of Yeshua of the late nineteenth century, as well as
the desire of present-day Messianic Jews to contextualize a Jewish worship expression.
Yechiel Tzvi Lichtenstein-Herschensohn’s “Prayer for the Restoration of Zion” in 1887 is
one of the earliest known documents by a modern Jewish believer of Yeshua that

emulates traditional prayer.??* Another example came from Isaac Lichtenstein, a rabbi of

221 Cf. Marilynn B. Brewer, “The Social Self: On Being the Same and Different at the Same
Time,” PSPB 17 (1991): 475-82 at 475.

222 Tabory, “The Prayer Book (Siddur) As an Anthology of Judaism,” 126-27.

223 Lawrence A. Hoffman, The Art of Public Prayer: Not for Clergy Only, 2nd ed. (Woodstock:
Skylight Paths, 1999), 156.

224 Jorge Quifidonez, “An Introductory Bio-Bibliography to Jechiel Zebi Herschensohn—
Lichtenstein (1831-1912),” Kesher: A Journal of Messianic Judaism 15 (2002): 83; Kai Kjaer—Hansen,
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a local community in Hungary, who wished to express Yeshua within Judaism after he
found the Messiah.??® He never “converted” (in the traditional Christian sense of the
term) and continued to live among traditional Jews. His prayer at a Jewish missions
conference (1895), his one rare public association with the Christian missions movement,
offered a taste of his adaptation of traditional liturgy.??

Joseph Rabinowitz established a Messianic Jewish synagogue in the late
nineteenth century.??’” He composed a concise siddur, Tefilah, likely in 1884 (republished
in 1892), and used it with his congregation in Kishinev, Russia.??® This original prayer
book was in Hebrew and Yiddish, followed the traditional Jewish worship progression,
and included elements from the traditional siddur, such as the Shema liturgy and Lekha
Dodi. Additionally, the community’s Twenty-Four Articles of Faith are placed after the
prayer portion in Tefilah to guide congregational life.??° While these articles of faith

230 article six

reflect the influence of the Hebrew version of The Book of Common Prayer,
touches on Jewish identity (the seed of Abraham by flesh), covenantal fidelity

(circumcision), Jewish lifestyle (the observance of Shabbat and the feasts), and Messianic

“Yechiel Zwi Herschensohn/Lichtenstein — ‘der Alte’ and the Stranger” (paper presented at LCJE
international, 2007), 1. See Appendix A for the prayer text.

225 Raymond Lillevik, Apostates, Hybrids, or True Jews? Jewish Christians and Jewish Identity in
Eastern Europe 1860—1914 (Eugene: Pickwick, 2014), 145.

226 Lichtenstein was almost sixty years old when he openly declared himself a follower of Yeshua
in 1885—-1886. Although his congregation became controversial in the broader Jewish community, he
remained the rabbi until the early 1890s. See Lillevik, Apostates, Hybrids, or True Jews? 152-67. The
prayer text is in Appendix B.

227 K jaer—Hansen, Joseph Rabinowitz and the Messianic Movement, 143.

228 Kai Kjaer—Hansen, “Two Nineteenth Century Hebrew ‘Siddurim,”” Mishkan: A Forum on the
Gospel and the Jewish People 25 (1996): 46.

229 Kjaer—Hansen, Joseph Rabinowitz and the Messianic Movement, 97.

230 Kjaer-Hanson (“Two Nineteenth Century Hebrew ‘Siddurim,”” 47) notes that the Hebrew
version of The Book of Common Prayer contains thirty-nine articles of faith. Rabinowitz’s Twenty-Four
Articles of Faith include words and phrases from those thirty-nine articles.



71

faith for contemporary Jews.?*! Rabinowitz’s efforts to express Messianic faith to fellow
Jews in Kishinev explicitly prioritized a Jewish congregational expression of prayer and
lifestyle, as evidenced in his Zefilah.

Like Rabinowitz, who “show[ed] independence towards and respect for both the
Christian and the Jewish traditions,”?*? Paul Levertoff modeled an identifiable Jewish
presence in an Anglican setting for three decades.?*3 Meal of the Holy King (MHK), a
Jewish Eucharistic liturgy for Jewish followers of Yeshua, was composed and used by
Levertoff at Holy Trinity Church in London.?3* His opening paragraphs of MHK include a
prayer to be said upon donning a prayer shawl [tallit].?3* It was known that “Levertoff
read from a Torah scroll,” wearing his tallit and kippah, “as part of the Hebrew service at
Holy Trinity.”?3¢ Levertoff, Rabinowitz, Lichtenstein, and Lichtenstein-Herschensohn
publicly worshiped the God of Israel in a space that had scarcely existed—as Jewish
people and followers of Yeshua, expressing their covenantal relationship with God

through traditional Jewish liturgy.??’

21 Article Six states: “The scriptures of the New Covenant do not contradict those of the Old
Covenant, for in both everlasting life is offered to mankind through the Messiah, who alone is the Mediator
between God and man...we are the seed of Avraham according to the flesh, who was the father of all those
who were circumcised and believed. We are bound to circumcise every male child on the eighth day as God
commanded him [Avraham]. And as we are descendants of those whom ADONAI brought out of the land of
Egypt with a stretched out arm, we are to observe the Shabbat, Pesach, and Shavu ot, while (non-Jewish)
Messianic believers celebrate them only in remembrance of the resurrection of the Messiah from the dead,
and the outpouring of the Ruach HaKodesh from heaven, and also remember the Exodus from Egypt.” See
Rabinowitz, Prayers and Principles of Faith of the Children of Isra’el of the New Covenant, 19.

232 Kjaer-Hansen, “Two Nineteenth Century Hebrew ‘Siddurim,”” 47.

233 Jorge Quifionez, “Paul Phillip Levertoff: Pioneering Hebrew-Christian Scholar and Leader,”
Mishkan 37 (2002): 30.

234 Paul P. Levertoff, The Order of Service of the Meal of the Holy King, 2nd ed. (London: Hebrew
Christian Church, 1925; repr., Vine of David).

235 Levertoff, The Order of Service of the Meal of the Holy King, 1.
236 Quifidnez, “Paul Phillip Levertoff,” 29.

237 Isaac W. Oliver, “The Parting of the Ways: When and How Did the Ekklesia Split from the
Synagogue?” in Understanding the Jewish Roots of Christianity: Biblical, Theological, & Historical
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In the late twentieth century, many Messianic Jews in North America sought to
express their faith “in a proper and meaningful manner within an authentic Jewish
context.”?3 To fulfill this desire, Messianic siddurim were created, featuring similar
contents and structures to mainstream siddurim.?*® As for Messianic machzorim,
collections of prayers and scriptural readings have been published for congregational use,
in which Yom Kippur, for example, represents Israel’s repentance and Yeshua’s
consummated sacrifice, while foreshadowing the anticipated national and global
atonement. John Fischer’s Messianic Machzor (54 pages), Barry Budoft’s Machzor (173
pages), and Congregation Zera Avraham’s Machzor (211 pages) include materials akin to
traditional Jewish prayers for Yom Kippur services.?** Daniel Juster’s New Covenant
Siddur features a section (25 pages) for Yom Kippur that encompasses (1) the Messianic
Ashamnoo, an individual self-examination based on Scripture, such as the Decalogue, and
(2) the New Covenant A/ Chet, a corporate prayer for Messianic Jews to confess their sins

as members of the Jewish people and the body of the Messiah.?*!

Essays on the Relationship between Christianity & Judaism, ed. Gerald R. McDermott (Bellingham:
Lexham, 2021), 113-24; Richard Harvey, Mapping Messianic Jewish Theology: A Constructive Approach
(Milton Keynes: Paternoster, 2009), 3.

238 John Fischer, Messianic Services for the Festivals & Holy Days (Palm Harbor, FL: Menorah
Ministries, 1992), 3.

239 See, for example, John Fischer, Siddur for Messianic Jews, 9th ed. (Palm Harbor: Menorah,
2018); Jeremiah Greenberg, Messianic Shabbat Siddur, 12th ed. (Martinsburg, WV: Messianic Liturgical
Resources, 2004); Barry A. Budoff, A Messianic Jewish Siddur for Shabbat and Festivals, eds. Kirk Gliebe,
Seth Klayman, and Howard Silverman, 4th ed. (Skokie: Devar Emet Messianic Publications, 2017). For an
introduction to five primary Messianic siddurim, see Christopher Kyle Montgomery, “Yeshua’s Identity as
Communicated in the Shabbat Morning Service Liturgy” (DMin diss., The King’s University, 2023), 72—
89.

240 Fischer, Messianic Services for the Festivals & Holy Days, 72-125; Barry A. Budoff 4
Messianic Jewish Machzor for the Holy Days, ed. Kirk Gliebe, 2nd ed. (Skokie: Devar Emet Messianic
Publications, 2012), 169-341; Zera Avraham Congregation, Machzor Kehillat Zera Avraham (Ann Arbor:
Congregation Zera Avraham, 2018).

241 Daniel C. Juster, New Covenant Siddur: A Yeshua-Centered Messianic Jewish Worship Book,
translit. Michael Rudolph (Frederick, MD: 2019), 150—-173.
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Mainstream siddurim and machzorim reflect a close connection with Jewish
heritage and identity. As a genre, the Messianic Jewish prayer book is also infused with
the collective social identity of religious Jews.?*? Marilynn B. Brewer notes that social
identity and group loyalty are most robust when categorizations offer both “a sense of
belonging and a sense of distinctiveness.”?** From a social psychology perspective, the
siddur provides the Jewish diaspora both continuous social identity and group loyalty to
am Yisrael. The interconnectedness of Jewish liturgy with Jewish life may further
categorize the regular users of the siddur as Jews who practice a religious-cultural norm
within Jewish society. For example, in Dan Cohn-Sherbok’s analysis of modern
Messianic Jews, Messianic Judaism has a place within modern pluralistic-Judaism, and
one of his assessments is the liturgical practices of Messianic Jews.?** Although Cohn-
Sherbok’s placement of Messianic Jews does not represent that of the broader Jewish
community, his argument can still be valid.

Figure 1 below illustrates the sense of belonging and the social identification that
a Messianic Jew from the UMJC may experience through Jewish liturgy. Concentric
circles suggest how a personal identity relates to layers of social identities. The individual

believer’s identity is embedded within the social identities of the Messianic Jewish

242 The term “religious [Jews]” means “of, relating to, or concerned with religion [Judaism],” see
OED, https://www.oed.com/search/dictionary/?scope=Entries&q=religious. In the broader Jewish world in
which Messianic Jews are viewed as Jewish Christians and a result of Christian missions work, the
sociological aspect of the Messianic siddur is rarely discussed. Ariel (Unusual Relationship: Evangelical
Christians and Jews, 232) observes, “One feature that has helped create larger uniformity [among various
Messianic Jewish congregations] has been liturgical compilations” of Messianic siddurim. His analysis
suggests that the siddur connects Jewish Christians to an ethnic-cultural identity (Jewish). While Ariel’s
view is not representative of mainstream Jewish perspective, his observation is nonetheless valid.

243 Brewer (“The Social Self,” 475) adds that the interplay between a sense of de-personalization
and group size also influences the strength of social identification.

244 See Cohn-Sherbok, Messianic Judaism, 87—155.
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community, modern (liturgically) practicing Jews, and the greater collective, am
Yisrael. > Figure 1 also demonstrates a perspective on the collective social identification
of Jewish society that encompasses observant communities and individuals that share a
rhythm of life through the liturgical celebration of Shabbat, annual holidays, and life

cycle events.

Am Yisrael
Modern Practicing Jews

The Messianic Jewish Community

(O A Messianic Jew

Figure 1: Personal and Social Identities of a Messianic Jew from the UMJC?%

3.3 JEWISH LITURGICAL THEOLOGY
3.3.1 Introduction
David W. Fagerberg depicts liturgy as theologia prima since “the subject matter of
theology [includes] God, humanity, and creation," all of which intersect within the
liturgy.?*” This discussion of Jewish liturgical theology focuses on concepts in the

Shabbat Shacharit service. In the subsections that follow, after discussing the general

24 Since our discussion focuses on the connection between liturgy and identity, the term
“practicing Jew” here refers to one who engages in liturgical observance with prayers.

246 This figure is inspired by Brewer’s model, see “The Social Self,” 476.

247 David W. Fagerberg, Theologia Prima: What is Liturgical Theology? 2nd ed. (Chicago:
Hillenbrand, 2004), ix.
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concepts and structures of the liturgy, I will explore how Messianic Jews integrate

Yeshua-faith into the central prayers of the worship service.

3.3.2 The Patterns and Progression of the Shabbat Shacharit Service

Jewish communal liturgy aims to bring about tangible transformations in this
world, and certain prayers are only recited in a congregational setting (m. Ber. 7:3).248
The emphasis of the Shabbat Shacharit liturgy is on a collective avodah (service or
work). Jordan Lee Wagner notes the following general patterns in traditional Jewish
prayer. First, Jewish liturgy represents a corporate expression while relying on the
shaliach tzibbur (cantor). The cantor may chant solo while the congregation prays
quietly. As the cantor finishes the benediction, the congregation responds with Amen,
affirming their agreement with this traditional prayer “as if they were praying
themselves.””* Second, Jewish prayer conveys a profound sense of mutual
interdependence, particularly expressed through the pronouns “we” and “our,” and the
first-person plural inflection of many verbs. These pronouns and first-person plural verbs
reflect a collective identity in which individual and community aspirations are intricately
intertwined. A practicing Jew uses plural phrases even when praying alone.?>° The
collective avodah becomes even more evident when praying as a congregation—

everyone participates in the liturgy, regardless of personal circumstances.>! Hence, Jews

248 For example, the Kaddish, the prayers associated with the Torah-reading, and God’s attributes
of mercy are omitted when praying without a quorum [minyan].

249 Wagner, The Synagogue Survival Kit, 76.
230 See the weekday Amidah blessing 8.
21 Jordan Lee Wagner, The Synagogue Survival Kit (New York: Rowman & Littlefield, 2013), 77.
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are more inclined to refer to “our” God instead of “my” God; and to a corporate, instead
of personal, deliverance.?*?

The progression of a Shabbat Shacharit service (figure 2 below) provides a
framework for understanding Jewish liturgical theology. Its elements comprise six self-
contained liturgical units, each articulating a rich theological vision. Together, they create

an ascending arc that culminates in the reading of the Torah, emphasizing the importance

of listening to God’s Word, before the service concludes with blessings.?>?

IV Torah Reading
11 Amidah V Musaf
II Shema VI Conclusion

(Alenu, Kaddish)
I Pesukei DeZimrah

Figure 2: The Progression of the Shabbat Shacharit Service*>*

The liturgy of the Pesukei DeZimrah, the Shema, the Amidah, the Torah reading,
the Musaf, and the concluding prayers feature a structured pattern for blessings. The
pattern (figures 3 below) serves to indicate the beginning or ending of a blessing,

differentiating its content from biblical texts, such as Deuteronomy 4:6-9 and 11:13-21.

232 Wagner, The Synagogue Survival Kit, 79.

253 Reuven Hammer, Entering Jewish Prayer: A Guide to Personal Devotion and the Worship
Service (New York: Schocken, 1994), 122.

