בס"ד
The lexical impact of the Hebrew in the Judeo-Italian of Medieval and Renaissance translations of Siddur
Introduction

The impact of the Hebrew component
 in translations is different from its impact in dialects of the spoken Jewish languages and in the original texts written in these languages. The principle reason is because all translations are influenced by the translated texts and its language. But in concerns mostly the syntax. In the lexical field the difference between original texts and translations tends to be the opposite: Judeo-Italian translations ot the Bible are characterized by reluctance to use Hebrew lexical component, by the wish to translate each word in Italian.
 Really, this tendency exists also in some types of Judeo-Italian original texts; for example, the quantity of Hebrew component in Judeo-Italian sermons decreases during the 16th century.
 The phenomenon seems to be connected to common Italian linguistic processes of this epoch, purification of the language according to general rules based on the golden florence dialect.
 This process concerns as a reluctance to use lexical Hebrew component, so the grammatical treats, that tend to be more Italian and less influenced by original Hebrew text.
 
But it seems that the case of Siddur translations is different.
 The reason may lay in the nature of prayers, that are in great part pleas, at least they are conceived as such by the most part of the people. This attitude leads to wish to conserve the similarity between the original text and translation, to choose the treats that can emphasize this similarity, and in such way to conserve the plea as similar as possible to its original form.
 This tendency to conservation
 of Hebrew words is not necessarily result of the low capacity of interpereter or of mechanical word-to-word literal translation (which is one of the most common characteristics of medieval volgarizations). Somewhat extreme cases of this tendency to conserve the original form are those in which Italian word phonetically similar to the translated Hebrew word is chosen in translation.

The translation is not necessarily mechanical neither in lexical not in grammatical sense. So, for example, the word יְשֵׁנֵי “yešene” ‘sleeping’ is translated according to its contextual sense and not to literal sense: In the Hosh’anot according to the Italian rite stays:

עִלְזִי חֲבַצֶּלֶת הַשָּׁרוֹן כִּי קָמוּ יְשֵׁינֵי חֶבְרוֹן:
In the first (and really unique) printed edition of Judeo-Italian  translation of Siddur, Rito de Fano (1506) 
 the word “yešene” ‘sleeping’ is translated by morti ‘dead’: 
 
אַלֵיגְרֵיטִי רוֹסַה דְי לַה פְיַינוּרַה קְי סְי לֵיוַוארוֹ לִי מוֹרְטִי דְי חֶבְרוֹן :
allegrati rosa de la pianura
 che se levaro li morti de Hebron

Translation of verbal forms

The same (relative) freedom of translation and tendency to translate according to sense we see as regards grammatical (morpho-syntactic) traits. For example, the form yiqtol is not translated necessarily by the Italian future tense, but could be translated by present tense, according to the context. So, in the Ps 15:4 is written: 

נִבְזֶה  בְעֵינָיו נִמְאָס וְאֶת יִרְאֵי ה' יְכַבֵּד
In Rito di Fano the form yekabbed, ‘He-will-honor’ is translated according to sense, by present tense, onora ‘honors’:
אֵי דֵיסְווילוּטוֹ נְילִי אוֹקְיִי סוֹאִי אֵי אֵי אַגְרוֹוִיאָטוֹ אֵי לִי טְימֵינְטִי דְי דוֹמְידֵית אוֹנוֹרָה:
e desueluto nelli occhi soi è aggrouato e li tementi de Domedet onora
Not only the printed edition Rito di Fano is characterized by tendency to translation according to contextual sense and not to word-to-word form-to-form mechanical volgarization. The 15th century manuscript translation
 Q1 (Ms. Parma de' Rossi ital. 7, year 1484) translates in the similar way:
דֵיזְבֵֿלִיטוֹ וִיאֵינְטֵי דְאֵיסּוֹ אַבְרוֹבִֿיאַטוֹ אֵי אַלִי טְמֵינְטִי דְדוֹמֵדֶּת אוֹנוֹרָה
Dezvelto viente de-esso abbroviato e alli tementi de-Domedet onora
Another example, from the U-va le-Ṣion. Hebrew text: 

תתן אמת ליעקב חסד לאברהם אשר נשבעת לאבתינו מימי קדם:
Rito di Fano’s translation: 

דַאוֹ וְורֵיטָדֵי אַיַעַקוֹבֿ אֵי מִיסֵירִיקוֹרְדִיאָה אַאַבְרָהָם קְי יוּרַסְטִי אַה לִי פַטְרִי נוֹסְטְרִי דַדִי דְי אַנְטֵיקִיטַאדֵי:
dao veretade a-Yaʕaqov e misericordia a-Avraham che jurasti a li patri nostri da-di de antichitade
The present tense verb dao ‘gives’ translates the Hebrew תתן.
There are also differences between different translations that testify the search after the better translation or different approaches to some forms.
As it is well known, the form yiqtol is often used in modal sense, and these cases are translated by Italian modal form in some 15th century manuscript translations. In this aspect the manuscript translations seem to be more sensitive to syntactic nuances than Rito di Fano. So, in Ps 29:11 is written:
ה' עֹז לְעַמּוֹ יִתֵּן ה' יְבָרֵךְ אֶת עַמּוֹ בַשּׁלוֹם
The Rito di Fano translates according to the future form: 

דוֹמְידֵית פוֹרְטֵיצְי אַלוֹ פוֹפוֹלוֹ סוּאוֹ דָרַה דוֹמְידֵית בְינִידִיצְירָה לוֹ פוֹפוֹלוֹ סוּאוֹ אְין פָאצֵי:
Domedet fortezze allo popolo suo darà Domedet benedicerà lo popolo suo en pace

Darà ‘he will give’ and benedicerà ‘he will bless’ are forms of the future indicative.

While the manuscript translation Q1 translates these yiqtol forms by Italian congiuntive mood, the form that has modal meanings:
דוֹמֵדֵּת פֿוֹרְטֵיצֵי אַלוֹ פופולו סוּאוֹ דֵיַיה דוֹמֵדֶּת בְנֵדִיקָה אַלוֹ פוֹפוֹלוֹ סוּאוֹ אֵינְפַאצֵי.
Domedet fortezze allo popolo suo deia Domedet benedica allo popolo suo en-pace
Bibbia Volgare, 
 the Christian 15th century translation, renders the verb forms in this verse as Rito di Fano, by the indicative future:
Il Signore darà al suo popolo la virtù; il Signore benedicerà il suo popolo in pace.
Bibbia Volgare makes it following the Vulgata, which also translates by indicative future:
Dominus virtutem populo suo dabit, Dominus benedicet populo suo in pace.
So we see that in this case Rito di Fano seems to follow medieval Christian way to translate (at least translates literally as do Bibbia Volgare and Vulgata), while the manuscript 15th century translations form their own mode to translate, less mechanical one.
This difference between the Rito di Fano and 15th century manuscript is almost systematic. It may be seen well for example in the case of the last blessing of the Shemona-Esre, of the following Hebrew phrase:
עושה שלום במרומיו הוא ברחמיו יעשה שלום עלינו ועל כל ישראל:
Here Rito di Fano also translates by the indicative future: 

פַֿאוֹ פַאצֵי נְילִי אַלְטִי סוֹאִי אְיסוֹ נְילִי רַפְיִיטַמֵינְטִי סוֹאִי פַֿרַה פַאצֵי סוֹפְרֵי נוֹאִי אֵי סוֹפְרֵי טוּטוֹ יִשְׂרָאֵל:
Fao pace nelli alti soi esso nelli rappiamenti soi farà pace sopre noi e sopre tutto Israel

Rito di Fano uses farà ‘he will do’, future indicative. 

