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Part One: Mourning into Dancing: Loas and its Lessons

- . 11

If you visit New Orleans, you will certainly be going to the French Quarter,

to seek out the well-known copen-air coffee stand ne

named Café Du Monde. You will partake of the rich culinary indulgences

from its spare menu. The first item you will find to enjoy is a cup filled from

two large steel kettles simultaneously pouring hot liquids- one black- the

other white. The first is thick chicory-laced coffee, and the other an equal

amount of hot milk. The second menu item is the beignet, the sweet, hot,

fluffy square of fried dough that native New Orleanians simply call a

doughnut. Sprinkled with powdered sugar, which will also cover the table

quintessential delights of a town that pleases all the senses, even when it

also breaks your heart.

You will sit there in a motionless moment of delight as you hear the

pagsing hours chimed from the St. Louis Cathedral across Jackson Square

and your body will fully understand what your mind in its yearning for

constancy will want to deny: things change.

As you sip your coffee and your tongue detects its nuances of flavor, your

skin and noge will also sift through the sensory impressions of the air




around you. It will perceive shifting smells, textures and levels of moisture

in the atmosphere of thig place where the city meets the river. Meanwhile

out of the cover of clouds. The solid three dimensions of your moment, as

you sit, drink coffee and eat doughnuts at a sidewalk café, slide open and

you transcend your concrete place in time. And with the nearby sounds of

the hooves of horses drawing carriages, the cars passing to the east and

—theshipsto the west, the boundaries of tirme dissolve and you are sitting

both in Days Gone By and in the World to Come.

first century who is searching for an authentic experience of New Orleans,

is that the coffee and douy

another New Orleans. A few blocks up and four decades earlier there was

another coffee stand; named Morning Call. New Orleanians drank their

coffee and ate their doughnuts there beginning in 1870. Located at the

edge of the French Quarter, its clientele sat on the red leather seats of high

stools and stared into mahogany-framed rmirrors while they drank their

coffee at the marble counters to which large silver sugar bowls were

chained.

Morning Call was frequented in the dawn’s breaking light by people of all

ages, those in formal clothes ending a night. of celebration, as well as dock




workers dressed to begin a day unloading crates at the port. Its coffee was

a little thicker, its doughmnuts a little lighter than those served at the

1971, when the city proposed widening the surrounding streets, limiting

street access and parking, Morning Call relocated to a strip mall in

suburban Metairie, a part of Jefferson Parish, which more closely

reaembles Anywhere, U.8.A. Things change.

In 1971, I was outraged at the betrayal of the move. It symbolized to me

New Orleans’ shift of identity from a multicultural city at the crossroads

DELWESTI LN Americas, SnapetG oy e uacinons ancr LA SO P

populations of various skin colors, languages, and religion to that of a

twentieth cent North American City shaped oll mone; ed and

the homogenization of culture. I never visited Morning Call again.

But in 2008 I returned to New Orleans a month after Hurricane Katrina to

lead Rosh Hashanah services. It was then that I suddenly found my rental

car in front of itg strip mall Iocation. I decided that thirty-four years and

the waters that had broken through the levees had washed away my

boycott. Besides, it appeared to be the only cup of coffee in town. Things

-~ had shanged.




Yearning for something of substance to connect me with the New Orleans

that had not washed away, I parked my car and walked past broken
branches and piles of debris, through the doors of a commercial

establishment in an American strip mall. I crossed the threshold and while

the face that looked back at me from the mahogany-framed mirrors was

different, the marble counters, red leather-topped stools, chained silver

gugar bowls, and the coffee were the same. In the turmoil and

smooth yet caffeinated drink that is the trademark of my hometown. I

embrace their changing communal calendars and their rituals for their

cbservances of Joy and tragedy. These have taught me what it means to be

human and how to extract eternity from the changing seasons. Through

~ theritual markers of the calendars of my communities, I have received

tools that have instructed me as I have been challenged also to embrace
my personal calendar and its flow of heartbreak and delight. It is through
— —anappreciation of the possibility of the sacred eternal that is hidden in

every changing moment, like the past and future which hide in a cup of

o= . -
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ritual that change itself is transformed from destroyer to healer. It is




through ritual that mourning, as we are told in Psalm 30, becomss dancing

and that our mourning becomes our call.
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three words is an entire manual for the process of ritual. It is emblematic

01 the context that ritus reales to 13 aLe healing i mourning the

process for confronting 1oss ean be conceived of as a dance, with

predictable steps that can be followed.? The ancient dance of mourning has

been choreographed over the millennia by all of those who have passed

through this world.? Theose who dare to join the dance are given access t0

the accumulated wisdom of all the generations.

This thesis seeks to explore the purpose of ritual and map the territory

ad a psychological process and posits mourning , a process which.

encompasses many kinds of loss,* as a spiritual journey. It will then create

! St. BExupsry, Antoine. The Litile Princs. Harcourt, Brace, Jovanovick, Pubiishers: London. 1971, p.88.
Er-a-plonesring eflort-to-articulste the ateps of mourning fo e SeCUAr Worll, sae Kuble Roos, Elizabeth. On
o1 Inl

sth snd Dying Maemillan: Ney orh o
3 the early Jewish religious resources which prescribed the unfolding of the mourning expsrience can be found
in: Zlotnick (ed. & trans). The Tractate: Mourning (Semahot) Yale University Press, New Haven, 1986.
Denburg, C.N. Coda of Hebrew Law, . 1884, See also Lamm, M. Jewish Way in Dsath and Mourning. Jonathan
David Presa: Northvale, N.J. 1989. (Intaresting to note that Kubler-Ross and Lamm published their books in the
EaMY Yoar.

1 Ssmachot. (gee IT. 3 above) ag well az algewhere.




geography of change, I will choose significant Hebrew words to re-name the

regions to which Elizabeth Kubler-Ross and others® have previously given

cartography and its Hebrew appellations, I hope to articulate a path to

healing with a uniquely Jewish frame. [ hope that this Jewish template will

also have universal application, as has been the cass with my previous
work in Mourning and Mitzvah: Walking the Mourners’ Path through Grief

[0 Healing gwish Lights Publishing, 1993 & 2001). s my goal that this

endeavor will contribute te the effort of depathologizing the grief process,

while helping to shift the paradigm for viewing grief from the therapeutic

sumption that life-cycle

challenges and the mourning process that they elictt are normal. I believe

that the response to situat.

should not be viewed as aberrant behavior but should be held and nurtured

in community. I also hope that those who mourn with this map in hand will

be guided to a more profound understanding of the human condition and

will come to view mourning as a spiritual process and with a deeper sense

of Judalism as a spiritual path. I hope they will turn their mourning into

dancing.

contemporary sources. I will also draw both upon my own professional

5 Worden, J. Willlam. Grief Counssiing & Gris{ Therapy. A Handbook for the Mental Health Practitioner. Bpringer
_ Publishing Company: New York. 1991 et. gt




experience with others facing profound change and my personal

experience with grief. I will engage Biblical role models. The

will the story told in the Book of Job and the words of Psalms and the Song

of Songs. I will turn o rabbinic sources, including several Tractates of

Talmud and Deuteronomy Rabba’s Midrash on Chapter & from Parshat

Vaethechanan. Some Chasgidic and mystical scurces will al=o shed light on

the process of transformation, as will the insights of contemporary ritual

theory and the writing of Elizabeth Kubler-Ross. My own reflections will
also be evident ag I sirive to articulate a model for transforming mourning

—into dancing that asserts grief as a spiritual process, through which
individuals catalyze a renewed understanding of their relationship with

God

Mourning as a Dance

A = - - . n: = aa _ p
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transformation that can be misleading. Taken literally, the pledge of

“mourning into dancing” promises the substitution of joy for pain. In the

agony of grief this may be what is yearned for: an immediate salve for

wounds-- fast relief--instant and sudden transformation. However, seeing

the other of expansive celebration- encourages those who suffer to hold




their breath and ask, with great impatience, "How quickly can I replace the

first image of myself with the second?"

Not so fast. "Mourning into dancing” is a deceptive phrase, requiring deeper

exploration. Seeing mourning or dancing as frozen postures is a one-

dimensional reading of both of these words. In this supserficial

understanding it can promote a cruel and false hope of instant healing.

This may deny mourners the opportunity for the deeper self-examination

for which mourning calls and deny them access to the meaningful healing

and transformation which will allow them to come to peace with the severe

mourning in static terms, perhaps because Western Culture is afraid of the

dark. Theologian Matthew Fox tells us of the culture’s need not for the

enlightenment, which 2o many seek, but for “endarkment.”® He supports

the search for the patinaed” wisdomn that comes from lingering in the

darkness and experiencing what of value might be found there. 2 But in

Western culture loss and its terrifying spaces of yearning, depression,

anger, and anxiety are often met with the belief that any one of them will

achitar-Schalomi In a lecture at Blat Chayyim Hetreat Centar,

— summer 1896.
T Patins- “1. a fine crust or fllm on bronze or copper, usually green or gresntalrbius, formed by natural oxidation
and ofter valued as baing ornamental; 3. any thin coating or color change resulting from age, s on old wood or
sllvar™ Agnea, Michael, (ed.). Websier's Naw World Collage Dictionary Fourth ¥dition. Maemillan TSA: Cleveland,
1299, p. 1086.
_ ggs notesixabove
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engulf the mourner, swallowing him or her up forever. Grief is understood

as a kind of disease. It is to be avoided.

It’s hard not to think of mourning in terms of this horror. As has been

frequently discussed,®? Western culture, frozen in its denial of death and

wedded to its rejection of darkness,!? provides very little that prepares

those who confront change to see the universe of loss as having more than

Denial of Death, 1! tells us,

...the idea of death, the fear of it, haunte the human animal
like nothing elga; it iz a mainspring of human activity-
aotivity desgigned largety to avold the fatelity of death, to
overcome it by denying in some way that 1t ia the final
destiny for man 2

we Americans are an optimistic bunch -- or like to think of
ourselves as such, anyway. But real optimism, real faith, is

the opposgite of & Hallmark-card denial of death and other
inconvenient facts of life. It's the opposite of play dumb, keep
moving, and for God's sake keep the body bags off camera.13

The attitude of which H

D
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charade of denial and robs them of the opportunity to contemplate the

® Backer, Ernest. The Denisl of Death. The Free Press: New York, 1973. p. ix.
1] j‘m
[l Thid
12 Ihid.
'3 Hennaberger, Ma

mbwﬂn&tﬂmum maltnds hennaber or, euzabet d 7




reality of human finitude and its face of “the final {human] destiny.”'4 It

short-changes them by further denying them the very thing they seek. For

g short in its

promise of fast and superficial relief, it, in fact, makes a much richer

_ promise. It can transform not only the understanding of suffering and loss,

but also of the dance of life. In contemplating the phrase, “mourning into

dancing,” I hope to advance the enriching possibilities that are presented

when we linger to explore the dark wilderness, mindful of the words of the

morning liturgy, which reminds us that both dark and light were created

by God.

omn-T " L2l
Creator of light and Creator of darkness
Maker of Peace and Creator of ail.}¢

To return to the line of the psalm: Mourning, as a dance itself, is a life

affirming process that ironically can end up delivering in the long run what

is sought in the short run. For by pert

giving full expression to each of the steps-- it is possible to discover a new

exuberance for celebrating life.18 It is possible to come to terms with what

remember your name.” 17 (For a fuller treatment of this concept as

14 Backer. ap.cit. p. ix.

18 Thia phrase is from the prayer, Yotzer Or, in the morning liturgy. This ig one of the first three blessings that
surround the Shema and the ’abavia It 1s concerned with the idea that all things, both 1ight and dark, hence
good and bad, ultimately come from God.
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deseribed in the poem, Prospective Immigrants Please Note see page 31

below.)

The phrase “mourning intoc dancing” sugdests a process: something in flux-

may not be the obvious cnes that describe the starting point or the

destination. It may be, “into,” that little word in the middle, the shortest

one- that is seldom capitalized, but holds the key to our understanding of

healing. “Into" connects the mourning and the dancing and denotes the

path on which transformation takes place. The word "into" is itself a dance-

a small dance which leads over time to the big danee: the energetic

rearrangement of the mourner’s view of the universe, which allows him or

movement into the futurs .

B hat is the Engdlish rendition of the phrase. Let’s explore the phrase in
its original Hebrew % ‘s »1gon mopgs describes the process with the word,

"5, implying a more revolutionary transformation, a process or ritual for

turning things around. This Hebrew word, 75=1 , rendered in English as
“turned into,” literally means “to transform” or “to overturn.” 18 This short

E0rEwW plase Ues DES LI INOUI'Ie S tran=ziormative j[ourney irom whnas

kabbalists call Mochin de Katnut - the contracted mind of narrow vision, to
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Mochin de Gadlut- the expanded mind, which is capable of seeing a much

bigger picture.!® This journey is the journey of healing. When one is in the

narrow perspective of his or her own experience. This makes sense. When

2 APEAl’s W) KICK A DEersSOr [ 12 B0 11 L) 116 ITNIMMIS11A00 "eSPDonsSe WoLuld

be to put hands on ones belly and wonder, “why me?” But despite the

uniqueness of each individual existential confrontation, that challenge is

also a face of the human condition. In the state of gadiut. the narcissistic

world-view of the one who suffers is loosened. He or she may feel a

connection with others who have been similarly challenged. He or she may

view the eXperience through a broader lens, one that 1s tinted with a

perspective that takes into aceount all of humanity. The mourners’ danes

for transforming experiance. Perhaps there is proof that this phrase is

about ritual in the Hebrew, which uses the word, »1m, for “dance,” as

opposed to the word, “Tp"7” or any of the many other words that appear in

¥ The Ascent-of-Bafed Dictionary of Terms defines these terms ag follows: Mochin d'gadiut Mochin

dEkainui Aramalc) mature and immaturs intellact or mindsets, respectively. Moohin d'gadius i a state of expanded

Ihtelectual understanding or maturity. Mochin d'kalnul 18 state of restricted or immature intellectual
underatanding - the higher intellectual faculties, chochma and bina, are immature or insetive. Mochin d'katnut i
Pogtriciive and pedantic, exhibiting primarily middst badtn (austerity tending towards severity).. Mockin d'gsdiut,
on the other hand, i & state of intellert In which the higher Intellectus) faculties, sbochms and bina ars mature and
a.nt.lwe Mochtu d, gadlut la magnanimous snd tulerant exhihlting primmw middat harachamim (cumpaaaion)
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the Bible and are translated as “dance” in English. Tip*1is more of a

recreational dance, while *\na is associated with ritual. “»n2 /machol,”

the Israelites marched through the Sea of Reeds:

Then Miram the prophetess, Aaron’s slater, took a timbrel
in her hand and all the women went after her in dance with

— timbrels(Bx 15:10)

Often associated with praising God, these dances were ritual dances,
o121 Machol’s Hebrew

root emphasizes the circularity of the dance by connecting it to words such

a3 “writhing” or “twisting” as in the circular motions made by women

~ giving birth.22 This window on what in English is simply “dancing” is

appropriate to deseribe the kind, often painful ritual journey toward re-

birth that is required when we mourn.

Healing and Changing our Lives and Our Relationships, rituals frame

experiences, showing that a difficult and sesmingly solitary experience is

0 BDR p. 206-297. Also see Fishbane, Michael. The Exegetical Imagination: On Jewish Thought and Theology.
Harvard University Preze. Cambridge, 1608, pp. 173-176.

—__“Ihid Seealsv BDB290-267.

— = BPBp R96R87
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generations and enable Individuals to feel less alone and unique in the

midst of challenging experiences. This is similasr to the relationship

Rituals set personal experiences in the midst of community. That

OIIEIN 111 ] | [] e s DIMeseE] U 28 from e DEas present and i e

who are present in the flesh or in the imagination. Rituals provide a safe

holding place to focus and to contain the deep feelings that accompany

turning points.23 Rituals provide a map.24

It is crucial to secure safe passages at moments of change. Ancient and

traditional cultures believe that evil demons lie in wait at moments of

change.?6 This notions suggests a concretization of the vulnerability felt

demons of the psyche that plague humans when confronting loss and

transition. The rituals designed to placate the demons of change are tools

understanding can empower individuals who feel powerless over the great

forces of life and death.

In a society which denies death--both the “little deaths,” which Stanley

— RKeleman says await us and mark turning points, large and small,

= Tbar-Baker. op.oft. pp. 1-8.
2 [bid_ passim.
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throughout our lives and “Death” that comes at the end--the implication is

that change is abnormal.?” Feeling unique in their suffering, individuals in

—_transition may be unable to cope. They feel alienated from others and from

the sources of their own healing.

How Ritual Helps

Healing comes through connection-- connection to the self, to another

= - - - afta - T+ 1D 7 - Y N &Y LETIATYD [ Py
uman being, and to the universals of human Fperience. Th

S COLRDCCwRIULn

can help the individual to transcend the isolation of his or her current

anguish (mochin de’katnut) and to feel part of something larger than tha

self (mochin de'gadiut). Rituals provide tools for making these

connections. They may be millennia-old practices, which address specific

life issues, such as the rites of passage for universal experiences such as

funerals and weddings. Or they may be rituals created spontaneously to

mark a unique experience. Either way, rituals help pecople in transition to

change,” in the words of Imber-Black and Roberts.38

Through repetition, rituals encode the process of change, creating

metaphors which further enrich lives by approaching change with the
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greativity (the dance) that comes from simultaneous participation at the

symbolic and literal level of experience. This serves as a mechanism for

experiences.??

According to Catherine Bell ritual is “a window on the cultural dynamics by

which people make and remake their worlds."*° Jacob Neusner

____pronounces ritual actd ag the way in which

religion reaches each of us...through words (I would say through so much
more than werds) [his words]and of them makes worlds, realms of
enchantment, of transcendence.®!

Spirituality can be seen as a universal experience wherein one has a

numinous experience of what Rudolph Otto called the mysterium

tremendum.3? Religion is born of the effort to replicate, articulate, share,

or transmit that experience. Ritual or rite is the language that religion

uses to manifest that effort.

Furthermore as Neusner says:

ou.rselves as Jews- Into meta.phors for the saered an
enchantmeni through rite, 32

% (eertz, Clifford as quoted in Bell. p. 164 1. 83

% Bell, op.cit. p. 3.

®1 Neusner, Jacob. The Bnchantments of Judaism: Rites of Trangformation from Birth through Desth. Basic
Bocks: Now York 1987, p. &.

% Otto, Rudolph. The Idsa of the Holy. Trans. John W. Harvey. Oxford Universlty Press: Oxford, 1923; 2 ad.,

h ol -Fal

18 .

——— R Nousner, opeipix
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Catherine Bell also sees ritual as a tool for integration, which gives

substance to conceptualization:

t.hought. ona second level rlt.ual inbegra.t.es t.hought. and
action; and on a third Ievel a foous on ritual performances

integrates our thought and their actions,. 3*

Hituals are essential, as Ronald Grimes warns in Deeply inte the Bone:

Pa.ssages can he negotﬁated without t.b.e heneﬂt of ritee bu!’.

Ha.ving skipped overa ma.]or passage wil'.houi. being
devastated by a major upset, we may prematurely
congratulate ourselves in passing through unscathed. In
the long haul hawevar, people oﬂ'.an regrat t.heir fa.ﬂm'e to

pnma.ry work of & rit.a ofpu.aau.ga 13 t.n ensure t.hatwe
attend to such events fully, which is to say, spiritually,
psychologically and socially. Unattended, a major life
passage can become a yawning abyss, draining off psychic
energy, engendering social confusion and twisting the
course of the life that follows it. Unattended passages

become spiritual sinkholes around which hungry ghosts,
those greedy personifications of unfinighed business,
hover.36

and tools are provided

for taming the demons that greet us when we face the unknown. In the

chapters that follow, I hepe to map the liminal space through which ritual
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Chapter Three:
Marking Turning Points: Mezuzahs for Liminality

Jewish ritual and practice is concerned with bringing holiness to moments

of change. Jews believe in marking turning points. Traditionally, we pray

Lree wmes a day, at wie 0nsel O Morning, alternoor and evening., We have

rituals for the significant lifecyele events, which mark important moments

in individual and communal life. We celebrate each new month with special

———————Songs, prayers; and practices:

Every time a Jew passes through a doorway, he or she is instructed to

stop, raise a hand, and plant a kiss on the mezuzah that hangs on the

doorpost. (Ex. 12:7, Deut, 89, Deut. 11:20.) This pious pause 18 a reminder that every

coming and going is a moment of awe. It teaches that a wise person stops to

mark such moments, reflecting on the transition and reaching up to

connect with what is holy before stepping into the unknown. In Judaism

carefully articulated rites, which facilitate the changing needs of mourners

as they pass through the challenges of grief.®6 Jewish legal literature

addresses the evolution ¢
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of human beings.>? It also gives attention to changing categories of

experience pertaining to lost objects.® In the Talmud there is extensive

g “despair” and

describes the despair an owner might have when realizing that a missing

experienced at the moment that the owner gives up hope of recovering

that object.>?

