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Digest 

This thesis set out to meet three goals. First, H was a vehicle through which I set 

out to study the modem psychological understanding of the grief process. Second , 
I 

I wanted to use this as an opportunity to study rabbinic text. Third, I wanted to 

use these resources in order to develop a conceptual framework for an adult 

education project. The project will help adult Reform Jews to develop a praxis of 

mourning. 

The first goal was met through an examination of several of central works in the 

field , by Worden, Rando, Bowlby, and others. The examination focused on 

Worden's schematic of the grieving process that sees four tasks of grief: ·To 

accept the reality of the loss; To work through to the pain of grief; To adjust to an 

environment in which the deceased is missing; To emotionally relocate the 

deceased and move on with life.• 

The second goal was met through a translation of Shu/khan Arokh YO/eh De/sh 

sections 335-374. Preparation of an accurate translaUon required study of the text 

with it commentators (chiefly the Tore/ Zahav and the Slftel Cohen), its sources 

in other rabbinic literature, in Bible, and in the Talmud. 

The third goal was met through development of a framework that centers around 

study and comparison of a rabbinic s1atoment about an aspect of mourning, with 



r 

a modem psychological insight on the same topic. The framework is appropriate 

for facilitated small group study. 

I have CO!ll8 to believe that there is a high degree of correlation between traditional 

rabbinica l understandings of the grief process and the modem psychological 

insights. I hope to have the opportunity to pursue the understanding of this 

correlation in further study in the future. 
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Introduction 

This thesis is qoncerned with Jewish practices of mourning . These practices will 

be examined alongside modem understandings of the psychology of grief. We will 

apply these understandings to developing a framework for an adult education 

program. The program will serve to encourage Reform Jews to develop a 

personal praxis of mourning in the light of traditional Jewish practices, and a 

modem understanding of the psychological and religious benefits they may find . 

The notion of praxis is central to this paper. In his seminal work Faith 

Development and Pastoral Care 1 James Fowler points to Aristotle's differentiation 

between praxis , theoria . and poes/s. Poesis is the kind of creative skill that 

cannot be adequately verbalized .2 It is the knowledge <>f bo.~y and senses that 

gives an ability to dive gracefully into a pool of water, to dance well, to be a skilled 

worker. Theorla is •knowledge bom of analytic distance and objectfvlty . ..a for 

Aristotle, praxis was the type of knowledge especially needed for political 

leadership. He described it as a grounding in the ideals of the community. a 

1Fowler, James W. Faith Development and Pastoral Care Fortress Press, 
Philadelphia, 1987, p.15. 

,,.,, 
1ibid. p.16. 

3 :.. op.en. 



challenges of the present moment. •Jn praxis these elements or capacities of 

knowing nnd Integration In a pattern In which actfon snd ongoing reflection 

lnterpenetrate." 

Fowler makes the crucial point that: " ... It Is Important to see that theorla and praxis 

are not opposites. Nor Is one the dertvstlve of the other. They are richly 

complementary but distinct fonns of knowing animated by d/frerent Interests and 

contexts and employing d/frerent methods: 5 Seen in this context, praxis, Informed 

by theoris, becomes "both customary and transfonnstive . .. It comprises the ways 

In which a community does Its business - the patters of action and transaction .. 

. On the other hand, praxis Involves strategic Initiatives and Intentional action 

aimed at the transfonnstion of the community toward a more ef'fectlw f'98Hzatk>n 

of Its purposes . . . "0 

. The terms that Fowler offers us are useful in establishing a_. context for this thesis, 

which is being written in the midst of a broad contemporary re~xamination of 

Reform attitudes towards traditional practice. Following Rabbi Eugene Borowitz, 

this re~valuation Is based on acknowledgement of insights derived from modem 

investigation into human nature. Borowitz cites in particular the study of 

4 lbid. 

5ibid. p.16 . 

.. - 111bid. 
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anthropology. Writing almos1 a decade ago7
, he pointed out that ceremonies can 

'f\ave a powerful and positive influence on our lives. He noted that the modem 

understanding of the importance of ritual can have a powerful influence on Reform 

Jewish praxis. · In rocent years most of us have trted to be less rigidly rationalistic 
• 

than a previous generation of llberal Jews. We respond to many forms and levels 

of lnstrvctlon. We enjoy many emotive and bodily modes of seff-express/on. So 

too, not having to tum re/lg/on mainly Into Ideas, we are far more open to rltusl In 

our /Ives than we wem. • One of the illustrations Borowitz uses is the custom of 

the shivs call : "Many rltes teach us lessons we need to know or be reminded of. 

We consider Its duty to go to a funeral and we pay our shivs call not only to help 

the bereaved - have you not often been surprtsed how much It has been 

appreciated - but also because of the deep sense of meaning we moment.artly 

19C8pture then . .s It is the underfying assumption of this thesis that we would do 

well to allow these shifts in theorla. and this new openness to new sources of 

th'10r1B , drawn from the traditional Jewish sphere, and from the realm of 

psychology, to Inform the ongoing development of our Reform Jewish praxis. 

There Is, in a sense, nothing new about this assumption. Reform Judaism has 

been marked, from the beginning, by it& tendency to re-evaluate religious 

7Borowitz, Eugene Liberal Jud818m Union of American Hebrew Congregations, 
19M, p.414. 

8nlid. p.421 . 
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practices. The Jewish practices regarding death and mourning are no exception. 