While the three known 15th century translations use also in this case the modal form:
Q1: 
קְוֶילּוֹ קְיפָא פַאצֵי נֵילַלְטוּרִי סוֹאִי אֵיסּוֹ פֵילִי פְיַיטַאדִי סוֹאִי פַאצָה פָאצֵי סוֹפְרֵי דְנוֹאֵי אֵסוֹפְרֵי טוּטִי יִשְׂרַאֵל
Quello che-fa pace nell-alturi soi esso pelli piatadi soi faccia pace sopre de-noi e-sopre tutti Israel 

Q2 (Ms. London 625 [Or. 2443], year 1483):
פָא פָאצְי דַּלַלְטוּרְי סוֹאְי אְיסוֹ פְיר לְפְּיָיאטָדְי סוֹאְי פַצְיָיא פָאצְי סוֹפְרְי
Fa pace dall-alturi soi esso per le-piatade soe faccia pace sopre

Q3 (Ms. JTS Mic. 4076, sec. 15):
קְוֵילּוֹ קֵיפָֿה פָאצֵי נֵילַלְטִי סוֹאִי אֵיסּוֹ פֵיר לִיפְיָיטָאדִי סוֹאִי פָֿאצָה פָאצֵי סוֹפְרֵי טוּטוֹ יִשְׂרָאֵל
Quello che-fa pace nell-alti soi esso per li-piatadi soi faccia pace sopre tutto Israel
But the situation is more complex. as sometimes Rito di Fano chooses the modal form while the Q1 for example chooses indicative future (and so do Vulgate and Bibbia Volgare), for example in Ps 15:5. Hebrew text:
עשה אלה לא ימוט לעולם:
Rito di Fano’s translation:
קְוֵוילוֹ קְי פַאוֹ קְוֵויסְטוֹ נוֹן סְיסְמוֹוָה אָסינְפְרֵי
quello che fao questo non si-smova a-senpre

Q1:
קְוֵילוֹ קֵיפַֿה קְוֵישְטִי נוֹן סֵיסְמוֹבֵֿירַא מַאִי
quello che-fa quešti non si-smoverà mai
Smova of Rito di Fano is conjunctive mood, while smoverà of Q1 is indicative future.

Vulgata:

qui facit haec non movebitur in aeternum

Bibbia Volgare:
colui che fa queste cose non sarà mosso in eterno

While when the verb stays in the 2nd person, so it is clear that the verb expresse plea, it is generally translated by the modal form also in Rito di Fano. So for example in the Taḥanun. Hebrew text: 

 יהי רצון מלפניך ה' אלהינו ואלהי אבותינו שתסלח ותמחול לנו על כל עונותינו ופשענו:
Rito di Fano’s translation: 

סִיאָה פְיַיצְימֵינְטוֹ דַה דְינַאנְצי טִי דומְידֵית דֵית נוֹסְטְרוֹ אֵי דֵית דְי לִי פַטְרִי נוֹסְטְרִי קְי פֵירְדוֹנִי אֵי מַחְלִי אַנוֹאִי סוֹפְרֵי טוּטי לִי קוֹלְפִי נוֹסְטֵרִי אֵי לִי רְיוֵוילִיאִיי נוֹסְטְרִי:
sia piacemento da denanzi te Domedet Det nostro e Det de li patri nostri che perdoni e maḥli a-noi sopre tutti li colpi nostri e li revellii nostri

Both perdoni and maḥli (from the synthetic Hebrew-Italian verb maḥlare ‘forgive’) are conjunctive modal form (and not imperative).
Yet another example of the verb translation according to sense and not to the form is translation of qatal form by future or by present tense. So for example in the text that is read after reading the Torah. Hebrew text: 

ויאמר מסוף העולם ועד סופו ה' אלהי ישראל מָלַךְ ומלכותו בכל מָשָׁלָה:
Rito di Fano’s translation: 

אֵי סירַה דִיטוֹ דַה לַה פִֿינְי די לוֹ עוֹלָם פִֿין אַלַה פִֿינֵי סוֹאָה דומְידֵית דֵית דְי יִשְׂרָאֵל רְינֵירַה אֵי לוֹ אֵינְפירִיאוֹ סוּאוֹ אִין אוֹנְי קווֹסַה פוֹדֵיסְטַה:
e serà detto da la fine de lo ʕolam fin alla fine soa Domedet Det de Israel rennerà e lo enperio suo en onne cavosa podesta 
One qatal form מָלַךְ is rendered by the future tense rennerà, the other qatal form מָשָׁלָה by the present tense podesta, according to the sense.
So we see that Judeo-Italian Siddur translations are not mechanical neither in the lexical field nor in the morpho-syntactic one. This fact is important in evaluation of cases of impact of the Hebrew original text on the language of translation. In this article I use mostly the Rito di Fano translation, because of all 15th century Siddur translations its text contains the most parts of the Siddur, and because although it is different in some details from other medieval translations (as we have seen above in translations of yiqtol in modal function) it belongs to the same general medieval tradition. 
Impact and properties of use of the Hebrew lexical component

Now let us analyse the principal traits of the use of lexical Hebrew component.
Words with religious meaning

The first and most natural use of Hebrew component in Siddur translations concerns words with clear religious content. There are some of them that it is even difficult to translate to another language. Such is the word בראשית which is not translated in the prayers. Let us see two examples of its use:
So it is written in ʕAlenu:

עלינו לשבח לאדון הכל לתת גדולה ליוצר בראשית שלא עשנו כגויי הארץ ולא שמנו כמשפחות הארצות
And this is the translation in Rito di Fano: 

סוֹפְרֵי נוֹאִי אֵי אַלַאוֹודַרֵי אַלוֹ סִינְיוֹרֵי דְּי אוֹנְי קַווֹסַה פֵיר דַארֵי גְרַנֵיצַה אַלוֹ קְרִיאַטוֹרֵי דְי בְּרֵאשִית קְי נוֹן פֵֿיצְי נוֹאִי קוֹמְי לִי יֵינְטִי דְי לַטֵירַה אֵי נוֹן פוּסְי נוֹאִי קוֹמֵי לִי סְקְיַיטִי דְי לְי טֵירִי

Sopre noi è a-lauodare allo Signore de onne cavosa per dare grannezza allo Creatore de Berešit che non fece noi come li jenti
 de la-terra e non puse noi come li schiatti de le terri

In the morning benedictions of Šemaʕ of Shabbath
Hebrew text: 

וטובו מחדש בכל יום תמיד מעשה בראשית
Rito di Fano's translation: 

אֵי לוֹ בֵּינְי סוּאוֹ רִנוֹוַה אְין אוֹנְי דִי קוֹנְטִינְיווֹ אוֹפֵירַה דְי בְּרֵאשִׁית:
E lo bene suo rinnova en onne dì continevo opera de Berešit
Similarly are conserved in the translation the terms אורים and תומים,
 for example in Hosh’anot:

Hebrew text: 

למען שַׂמְתּוֹ כמלאכי מרומים הלובש אורים ותמים 
Rito di Fano's translation: 

פֵיר קְווילוֹ קְי פוֹנֵיסְטִי אֵיסוֹ קוֹמְי לִי אַנְייוֹלִי דְילִי צֵילִי קְי וֵויסְטִיוַוה אוּרִים אֵי תּוּמִים
Per quello che ponesti esso come li agnioli delli celi che vestiva 
 Ɂurim e tummim
The same is the case of the word ארון, 
 for example in the Nm 10:35 which is pronounced before reading the Torah.
Hebrew text:

ויהי בנסוע הארון ויאמר משה קומה ה' ויפוצו אויביך וינוסו משנאיך מפניך:
Rito di Fano’s translation: 

אֵי פֿוֹ נְילוֹ מוֹוְירֵי לוֹ אָרוֹן אֵידִיסֵי משֶה לֵיוַוה דוֹמְידֵית אֵי סְפַרְיֵירַנוֹ לִי נְימִיצִי טוֹאִי אֵי פֿוּיֵירַנוֹ לוֹדֵינְטִי טוֹאִי דַדֵינַאנְצִי טִי:
e fu nello movere lo ɁAron e-disse Moše leva Domedet e sparjeno li nemici toi e fujeranno l-odenti toi da-denanzi Ti:
In the same way in the Hosh’anot. Hebrew text: 

כהושעת פִלְאֵי ארון כהופשע
Rito di Fano’ translation: 