In ritualizing the process of loss, Jewish tradition reverences moments of

profound change. This is trie whether they are what, as referenced above,

FPsychotherapist Stanley Keleman calls the “big deaths,” which come at the

end of ones life or of the lives of those that he or she will need to mourn, or

— the“little deaths” which are all the other turning points that humans face.

As Keleman says in Living Your Dying:

having things taken away . . .. Life cau be described as a
migration through many formative loops, many little dyings.
Growth, change and mat‘.urmg oceur by deforming the old
and forming the new , Thera are ng t;urning polnr.a that

anger, pain, excitement., loss, sa.criﬁce grief a.nd c-thers 40

37 fhid.
%8 Babylopian Talmud. Baba Metziah 21b-235b.
% Btelnsaltz, Adin The Talmud: The Steinsaltz Rdition: A Refarencs Guids. Random House: Now York. 1089, P

10
L4

b

40 T alaman
LEISNER. O
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Rites of Passage

In his 1909 book, Rite de Passage, Arnold van Gennep gave a name to the

stage which Jewish ritual honors with each of these practices:

Liminality.4! Van Gennep defined rites de passage as “rites, which

il padlly e velry Onaage o 1O G e, S0C1IEL POSIUON an 8L, S lIaC

known the three phases, which mark all rites of passage or transitions:

separation, margin (or imen), and aggregation. 4

This work seeks to focus on a construction of the process of change as it

relates to the significant “big and little deaths” faced by the individual.

The present concern is with van Gennep's three phasss, which will be

elaborated in the chapters to come. The work will also draw upon the

other works. 44 Most influential in this effort will be Flizabeth Kubler-Ross’

work with dying patients in On Death and Dying 46 and elsewhere. Her

cttorts, in-On-Death anod Dying, o map the process timan change, as

Individuals faced their own deaths, will provide significant background to

the work at hand.

47 van Gennep, Arnold. The Rites of Passage. Translated by Monika B, Vizedom, Univeraity of Chicago Press:
Chilcago. 1960,

2 Van Geneep, as quoted in Turner, Victor. The Ritual Process: Structurs and Anti-Stryeture. Aldine de Gruytar:
New York.1988. P.04,

¥ fhid.
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The technical understandings which categorize the process of change, as

defined by van Gennep, Victor Turner, Elizabeth Kubler-Ross and others,

—willunder gird this work’s understanding of the profound transitions that
are essential markers of the life cycle and provide the fertile ground for

However familiarity with van Gennep's understanding of the process of

change 18 most useful at this point.

In van Gennep's first phase (separation) an individual or group is detached

“from an earlier fixed point in the social gtructure, from a set of cultural

conditions, or from both.™€ Here mundane life is left behind, as the

affected party (ies) beging the journey into the unknown.4” The second

cuitural realm that has few or none of the attributes of the past or coming

state.”#® Here, in “limbo space and time,"4? the work of transformation

happens and, according to Victor Turner, “the passage is

consummated...[and] the ritual subject, individual or corporate. is in a

® Turner, op.cit. po4,

*7 Turner, Victor In Meyerhof Barbara (editor). “Rites of Pagsage: Process and Paradox.’ Celebration: Studles in
Fostivity, 109-135. Smithsonian- Washington, D.C, 1982. p. 208.

4 Turner. The Ritual Proasss, p. 84.

%5 Turner, Vietor. “Liminality, Eabbalah, and the Media.,” (LKM) Religien. Academic Press Inc.: London, 1988. p.
208,
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relatively stable state once more."50 The ritual traveler(s) are “moved from

liminality back into quotidian reality."5!

Turner states that all three stages of the ritual process described by van

state,bS clearly “betwixt and between” as it is described in his titular article

in an anthology of the same narme.3 Turner says:

...liminality is frequentiy likened to death, to being in the

womb, to invisibility, to darkness, to bisexuality, to the
wilderness, and to an eclipse of the sun or maoon. B8

It is exactly this wildernsss of liminality that this work seeks to map, to

the extent that it is possible to map that which, by deflnition, must remain

without fixed form.

According to Turner:

t.he lim.inal moment,.. exists when all ha.ngs in t.he ba.lance

that cha.nge even wit.hln 1ha systemauc bmxnda.ries has t:a
be effected. Por iminality.. . means crossing an abyss.58

S Turner. The Ritual Process. p. 95.

EUTupner LEM p. 808,

B2 fpid. p. 209.

5% Turner. The Ritual Process. p. GB.

 Turner, Victor. “Betwixt & Between™ ib Mahdt, Louise Carus, Poster, Steven, & Meredith Little. Betwirt &
Botwoen: Patterns of Mesculine and Feminine Inftistion (eds.). Open Court: La Salle, Minois, 1989,

b6 fhid

———— M Puppap LEM - p 207
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and often can only be exited when accompanied, by some ritual of

“purification from the otherwise polluting sacredness and potency of

liminality."s”

phrases of liminality and will further elaborate on them as they were

described in the work of Elizabeth Kubler-Rosgs. Of particular concern will

be the second or liminal 8. of

kissing the mezuzah on the doorpost, the word “limen” is Latin for

“threshold,” a space that divides two spaces®® or, as Victor Turner states,

two periods of time.5®

space, a period ‘in and out of time’”8° with Rabbi Isaac Luria’s Kabbalistic

concept of T'zimtzum, a word which Turner and others translate as

that “the existence of the universe is made possible by a process of

B Ihid, p. 208.

% Thid

9 fhid,

% fbid p. 200.

&I A more precise definition of fzimtzun; from the Ascent-of-Safed. “Dictiopery of Terms,” “the self-contraction
or self-limitation of the Infinite Light, thereby allowing finits worlds to be craated and to exist. Prior to Creation,
there was only the Infinite revelation of God ~ the Infinite Light - filling all existence. Within this infinite
revalation, finite worlds and beings could pot possibly exist. When It aross in God's Will to oreate the worlds and
all their inhsbitants, He contracted und concaa.lsd tha Infinite nght oreating a "void" in which flnite existence
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shrinkage in God.”®2 As understood by Turner, this “movement of recoil™é3

gave rise t0 an ambiguous state in which God, while “nevertheless

containing the whole of creation™®* created a iminal space,

a space and time left empty, within which creative activities
may or might take place.” [1t is for]Luria .. not abandoned
to chaos or negativity- it i8 refllled...from the essence of the

gocial.s8

In my earlier workos, I have posited three stages of grief, also based on the

Gennep’s passages. Corresponding to van Gennep’s separation phase is the

stage of:

Teimtzum or Contraction... Recognizing that human
creation is overwhelmed and blinded by the brightness of
the Divine Light, the Divine Bnerdy withdraws. This createa
a da.rkness .tn whlah an as yet unknown crea.t.lva huma.n

seem uni'a.t.ho:nable 35

Van Geneep’s second, or liminal phase would correspond to:

Ha.KeIim (The Brea.k:i.ng of Vessals) Here the vessela ﬁ'om
which the Divine Energy has withdrawn break apart,
ghattering the world and hiding ite holiness. In this phase

[one] oon.ﬁ'ont.[s] t.he bmkan a.nd uncunta.ined feelmgs of

The re-aggregation stage is similar to the Tikkun or healing phase.

% fbid. p. 209, (clting Gershom Sholem),

83 Jhid.

5 [bid. p. 210.

85 Ibid.

% Brener, Anne. Mourning & Mitzvak: 3 Guided Journal for Walking the Mouroer's Path through Grief to
Healing Jewieh Lighta Publishing: Weodatook, Vi, 1993,

&7 fhid p.12
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The final phasa of the creation process, as seen by the
Jewlsh mysties, is Ttkkun or healing. Here the holy sparks,
which were inaccessibie during earlier phases, are

redeemed,

o)y et GBINRFEC 18

SR ¥R

living me.r.nona.l d add.ress...ongo ' process,?o

— Liminality as Stigma

The work of Mary Douglas, particularly her work in Purity and Danger®! i

that “...ambiguous things can seem very threatening” and that :

..that which cannot be clearly defined in terms of
traditional oriteria of classification, or falls between

classificatory boundaries, 18 almost everywhere regarded as

——‘polluting™ and “dangerous:

In her essay, Those Who Turn Away, Rachal Adler posits a comparison

between tzara'at, a scs

dementia, both of which, she asserts, are feared and stigmatized. Building

on Douglas’ work, Adler says:

.. all cultures organize reality into categories. Disorders or
anomaltes disrupt the way we have systematized reality,

the way we have organized the world 80 it will make sense...
Bafety is ensured by not crossing any dangerous boundaries
and thereby failing out of place and into chaes... People who

cross the boundaries or seem to be testering on their edges

remind us of the fragdility, the vulnerability of both society
and self,,.73

According to Adler, mourners can fit into this category:

0 Ihid, p.173.
"' Mary Douglas, Purlty and Danger. Reutledgs: London. 1588,
™ Ibfd. p. 21,

"% Adler, Rachel in Cutter, Willilam (ed.). Heallng and the Jewlsh I !

Ferspectives on Judaism and Hesith. Jewish Lights Publishing: Woodstoek, Yermont. 2007, p. 14,
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People who are [in] liminal or marginal [states] ...also
embody this anxiety-provoking place on the edge of the
dangerous and the chaotle. This is where “normal” soclety
puts those il stigmatizes as non-normal such as people of
color, the peor, and the aged. At times of social stress, those
who represent the norm are greatly tempted to relleve their
terrora by casting out or punishing these dangercus
Others.7

‘'Ihis sense of “otherness” and stifma extends o those who struggle with

loss, whether through death, illness or the logges brought by other

categories of change, who, to reiterate Adler’s important words, “seem to

of both society and self...” 78 Az ] have said elsewhere in a reflection

_____ influenced by Adler’s earlier work:78

In Judaism thoss who have come into contact with the
most. awesome of ui’e 8 ex:periances are given rihm.ls wh.tch

comforta.blywa.‘lk in f.he mainstrea.m Thoae who ha.ve stood
at the juncture where life and death almest touch are
considered to be tamal. Among those is the person who has
come into contact. wil‘.h a dead body A manstnm;tmg woman

B )

of t.ha mtkmh (ntua.l pool), t‘ollowing her menst.mal pemod
Unfortunately, the term tamal, has been translated, not by
its description of the altered path we take when confronting
profound experiences, but as "impure.” Given our society's

attitude toward profound truths, this pejorative term is not

surprising.

While technically mourners are not considered tamai, their
proximity te death and the response of sactety to them
leaves them fealing “impure* and ashamed of their
appropriate response to life's most awesome truths. When
we accompany someocug to death's gate, we come face-to-
face with the very limits of human existence. Death is part

™ Ihid,
e Ibfd p 5-'? (thls la from the original manuseript. or the artlcle and was not found in the published version).
g 8 JéWish Catalog, Yolume 1.
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of being human, but its total mystery invokes awe in us and
draws us closer to the unfathomable mystery of being
human.

When the Temple stood, those in a state of tumah immersed
themselves in a mikvah and were sprinkiled with the "water
of lustration,” a mixture composed of the ashes of an
unblemished red heifer that had been ritually slaughtered
and burned on the altar of the Temple mixed with water and
the ashes of herbs and branches. Today, upon leaving the

cemetery atter & burial or upon entering a house of shiva,

mourners and their comforters ritually wash their handg to
cleanse themselves of tiunah.”r

Adler sees a similarity in atatus between the corpse and the mourner. And

indeed, both are “Tameh.”

The mourner is akin to the corpse as a pollutant because the
mourner ha.a corpse-lmpunty gecond ln inbenaﬂ.y only to
ths 8

lII.1.I'I‘DI' t.he eorpse 1denﬁi:sring wit.h lt A8 it’loath tu rehnmnah
the relationship. The ascetic behaviors practiced by
mourners or fasting penitents: not working, not wearing
shoes, not bathing or anointing, not having sexual
intercourse, may be viewed as imitations of the dead. In this
connection, many commentators have pointed to the ascetic
practices of Yom Kippur as a mimesis of death. Moreover,
like the {male] corpse, the [male] mourner does not pray or
study; He is in these respects asocial, 1sclated, exempt from
the activities that distinguish the rabbinic male a3 & social

belng,.?s

Certainly this description of the stigma experienced by those on the

marging applies to those whose sense of liminality is the result of loss.

83868 of change

and transformation are hidden.”® This invisibility of what is real robs

wilderness they must enter when their world is shattered by death, This is

™ Brener, op.oit. pp.131-133.
" Adier, Rachel I Cutter, Willlam (ed.). op. cik. p.153.
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true whether the challenge of transformation that the individual is facing

is the result of Keleman’s “big or “little” deaths.8°

loss observed by Keleman, were also known in the days when the Temple

stood in ancient Jerusalem, there is some ambigulty about whether or not

midst of iminal experience entered through a separate gate and walked

along a specified path, but their separation granted them a special status in

the community, for as they walked the path, they were greeted and blessed

by others in the community. As it says in Semachot, a minor Tractate of

h [ |

& mourner who enters the Temple Mount...may enter and

walk around to the left.... They would then say to him, *May
[the One] who dwells in this House comfort you™.... Who are
they who cirele to the left? A mourner, an excommunicant,

one who bas someons sick at home, and one concerned

aboutalostobject (Semagnor a1y Bt

The ritualized participation of the mourner in the Temple's procession,

~— bothvalidated his or her “otherness” and prepared him or her for re-entry

into the community with a new status, while perhaps protecting the

mourner as well as the community from the danger that, according to

— Douglas, “lies in transitional states

gity Preas, New Haven, 1066,
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... simply because transition is neither one state nor the
next, 1t is undeflnable, The person who mnust psss from one
to another is himself in danger and emanates a danger to
others.es

Such acts as “walk [ing]... to the left"83 also protected the mourner and the

community from the danger that, Douglas says:

~igcontroiied by ritual, which precisely separates him [the

mou.mer] from his old status, segregates him for a time and
then publicly declares his entry to his new status,5¢

both “big” and “little” deaths, as they were blessed ("May [the One] who

dwells in this House comfort you™) by those who met them face-to-face. In

addition the visibility brought other commund LY Inembers 1ace-to-face with

the fact of loss, making it impossible to sustain the denial and thus the

stigmatization that plagues contemporary culture, according to Becker,

Keleman, and others. As KEeleman states, “We are victims of shallow,

distorted attitudes toward dying, which we conceive as tragic.8 Like

Becker, Keleman warns that we must transform our attitudes toward

death and dying in order to meet life fully. This conforms to Rabbi Zalman

Shachter-Shalomi’s understanding of the danger of otr attitudes toward

degth. Hesays:

we must free the energies bound up in the denial of death.
Energies that are tied up in censoring, suppressing, and
silencing every and all evidence of our mortality....editing

out the signals of our mortality...[and] lead.. to

depresgion.sé

& Douglas. op.eit. pp. 112-120.
82 Zlobick. ibid,

84 Douglas. 1bid,
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Rather, Schachter-Shalomi advises on the necessity of “accept [ing] the

eali Ly oI our aeann. S PTRICTES WA LIS & SPANCE Wil PAISaL10X]CAlLY

free us and lighten ocur burden.”s?

¥

-------- - L = 2 aaasrtinn-arm Mg fhtad Ay
"he challen, posed by Schachter-Shalomi’s assertion are hightighted by

Turner who asks “where is Hminality today?7e2 as he observes that “only

the cbservant in churches, sects, cults, and religious movements have well

articulated ritual liminality” and that our culture has ceded this

experience of the profound to the realm of art and performance.t? He

describes what he calls the “liminoid genres” as being “removed from a rite

de passage context,”80

loss by naming and thereby making visible some of the steps through the

liminal land of loss. My question ig akin to that of Rachel Adler as she asks.

“how might we bring ourselves to reject the powerful call of pollution

thinking and stretch out a hand to sufferers?™! Similarly this work seeks

to rise above the attifudes that deny death and render those facing

profound change invisible 1n this culture to create a path which will help to

alleviate their suffering. This work seeks to rescue those facing significant

at ﬂ;!‘d.
® Turner. LEM, p. 212,
89 fhid, p.90,

£ P
e ,
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life changes from the perception that their experience is one of pollution

and elevate the essential passages into holy spaces for coming to terms

—withrwhat it means to be human: In so doing, it calis for a de-

pathologization of the understandirg of grief, in an effort to shift our

human on a planet where people die.

This work also hopes to pogit the liminal expertence into the realm of the
sacred, where it will be met with the gravitas necessary to transformation.

Mary Douglas agues that “Taboo confronts the ambiguous and shunts [it)

Into the category of the sacred.”®® We are told that, “Religions often

sacralize the very unciean things that have been rejected with

such. This echoes Turner's comparison of the liminal experience of ritual

with Rabbi Isaac Luria’s kabbalistic concept of Tzimtzum, as discussed

above.®* Turner states that the liminal space created by the holy

contraction is refilled by the essence of human experience.?s I believe this

mplies that this space is refilied from the egsence of God who, as ner
% Douglag, op.ait. p. xi
® foid.

M Tyrper-See - 50-above:
6 Thid.
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time when “the veils between the worlds are the flimsiest.” 102 The fragdile

covering of the Sukkah, woven with fronds and branches and decorated

_ with hanging fruits and vegetables has been likened to a wedding canopy, &

chuppah. It is said that it 1s under the chuppah of the Sukkah that the

Shekhinah, (God’'s presence that dwells on earth) and HaKadosh Baruch

Hu, {(The Holy One of Blessing, who dwells in the highest places) meet to

celebrate their union.'?

That this time of ultimate vulnerability, when Jews live in fragile

temporary dwellings is also the “zman simchateinu” ‘the time of our joy”

journey through the desert, Hebrew, “11Y, signifies this ambiguous

understanding. For the meaning of words with this root, 13y, have to do

with pagsing or crossing over, passing through, and smigrating.11! Bagsed

on this contemporary author, Gershon Winkler and octhers assert that the

meaning of the word , "1y, is “boundary erossers” and that has

significance for the status of the Hebrew peopleli2, suggesting that these

tribes were continually in transition i.e. continually dwelling in temporary

"% bia,
110 Thid.

"' BDR. op. oft. p. 716-720.

112 Winkler, Gershon. The Way of the Boundary Crosser: An Introduciion to Jewish Flexidoxy. Jason Axonson:
Karthvale, N.J. 2008.
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shelters. This permanent immpermanence is a fact of what it means, not just

to be a Jew, but to be human.

To return to the Corn Dance: Let us ponder the significance of the Native

American community members filing in and reverentially greeting their

elders to pay respect before assuming their role in the dance-ritual.