254 See Lawrence A. Hoffman ed., Shabbat Morning: Shacharit and Musaf (Morning and
Additional Services), Vol. 10 of My People s Prayer Book: Traditional Prayers, Modern Commentaries
(Nashville: Jewish Lights, 2007), 9—-10.
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Berakhah Structure 1:

Barukh Atah Adonai Eloheinu Melech Ha-olam
(Blessed are You, O Lord, our God, King of the universe)

Body of the berakhah

Barukh Atah Adonai
(Blessed are You, O Lord)

Ending of the berakhah

Figure 3: The Basic Pattern of the Berakhah?>

Reuven Hammer notes that blessings focus on praising God and depicting God’s
attributes and deeds. They represent the worshiping community’s response to God’s
presence, encouraging individuals to become attuned to God’s actions in the world and to
be reminded of his divine presence. The congregation “bestow[s] upon God the highest
attributes. .. to proclaim [his greatness] before the entire world.”?*¢ The repetitions of
first-person plural language, and the phrase “Barukh Atah Adonai” are prevalent
throughout the worship services. This collective exaltation of the God of Israel instills in
congregants a strong theological overtone that the worshiping community is one unified
body, exalting One God.

Jonathan Kaplan proposes that the Shabbat morning liturgy be read with the
siddur as the Jewish ritual text for interpreting redemption through Yeshua as the
redeemer.?’ His premise for this liturgical theology of redemption is anthropological and

canonical. For Kaplan, the entire Shabbat Shacharit liturgy is a progression toward the

255 See Stephen R. Schach, The Structure of the Siddur (Northvale: Jason Aaronson, 1996), 19;
Appendix C of this project.

256 Hammer, Entering Jewish Prayer, 136.

257 Kaplan, “A Divine Tapestry,” 1.
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throne of the holy king and a “reenactment of the drama of our journey to Sinai to receive
revelation from God.”?*® This perspective is particularly relevant when engaging with
each element in the service. He notes that the liturgy (1) underscores “the realization of
redemption” for Israel as “the corporate and ongoing covenant people of God;” (2)
engages participants in history through the mitzvot (commandments); (3) unites the
community of Israel in anticipation of God’s coming kingdom; and (4) narrates the
redemption story of the community and the cosmos through the atonement.?>® Kaplan’s
presentation accentuates a magnificent and complex God. Moreover, Kaplan places
Yeshua at the center of the liturgy and advocates for a communal reading that
acknowledges the God of Israel in the person of Yeshua, and embraces liturgical rhythm

and continuity as essential to the community.

3.3.3 The Shema

In a traditional prayer service, two blessings are said before the Shema to
introduce the scriptural passages and one afterward to affirm the texts (m. Ber. 1:4). The
Shema and its blessings communicate the relationship of God and Israel in a thematic
progression of creation, revelation, and redemption, as follows:2%°
1. The blessing of light reminds the community that it stands in the presence of the

creator. Its theme honors the Shabbat as a commemoration of God’s work of

creation. This unit of blessing includes the first recitation of the threefold

258 Kaplan, “A Divine Tapestry,” 5.
259 Kaplan, “A Divine Tapestry,” 40.

260 Hammer, Entering Jewish Prayer, 136-53; Zalman Schachter—Shalomi and Joel Segel,
Davening: A Guide to Meaningful Jewish Prayer (Woodstock: Jewish Lights, 2014), 102—10; Sacks, The
Koren Shalem Siddur, 454-78.
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Kedusha (holy, holy, holy) in the service, describing angelic praises in the
heavenly and cosmic realms (cf. Isaiah 6:3 and Ezekiel 3:12), drawing out a sense
of awe and wonder. The blessing ends with the phrase, “Blessed are You, O Lord,
who forms the radiant lights.”2¢!

2. The blessing of the Torah beautifully encapsulates the sentiment of love and trust
that the people of Israel have in God, highlighted by the phrase, “our Father,
compassionate Father, ever compassionate [One], have compassion on us.” God’s
love is manifested in the bestowal of the Torah upon Israel. The blessing serves to
prepare the community for the Shema recitation and concludes with the statement,
“Blessed are You, Lord, who chooses his people Israel in love.”26?

3. The Shema reading consists of three passages from Deuteronomy 6:4-9; 11:13—
21; and Numbers 15:37—41. According to Rabbinic tradition, the initial two
passages are understood as an affirmation of the acceptance of the yoke of the
kingship of heaven and the yoke of the commandments (m. Ber. 2:2). The Shema
serves as a creedal declaration of Jewish monotheistic faith.2% It was first
introduced by Moses and has since become a symbol of sanctifying God’s name,
often closely associated with the themes of death and martyrdom in the form of
one’s final prayer before passing from the world.?%*

4. The blessing of redemption begins with the statement, “The Lord your God is true

and firm,” and concludes with the declaration, “Blessed are You, Lord, who

261 Sacks, The Koren Shalem Siddur, 466.
262 Sacks, The Koren Shalem Siddur, 468.
263 See Section 2.3.2.

264 The account of Rabbi Akiva’s martyrdom (b. Ber. 61b), medieval Jewish martyrs who chose
death rather than converting to Christianity and who publicly professed the Shema to reject Trinitarianism,
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redeemed Israel.” This blessing is infused with deliverance-related
characterizations of God, including Shield of our Salvation, Redeemer, Deliverer,
Rescuer, Rock of Israel, and the Lord of Hosts. These terms remind the
community that Israel’s Redeemer is “encountered in events, in history, and in
life.”263
In Messianic Jewish siddurim, the themes of creation, revelation, and redemption
surrounding the Shema liturgy are augmented by an integrated mention of Yeshua. For
instance, Ephesians 1:17-21 is included at the end of the third blessing in Budoff’s
siddur, while Hebrews 1:1-3 is positioned before the start of the same blessing in
Fischer’s siddur.?%® In the siddur for Congregation Zera Avraham, the following passage
is recited prior to the biblical passages of the Shema:
There is One Body and One Ruach just as we were called to One Hope when we
were called. One Lord, One Faith, One Tevilah; One God and Father of all who is
over all and through all and in all. Therefore, in union with Messiah Yeshua, who
gave his life in wholehearted love to his Eternal Father, let us acknowledge the
sovereignty of the God of Israel and pledge our lives to love Him completely as
we accept the yoke of the kingdom of heaven by reciting the words of the
Shema s
Kinzer emphasizes that the siddur, and the Shema in particular, encapsulates the

communal “Jewish encounter with God” throughout history.?®® The Shema provides a

shared language and rhythm of prayer for Jews everywhere and at all times. Reciting the

and testimonies of Jews reciting the Shema as they confronted death in Auschwitz, all highlight the
significance of reciting the Shema to sanctify God’s name during one’s final moments. This practice is also
evident in the tradition of reciting the liturgy on one’s deathbed.

265 Sacks, The Koren Shalem Siddur, 474, 478.

266 Gliebe, Klayman, and Silverman, A Messianic Jewish Siddur for Shabbat and Festivals, 85,
Fischer, Siddur for Messianic Jews, 41.

267 Zera Avraham Congregation, Siddur Kehillat Zera Avraham (Ann Arbor: Congregation Zera
Avraham, 2019), 15.

268 Kinzer, Israel s Messiah and the People of God, 65.
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Shema liturgy essentially signifies engaging in prayer “in Israel.” Additionally, as the
chosen descendant of Abraham, Yeshua embodies the essence and fulfillment of the
covenantal relationship that God established with the patriarchs and matriarchs and with
the children of Israel.?%® Kinzer notes that to pray “in Yeshua” entails our participation in
his intimate relationship with the Father, recognizing him as God’s Beloved Son, who
stands as our heavenly high priest and the representative for all of Israel (Heb 2:10—11).
He posits that Jewish liturgy is “bathed in the bright light of Yeshua’s revelation,” so that
for Messianic Jews, praying “in Israel” and praying “in Yeshua” is one integrated
reality.’" Kinzer effectively argues that just as the faithful martyrs in Hebrews 11-12
await the perfection of their faith in Yeshua, so too do the people of Israel, through the
collective recitation of the Shema liturgy, yearn for their final redemption in the Messiah,

who has faithfully offered his life unto death to God.?”!

3.3.4 The Amidah

The Amidah for the Shabbat morning service consists of seven blessings. The first
and last three blessings are identical to those in the weekday Amidah (see Figure 5).
However, the fourth blessing in the Shabbat morning liturgy differs from the middle
section of the weekday Amidah, as it focuses on the sanctity of this day. This blessing

weaves a thematic thread, highlighting Moses bringing down the tablets and the Israelites

269 Kinzer, Israel s Messiah and the People of God, 67.
210 Kinzer, Israel s Messiah and the People of God, 63, 65-67.
27! Kinzer, Israel s Messiah and the People of God, 71.



observing the Sabbath throughout generations, thereby reinforcing the connection

between the Shabbat and the Jewish people.

272

The liturgical theology of the Shabbat Shacharit Amidah reiterates Israel’s

covenantal relationship with God in a particular way through the blessings of the

patriarchs, the recognition of the holiness of the day, and the Temple service (avodah).

This covenantal bond recalls the pre-70 CE era and a theological basis for God’s

everlasting covenant with his people. It shapes the worshiping community’s identity in

God’s purpose and promise for Israel.
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Weekday Amidah

Shabbat Shacharit Amidah

: Patriarchs
: Divine Might
: Holiness

1: Patriarchs
2: Divine Might
3: Holiness

0 1O\ DN KW —

O

11
12

13:
14:
15:
16:

: Knowledge
: Repentance
: Forgiveness
: Redemption
: Healing

: Prosperity
10:

Ingathering of exiles
: Justice

: Against informers
The Righteous;
Rebuilding Jerusalem
Kingdom of David
Response to Prayer

4: Holiness of the Day

17:
18:
19:

Temple Service
Thanksgiving
Peace

5: Temple Service
6: Thanksgiving
7: Peace

Figure 5: Basic Structures of Weekday and Shabbat Shacharit Amidah Blessings?”?

272 Sacks, The Koren Shalem Siddur, 484.

273 The titles of blessings are taken from Sacks, The Koren Shalem Siddur, 108-32, 480-92.
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Kinzer specifies the connection of the current Amidah to Temple custom prior to
70 CE, noting that the final section of the Amidah blessings relates to the priestly
blessings performed in the Temple precincts (m. Tamid 4:3). According to the Mishnah,
“They bless the people with three blessings: True and sure [the last blessing in the Shema
unit], avodah, and the blessing of the priests” (m. Tamid 5:1). Kinzer points out that the
avodah and the blessing of the priests are closely linked to the blessings of “Temple
service” and “peace,” respectively. Furthermore, he asserts that Messianic Jews pray the
Amidah to recall the communal prayer practice established during the late Second Temple
period. They do so “in fellowship with the risen Messiah of Israel” in two significant
ways.”’* First, they remember Yeshua as the ultimate gift of sacrifice, offered up for Israel
and the world, as recounted in the Last Supper account. Second, Yeshua’s priestly work
of intercession in the heavenly realm elevates the Amidah prayer to its spiritual and
heavenly setting. In Kinzer’s view, the theological understanding of the Amidah is
intricately connected not only to Israel’s Temple service and God’s irrevocable bond with
Israel, but also to Yeshua’s sacrificial work and heavenly intercession. Hence, Yeshua is

inseparably linked to Jewish liturgy and to the Amidah as tefillah par excellence.?’

3.3.5 Summary
In the Messianic Jewish reading of the central prayers of the siddur, Yeshua is

both a praying Israelite and the one toward whom the liturgy is directed, and Messianic

274 Mark S. Kinzer, Searching Her Own Mystery: Nostra Aetate, the Jewish People, and the
Identity of the Church (Eugene: Cascade, 2015), 147.

275 Kinzer, Searching Her Own Mystery, 127-48.
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Jews, through liturgical content and practice, stand with Israel’s Messiah and with Israel
in offering service to God.?’® The resurrected Yeshua is the high priest and Psalm leader
amid the Shabbat Shacharit’s thanksgiving and kedushah blessings (see Heb 2:11-12). In
both earthly and heavenly realms of Jewish spirituality and in the liturgy of creation,

revelation, and redemption, Yeshua is present and leading his people.?”’

3.4 MULTIDISCIPLINARY ASPECTS OF JEWISH COMMUNAL PRAYER AND
MESSIANIC JEWISH IDENTITY

3.4.1 Introduction

This section explores Jewish communal prayer as a holistic pathway for the
formation and transformation of a Jewish soul. The analysis presented here incorporates
insights from social science about corporate liturgy, as well as research findings on
prayers from neuroscience and psychology, to understand the lived experience of Jewish
communal prayer. This analysis also explores the impact of the liturgical communal
nature of the siddur on the development of Jewish and particularly Messianic Jewish

identity.

3.4.2 Research Findings on Liturgical Prayer
In the late 1980s, John Westerhoft’s research revealed that the customs practiced
within a faith community are among the most influential factors in molding an

individual’s faith and consciousness.?’® Maria Harris analyzed religious education and its

276 Kinzer, Israel s Messiah and the People of God, 62-87.
277 Kinzer, “Pots, Pans, & Seraphim,” 72-74.
278 John Westerhoff, “Liturgy and Catechetics,” Worship 61 (1987): 514.
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impact on participants, asserting that corporate prayer is the necessary form through
which we create and re-create our identity as a community.?’® In the early 1990s, James
Fowler notably emphasized that liturgy serves as the kinesthetics—that is, a sensory
experience—of faith.?%° Since Westerhoff’s initial findings in 1987, research has shown
that there is a reciprocal relationship between one’s engagement in the spiritual formation
provided by liturgical prayer and one's understanding of God, self, and community, and
that this relationship is strengthened by continuous reinforcement.?8!

As a cultural anthropologist, Paul Connerton offers a perspective that aligns with
Fowler's concept of kinesthetic faith. He argues that liturgical celebrations not only
commemorate significant events in a community's history, such as Israel's exodus from
Egypt or the Last Supper, but also serve as a form of ritual persuasion that shapes identity
both bodily and mentally.?3? He identifies re-enactment as the key feature of
commemorative ceremonies, which are essential for shaping social memory. Connerton
highlights three components of this re-enactment: (1) calendrical repetition; (2) verbal
repetition involving sacred and common languages; and (3) gestural repetition.?%3
Building upon Connerton’s research, E. Byron Anderson notes:

Liturgical practices...provide avenues to narrate our identities and sense of

belonging, orient individuals and communities in relation to one another, guide us

through the passages of human existence, and weave together the human and
cosmic, biological, and social orders. Moreover, these practices construct an

27 Maria Harris, Fashion Me a People: Curriculum in the Church (Louisville: Westminster John
Knox Press, 1989), 98.

280 James Fowler, Weaving the New Creation (New York: Harper Collins, 1991), 181,

81 E. Bryon Anderson, “Liturgical Catechesis: Congregational Practice as Formation,” Religious
Education 92 (1997): 352.

282 Paul Connerton, How Societies Remember (New York: Cambridge University Press, 1989), 61.

283 Connerton, How Societies Remember, 65—68.
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argument for a way of being and for understanding ourselves within the world,
situating this argument [and understanding] within both body and mind.?%

From the perspective of neuroscience, Andrew Newberg and his research team at
the University of Pennsylvania study spiritual and religious practices and have discovered
(1) that engaging in spiritual practices improves the brain's neural functioning and
benefits physical and emotional health; (2) that sustained contemplation of God and
spiritual values can change specific areas of the brain’s structure that regulate our moods,
self-perception, and worldview; and (3) that meditation enhances ““a specific neurological
circuit” that fosters “peacefulness, social awareness, and compassion for others.”?** In
one study conducted by Newberg, participants were instructed to engage in meditation
that involved breathing exercises along with repetitive sounds and movements. Based on
brain scans, the study revealed decreased activity in the parietal lobe, suggesting that the

9 ¢¢

participants’ “sense of self began to dissolve,” allowing them to feel a sense of unity
“with the object of contemplation or intention.”?%¢ Elsewhere, Newberg states that the
participant’s thalamus undergoes changes with regular meditation practice. He comments
that the thalamus is “the primary pathway for sensory perceptions,” and some consider it
“the seat of consciousness.”?®” Newberg notes his findings as potential benefits of
religious liturgical practices. For the present discussion, Newberg’s neuroscience research

complements the qualitative findings from Westerhoff, Harris, Fowler, Connerton, and

Anderson. It may shed light on how traditional Jewish liturgy promotes a shared identity

284 Anderson, “Liturgical Catechesis,” 356.

285 Andrew Newberg and Mark Robert Waldman, How God Changes Your Brain: Breakthrough
Findings from a Leading Neuroscientist (New York: Ballantine Books, 2010), 6-7.