קוֹמְי קי סַאלְוַוסְטִי לִי אַסוֵוירוּטִי דְי לוֹ אָרוֹן קוֹמי רְיוֵוילַאוֹ
come che salvasti li asseveruti de lo ɁAron come revellao
Of course also שכינה is conserved in the same way. Another citation from Hosh’anot: 

שכינת כבודך הושענא
Rito di Fano’s translation: 

לַשְׁכִינַה דְי לו אוֹנוֹרֵי טוּאוֹ
la-Šekina de lo onore tuo
Some other terms from the field of mystical visions are used as such in translation, as for example חיות, אופנים and שרפים. So in the morning benediction before Šemaʕ of the Shabbath: 

המתגאה על חיות הקדש / ... / תפארת וגדולה שרפים ואופנים וחיות הקדש:

In the Rito di Fano’s translation: 

קְי סְינְאַלְצַה סוֹפְרֵי לִי חַיוֹת סַנְטִי / .../ גְלוֹרִיאָה אֵי גְרַנֵיצְי לִי שְרָפִֿים אֵי לִי חַיוֹת אֵי לִי אוֹפַֿנִים סַנְטִי:
Che s’ennalza sopre li ḥayot santi /.../ gloria e grannezze li śerafim e li ḥayot e li Ɂofanim santi. 
Technical textual terms (pasuq, maʕalot)

Besides pure religious terms there are also some technical terms concerning the biblical text that remain untranslated in this period, for example מעלות in the expression שיר המעלות. So in the Ps  121:1:
שיר המעלות אשא עיני אל ההרים מאין יבא עזרי:
In Rito di Fano’s translation: 

קַנְטוֹ דְי מַעֲלוֹת אַלְצוֹ לִי אוֹקְיִי מֵיאִי אַלִי מוֹנְטי דַדוֹנְי ווירַה לו אַיוּטוֹ מִיאוֹ:
canto de maʕalot alzo li occhi mei alli monti da-dove verrà lo aiuto mio
Another example of this technical use is the word פסוק which also remains as such in 15th century translations. This word is used in headlines, for example  in the beginning of the morning service: 

קְוֵויסְטִי סוֹנוֹ לִי סְיטַאנְטַה דוֹאִיי פָסוּקִים קְי סְי דִיצְי לַדְימָנֵי 
questi sono li settanta doi pasuqim
 che si dice la-demani

‘these are the seventy-two pasuqim that are said in the morning’
Another example, also from the morning service: 

דַפוֹאִי דִיצִי קְוֵויסְטִי טְרֵי פַסוּקִים טְרֵי ווֹלְטִי אִין כַוַונָה
dapoi dici questi tre pasuqim tre volte en kavana 

‘then says these three pasuqim in kavana

The word פסוק is used as such in medieval translations, but in later translations it is changed to the Italian word verso. So, in one of the last Judeo-Italian translations of Siddur texts, in the Pirqe Avot translation published in 1710 in Venezia, there are only 2 occurences of pasuq vs. 55 occurences of the word verso. 

.
Importance of unchanging terms in the important spheres of life: health, finances, informers (malšinim), ḥas ve-ḥalila

Besides purely religious terms, there are some other words that belong to important fields of personal life and that remain untranslated in translations. These terms can signify as positive so negative notions and phenomena. The two salient important spheres are health and finances.
But not as a pure religious terms that are generally remain untranslated in all medieval Siddur translations, these words are translated in some translations and remain untranslated in others. Let us see two examples.

The first, the expression רפואה שלמה. This expression is found in the 8th benediction of the Šemona ʕeśre:
העלה רפואה שלמה לכל מכותינו ולכל תחלואינו
And these are its translations in different 15th century translations:
Rito di Fano: 

פַֿה סַאלִירֵי רְפֿוּאָה אַדֵינְפייטַה אַטוּטִי לִי פֵֿירוּטִי נוֹסְטְרִי אֵי אַטוּטִי לִי מַאלַטִי נוֹסְטְרִי
fa salire refuɁa adenpjita
 a-tutti li feruti nostri e a-tutti li malati nostri

Q1:

פָה סַאלִירֵי רְפוּאַה שְלֵימַה אַטוּטִי לִי מַכּוֹת נוֹשְטְרִי אֵי אַטוּטִי לִינְגְרוֹטַנְצִי נוֹשְטְרִי
fa salire refuɁa šelema a-tutti li makkot noštri e a-tutti l-ingrotanzi noštri

Q2:

פָא סָלִירִי מְדְיצִינָא אַדִינְפְלִיטָ' אַטוּטְּי לְפְירוּטְי נוֹשְׁטְרְי אֵיטוּטְי לַנְגְּרוֹטַאנְצְי נוֹשְׁטְרְי
fa salire medecina adenplita a-tutte le-ferute noštre e-tutte l-angrotanze noštre

Q3:

פָה סָלִירֵי מֵדִיצינה אַדֵינְפְלִיטָה אַטוּטִי לִיפֵֿירִיטִי נוֹשטרי אֵי אַטּוּטִי לִינְגְרוֹטַנְצִי
fa salire medicina adenplita a-tutti li-feriti noštri e a-tutti l-ingrotanzi

We see here two tendencies, one to render this expression with Italian terms (medicina adenplita), another to conserve the original Hebres terms partly (only refuɁa) or completely (refuɁa šelema). The later case is found in Q1, and in this translation also the word makkot, as can be seen, is conserved in the Judeo-Italian text.
 Anyway it must be noted that all four 15th century translations belong to the same general tradition, that uses the words “medecina” for רפואה and “adenplita / adenpjita” for שלמה. To another tradition seems to belong the 17th century translation S (London Or. 10517) , which translates רפואה שלמה by the words סַאנִיטָה פְרֵיפֶיטָה sanità prefetta.
Another important field of life (specifically important for Jews in the Middle Ages) is the financial sphere, so important is the plea for income and profit which is found in the 9th benediction of the Šemona ʕeśre:
ותן ברכה רוחה והצלחה בכל מעשה ידינו
The word הצלחה remains as such in two 15th century translations:

Q1:

אֵידָּה בְנֵידִיצוֹנֵי אֵי גְוַאדַנְיוֹ  אֵי הַצְלַחָה אֵינְטוּטַה לוֹפֵירַה דְלִי מַאנִי נוֹשְטְרִי
e-dà benedizone e guadagno e haṣlaḥa en-tutta l’opera delli mani noštri

Q3:
אֵי דָה בֵנֵידִיצוֹנֵי  אֵי גְוָדַאנְיוֹ אֵי הַצְלָחָה אֵינְטוּטִי לוֹפֵירִי דֵלי מַאנוֹ נוֹשְׁטְרִי
e dà benedizone e guadagno e haṣlaḥa en-tutti l’operi delli mano noštri

These two translations are almost identical and so testify their belonging to certain tradition. While Rito di Fano and Q2 which replace הצלחה by an Italian term, differ also in other details, so this replacement seems to be the result of later changes in tradition:
Rito di Fano: 

אֵי דַה בְּינֵידִיצוֹני אֵי לַרְגֿוּרַה אֵי פְרוֹפִֿיצְימֵינְטוֹ אְין טוּטִי לִי אוֹפְרִי דְּי לִי מַאנְי נוֹסְטְרִי
e dà benedizone e largura e proficemento en tutti li operi de li mane nostri

Q2:

אֵידָּא בְּנְדיִצוֹנְי אֵיפְרוֹפְיצְימְינְטוֹ אְינְטוּטְי לוֹפְירְי דְּלְמָאנוֹ נוֹשְׁטְרְי
e-dà benedizone e-profecemento en-tutte l’opere de-le-mano noštre

In Rito di Fano not only הצלחה is translated by “proficemento”, but also רוחה is translated not by “guadagno” ‘profit’ as in Q1 and Q3, but by “largura” ‘wide space’, hence the ‘free and good life’. While in the Q2 there is simply no corresponding term to the word  רוחה at all.  The formula ישלח לנו ברכה ריווחה וחצלחה (sic) is widely present in 15th century account books of Jewish bankers (it is written at the beginning of each month), 
 so the preservation of one of this terms (may be central) does not seem to be casual.
Not only general terms with the positive meaning (as רפואה ‘health’ and הצלחה ‘success’) remain as such in Judeo-Italian translations of Siddur. Also the terms with negative meaning are not translated (in the plea of their annihilation). The famous case is the word מלשינים in the 12th benediction of the Šemona ʕeśre:
ולמלשינים בל תהי תקוה
All the 15th century translations use the same word in the translation.
Rito di Fano: 