Residents of the world described by Becker et. al. as described above,

~JILOIRELY F:'K“llf’;l'lll;:«‘c F'll"‘l.ll.: LI LIS LY v 'lll"‘Ilﬂl rRl Il

devalues age. What deoes it mean to live in a culture whose festivals begin

by acknowledging the elders of the community? What do elders know that

—isworthy of respect?
HOLULE

The answer lies in the permanent impermanence, deseribed above. The

Corn Dance beging with the procession of respectful visitors followed by

dancers who enact the sbb and flow of the seasons. Their dance enacts

“Mourning into Dancing,” as well as the secret of the ancient Ivrim and the

wisdom of the elders: We live in the Sukkah. Each of the places we dwell,

whether it is a physical, emotional or spiritual tent, is a temporary and

fragile dwelling.

celebrating impermanence provides powerful images for facilitating

change. Subsequent chapters will explore the stages of change as
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temporary dwelling places, sukkot, in which those who grieve will

encounter opportunities for growth, on the path to becoming a spiritual

elder

Spiritual Blders

What is an elder? “[Elders] are wisdom-keepers who have an ongoing

responsibility for maintaining society’s well-being ,"!'# says Rabbi Zalman

Schacter-Shalomi, in his book Aging into Saging. According to Schacter-

Shalomi:

t.he u-a.dmon. a.nd msmetom of t;he young. Thay wers
revered as gurus, shamansg, wise old men, and women who
helped guide the govial order and who initiated spiritual
seekers into the myeheﬂaa of inner spa.ee Begmnmg wit.h the

esteemed place in eociety and fell into t.he djsempawered
state that we now ascribe to a “normal”old age.114

Jewish values are clear regarding attitudes toward elders. The Torah

teaches the mitzvah of hidur p’nel zakein (respect for the elders), saying in

elderly.” (Lev. 19:32) Israeli buses post this Biblical phrage ag a way of

___ uSSchachter opeltpld
1¢ fhid p. 8.




Talmud is clear:

Rabhbi Y'hudah ssys: Be careful to respect an old man who
hasg forgotien his knowledge through no fautt of his own, for
it was said: both the whole tablets and the fragments of the
tablets were placed in the Ark. (B. T. B'rachot 8b)

To be an elder is to have been injtiated into the understanding of the

constaney of change. To be an elder one must come to terms with the

nature of life in the Sukkah: We say hello. We say good-bye. And in the

meantime, we do our best 1o stay present and to touch what is holy. This is

the unconscious understanding which pervades each act of touching a

mezuzah and passing across a threshold.

Sukkah can be viewed as a symbol of this impermanence. Paying respect

to elders, as they sit in a Sukikah gives homage to the wisdom of experience

__and makes that value vigible. It contributeg, like the mourners’ path in the

Templs, to making mowrning (and permanent impermanence) vigible.

Elevating elders as role models provides images which instruct others in

how to be human: how to celebrate, how to hurt, how to heal, and how to

die. When this range of human experiences is visible and not hidden by

= gt E - : " i i vy gy . L =
LLE llr:! s ns Lllc Al SIEdNESERPENR v/ Ll 1O Lol ey (L) S cdl Y ."l =

ti% 1) Miputag of Torah Union for Reform Judaism - Department of Lifeleng Jewish Learning and the UR.J Press.
®2007.
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Place™)the place of healing. HaMakom is also the name of God in the

biessing given to mourners as they walked the Temple’'s mourners’ path.

When comfort is provided in the midst of the community, it helps to
remove the sense of pathology from what are known to be normal life

experiences- one of the goals of this work. The visibility enables people

facing loss to receive support as part of dally life. It is hoped that

depathologizing grief will take away some of the shame that drives people

Instead of asking “when can I return to “normal” as if there were

something aberrant in suffering after a great loss, they might take the time

many names for God. Most of them are descriptive, portraying God

through qualities or attributes that describe Divinity. God is called

HaRachaman, the Compassionate One, El Emunah, God, the Faithful One or

Dayan HaEmet, God, the True Judge. “These are oniy thres of the many cn

the long list naming od through descriptive epithets.”'© 1 continue:

But HaMakom, 18 different. HaMakom, is a name for The
Holy One which 1s not descriptive. HaMakom embraces
without defining the nature of the embrace. It provides a

context without a preseription for behavior. It neither

describes the face of Holiness whose presence is invoked nor
the behavior of the one who is encouraged to find Its
presence. By invoking this face of God, the Mourner’s
Blessing embraces the mourner without intruding. This non-

mtmsive emhmue is emtly the kind of aafe att.enﬁon that,

Invoking HaMakom reminds us that what mourners most
require are Holy Places of Comfort. These Holy Places are
caldrons of comfort where individual needs are regpected

116 adapted from Brener, (2001). op.cft. pp.238-239.
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and the mourner is given the space to suummaon the personail
resources to evolve a new life.

In subsequent chapters, I will label the “places,” which mourners visit in

their quest for healing with holy Hebrew names. This is indeed an

elaboration on the teachings of the anclent Mourner's Blessing: that all

needed for healing is HaMakom.

—— Depathologizing Griet

II.-"‘ [11() rners orLes & v L LR 1 OILY NSl E Y CeRll LS FIOT 160 - 150150

of professional offices, in a kind of privacy that is created by the “experts”

whose help they seek. When facing change, they turn to doctors,

psychotherapists, or the clergy. They seek healing professionals, with

some sense that they are ill, for help in getting through what are actually

normal life crises. But mourning is not a disease. It's healthy to have a

broken heart when one has lost what has been valued. After all, a broken

heart is a sign that time has been spent wisely-- that one has loved.

102 Jhid
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The healthy suffering that comes with the broken heart is not an illness. It

should not be approached from a medical model that rnakes people think

mentally ill, or a social work model that makes them think that they are

needy. While there may be times when help is sought from all of those

realms, the primary realm in which the mourner shotild seek to heal the

heart broken by loss is the realm of the community.

Pain, suffering and grief reveal the fact of impermanence and initiate us

into life in the Sukkah. They are the invitation, the call into a club that no

the ritual that is Mourning into Dancing they learn the wisdom of life in the

Sukkah: the ultimate paradox of merging the time of greatest vulnerability

with the time of the greatest joy. No matter the age or the call that

catapults one into the dance, when one steps into it, he or she is initiated

cnto the path of the elder.
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lChapter Five: From a Therapeutic to a Spiritual Path

original path derived from my understanding of the Jewish mourning

rituals and the specific Jewish mourning practice of saying Kaddish. The

original path will also include a structure for grieving that is based on the

Kabbalistic conception of the Four Worlds, as depicted in the Tanya, 118 as

well as my personal and professional experience with grief. These two

approaches are proffered as background for the integration of the
therapeutic ingights and the spirittual processes on the New Mourners’

Path:

The Ploneering Work of Elizabeth Kubler-Ross, M.D.

In the Iater decades of the twentieth century there have been greatl strides

made in depathologizing the grief process. This is primarily due to the

her work in Europe after the Second World War while working with

Holocaust survivors. Later she worked with dying patients in the United

States. Through vears of sensitive listening to her patients she articulated

[18 the firat methodical traatize on Chassidic philoaophy, published in 1798, writien by the first (the Alter)
Lubnvltchar Hnbba R Shneur Zaﬂnsu of Liadi founder of Chabad Chasidut, s guide to development of the sould,
; ; es. From Ascent-of-Bafed, “Diotlonary of Terma,” Ascent of Safod,
http /fm,kahbalaonjjna orgfata_mmloemn#‘l'
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the common emotional experiences shared by those who face death and

grief. She spoke of the progress of feelings through five stages of grief

which she named as:

1. Denial

2. Bargaining
3. Depression

4. Anger

8. Acceptance!l?

She described this path as one that is not necessarily linear, reporting that

e

zs1:cnt11t.sn.neu:n.w];slr a.nd thase do not always ocour in t.he same
order 120121

These stages, she reported, were always propelled by Hope. 122

While the work of subsequent scholars have superceded hers,123 Kubler-

and the world know that mourning is a normal and somewhat predictable

process. Her model has been widely accepted by those who attend to the

Wworks on

bereavement, including my own, have been built upon her foundation.

Kubler-Ross’ compassionate and intelligent work became a Mourners’ Path

for modernity-- a therapeutic Mourners’ Path. She was successful in

118 Fubler-Roge, op.oit, passim.
10 fhid. pp. 138-158.

121 Brangon, Roy. “Is Acceptance & Denial of Death? Ancther Leok at Kubler-Rosa,” The Christian Century, May

T, 1975, p. 484-488, hitp://www.religion-online org/showarticle.aspPtitle=1867.
'2 Kubler-Ross, op.cit. passim.

1% Soe Worden ot al.
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getting the medical and psychotherapeutic healing establishment to be

more responsive to the needs of those who were dying and those who wers

bereaved. However, because of the hurnan yearning to find certainty in the

£reat uncertainty that is the emotional chaos of death and bereavement,

her stagdes of grief have come to be calcified in the minds of many, as they

approach the grieving procass. This may be as true for those who mourn as

it is for those who seek to help them. The huge sensitivity and wisdom

reduced her compassionate work to the five words which she used as

headlines for the process of letting go. The grief process she catalogued

which narrowed the understanding of the profundity of each stage- quite

the opposite of Kubler-Rosg' intention.

The Misuse of Kubler-Ross’ Work

EKubler Ross’ path provides a recognition of the universal emotional states

that appear to accompany grief. It gives external validation for the difficult

internal journey that is mourning. However the precision of the five

categories has been used to deny the uniqueness of each individual

mourner’s path. As was described above, this uniqueness was affirmed in

na ~1aahall-Waiy alz aT-Wa alrhhiatiraa i RMansaoingd [Th & a¥ak Y raduly LOT
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infrusive, non-prescriptive invecation of HaMakom, on the mourner's

behalf, granted him or her a Holy Place for the unfolding of the unique
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individual experience of loss within an understanding of the communal

universal experience, as he or she took the healing journey from katnut to

gadlut

In addition, Kubler-Ross’ Five Stages of Grief are too frequently taken as

prescriptive, linear, and absolute. This is very different than her intention

ag Roy Branson said in his examination of the work of Kubler-Ross, to

= h
which I have referred above:

it is not unusual for a person experiencing grief to exhibit
more than one stage ab a fime. They also may not follow
Kubler-Roas” sequience of stages. "Moat of my patients have
exhibited two or three stages simultaneously and these do
not always occur in the same orderp, 134

Other thanotologists have formulated broader and less pejorative

categories for the stages of grief (such as, simply Beginning, Middle and

End or Impact, Disintegration, Reorganization!%5, but, along with Kubler-

Rogs’ work, they, too, are often used to diagnose rather than to humanize

the experience of coping with pain and loss. What was intended to fllumine

the understanding of the experience of grief has beccme institutionalized

a3 people 100K at the stages of grief as if they were scripted experiences.

The result is that mourners are in danger of entering each stage of grief

aTal'ahalela My idrMola 1 —in i alatihyrdak: atn T o v ¢f oyt P aleha
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12t Branson, Roy. op. clt.
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inward to learn what individual growth and wisdom can be found in each

difficult step for the grief journey.

Furthermore, the therapeutic path, which was grounded in the medical

meodel, was an appropriate model for the time in which Kubler-Ross did her

work. After the Second World War theological guestions arose regarding

God’s role in the vast destruction. For many, faith was shattered. Having

be emptied of the protection which all religions seek from God, the human

soul was in crisis. For many, God's name had become profane. This has

for those practicing intolerance and even violence in the name of a

gsectarian and fundamentalist God. With these criges of faith as a backdrop,

the existential questions that arise in times of calamity frequently did not

feel at home in a synagogue, church, or other traditional institutions. But

the questions had to be asked. Psychotherapy provided a home to the soul

when it had no place to go. It held the soul until the culture matured

philosophically and a more nuanced understanding of God’s name emerged

My work is designed to support Kubler-Ross’ basic design and her

intention to create a compassiocnate way of framing grief. At the same time,




and others as I explore loss through a different lens. With gratitude to and

respect for Kubler-Ross, this work seeks to reframe her model to represent

the Mourners’ Path as a spiritual path. I contest the misappropriation of

the common words associated with Kubler-Ross’ model, which have been

misconstrued as rigid clinieal words, which can connote pathology. I feel

that this deprives mourners of their individual experience, and contributes

to mourners’ believing that there is something wrong with them. In the

that he or she is not facing the truth. One may have compassion for

someone who is not facing a difficult truth, one might understand his or

har motivations, however the use of the word “denial” implies that the

mourner is engaging in behavior that is not associated with truth. It could

carry negative connotations. The word “acceptance,” as well, falls to
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describe fully the result of having learned to integrate a loss into our llves

and worldview. It describes a kind of resignation that makes a grudging

a3 not represent the

personal expansion that is the possible corollary of a more enlightened

view of grief. What is most important to remember is that each of these

nhases through which mourners pass carries important information about

being human. Each is a place for the refinement and growth of the human
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these phases presents a new opportunity for spiritnal development.

In depathologizing the grisf process, this work, I a seek to remove the

shame from the necessary stages through which those who face loss

explore the profound and universal aspects of mourning. It enables those

who dare to look their suffering in the face to emerge from it with a deeper

arnprehension of wha means to be human. This will be achieved DV re-

labeling Rubler-Ross’ stages of grief with significant Hebrew words and

conceiving of them as sukXotf, places where mourners are commanded to

dwell temporarily in order to contain, shape, foeus and express their grief.

It is hoped that this effort will shift the understanding of the mourners’

DS Y il ol LHaloTS U 'G.!I;:”l".‘- LIIOULL SIS L] Cehl’ll Wild LEEC ¥

need to know about who or what is logt, about themaelves, about being

human, and about God. Herse the therapeutic gives way to the spiritual.
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Re-constructing the Mourners’ Path proclaims each of the tents along the

____wayasaholy, temporary dwelling place. Within each there will be tools to

turn each of those stops on the path, like the simple Sukkot of the children

of Jacob ag they pitched camp in the wilderness, from atenttoa

tabernacle. Each tent will be transformed from a temporary shelter to

endure the terrifying unknown of the desert to a holy dwelling place for

-

T

This transformation in understanding grief from a clinical passage into a
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grief is a normal and healthy process. Depathologizing the grief process in

order to create a safe place and galvanize the pursuit of healing must begin

by neutralizing some of the pejorative words that have been used to

describe grief. This requires a refusal to label any pari of the journey with

words that imply judgment. Therefore to name the sukkot, I will eschew

describing the Mourners’ Path in words that have become associated with

rnedical diagnoses or which have other negative associations.

I will also avoid words that define the various stages of grief dualistically.

feelings, which Kubler-Ross has identified as stages of grief (anger,

depresgion, ete.), ag either negative or positive. Ideally, the stages of grief




55

can be viewed simply as energetic vortices within which one learns to

catalyze the growth process and embrace a different aspect of the sacred

places in which one garners the sKills to master various essential aspects

of coming to terms with being human.

This process will begin with Elizabeth Kubler-Rosgs' deseription of the five

clinical terms is appropriated to name each of her stages as a holy

place—HaMakom. In the process grief with come to be understood as a path.

Some of the choices for these words may be shockingdly audacious in light

of the words that they subvert in the Kubler-Ross schema, but they are

consciously chosen to challengde the sense that grief is anything other than

a hely journey. And they are chogen with regpect, gratitude, and

recognition that if not for the work of Elizabeth Kubler-Ross, this work,

and so much healing, would not be possible.

In short, three assumptions undergird this effort: (1) Mourning is a

process. Each place on the Mourners’ Path is but one of the Sukkot in

KO = T3 cRIL] DIFOVICES QHBENLEA] (] [ed (1] BS80S Q1) e 18 =
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of the human condition. And (3) the goal of this work is not to come to

terms with death. It is to come t terms with life and to learn to dwell in

_________ noliness at peace with the paradoxes of what it means to be human.

To reiterate, I will reconstruct the New Mourners’ Path with the holy

names given to each of thesa places on it, with the hope that mourners will

remember as they enter each tent, that each of these holy tentsisa

places as awesome cauldrons of growth and learning. It would be cruel and

foolish 10 suggest that mourners might welcome these initiations or should

ol w14 oy g Ty vy e, oy o] gy g 3 P~ Ty gy = Ve P P ey P ol ey e sn g e de oy -
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hopefully, it will be possible to say what both Abraham and Moses said

when they were called to face God: “Hineni, T ain here, I will face this

challenge. I will do what is asked of me.” “Barukh Dyan Ha’Emet.”
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Chapter 8ix: Grief as a Spiritual Path|

about God. Thig is evident in the fact that Judaism demands that God be

invoked upon hearing that a death has occurred. This suggests a validation

L) 1l 21 - 111 C L) S WOIPR: A1l
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Pief 18 a spiritual journey.

According to Jewlsh Law, when one hears of the death of someone close,

one is bidden to tear his or her garment and immediately recite the phrase

“Barulth Dayan Haemet” in praise of “God the True Judge.”128 In one act,

feelings. The formulaic blegsing, in effect, catapults the mourner onto a

journey. This begins with the initial moment of brokenness caused by the

WS O tHeOeadur, &l DGO eES ni-';-lga e emMouOnadl WoOIs O £11 Vi
concludes when the mourner comes 0 a resolution of grief, which is

signified by the ability tc praise God. This can often take a long time.

What is the purpose of a commmandment which calls for such contradictory

emotions in one moment: to tear a cloth as a symbol of the rupture caused

by death while at the same time reciting in praise of God. Perhaps this

¢ Company, New York.

1991. 194:588.
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direction is an out-and-out challenge to the mourner, forcing an immediate

confrontation between the bereaved person and the force that runs the

1ight pierce the

initial numbness and re-kindle the mourners’ passion, provoking many

emotions- among them: anger and wonder. Those passions contain the life

giving fire with which one begins the process of healing.

recognize grief as a process for reclaiming Holiness at a time when it seems

to have contracted from the world. At the same time a kind of human

observes his or her transformation, as the plaintive golitary cry of “why

me?” gives way to the more universal existential questions that grief

raises.

“ Barukh Dayan Haemet” can also leave the mournsr speechless. Like Job,

in the final chapters of his book, (Job 42:1-6) a mourner can find him or

herself silenced in awe at the mystery that is life. “ Barukh Dayan Haemet”

forces the mourner to coniront the extent to which mimans are notin

control. It reminds the mourner that we know very little about the great

a world that includes death? How do we make a place in the heart that can

simultaneously hold both life’s joy and its pain? The paradox of ripping and
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praising in one act may be designed to confront the mourner with the fact

that answers to these questions may be unknowable, thus directing him or
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reminder that grief is a spiritual process.

Just as Jacob, who will be treated in more detail in a subsequent chapter,
eventually came to peace prior to finding his home, coming to peace may

he the foal of grief-work. The fact that the Kaddish, the prayer said in

-

memory of the dead ends with the oseh shalom, a prayer for peace,

validates that that this is so. The formulaic ritual assertion that God is the

y felt. It

suggests that the “why me” that many mourners initially ask may be the

wrong question. It directs the mourner to ask the leas personal questions,

which are more universal, such as the question asked in Psalm 144,

“@TR M (Ps. 144:3)... whai does it mean to be human?” This links the search

for peace of mind that follows logs with the pursuit of peace on earth.

In raising the question beyond the self, going from Mochin de Katnut to

Mochin de Gadlut, as described above, the mourner is directed to give

meaning to his or her pain. If one faced with loss could truly embrace that

agsumption as he or she undertakes the mourning process, the grief migh

be met differently. Is it possible to conceive a walk on The Mourners’ Path

with a non-judgmental assumption of God’s justice? Might grief be
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approached with curiosity, as Kubler Ross suggests “without judging

feslings as bad or shameful but [trying] to understand their true

ing with a

yearning to understand what it means to be human. They would look to

grief as a tool for coming to terms with the human condition.

It is probably too much to ask of a mourner to suggest that grief be

n'n,‘r Red Wil T3 + :'lu- =0 Il-:lnllulr\' HOWEVED, WNe a33impLion o

grief as holy instruction might take away the sense of pathology that often

behavior. It would not take away the pain and the suffering. But it might

shift the culture, by changing the way that mourners approach the often-

unbearable feelings and their relationship with their pain and suffering. By

Praising “God the True Judge,” as the first task of mourning, seems like a

challenge to one taking the first steps on the mourners’ path, when one is

likely to confront the void of Holiness that often comes with loss. But it

might signal to him or her that a signifilcant part of grief-work will be to

Ind &way back toangexperience o oLnnNess Horthosewno nave nelca tre

understanding of God portrayed in Deuteronomy, as the One who rewards

good and punishes evil,( Deut. 27:1-26.) this may be especially important.
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a tragedy reveals that there may be a flaw in that theological equation.

127 Rubler-Roas. op.cit. p.4
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Not that this will be easy. To make this journey, the mourner may find it

necessary to battle, like Jacob, an unknown and powerful force. And

victory will not be a complete triumph, for it will still include signs of loss.

a5 ”Hl 2T GI who walked with s limp atte IS CONITONLSLWOL WL LG

“igh,” (Gen. 32:25) signs of the serimmage will still show. But also like Jacob

when he dreamed of angels, the mourner may ¢ome tc say about the

and I, I knew it not.” (Gen. 28:18)

To repeat: life in the Sukkah is not easy. Grief can trick mourners into

thinking that each of its attendant emotions: fear, anger, tears, anxiety,

depression and all of their variations, is an unending trap. This is why I

have chosen the sukkah to the place for HaMakom. Using the sukkah,

which is prescribed as a temporary dwelling place stresses that each of

these emotional experiences is temporary. For if there is any magic at all

to the challenge of managing grief, it ia in learning to trust that each of

Fhaaon arme
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Accepting this can short-circuit some of the fear and allow the mourner to

uge the path more effectively as a place of growth and transformation.