286 Newberg and Waldman, How God Changes Your Brain, 29.

287 Andrew Newberg, “How God Changes Your Brain: An Introduction to Jewish Neurotheology,”
CCAR Journal: The Reform Jewish Quarterly (2016): 22.
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linked to Israel’s history and its relationship with God. Specifically, praying the Shabbat
morning liturgy engages the senses and influences both bodily and neurological memory.

There is additional scientific research suggesting the benefits of communal
liturgical practice. A literature review by a group of researchers led by James I. Rim
shows that PET scans indicate that engagement in high- and low- structured prayer is “a
type of recurring behavior” that “stimulate[s] the dopaminergic reward system in
practicing individuals.”?%8 The data provides another lens through which to consider the
benefit of regular and weekly prayer. In one research project on prayer and the human
desire for connection, 368 undergraduate students participated in a study on three
categories of prayer: inward (for self), outward (for others), or upward (toward God).?*’
This study found that prayer meets the psychological need for multi-layered
connections.?”

In terms of our present analysis of Messianic Jewish communal prayer, the
Shabbat morning liturgy encompasses cognitive dimensions for intrinsic (personal),
extrinsic (social), and quest (spiritual) connections through inward, outward, and upward
prayers.?’! Prayer, through devotionally reciting a liturgical text, strengthens the

connection with self (Messianic Jewish identity), with others (all Israel), and with God. In

288 James I. Rim et al., “Current Understanding of Religion, Spirituality, and Their
Neurobiological Correlates,” Harvard Review of Psychiatry 27 (September/October 2019), 310.

289 Kevin L. Ladd and Bernard Spilka, “Inward, Outward, and Upward: Cognitive Aspects of
Prayer,” Journal for the Scientific Study of Religion 41 (2002): 475-84.

290 Ladd and Spilka, “Inward, Outward, and Upward,” 482.

99 ¢

201n cognitive psychology, when discussing religious beliefs, the “intrinsic,” “extrinsic,” and
“quest” dimensions refer to the motivations behind one’s religious practice. The intrinsic dimension means
that people are driven by a personal connection to their faith; extrinsic refers to those who apply religion
for external benefits, such as social connections; and quest describes a continuous search for understanding
through exploring their beliefs.
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the context of this project, Newberg’s comments on the change of one’s brain suggest that
active connectivity likely occurs at the conscious level during liturgical worship. This
connectivity affects emotional, sensory, and spatial aspects of the brain, resulting in a de-
emphasis on self-importance while forming an increased sense of unity with the greater
Jewish community, as well as with God. Although spiritual transformation takes time,
liturgical practice interacts with our psychological desires and neuroplasticity to form
social and spiritual connections. Multidisciplinary studies suggest that Jewish communal
liturgy, or praying with the siddur, can profoundly shape individuals and the Messianic

Jewish community.

3.4.3 Messianic Jewish Identity, Jewish Tradition, and Jewish Communal Prayer
Although the emergence of modern Messianic Judaism in the 1960s—1970s is
closely associated with contemporary Christian missions, Messianic Jewish scholars,
such as Kinzer and Rudolph, have argued that the theology of Messianic Judaism reflects
apostolic teaching and a complementary relationship between Judaism and Christianity
supported by thinkers such as Franz Rosenzweig.?*?> This theological analysis views the
Messianic movement as “more independent from Christian churches” exhibiting “greater
integration with the Jewish world.”?*® Messianic Jewish scholars are not alone in
understanding Jewish followers of Yeshua as existing in a liminal space between Judaism

and Christianity. Daniel Boyarin describes

22 Jennifer M. Rosner, “Introduction to the Thought and Theology of Mark Kinzer,” in Israel s

Messiah and the People of God: A Vision for Messianic Jewish Covenant Fidelity, ed. Jennifer M. Rosner
(Eugene: Cascade, 2011), xxiv; Rudolph, “Messianic Judaism in Antiquity and in the Modern Era,” 30.

23 Kinzer, Post-Missionary Messianic Judaism, 291.
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a time when Jews and Christians were much more mixed up with each other than
they are now, when there were many Jews who believed in something quite like
the Father and the Son and even in something quite like the incarnation of the Son
in the Messiah, and when followers of Jesus kept kosher as Jews, and accordingly

a time in which the question of the difference between Judaism and Christianity

just didn’t exist as it does now... Everybody then—both those who accepted Jesus

and those who didn’t—was Jewish (or Israelite, the actual ancient

terminology).?**
Boyarin’s research validates the theological and sociological reasoning of Kinzer and
Rudolph. For some Messianic leaders, Jewish identity, rooted in the Torah and applied in
the New Covenant context, remains a primary concern in congregational spiritual life. In
Messianic Jewish life, Jewish practices are authentic expressions of following Israel’s
Messiah. In this context, Jewish liturgy mobilized in a Messianic Jewish service provides
a means to strengthen Jewish identity formation and cultivates a corporate spiritual
formation in pertinent Jewish tradition.

Traditions, such as wearing the fallit and laying the tefillin, are “external symbols
of inward commitment to the [Jewish] life of observance of the mitzvot.”?%> As an
expression of devotion, speaking the blessing when putting on a fallit directs one’s
worship in keeping God’s commandment. The liturgical texts evoke a worshiper’s
gratitude for God’s nearness, “created by wearing a garment that corresponds to God’s
raiment of light, and from which his loving-kindness and righteousness flow.”?°® They
encapsulate the joy and responsibility of observance as a representative of his people,

endowed by his holiness, attached to him through the covenant, and wrapped in his

lovingkindness.

294 Daniel Boyarin, The Jewish Gospels: The Story of the Jewish Christ (New York: New Press,
2012), 1-2.

295 Sacks, The Koren Shalem Siddur, 12.
26 Steinsaltz, 4 Guide to Jewish Prayer, 341.
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Messianic siddurim include prayers for putting on a tallit, similar to the

297

mainstream siddurim.=”’ In John Fischer’s Siddur for Messianic Jews, these prayers are

used when donning the fallit:
Praised are you, O Lord our God, Ruler over the universe, who set us apart
through your commandments and instructed us to wrap ourselves in the tallit to
remind us of your Torah and to inspire us to fulfill its laws.?®
How precious is your loving kindness, O God! Your children can take refuge
under the protection of your sheltering care. They will be abundantly satisfied in
your house: and you will refresh them with your living waters. For with you is the
fountain of life; in your light do we see light. O continue your loving kindness to
those who know you, and your righteousness to the upright in heart.?*”
In the practice of putting on a tallit and speaking blessings, Jewish spirituality embedded
in the tradition becomes a shared experience for observant Jewish men.*? David Nichol
states, “The act of Jewish prayer, along with its associated texts, actions, kavvanot
(intention, devotion and fervor in prayer), and venues, serves as an identification

marker.”3%!

He expands on why, as a Messianic Jew, he chooses to pray traditional liturgy
as an expression of identifying with all Israel: “Choosing a relationship with Israel thus
clarifies and enriches my relationship with myself. When I encounter God, or even

express a deep longing for such a connection, I use a shared language, namely Hebrew. I

approach God as a Jew.”3%? Nichol argues for a greater valuation of “Siddur-based

27 See, for example, Sacks, The Koren Shalem Siddur, 12.
28 This translation is similar to the traditional blessing, with added phrases by Fischer.
299 Fischer, Siddur for Messianic Jews, Vii.

300 In general, a tallit is worn by men, and among many Ashkenazim, all males wear a tallit gadol
from bar mitzah age.

301 Nichol, “Prayer in Community,” 87.

302 Nichol, “Prayer in Community,” 89-90. Emphases are original.
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communal forms of prayer” for sociological reasons.??® He exhorts Messianic Jews to
pray with a more traditional liturgy to demonstrate their identity and relational priority as
a subcommunity in the greater Jewish world.

However, not all agree with Nichol’s proposition. Juster addresses his concern
with immersion in traditional texts: While the siddur reflects the Old Covenant outlook
that “Judaism is a...covenant nomism,” an adaptation that includes “the teaching of
biblical theology stressing the bright light of the New Covenant revelation” is essential to
present “the reality and power of the New Covenant.”3* Juster’s adaptation is reflected in
his New Covenant Siddur. In this Messianic prayer book, Juster compiles Old and New
Covenant texts to honor Yeshua as the Lord of the Shabbat explicitly. Many traditional
liturgical texts are left out in the main text of this siddur except for references to page
numbers in ArtScroll and Koren siddurim. A redacted liturgy accentuating the centrality
of Yeshua, such as the tallit blessing, is compiled for a clear New Covenant context of
Jewish liturgical worship:

Blessed are you, O Lord, who has given us the command to wear a cord of blue.

In ancient times, only the class of royalty was permitted to wear fringes on the

hems of their garments. So Yeshua wore fringes and those in need of healing at

times sought to touch the fringes of his garment. You have made Your people a

royal priesthood, a chosen nation. The fringe is to remind us of our calling.

Blessed are You, O Lord, the God and Father of our Lord Yeshua the Messiah.3%
Traditionally-oriented Jews, both Messianic and non-Messianic, will likely find the

wording out of sync with that of mainstream liturgy. Nevertheless, Juster’s siddur makes

Messianic faith and the New Covenant context the center of a Messianic congregation’s

303 Nichol, “Prayer in Community,” 87.

304 Daniel C. Juster, “Preface to the Fourth Edition” in Jewish Roots: A Foundation of Biblical
Theology, revised ed. (Shippensburg, PA: Destiny Image, 2013), 14, 19.

305 Juster, New Covenant Siddur, 6.
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narrative. The lack of traditional texts in this corpus leans toward an evangelical approach
to the biblical identity of Messianic Jews.

One unique dilemma for Messianic Judaism is the tension between Judaism and
Christianity. Intra-Messianic Jewish debates about Jewish liturgy in congregational
worship reflect that tension. There are accounts of observant Jews bewildered by
Messianic services due to the lack of historical, liturgical continuity.3% There are also
testimonies that express the opposite sentiment, for example, “... chanting the familiar
liturgy the first time I stepped into a Messianic synagogue . . . brought together my
Jewish heritage and my faith in Yeshua.”"” Since the beginning of the movement,
Messianic Jewish leaders have had to face complex subjects, such as Gentile Christian
replacement theology and the definition and meaning of Jewish identity, as well as the
unity of Jews and Gentiles in the body of Messiah. Additionally, beyond the hard work of
the modern movement’s founding generation, there is the issue of Jewish continuity for
the younger generation who grew up in Messianic Judaism.3*® According to a recent
survey conducted by the UMJC, many young adults in Messianic congregations in North
America desire more Hebrew liturgy in their worship services.3? This indicates a trend
toward more interest in traditional Jewish liturgy among the emerging generation of

Messianic Jews. In America, where the land of Israel is not easily accessible and the

306 Kaplan, “A Divine Tapestry,” 42; Van de Poll, Messianic Jews and their Holiday Practice, 67.

307 Mara Frisch, “How Jewish Will the Messianic Jewish Community of the Future Be?” in The
Borough Park Papers: Symposium III How Jewish Should the Messianic Jewish Community Be?
(Clarksville: Borough Park Symposium, October 22-24, 2012), 206.

308 Frisch, “How Jewish Will the Messianic Jewish Community of the Future Be?” 207.

399 Pardo-Kaplan et al., “Revitalizing Messianic Jewish Congregations,” 26.
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pressure of assimilation is palpable, a strong Jewish identity and sense of Jewish
continuity could be part of the renewal that the siddur offers to Messianic Jewish young

adults.

3.5 SUMMARY

For Messianic Jews, the siddur connects them with the broader Jewish
community, fostering a shared social identity and liturgical theology, along with a
tradition that traces back to the late Second Temple period, rooted in the Torah. Since the
first known siddur from the Gaonic period, Judaism has evolved and progressed.
Nevertheless, the essence and purpose of the prayer book—unifying Jewish life as
avodah unto the God of Israel—remains unchanged. Asserting their identity as part of
modern practicing Jews, Messianic Jews enhance their social, spiritual, and psychological
connections through the communal reading of the Shabbat Shacharit liturgy. The analysis
of this literature review presents a case that the siddur can positively impact the
community of Messianic Jews and further Messianic Jewish identity formation.
Currently, there is limited work detailing the lived experiences of Messianic Jews who
participate in communal Jewish prayer life. This practical project seeks to make a

contribution toward filling this gap in the research (Chapter Four).
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CHAPTER FOUR:

RESEARCH PROJECT

4.1 INTRODUCTION

This Doctor of Ministry project aims to describe and evaluate the influence of the
siddur on the spiritual life and identity of some Messianic Jews. Chapter Four presents a
qualitative case study to address this purpose. Seven Messianic Jews who have used the
siddur for many years, ranging from seven-plus to fifty, participated in the case study.
Through open-ended interview questions and answers, informants described their lived
experiences of praying with the siddur. In the following sections, I will discuss the
research design and procedure, data collected from the qualitative case study, and data

interpretation.

4.2 RESEARCH DESIGN AND PROCEDURE
This section provides an overview of the research methodology. It addresses the
research design, including the rationale for a qualitative case study approach, and
research limitations. This section also describes research procedures in the areas of

participant criteria, sample selection process, and types of data collection.
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4.2.1 Methodology Rationale and Limitations

Qualitative research involves direct data collection from participants which is then
subjected to analysis.?!? It enables the researcher to be a research instrument: to observe
and interact with participants through fieldwork, and gather data through open-ended
questions and responses.’!'! According to John W. Creswell and J. David Creswell, a
qualitative study uses an inductive approach that identifies and develops themes and
patterns from specific details. The researcher interprets data, such as descriptive words, to
understand participants’ assigned meanings and the complex aspects of the topic.3!?
These characteristics of qualitative research make it an ideal method for use in this study.

Among various qualitative research approaches, case study research (CSR) is
considered the most suitable design for this project. CSR utilizes an in-depth examination
of a particular group or individual case, and seeks a close reading of the surrounding
context.>'3 According to John W. Creswell and Cheryl N. Poth, CSR involves multiple
forms of qualitative data. With well-defined boundaries, CSR explores a real-life scenario
or obtains a deeper understanding of an issue.*'* Mildred L. Patten and Michelle Newhart
point out that by using a tiny sample size, CSR is designed to examine the data and study

connections and factors for a complicated whole.3!3

310 John W. Creswell and J. David Creswell, Research Design: Qualitative, Quantitative, and
Mixed Methods Approaches (Los Angeles: SAGE, 2018), 181-82.

311 Creswell and Creswell, Research Design, 3, 181.
312 Creswell and Creswell, Research Design, 4, 16.

313 Mildred L. Patten and Michelle Newhart, Understanding Research Methods: An Overview of
the Essentials, 10th ed. (New York: Routledge, 2018), 174.

314 John W. Creswell and Cheryl N. Poth, Qualitative Inquiry & Research Design: Choosing
Among Five Approaches, 4th ed. (Los Angeles: SAGE, 2018), 96.