אֵי אַלִימַלְשִינִים נוֹן סַרַה סְפֵירַנְצַה
e alli-malšinim non sarà speranza

Q2:
אַלְימַלְשִׁינִים נוֹן צִיסִיאָה סְפְרַאנְצָה
alli-malšinim non ci-sarà speranza

Q3:
אֵי אַלִּי מַלְשִׂינִים נוֹן סִיאָה סְפֵירַנְצָה
e alli malšinim non sia
 speranza
In the Q1 also is added another Hebrew term:
אי אלי מינים אי לי מלשינים
e alli minim e li malšinim

The rest is canceled in the manuscript, most likely by censors. The word minim belongs as it is known to earlier versions of this benediction, later it was suppressed by the Christian censorship. In any case it also appears here in its Hebrew form, as a very important term with salient negative meaning.
Only in the 17th century S the word is rendered by Italian term:

אֶי אַלִי סְפִיאוֹנִי נוֹן וִוי סַרַה סְפֶירַאנְצַה
e alli spioni non vi sarà speranza

The malšinim in this benediction is found also in the Judeo-Provencal Siddur: 
 los-malsenh and in the Ladino Seder Našim (malšinim). 

May be the same tendency to conserve as such an expression which is important as a wish or as a conjuration we see in the case of the word חלילה. This term is found in the Improvement of Dreams in citation from Sam1 14:45:
שנאמר ויאמר העם אל שאול היונתן ימות אשר עשה הישועה הגדולה הזאת בישראל חלילה חי ה' אם יפול משערת ראשו ארצה
In Rito di Fano this word is translated by Judeo-Italian term ladica ‘secular, lay’
 (laico in Italian): 

קְי דִיצֵי לוֹ פָסוּק אֵי דִיסֵי לוֹ פוֹפוֹלוֹ אַשָׁאוּל סְי יְהוֹנַתָן מוֹרֵירָה קְי פֵיצְי לַה סָאלְוֵויצִיאוֹנִי גְרָנֵי קְוֵויסְטָה אִין יִשְׂרָאֵל דְּי לָאדְיקָה קָווסָה אָמִי וִויוָוה דוֹמְידֵית סְי קָדְירָה דְילִי קָפְילִי דְי לוֹ קָאפוֹ סוּאוֹ אִין טֵירָה 
che dice lo pasuq e disse lo popolo a-ŠaɁul se Yehonatan morerà che fece la salvazione granne questa en Israel de ladica cavosa a-mi viva Domedet se cadderà delli capelli de lo capo suo en terra
But in two other 15th century translations this expression which is so characteristic of all Jewish languages, almost magic, remains untranslated:

Q1:

קוֹמֵי דִיצֵי לוֹ פַסוּק אֵדִיסֵי לוֹפוֹפוֹלוֹ אַשָאוּל סֵי יוֹנַתָן מוֹרִירָא קֵי פֵֿיצֵי לַסַלְבַאצִיאוֹנֵי גְרַאנֵי קְוֵישְטַה אֵין יִשְׂרַאֶל חַלִילַה חַי הָ' קֵינוֹן קַדֵירַא דְלוֹ קַפֵילוֹ דְלוֹקַאפוֹ סוּאוֹ אֵינְטֵירַּה 
come dice lo pasuq e-disse lo-popolo a-ŠaɁul se Yonatan morira che fece la-salvazione granne quešta en Israel ḥalila ḥay H’ che-non cadderà dello capello dello-capo suo en-terra
Q3:
[...] קֵי פֵֿיצֵי לַסַלְבָֿצִיאוֹנֵי גְרַנֵי קְוֵישְׁטָה אִין יִשְׂרָאֵל חָלִילָה חַי הָ' קֵי נוֹן קָדֵירָה דֵלּוֹ קָפֵילוֹ [...]
[...] che fece la-salvazione granne queša en Israel ḥalila ḥay H’ che non caderà dallo capello [...]

Note that Rito di Fano not only translates חלילה into (Judeo-)Italian term, but adds the words a-mi ‘to me’. It seems he automatically translates the expression חלילה לי, that makes part of usual Hebrew component of Jewish languages.
The above mentioned examples are representatives of several relatively rich classes of words (religious terms, technical textual  terms, terms with salient positive or negative meaning in whose case the precision of the term used in the plea seems to be specially important). But important to understanding of its use are the more marginal cases, in which there is not only mechanical conservation of the Hebrew term in the Judeo-Italian text.
First let us see several cases in which the Hebrew term is conserved in some circumstances and changed by the Italian one in others.
Hebrew component  in headlines vs. text of prayers

The most widespread case is that of headlines and captions vs. text of prayers. The first ones are much more rich in the Hebrew component. Let us give several examples.

The word שירה remains as such in headlines. So before שירת הים: 

דָפוֹאִי קוֹמֵינְצַה לָה שִׁירָה
dapoi comincia la Šira
‘after that begins the Šira’

While in the text itself, immediately following the headline, it turns to canto. Hebrew text:
אז ישיר משה ובני ישראל את השירה
Rito di Fano:

אְין טַאנוֹ קַנְטָאוֹ משֶה אֵי לִי פִֿילְיוֹלִי דְי יִשְרָאֵל לוֹ קָנְטוֹ קְוֵויסְטוֹ
en tanno cantao Moše e li filjoli de Israel lo canto questo

Well-documented is the case of the word Torah (“legge”, ‘law’ in Italian), which always remains תורה in headlines and captions and always is translated to ליי legge ‘law’ in the text itself of prayers.
In headlines, for example: 

אֵי דִיצֵי קַדיש אֵי טְרַאיֵי לוֹ ספר תוֹרַה אֵי דִיצֵי קְוֵויסְטִי פַּסוּקִים.
e dice Qaddiš e traie lo Sefer Tora e dice questi pasuqim
‘and says Qaddiš and takes out the Sefer Tora and says these pasuqim’

While in the text of prayers and cited biblical verses appears the Italian word lejje, for example in Ps 119:142:
ותורתך אמת:
In Rito di Fano’s translation: 

אֵי לַה לֵיְי טוֹאַה אֵי וְוירֵיטָאדֵי:
e la leje toa è veretade
Or at the end of the Yotzer of the 8th day of Pesach. Hebrew text: 

תורה תמימה יחייכם ויושיעכם ואמרו כל העם אמן:
In Rito di Fano’s translation: 

לֵייְ אַדֵינְפְיִיטָה רַבְּיפֵֿיקַרַה ווֹאִי אֵי סַאלְוַורַה ווֹאִי אֵי דִירַנוֹ טוּטוֹ לוֹ פוֹפוֹלוֹ אָמֵן:
leje adenpjita rabbefecarà e salvarà voi e diranno tutto lo popolo amen
Similar is the case of שבת / sabbeto. Shabbath remains shabbath in the headlines but is always translated to very similar, but different Italian term in the texts of prayers and Biblical quotations.
For example, before the Shabbath evening service: 

אַלוֹ שַבַת אֵינְטְרַנְטִי דִיצֵי קְוֵויסְטוֹ אֵי לו מַעַרִיב דֵי לו שַבַת
allo Šabbat entrante dice questo e lo maʕariv
 de lo Šabbat

‘with the beginning of the Shabbath says this and the maʕariv of the Shabbath’

Immediately after this headline follows the text of benediction. In Hebrew: 