A king was approached by advisora with news of a crisis in
the kingdom. The grain that had been reserved for the next
geason had been poisoned. All but a small amount had been

ul ol e Cek * £
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ate it to become msane. There was no cther source of grain.
If the people did not eat it they would starve. The advisors
felt that the remaining untainted grain should be reserved

for the leadem of t.he k:lngdom 'I'his would a.llow tham to

The king lookead thoughtfully at his advisors and then
rejected their solution. “We cannot separate our fate from
that of our community,” he said. “We must eat the same
grain as our subjects.” But the king had a solution. “Before
we eal the grain,” he gaid, "we wiil mark our foreheads with

aghes. Then we will eat with the others and descend with

them into madness. However we will be protected, for each
time we look intc each other's eyes, we will see the mark of
the ashes and we will remember thiat what we are feeling is
the result of this poisoning. We will remember thsab these
feelingswﬂlpa.sa asnewgm.iniaha.rvested. ’I'his wﬂl

There is another important association to the sukkah Dwelling in the

sukkah is a commandment:

You will dwell in the Sukkah seven days, all citizens of
Israa) shalli dwell In the Sukkah. (Lev. 25:42)

human experience. The struggle to come to terms with loss might be

viawed as a kind of commandment for those who want to understand what

sukkah’s association with temporariness and with its spiritual resonances.

Conliguring Griel'in Spiritual Terms

It seems appropriate to add the spiritual dimension to the understanding

-

1 Eriel.

as the first act of mourning, other aspects of the Jewish mourning rituals

slgnal that it is expected for mourners to consider God in their responses.
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The search for the Holy Presence, central to the project of this work can

also be perceived at the core of the practice of saying Kaddish, Judaism’s

___ primary tool for mourning the death of a close relative. The choice of a
doxology (which centers on praising God,) as the principal balm of comfort,

is another indication that ths intention of the Jewish mourning rituals is to

foous the mourner on loss as a spiritual journey. The ritual involved in

saying the Kaddish holds and guides the mourner’s journey through the

—wilderness of grief.

Kabbalistic Caveat
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been borrowed from Jewish mysticism. These words of Kabbalah, such as

sen with great humility. Kgbbalahis a

profound approach to spirituality. It attempts, through metaphor and

spiritual practice, to make accessible that which is ineffable. Kabbalistic

concepts are not meant to be taken literally. In recent years attempts have

been made to simplify Kabbalah, portraying it as if it were a magical way of

accessing spiritual energy rather than as the profound system for

contemplating the most abstruse universal questions, such as the

questions raised by loss. When one employs concepts from Kabbalah, just
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possibility of oversimplifying great complexities and thereby distorting

thelr essence. However since the language of Kabbalah is suited for
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discussion of that which is beyond our understanding, it is an appropriate

language with which to describe life’'s great mystery: how to cope with

_ suffering and death.

Teachings from Kabbalah help to clarify the variety of places those in pain

rust stand for healing, They allude to possibilities for healing thatl are

beyond the known world. They provide a map that delineates the tasks of

higher purpose of grief-work. So with great temerity and with this

disclaimer, I will borrow some of these concepts and adapt them in order to

The Kaddish can be examined within the framework of the Kabbalistic

concept of the four worlds. This articulates the path of grief as a spiritual

journey from the physical pain of a world bereft of one who has gone to the

apprehension oI ‘l}ljla.l,’,pe:l_“,;."o:|:,'|,= gpiritUAl presence and s P
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Holy. The concept of the four worlds is taken from the Kabbalah of Rabbi

Isaac Luria of Safed (16th C.), who saw the flow of Divinity through four

interpreted through a psychological lens. It is from this latter

ndsrstanding wna ne I0llowing Lheory regarding gricias a s

process is derived.
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The Four Worlds!2®

The Four Worlds of Grief Work

Assgiyakh--the Physical World
Yetzirah --the world of Relationship & Emotions

Briah --the World of Concepts & Ideas

Atzilut-the Spiritual World1ae

Kabbalah and Kaddish

When we moura, we straln our ears, listening for the voice
of the deceased--until we hear that voice coming from our
own, hearts. Mournars, we yearn to continue the
conversation. Wa gearch for the ungaid words to resolve the
unfinighed issues.

The Kaddish can take us there. KEaddish parts the curtains
and forces open the space between the worlds, breaking
open the erevices whers the voices still come through and
where all the worlds are one. For the price of our yearning,
our anger, and our tears, the Kaddish will carry us beyond

the edges of the world we know. It takes us to a place of

wholeness- of tiwp-0f peace-where all the polaritiea dissolve,
where life and death, black and white, male and female, God
and not-God merge- become one. Adonal Ehad. The words of
the Bhema becomea the reality of the world.

the place it has nnt. yet been fort.heoming, the Amen we
have been listening for for our entire lives. Thst Amen
sustains the world.13¢

12 paria of the remainder of thie chapter have been adapted from my Jewish Lighta pamphlet Taking the Time
FJou Need to Mourn a Logs. Jewish Lights Publishing: Woodstock, VT. 2000.

122 Bohneersohn, Yosef Yitchak The Four Worlds. Kohot Publication Society: Brooklyn, 2003. passim.

150 Braner, Anne. {unpublished)
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Grief-Work in the Four Worlds- An Excursus

When people grieve it feels as if the world in which they live has been

darnagded. Holiness seems 0 nave exiLed rom thie worid ang tne Pldfeels

flat and without its spark. Saying Kaddish allows the mourner to breathe

God’s Great Name, the Sh’'mmei Raba as it is called in the prayer, back into

the world. The Kaddish is a prolonged exercise in purgation, cleaning, and

purification understood to be a tool for cleansing the soul of the deceased.

again a fitting vessel for holiness. Saying Kaddish can strip away the

detadils of the stories that bind the mourner to what is past. It can open

_ gtanding for Kaddish provides the mourner with a msans {0 clear him or

herself of the struggles associated with the material aspects of being

human. For Kaddish delinsates a path for striving to perceive the Holiness,

which seems to have exited from the world when a dsath has occurred. The

mourner stands at that precipice between life and death, between matter

and spirit. He or she becomes a vessel for aligning the portals of the worlds

and creates a conduit through which holiness can enter the world. This

effort fulfills the promise made by the words of the Kaddish as those who
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Said simply, Judaism is about making God a.k.a. Holiness present in the

world. When a loss occurs, it feels as though the Divine S8park, God’s Great

g human to keep the channels

clear and open so that the flow of holiness can return to the furthest

reaches of the created world. This is the goal of spiritual practice. Standing

to say Kaddish is such a practice.
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from God or from the etheric Ein Sof- (a name for Divinity that means

“without end™). Bach world manifests with increasingly concrete

highest world, the World of Atzilut, the world of the spirit, to the World of

Assgiyah, the physical world in which action takes place. The world of

intellect (B’'riah) and the world of emotions (Yetzirah) are the

intermediate steps between the two. Human beings live simultaneously in

all four of these worlds and when they mourn, they mourn in each of them.

Each of these worlds has tasks, which is part of the process of grieving. The

Karddish can facilitate that work.

Those who stand for Eaddish do 8o, quite literally in the world of Assiyah,

v,
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the ladder of creation, through all the worlds to the highest point in the

World of Atzilut...almost tc the Ein Sofitself.
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Standing for Kaddish brings all three Kabbalistic dimensions (world o>,

opening for soul. The place one stands for Kaddish marks a place in time

and space where human bodies can be conduits for bringing the Holy Soul

down to earth. Standing for Kaddish creates a nexus of the worlds, a place

where time and space intersect and create a target coordinate through

which holiness can enter the world.

On the horizontal axis, the Kaddish is a coordinate in space. It connects the

ane who mourns to all the other earthlings acrose the face of the plane
wheo join him or her to say Kaddish at any one moment. They stand

Logether o recite the words on benall o1 8 spnose who nave died recanLly o

for whom a yahrzeit is being observed.

Kaddish ig said not only for the one who is mourned. It is also said for

everyone for whom that person said Kaddish. Thus each Kaddish reaches

back in time to all who have preceded us. It passes through their

Kaddishes to the Kaddish said for the primordial soul of the being called

ldam saumon the first earthding™ ) the andregynous being who was the

first created human and from whom all humanking is descended. As such,

the Kaddish begins with an immediate personal loss { katnut) but heralds
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standing before the ancient mystery of human finitude that goes all the

way back to the beginning (gadiut).

When a persbn stands for Kaddish, this intersection of titne and space is

unique. The individual soul becomes a lightning rod through which the

force of holiness, the ruach ha kKodesh, can enter the world. Through the

work of “doing Kaddish” a person becomes more and more transparent to

ha metim) or enliven the material world with the sparks of God’s namse.

Following this practice ultimately fulfills the exhortation of the words of

Lhe Kandish o bring the holiness of God’s name to the furthermost

reaches of creation.” It is ironic that this i done at a time when the

individual standing for Kaddish may feel furthest from faith in God. Again,

a reminder of the first act of mourning: to tear a cloth and praise God at the

same time.

This healing task works on many levels. According to the mystical

understanding, it cleanses the soul of the deceased. It clears a channsl

from the source of holiness. It repairs the damage to God’s name that

QLTS WILH eacn 1evel O BaAaiiON and rapalirg Lne Hrolern wo (15 L1

which humans live, They can work their way back up the ladder of holiness

through grieving the loss.
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The words of the Kaddish petition for holiness to be returned to each of the

worlds. In saying Kaddish from each of the Four Worlds, those who grieve

heal themselves. They heal the deceased. They heal the world. And they

heal the Name of God. We will walk through each world and then explore

the tasks of grief In each of them, as we see how the Eaddish can be used %o

bring healings and creates a paradigm that extends heyond grief for the

—— Thea Four Worlds of Creation:

A Meditation for Making God Tangible

Imagine God, the Unimaginable Great Name, the Sh’'mai
Raba (“Great Name™) of the Kaddish or the Zin Sof
(“Without. End™) of Eabbalah. Imagine God ag a great wind
1.n an mchoata world of hol.‘lness I.n t.hjs world befure t.he

t.hara 1a), yee.rns t.c. ba manifaat. It wa.ntﬂ a dwel]jng pl.a.oe
for Holiness- & venue for the ensctment of Holineas. From
God's yearning God embarks on the experiment of creation.
And go unfolés four successgive worlds with each world less
subtle and more perceptible than those which preceded it.

To be palpable Holiness must be caught and formed. It must
be condensead into something tangible. Imagine a garment
being woven of fibers of wind and as the breath of the
Unimaginable Great Name blows through i, a world of spirit
1s capturedin its folds. 'I'hts ﬂrst. world, t.he world of Atzﬂut,

Ein Eof t.he source. Ho]lness beglnﬂ to ba m&nifast in a more
tangible, but atill very abstract, world: The World of Bpirit.

But‘. Bpirlt a.lso wants o be perueived It. yea.rns for further

Oh 'y
=1
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breath. This one is directed into a diaphanous fabric of
woven light rays, and what is formed i8 the World of B’'rah,
(from the Hebrew Word “Bara” “to create” as in “In the
beginning God created...” (Gen. 1: 1), This is the World of
Conception, & world of intellect and ideas in which the

blueprints for the construction of the less abstract

crystallization of being are concelved.

In the World of B'riah, the intention for further creation is
asserted. The God-Wind blows again, this time into
gossamer strands of interlacing ideas. ‘With that breath

emerges the World of Yeizirah, (from the Hebrew word

“yabzar” “to form™ as Ormm

ground™). Ideas, from the World of B'riah, give birth to
fealings and emotions as the Worid of Yetgirah. These, in
turp, interact, and & breath into the translucent cloth born

of that interaction creates the World of Assiyah. Asslyab

f ord thi

he malLer

physical w dinwhichhumnnbeingsandeth;t

they do are planted.

A twenty-first century corollary of the four worlds points to
the emergence of a fifth succeeding world. It derives from

the yearning of The World of Assiyah to also manifest itsslf.

But there is danger. With each of these successive
emanations, as more and more corporeality is achieved,
there is damags to the Holy Name, the Sh'mei Raba. The
initial spark becomes ceculted or hidden. It becomes harder
and harder to contact the pure name of Holiness. Because of

ite distance from the source, from the Ohr Ein Bof (“Light of

the Hin Sof"), there 1s concern that creations in the world
which I will call the World of Rahokiah (from the word
«pahoke” which means “far away™) are compietely devoid of
Holiness. The stuff of this world comes from the

combination of material strands of world, which are the

NIIES R LOIE Ol LI 0

S5
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the World of Assivah, in the World of Rahokish may be oo
distant from the world of pure holiness to retain the esgsence
of Atzilut or the intention of B’riah. These are the

subs

mourning 118 C1BLH M 2 ROLY

experienced. The world feels devoid of holiness. This time it
18 the human who contracts. And in a reversal of the
process of creation, it is human yearning from the depths of
loss that summons God to descend. 131

18 Brener, Anne. Personal Jourpal September, 1997 (unpublished)
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Mourning in The World of Assiyah

My father’s humor, control, and patriarchal generosity
made the world predictable. With his death, everything was

erent. I w unsure feet. The w
uncertainty. After his burial came a deluge that his city bed

not seen in 500 years. I mourned my father in a community
of people whose living rooms were filled with mud, whose
cars were under water. The world became unpredictable. It
was dangemus t.n walk_ In t.h.a.t world I wad a sclita.ry

t:lmes a da.y with mod and pra.yar ahnwls t.o support me as I
began the work of mourning my father. Struggling to learn
the words of the Kaddigh, I leaned on the voices of his
community, as they recited the words of the Eaddish. These
voices, acoustorad to joining my father’s voice in prayer,

mmmmme softened as the week

wore on and I made the words my own, finding my way once
again to the Mourners’ Path. 133

The World of Assiyah is the world in which humans spend most of their

time. It is the World of Action. The most tangible of the worlds, Assiyahis

loss. Here, they remember that someone or something that has been

~ central to their world is no longer present. This is the palpable and

practical “real” world in which people live. It is the world in which they feel

the physical pain of our broken hearts.

In Assiyah there is action that must be taken-- things to do. This is the

world in which the tasks involved in getting through the day can be

overwhelming. Funeral arrangements must be made. Possessions must be

122 Jhid, 1998.
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sorted through. Condolences must be acknowledged. Mourners may have

to learn new skills- skills that might have been performed by someone who

accept the absence of the

dead and so mourners face the challenges in the World of Assiyah with

great ambivalence.

Assiyah is the world in which mourners miss what is gone. In this world of

touch of those gone. Longing to hold them again, they search for sensual

memories. They wrap themselves in their blankets or their sweaters or

volces. In the World of Assiyah, they must face the memories of what is

___ gone and the stark reality of physical and emotional suffering.

Physical Care: Creating Order in a Time of Chaos

In the stunned, early phases of logs, mourners need physical caretaking. in

the world of Agsiyah, because they are vulnerable to the high stress and

Talmudical injunction that mourners must be fed by the community

guarantees that mourning begins under the watchful and caring communal

veek fnl'lnw'i'ng the

burial. After the week of shiva, the nourishment becomes emotional as the

traditional mourner moves to the synagogue to continue the struggle to
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inhabit the words of the Kaddish. As the voices of the community surround

the mourner, punctuating the prayer with a strong “amen,” he or she is

_ held in a communal embrace.

At a time that is so often shattering to self-esteem, the unconditional

acoeptance of the minyan can be a strong palliative. The meaning of the

words at this point is almost incidental as those who recitae tha prayer

to inhabit the Kaddish one letter at a time. The words become a lifeline

reeling them in from the anxious vastness of uncertainty in which they are

through the prayer word-by-word, letter-by-letter is the salvific work. The

words of the Kaddish provide those who suffer with a place to go, people to

see and something to do--they create regularity in a worid of chaos.

Somsetimes the simple act of surviving from the beginning of the prayer

uniil its end can be a triurnphant sign ot hope.

The Kaddish is a vessel in the World of Asgiyah. It gives a structure to the

day. S8ince the Kaddish must be said in a minyan, it surrounds those in

pain with the circle of community. This guarantees a consoling embrace at
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a time when mourners are most likely to feel alone. The Kaddish

guarantees a place to go when one is at loose ends. To say Kaddish the

__________mourner must show up, stand, and recite formulaic words in the midst of a

community. In this world of Assiyah all the mourner has to do is to show

up and stand for Kaddish. Nothing else is required.

In the Physical World of Assiyah, the absence of what is gone is most

DL LG, 1S & 101y WOl O yeOAI' LI WLAGLrS CIo TN el 1S ekl L1 U

walk again and to trust that there will not be an earthquake. This will have

to happen despite the fact that it is often a challenge just to place one foot

B IPONG 0 LI e OLher. -:“'.!.‘ A Ot ] 111 LIRS Wi R NEIE I SILI S 141810112 LA

the ground.

The World of Yeixirah:

Continuing Communication with What Has Been Loat

The Jewish mystics tell us that the living play a part in the
redempuon of tha dea.d, by recihmg t.he Kaddish t;hey

o Watl
U8 OF

d,yna.m.‘lc aontant with t.hoae who ara gone. It [provldes]....
the opportunity to say the things that need to be said and
signifies that death does not end the relationship. ...[and
tha.t] a mlationﬂhip ca.n st.m grow a.nd cb.a.nge a.mi issues

eonﬁnugg mumm;m, a nne between the nm.g and the
dead. Over the years, I have learned to use KEaddigh as a
way to communicate with the peopls I have lost. When I say
Kaddisgh, I foeus on the person I am remembering and think
about what I would Hke to tell him or her. Through saying
Kaddish, ] have watched my relationships continue to
evolve. I have watched ag, over time, what I need tc ey
changes, as I move from the painful efforts to voice what I
did not say to the bittersweet comfort of once more basking
in the presence of the cnes 1 have lost, 133

15 Adapted from Brener, MdeM. p. 137-138,
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In the world of Assiyah, so informed by physical activity and material

goncerns, there is no question that what is lost is gone. In the World of

__ Vetzirah this certainty remains, of course, a painful challenge. However

there is a balm in the possibility this world offers for maintaining the

connection. The World of Yetzirah is a world of feelings and interactions. It

provides thoge who suffer with a place for the emoticnal work that is so

essential to Kaddish, Here the Kaddish is a tool for continuing the

enduring connection is based on Kabbalistic understandings of the

dynamic ties between souls. This tie with the deceased is especially strong

f

yizkor in the subsequent years. At these times, it is believed that souls are

affected by the actions of those remaining on the earth. By saying Kaddish

on their behalf it is believed that the soul is cleansed of misdeeds and is

glven the opportunity to rise to become closer to God. The words of

Kaddish on the lips of those below, this thinking asserts, can effect the

destiny of the soul above.

This mystical understanding of loss provid

confronting the past in search of a healing and positive connection with

promotes the effort to remove any lingering negative charge from the past.
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As the numbness begins to wear off, those who mourn need emotional

caretaking. Here the words of the Kaddish change from being the holding

nlace thevy provided 1N the World o1 Assilvan 0 DEINg 8 mad M--an

invigible line of connection between the living and the dead. The words of

the Kaddish enable the emotional work essential to grieving. They can be

the vehicle for the next task of mourning: repairing the severed

communication with what has been lost, in order to harvest blessing and

— purify mmemory.

In the World of Yetzirah purgation occurs. It is here that mourners scrub

goal is to erase the constrictions of personal history in such a way that

memory is a blessing that propels into the future.

COn the wings of the Kaddish, those who suffer express their concerns for

what is gone. As they struggle to find peace in the relationship with that

which is being mourned, they discover the opportunity they need to

confront the past and its lingering emotional issueas. It is in the world of

Yetzirah that the window 1s opened on previous losses. MOUIrners may

inventory other difficult times to explore their impact on the current

challenge. In addition they may face what was not fully confronted at

earlier rough placeg, identifying the growing edge left hangding in the past.
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The new experience of pain thus becomes a double-edged sword: 1t forces

the mourner to deal with the unfinrished business of past suffering and it

rovides an opportunity o re-visit an old wound with the gift of healing.