315 Patten and Newhart, Understanding Research Methods, 174.
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The project aims to gain a deeper understanding of Messianic Jewish prayer
practices in a designated Messianic Jewish community. Qualitative CSR was chosen
because it allows for a contextual approach to the multi-faceted prayer life of Messianic
Jews and facilitates the collection of rich data through direct interactions with
participants.3!® The parameters of CSR, such as a small sample size and its method,
enable a more nuanced study of their prayer life. The findings may genuinely reflect
insights that are otherwise not broadly known.

There are limitations to this qualitative case study due to the small sample size,
the specific sample population, and the researcher’s bias. Although a “purposive
sampling” process with a “maximum variation sampling” was used, the sample size in the
case of this study limits the research applicability to the general population of Messianic
Jews in the UMJC community.?!” The sample population drawn within the UMJC
suggests that the research results also do not necessarily reflect those of other Messianic
Jewish groups within the movement. In qualitative studies, “researcher triangulation”
enhances data interpretation, reduces the researcher’s bias, and increases the

dependability of the data.?'® That said, the nature of this project does not allow data

316 A contextual approach refers to the method that studies individuals within their natural
surroundings, considering factors and circumstances to gain a deeper insight into their experiences, rather
than in a controlled setting.

317 According to Patten and Newhart, purposive sampling is when researchers “use their
knowledge of the population to select individuals who they believe will be good sources of information.”
To reduce the chance of bias, maximum variation sampling selects a sample in which “the widest range of
variation on the dimension of interest is represented.” In my research sample, purposive and maximum
variation sampling resulted in the participants’ range of years of using the siddur. Nonetheless, it is
insufficient (in variation) to represent Messianic Jews generally and even the UMJC community,
specifically. See Understanding Research Methods, 100.

313 Patten and Newhart define researcher triangulation as the attempt to reduce the possibility of
the results being the view of one individual researcher. To overcome this limitation, having a research team
with diverse backgrounds, peer review, or an outside consultant can increase the dependability of the data.
See Understanding Research methods, 156.
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sharing beyond the researcher and the project advisor. The analysis, including
terminologies described by the participants and the contextual understanding of

participants’ experiences, is the sole interpretation of the researcher.

4.2.2 Participant Qualifications
This qualitative case study requires participants to meet the following criteria:
(1) The participant attends a Messianic Jewish congregation associated with the Union of
Messianic Jewish Congregations (UMJC).3!?
(2) The participant is Jewish and self-identifies as a Messianic Jew.3?

(3) The participant has used the siddur for two or more years.

4.2.3 Participant Selection Process and Data Collection

A rabbi serving the Messianic Jewish Rabbinic Council and a Messianic Jewish
congregation affiliated with the UMJC was contacted. I explained the nature of the study
and explored the possibility of conducting a CSR at his congregation. He welcomed the
request and extended an invitation to join their Shabbat service in July 2023. Through the
rabbi’s introduction, initial contacts were made with five qualified potential research
candidates during the weekend visit. Two people, a husband and wife, confirmed their

availability to participate in an interview upon follow-up communication. Meanwhile,

319 Members of UMJC congregations have been selected as the research population because: (1)
These congregants experience the siddur in their communal prayer; and (2) They are likely to adopt the
UMIJC community’s definition of Messianic Judaism. See https:/www.umjc.org/defining-messianic-

judaism.

320 For the purpose of this research study, participants are considered Jewish if they have
(minimally) one Jewish parent or grandparent or underwent a formal conversion to Judaism. The definition
is adopted from the UMJC’s research standard (e.g., Pardo-Kaplan, et al., “Revitalizing Messianic Jewish
Congregations,” 8).
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through referrals within the UMJC community, I compiled a list of ten potential research
candidates. I explained the research topic and interview request to each candidate through
email. Out of ten people, five responded positively to be in the study. Interviews took
place between July to August 2023. Creswell and Creswell recommend that a case study
consists of four to five cases or when data reach saturation.*?! Since data was not
saturated, I included all available participants in research interviews.

There were five types of data collection in this study, including interviews of
participants, observation of the Shabbat services, documents (interview notes and the
siddur itself), audio-visual materials from interview recordings, and a research survey.
The primary means of collecting data was a one-hour, in-person or ZOOM interview with
each participant. Other forms of data served as a secondary means to supplement the
study. Observation (in-person, live-streamed, or archived recording) of the Shabbat
Shacharit services, and the siddurim that different Messianic Jewish congregations use,
were sources that provided additional understanding of participants’ environments. Three
participants filled out a pre-interview survey as background information for the
interviews. The other four participants preferred not to participate in the survey but
shared some background information during their interview sessions. Six out of seven

participants permitted audio and video recordings of the interview.

321 Data saturation occurs “when gathering fresh data no longer sparks new insights.” It indicates a
saturation of themes and sample size. See Creswell and Creswell, Research Design, 186.
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4.3 DATA COLLECTED FROM THE QUALITATIVE CASE STUDY

All participants are Messianic Jews according to the UMJC’s community
standard.3?? Participants are from six Messianic Jewish congregations in the United
States: one located on the West Coast, two on the East Coast, and three in the Midwest
region. During data analysis, I realized that one participant’s current Messianic Jewish
synagogue is not a member of the UMJC. However, the participant is a Messianic Jew
who regularly prays with the siddur and attends UMJC conferences. His data is included
in the analysis. To keep participants anonymous, pseudonyms are assigned as F1 (Female
participant 1), M1 (Male participant 1), M2, M3, M4, M5, and M6.

The survey and Table A below provide background information on the
participants. The interview data is organized into five categories based on interview
questions and answers: (1) The participant’s religious background and first exposure to
the siddur; (2) The participant’s experiences of synagogue services; (3) The participant’s
personal prayer life and practices; (4) The participant’s perspective on identity and the
siddur; and (5) Additional comments regarding the siddur or traditional Jewish prayers.323
I will elaborate on each category of interview data in the following sections. Three
additional tables accompany these categories of interview data. Table B and Table C,
which illustrate the main concepts of categories (1) and (4), appear after the respective

data section. Table D, highlighting common themes, is included in the appendix section.

322 Six participants were born Jewish. One underwent a formal conversion in an Orthodox context.
In addition, his grandparents, parents, siblings and he converted to Judaism together when he was young.

323 See Appendix E for a list of questions used as a guide in the interviews. See Appendix F for an
interview worksheet used to organize interview questions and answers into five categories to present data.



4.3.1 Survey Questions and Results3?*

(1) How do you identify yourself?

i First generation Messianic Jew (4)3%°

11. Father is a Messianic Jew

iii. Mother is a Messianic Jew (1)

iv. A Messianic Jew through conversion (1)

V. Other: Third Generation Messianic Jew (1)

(2) How long have you attended a liturgical Messianic congregation?

1. 1-3 years

il. 4-6 years

1il. 7-9 years (1)

iv. More than ten years (6)

(3) Do you use a siddur at home?

1. Yes (3)

il. No

1il. Occasionally
iv. N/A (4)

(4) Do you use liturgy to celebrate Shabbat at home?

a. How often do you celebrate Shabbat?
1. Every week (3)
il. Once a month
1il. Only when my family is home
iv. Only when my family is not home
V. N/A (4)

b. How do you celebrate Shabbat?

1. With liturgical prayers (3)
ii. No liturgical prayers

iii. It varies

iv. N/A (4)

100

324 Four participants opted out of the survey. However, their interview data provided answers to

questions (1), (2), (5), and (6). For questions (3), (4), and (7), their answers are recorded as “N/A.”

325 The number in the parentheses indicates how many participants are in that category.



(5) How often do you pray (e.g., twice a week, once a month, or nearly daily)?
Daily/Nearly Daily (7)
(6) If you pray (nearly) daily, do you use liturgical prayer?

Yes (6)
Occasionally (1)

(7) Do you have a favorite prayer from the siddur?

The Aleinu and the Avinu Shebashamayim (the Lord’s Prayer) (1)
The Mussaf Kedushah on Shabbat (1)

Blessed Is He Who Spoke (1)

N/A (4)

101
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4.3.2 The Participant’s Background and First Exposure to the Siddur

M1: Growing up, his father, born and raised Jewish, maintained a degree of
Jewish customs at home with Hanukkah celebration and Pesach observance.*?® M1 had
once visited a Reform synagogue and a Conservative prayer service with his family. His
Jewish grandparents kept contact with him and enhanced his sense of Jewish identity
associated with traditional prayers. For example, his grandmother would want him to say
the Shema before parting from family gatherings. M1 describes these snippets of
exposure to liturgical prayer in his childhood as formative. Later, two key incidents
further linked Jewish prayer to his sense of connection with the Jewish community. The
first was an incident at his high school’s Holocaust exhibit. He recounted feeling
overcome and “wanting to say a Jewish prayer to calm myself and connect to my
people.” Showing visible emotions during the interview, M1 recalled praying the
Hanukkah blessings, “the only liturgy I knew at the time,” to process his connection with
his paternal relatives in Poland and with the Jewish people as a whole. The second
incident was the surprise of hearing the Shema at a Christian camp where he felt called to
ministry. It reminded M1 of the significance of his Jewish heritage. As he became older,
M1 searched for Jews who followed the Messiah Yeshua and continued Jewish practices.
Through this search, “I found my way to Messianic Judaism and the synagogue where I
continue to go to this day.” The Shabbat service at his Messianic Jewish synagogue

includes liturgy primarily from the ArtScroll Siddur, such as the Shema and the Amidah,

326 M1 describes his upbringing as being raised as a Christian by his parents, with some Jewish
customs celebrated at home.
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in Hebrew, and a full Torah service.??” In his synagogue space, M1 began to know the
siddur more fully.

M2 grew up in the Messianic Jewish community. In the 1960s, his grandparents
helped found a Messianic Jewish congregation which M2 and his father attended. In his
early teen years, this Messianic Jewish congregation hired a new rabbi who gradually
transitioned the format of the contemporary Messianic Jewish Shabbat service to a
traditional Jewish prayer service. Previously, the service integrated contemporary
Messianic Jewish worship songs with liturgical elements, such as “the Shema, a modified
Amidah and the Torah service with a scroll.” Afterward, the congregation used the
physical siddur with fuller traditional prayers and a full Torah service that included New
Testament readings. During the transition, the rabbi taught the congregation how to
navigate a traditional siddur and understand the structure and meaning of traditional
Jewish prayer. M2 felt spiritually inspired. He was glad to be able to better relate to Jews
outside the Messianic community. By the age of fourteen, M2 was attracted to and
accustomed to praying with the siddur.

F1 was raised in a non-denominational, charismatic church and, through her
Jewish mother, experienced Jewish traditions at home. Her mother, a daughter of
Holocaust survivors, emphasized Jewish identity as their family identity. During her
preteen years, F1 and her mother attended Messianic Jewish summer conferences and
were introduced to other Messianic Jews. After becoming a bat mitzvah in the 1990s, her
mother started a Messianic Jewish congregation for the local Jewish community. Instead

of adopting a charismatic church service format, her mother designed the Shabbat service

327 Nosson Scherman and Meir Zlotowitz, The Complete ArtScroll Siddur, 4th ed. (New Jersey:
Mesorah, 2016).
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to be “liturgical in nature.” The abbreviated liturgical service elements were selected
from John Fischer’s siddur.3?® F1 recalled “flipping pages back and forth” and prayed
mainly in English. F1 also describes her first exposure to a Jewish liturgical prayer
service in college. When she visited a “very Reform prayer service” associated with the
campus’s Hillel, she could navigate neither the siddur nor the service. Her first response
to using a Reform siddur in this setting was frustration and even anger. She felt
disconnected from the mainstream Jewish service. She credited the experience with
creating “a longing to be more familiar with the siddur” and the traditional prayer
service.

M3 grew up in a Christian home and attended a non-denominational charismatic
church as a believer. His introduction to the siddur was through his involvement in the
local Jewish community. He saw that regardless of which form of Judaism one practices,
“a Humanistic, Reform, Reconstructionist, Conservative, or Orthodox Jew, everybody
uses a prayer book. The particular prayer book they use focuses more on the values of the
denomination.” As M3 became increasingly awakened and attuned to his Jewish identity
in high school, he came to view the siddur “as normative for Jewish spirituality.” M3 was
drawn to this expression of prayer in his search for answers on how to authentically
follow Yeshua as a Jew. Because of the exposure to the broader Jewish community, when
he and his family helped start a Messianic Jewish congregation around 1996, they
included basic liturgy on PowerPoint in their Shabbat service.

M4 identifies Messianic Judaism as “a faith commitment to be integrated with his

communal religious practice.” M4 experienced Jewish traditions, such as lighting candles

328 Fischer, Siddur for Messianic Jews.
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during Hanukkah and having Passover seders at home and at his paternal grandmother’s
house while growing up. When he was in college and already a committed follower of
Yeshua, his interest in Jewish prayer and Judaism led him to learn Hebrew and attend
Torah classes taught by a rabbi at the campus Hillel. In seminary, he took a class on the
siddur, reading texts primarily in Hebrew and studying Jewish liturgy and theology. It led
him to see the siddur as a “Jewish theological expression.”

MS5: Growing up in a Jewish home, M5 became a Yeshua-follower as a teenager.
With a sense of call to ministry, he went to Moody Bible Institute. At Moody, he studied
under Dr. Louis Goldberg, of blessed memory, and met other Jewish followers of Yeshua.
His first introduction to the siddur came during studies for his master’s degree at Spertus
College of Judaica and the Shacharit services he attended with a friend who regularly
prayed with a minyan.3* What he learned from Spertus, as he puts it, “attracted my
attention to a Jewish orientation of prayer.” The Shacharit services opened his eyes to
what “being a religious Jew, not a secular Jew or a Jewish Christian” means. He learned
that these traditional Jewish prayers are mostly Scripture and have “value, meaning, and
purpose behind them.”

M6: What initiated the interest of M6 in the siddur was reading books on the
Hasidic movement that described Hasidic Jews as praying in a way that “was a deeply
charged, intense, spiritual engagement with traditional Jewish texts and prayers.” At the
time, M6 was in college and had come to know Yeshua more than a year before. He was
drawn to “the spiritual power of the Hebrew text” of Scripture, and the traditional prayers

that are deeply rooted in Scripture. The Hasidic charismatic expression and spiritual

329 A minyan is a quorum of ten adult Jews (age thirteen or older) for a public prayer service. See
Alfred J. Kolatch, A Handbook for the Jewish Home (Middle Village, NY: Jonathan David, 2012), 161.
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engagement with prayer texts gave M6 a sense that “Jewish liturgical prayer could be

more than rote recitation of texts.” After college, M6 attended weekly services at a

Conservative synagogue in 1974. With “a lively and personal relationship with God,” and

“an orientation to the spiritual potency of the liturgy” based on his reading about the

Hasidic movement, he experienced “the numinous power of the prayers of the siddur” at

the synagogue service. He explained, “It was not a question of cognitively

comprehending what all the words were saying. There was something going on in the

recitation and the chanting of the text.”33* He describes prayer services of Hebrew chants

and melodies as spiritual encounters that led him to study the siddur further to understand

“the power of the literature on a deep spiritual level.”

Table A: Participant’s Background Information

Years Pravin History with the Dail Daily
Participant | Age 8y 31g Messianic Jewish Y Jewish
the Siddur’ - Prayer )
Community Liturgy
M1 25-35 7+ 1st generation Yes Yes
M2 25-35 19 3rd generation Yes Yes
F1 3645 16 2nd generation Yes Yes
M3 46-55 25 3rd generation Yes Yes
M4 46-55 20+ Ist generation Yes Yes
M5 5665 25+ 1st generation Yes | Occasionally
M6 66-75 50 Ist generation Yes Yes

330 M6 comments that he could not comprehend these Hebrew prayers initially. However, having
prayed in tongues for several years, he had experienced prayer in unfamiliar languages as deeply spiritual.
In his case, the spiritual encounter at the synagogue service bypassed his intellectual grasp of the language.