ברוך אתה ה' אלהינו מלך העולם אשר כלה מעשיו ביום השביעי ויקראהו שבת קדש מערב ועד ערב
In Rito di Fano’s translation:
בְינְידֵטוֹ סִיאי טוּ דוֹמְידֵית דֵית נוֹסְטְרוֹ רְי דְי לוֹ עוֹלָם קְי פֿוֹרְנִיווֹ לִי אוֹפְירִי סוֹאִי נְילַדִי סֵיטְימַה אֵי קְיַימָווֹ אֵיסוֹ סַבֵּיטוֹ סַנְטוֹ דַה סְירַה פִֿין אַסְירַה
benedetto sii tu Domedet Det nostro Re de lo ʕolam che fornivo li operi soi nella-dì settima e chiamavo esso sabbeto santo da sera fin a-sera
In the headline before the Mussaf of Shabbath: 

קְוֵויסְטוֹ אֵי לוֹ מוּסַף דְי לוֹ שַׁבַת
questo è lo musaf
 de lo Šabbat
‘this is the musaf of the Shabbath’
But in the Mussaf itself the term is rendered Italian. Hebrew text: 

ומוסף יום השבת הזה נעשה ונקריב לפניך באהבה
Rito di Fano’s translation:

אֵי לוֹ מוּסַף דְי לַה דִי דְי לוֹ סַבְּיטוֹ קְוֵויסְטוֹ פַֿרֵימוֹ אֵי אַפְרֵיקִינְקְוַורֵימוֹ דְינַאנְצִי טִי אְין אַמוֹרֵי
e lo musaf de la dì de lo sabbeto questo faremo e apprechinquaremo denanzi ti en amore

So also in the sealings of benedictions (which seem to be more sacred place), for example at the end of the central benediction of the Mincha of Shabbath. Hebrew text:
ברוך אתה ה' מקדש השבת
Rito di Fano’s translation: 

בְּינְידֵטוֹ טוּ דוֹמְידֵית קְי סַנְטֵיפְֿיקִי לוֹ סַבְּיטוֹ:
benedetto tu Domedet che santefichi lo sabbeto
Somewhat surpisingly the same is the case of the word כהן / sacerdote. In the headlines the word כהן is used as such. For example, before reading the Torah: 

קְוַוה קְיַימַה לוֹ כוֹהֵן אֵי לֵיְי אַסֵפֶר
qua chiama lo kohen
 e leje a-sefer
‘here calls the kohen and reads in the sefer’

But in the texts of prayers this word is translated to the Italian term sacerdote. For example, in the already mentioned above Yotzer to the 8th day of Pesach, is written: 

כהניך ה' אלהים ילבשו תשועה וחסידיך ישמחו בטוב:
Rito di Fano’s translation: 

לִי סְיצְירְדוֹטִי טוֹאִי דוֹמְידֵית דֵית וֵויסְטֵירַאנוֹ סַאלְוֵויצִיאוֹנֵי אֵי לִי חֲסִידִים טוֹאִי סְי אַלֵיגְרַרַאנוֹ נְילוֹ בֵּינְי:

li secerdoti toi Domedet Det vesteranno salvazione e li ḥasidim
 toi se allegraranno nello bene
It means at least that the word sacerdote was not conceived as purely Christian, and really this word serves as a family name in Italian Jewry. 

Two different meanings of the same word: one remains it its Hebrew form, another translated by Italian word
Another case of different approaches to the same Hebrew word is distinguishing between two different meanings of the same term. The salient and simple example is the word צבאות which can mean ‘armies’, ‘large groups of people’ or can serve as a divine epitet.
In the sense of divine epitet the word צבאות remains untranslated. For example, in two verses from Ps 46:8 and 84:13 at the beginning of the Siddur. Hebrew text:
ה' צבאות עמנו משגב לנו אלהי יעקב סלה: ה' צבאות אשרי אדם בטח בך:
Rito di Fano’s translation: 

דוֹמְידֵית דְי צְבָֿאוֹת קוֹנוֹאִי פֿוֹרְטֵיצְי אָנוֹאִי לוֹ דֵית דְי יַעָקֹבֿ אַסֵינְפְרֵי: דוֹמְידֵית דְי צְבַאוֹת בֵיאָטוֹ לוֹמוֹ קְי סְפֵירָה אְין טִי:
Domedet de ṢewaɁot con-noi fortezze a-noi Det de Yaʕaqov a-senpre. Domedet de ṢewaɁot beato l’omo che spera en te.
While in the sense of ‘large groups of people’ this word is translated by Italian term oste ‘army’. These different approaches are particularly salient when they are found in the same sentence. So it is in the Hosh’anot. Hebrew text: 

כהושעת המון צבאות ועמם מלאכי צבאות כן הושענא
Rito di Fano’s translation: 

קוֹמְי קְי סַאלְוַוסְטִי לוֹ רְימוֹמִיאַמינְטוֹ דְי לִי אוֹסְטִי: אֵי קוֹנֵיסִי לִי אַנְיוֹלִי דְי צְבָאוֹת: קוֹסִי סַאלְוַוה מוֹ
come ce salvasti lo remomiamento de li osti. e con-essi li agnoli de ṢewaɁot. così salva mo
The crowds of sons of Israel are osti, but the angels are angels of ṢewaɁot. But the distribution is even more delicate: when the crowds of angels come before the Creator, they are also oste. So it is in the morning benediction before Šemaʕ in Sabbath (although here the singular, not plural form is used in Hebrew, but in the translation appears plural form, li osti). Hebrew text: 

שבח נותנים לו כל צבא מרום.
Rito di Fano’s translation: 

לַאווֹדַה דַאנוֹ אַאֵיסוֹ טוּטי לִי אוֹסְטי דְי לִי צֵילִי:
lavoda danno a-esso tutti li osti de li celi
Translation of one Hebrew word by another
The third category of unusual approach to Hebrew component is translation of one Hebrew word by another. Hypothetically these cases may show which Hebrew component lexical units were really used by Judeo-Italian speakers and readers and were preferable to their Romance counterparts.
The most known and widespread case of this phenomenon is the word טוטפות which is translated by תפילין already by Onkelos. So in the Šemaʕ. Hebrew text: 

וקשרתם לאות על ידך והיו לטטפת בין עיניך:
Rito do Fano’s translation: 

אֵי לֵיגִי אֵיסִי אָסֵינוֹ סוֹפְרֵי לִי מָאנִי טוֹאִי אֵי סִיאֵינוֹ אָתְפִֿילִין אְין פְֿרַה לִי אוֹקְיִי טוֹאִי
e leghi essi a-senno sopre li mani toi e sieno a-tefillin en fra occhi toi
And similar in other 15th century translations. The situation changes only in the 17th century. In S: 

 אֵי לִיגַארַאִי קְוֵוילִי פֶיר סֵינְייוֹ סוֹפְרַה לַה מַאנוֹ טוּאַה אֶי סַארַאנוֹ פֶיר פְרוֹנְטַאלִי אֶינְפְרָה לִי אוֹקְיִי טוֹאִי
e legarai quelli per segno sopra la mano tua e saranno per frontali infra li occhi toi
Similar case, in which one religious term is translated by another Hebrew word, known better, is the translation of the word אִשֶּׁה by well-known word קרבן. So it is in the  17th benediction of the Šemona ʕeśre. Hebrew text: 

והשב העבודה לדביר ביתך ואשי ישראל  [...]
Rito di Fano’s translation: 

 אֵי פַֿה טוֹרְנַארֵי לוֹ סֵירְוִיציאוֹ אַלוֹ אַוִויטַקוֹלוֹ דְי לַה קַסַה טוֹאַה אֵי לִי קוֹרְבָּנוֹת דְי יִשְׂרָאֵל:
e fa tornare lo servizio allo avitacolo de la casa toa e li qorbanot de Israel [...]

And similarly in the other 15th century translations. Also in this case the situtation changes in the 17th century. In S:
אֶי רִיטוֹרְנַה לַה סֶירְוִויטוּ דֶי לִי סַאקְרֵיפִיצִיִי אַלוֹ אוֹרַאקוֹלוֹ דֶי לַה קַאסַה טוּאַה אֶי לִי סַאקְרֵיפִיצִיִי אַפוֹקַאטִי דֵי יִשְרַאֵל 
e ritorna la servitù de li sacrefizii allo oracolo de la casa tua e li sacrefizii affocati de Israel [...]