All losses occur in the middle of a conversation. The suffering that comes in

their wake forees an effort to recover that conversation with the pastin

order to work through unfinished business, bring healing with the past,

LI TNARS DEal7t) WILILLL LiiE L <10 ITCLIMStances. M ourners inusv oG wic

honest voice for their guilts, regrets, angers, and love. L.oas must not

silence these voices, for they bring healing to the severed relationships and

Yetzirah invites those who grieve to come to more aurturing connections

with their past, as they resume their individual journeys.

Thes World of B’riah

Bbepha.nie atood m t.he room stamping her foot. 88 we sald

i.fitwerea.quesﬁonmark. Flnaﬂyahet\u'nedm me a.nd
shrieked, “These words are an insult. They were put here to
torture me. ‘God's Great Name?'” Sarcastically, she asked
me, “T ghouid wa.nt. 1t Pra.ised beyond all the other praises?”
r relationship with Holiness. It

TiS & quesl:lon ma.rk as mourners ask, ke Btepheanie,
What; kind of God would do that to my brother?™134

18 25 with all cliniral vignettes presentad in this work, this is a composite constructed from my work with many
cllents and does not describe any one individusl or situation. All names are changed and storles rendered so a8
% maeke identifiestion imposaibla.
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- where mourners ask the exigtential

questions about life on a planet where people die, and about the nature of

God, justice and the universe. In the world of B'riah mourners consider

how they want their lives to change in light of these questions.

what has he or she learned? A significant loss is likely to call into question

each assumption that is held about life. The mourner, who is on the path to

and explanations about the meaning of life. In all of these gituations the

one who grieves has lost, not only a significant person, situation or object,

but also may have lost the foundation of bis or her world.

From the depths of grief, the mourner may wonder what the purpose of

suffering must be or, to broaden the question, if life itgelf bas any meaning.

Often, after a losy, people no longer are satisfied with the answers to these

profound questions that may have served in the past-This is-especially

true for those whose image of God may have been of a benevolent protector
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But this existential earthquake of meaning is essential to loss. If a person is

not lost following a loss, they may have failed to use that loss as a teacher.

AIED 8 e anguish and il LY tha ome with surierimg wWhAL A Shame

to feel that the experience had no impact on the way in which life is

viewed. In the World of B'riah, meaning is sought. Mourners must write a

new contract with life, God, and the Universe.

The cauldron of mourning is a place to question everything. Here the

meaning of the words of the Kaddish begins to come into focus. However

sormetimes they are less of a balm and more of a challenge. The words of

the Kaddish praise God’s Great Name so highly and express the degire to

words can be an outrageous expectation of an anguished person. Suffering

is likely to provoke a profound spiritual crisis. Loss is likely to cause one to

_ question the nature of God, justice, and the universe. It raises suspicion
regarding the meaning of life on a planet where people suffer.

According to traditional Jewish mourning practice, the Kaddish is

repeated over and over following a loss. This repetition is an opportunity to

o1 iron LLIE 10) B LLid UL WO GHIIVELTSSE WILLL &1k ol UJUesSLIULLS ablULU e

world which metes out pain and justice in what appears to be an arbitrary

manner. Here the Raddish can act as a crowbar, forcing open a belief
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system that has suddenly become too small to hold the great paradoxes of

Holiness and Horror that dwell together in the universs. By daring, like

Joh, to perseverate on God's injustice, mourners ask the questions over

and over again, hammering at the limits of their understanding until they

break a hole in it and crawl through a wormhole into a new universs of

meaning. Their world gets larger. They come to embrace the paradoxes of

being human, and somehow move to a new plateau on which it is possible

This theme of hiddenness pervades the book of Job as Job seeks to reveal

Justice, Truth, and God, all of which are buried in mystery. Larly on Job

depicts the non-linear and confused thinking of one who has been stricken

by grief. His disjunctive statements reveal the chaotic quality of the

thoughts of those who grieve. Lost in their internal ruminations the lines of

logic are also lost. The thought processes are disordered. Job is hidden

from himseli.

Later Job’s words become one long question addressed to an unidentifiable

furr_,-. TN TNe T verse. 1 fupgequeln Narte S, HE DEELS 140 NI s vo =,

This question i8 particularized and directed to Job’s friends and to God.

preparation for the later questions, which will directly accost God. It is the

inchoate rumination of the world of B’riah, in which thoss who suffer gain
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courage. They rise from stunned grief and premature apiritual acceptance

to be energized for the healing journey. With powerful images, the words of

_ Jobhammer on the psyche as do the repetitive string of words ot

interrogation and resistance. This unremitting perseveration is the tool of

grief through which it “knocks on heaven'’s door”13€ in an effort to find an

opening which will reveal the secret passage to a wisdom

can shatter the old world and give shape to the new.

The World of Atxilut

pulsating-filled with veins and blood—-an umbilical chord,
connecting us after her death. It is the silver chord that
links the worlds, before and after we take our human
breaths. The eycle, [ike the circular dial, rotates, yet the

connection remains. The Eaddigh is the gilver chord 136

Finally there is the Spiritual worid in which those who suffer make a new

completely new experience of Divinity. Here the task is to come to trustin

the presence of God, the presence of the deceased, and the presence of the

that they are all one.

138 Bob Dylan. *Enoccking on Heaven's Door.” Pat Garret and Billy the Xid (musical album)1874.

1% Broner, MéeM., p.138.
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As the old assumptions of faith and/or meaning are shattered and a larger

worldview emerges, the mourner enters a spiritual domain, which can

ag brought. This peace, which

Kubler-Ross calls acceptance, recognizes that mourning never entirely

comes to an end and that healing does not mean the cessation of grief.

Rather healing delivers an ability to integrate pain and find a bounded

place for the grief in our lives-- a holy place where it is neither denied nor

parts of an individual’s history. The great achievement, experienced in the

world of Atzilut, is in ceding the physical connection to the person who is

nahi

)

Mourners ricochet between the four worlds. They are propelled by their

yearning and their heartbreak and also by their hope. A dead end in one

world may reveal a gateway to work that must be dons in another. As they

move back and forth in their explorations, they find uinexpected comfort

and answers. Over time, with attention to the grief work and the process of

healing as framed by the Kaddish and its understanding, those who suffer

come to terms with the words of the Kaddizh. Creating a world fiiied with

God's name now seems & reascnable goal, despite the fact that one may

have baan curging God's name just a few min 28 68 g, " D e

darkness in which the old concepts of faith have ceased to serve, a new

theology emerges. The words of the Kaddish match the mourner's
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experience as he or she comes through the crigis of faith to articulate a

new experience of what is Holy.

Perhaps God’s name can nc longer be spoken, but paradoxically, the

mourner may hold a renewed sense of what is sacred, embracing life and

its sanctity all the more tightly.

THh & Pl o e ree s Y arld-o Qi oy oy A o T Aarlel - e N T
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clear here. They parallel the differences between belief and faith and

between theology and encounter. In the world of B’riah the mourner

aimply dwells in Holiness.

Let us return to the Jewish Law which bids the mourner, upon hearing of

the death of someone closs, to tear his or her garment and immediately

racite a phrase in praise o e e Judge. c enges the

mourner to trust God’s truth despite his or her ruptured feelings. It can be

a long journey from the initial moment of brokenness caused by the news

of the death through the emotional work of grieving to fimally being able to

praise God, according to the formula of the blessing: MR (™7 72

Bo I ask again, what is the purpose of that teaching which bids mourners to

tear and praise in one act? It might be seen as an offensive instruction
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deliberately designed to challenge the mourner. The words seem to force

an immediate confrontation between the bereaved person and the force

_ shatruns the universa. Such an outrageously provocative assertion could

pierce the initial numbness and re-kindle the mourners’ passion. That

passion is the life-giving fire with which one begins the process of healing.

Such a line can also leave the mourner speechless. It emphasizes that

humans are not in eontrol, reminding that very littls iz known about the

why we are on this planet, and what causes life and death. Like Job, in the

final chapters of his book, mourners are silenced in awe al the mystery

.
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provide an answer to those questions and to direct the mourner to the

chalienge of coming to peace with that verdict. As Job said, “I relent,

knowing that I am dust and ashes.”

By attending to the tasks of grief that are present in each of the four

worlds, mourners can work their way up the ladder to proximity with what

is holy. Their human Tzimtzum could summon God back into the world. In

the process, It is likely that they will change and thatthe world in which

they live will cease to resemble the world they knew before the events

feelings, new ideas, and new faith. They may make new friends. Az was

gaid above, it is likely that they may not be able to call the Divine by the
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name they used before. To climb the ladder to the World of Atzilut, it will be

necessary to battle, like Jacob, some unknown force and to come out

_ +rietorious. Like Jacob, who walked with a limp after his confrontation with

the being, they are likely to continue to show signs of the scrimmage. And

like Jacob when he dreamed of angels, they may come to recognize what

can be sald about the profound journey through this wilderness that is

grief, “God ig in the Place and I, I knew it not.” (Gen. 28:18)

And now we will create the Holy Places in which we can dwell during our

Jjourney through the wilderness of grief.
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IChapter Seven: Constructing the Sukkah)

The Tenis of Jacoh- The Dwelling Places of IsTacl

. n

1y 1

Ma tovy, chalecha Ya'kov, mishk'notecha ¥israel
How good are your tents, Jacob, your dwelling places Israel|{Hum.24:5)

Tents were the temporary homes of the Israelites as they traveled through

the wilderness which was to be the cauldron fromn which they would

emerge to0 enter The Promised Land- the Land of Israel. The above phrase

the different. stages of grief, as outlined by Kubler-Rogs, that the grief-work

dasecribed in the previous chapter will take place. Shortly, I will explore the

spresented in Rabbinic literature. Although I will

hegin with the above Biblical phrase which is so frequently repeated in

Jewish liturgy and song.

¥rom Jacob to Iasrael and firom an “Ohel” to a Mishkan

This phrase, which blesses

Bilaam, a sorcerer who was hired by a Moabite King, Balak, to curse the

wanted to comply with his

cominission, tut time after time, in his effort to curse these foreign

intruders, he ended up blesging them. (Num. 24:5) This phrase was his final
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statement about the Israelites. He recited it as he looked down from a

hilltop at the place where the people were camped. (Bum 24:6) It carries

_layersofallusions to other biblical tales of transformation and particularly

echoes Jacob’s own story of what might have been a curse turning into a

blessing. (@en. 52:30 ) It is my hope that this unexpected reversal will have

significance for those who suffer when they emerge from the wilderness of

grief, although I know that when losg is first encountered such a

blasphemous betrayal of who or what has been lost.

Jacob was alone on the night before he was to meet his older brother Esau.

He had not seen Esau in close to two decades, having fled Beersheva where

____ his family lived after having stolen Esau’s birthright, their father’s

blessing.(Gen. 32:30) The last time Jacob had seen Esau, Kisau was going to kill

hirm. (Gen 32:2385.) Jacob must have feared that this night before their

reunion would be his last. He sent his family, servants, and all his

possessions ahead of him while he remained behind in the camp

Instead Jacob spent that night wrestling with a mystericus creature. (Gen.

- 1 * oy
3od or one of (048 Tnessengers

Mhia “fah” fmMan I8 preasumect Lo DE

(aer 32:20) The struggle continued until daybreak when the being,

recognizing that Jacob had prevailed, asked to be released. Jacob refused
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saying that he would not let his mysterious adversary go until he bad given

Jacob a bleasing. That blessing came in the form of a name change. The

____ being said to Jacob, “You shall no longer be called Jacob, bul Israel,

because you have “struggled with” (“sarit” “ymv™) God {*El”) and human

beings and you have prevailed.” (Gen. 32:29) (“Israel” means “one who

struggles with God.”)13"

Bilaam's phrase commemorates Jaccb's rite o1 p2

to reflect his spiritual power. It also reflects that transformation as

reflected in the places in which he dwelled. The word, “ohalacha” in the

first half simply means “yo
corresponding word in the next half of the line means “Your
he word, “Israel,” the new

name of Jacob, “mishkenotechs” contains a name of God. The reason that

“Mishkan” (singular of “mishkenot™) can be understood as either “dwelling

_ place” or “tabernacle”-words that don’t seem related, when we read them

in the English, is that it has the same root as the word “Shekhina."140 The

ghekhina is the name commonly associated with the immanent God who

dwells in our midst.14! “Jacob,” a name which indicated that he was the

second of twins, born clutching the “ekev” or heel of his brother Esau) (Gen.

7 of Yarb-Roots. Milah

Publioations, Jerusslem, 1906. p. 803,

1% Aloalay. vol. 5 p. 8770 & vol 2 p. 32. BDB. pps. 15 &14.

1% BDB p. 1014-1018. Solomonick, and Morrison, thid. 98. p.566.
140 BDB. tbid.

141 Alealay, vol. B, p. 2812
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28:28) became “Israel,” one who “struggled with God... and prevailed.” (Gen.

z2-29). His home changed from the simple tents indicated by “ohel” to

_________tabernacles or holy dwelling places for the Shekhinah indicated by

“Mishkan.”

What follows is an excursus on the understanding of the difference

between an, “chel” and a “mishkan:” 142 It was in “ohaliimn” that the people of

reached the land that had been promised to their ancestors. I imagine that

these tents were simple structures, which one person could pitch. They

wre'e Sl Up-o Side Lhe camp asS EeInporary nomes allouiedd D 11101V IE

and their families. While it was possible for individuals to commune with

God in private there, “chalim” were not communal structures. They were

not places to offer sacrifices, and God did not reside in them.

he Mishkan on the other hand, was (jod’s dwelling place among israel.

Placed in the center of the camp, this was the place where the tablets of the

law were kept. Here sacrifices were offered. The Mishkan's purpose was to

establishment of Solomon's temple in Jerusalem.

142 o gentus. Hebrew-Chialdee Lexison o the 0ld Testament. word numbers:166 & 4908, Baker Book Company:
Grand Rapids, 1979.
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When the two terms, “chel” and “mishkan” are used together, the ohel

refers to the outer covering while the Mishkan is the deepest inmer places

in which God dwells.14® This juxtaposition paralleis the contrasts between

the sacred and the mundane, between the temporary and that which stays

with us, and between our personae and our personal depths-as-we journey

through life. It underacores the use of the ahove phrase as a template for

lthough very difflcult, challenges of

grief to a more permanent resting place in the presence of the Divine.

apared to pitch his tent for the

solitary night that he likely expectaed would be the last night of his life?

And how does it compare to the lonely nights of the mourner? While the

word “igh” means simply “man,” it has been proposed that Jacob’s™

opponent was an angel, some other messenger of God or that it actually

may have been God. Jacob may

“ish” and all the guilts and rages that he had carried with him since he left

Beersheva many years before. On this dramatic night, he might have been

iz hrother into

giving up his birthright, or by his sense that he had abandoned his parents,

ps Jaeob agonized over the

complicated relationships within the family he created in which he so

'S bid,
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favored one son, the child of a beloved wife over the many sons of his other

wife who he, himself, had been tricked into marrying. Jacob might have

_ struggled with any of these on the night that he thought would be his last.

Ig this not reminiscent of the late night ruminations of one lost in grief's

wilderness, wondering what went wrong?

Perhaps Jacob was struggling not just with the personal problems that

were his alobe, but with tag €X150SLL bl aanias. whnich are tne INNerital e of

ik

all of humanity with which any one of usis likely to strugdie at profound

moments when we must contemplate death. These challenges of being an

that his mortality was in danger.

Whatever the nature of Jacob’s antagonist, Jacob prevailed and became

Israel. Jacob named the piace of this struggle Peniel, which means “the

fane of God.” because “1 have seen ou

endured.” (Gen. 32:31)

He then met his brother, who gave him a surprisingly warmm gresting. (Gen.

53: 2-16) Jacob left the reunion and lived temporarily in Sukkot.(Gen. 33:17)

Fipally:

Dow Ty O°T 2PV RIM
Yacov came home in peaoe to the city of Shecher (Gen. 53:18)
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where he bought a parcel of land, indicating his intention to settle

permanently.(Gen. 33:18-20) These two stops- one temporary and the other

ay of grief-work as described in this

work, representing both the journey and its completion. “Sukkot,”

represents, of course, the transitory dwelling places during the times that

unfinished business requires attention. But Jacob's settling “in peace™ in

“the city of Shekhem,” provides a hopeful view of the destination of the

as “whole,” “healing,” and “S8halom-peace.”4* It is the consequence of the

challenging work, performed on the journey.

The Journey to Shalem

_ grief-workis along and roundabout journey to Shalem. It begins with the

shattering of the faith structures that have been sufficient untii the

current crisis. On the way mourners must dwell in Sukkot, where they are

faced with the challenge of turning mundane tents into holy tabernacles.

While camped out in those Sukkot they are subjected to enormous battles

with the adversaries of human life, like the mystericus ish thatis a

confrontation with things human and Divine. As with Jacob, perseverance

yields transformation. It integrates the mystery at the core of human

home that bears the name of God. Jacob’s name became holy, because he

M FEDR o 10221024,
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struggied with God face-to-face and endured. (Gen: 33:31) While hard to

imagine, when entering grief's wilderness, such a fate is available further

down the mourners’ path

We begin the journey begins by tdentifying the places along the Mourners’

Path as Sukkot, temporary dwelling places to give them the hollest of

names. These are places that mourners might learn to enter with a sense of

Sukkot are appropriate markers or stations on the journey through the

wilderness of grief, for they recall the resting places of the Israelites on

their demanding journey through the wilderneas from slavery to the

promised land. Insight into the eonstruction of these shelters can be

gleaned from the instructions given by the authors of the Mishnah for

building the sukkot for the holiday of the same name. Their guidelines are

relevant to the challenges of gﬁef and the needs of the mourner.

The Sukkah derives its name from the g’chach, made up of fronds or cther

s shade that covers the structure. The
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Mishnah says that “for a Sukkah to be valid, there must be enough s’chach

sc that it blocks more sunlight than it admits.” 148 Thig provides a useful

kot in the wilderness of

grief. Let us return to the earlier kabbalistic citations, which spoke of

Tzimium as a reaction to the fact “that human creation is overwhelmed

and biinded by the brightness of the Divine Light."”4¢ The sukkot of grief

ecah be conceived as spaces of shade for those who have been overwhelmed

mourner’'s understanding of the Divine.

nk na oahe AT THROIT haa I raa anocoantia - I = e .,
RN e 252 Qe 1O e ol BS-asSentiad prouwecuaadn K LNOSEe OWe 1 L1

the desert, so it is needed for the liminal stages of grief. For me, this

reaonates with the kabbalistic concept of tzimtzum. One of the significant

aspects of Tzimtzum is that it permits the too bright primeval light of

creation that overwhelmed humans to be assimilated.14? This recalls the

intense encounter with the profound nature of life and death than stuns

the mourner in the early stages of grief. The sukkot of grief will create a

gsale place in which these hard teachings can be absorbed by creating

sheltered spaces for mourners o con inthe

protective, filtered light of the sukkot.

148 Sohotenstein B.T. Sukkah 2a I &.

146 Turner, Vistor, LEKM. p. 208,
147 ihid
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The Mishnah also directs that “You shall make [s’chach ] and not use that

which was already made."148 Just ag a traditional sukkah cannot be

aated

for the incubation of grief will need to be constructed anew for the new

realities that grief imposes.

Ags the mourner loosens hold on what is lost, he or she begins to let go of

one that can accommodsate a vision that can hold both loss and healing. So

tc, the Mishnah gives attention to the need for the sukkah's covering to be

—————anopenspaee:

. A roof thai has no plaster on it...R. Yehuda says. Beil
Shammal say one locoses the boards and takes one board
from between every two boards. And Beit Hillel says that
one loosens them or takes one board from between every
two boards...[while ]...R. Meirsays one takes one from
between two boards and he does not loosen them. (B.T.

PN
Sukkah: 15&7)

_________ Fven among the rabbis of the Talimud, who are likely to have differing

opinicns in many areas, all agree that there must be an opening and that

boards must be loosened or removed in order to create the roof of the

sukkah. So to, we assert that the nature of healing callg for the removal

14 ghottenstein. B.T. Sukkab 185a. Nots G2.
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and rearrangement of the agsumptions which were the structure of the

world that existed before the logs was encountered.