31 The number of years is determined by survey or interview data.
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Table B: Participant’s Religious Background and First Impression of the Initial Exposure
to the Siddur3*’

Location of

Description of First

Religi .
Bacilg;:)):; d First Usage | Impression of Praying | Sentiment
5 of the Siddur the Siddur
M1 Chrlsjuan, MJ ‘ Jewish way to follow Connected
Jewish congregation the Messiah
M2 MJ MJ ‘ Conne.ctlon to the Inspired
congregation Jewish world
F1 Christian, MJ Difficulty navigating a | Frustrated;
MJ congregation | Hebrew prayer service | interested
Christian, Local Jewish Authentic Jewish
M3 ) . Drawn
MJ community spirituality
M4 ChI‘lS.t 1an, Campus Hillel Highly theo} ogical Interested
Jewish expression
M5 Jewish Spertus; Jewish orlen‘Fatlon to Attracted
minyan worship
M6 N/A333 Conservative Spiritual encounter Moved
synagogue

332

In the first column, Messianic Jewish (tradition) is abbreviated as “MJ.” “Religious

Background” refers to faith-based customs experienced at home, as mentioned during the interview. If
multiple faith traditions were mentioned, the answers are listed in an alphabetic order.

333 The open-ended interview questions and answers allowed participants to freely describe their
experiences. If the participant did not describe a topic or concept, it is marked as “N/A.” It neither implies
“Yes” nor “No,” but, simply that this topic was not mentioned by the participant.
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4.3.3 The Participant’s Experience of Synagogue Prayer Services

This section describes the participant’s experiences at the synagogue.3* It
highlights their reflections on Shabbat morning or high holiday services. Additionally,
Friday night gatherings and UMJC events are included if the participant mentioned them
during the interview as part of their congregational experiences.

M1 describes a sense of connection and community in prayer services. He states,
“I am worshiping in the same way as not only all the people around me but all of my
people around the world, in much the same way as people have been worshiping for
thousands of years.” Because of Yeshua’s references to prayer and the Shema, M1
describes a “vertical connection” to Yeshua in Jewish liturgical prayer. For M1, using the
siddur in a prayer service is a primary identifier of Jewishness. It defines an “intentional
maintaining of tradition” for the people gathered. This communal expression resembles
“the Judaism of my family” and differs from a non-denominational Christian church. It is
essential for him that he participates in a Jewish space “that puts an emphasis on looking
at what is the Jewish way” and it “make[s] sense for Messianic Jews to practice that.” He
loves that traditional prayer, such as the second blessing of the Amidah, gives language to
shared faith.33 This confession of faith expands the communal connection beyond a local
synagogue to all who will be resurrected when God shows his might on that day. M1
further shares his experiences as a cantor. When serving, M1 practices an awareness of

belonging to Hashem and of “being a link in that chain of transmission” from generation

334 The first six participants described their experiences at Messianic synagogues, and M6
reflected on his experience at a mainstream synagogue.

335 The second blessing of the Amidah praises God for his power. It highlights that God sustains
life and grants life to the dead, alluding to resurrection.
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to generation (I’dor vador).**® L’dor vador has personal and communal applications. His
rabbi is mentoring him to take over his role one day. M1 articulates a passion for teaching
others because of the need to sustain Jewish prayer expression within his community. He
adds that without a corporate Jewish worship context, his Jewish identity is disconnected
and hard to maintain. In the interview, M1 describes his favorite part of attending UMJC
conferences and Messianic Jewish Rabbinical Council meetings: traditional prayer
services in which he experiences “the joy of getting to pray and lay tefillin with others.”
Participating in traditional prayers with other Messianic Jews in these settings encourages
him to maintain devotion to God and connectivity to the Jewish community.

M2 found a community of like-minded people during his college years especially,
among Messianic Jews at UMJC conferences, who “also had a passion for liturgy and
wanted to see Messianic Judaism expressed in more traditional forms.” He participated in
Chabad and campus Hillel to dive further into traditional Judaism, while passing on his
learning in a leadership role in the UMJC community. His passion for traditional liturgy
and a life of prayer led him to seek out communities that shared the same passion. For
example, while living in Los Angeles, he first attended multiple services in local
synagogues. Later, he primarily prayed at Orthodox synagogues on Shabbat and
fellowshipped with Messianic Jews during the week. M2 describes himself as having “a
passion for music, singing, especially Jewish melodies at the synagogue.” M2 now lives
in the Midwest, and he serves as a lay prayer leader at his current Messianic Jewish

congregation. He finds parallels “in the forms of devotion and joy in Hasidic Judaism and

336 For example, his description of connecting with Hashem, “I am here intentionally for You, I am
saying the things that my people have agreed be said for You, [with] many of the words that You gave us.”
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the New Testament,” and applies them to following Yeshua today. He states, “I have
found a natural home most often in practicing Judaism, its teachings and forms of
prayer.” Explaining some of the highlights of praying with his current Messianic
congregation, M2 states that Yeshua and the apostles were “at home in the synagogue and
Second Temple Judaism.” M2 considers it “a privilege to bring Yeshua back home to the
synagogue in our generation,” in which liturgical and traditional prayers are a part of the
Messiah’s community. M2 takes time in the interview to explain the blessings of the
Amidah and states, “All these [requests] are not just for the here and now in my life... but
the ultimate fulfillment that comes with...the coming redemption.” As a cantor, and
“standing as a member of a Messianic community to sanctify God’s name” in the context
of using the siddur in corporate worship, “I often think about the return of Yeshua and the
fulfillment of these things with the establishment of the kingdom.” He acknowledges that
modern Jewish disciples of Yeshua often have not practiced the liturgical expression of
prayer for a long time. To M2, the more the Messianic Jewish community prays from the
traditional prayers while holding Yeshua at the center, the more Messianic Jews declare
“a beautiful testimony to Yeshua coming home to the synagogue and the Jewish people
and being embraced by the people and Judaism.” To M2, “That is a part of the healing
that the Messianic Jewish movement” represents.

F1 likes holding the prayer book during Shabbat services as it represents integrity
and continuity in communal worship. The prayer book inculcates a form of prayer into
participants, namely, thanking God for who he is. She explains, “That is unlike
spontaneous prayer,” which tends to be “transactional” or “self-focused.” Instead, the

siddur “gives you the language of praising God just for being God. It invites you into a
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relationship with God and to give him praise because he is worthy of it.” To F1, the
progression and weaving of Scripture in corporate worship through the siddur is “poetic
and theological.” The prayer book guides her in the integrity of sound theology and “in
continued reverence for Hashem.” F1 prefers the guidance of the siddur texts when
contrasted with contemporary worship songs that sometimes have beautiful music but
questionable theology. Holding the siddur close and embracing the Scripture-based
prayers, she can “cover her eyes with the book, sway her body,” or read through the
pages to connect with God. In the form and words that have united the Jewish people for
centuries, F1 enjoys “participating as a part of Jews around the world.” F1 describes
another meaningful aspect of corporate worship: a Messianic Jewish understanding of
covenantal duty and prayer. F1 explains that Temple worship had layers of interconnected
responsibilities, ranging from the priests to the people who brought worship and
sacrifices to God. For example, people brought their animals, the Levitical choir sang,
and the kohanim (priests) offered sacrifices. Each group did their part “because the
community needed them to fulfill their assigned role.” Prayer is “a form of work™ like the
holy work the priests did in the Temple. F1 states, “It is holy work to pray together with
the community. A communal prayer service facilitates a holy place, a holy space and time
for all of us to worship together.” F1 shares her preferred corporate worship context in
which “Jews are fulfilling their liturgical and ritual responsibilities, and the nations are
alongside us, participating in it, but they are not leading it.”

M3 talks about “Jewish thinking, Jewish consciousness, and Jewish theology”
embedded in the elements of the Shabbat service. The Shabbat service using a Messianic

siddur is designed to demonstrate a faith that is interwoven, not disjointed. For example,
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M3 explains that having Philippians 2 alongside the A/einu not only presents Messianic
Jewish faith contextually and culturally but also positions Yeshua in his Jewish context.
M3 uses the Torah service as an additional example. He explains, “For a Messianic
Jewish community, not only is it a sacred drama of receiving the Torah each time we
bring it out, but also a sacred drama of [receiving] the entire gospel message that Yeshua
is the living Torah.” M3 highlights the oral culture and communal reading of Scripture in
the late Second Temple period and offers another consideration: “As it was pre-printing
press, most New Testament believers had never read [from a physical copy of] Scripture,
but heard Scripture and the prayers as a part of their memory.” Liturgical prayer during
that period was a natural part of life. Much like the transformational power of the
Scriptures that shapes a person, traditional prayers have a similar effect. According to
M3, the siddur is constructed as a unifying factor and a devotional expression of the
Jewish community. Despite all the variances in Judaism, M3 notes, “We share a prayer
book.” Through the practice of prayer, the siddur instills in the congregation a way of
thinking and a theology. The texts “include where we have been, where we are, and also
where we are going as a people, such as God choosing the people, bringing us out of
Egypt, and, with the continued events that have unfolded, leading us to the Messianic
age.” According to M3, the more the congregation is familiar with the narrative of the
siddur texts, the more the narrative transforms people beyond their intellect and shapes
who they are through this predominantly scriptural literature. For example, when Jews
think of salvation, it is corporate deliverance with individual participation. This Jewish
way of thinking is shaped by intentionally declaring the central story of Israel’s collective

deliverance in the Shabbat service. M3 underscores that significant outpourings of the
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Spirit described in the Hebrew Bible and New Testament took place in communal
liturgical contexts, such as at the dedication of Solomon’s Temple and at Pentecost
(Shavuot) after Yeshua’s ascension. Liturgical prayer was the custom handed down and
taught to Yeshua, his disciples, and Paul, with no “dichotomy between the Spirit and
tradition.”

M4 enjoys communal prayer services as “the best and most enriching” context in
which to pray. M4 explains that his spirituality “is connected to Jewish people and the
Messiah’s community.” How the liturgy is used—for example, not being truncated as an
isolated element in a service—is vital to the communal understanding of liturgical
theology. When praying the traditional liturgy together, the Messianic Jewish community
communicates that “it is a Jewish community that acknowledges the Messiah in its
space.” It signals that the prayer service is “embedded in the history of God’s relationship
with Israel both throughout time and in present experience.” According to M4, communal
prayer embodies a post-supersessionist theology that re-enacts Israel’s relationship with
God. M4 points to the Shema blessings as an example of liturgical theology: the first
blessing is God’s activity as the creator; the second is God’s loving expression to Israel
through giving the Torah; and after the Shema, the third blessing is related to redemption.
M4 describes this liturgical rubric of “creation, revelation, and redemption” as “a
theological rubric [that] imparts more than an individualistic theological understanding of
God.” This theological rubric speaks of “God’s engagement with the creation broadly,”
and “with Israel specifically.” Reading the siddur text as a Messianic Jew, M4 maps its
liturgical rubric onto an understanding of Yeshua that is “the continuation of a communal

expression.” As incorporated in the liturgy of his Messianic Jewish synagogue, the
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beginning of Hebrews 1 follows after the three biblical passages of the Shema. According
to M4, this reflects the community’s understanding of the Messiah through the
theological lens of God’s creation, revelation, and redemption, and within a communal
experience of Jewish space. This theological framework is “very different from the
contemporary, individualistic understanding of God’s action.” Another benefit of praying
in a liturgical community is encountering Israel’s Scriptures, such as Isaiah 6, Exodus 15,
and many Psalms, recited, rendered through music, and ultimately memorized. If these
passages are internalized, “they become spiritually enriching for people.” M4 explains
further that the siddur requires careful theological interpretation and dedicated teaching
for “theological transformation” to become “a reality in the life of the community.”

MS: Located in a deeply observant and committed local Jewish community, the
Messianic Jewish synagogue that M5 established consists of mostly Jewish people
expressing their faith in Yeshua through Jewish observance and traditional prayers. M5
explains that “the Jewish community has a standard approach” to worship in religious
services through the siddur. He lists the highlights: “the Hallel; the recitation of the
Shema; the Amidah as the central Jewish prayer; certain days and times you read from the
Torah; walking up to Mount Sinai and receiving instructions; then with the Aleinu,
recognizing God’s sovereignty as Jews engage back into the world.” According to M5,
structuring the service according to a Jewish orientation, and worshiping as Jews in a
synagogue, are crucial for Jewish Yeshua followers situated in their Jewish community.
MS5 has been involved in editing and compiling a Messianic siddur. He explains that the
newest edition is thicker than the previous editions because the Messianic Jewish

community wants more liturgical materials for their Shabbat worship. His Messianic
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synagogue prioritizes cultivating an “exclusive Jewish space, geared for Jewish identity
and continuity.” The use of the siddur in corporate service is a necessity. The weekly
Maariv service, in which people come together and pray, connects congregants spiritually
and practically. These gatherings are a part of developing what M5 calls “a deep
community” that involves planting one’s life within one’s local Jewish context.

M6: Before establishing a Messianic Jewish congregation, M6 attended Shabbat
and holiday services at a Conservative synagogue. M6 describes Rosh Hashanah and
Yom Kippur as “powerful,” as he watched a cantor who “had real kavannah and an
exceptional voice leading services.3*” This cantor, “as if he had been transported into a
different world,” would move his whole body as he passionately prayed his prayers. The
way this cantor embodied Jewish prayer astonished and moved M6. He says, “The
synagogue was full, and we would spend the whole day there. Some of the prayers were
incredibly beautiful, and some of the melodies were haunting.” Watching the cantor
“entering into and throwing himself into” traditional Jewish prayer set an example for
M6. He explains, “The foundation had already been laid through the Hasidic studies that I
had done. But this particular man I was seeing almost every week was embodying
davening for me.”*3® Although M6 could not grasp the meaning of Hebrew prayers at first
as the pace of the service was too fast, he says, “I was encountering Yeshua.” He
experienced deep spirituality, particularly through the liturgical music. M6 states, “This

Conservative synagogue context was life-forming for me.” In the 1980s, M6 and a group

337 Kavannah means intention. Schachter-Shalomi explains kavannah in prayer: “To pray with
kavanah is to pray with focus and to direct one’s words and thoughts sincerely to God, as opposed to
merely rote recitation.” See Schachter-Shalomi and Segel, Davening, 197.

338 Davenen is a Yiddish word that means “to pray.” English-speaking Ashkenazi Jews will often
anglicize this into “davening.”
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of Messianic Jewish families moved into a neighborhood and would meet on Friday
evenings. They began a form of Messianic Jewish liturgical worship on Friday nights
with the table prayers (the Grace After Meals prayer), some Shabbat liturgy, and Hebrew
songs and melodies that M6 learned in Israel. They would sing through the evening and
pray with “enthusiasm and kavannah.” In 1993, M6 and others formed a Messianic
Jewish congregation. He has since devoted himself to developing and modeling

Messianic Jewish prayer, praying weekly in that community.

4.3.4 The Participant’s Personal Liturgical Prayer Life and Practice

This section focuses on the participant’s personal prayer life outside of synagogue
services. Occasionally, the participant mentioned communal prayer settings to offer
insights into the individual’s prayer journey. These details are included to provide
contextual nuances, while the main emphasis remains on reflections about personal
liturgical prayer life.