The 17th century S translates אִשֵּׁי by sacrefizii affocati ‘burned sacrifices’, i.e. it seems that he feels the need to distinguish between this type of sacrifices and “usual” sacrifices.
Another example from the purely religious sphere is the translation of the Hebrew word אלילים ‘idols’ by another Hebrew word פסילים. So it is in the central benediction of the morning ʕAmida of Shabbath. Hebrew text: 

ולא נתתו ה' אלהינו לגויי הארצות ולא הנחלתו מלכנו לעובדי אלילים:
Rito di Fano’s translation: 

אֵי נוֹן דֵיאוֹ אֵיסוֹ דוֹמְידֵית דֵית נוֹסְטְרוֹ אַלִי יֵינְטִי לִי טֵירִי אֵי נוֹן פֵֿיצְי רְידֵיטַארֵי אֵיסוֹ לוֹ רְי נוֹסְטְרוֹ אַקְוֵוילִי קְי סֵירְוֵוינוֹ לִי פְסִילִים:
e non deo esso Domedet Det nostro alli jenti li terri
 e non fece redetare esso lo Re nostro a-quelli che serveno li pesilim.
The use of pesilim for translation of another Hebrew word in the sense of ‘idols’ we find also in Maqre Dardeqe, 
 in the voice תרף:
תרף פסיליש [...] כמו לקחה את התרפים ותא' צלמניא [ויצא]
So תרף is translated pesiles. Here we see also the Iberian (?) plural suffix -es, which can testify the antiquity of the word or alternatively testify later connections between Judeo-Italian and Judeo-Iberian.
 Anyway, the word seems to belong to well-established Hebrew component of Judeo-Italian.
To other semantic field, but also very important for the medieval Italian Jewry, belongs the economical term נֶשֶׁךְ ‘interest, usuary’. This word is translated by Italian word mozzeco (etymologically ‘bite’, as נשך in Hebrew) in Rito di Fano. It is found, for example, in the verse Ps 15:5 which makes part of the ritual of Improvement of dreams (already cited above). Hebrew text:
כספו לא נתן בנשך ושחד על נקי לא לקח:
In Rito di Fano: 

לוֹ אָרִיֵינְטוֹ סוּאוֹ נוֹן דֵיאוֹ אְין מוֹצְיקוֹ אֵי סִימוּנִיאָה פֵיר מוּנוֹ נוֹן טוֹלְצִי:
lo arjento suo non deo en mozzeco e simunia per munno non tolze
But another (and somewhat more ancient) 15th century translation Q1 uses a well-known Hebrew word רִבּיתִ to translate נשך:

לַארִיאֵינְטוֹ סוּאוֹ נוֹן דֵיבֿוֹ אַרְבִּיתֿ אֵי סֵימוֹנֵיאַה פֵיר מוּנוֹ נוֹן טוֹלְצֵי.
l’ariento suo non devo a-rbit e semonea per munno non tolze

The ‘spoken’ character of this use of רבית as Judeo-Italian word is confirmed by the ‘illegitimate’ vocalization: shewa in resh but dagesh in bet. This is usual vocalization of this word in Mishnah Ms Paris 238-239 written in Cesena in 1399 and in other contemporaneous sources. 

Maqre Dardeqe at the voice נשך uses both words, Italian and Hebrew: 
נשך מוציקו [...] כמו נשך כסף נשך אכל פי' הרבית
May be the term mozzeco was less known, and there was need to explain it as רבית?

Yet another lexical sphere which contains rich Hebrew component and in which Hebrew words sometimes translate other Hebrew words, is the geography, more precisely cardinal points. May be it is connected to the fact that Jews (and Arabs) were amongst the translators and authors of scientific treatises including those dedicated to geography? Anyway, generally speaking the cardinal points are not translated to Italian but conserve their Hebrew form. So for example in the piyyut Yeʕidun yaggidun. Hebrew text: 

מראש ועד סוף יש לך סימן. מזרח ומערב צפון ותימן.
Rito di Fano’s translation: 

דַה לוֹ קַאפוֹ פִֿינְי אַלָפִֿינְי אֵי אָטִי סִימַן דַה מִזְרַח דַה מַעַרָב דָה צַפֿוֹן דָה דָרוֹם:
da lo capo fine alla-fine è a-ti siman. da mizraḥ da maʕarav da ṣafon da darom.

But relatevily rare word תימן is translated by well-known דרום. So also in Maqre Dardeqe in the voice תמן: 

תמן פיגורי [...] לשון אחר דרום
So we have seen the use of certain Hebrew component lexemes to translate other Hebrew words in the religious sphere (tefillim, pesilim), in the financial field (rebbit), and in the scientific (geographic) one (darom). The fourth type of Hebrew component lexemes that were so well-known that were preferable to Italian parallels, is the layer that seems to belong to ‘popular’ level of the language. Such is the synthetic verb טענארי ‘quarrel’, based on the Hebrew word טענה ‘claim, complaint’  and Italian suffix. It is used to translate the Hebrew word חולק. So it is in the morning Viduy of Yom Kippur. Hebrew text: 

כתלמוד חולק על רבו
Rito di Fano’s translation: 

קוֹמְי לוֹ תַּלְמִיד קְי טַעֲנַה קוֹלוֹ רוֹבִּי סוּאוֹ
come lo talmid che taʕana collo robbi suo

This sentence is particularly rich in Hebrew component. One word (talmid) is identical to its counterpart in the Hebrew text, while two others seem to be part of Hebrew component of Judeo-Italian. Robbi is the usual Judeo-Italian form of רבּי. 
 The verb taʕanare is found in a Judeo-Italian poetry of the end of the 18th century, La gran battaja dj’ abrei d’ Moncalv: 

L’ha tanhanà coul Penacas
‘He fights with Penacas’
So in this case the ‘popular’ Judeo-Italian synthetic verb taʕanare translates the verb חָלַק (חוֹלֵק) in one of the most sacred places of the Makhzor, in the Viduy of Yom Kippur.
Sometimes the Hebrew expression of the original text is translated paraphrastically using several other Hebrew words. So is the case of the Hebrew expression בורא רחמים, for example in the Taḥanun. Hebrew text: 

בורא רחמים חטאנו לפניך רחם עלינו:
Rito di Fano’s translation: 

קְרִיאָטוֹרֵי דְי לוֹ עוֹלָם אְין מִידָה דְי רַפייטָמֵינְטִי פֵיקמוֹ דְי נַאנְצִי טי רַפְיִיטָרַיִי סוֹפְרֵי נוֹאִי
creatore de lo ʕolam en midda de rappiatamenti peccamo de nanzi te rappiatarai sopre noi
So the word בורא is translated by mixed Hebrew-Italian expression creatore de lo ʕolam, and the word רחמים (that serves here as adverb) by adverbial Hebrew-Italian expression expression en midda de rappiatamenti.
One form of the Hebrew word rendered by another form of the same word

Finally, and in connection with the word ʕolam, I would like to bring an example of another similar phenomenon, when the one Hebrew form of certain word is rendered by another Hebrew form of rhe same word. Such is the case of plural forms of the word ʕolam. In the Biblical Hebrew its plural form is עולמים, while in the Mishnaic Hebrew the form עולמות is diffused. Rito di Fano always uses the Mishnaic form, even when in the Hebrew text stays עולמים. So it is for example in the Yoṣer to the 8th day of Pesach. Hebrew text: 

מלכותך מלכות כל עולמים וממשלתך בכל דוד ודור: ה' מלך ה' מלך ה' ימלוך לעולם ועד:
Rito di Fano’s translation: 

לוֹ אֵינְפֵירִיאוֹ טוּאוֹ אֵינְפֵירִיאוֹ דְי טוטִי לִי עוֹלָמוֹת אֵי לָה פוֹדֵיסְטָרִיאָה טוֹאָה אְין אוֹנְי יֵינוֹרַצִיאוֹ אֵי יֵינוֹרָצִיאוֹ דומידית רי דומידית ריני דומידית רינירה אסיקולו אי אסינפרי:
lo enperio tuo enperio de tutti li ʕolamot e la podestaria toa en onne jenorazio e jenorazio Domedet re Domedet renne Domedet rennerà a-secolo e a-senpre