Residing in the sukkah was not to be an act of half-hearted dedication. That

one must commit oneself to the experience of the sukkah is stressed in the

Mishnah. As it says:

If you have always conducted yourself thus, then, in ali

your days, you have never fulfilled the mitzvah of sukiah.
(B.T. SBukkah: 28a)

S0 great was the commitment to living in the sukkab that:

It once happened that the daughter-in-law of Shammali the
Elder gave birth and was bedridden, and [ Skammal]
removed the plasterwork of the roof over her bed and

placed s'chach above the Ded, for the sake of the minor. (B.T.
Bukkah: 2Ba)'%®

drief work, like a meal eaten in the sukkah, requires a complete

commitment. It may be likened to the Mishnah's insistence that:

148 1bjd, Tha assumption here is that the minor was cbligated to fulflll the mitzvah of dwelling in the sukksh
_ however Lthere i controversy about this. See note 30 in the Shotenstein and Gamars 28:b,
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All seven days of Sukkot a man makes his sukkab his fixed
residence, and hig regular house his temporary regidence.
[even] if rain was falling into the sukkah.. (5T Sukkah 28a)

etz one mustendure discomfort-while hunlling Lhe Telglous ODEALIOH
to dwell in the Sukkah, one must endure the discomfort of griefin order to

_ pgceive its blessings. An increasingly familiar practice, the welcoming of

imaginal ushpizin or guests dsscribed is in the Zohar.1%0 It provides a

model for one of the important tasks of grief, described above as the work

of “continuing the conversation” with the deceased. According to this

ritual, each night of Sukkot a different mythic guest is welcomed

imaginally into the sukkah Traditionally these guests include the

Patriarchs and the other major male Biblical figures, each of whom is

associated with one of the Sephirot.18! A contemporary custom is to

o hroaden the custom to

include any person, living or dead, who is not physically present at the

time. This practice creates an excellent framework for perhaps one of the

g as specified above, to embrace a spiritual

connection with the person or the situation that is gone which is not

dependant on physical pregence. This allows the positive aspects of what is

lost to continue into the future.

18 References to the custom of inviting tha Ughpizin or holy guests into the sikkah are found In the Zohar

Rmor 1038, Deroch Hashem 3:2:8, Zohar Chadash, Taldot 26¢; of. Zohar 2:256a.

191 pigcent-of-Safed Dictionary of Terms definss seflrof, as ton divine emanstiona that serve as channsle fog
_ divine energy or lifeforce. Ancant-of-3afed. “Dictionary of Terms,” Ascent of Saled,

nttn://wrerw kabbalaonline.org/statiopages/glossary.aap#M.
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The focus on creating heallng space as the prescription for the challenges

of grief was implicit in the Temple’s ritual for healing. As the mourners’

irt and their eyes met those

of their comforters, the formulaie blessing, mentioned above, was recited.

As mentioned above: “They would then say to him, ‘May [the One] who

gwells in this House comfort you.’”152 This blessing is the ancestor of the

contemporary blessing given to mourners, which evolved, after the

Q8ELIUCTHIOL O e lempie, tO1In e LNOSe WO IIOUrDed 148 GesSLIaGiiO
‘ .

T ik o TRY IS oI ond oRRn
May God [The Flace] comfort you, among those who mourn
Zion and Jerusalem.

As discussed above, the name for God in this blessing is “HaMakom” which

literally means, “The Place.” Defining God as “The Place” promotes the

contemplate the loss and its ramifications. This is the sort of place this

work hopes to construet for mourners, as protection from the burning light

of-loss-

ord Dpnn

1% Semahot 8:11.
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Chapter Right: Shevirat HaKelim:
The Breaking of Vessels: Entering the Wilderness

You must make yourself ke a wilderness in order to
recelve the Torah Bmidbar rabba 16:28

Choosing words to describe and contain the experiences of those making

the passage through the wilderness of grief is a humbiling task. Using

According to Genesis, the world was created out of chaos through the

words of God. (Ber. 1:1-31). Interestingly, there is an stomological

connection between the Hebrew words for “wilderness” (mama) and “speak”

(m=+%). According to Gershon Sholem, in Medieval Jewish philosophy

I an beings were sierred 10 a8 mudaper '-' . aaLuras wiho

speak.” 163 It was in the wilderness that the ten utterances and the Torah,

all words that were to shape behavior, were given. Imagining ourselves in

this is certainly true for those passing through the crucible of liminality.

18 Addison, Howard. Jewish Spirfiual Direction, Jewish Lights Publishing: Woodstock, Vt. 2008. p. 63 quoting

Gershom Sholem. Kabhalah Quadrangle: Now York, 1874. pps. 2326,
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This vulnerability is acutely felt in the second phase of the Lurianic

Kabbalistic version of the creation process is Shevirat HaKelim Here the

_ +regeels from which the Divine Energy has withdrawn break apart,

shattering the world and hiding its holiness. It is here that the mourner

enters the tents in the wilderness of mourning to confront grief’s broken

and un-contained feelings and face the most intense grief-work. Avodah,

the Hebrew word for "work," was also the name for the sacrificial service

the name for the Yom Kippur service commemorating those Temple

practices. The sacrifices (the korbanot- from a word meaning “to draw

naar - were the vehicles which broughnt them cioser |0 oa ana Lilo gl

which they realigned themselves with their intentions of holiness. The

process of sacrifice provided the spiritual technology which enabled them

to transform the physical (their sacrificial contribution) into the gpiritual

(their closeness with God). It is in this wilderness that the mourner, too,

secks to transform the connection from what has been prominent in his or

her physical world to gpiritual connection.1® Indeed, it is through the

sacrifices made, which propel individuals to the Mourners’ Path that they

too, If they hazard the jo

of loss and change- changing it from an ohel to a mishkan.

164 Braner, M. & M. pasaim
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During this time in the wilderness, the fractious emotional states are

_ evident. Within Kubler-Ross’ formulation, this period corresponds to the

phases highlighted by the emotional experiences of anger, depression, and

bargaining. On this non-linear, often chaotic path, the mourner ricochets

from one feeling to another. Containing these all under the one heading of

sheverit hakelimn, imposes a higher organization. This designation ia

containment and shelter provided by the sukkot. with the hope that this

will make them less frightening and more manageable. This is

assigning it to a specific sukkah Bach sukkah holds an important truth

about the human experience. Each sukkah reveals ancther place where

the Divine Presence can be encountered and another face of the Divine.

In our wilderneass of mourning there are four tents. The first two tents,

Sukkat Kavod and Sukkat Kodesh, have names taken from attributes of

God’s Holiness. The second pair of tents, Israel and Judah, are modeled

after two Biblical characters whose different stories pregent very ditferen

ways of relating with God. Within each tent, the mourner will find very

represents another aspect of Elizabeth Kubler-Ross' path, although there is

not an absolute correspondence to her stages. When the mourner is ready
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to leave each of the tents both the mourner and the tent itself will have

been transformed.

LRTW® TMISTR 2PY° TR 1210 M

ma tovu, ohalecha Yakov, mishk’'notecha Yisrael

How good are your tents, Jacob, your dwelling places Israell
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~ THE NEW MOURNERS’ PATH

The Path of the Psyche:
The Therapeutic Path of Blizabeth Kubler-Ross

Denial Bargaining Depression Anger Acceptance
(Mot necessarily in linear ordsr) _

The Path of the Soul: A Holy and Creative Path

Tzimtum Sh’verat haKelim Tikkun
Mochin de’Katnut Mochin de’Gadlut
_ | Lower YIRAH Higher YIRAH
Awe born of Pakthad Awe born of Ahava
shock, fear & horror shleimut, , peace, & healing
Terror Armazerment——
Sukkot b’Midbar
The Call KAVOD--KADOSH--YISRAEL--HODAOT The Promised Land
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The First Stage of Grief

‘When life brings you suffering, hurt.
When life brings you joy, laugh.
Cling to nothing

For all is flecting. (Mishoa Avos, 117)1%

The souls’ grief-work journey begins at the edge of the wilderness. A loss

early stage of grief: Denial. It represents the way in which the human

psyche initially reacts to startling changes by withdrawing to create

protective defenses. These defenses allow the one who is confronted with a

loss to assimilate slowly a life-shattering truth.156

Denial is not about pretending. It deacribes the natural inability, following

a significant loss, to immediately surrender one’s most basic assumptions

in disbelief or numbness to find a place of safety in which the changed

reality can be assimilated.'®® At this time, when the mourner is blinded by

15 Bhapirn, Raml Mishna Avot. 1.7,
1% Kubler-Rosa. op.cit. p. 58-48.

'7 mid.

i Ihid, and Brener. M&M. passim.
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the horror of loss, the comrdumty is instructed by the Jowish laws of

mourning to stand by to provide shelter. According to traditional Jewigh

practice, it is here that the mourner is cared for by the community as he or

she struggles to create the defenses needed in order to face the

overwhelming feelings that will punctuate the journey through the

wilderness of mourning.'s¥

mourning rituals are constructed so that even in the most isolated and

numbed state, the mourner is held in the embrace of the community.

of grief is private.

Sigi=dil

However the importance of mourning within the larger context of

community is stressed by a tradition that assigns great importance to

caring for those at significant turning points. This is born out by the daily

recttation of the “obligations without measure”!#° as part of each morning’s

~ liturgyin the Reform prayerbook. As it instructs:

These are the obligations without measure whose reward,
too, 18 without ineasure:

...To welcone the stranger

To rejoice with bride and groom

To vislt the sickE

T'o comiort the mourneret
And the study of Torah is equal to them all (because it leads
to them all.)182

1% Bpener. Ibid.

18 Prishman, Elyse D. (ad.) Mishkan T'Fiflah: A Reform Siddur. CCAR Press. New York, 2004. p. 44,
181 A mope literal translation of this 18 “to accompany the dead to tha grave.”

1% Prighman. Jbid.
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This commitment to those in liminal status ig reminiscent of the broad

definition of “mourners” applied to those who walked the mourners' path

in the Temple and receives the blessing, “May The One Who Dwells In This

Place (HaMakom) comfort you,” from the community. When the Temple

was lost, the Mourners’ Blesging was recast to reflect the new

circumstances, it became “May HaMakorm bless you in the midast of the

rempants of those who mourn Zion and Jerusalem.” The added phrase,

surrounded by community while traveling the mourners’ path. This

suppoert of the community, a8 expressed by such practices as the

pointe to another paradox: Mourners need community to do this work and

vet they enter each of the tents alone. Within each of those tents the

mourner struggles alone to confront some of the most profound mysteries

of being human.

The Mourners’ Blessing affirms this private work. It wishes the mourner a

Holy Place of comfort, while invoking the communal emnbrace. Ideally the

tents, like their Biblical counterparts are situated in the midst of a

community. The community stands guard as the mourner enters each tent

place; sometimes it is there to tell him or her that it is time to move on. The

addition of the phrase o'%1"m s *»ar hints at the fact that those who
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gupport the mourner are alse affected by the loss signaling that we share

in the human condition. While acknowledging that those who belp algso

Tl :'.‘l ] olote wWneonel L) 1= Dl [ ] BSEel ] L iy~ Hl: (1111 ]
serves as witness or protector, alert outside the tent. However the

community, cannot do the mourner’s work. Much of the deep grief-work

that will take place in each tent can only be done in the depths of the
individual bereaved soul. The community helps the mourner to prepare for

COS TOUMIEV &0 DINOVIGES o (A0 # LI IRRCFLLN LNAN 1N ‘;“:Gi

Lawrence poem, The Ship of Death, suggests this imagery:

I Now it is autumn and the falling fruit

and the long journey towards oblivion.

The apples faling like great drops of dew

to brulse themselves an exit from themselves.
And it 1a time to go, to bid farewsll

to one's own gelf, and find an axit

Irom the fallen self.
I ﬂawmp of ueam, 0 nave_ﬁ‘u?

The grim ﬁ*csb is at ha.nd, when the apples will fall
thick, almest thunderous, on the hardened earth.

And death is on the alr like a smell of ashes!
Ahlecan't pousmel 11?2

And in the bruised body, the frightened soul

finds {taelf shrinking, wincing from the cold

that blows upon it through the orifices...

V Build then the ship of death, for you must take
the longest journey, to oblivion.

And die the death, the long and painful death

that lies between the old self and the pew. 183

Mr Lnndan 1935
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This contraction, this “shrinking of the frightened soul,”1¢4 that takes place

in this early stage of grief is not adequately described by the word,

____ “Dgnial ” which sounds like a willful resistance. In contermnporary American
culture, it sounds unhealthy. A more encompassing description of this

stage may be found in the Hebrew word, “Yirah,” which is variously

translated ag fear, terror, dread, awe, and reverence. 5

mysteries of life and death befors it is possible tc absorb them. This word is

familiar as the designation of the ten days in the Hebrew month of Tishre,

% oI Nora im Thﬁ“e

Yirah describes the intense period when individuals work to realign their

paths, in order to live up to their sacred trust from God and make amends

in their relationships.

I choose Yirah to cominunicate the intense, but numbed state of the early

mourner, when the reality of the loss is first confronted. He or she is both

blinded by the pain and blind-sided by the horror. It is at this stage that

in order to build the defenses that will be needed to filter the blinding light

of the unbearable triih of i0gs. With a mute mo N and a wide-0pen 1aw

the mourner stares, unknowing and afraid, into the mystery.

184 fhid
148 Alealay. Jbid. Volume 3: p. 981,
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The words of Psalm 118, which describe the idols of those who do not know

God, as well as those who make and worship them. might describe the

experience of early mourning:

6 They have ears, tut do not hear, noses but do not smell;

? They have hands, but do not touch; feet but do not walk; they do not
speak through thelr throat.
8 They that make them are like them; as 15 every ane who puts their faith
into them. (Ps. 118: 8-8)

This comparison with those who do not know God may be especially

reléva.nt to the early mourner, for, in the depth of early grief, he or she

alienation, not just from the forces of life, but from God as well. Perhaps it

is in deference to this that Judaism's period of aninut , the time between

tightly restricted, makes specific laws governing the relationship with the

onen (the mourner during thig period between the death and the burial)

and God. Most significant here are prohibitions on prayer and study, as it

says in Jewish law:

Before the interment., the mourner. . . should not utter any
benediction, nor respond "Amen"to the benedictons of

others. [8]Ha cannot be included in a [minyan]. (Kitzer
Shulkhan Arukh 196:1% 2)

Can we presume that those who formulated this ruling understood

mourning as a spiritual crisis? It 1s to contend with this spiritual crisis that

the sukkot in the wilderness will be designed. As deacribed above those
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most vulnerable to this sense of separation from God are likely to be those

whose faith was grounded in the Biblical and liturgical porirayals of a God

_ ofjustice and compassion This image of God is often shattered by tragedy.

I am concerned with healing that separation from God and allowing an

understanding of holiness to emerge. This understanding sustaing the

paradox of faith where horror and beauty can co-exist.

well. At first it clothes in safety those trembling in the wake of loss. It holds

thern protectively until they are able to take in the facts of what has

PSS T O O T At AT Py O . o e i > - g F > -
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Joy, which ig the labor contraction of a woman giving birth. This is

rarniniscent of the definition of *»ma makhol in the Hebrew phrase

translated into “mourning into dancing” described above.186 Thus Yirah

calls forth the full continuum of human emotion. This one word

encapsulates the paradoxical feelings which come to play in the journey

“hetween the old self and the new."187 And it does represent a kind of birth.

As it says in the first chapter of the Book of Proverbs, “Yirat YHVH reshit

da “at,” (Fear/Awe of God is the beginning of knowledge.” (Prov. 1~}

— Higher and Lower Awe

168 Gaq f1. 22 above
\#" . Lawrence. op.oit
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Yirah's two-headed meaning acknowledges both the fear and the terror

which attend the transformative journey, as well as its potential to

g to Eitan Fishbane, “Yirah and

ahavah become the two great categories in devotional literature...[with]

Yirah as the pathway into ahava.”188In Sefer Pardes Rimonim, Moshe

Caordovero aligns two modes of worship with the two gides of Yirah, which

he refers to as Yirah and Akavah 189 Other kabbalists speak of these two

. - | moppa s guowpa e T7 oy oo ol o = arnvan arnsa dthoa cansmsns
LI s [ el Pl II' LA Y ;"'- B4 ULLLIVIENE 11 DA LJ CRLIUL GLLIE O UL

“Higher Awe,” based in love.170 According to Rabbi Yitzchak Ginsburgh, a

contemporary Rosh Yeshivaliving in Hevron, there are many levels of
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punishment).”17! Because initially grief can feel like punishment, it is

possible to assert this as the form of yirah that shrouds the mourner as he

or she teeters at the edge of the wilderness of grief. This senss of griefas a

reprimand from the universe torments the mourner in the early days of

loss. Gordovero claims that this lower state 01 Yiral Drings one o anavai

or humility.172 Certainly, this is true in the early days of 1osg, when the

mourner experiences a sense of emotional isolation, and can be humbled

September 23, 2003,

1% fhid in reference to Cordovere Ssfsr Rimonim p. 57.

1% Ginsburgh, Yiizehak. Tha Inner Dimsnsion: A Gataway to the Wisdom of Kabbalah and Chassidut. Gal Binai
Inetltute, web-based, 8764,

IT1 ijd

178 Pighbane. Jbid,
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Ginsburgh's rungs of higher awe “yirat haromemut” (awe in the presence

of infinite Divine sxaltedneas) and “yirat hamalchut” (awe in the presence

dstailed here. They both describe yirah based in love. This understanding

of yirah, which is much closer to the translation as “awe” is, hopefully, the

outcome of the journey and will have the quality of Ahavah , which is seen

as this outcome of the journey through the wilderness. It is the search for

categories, that is at the core of this work. In the sukkot in the wilderness

of grief the Yirah born of fear will transform into Yirah that is marked by

paralyzing mixture of fear and reverence.

Meanwhile under the influence of lower Yirah, those who suffer stand in a,

frozen position. The jaw is dropped; the arms may be stretched to the sides

with the palms and eyes lifted to heaven in puzzled horror. It will require

the intenge feelings, which corme from dwelling in the tents in the

wllderness to make this transition. These will summeon the life force that

will be necessary to propel the mourner across the continuum of yirah

from fear and trembling in the presence of God’s terrifying mystery to a

experiencing God’s punishment to basking in the sense of the presence of

the sacred.
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It is lower awe that the Israelites must have been feeling, shortly after they

terror at their new freedom (Ex. 19:18-18). They stood at the foot of Mount

Sinai shortly before Moses was to receive the law. They were afraid.

The third day arrivad. There was thunder and lightning in
the morning, with a heavy cloud on the mountain, and an
extremely loud blast of a ram’s horn. The people in the
camp trembled. Moses led the people cut of the camp
toward the Divine Presence. They stood transfixed at the

foot of the mounts&ain. (Ex: 19:16-18)

And again after receiving the Ten Commandments:

All the pecple saw the sounds, the flames, the blast of the

ram's horn, and the mountain smoking. The pecple

trembled when they saw it, Keeping thelr distapoce. They
said to Moses, "You speak to us, and we will listen. But let

God not speak with us any more, for we wiil die if God does.
(Ex 20:18 18)

Like the children of Israel, those newly touched by loss teeter on the edge

of the wilderness, knowing that it is not possible to go back, yet afraid to go

aley: rdateela I T2 a¥r RO O Bl 2lr BT .Y atrlatls ral = a¥s
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liberated Hebrew slaves, those who grieve will need to wander until it is

time to come out of the wilderness. What ig waiting for them is a promised

FERRla Wil YWitl 7l (=1 § e ] el U= 11T [1& Fleittl Wi ) ) L) L LLLL>

Resident there is Yirah's more beneficent face of Ahavah: radiant with the

reverence which comes with having been like the burning bush, having

stood in the presence of God, singed by the fire of loss and yet not

consumed. (Bx. 20:15-16) It is there in this place of Higher Awe, where
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Yirah is born of Ahavah in which the commmandment to tear and to bless in

one act 18 possible. But on this side of the wilderness of grief apprehension

_ of God is gtill far away
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Ta= =20

Tzam'ah I'cha nafshi, kamah I'kha b'sar! - K'eretz tzlyyah
vayef mibif mayim. My soul thirsts for You my very fiesh
longs for You, like a parched land - without waler. HEayyal
ta'arog al afigey mayyim - ken nafihi ta'arog eleikba Elokim -
Like a deer panting for the fowing water - 8o my sculs
pants for You.’ (Pa: 42: 1- )1

e firat sukkah to be constructed is, perhaps. the most difficult one to
enter: Sukkat Kavod. It corresponds, in the Kubler-Ross schema, to the

stage of Depression. Here the experience of grief is challenging, both

viscerally and emotionally, as the one who mourns lJongs for who or what is

gone. This is a time of sadness, as the mourner hazards the emotional work

sustaining spiritual connection. The transition into this intuited

understanding of a spiritual presence (although it may be presumptuous o

gomeone more concrete: the actual person, status, or object that is lost. i.e,,

____ thatwhich ialost. It can often appear as depression. In this chapter I will

reframe this stage of grief, and construe it, as a place for transforming the

yearning for the physical presence of what is lost to an enduring spiritual

connection with it which can be the rudimentary connection with Holiness.