M1 started his liturgical prayer practice while attending a Christian college.
Without a minyan, he had to carve out time and space for Jewish prayer. M1 describes
those years of “do[ing] morning prayers, laying tefillin in my room,” while knowing that
“no one around me was [a practicing Jew],” which helped to solidify “[my] connection to
the Temple and the Jewish people.” M1 has continued a liturgical prayer life: “I always
do Maariv before I go to bed to focus on what is important... and the Avinu
Shebashamayim (our Father in heaven), [the Lord’s Prayer].” He explains, “I try to, as a
discipline, not just pray what is convenient for me. I want to commit a little more and

exemplify that in my prayer life.” When discussing prayers, M1 describes his approach to
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the prayer text as an attitude of awe towards the Scriptures and an emphasis on
understanding the context and interconnection of texts. For example, M1 talks about
looking at Yeshua’s life when praying the Avinu Shebashamayim. Consider Yeshua
breaking bread, giving thanks, and making it go further than anyone expected in the
miraculous feeding. Petitioning for the daily bread, according to M1, can include praying
for one’s sustenance for life, “a sense of purpose, joy, or enjoyment” necessary for today,
connection to others, and provision to take care of others’ needs. Working through multi-
layered meanings and considering the broader context of Yeshua’s life and teaching, M1
discovers “concepts and connections in prayer texts to wrestle with” as he prays.

M2 received a siddur from his rabbi as a youth. With it, he started praying the
bedtime Shema liturgy on his own when his Messianic congregation became more
liturgical. “It was achievable,” he said. According to M2, the siddur from his rabbi
“opened up a whole world” to a wandering teen and helped anchor his faith in God. His
experiences using the siddur, such as praying Shacharit from a mountaintop along with
his youth group, enforced the concept that traditional prayer is vibrant; ancient prayer
was something he “could incorporate into his life” in modernity. M2 shares moments and
ways he incorporates his Yeshua faith into traditional prayer practice. He recalls praying
at the back of a gas station or a corner of an airport gate before sunset and “being mindful
of Yeshua’s teaching of not praying in an ostentatious way.” During college, praying with
the structures and prayers of the siddur became a rhythmic devotion that kept his faith at
the core of his college life. According to M2, before starting the prayer service at his

present congregation, he says: “On binding myself to the master, the Messiah... just as he
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stands in the Father and the Father in him, so shall we all stand together...”33° This
recitation helps him to focus on the heavenly temple and on Yeshua, the heavenly high
priest. M2 understands the connection between his Yeshua faith and traditional Jewish
prayer as a way of going “back to what would have been natural for the apostles.” He
explains that his intention in his traditional prayer practice is to “bring myself back to the
devotion of the apostles in Judaism and bring that faith forward into the twenty-first
century, observing Judaism and finding the richness of faith within the Scripture.”

F1 was inspired to pursue growth in her personal liturgical life after meeting her
boyfriend, now husband (M3), who has a “contagious and enthusiastic” attitude toward
Yeshua, Judaism, and liturgical tradition. F1 mentions a compact Conservative siddur
given to her by M3, “I have this tool that I can bring with me anywhere in the world. It is
like bringing my people and their prayers and intentions with me.”3*’ She appreciates the
egalitarian language in this compact siddur. As she progresses in her personal prayer life,
the prayers in the siddur have aftected her spontaneous prayer and influenced how she
views her spirituality. What F1 appreciates about traditional prayers is that they cause her
to “be more mature spiritually and emotionally.” She learns that her relationship with

God is not based on seeking an ecstatic connection, though such moments certainly

339 M2 refers to the prayer: “I hereby join myself to the Master, Yeshua the Messiah, the righteous
one, who is the bread of life, and the true light, the source of eternal salvation for all those who hear him.
Like a branch that remains in a vine, so may I remain in him, just as he also remains in the Father and the
Father in him, in order that they may remain in us. May the grace of the Master, Yeshua the Messiah, the
love of God, and the fellowship of the Holy Spirit abound to us.” See Aaron Eby, “I Hereby Join,” in First
Steps in Messianic Jewish Prayer (Marshfield, MO: First Fruits of Zion, 2014), 45.

340 F1 traveled to foreign countries in those years. When she stated that she can carry the siddur
with her to any place in the world, she gave an example of being in Thailand.
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exist.>*! When intentionality is lacking, praying through passages, such as the Amidah, as
a discipline can bring new illumination, and can provide the opportunity for deeper
reflection. The steady and steadfast approach of relating to God through the traditional
prayers of Judaism is also one way that F1 passes on values and spirituality to her
children. F1 explains that their family says the table prayers at Shabbat dinner, goes to
synagogue on Shabbat, and observes the holidays at home. They say the bedtime Shema
with the children and recite the Aaronic blessing alongside spontaneous prayers for daily
concerns.

M3’s personal practice, knowledge, and familiarity with the traditional prayers,
and his reasoning about their importance have evolved in the last twenty-five-plus years.
Flipping through his siddur, M3 fondly cites multiple examples of how Yeshua exists in
the siddur texts in the uniquely Jewish understanding of God’s redemption. For example,
he references the Aleinu, “In the Messianic age when every knee bows and every tongue
confesses, the whole world declares belief in the one God.” For his davening habits, M3
gives examples of taking time to work through different blessings of the Amidah. For
instance, after praying each paragraph, he prays more deeply into the theme or into a
particular phrase to intercede for the specific needs in the community, such as healing or
salvation. The siddur has also become a rich stockpile of scriptural phrases imprinted on
his mind as he draws out texts for recall and meditation.

M4: His interest in Jewish prayer led to his intellectual engagement with the

siddur, so that “things started to connect.” Regular liturgical prayer with the siddur was

341 F1 explained, “Sometimes I am crying from this feeling of ecstasy in the presence of God. I am
just caught up in that there are hundreds of people in a room all worshiping God, God is with us, and here I
am. But that is not every week.”
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incorporated into his life in his late twenties. A vital part of M4’s spiritual expression is
his involvement in developing Messianic Jewish congregational liturgy. Praying with the
siddur in the morning is his daily routine. M4 enjoys and prefers praying in a minyan, and
emphasizes that his most meaningful and consistent liturgical prayer life has been in a
communal setting. He explains, “My spirituality is only comprehensible to me in the
context of the community.” Because traditional liturgy is “a big signal that distinguishes
the community as a distinctive religious community and a Jewish religious community in
particular,” he finds the richest meaning in personal prayer within a community that
relates to God “with the community’s faith and history,” while acknowledging the
Messiah in that context and space.

According to M5, “My Jewish understanding prior to the use of the siddur and
worshiping in a more traditional way was basically [like] a secular Jew. I was singing
Christian songs for the most part. I might be reciting the Shema on overhead, but there
was nothing normally Jewish about anything that was done.” In following the siddur and
the liturgical prayer format, M5 delineated his spirituality as “worshiping the same way
other religious Jewish people do. The difference is I profess that Yeshua is the Messiah.”
M5 explains, “The most liturgical part of my week is my daily reading [of] the Scripture,
meditating on it, and spending time in prayer.” He states that he does not daven with the
siddur every day to avoid liturgical worship becoming “rote.” M5 explains that “it is
hard to find a minyan that you can easily join. Davening alone is not much fun. Even
though I am liturgical in my orientation, especially in our public services, I do not daven

daily.”
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M6 describes several milestones of his personal liturgical prayer life. His serious
study of the siddur began in the mid-seventies with photocopied sections of a prayer
book, probably from his parents, “that had a large amount of space between lines.” He
states, “With a Hebrew dictionary and a pencil, I was able to go through and work out all
the words over a lengthy period of time. I did this systematic study of the Hebrew of the
key prayers and texts, the Shema and its blessings, the Amidah, and the Psalms in Pesukei
DeZimrah.”3** According to M6, Hebrew study of the siddur “really open[ed] up the
Jewish prayer for me.” Then, around 1979-80, he made concrete decisions regarding
Jewish patterns of life, such as maintaining Jewish dietary practices and daily prayer. At
the time, he was part of a community that “had a lively mode of prayers.” During the
ecumenical community’s daily prayer time from 7-9 am, “I would begin by laying my
tefillin [while wearing] my tallit.” Between the group’s worship singing, “I was davening,
praying the Psalms before the service, the Shema and its blessings, and the Amidah.” M6
shares, “Throughout the 80s, I had built this [morning prayer] into my life so that it was a
part of life. That was the most significant shift in my life. Everything else has simply
built on that and my growing understanding of Jewish prayer.” Another milestone was
accompanying his parents on their first visit to Israel in 1986. He remembers, “Being on a
porch at a rental apartment in Jerusalem and facing towards the Temple, laying tefillin,
with my fallit, and davening.” M6 said it was an overwhelming and powerful experience
in his liturgical life. When asked about his perspective on spiritual formation regarding

his praying from the siddur, M6 states, “The heart of my personal experience of Jewish

342 Pesukei DeZimrah (verses of praise) is the first section of daily morning prayer services. In this
interview, M6 sometimes refers to this portion of Psalms as “Psalms before the service.”
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prayer and what I try to impart to others is the integration of Yeshua and Jewish prayer.”
He elaborates on this point from synagogue experiences and his theological reasoning.
With no mention of Yeshua in the Conservative service, “I was encountering Yeshua. |
knew that was not the experience of the other Jews in the synagogue at the time. But, for
me, | was finding him everywhere in the service.”** To M6, there is a “hermeneutical
way of embracing the [traditional] prayers” in which “Yeshua is never mentioned but not
absent.” This hermeneutical approach is similar to the way the New Testament helps us in
our understanding of Yeshua in the Hebrew Bible. M6 gives an example, such as reading
Psalms “both as the prayers of Yeshua and the prayers of Israel.” M6 incorporates this
integrated reality and hermeneutical approach into Messianic Jewish liturgy, such as
introducing the Shema in congregational Shabbat morning liturgy to impart what he has

experienced to others.’*

4.3.5 The Participant’s Perspective on Identity and the Siddur

M1 shares his perspective on the importance of connecting to the Jewish people to
become authentically Jewish. For example, he references Yeshua’s instruction to the
disciples to follow the teachings of those who sit in the seat of Moses as a sound reason

to honor Jewish tradition.** M1 considers, “Given that there was not a Messianic Jewish

343 M6 notes, “It was the sense Yeshua was bound up with the life of Israel and the Jewish people.
His life of prayer was Israel’s life of prayer, and Israel’s life of prayer was his life of prayer. He was the one
mediating every prayer from the siddur as it ascended on high. There was something about the dynamic of
Yeshua’s death, resurrection, and offering of himself to God in the heavenly sanctuary, the way it is
envisioned in the book of Hebrews or in Revelation chapter five. That was the basic dynamic of all Jewish
prayer.”

344 See Siddur Kehillat Zera Avraham, (Ann Arbor: Zera Avraham, 2017), 15.

345 “Then Yeshua spoke to the crowds and to His disciples, saying, ‘The Torah scholars and
Pharisees sit on the seat of Moses. So whatever they tell you, do and observe’” (Matt 23:1-3a [TLV]).
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tradition passed on to us, the only continuous tradition we have is a Rabbinical tradition.
If we are trying to be authentically Jewish [and] engaging in the service of Hashem in a
Jewish way, [we] have to look to the Jewish people.” For M1, praying in a way that is
connected to the Jewish people, and looking at “Jewish tradition to learn what it is to be a
Jew,” are practical means of engaging in his Jewish identity.

M2 has discovered that the siddur enforces a biblical faith in Yeshua the Messiah
and in God’s redemption plan. It is the framework through which he builds an authentic
Messianic Jewish identity. Praying traditional prayers bridged the gap he felt during his
earlier years when he experienced a disconnection from the Jewish community. M2
affirms that his choice to pray Jewishly as a young man was impactful. Those moments
“became identity forming,” as he “chose to wear a kippa and prayed with the siddur in
high school.” As a third-generation Messianic Jew growing up in the Messianic Jewish
community, M2 witnessed “devotion and goodness” expressed in “the natural cradle of
faith in the context of traditional Judaism.” Transmission is at the forefront of this
conversation. M2 wants his children to grow up reading and praying in Hebrew, being
familiar with Jewish prayer services, and having “a strong identity component that their
faith is rooted in the people of Israel.” He desires that his children will grow up
witnessing from him and the Messiah’s community that “the most natural thing for a
Jewish disciple of Yeshua” is praying from the siddur.

F1 sends her older child to a Messianic Jewish Hebrew school “so he can be
functional as a Jewish person and know his way around a prayer book.” Their children
are raised “almost exclusively in liturgical Messianic Jewish communities,” so they can

“go to synagogue and feel right at home.” Their children are taught that “God, first and
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foremost, made you a Jew, and [it is vital] for you to have a concrete and a long-lasting
fidelity to the Messiah of Israel.” Therefore, F1 and her husband purposefully help their
children to “feel at one with the people [of Israel] and connected to the land.” As a
Messianic Jewish parent, F1 nurtures “in [her child] this sense of dissonance,” in
discussing historical realities about Christianity.3*¢ Regarding shaping a Messianic Jewish
identity in her children, F1 explains that raising her children in Messianic Judaism is not
about “cultural relics” or “heritage.” It is to teach them that “among all the nations of the
world, God shows the Jews to do a specific set of things” as “our covenantal obligation.”
The ritual things Messianic Jews do—for example, “the way we get married, welcome
our sons into the covenant with circumcision, bury our dead, keep a kosher kitchen, and
honor the Shabbat” are a part of our life, primarily because “our covenant mandates it.”
F1 wants to provide her children with the values and skills to practice Jewish tradition,
understand the laws of Israel, and remain attached to the Messiah of Israel.

M3 describes the siddur as a tool for uniquely shaping a person’s and a
congregation’s identity in a Jewish way. Starting in his high school days when the siddur
contributed to shaping his identity, traditional prayers have enabled M3 to “grow closer to
the Jewish people and my own identity,” and to understand the Jewish view of God. M3
and his wife have chosen a more observant home life than their own upbringings, “so our
kids are exposed to a [Jewish] way of life.” As an example, with their children, they pray

Modeh Ani upon waking up, recite the Shema in the morning and before bedtime, and

346 F1 explains that she has had conversations with her oldest child on multiple occasions about
Christianity, such as when her child saw Gentiles portraying Yeshua in art “like a goy.” Other conversations
F1 has had with the child include discussions about Nazis: “that some Christians are Nazis or are
sympathetic to the Nazis.” The purpose is for her child to process and develop a guided assessment and
honest understanding of being a Jewish follower of the Messiah in relation to the Christian world.
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sing blessings during the day.?*” As a father of young children, “I am trying to raise them
valuing the siddur as a formative spiritual tool in their own lives.” M3 clarifies that
identity formation in a congregational context is vital. The siddur shapes a Messianic
Jewish congregation’s culture when the service order is structured according to Jewish
liturgical tradition. According to M3, the service is a sacred drama for the congregants to
relive the embedded and collective story of Jewish identity. This understanding of
“Jewish thinking, Jewish consciousness, and Jewish theology” formed from the siddur
shapes and forms an individual’s identity.

M4 explains how the recitation of the siddur can shape one’s identity. The power
of the liturgy is that “the more one repeats something, the more it enters one’s psyche.”
M4 refers to liturgy becoming one’s perspective in “the deep structure of the
consciousness.” As one grows in understanding the texts, liturgy helps one make sense of
God’s actions, and to think about the individual in relationship to the story of Israel, as
well as the embedded theology. M4 highlights the parallels between the power of oral
repetition of the Scripture and the effect liturgy can have on Messianic Jews. When the
text of the siddur becomes “orally imprinted” on one’s consciousness, “in the best
scenario,” it informs and forms one’s thinking at the deepest level, including identity. M4
explains that the theological understanding of God’s action in the story of Sinai, and the
giving of the Torah, when memorized by the individual “as a child in the story,” becomes
formative to constructing a scriptural worldview. In contrast to an evangelical Christian

theology that is more “interested in individual self and self-relationship with God,” the

347 Modeh Ani are the “opening words of a prayer recited immediately upon awakening so that one
will be made aware of God.” See Macy Nulman, The Encyclopedia of Jewish Prayer (New York: Rowman
& Littlefield, 1993), 251.
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siddur liturgy focuses on the way that the God of Israel has been interacting with am
Yisrael. This communal theological understanding shapes Messianic Jewish identity.