The עולמים of the Hebrew text is translated by עולמות and so always in the Rito di Fano. So it seems that the form עולמות is the one that was used in Judeo-Italian written texts as a Hebrew component lexical unit.
Note by the way that in the just cited sentence we see also two different translations of the word עולם in two different senses (as above in the case of צבאות): in the sense of ‘world’ it remains עולם, in the temporal sense (‘forever’) it is translated by the Italian expression a-secolo. This distinction between two senses is maintained always in Rito di Fano, for example in the verses that are read after reading the Torah. Hebrew text: 

ויאמר מסוף העולם ועד סופו ה' אלהי ישראל מָלַךְ ומלכותו בכל משלה תמיד הוא ימלוך עלינו לעולם ועד ואמרו כל העם אמן:
Rito di Fano’s translation: 

אֵי סירַה דִיטוֹ דַה לַה פִֿינְי די לוֹ עוֹלָם פִֿין אַלַה פִֿינֵי סוֹאָה דומְידֵית דֵית דְי יִשְׂרָאֵל רְינֵירַה אֵי לוֹ אֵינְפירִיאוֹ סוּאוֹ אִין אוֹנְי קווֹסַה פוֹדֵיסְטַה אֵיסוֹ רְינֵירַה סוֹפְרֵי נוֹאִי אַסֵיקוֹלוֹ אֵי אַסֵינְפְרֵי אֵי דִירָאנוֹ טוּטוֹ לוֹ פוֹפוֹלוֹ אָמן:
e serà detto da la fine de lo ʕolam fin alla fine soa Domedet Det de Israel rennerà e lo enperio suo en onne cavosa podesta esso rennerà sopre noi a-secolo e a-senpre e diranno tutto lo popolo amen
Summarising
Translations of Siddur to Judeo-Italian naturally depend on peculiarities of the Hebrew syntax (for example, there are sometimes literal translations of the construct [smikhut], as in the case of jenti li terri as translation of גויי הארצות instead of jenti de li terri). But these are not mechanical word-to-word and form-to-form translations. The verb forms are translated not according to their formal signification, but according to their contextual sense. So the form yiqtol can be translated by future tense, present tense or modal mood (subjunctive), all according to the sense of the form (obviously in the interpretaion of translator, so different Judeo-Italian translations may differ in their mode to translate), and similarly the form qatal can be translated by past, future or present. It means, that the Judeo-Italian translations are neither mechanical nor (generally) strictly literal. 

The lexical impact of the Hebrew component on the translations is naturally very strong. There are several fields in which the use of Hebrew component Judeo-Italian lexical unit instead of the Romance one is highly expected: first of all, in the religious (or mystic) sphere (בראשית, אורים ותומים, שכינה, אופנים וחיות הקודש). Secondly, in the spheres that are especially important to human life and so the use of the original Hebrew words seems to be almost superstitiously important for the medieval and Renaissanse Jews (רפואה, הצלחה). Similar is the case of חלילה, that express general fear before the difficulties of life ans so remains untranslated to render the expression with more precision.

Also technical terms that concern the Biblical text are conserved in translations (פסוק, [שיר] המעלות).
There are several cases in which the same Hebrew component is used differently in different contexts: (1) the same Hebrew word remains untranslated in the headlines and is translated by Romance lexical unit in the text of prayer (שבת / sabbeto; כהן / sacerdote); (2) the same Hebrew word in the divine (mystic) sense remains untranslated, while in the secular sense is translated by Italian word (צבאות / osti); (3) one Hebrew component lexical unit translates another Hebrew word (אִשִּׁים > קרבנות; נשך > רבית; חולק > טענה); (4) one form of the Hebrew word is represented by another form of the same word (עולמים > עולמות). The two latter categories are especially instructive in studying the Hebrew component of live (spoken or written) Judeo-Italian.
Concluding, the Hebrew component of the language of Judeo-Italian translations of Siddur is very rich and shows us its vitality and flexibility, and in general the vitality and non-mechanical approach to the language of Jews in Italy.
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� For general description of the Hebrew component in Judeo-Italian of the Renaissance see Mayer-Modena (1999)..


� See f.ex. Cuomo (1988:99-105).


� Ryzhik (2008a).


� About the changes in the Jewish cultural world in this connection see Bonfil (1994). On the genreal problems of the linguistic changes in this period see Migliorini (1987: 281-388); Seriani (1993).


� See Cassuto (1930a), Cuomo (1995) on translations of the Bible in 15th-17th centuries.


� I would like to mention here briefly two important general characteristics of Judeo-Italian traditions of Siddur (15th-17th centurries): (1) general sociological frame: their possible destination for women, but also for synagogical service for individuals, (2) dialectal-geographic localization of their lexicon and grammar traits: mostly Southern and Central in the 15th century translations, mostly Northern in 17th century translation. For more detailed description see Cassuto (1930a), and especially Ryzhik (2013) and the bibliography. For extreme Southern dialectal traits (Salento) see Ryzhik (2014).


� See a salient example of Improvement of dreams in Ryzhik(2017). 


� It must be underlined that using the term “conservation” I do not mean the conservation of the text of translations. Just contrary, as it would be clear from the examples below, translators are relatively free in their translations (see Ryzhik 2013 for the details of connection between tradition and freedom in different translations). I only mean that Siddur translations try to conserve the Hebrew words, especially the important ones in some sense (as it is explained further in the article). 


� Ryzhik (2005). 


� Siddur S.D. Luzzato, 2, p. 183b. The Hebrew text of the Italian Siddur is cited according to this edition, because the precise text that stood before the medieval interpreters is not known to us, but the Italian rite version is very conservative and rigid and there are not serious differences between different medieval manuscripts of this rite meither between  them and printed editions, see Goldschmidt (1980):154.


� See Ryzhik (2007), idem (2013). This is the editio princeps of Siddur, printed in 1506 at Fano, Siddur di tutto l’anno, tralatato per man di R. Ya‘qov Israeli [Finzi], Fano, nella stampa di [Gershom] Soncino. This edition contains all the text of the Italian rite, including a Mishna chapter Shabbat 2 [Ba-me madliqin] and Hosh’anot, which are absent in the 15th century manuscripts.


� Rito di Fano, p. 176b. For this source see Ryzhik (2013) and bibliography.


� Also the toponym Sharon is translated accordnig to sense, pianura ‘plain’.


� This verse makes part of Hatavat Halom, ‘Improvement of dreams’. Siddur S.D. Luzzato 1, p. 6a.


� For general chacteristic of 15th century translations of Siddur see Cassuto (1930b), Ryzhik (2013).


� Siddur S.D. Luzzato 1, p. 24a.


� Rito di Fano, p.41b.


� It is also found in the Improvement of dreams.


� For the bibliograhic data see the bibliography at the end of the article.


� Rito di Fano, p. 31a.


� In the same way is translated in the 17th century manuscript translation S (London Or. 10517 ; for its charateristic see Ryzhik [2013]) : פַאטוֹר דִי פַאצֵי נֵי לִי צִיֵילִי סוֹאִי לוּאִי פַארַה פַאצֵי סוֹפְרַה נוֹאִי אֶי סוֹפְרַה טוּטוֹ יִשְרַאֵל ‘fattore di pace ne li cieli soi lui farà pace sopra noi e sopra tutto Israel.


� The last part of the phrase is destroyed.


� a-senpre is traditional Judeo-Italian way to translate לעולם; where The Italian a- serves to render the Hebrew ל-. See f.ex. Cuomo (1988a):136 But is also found in non-Jewish christian medieval authors, such as Domenico Cavalca, f.ex. “giova a sempre leggere la vita” (Domenico Cavalca, Vite dei Santi Padri, edizione critica a cura di Carlo Delcorno, Firenze, SISMEL - Edizioni del Galluzzo, 2009, 2 voll, p. 4, cap. 15); the data according to OVI)


� Siddur S.D.Luzzato, 1, p. 19b.