7 translation- Schachter-Shalomi, Zalman. personal correspondences.
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T'o heal after the deaths of my mother and my sister, I
intuitively turned to yoga practice, thinking that 1t would
tone my body and soothe my soul. But often I found that the
rala.xation of t.ha dﬂfensas I ha.d bmlt. t.o prot.act me. acbua.lly

myba.ck &ndpuahedwit.hmyha.nds andm,yfeet., lift;lngmy
body into sx arch above the floor. I held that position and
took in a deep breath and let the air ciroulate throughout
my body. I exhaled and as I lowered my body to the floor, I
had the sense that veils were being pulled aside from deep
places in my body and soul. They revealed connections I
had never before felt to my pain, to my healing, and to those
I had lost. I realized that I had not loat them. For a while, I
sobbed uncontrollably. Then I spontansously hegan
chanting the Shema, lingering on the final word, "ekkad." 1
had beensa,yingt.he prayer s!.ncelwas achﬂd ‘t:-ut un.Ly

on the mourners’ path that may be most resisted. Hovering on its

periphery, the mournar fearfully anticipates that the welght of its

difficult to emerge. “Once I indulge my tears, they will never stop,”

mourners may agonize. I repeat, it is to confront this apprehension of

getting lost in grief’s despair that the metaphor of the sukkah has besn

chogen. As I have written elsewhere, each feeling “has a size and a shape, a

voice.”178 I hope that by conceiving each of mourning’s emotional

challenges as temporary dwelling places, they can bs approached with less

17 Bronar, WM&l p. 4.
17E Md
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and change would ask, “What is to be learned by surrendering to each

experience?”

The sense of heaviness and weight that a mourner might feel and which is

frequently diagnosed as “depression” is the visceral insistence of the

bereaved organism to stop, give honor to what is lost, and surrender to the

grieving process. This is a time when mourners often experience a sense of

fear: that there will be no energy to go forward and face the challenges that

will be present in this or any of the sukkot.

Despite the sadness and sense of physical depletion that is so real in this

state. It is a psychological diagnosis with an organic base.

Depression i8 one of the moat common mental haslth
disorders, with patients numbering 19 million and
counting. Depreagion 1s a catch-all term for many types of
what's known as "mood disorders,” ineluding the self-
explanatory major depression and it's milder but chronic
cousin, called dysthymia. Other [related]mood dieorders
include blpolar disorder, wh.ich can ﬂ.’lng p&tiants bet:ween

ha.ppens most oft.en in wmt.er months when t.here 88
decrease in ambient light; and premenstrual dysphoric
discrder, & sertous form of PMBS.17¢

Although the symptoms of depression and those of grief have much in

cornmon, the two are not the same. Depression describes an illness. It

% Prevention Magazine on-lina May 13, 3007,
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requires medical treatment. Grief, however, is a healthy, appropriate,
though often unbearable response to loss. In the tent of Kavod, grief is
painful but not pathological. Perhaps this understanding may relieve
some of the terror, which mourners bring to this sukiah, thinking that
there is something wrong with them. Knowing that the anguigh of this
sukkah is not a sign of illneas, but an appropriate response, may make it

easier to surrender to the necessity of Kavod's downward pull. It may

MNARDS BasIe g 1ess e “'-.‘--"..-..5 BLLIL 18 Do Fely L0 Asstiage a.llthe
pain. It hurts to let go.
aiterate-that-Kubler-Kogss said thas here is no partieilar order for

experiencing the various stages .177 However a visit to this Sukkah often
starts when the state of ¥irah has begun to wear off. The one who mourns
feels less numb and more in touch with the feelings that are beginning to
emerge. The death is no longer news. The fact of the diagnosis, divorce or
other changde is beginning to sink ir The fires of griefhave been banked
and the mourner beging to sift through the ashes. Each labored breath
exposes what has been left behind and reveals a glimpse of the obstacles

anead. While at times the Inourner may still feel wrapped in ga e and

unable to move, the feeling of palpable sadness can be unbearable, as the

ourRer peging Lo comprenand the esth&thavatakenp]ﬂceand

¥ Branson, Roy. “1s Acceptance & Denlal of Death? Another Look at Kubler-Roas,” The Christlan Contury, May
T 19'?5 p. 464-408. bitp://www relifioncnline.org/showarticle asp?title=1807. &8 quoiad in [320) Goodman,
ra. The Process of Grief a5 Dofined by Elizabgth Kubler-Ross and Reflecsed by Job and Naom/{ In the Books of
o &nd X .I'AJJlO
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their consequences for his cr her life. At the same time the mourner yearns

for what 1s gone. I have observed this frequently in working with those

who grieve. Here is an example:

A month after receiving & diagnosis of cancer, Barah camse
Lo oy offfece. She sat down on the couch opposite me and

L YO a3

shapelessly and sat for a while breathing shallowly. Finally
she let out a gigh and began to speak. “I feel depressed,” she
said. “I feet heavy. I can't move. I cry all the time. ] have no
desire to go on with my treatment.” As she apoke, a trickle
of tears ran down her check. With that sigh and those tears,
8arah had pulled back the flap to enter one of the difficult

places in whish mourners reside in the wilderness of
grief.178

sukkah 1.0 be described later, Sukkat Kodesh. This will be the place to be

visited after the raging and the fierce resistance to the decree, which that

sink into the heaviness and fatigue, which is both an emotional curse and a

recuperative blessing in Sukkat Kavod.

The above example from my experience as a clinician, suggests that people

W LU SLLLIE pftenexpe CLILE LLLS (TUOWIIWAIRT DU &= o ECLLE () heavine

Perhaps this weight. can be associated with the gravitas that is necessary

when confronting loss, echoing the use of the common use of the word,

178 Sa9 {1, 153 above,
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Kavod, as “heavy.”1? This weighty feeling is their organism asaserting the
opposite of what the culture 13 demanding of them. While they are being

———urged to get over their loas quickly and get on with their lives, thelr bodies
and sculs are saying, “Stop. Feel the gravity...the weight, of this situation.

Honor what is past. Honor that which is being born within you. Honor your

need to broaden the dimensicns of your understanding and to come to

tarms with your new status and new world. Stop. Consider what it means

do not mourn over death, we mourn over mortality.”120 Wiesletier quotes

Nahmanades’ Torat Haadam, describing mourning as “a primary religious

true home.”18! “What death really says,” says Wieseltier, “is ‘think.’ "182

~_ There are genuine tragedies, sadnesses, and injustices that one cannot

deny or rationalize away when taking the measure of a life. They merit the

contemplative time of the broken heart, spoken of by Wieseltier, and

necessary to healing. Mourners resid

falliow in the earth, absorbing the moisture necegsary to bring forth the

buds of spring and the harvasts that follow. As such, tears are important in

Sukkot Kavod, They

Dwelling in this sad, moist, and quiet place, mourners yearn for what is lost

e beyond it

17 Aloalay, R. The Complets Eoglich-Hebrew Distiopary. Chamed Books, Massada, Yedioth Ahronoth: Israsl.
1590, Volume 3: p. 981.
18 Walseltier, Leon. New York: Knapl: Hew York.1998. p.8.
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Asg with all of the sukkot. to be visited, the choice of the name “Ravod” for

__________ %his sukkahis counterintuitive. “ Kavod” means honor. The name of each

sukkah is chosen to de-pathologize the stage of grief that it represents.

These choices have been made in order to emphasize the fact that the

atopover it requires, for those on The Mourners’ Path , is both worthy and

sacred. Here, ] have chogen the holy word “Kavod” as its name in order to

U1 S0 LLIG L& nir: e I'16 N UDNIR e AeDTeasI0n = 1XU 2 IS eaSE. AL Wil

all of the steps on this New Mourners’ Path, Sukkat Kavod is a place in

which an essential understanding of what is profound and holy can be

emotions connected with longing, enabling their transformation from a

fixation on the lost object to a concern with a connection to that which is

eternal. This is an essential element in the process of surrendering the

physical connection with what is lost, on the path to embracing first a

spiritual bond with who or what has been lost and second a connection

with a more general sense of spirituality. As the wife of a policeman who

died at the World Trade Center said, “you get a whole new relationship with

God.”

of meaning, making these useful terms to encompass the poles in the

procesas of transformation. Kavod also means “honcr,” as in the Biblical
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commandment to “honor mother and father.” (Bx. 35:18) It also 1s

translated as “weight” and “glory.”18% Kavod can alsc be perceived as the

nhysical precipitate of God’s glory that is visible in the world (i.e., “the
whole world is filled with God’s glory”(Isa. 8:3). Like Yirah, Kavod has two

faces. It is the passage from. one to the other, from the experience of Kavod

a3 weight to the sense of Kavod as God’s glory that must take place in this

sulckah in order to sanctify this stage of the journsy, aa the mourner yields

Spiritual Life:

Kavod or “glory” 1= the biblical term for God’s presence as

manifest in the world.. Rowever, kavod is a presence that Is

more Iintuited than seen...1%

In Sukkat Kavod, the yearning for the presence of what is lost gives way to

in the face of logs, wholeness is possible. This wholeness ig achieved as the

yearning for the physical copnection diminishes. In the process a palpable

saense of the positive essence is distilled from the memory of who or what is

lost and the mourner aestablishes a spiritual relationship with that

assence. The tie, which seemed 0 be irrevocably severed and creates such

a searing wound in the World of Assiyah, is reestablished in the World of

16% Alealay, R. op. oif. p. 981,

184 Groen, Art, op. oft. p.16.
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Atzilut. The mourner experiences the nearness, that 1s characteristic of

the relationship to God in that world, with the person who is lost. “He’s

always with me,” might be the way in which this connection is described.

This is in harmony with the practice from the Zohar described above,

which engages fantasy in Inviting imagdinary guests into the sukkah '8° and

provides a model for using the sukkah as a venue in which what is not

the possibility of maintaining spiritual connection and continuing to

penefit from the values of what is no longer tangibly present.

At the same time, it is very possible that a paraliel shift in the relationship

with God takes place, particularly for those whose understanding of God

has been another casualty of the loss. In Sukkat Kavod, it is likely that the

image of God shifts from something that is perceived intellectually to one

that is experienced viscerally. God as image becomes God a8 presence.

The Kedushah, the central paragraph of the Amidah, states that “The

said to be delivered from the perspective of the angels, praise God for the

eation of the world Might ba gald tna nera is a4 Ine StArdlst Lhat Ia

from God into the universe, which is the source of all of its beauty. This

i%5 gga T, 147 sbove.
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physical regidue of God, Kavod, is the stuff of Holineas that sticks and

becomes tangible. The things that we can perceive and touch are God’s

_ Ravod.Thisis the essence of God that 1s present in the material world. But

in Sukkat Kavod, as the burden of grief weighs heavily on the mourner, it

may not be possible to discern that essence.

A Kabbalistic teaching connects the gematria or numerical value of the

wOI'd LAV WLILLL LEIEs JICIIIEC Bl Vit L YIS LOTLY FULEL LIS LIC ) e%ﬁ

twenty-six. According to the teaching, this shared gematria indicates that

the irapression of the Divine upon the world is communicated through

manifestation, and physicality. It is the residue that falls out of apirit.

When one suffers, one may forget that the intense and heavy feelings that

are being suffered are appropriate and are at all connected to Holiness. In

the tent of Kavod it is easy to forget. Mourners feel the physicality without

a sense of the Holiness. ew O Vvod can iee <]

prison walls until the mourner makes peace with the need to feel the

gravitas and give honor to what has been lost.

Even though the world is telling them, “go on, get on with your life and

move forward.” the mourner's bod which is made o Nig stararust. by the

way) is saying from the depths of its organic self, “I will not move. I have to

1% (gllins, John J. and PFishbane, Michael Desth, Bostsay and Other Worldly Journeys. Blate University of New
_ York Press: New York. 1988.
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stop. I have to give honor to what is gone. I have to pay attention. ] have to

spend time in this place to understand what it means to have lost this

_ person, this status in my life, whatever it is that is being mourned. I have

to spend time to understand what life means. I have to reconnect to

holiness. I have to respect (7azn m’cabed- another cognate)!s? the

experience.”

the reconstruction of the mourner’s entire world. Grief's call is to see the

universe in a completely different way. Suffering forces the mourner to

e nJn F 3 ¥
Sl allNEqY Nersall St 8 iine wiitill L 1aelS Lilal L+ '8 Dresance nas pooll

withdrawn from the world. This is all the more excruciating for those

_ whose faith has been shattered by a sense of the betrayal by a God who had

been previously perceived as protective and just. Hence, the longing is not

just for the deceased or for the previous status.

Moges longed for what he could not have, as well. *Har'eini na et

kevodecha, Please show me your kavod,” (Exodus 33:18 ) he begged of God.

When the seemingly unrelated words: "God's Presencs, glory," "weight,"

and "heaviness," are conflated into one word, we might understand Kavod

infusing the world with God's radiance. Moses longed for that palpable

187 aloalay. op. cit. Volume &: p, 861,
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experience of God. Moses' yearning represents the yearning of all who

come to this Sukkah both for what they have lost and for an understanding

wake. Rarely would that yearning be articulated as a yearning for God, but,

in fact the mourner seeks a connection with something that is not going to

be severed by finitude. It 15 a yearning for something eternal. Is that not as

yearning for God?

Ga'agu'im / Longing

The experience of longing is a common emotion in Sukkat Kavod. It isan

encourages those who suffer the experience to use it as a path to God.

Schachter- Shalomi speaks of ga'agu'im, as an essential part of the

gontemplative life. He reflecta on the pogsibility of engaging longing as a

route toward holiness. While his concern in the following passage relates to

addiction and less enlightenad needs, it i8 relevant to the experience in

Sukkat Kavod, when It is 80 hard to break free of the bondage to what is

lost. “There are times,” he says, “when we feel connected with God and

harmony with God?” He answers,
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Wa yearn for d'vequtf270]. We long to be conneoted to the
Holy One. Bomething calls us to God. We are theo-tropic
beings. Like the sunflowers and the heliotropes, which turn
to the sun, we are constantly turning toward God. But we 80

. often fail to understand the nature of our longing. That
hunger is an inchoate and free-floating longing, which
doesn't have & label on it. And so, we don't know how to
direct it... like grief diverted, the feeling of cur longing for
God has become so buried and hidden that we don't
recognize it for what it is. The grand yearning gets directed
[elsewhere].182

Clothed in the yearning for what has been lost, it is a yearning, like that of

Moses, for some irrefiztable sensory knowledge of God’'s presence. The

mourner yearns for a renewed faith that can be held onto like a buoy.

Life in Sukkat Kavod is accompanied by the weight of unparalleled

exhaustion. This fatigue of grief contributes to Sukkat Kavod's inertia. As

the shock previously felt as Yirah. When confronted with profound loss,

the implications of what it means to be human are go stunning that it is as

if the mourner has seen God’s Kavod without any protection from “God’s

devouring fire.” (T.B. Sotah 14a) [238]. This sense of Yirah, which has been

djﬂcussed,, putsnjmornerc]ose ENATT &verl NMOSEs Was allowed (o ocome v

the mystery of God. Moses, after all, was protected from the power of this

encounter. When Moses asked to see God’s Eavod, he was only permitted

The Holy One face-to-face. (Ex. 33)

% sehachterShaloml Unpublished manusoript.
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As in the discussions of Yirah, profound experiences of 108s put those who

suffer close to the place where the worlds touch. They may have the sense

that they have been burned in the encounter. Having touched the mystery-

cone could say- having almost seen God, they have to take time to recover

from the intensity. The vessel is cracked. They must assimilate the

heaviness of what they have experienced. In the world of Kavod, those who
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time they need, if only they will take it. This time of recuperation

masquerades as a time of depression.

There is no vitality in Sukkat Kavod. The pulse of life foree is barely

detectable. So the mourner waits, unable to move. Sukkalt Kavod takes

time. The mourner sits in contemplative meditation and is forced to pondar

the loss. In so doing, not only is the specific loss given honor, but also the

understanding of loss itself. The mourner feels the weight- the heaviness-

the gravitas of what loss itself is about: of what it means to be human on a

planet where people die. In the process of contemplation, something

hght,ens,hj_sa,sjftheuum dropiets of holiness reapoear. The Hfe-force

connection to the mystery that it represents. There is a renewed, though
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perhaps tentative, connection to that which is holy. This is the beginning of

the redemption of the holiness that was lost with the loss.

Prayer in a Time of Tears

raepresenting a well of tears. This fountain symbolizes the essential

expression of the deep work of lament that takes place in this sukkah. At

the foot of this fountain is a lacramonium,—-a small glass bottle with two

openings that fit under the eyes to catch tears as they fall. It is reported

that these bottles, relics from Egypt and elsewhere in the Ancient Near

East, were used around the year 150 to hold the tears of those who

mourned the destruction of the Temple and Jerusalern. These mourners

Jerusalem,” who are acknowledged in the codicil to the mourners’ blessing,

ag discussed above. According to a legend, it was believed that when the

nothle wrag Nlled Aalz ”:;:_;! WOLLC SUTeLY Vg.!!; L lare Inournars Q:,:’:

that their tears can bring redsmption?

That the tears of the suffering mattered to God is indicated by Psalm LVI:

9, which says, in what may be a reference to the lacramonium: “You have

gountedupmy tearsin a e."(Ps. LV ese s of mourning, which

fall so freely in Sukkat Kavod, recall the tears of those early rabbis, who in

'® Hotes attached to an object on display st Temple Israsl of Hollywood.
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their yearning for Zion and Jerusalem formulated the paradigm of “prayer

of the heart,” as a way of drawing close to God in the absence of the cultic

— technology of korbanot,

Rabbi Elazar said: “From the day that the Temple was

destroyed the gates of prayer were closed [and God does not

directly respond to petitionary prayers]... But even though
gates of prayer have oee cEed, the gates O LeATS NAVE

This balief that tears superseded even petitional prayer in reaching God’s

ears may be comforting to those in Sukkot Kavod, as their tears fall, even

a3 1t may be difficult to believe. These tears are a token of lamentation for

what has been lost and are an expression of that longing at a time when

God feels very distant. Certainly the Rabbis, bereft of their geographical

compass points of Zion and Jerusalem, must have felt a similar sense of

foci of their worship life. They wondered if their tears, which fell before the

open gates of heaven, might be seen as a kind of prayer.

Several passages drawn from Classical Midragh and from Aggaddic

material from the Talmud provide insight into the evolution of the new

paradigm of prayer. They reveal that prayer may not be 20 far removed

from tears. This insight lends credence to the understanding that a task in

expressed by the tears into an expression directed to The Holy One.
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And I [Moses] besought the Lord. {Deut. 5:83)

scrutinized Deuteronomy 3:23, in which Moses besesches God to allow him

to go into the Promiged Land. On the heels of his military victory and

having assured Joshua, his successor, that his fight will also be protected

by God, Moses returns to his personal concern and again pleads with God

they sought to know why prayers were not answered. It is likely that

asking the existential gquestions of Sukkat Kavod led the Rabbis to attempt

to penetrate the true meaning of prayer for some understanding of their

own dilemma and that of Moses. Their speculations from this place of tears

led, according to Zaiman Bchachter-Shalomi to the paradigm shift that

came with the destruction of the Temple and the need for a new mode of

worship.120 They give us a vocabulary for understanding their view of

prayer. This vocabulary articulates much of the experience in Sukkat

Kavod. It also provides role models for how to pray .
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Biblical Hannah is such a moedel. Her tears flowed from the depths of grief

at being barren (1 B8am 1:7-8).