MS5: Regarding Jewish liturgy and Jewish identity, M5 states that liturgical prayer
needs to be authentic within Jewish normativeness. It occurs in a community of like-
minded individuals. To “seriously and pragmatically survive and pass down [Jewish]
identity” in a culture where “faith commitment” is deemphasized, the community has to
value and prioritize Jewish people living a Jewish life. M5 sees the siddur as pragmatic
and necessary to forming Jewish identity and continuity among Messianic Jews.

M6 considers the siddur, next to the Bible, to be “the most important book in
Jewish life for all Jews,” and adds, “It is soul shaping.” He comments, “The traditional
liturgical life of prayer of a Jew is foundational.... It undergirds everything else on an
existential level.... Once you have been praying these prayers for fifty years, you can
[recite] most of them [from memory]... [They become a] part of the daily, weekly life
rhythm. It is built into your soul as bedrock.” According to his experience and
observation, the more people connect with the siddur “in which Yeshua is central to their
experience” of Jewish prayer, “the more an integrated identity formation takes place.”3*®
This integrated reality exists in understanding and praying the Shema and the Amidah:
“The Shema is about Israel offering its life to God; similarly, the Amidah is Israel offering
itself and the world up to God in petition.” M6 describes Yeshua as “the one-man Israel,”

“the head of Israel,” and “the high priest and king of Israel,” who offers his life up to God

348 M6 explains, “The nature of the prayers of the siddur is that they fundamentally form the
identity of being part of the people of Israel. The siddur has a common story that goes back in time to
Abraham and is oriented to the coming of the Messiah and the establishment of God’s reign in the world. It
is both telling that story and beckoning us to enter into it to play a part within the story. To the extent that
we, Messianic Jews, have succeeded in understanding Yeshua’s story and Israel’s as one story, to that
extent, we are able to live with this integrated identity.”
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in the Shema, and in his petition “for the coming of God’s kingdom.” Such an
understanding is “the heart of my life of prayer. It shapes my identity in the way that I
cannot tease out my Jewish identity from my identity as a follower of Yeshua. It is one

organic reality for me. It is a gift that I have received, and for that, I am so grateful.”

Table C: The Siddur and Identity Formation

How Does the Siddur Relate to the Participant’s Identity?

M1 | Links Jewish identity to the Jewish community and tradition

M2 | Establishes Messianic Jewish identity within normative Judaism and the people
of Israel

F1 | Teaches Messianic Jewish identity as a covenantal identity

M3 | Shapes one’s identity in a Jewish way of life and theology

M4 | Informs a theological rubric that embeds one’s identity in Jewish liturgical and
communal context

MS5 | Gives a pragmatic, authentic method to teach Jewish identity and continuity

M6 | Integrates Jewish identity and Yeshua-centered faith as one’s identity

4.3.6 Additional Comments on the Siddur and Jewish Tradition

M1 depicts the siddur as “largely Scripture in terms of its content and with an
ancient, long-running tradition.” M1 states, “Hashem has continued to act through his
people. One of his acts is encouraging the development of truly meaningful prayers. The
rabbis refine things to make a tradition that sustains the community, caring for people,
echoing the Shema... 1 see that echo throughout the tradition.” According to M1,

traditional prayers shape the community’s mindset to stay faithful to what is laid out in
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the Scripture. He offers the example of the blessings upon hearing good or bad news.**

M1 approaches the siddur with responsibility for participating in Jewish tradition and
respecting how God has worked through the Jewish community and the chain of faithful
people. M1 concludes, “We have this acknowledgment that different communities have
different traditions. I consider my participation in tradition to be what we do to pursue
that connection to be a sacred nation.”

M2 practices traditional Judaism and faith in Yeshua with concrete expressions
associated with traditions. For example, in high school, M2 started wearing a kippa
publicly as an expression of his devotion to God and Messianic Jewish identity. As he
continues traditional Jewish practices, sincerity in devotion is associated with rituals like
wearing a tallit and laying tefillin; expressing devotion through rituals “keeps me honest
and connected to God.”

According to F1, Judaism and traditional prayers have helped her to view both
spiritual and physical realities as essential to the wholeness and well-being of a person.
For example, when a Jew dies, tradition teaches that if you are one of the immediate
relatives, you are not obligated to say the Shema until the body is in the ground. Yet, after
burial, the first prayer is the mourner’s Kaddish. It is “a discipline of forcing yourself to
magnify and sanctify the name of God when you are least interested in doing so. Having
done that many times has shaped my framework and theological understanding of loss,

grief, death, the afterlife, and the purpose of life itself.” To F1, Judaism and traditional

349 Upon hearing good news, one says, “Blessed is he who is good and does good,” and upon
hearing bad news, one says, “Blessed is the true judge.”
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prayers accommodate and guide the grieving process with dignity. They treat natural

emotions in losing a loved one, such as anger and sadness, as holy.

4.3.7 Thematic Analysis

The interview data reveals several prominent themes that illustrate the
participants’ experiences and perspectives on the siddur, Jewish prayer, and Messianic
Jewish identity. A thematic analysis may thus be articulated around the following themes:

1. The siddur as a gateway to Jewish identity and community: The siddur serves
as more than just a prayer book; it is a profound tool for connecting individuals and a
religious community to their Jewish heritage and to the broader Jewish community.
Participants describe the siddur as a way to access the “chain of transmission” from past
generations, fostering a sense of belonging and continuity. The siddur’s prayers, rooted in
the Hebrew Scriptures and in Jewish tradition, provide a shared language and experience
that unites Messianic Jews with each other, and with the broader Jewish community
across the denominational boundaries of Judaism.

2. The transformative power of liturgical prayer: Participants emphasize the
significant impact of liturgical prayer on their spiritual lives. They describe experiences
of awe, connection to God, and a sense of the numinous during communal prayer
services. The siddur’s structured prayers and scriptural references offer a framework for
encountering the divine and deepening one’s relationship with God. The repetitive nature
of liturgical prayer allows for internalization and memorization of sacred texts, leading to
spiritual enrichment and transformation. Additionally, the siddur shapes one’s identity

and worldview. Participants describe how the siddur’s language and theology influence
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their values. The siddur’s emphasis on communal responsibility, covenant, and the
ongoing story of Israel’s relationship with God provides a framework for navigating life.

3. Integrating Yeshua into Jewish prayer: A central theme is the integration of
Yeshua (his teaching, life, and ministry) into traditional Jewish prayer practices.
Participants express a desire to “bring Yeshua back home to the synagogue,” and find
ways to connect their faith in him with the rich heritage of Jewish liturgy. They see
Yeshua implicitly present in the siddur’s themes of creation, revelation, and redemption.
The siddur becomes a tool for interpreting the world and the canonical narrative of the
Bible through a Messianic Jewish lens. It allows for a deeper understanding of Yeshua
within Jewish tradition, and in a Jewish theological context.

4. The importance of community and transmission: The communal aspect of
prayer is highlighted throughout the interviews. Participants find strength and
encouragement in praying alongside other Messianic Jews, sharing in the joy of
traditional practices, and experiencing a sense of collective identity. The transmission of
these practices to future generations is also emphasized, with a focus on raising children
within a liturgical context and passing on the beauty and depth of Jewish prayer within
the Messianic Jewish community.

This thematic analysis reveals the multifaceted role of the siddur in the lives of
seven Messianic Jews. The siddur serves as a gateway to Jewish identity, a source of
spiritual transformation, a means of integrating Yeshua into Jewish practice, and a
foundation for community. The siddur is not merely literature, but a living tradition that

continues to inspire and guide Messianic Jews in their faith journey.
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4.4 SUMMARY

A qualitative case study was conducted to analyze the influence of the siddur on
the spiritual life and identity of Messianic Jews. Seven Messianic Jews from the UMJC
described their experiences of using the siddur. The study presents data in five categories:
(1) Participants’ background information and first exposure to the siddur; (2) Participants’
experiences of synagogue services; (3) Participants’ experiences of personal liturgical
prayer life; (4) Identity and the siddur; and (5) Participants’ additional comments on the
siddur and Jewish tradition. Differences and similarities that emerged from the data are
presented in three tables in this chapter. Table A shows the basic demographics of the
participants. Table B lists participants’ religious backgrounds and first impressions of
initial exposure to the siddur. Table C provides participants’ central ideas of the siddur
and identity formation. Finally, a thematic analysis, along with Table D, compiles themes
that emerge from the above categories.>** In the following chapter, I will address my
findings in relation to the research aim and questions and conclude this project by

outlining its contributions.

330 See Appendix G for Table D.
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CHAPTER FIVE:

PROJECT CONCLUSION

5.1 INTRODUCTION

The religious tradition of modern Messianic Jews occupies a unique space at the
intersection of Judaism and Christianity. The central theological assertion that Jesus of
Nazareth is the promised Messiah of Israel creates profound socio-theological challenges
as the Messianic Jewish community practices its faith while maintaining Jewish identity,
law, and custom.*! “A Jewish life renewed in Yeshua” is a spiritual heritage exemplified
by the earliest Jewish believers, who worshiped at the Temple and in synagogues and
understood their faith as fulfilling the Messianic hope of Israel (cf. Acts 2:36—47; 26:6-8;
28:20; Matt 5:17-20). Historically, Gentile Christianity separated itself from its Jewish
roots forcing Jewish followers of Yeshua to renounce their Jewish identity and assimilate
into Gentile Christian culture, while the broader Jewish community delegitimized Jewish
Yeshua believers (Section 1.2.2). Today the modern Messianic Jewish community has
reemerged, contending for a rapprochement.3>?

The spiritual and cultural environment of the 1960s and 1970s played a key role
in shaping the distinct communal life of modern Messianic Jews in America. This

“Jewish expression of faith in Yeshua” was linked to the Holy Spirit’s outpouring during

31 See “Defining Messianic Judaism,” the Union of Messianic Jewish Congregations Theology
Committee, July 20, 2005, https://www.umjc.org/vision.

352 See Parkes, “Appendix 1: Legislation Affecting the Jews from A.D. 300 to 800” and “Appendix
3: Professions of Faith Extracted from Jews on Baptism,” 379-91, 394-400.
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the emergence of the charismatic movement in the United States especially.’>* As many
ethnic Jews became followers of Yeshua, they desired a (Jewish) congregational life
centered on the Messiah of Israel, sharing tradition and culture with the broader Jewish
community rather than blending into mainstream Christian denominations. Their
conscious effort to remain Jewish while believing in Yeshua, combined with a heightened
awareness of Jewish peoplehood following the 1967 Six-Day War, created a fertile
environment for this burgeoning movement.>>*

In the Messianic Jewish endeavor to develop a normative and yet distinct socio-
theological expression within Judaism, no other post-biblical text may be more
significant than the siddur. The siddur unites Jews across different locations and eras,
forming a worshiping community that recites the same core texts. As a repository of
Jewish prayers and blessings, it serves to preserve and transmit Jewish identity. Its
rhythm of life (daily, weekly, and yearly) is different from that of the Gentile Christian
tradition. With the Jewish prayer book, modern Messianic Jews participate in traditional
Jewish prayer, as well as a canonical narrative of redemption centered on Yeshua.

This project finds that the siddur within Messianic Judaism provides a Jewish
framework for faith in Yeshua the Messiah of Israel and worship in his name, and is an
authentic way to negotiate Jewish identity and community boundaries (Chapter 4). This

chapter offers a final synthesis of the study, evaluating my key research findings in

353 Hocken (Azusa, Rome, and Zion, 133, 135) attributes “the reappearance of a Jewish expression
of faith in Jesus/Yeshua” as “an irruption of the Holy Spirit in history,” dating to the 1960s and 1970s
period, commonly known as the Charismatic Jesus Movement.

354 “QOur History,” UMIJC, https://www.umjc.org/history.
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relation to the project’s aim and questions. It analyzes the study’s contributions and

provides suggestions for future research.

5.2 KEY RESEARCH FINDINGS

This project aimed to analyze the influence of the siddur on the spiritual life and
identity of Messianic Jews by exploring four key questions: (1) How does the prayer life
and communal practice of Yeshua the Messiah of Israel, and his earliest Jewish followers,
inform modern Messianic Jewish prayer practice? (2) What significance does the siddur
hold for modern Messianic Jews? (3) What are the lived experiences of some Messianic
Jews regarding traditional Jewish prayers? And (4) In what ways can the siddur shape the
perspective of Messianic Jews on Jewish identity and faith in Yeshua?

The biblical-theological review presented in Chapter Two demonstrates that
Yeshua and his earliest Jewish followers actively participated in Israel’s liturgical
tradition as Second Temple Jews. At times they reinterpreted Second Temple liturgy to
articulate Yeshua’s identity and ministry and assert an inauguration of God’s
eschatological kingdom. Paul’s references to the Shema (1 Cor 8), the commemoration of
Pesach at Yeshua’s Last Seder, and echoes of familiar Hebrew prayers like the Amidah
and the Kaddish in Tefilat Ha’Adon (the Lord’s Prayer) in Matthew 6:9—13 indicate that
Israel’s prayers and worship tradition remained integral to Messianic Jewish liturgical life
in the first century.

The literary analysis of the siddur in Chapter Three suggests that the Jewish
prayer book came to serve as a socio-theological boundary marker for the Jewish people.

The siddur, and the Shabbat Shacharit liturgy in particular, conveys the enduring
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narrative of Israel’s relationship with God and its collective service of sanctifying the
world, and it has remained the common text for religious Jews as Judaism has evolved
since the first century CE. Interdisciplinary research on the siddur provides further
evidence supporting the view that traditional Jewish prayer serves as an effective means
of connecting Jewish communities, fostering social and psychological bonds among
them, as well as establishing a spiritual connection with God. My exploration of
Messianic siddurim shows that Messianic Jewish communities approach the Shabbat
Shacharit liturgy with a unique interpretive framework that places Yeshua at the heart of
Israel’s prayer tradition.

In Chapter Four, the analysis of prayer practices in the UMJC community
illustrates that traditional synagogue prayers affirm Jewish communal identity and keep
the memory of the Temple alive in the hearts and minds of Messianic Jews. The siddur
serves as a catalyst for spiritual formation in which participants integrate Yeshua in their
Jewish practice, develop a deeper understanding of tikkun olam (restoration of the world)
and their part in it, and establish a means of Jewish continuity. In this way, the siddur
shapes Messianic Jewish spiritual life and identity. Based on their interviews, a
compelling case can be made that, for many Messianic Jews, Jewish liturgical prayer
deepens their relationship with the God of Israel and the broader Jewish community, and
it serves to anchor their identity as part of the Jewish people. For example, the Shabbat
Shacharit liturgy offers a sense of Messianic Jewish continuity. Modern Messianic Jews
interpret Jewish communal prayer through the lens of Yeshua as Israel’s redeemer. This
reading mirrors the ethics of the earliest Jewish communities of Yeshua. Despite centuries

of discontinuity, the modern Messianic Jewish community has revived its religious
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tradition in prayer practices and through boundary markers of identity, such as Shabbat
and festival observance and dietary restrictions. The Shabbat Shacharit liturgy transmits
a living tradition that epitomizes Israel’s liturgical service as a proleptic way of Jewish
life. Such expressions of Jewish tradition are crucial not only for resisting cultural
assimilation but also for conveying a Messianic Jewish understanding of God’s covenant
with the Jewish people as ongoing and irrevocable.