� Rito di Fano, p. 33b.


� Siddur S.D. Luzzato 1, 22b.


� Rito di Fano,  p.70a.


� Rito di Fano,  p.47a.


� I prefer transliteration with j (rather than ienti which is present in Old-Italian texts) because we don’ t know the precise pronounciation in Judeo-Italian dialects; for the principles of transliteration see Ryzhik 2013.


� Siddur S.D. Luzzato 1, 40b.


� Rito di Fano,  p.61b.


� In the Bibbia Volgare these terms are translated: “la dottrina e la verità”, for example Ex 28:30 (according to the Vulgata: “Doctrinam et Veritatem”).


� Siddur S.D. Luzzato 2, 181b.


� Rito di Fano,  p.167b.


� Note the above mentioned tendency to the verbal form translation according to contextual sense: the Hebrew participle loveš is translated by the Italian past verbal form: vestiva.


� In the Bibbia Volgare is translated “arca” (identically to the Vulgata).


� Rito di Fano,  p.37b.


� Siddur S.D. Luzzato 2, 181a.


� Rito di Fano,  p.166a.


� Siddur S.D. Luzzato 2, 179b.


� Rito di Fano,  p.161a.


� Siddur S.D. Luzzato 1, 41a.


� Rito di Fano,  p.60a.


� Rito di Fano,  p.87a.


� Rito di Fano, p.5a.


� The vocalization of the word פסוקים is according to the Italian Jewry tradition, see Ryzhik (2008b).


� Rito di Fano, p.6a.


� Another example of ‘religious’ Hebrew component.


� In the 17th century manuscript translation of Siddur S (London Or. 10517; it is cited several times in this article) only  pasuq is used. And so also in other sources of this period. So the change seems to happen in the beginning of 18th century, when Judeo-Italian really gives place to common Italian wrtten in Hebrew characters (or simply to common Italian in Latin characters).


� As it is well known, in older Judeo-Italian texts also geographical and personal names, such as Mitsrayim and Moshe remain in their Hebrew form. But in later texts, f.ex. in just quoted Pirqe Avot (Venezia 1710), Moshe remains משה. while Mitsrayim is ttranslated to אֵיגְיִיטוֹ  (Italian Egitto). This side of the problem deserves a special study.


� Rito di Fano, p.28a.


� The real pronounication is unclear. It may be adenpita, as concttaction of adenplita (which is documented in other manuscripts). Here I prefer a transliteration (because of two yod in Hebrew characters)


� Makkot belongs to words that are richly represented in the Aggada shel Pesaḥ, so highly expected  to enter any Jewish language. Makkot is also found in several later spoken Judeo-Italian dialects, f.ex. in Roman Judeo-Italian, see Milano (1964).


� Rito di Fano, p.28b.


� Ryzhik (2020).


� Rito di Fano, p.29a.


� By the way should be noted that in spite of clear common tradition, each of three translations has chosen different way to translate the verb בל תהי: indicative without the clitic ci and with it (“sarà” and “ci sarà”) and subjunctive mood “sia”.


� I am very grateful to my friend Dr. Erica Baricci for this information.


� Schwarzwald (2012): 77..


� This term is used in Maqre Dardeqe as translation of the root חלל  (דלדיקארי deladicare). Many forms with -d- are cited in TLIO (Tesoro della lingua italiana delle Origini), s.v. laico (see OVI), from Central Italy (f.ex., Staturi senesi, year 1305).


� Rito di Fano,  p.7a.


� Rito di Fano, p.16b.


� Rito di Fano, p.37b.


� Rito di Fano, p.41b.


� Siddur S.D.Luzzato, 1, p. 128a.


� Rito di Fano, p.70a.


� Rito di Fano, p. 48a.


� This term also naturally remains untranslated.


� Siddur S.D.Luzzato, 1, p. 31b.


� Rito di Fano, p. 70b.


� Always untranslated.


� Siddur S.D.Luzzato, 1, p. 46a.


� Rito di Fano, p. 77b.


� Rito di Fano, p. 70b.


� Note that the word כוהן is written here with scriptio plena, which is very rare in this word. But it is the orthography in the Siddur according to the Italian rite printed in the same Fano in 1504. In all other printed editions of the Italian rite (including Soncino 1486 which is almost identical) the scriptio of this word is defectiva: כהן, כהנין, see Ryzhik (2012):122. So may be there is here some testimony of attempts to unify orthography (in this case, of participle [beynoni] forms), parallel to the processes of unification in the contemporaneous Italian print.


� Siddur S.D.Luzzato, 1, p. 126b.


� Rito di Fano, p. 58a.


� While the word חסידים remains untranslated almost always. only Q2 translates it usually to ְ  מִיסִירִיקוֹרְדִיאוֹסִי miserecordiosi, for example in the 13th benediction of Šemona ʕeśre. This is accordingly to the general tendency of  this manuscript: we have seen above that Q2 translates also the expression רפואה שלמה and the term הצלחה.


� The name is quite popular. See f.ex. Encyclopaedia Judaica, The Macmillan Company, Jerusalem 1971, v. 14, cc. 589-590.


� Rito di Fano, p. 6a.


� Siddur S.D. Luzzato 2, 181a.


� Rito di Fano,  p.165b.


� Siddur S.D. Luzzato 1, 41a.


� Rito di Fano,  p.60a.


� Dt 6:8.


� Rito di Fano,  p.23a.


� Note also the differences in verb form translations: the forms וקשרתם. והיו are translated as conjunctive (modal) forms by 15th century translations and as indicative future by 17th century S. I have written an article on this subject (modal forms vs. indicative forms), Ryzhik (2009). The differences between different translations are clear. So may be there is some theological difference (wish vs. fact).


� Siddur S.D. Luzzato 1, 17a.


� Rito di Fano,  p.29b.


� Siddur S.D. Luzzato 1, 43b. In all other medieval manuscripts of Italian rite that I heve seen the version  is also אלילים.


� Rito di Fano,  p.59a.


� jenti li terri as translation of גויי הארצות instead of jenti de li terri. It is another type of Hebrew component impact on the language of translation: literal translation of the construct [smikhut].


� Maqre Dardeqe, Napoli 1480. Hebrew-Italian-Arab dictionary of the Biblical Hebrew; see about it Cuomo (1988b).


� About possible connections between Judeo-Italian and Judeo-Spanish see Aprile (2012):123-131; but Aprile discusses later Judeo-Italian dialects. It muct be inderlined, that the author of original Maqre Dardeqe was Perez Trabot, supposingly French Jew that came to Itay via Catalania, but the Maqre Dardeqe that was printed in Naples in 1488 was written not by Iberian refuge, but by anonymous Italian author and with very rare exceptions (may be the only one is our pesiles) its Romance language is classic medieval Judeo-Italian.The Italian lexicon of Maqre Dardeqe is very Judeo-Italian, without Iberian loanwords, see Cuomo (1988b).


� Rito di Fano,  p.7a.


� Bar-Asher (1980):41.


� Siddur S.D. Luzzato 1, 3b.


� Rito di Fano,  p.18b.


� פיגורי are figure, תמונות.


� Siddur S.D. Luzzato 2, 92a.


� Rito di Fano,  p.137a.


� Ryzhik (2008b).


� Colombo (1970):440.


� Siddur S.D. Luzzato 1, 20a.


� Rito di Fano,  p.33b.


� Siddur S.D. Luzzato 1, 127b.


� Rito di Fano,  p.66b.


� Siddur S.D. Luzzato 1, 22b.


� Rito di Fano,  p.70a.


� I mean, they try to write their translations in (relatively) good Italian, and not to do it form-to-form translation (as do for example the author of the Ladino Seder Nashim in translation of beynoni, see Ryzhik 2019 on comparison between Seder Nashim and Judeo-Italian translations in this connection). So (i.e. translate to the relatively good Italian) do their christian Italian counterparts in the genre which is called volgarizzazione, translation of Latin sources in vernacular Italian. See Leonardi (1998) for the literature about volgarizations..
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