Now Hannah was praying in her heart; only her lips moved,
but her voiee epuld not be heard. 8o Eli thought she was
drunk. (I 8am 1:13)

This gilent persconal prayer hecame the t;empla.t.e for prayer, according to R.

Hammuna:

...many important rules may be derived from the verses
about Hannah at prayer {8am 1:10) “Now Hannsh, she
spoke with her heart,” hence, he who says the teflils is do it
clearly with his lips, “but her volce could not be heard”-
hence it i8 forbidden to raise one’s voice in the tefliah, @ET.
Bar3ls)

In Sukkot Kavod it is difficult to raise one’s voice,

The Midrash under examination then shifts to a description of the inner

experience of prayer and reveals, in the words of Abba Saul, a further

f what makes prayer work s .

a good omen for prayer is this: if a man direcis his heart to
his prayer he may be confident that his prayer will be
answered.(B.T. Ber 3la)
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This is good advice for Sukkat Kavod as it is the place of the broken heart.

Thig focus on the heart is at the core of the new understanding of how one

_ pomes close to God. Abba Saul based his confidence that God would answer

the prayers of the directed heart on the promise in Psalms:

You will listen to the entreaties of the Lowly, O lord, You
will make their hearts firm; You will incline your ear.
(Fs.10:17)

Of course the answer that comes t0 a prayer may not look like the answer

that is sought. This disappointing verity is one with which mourners must

coIme 1o terms.

This Midrash presents a great gift for understanding how this group of

Rabbis conceived of this pray

each of the sukkot. The passage came from R. Johanan, who gives ten

synonyms for prayer. All of his words are gleaned from Biblical sources.

R. Johanan said: Prayer is known by the following ten
designations: Shaw'ah, ze'akeh, ne’akah, rinnah, pedial,

bizur, keria’ ah, Rippul, pillul and tahanunim. (Deut. R
Vasthikhanan 2:1)

Examining those words reveals an understanding of prayer as an

prayer and provides precise images of how to direct the heart in prayer

with kavanah Many of them rise from an experience that might look like




135

depression, and so cast light on expression in Sukkat Kavod as well as the

Sukkot that follow.

We shall examine some of R. Jochanan'’s designations for their guidance in

 Sukkat Kavod. Some of the designations will overlap. Others will be helpful

aelsewhers.

According to Marcus Jastrow’s Dictionary of the Tardumim, The Talmud

Babli and Yerushalmi, and The Midrashic Literature, Shaw’ah, has three

meanings: “to cry, to call for help and [to ery out] in anguish or [with a]

sigh...1°1 “Rab Huna of Sapporis sald it means writhing in the agony of

death.”192 In the Bible Job uses this word in describing the cry of the

Men groan in the city; The souls of the dying ery out; yet
God does not regard it as a reproach. (Job26:12 )

It is the same sound that rose to God from the slaves Iin Egypt,

...and the children of Israel sighed by reason of the bondage
and they cried and their CRY1% came up unto God from
their bondage (Ex. 2:23)

This sound, which God heard and answered, is the sound that rises from

Sulkrkat Kavod.

190 Jagtrow, Marous. Mareus, Dictionsry of the Targumtim, The Talmud Babif and Yarushalm), and The Midrashic
Literature. The Judaloa Preas: New York. 1992, p.1838.

1% Thegs Rabbinic disoussions of prayer that will ba used froquently in the next chapisrs are taken from
Deuteronomy Rabba's commentary on Psrahat Vaethehanan Chaptar 2:1.

mwhnnawordlawﬂtbenlnallmmhmmwmmmmmmg.mummm
TANAKRE for the word being investigated.




136

Tzors means “anguish, trouble, distress, persecution as well as straits, and

_ harass.”!%4 I} is the word that Job used to describe the depth of feeling with

which he would need to strike out to express “the anguish of my spirit in

root of the word for Egypt: @*a&w. Once again, the emotional experience of

slavery is a model for the feelings to accompany prayer and, again, Jobis

inan
FR~=r =

Esau to utter when he mourned the loas of his blessing. It is a ¢ry of

distress, gimilar to the broken-hearted cry of the exile “My heart, CRIES

Third Isaiah prophesied in consolation when he said that “never again

would the SOUND OF WEEPING be heard in Jerusalem.” (Is. 86:19) This

utterances of “horror, anxiety, alarm, distress, sorrow”195 was another

sound of the painful lament uttered by the slaves in Egypt, which God

198 Jagtrow, op.alt. p. 408.
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...Implicit in postry [as 18] the notion that we are deepened
by heartbreaks, that we are not 5o much diminished as
anlarged by grief, by our refusal t: vanish...for]...

to let others vanish without leaving a verbal record!9e

Sheindlin’s words reflect the value of the time spent in Sukkat Kavod, time

needed to move the perception of Kaved from weight to glory.

The poetry with which Job lamenis the nature of life provides another

Biblical model for the voice for Sukkat Kavod. He asks:

Why did I neot die upon leaving the womb, come out from
the stomach and perish? Why did knees meet me? Why
were there breasts to suckle me ? (Job 3:11-12)

Poet Robert Frost says that a Lament ie a deep grief that cannot be

redressed but must be felt. It is, he said, a meditation on the nature of

Pelng human on a planet where there is loss.198 A Lament, therefore, is an

expression of a pure form of grief: a grief that recognizes that the die has

been cast and one can do ncthing to avert the severe decree. The tent of

!9 Hirgeh, Rdward How to Read 8 Peem and Fall in Love with Poetry Harcourt Brace and Company, New York
1880, p. 81.
& Job:13-19, with the exception of line 18

t% Hiraoh. op, cit. p. 80,
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on which no prayers of petition are reaq, is a place where there is no

reversing the severe decrse. Here, Job might be seen on his ash heap,

rockin d fo bemo the lot of humans, overwhelmed by

erratic powers beyond their control, and yearning for peace.1?? These

lamenting ruminations on the nature of Life and of God would find full

expression in Sukkat Kavod.

Ne'akah, athird word for prayer, is translated by Jastrow as “groaning,

the groaning of the wounded, [and]prayer in distress™200 This word, which

Ezekiel graphically uses to describe “the groaning of a deadly wounded

bring deliverance? The words of Rebbe Nachman of Bratzlav affirm that

Fhe Irinds of expressiongs common in Sukkat Kavod are afficacions to

healing when he said:

The sighing and the groaning of a Jew are very preclous.
‘When & person is lacking something, sighing and groaning
can bring completeness

20 Job: 13:15 & 17:19.

R0 Jagtrow, . S66.

#! psbbe Nachman of Bratslav (iranslated by) Gresnbaum, Avraham. Advics: Rabb! Nachman. Breslov
Research Institute. Jerusalem/Mensey, New York, 1083, p.18.
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But again, the mourner must be reminded that completeness and having a

__ prayer heard and answered is not necessarily the same as having a prayer

fulfilled. This completeness can also project an image for the conclusion of

the work in Sukkah Kavod, bringing those who have suffered the sojourn

in this painful place to sit, as it says in the morning liturgy, “At the place of

the throne of glory.” (ps. 26:8) This phrase—ma> “s2 pra--restores the

moeurner to a place of holiness. The place of heaviness bereft of God has

come tne rio 3, om, where 3 vod O presence is

enthroned. Unlike Job who had family and wealth restored, the mourner is

achieved is a sense of the positive aspects of who or what has been lost

being once again present in the world. And with that it is possible to have a

Ravod’s weight of sadness can be the lift experienced by those whose

experience of Kavod has shifted to a sense of a spiritual presence- whether

it is the spiritual presence of what has been lost or by extension, a sense

that spiritual presence and a perception of an eternal mystery can be

which shares the root with the word “sevel,” which is translated as trouble

or burden.202 For it is in contemplating troubles and fesling the weight of

Below are some practices that may help in that effort.

22 placaly. p. 1721,
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Two Spiritual Practices for the Challenges of Sukkat Kavod

lifting the misdirected yearning to higher levels and redirecting it toward

God.”#0% But he says, “In order to get through to my longing for God, I have

transformed my initial longing.” By “installing this yearning into ...

gpiritual practice,” one is able to

... Tedirect [that]longing to God... The frustration-
engendered depression of distance from God will give w

i DEkd £ U L = L0 ¥

-

toward d'vekut, the on of the Divine Wil and the
individual will which is at the heart of Jewish spiritual
practice.zo4

B'ool Yom Tamid M’asay B'reshit

The morning liturgy declares that God re-creates the universe every day.

creation came forth in the form of Hebrew letters being consistently

2% Schachter- Shaloml, Zalman. Ga'sgu'lm On Longing -The Energy OF the Contamplative Life. Unpublished
Maruseript.
M o, D'vekut literally this can mean stuck, cleaving, or connected to God. It s an important kabalistic

coneapt refarring to the practice of heing in God's presense at all tlmes.
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beamed in the direction of the objects they described. As the letters flow,

they maintain the object, its form and its life force.205

__ Applying Cordevero's practice to the work in Sukkat Kavod, I have asked

clients, exhausted from the challenge of loss, to sit still. I instruct them to

breathe deeply and to relax into a completely passive mode. I then ask

them to repeat the phrase, “b'col yom tamid m’asay b'reshit .” (“The work

of creation is made new every day”) over and over imagining that the

Hebrew letters are flowing toward them to replenish the worn-out life-

force, imagining themselves heing nourished by the mysterious presence

ag it comes to them from a distant place.

By no longer resisting the strong, sad emotions of grief and completely

surrendering to the experience of grief in Sukkat Kavod, the mystery of

t.

healing and refreshmen Al WorE the M.Aa8] ANd shouidn 03

mystery of healing be given the holiest of names: YHVH- God?

And with these exercises of surrender to the depletion and longing that are

the experience of Sukkat Kavod, the boundaries between life and death-

between having and lcosing become more porous. The mourner's

5 gordovero, Moshe. Pardes Rimonim: Sha'sr Haotiot : Gate 27. Yedid Hasfarim : Jerusalem, 2000. p. 431,
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experience of grief, like the description of the Song of Bong’s little sister,

begins to change from a wall to a door.

We return to the altar of Sukkat Kavod to acknowledge the blessing of

tears and to embrace the element of water, which has brought about the

transformation in this place. “x>72" the Hebrew word for “blessing” shares
its root with “xo*3,” which means pool and “0"973,” which means “knees.”

[o LILY LIV Lo LAOSE WHO 18V LIS UL Wil S b eSO U 80 Uy

desert ancestors when parched and thirsty from their wilderness journey,

gratefully came upon a pool of water and got down on their knees to bless

——and todrink. k00

5 gloalay. vol. 3. p. 204.
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Chapter Ten: Sukkot Kadosh: Re-kindling the Holy Fire

e iR i TR

You shall be haly, for I the Lord your God am Holy. (Lev. 18:2)

According to Kubler-Ross, one of the first things that people are likely to

207 Thig is

the label she gives to another of her stages of grief. But the pejorative

understanding, which is freguently associated with thig emotion, is lacking

= ST MBS F -, - = - - [ - =-ye - -
0l e QesSCLI I PO O GES STAHE. ruallle LIS Daulll LI M, D = 1) e (U

the outbursts of her angry patients, Kubler-Ross describes “anger” as

another of the necessary emotions with which those facing logs must

grapple.

Feading beyond Kubler-Ros8s's headline, “anger,” there Is a compassionate

description of anger’s intent.?%® She describes her dying patients as

purposeful people and emphagsizes the need to explors the unexpressed

Bhe portrays her angry patients as people who wanted to make sure that

they made a difference before “the light goes out.”® It iz here, in the

rkah I have named Sukkat Kadogh, that that difference is articulated.

27 Eubler-Ross. op. ait. p. BO-BE.
208 Thid,

20 pid. p. 88
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Here, t00, in claiming uniqueness, the boundaries, which may have been

washed away with the tears of Sukkat Kavod, are re-configured. The

moeTner establishes. with a renewed gense of hig or hep cwn integrity, &
clarified understanding of his or her uniquenress. Most significantly it is

here in Sukkat Kadosh that the mourner is empowered by a reignited life-

force 10 find what is holy within.

113 O WaRne O LIS BLLLLELULIES LI UL LA UILALL U i\fi DCLLLLLLULE LSO LIy L)E

called for in order tc be strong enough to penetrate the anesthetized and

protected world of early grief. It takes emotion of great intensity to

ey ey T, BT o B NOT TR . - aitarata r = 0 0
wiFni e H &8 HOWeTEr MUST De raeltaratsa sy e OIrae] & VisSiLETi

and revisiting the various sukkot is not fixed. It may take a robust surge of

energy to lift the mourner from the weighty feelings in Sukkat Kavod,

mobilizing him or her following the dissipation of defenses and boundaries

that come with the surrender to Sukkat Kavod’s profound emotions.

However the experience in Sukkat Kavod may bring respite to those

exhausgted by the fire in the current sukkah, Sukkat Kadosh.

When mourners hover on the edge of the ETTE of yirah,

they may freeze with the terror of their vulnerability. In Sukkat Kavod,

gives way to surrender. They are ready to enter Sukkat Kadosh when they

have regained energy and begin to feel called to face the challenges that life
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and loss have presented. The eyes narrow. The testh clench. Palms

contract into a tight fist. The mourner is summoning wili and is ready to

s-affirming emotion that mobilizes the

Anger itgelf has many faces and in Sukkat Kadosh the focus is on the

positive, vital emotion intense and passionate enough to puncture that

Hebrew word for “holy” seems so improbable a word to stand for “anger” as

gted as “holy,” and it

is most frequently used to describe God. Choosing such a sacred word to

describe “anger,” an emotion with many negative associations is

counterintuitive. I make this surprising choice to undsrscore the

immportance of affirming what is often dismiased as an unattractive and

forbidden feeling and harnessing it in order to find its sacred,

trapsformative passion. Furthermore, I choose such a significant word as a

way of honoring the life force, which is behind the anger. I seek with this

word “anger” without understanding her compassion as she has sought to
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de-code her patients’ behavior.?101 offer this holy word, Kadosh, as a

caveat to those who would judge the behavior of mourners in order to

spnoourage these detractors to he n pnourners as they seek to assert their

life-energy, individuality, and integrity. Finally I portray what can be

destructive in a holy manner as & way of cushioning some of the blows that

come from the actions of those who suffer, as they lash out into & hurtful

universe and injure those who are close.

But first we must explore anger’s negative valence. People, especially

sen Fischer in her book, Women at the

Well: Feminist Perspectives on Spiritual Direction,

been discouraged from awareness of our anger and the
- e Figpifoil Mt 6 EDEeT RS

07
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Taboos against anger often result in the inhibition of this essential

emotion, but anger is unavoidable, as Fischer continues, quoting Fern

Felder:

The omwmmmmrmem
Row Wwe let it move us. Wedonot havechoices-abeut

whether or not we will experience it, unless we choose to
cut off & very significant dimension of God's life in us. 212

218 Fubler-Rosge. op. oit. p. B2-81.
?1l Figcher, Kathleen. Women ab the Weli: Feminist Perspeciives on Spirftual Direction Paulist Press: Mahwah,

218 Thid p. 180
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Anger, insists Fischer, is “an instinct of self- preservation.”#!* When anger

is repressed, she says, there is a danger of “Muting the moral power of

— anger as aforce against injustice "214

To harness that moral power, “Anger” is here re-framed as the holy fire

that transforms matter intc spirit, catalyzes passion, and delineates a

genge of boundaries and of integrity. This seems a more useful (and

certainly more compassicnate} understanding of the passion of grief than

the unpleasant associations usually carried by anger, especially when

g Ry
vt Y

conceliving of the energies that are usually associated with anger in a

positive way, it 1s possibie to claim them for growth. When anger is

told with the passion they deserve. By refusing to allow even love,

compasasion, or fear to biunt that necessary passion, a story’s meaning can

be expiored and experienced in its integrity, without succumbing to the

natural resistance to anger.

When people suffer, their anger can be, as Kubler-Ross and Fischer

indicate, a self-protective vehicle.?18 They express rage at those who have

a1s mjd
21 hid p 181

#1¢ Mecher., op. it p. 180,
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with themselves and with others. They rage at what they might have done

differently which could have prevented the crisis or blame others for their

hose who

seem to be protected from pain and who do not appear 1o deserve what

mourners perceive as charmed lives. They rant at the powerlessness that

humans feel at not being able to control the universa.

need to harden the self, create defenses, and become separate until a new

self is formed. That task begins with the anesthetization of “ Yirah " Some

F 3 b -, -
' haoo doafonoeao hafn Ty g - 3 Y0400 [y - K o b
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Sukkat Kodeah, mourners face the opposite task. Here the passionate life-

force, which appears as anger sets those who suffer apart. This helps in

creating the new self, with new boundaries and a new identity as mourners

begin to redefine their lives. The pagsion of anger etches a line around the

periphery of the wounded soul. It says to an individual, & universe, or a

deity that has betrayed faith or hope, “I have drawn a line around me. You

cannot hurt me again.”

Traditional Understandings of Anger
References to anger in the Torah share the negative understanding

People are advised against it. The psalms admonish;
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Cease from angder, and forsake wrath; fret not thyself, it
tendsth only to svil-doing.” (Pa. 37:8).

And Proverbs warns that,

He that is slow to anger ie better than the mighty; and he
that rules his spirit than he that takes.” (Proverbe 18:33)

.
Az arile, the rabbinic sages; as well, A0 oL ses anger 1N a positive Hght

The following seem to me to capture traditional Jewlish perspectives on

anger:

One who i3 angry is as one who worships idolatrously.
Whoever 18 angry, if he is a wise man, his wisdom leaves
him". (Bavli, Pesahim 68b)

Whoever reaches a state of anger, comes to err. (8ifrl, Parashat

Matot, 167)

Despite these unfavorable perceptions of anger, anger was also

reprasented as a characteristic of God. The Bibie is replete with examples

of God’'s wrath, sometimes directed at the people 1srael and other times at

Israel’s enemies.

And the anger of the LORD was kindled agalnst Israel, and
He gave them ovaer into the hand of the Philistines, and into
the hand of ihe children of Ammmon. (Judges 10:7)

The Talmud reveals that God prays to have His/Her anger mitigated by

compassion, as it says:

R. Johanan eays in the name of R. Joge: How do we Enow




150

says: Even them will I bring to My holy mountain and make
them joyful in My house of prayer.1 It is not sald, ‘their
prayer’, but ‘My prayer’; hence [you learn] that the Holy
One. blessed he Ha aa.ys pra.yers What. does He pm.jr'? -R.

preva.ﬂ over My [ot.her] a.tt‘.ﬂbut.as 80 t.ha.t. I m&ar deal wit.h 7
My children in the attribute of mercy and, on their behalf,
stop short of the Hmit of strict justice’. (B. T. Brakhot: 7b)

In another Talmudic conversation between R. Johanan and R. Jose 1t is

again clearly asserted that anger is an attribute of God:

...it 18 written: My face will g¢o and I will give thee rest.4 The
Holy One, blessed be He, sald to Moses: Walt till My
countenanee of wrath shall have passed away and then I
shall give thee rest. [the Rabbis then ask] But is anger then
a mood of bhe Holy One blessed be He‘? Yes [they a.emed]

has a place in human expression:

R. Johanan further aaid In the name of k. Jose: How do you
Enow thal we must 0ot try to placate a man it the time of his
anger? For it is written: My face will go and I will give thee
rest.4 The Holy Ona, biessed be He, sald to Moses: Wait till My
eountenance of wrath shall have pasged away and then I sghall
give thee rest, (B. T. Brakhot: 7b)

HNot “placating one who is angry, in the belief that the “countenance of

wrath” will pass away ang provide rest, may provide comfort for those who

way cthers

fear drowning in the ses of tears in Sukkot Kavod . But humans are
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expected to follow God’s example and here we may get another perspective

on what it means to follow in God’s ways

You Shall be Holy

“¥ou shall be Holy.” This commandment was issued in the wilderness as

the word of God. If the Torah is sesnh as the blueprint for human behavior,

this order to “be holy™ is a significant guideline in determining Just what

g should

model their behavior on that of God. But what exactly does it mean “to be

holy?”

According to Michael Rosenberg in hig article, Kedushah (Holiness) In

 Rabbinic Judaism , the deflnition of the word, “Kodesh” is imprecise:

The root k-d-gh, the source for the Hebrew word kedushah,
or holiness, cecurs an intimidating 9,324 times in the
Babylonian Talmud. Yet despite (