The findings of this case study indicate that Messianic Jewish prayer practices
blur the historical distinctions between Judaism and Christianity, and that the siddur
serves as a pathway for integrating Jewish life and Yeshua-faith for Messianic Jews. In
the study, six out of the seven participants have used the siddur for more than fifteen
years, while one has participated in these prayers for more than seven years. The long-
term impact of Messianic Jews using the siddur is unity in theology and lived
experiences. Through the siddur, they connect Yeshua to Jewish life, and ground their
Jewish identity in the Apostolic Writings and the community of Israel. This unity is
simultaneously fully Jewish and fully committed to Yeshua the Messiah, transcending the
assumed boundaries of the two faiths. Moreover, while all participants had meaningful
exposure to Christianity during their spiritually formative years, they clearly prefer a
Jewish form of communal worship. These Messianic Jews uniformly link traditional
Jewish prayer with Yeshua’s Messianic kingship as a coherent reality. In doing so, they
participate in an integrated spiritual experience that appears to have become normative in

the twenty-first-century UMJC community.
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5.3 CONTRIBUTIONS

This research project is a post-Shoah and post-Nostra Aetate effort to explore
Jewish presence within the Church and Yeshua’s presence within the Jewish community.
In this regard, the project makes four notable contributions. First, it demonstrates that
Messianic Jewish liturgical prayer expresses monotheistic devotion to the God of Israel.
Although most mainstream Jews do not accept Messianic Jewish adaptations to
traditional Jewish liturgy—in particular, interpreting traditional prayers in light of Yeshua
as Israel’s Messiah who joins and fulfills Israel’s prayers—Messianic Jewish liturgical
life arguably remains within the bounds of contemporary Judaism. Twenty-first century
Messianic Jewish customs continue Yeshua’s ethic of obeying (and filling full the
meaning of) the Torah, the source of monotheistic tradition. The preference of Messianic
Jews for a Yeshua-centered interpretation of Jewish liturgy demonstrates a nuanced
reading, not a rejection, of Jewish monotheistic faith expressed in the Shabbat
Shacharit’s narrative of creation, revelation, and redemption.

Second, this study shows that Messianic Jewish theology and prayer practices
have crystallized around the idea that Yeshua remains at the center of Jewish life and the
lives of his people. Within the UMJC, communal life includes identity markers for
religious Jews, and the spiritual vitality of the community is catalyzed in part by the
siddur, which contains core prayers used by all branches of contemporary Judaism.3%

The pronounced Jewishness of Messianic practices reinforces the idea that Yeshua’s

3% Circumcision, Jewish calendar observance, and dietary restrictions are fundamental boundary
markers of Jewish identity. Although the analysis in Chapter Four only addresses the latter two categories,
the researcher assumes that the practice of circumcision is a communal norm for life cycle events within
UMIC circles, as indicated by Messianic siddurim widely used in the community.
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sacrifice and mission exist within Israel’s story and first and foremost among the Jewish
people.

Third, the project highlights that Messianic Jewish customs, together with the
social identity of Messianic Jews, serve as empirical evidence of the profound
intertwining of the two faiths. The study presents a cogent case that twenty-first century
Messianic Jews use the Jewish prayer book to navigate the space between mainstream
Judaism and Christianity, and to express their theological vision that Yeshua is the Jewish
Messiah and his presence is within the Jewish world. Although the perceived hybrid
(Jewish-Christian) identity of Messianic Jews has resulted in their rejection and
marginalization by mainstream Jewish and Christian communities throughout history, a
growing number of Jews in the twenty-first century are committed to Messianic Judaism.

Ultimately, this project affirms that Messianic Jewish communal life holds
sociological, theological, and historical significance for the Church. In the post-Shoah
and post-Nostra Aetate era, much of the scholarly discourse on the relationship between
Jewish and Christian communities focuses on healing the schism caused by the parting of
ways.?3¢ The reappearance of Messianic Jews in modern times is a significant
sociological reality that can contribute to the rapprochement between Judaism and
Christianity. A visible Jewish presence within the Church demonstrates God’s covenantal
redemption through Yeshua the Messiah, which is firstly for Jews and also extends to the
nations. The presence of this Jewish minority prompts modern Christians to re-examine

contemporary ecclesiology and inspires Gentile Christians to extend support and

356 The parting of ways refers to the separation of Judaism and Christianity, leading to distinct
institutions and diverging practices, as each defined its orthodoxy in opposition to the other.
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collaboration to the Messianic Jewish movement and, more widely, to the Jewish people.
The Messianic Jewish community functions as a signpost for the Church, calling for a
post-supersessionist awakening. Throughout this case study, Messianic Jews articulate a
communal narrative of discovering Israel’s Messiah while preserving their Jewish
identity as a covenantal calling. Living in liminal space, they actively work to mend the
divide between Synagogue and Church by inhabiting the space where both traditions
intersect. They serve as a natural bridge, helping Gentile believers to better comprehend
the Jewish world and the Jewish world to better understand the Gentile wing of the
Church. The implication is clear: Only through understanding, honor, and partnership
with Messianic Jews can the Church restore authentic commensality and fellowship
between Jews and Gentiles in Messiah and mend its relationship with the Jewish

community.

5.4 FINAL REFLECTION

The primary aspiration of this research project was to better understand Messianic
Jewish life and spirituality in the twenty-first century. Having presented this work as one
perspective on Jewish liturgical life in the ekklesia, it is my hope that this study will
promote future research opportunities in Messianic Jewish studies to facilitate a post-
supersessionist dialogue among Christian seminarians. Perhaps such dialogue can
influence local churches to provide greater support for Messianic Jewish community life,
improve relations between Messianic Jews and Gentile Christians, and foster a better

understanding of Messianic Judaism within the Jewish community as a whole.
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As Messianic Judaism continues to mature, its liturgical development will likely
be influenced by several key factors. First, a generational shift is noticeably underway. As
the movement develops beyond its modern founding generation (Jews who became
followers of Yeshua in the 1960s and 1970s), younger generations raised within
Messianic synagogues may have different spiritual needs and expectations. Some
evidence suggests that younger Messianic Jews desire more traditional Hebrew liturgy,
indicating a trend toward greater liturgical practice.>’ Research into the spiritual life and
identity of second- and third-generation Messianic Jews can provide further insight into
how the siddur shapes the emerging generation. Second, the demographic reality of a
Gentile majority within the movement and most local congregations outside of Israel
likely puts pressure on the movement’s theology and practices. Studies that focus on
Shabbat Shacharit liturgical innovations and education as part of efforts to preserve and
strengthen Jewish identity within Gentile-majority congregations can be helpful for
guiding the movement’s future. Third, Jewish feasts and holidays, such as Pesach,
provide a particularly rich field for studying Messianic Jewish liturgical practices. More
research could focus on understanding this important aspect of Messianic Jewish
congregational life in the twenty-first century. Finally, the Jewish wing of the body of
Messiah today consists of Messianic Jews as well as Jewish believers in churches and
mainstream synagogues who define their (Jewish) self and social identity in diverse

ways. Assessing how Jewish liturgical prayer contributes to Jewish identity and faith in

357 Pardo-Kaplan et al., “Revitalizing Messianic Jewish Congregations,” 26.
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the Messiah among Jewish believers in different ecclesial contexts (e.g., Messianic Jews,
Jewish Catholics, and Jewish evangelicals) is another important research opportunity.

This project has outlined the history of Messianic Jews (Chapter 1), presented a
theological rationale for Messianic Jewish liturgical life (Chapter 2), and analyzed
present-day communal expression of Messianic Judaism through the siddur (Chapters 3
and 4). As a closing thought, I would like to highlight a statement by Rachmiel Frydland,
a Messianic Jew and Shoah survivor, who wrote When Being Jewish Was a Crime as a
tribute to those who perished in that dark period of history. He concludes his memoir
echoing the Jewish eschatological vision of the siddur, “Let us search our ways and
investigate our direction, and let us return to the Lord... What a wonderful future there is
to look forward to!...Light will break for Israel and through her to the whole world.”38
These words not only inspire Messianic Jews and Gentile Christians to work together,
with eschatological hope, toward healing the schism between the Church and the Jewish
people, but they also call out a higher purpose of seminary studies, out of which this
project emerged: that we may give renewed attention to the faithfulness of Yeshua, the
king of the Jews (Matt 2:2; 27:11, 37), who intercedes in heaven with and for the

community of Israel (Matt 1:21; Heb 2:10-18).

358 Frydland, When Being Jewish Was a Crime, 108.
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Appendix A: Yechiel Lichtenstein’s Prayer for the Restoration of Zion

O Lord, in accordance with all of your acts of righteousness, let your anger and
wrath turn away from your city Jerusalem, your holy mountain. Our Father, our King, lift
a banner to the peoples to return Israel to its pasture. Gather us together from the four
corners of the earth to our land, and plant us within its borders on the mountain of our
inheritance. Bring us to Zion, your city, with singing and to Jerusalem, your holy city,
with eternal joy. Build it in your compassion and let it remain perched and inhabited in its
place. Establish your Holy Temple in it and gladden us in your House of Prayer. Return
your Dwelling Presence to Zion, your city, and send us Yeshua our Messiah a second
time. Let him reign upon the throne of David in Jerusalem, your holy city. Lift up the
horn of the salvation of your people Israel in the house of David your servant—salvation
from our enemies and from the hand of all who hate us, just as you have spoken through
your prophets. O Lord, hear! O Lord, forgive! O Lord, listen and act! Do not delay, for
your own sake, our God, for your name is called upon your city and upon your people.
Hurry, HaShem, to help us! Ransom your people Israel from all its iniquities and from all
of its troubles, for the time to be gracious has come, for the appointed time has come.
Amen.>>

359 Yechiel Tzvi Lichtenstein, “Prayer for the Restoration of Zion,” Hebrew Periodical (1887),
repr., First Fruits of Zion.
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Appendix B: Prayer of Rabbi Isaac Lichtenstein

Almighty Heavenly Father, Eheyeh asher Eheyeh, Sovereign Ruler of past,
present and future. We bless You for our past, and thank You, that in Your inscrutable
wisdom, You have chosen us out of all peoples of the earth, to give us knowledge of the
truth. And to make us witnesses of Your Covenant of everlasting life. Our present is dark,
gloomy and desolate. But, we trust Your word, O Father, that to all eternity You will not
forsake Your people Israel. And we move forward full of hope to a glorious future
because You have sent Your heralds in the Name of Your beloved Son, Jesus the Messiah,
to comfort the mourning Daughter of Zion. Turn us again to Yourself, O Eternal; renew
our days as in the former years. Amen.3°

360 See Isaac Lichtenstein, An Appeal to the Jewish People, trans. Fanny Baron (London: The
Hebrew Christian Testimony to Israel, 1894; repr., Lutheran Library, 2018), 22.



Appendix C: The Pattern of a Series of Berakhot*S!

Barukh Atah Adonai

Body of the 1st berakhah
Barukh Atah Adonai
Ending of the 1st berakhah

Body of the 2nd berakhah
Barukh Atah Adonai
Ending of the 2nd berakhah

(Repeat the pattern of)3¢2

Body of the berakhah
Barukh Atah Adonai
Ending of the berakhah

liturgy.

361 See Schach, The Structure of the Siddur, 23-24.
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362 For example, the Amidah repeats the pattern until the seventh blessing for Saturday morning



Appendix D: Participant Survey

(1) How do you identify yourself?

1. First generation Messianic Jew

1i. Father is a Messianic Jew

1ii. Mother is a Messianic Jew

iv. A Messianic Jew through conversion

V. Other: Third Generation Messianic Jew

(2) How long have you attended a liturgical Messianic congregation?

1. 1-3 years
il. 4-6 years
1il. 7-9 years
iv. More than ten years

(3) Do you use a siddur at home?

1. Yes

il. No

1il. Occasionally
iv. N/A

(4) Do you use liturgy to celebrate Shabbat at home?

a. How often do you celebrate Shabbat?
1. Every week
ii. Once a month
1il. Only when my family is home
iv. Only when my family is not home
V. N/A

b. How do you celebrate Shabbat?

1. With liturgical prayers
ii. No liturgical prayers
iii. It varies

v. N/A

(5) How often do you pray (e.g., twice a week, once a month, or nearly daily)?

(6) If you pray (nearly) daily, do you use liturgical prayer?

(7) Do you have a favorite prayer from the siddur?

145
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Appendix E: Interview Guide

(1) Please tell me a little bit about yourself. What led you to self-identify as a
Messianic Jew? What was your first experience of Jewish liturgy/the siddur?

(2) You responded in your survey that you have attended a liturgical Messianic
Jewish congregation for (X) years. What is it like for you to participate in the
congregational liturgy?

(3) Can you tell me about your personal liturgical prayer experience? Are there any
significant milestones?

(4) From your perspective, how is the siddur related to your sense of identity?

(5) Dallas Willard defines spiritual formation as “the process of transformation of the
inmost dimension of the human being, the heart.” Have you experienced spiritual
formation through prayer? Does the siddur play a role in your spiritual formation
in this area?

(6) Is there anything else you would like me to know about your experience of
praying with the siddur?
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Appendix F: Interview Worksheet
Analysis of Interview

(1) What is the participant’s background and first exposure to the siddur? How was
the participant raised? Did the participant mention any Jewish traditions at home?

(2) How does the participant describe the lived experience of communal worship?

(3) What aspects of personal liturgical prayer life did the participant share? What
particular concepts/milestones are important?

(4) How does the participant describe the effect of the siddur on his or her identity?

(5) Are there additional comments on the siddur? What Jewish rituals or traditions
concerning the siddur did the participants describe?



Appendix G: Common Themes That Emerge from the Data
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Table D393

Ml | M2 | FI M3 | M4 | M5 | M6
SOCIOLOGICAL
Conpection with .the Mainstream Yes | Yes | Yes | Yes | Yes | Yes | Yes
Jewish Community
Conpectlon with .the Messianic Yes | Yes | Yes | Yes | Yes | Yes | Yes
Jewish Community
Connection to kol Yisrael Yes | Yes | Yes | Yes | Yes | Yes | Yes
Jewish Identity Yes | Yes | Yes | Yes | Yes | Yes | Yes
Jewish Continuity Yes | Yes | Yes | Yes | Yes | Yes | Yes
SPIRITUAL/THEOLOGICAL
Devotion to God Yes | Yes | Yes | Yes | Yes | Yes | Yes
Integration of Yeshua Faith Yes | Yes | Yes | Yes | Yes | Yes | Yes
Jewish Theological Orientation Yes | Yes | Yes | Yes | Yes | Yes | Yes
Messianic Judaism Yes | Yes | Yes | Yes | Yes | Yes | Yes
Contrast to Christianity Yes | Yes | Yes | Yes | Yes | Yes | N/A
Growth in Scriptural Concepts Yes | Yes | Yes | Yes | Yes | Yes | Yes
Connection to the Temple or Land | Yes | Yes | Yes | Yes | Yes | Yes | Yes
J ewigh Traditions and Jewish Yes | Yes | Yes | Yes | Yes | Yes | Yes
Identity
PRACTICAL
A R01§ Model/Mentorship Yes | Yes | Yes | N/A | Yes | Yes | Yes
Experience
Knowledge Level of the Siddur *** | High | High | High | High | High | High | High
Serious Study of the Siddur Yes | Yes | N/A | Yes | Yes | Yes | Yes
Jewish Lifestyle (e.g., kashrut) Yes | Yes | Yes | Yes | Yes | N/A | Yes

363 The table presents areas that minimally six out of seven participants emphasized. Most of the
categories are topics discussed by all participants.

364 According to Bloom’s taxonomy, the six levels of cognitive thinking are: remember,
understand, apply, analyze, evaluate, and create. All participants demonstrate a high level of knowledge of

the siddur.
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