At the Breslau Conference of 1846 a motion was passed that dealt with mourning 

practices.0 The assembled rabbis dectared: 

• ... the fol/owing mourning practices, which have developed from tormer popular 

custom. have lost slgn/flcsnce and 19/lglous value for our time, and, In fact, ron 

contrary to our religious sentiment and are, therefol9, to be eliminated: 

The tearing of clothes, allowing the beam to grow, sitting on the gmund, 

elimination of Jesther footwear; and also those which custom has almost enti19ly 

eliminated, namely the prohibitions of washing, bathing, and gl'98t1ng:10 

The rabbis went on to delineate a procedure for handling grief and mourning that 

seemed to them more appropriate: 

·The Assembly bel/ews It sdvfsab/e that the mourner should stay st home 

during the first thl'98 days (and not sewn as previously), beginning with the day 

of lnlemment. provided that higher duties and considerations of health pennlt It. 

"For a general discussion of the Breslau conference see Meyer. Michael A. 
Response lo Modernity: A Hlsfoty of the Relonn Mowment In Judaism Oxford 
University Presa, New York, Oxford 1988. 

10Plaut. W. Gunther The Rl8e of Reform Judaism A Soun:ebook of ltB European 
Orlfllna VVof1d Union For Progressive Judaism. Ltd. New Yoric, 1963, pps.223. 



The Assembly further dooms It advisable that the mourner, If at all possible, 

should refrain from alf business on the day of lntetm9nt and withdraw from It during 

the next two days, but that during these days the carrying on of his business 

through other parties be permltted." 11 
I 

Adopted and published In the first volume of the CCAR Yearbookn , this decision 

of the Breslau conference laid out a Reform Jewish custom of mourning that is still 

practiced today in the United States and elsewhere.13 

In brief, the Breslau Conference effectively reduced the traditional seven day 

period (Shiva) to a three day period .1• Various customs unique to Jewish practice 

were discarded . Yet oddly, the decision has nothing to say about what It is that 

the mourner is supposed to actually do, or to actually experience religiously and 

emotionally during those three days. This lacuna was remarked upon by the 

moderate rabbi Leopold Stein of Frankfort (1810-1882): • ... we should be swam 

" Ibid. 

12Central Conference of American Rabbis Yearbook Vol.1, Bloch Publishing and 
Printing Co., Cincinnati, 1891 (reproduced in 1958 by the CCAR) p.97. 

13Polish, David ~iturgy editor) and Plaut, W. Gunther (Historical and Halachlc 
Notes), Rabbi's Manual Central Conference of American Rabbis, New York, 1988-
57-48, .. p.252. 

14VWh regard to modem practice the Rabbi's Manual clarifies that mourners are 
"encouraged to stay at home during Shiv-a ... • however Rabbi Plaut acknowledges 
~t the three day period has •in many places• become the pracUcal norm "though 
tfley do not replace it as the desirable norm•. see p.252. 
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that we are about to eliminate a sJgnlncant portion or the old code ... therefore, we 

are obligated to set forth brief outlines which contain the quintessence of our 

thinking In accordance with the religious point of vtew of our own time. Let us not 

merely negate present custom. We must be positive lest our resolutions wlll lack 
I 

all effectiveness.• ~s 

The peculiar nature of this silence is highlighted when set against the backdrop of 

the clear motivation of the rabbis to create a praxis that would speak to the needs 

of their Jewish congregants; needs with which the rabbis clearly identified and 

empathized. The reasons given for the reform of Jewish mourning practice were 

characteristic of the period. They related to the need fett for greater relevance and 

cultural congruence. Reading accounts of the discussions it is impressive how 

deeply felt this need was. The rabbis relate their perception of the ineffective 

results of traditional practices in promoting the expression of the feelings of the 

. mourner; of the inappropriateness that was seen in. the ~~ry act of prescribing 

practices of mourning that might be felt as burdens by mourners; and of their 

pronounced discomfort wrth the concept of death as punishment for sin, that was 

seen to underlie the traditional practice. 

;r'15Plaut, op.cit . p.224 

e 



The alienation from traditionaf mourning practice was expressed poignantty by a 

~ rabbi named Gufdenstein 18
: "The mourning practices which hs\!8 been In vogue 

until now are, howe\!Sr, no longer the expressJon of our sentiments but almost el/cit 

the oppos/ffJ result. They are offensive and do not give solace.· 

In 1899 Dr. Moses Mielziner presented a report of a committee on •funeral 

Agenda", all of whose recommendations were adopted by the CCAR.17 In this 

report the following recommendations were made: The three day period of formal 

withdrawal from normal pursuits was reiterated. It was deemed "appropriate• th~t 

religious services be held at the house of the mourner during the three days. 

"Oriental" modes of mourning, i.e. sitting on the floor, tearing garments, going 

barefoot, not shaving, etc. were discouraged as being "out of reason .· The 

committee recommended the appointmen1 of a committee to revise the burial ritual 

and to create a "collection of religious and ethical materiar for "reading in the 

-house of mourning:18 

18op.cit. p.223, ftnt.8. I have not been able to find any infonnation about this man, 
other than the fact that he is identlfted by W. Gunther Plaut as "rabbi in Buchau." This 
is also the way in which he is described in the first volume of the CCAR Yealbook 
(op.cit. p.95/. 

17Central Conference of American Rabbis Yeslbook 1898-99, 5759,p.51 . 

18Thls last suggestions was referred to a "Committee on Domestic Service" 
established a1 the same Conference with the purpose of combatting a perceived 
"apaence of worship In the homes of American Jews. Ibid. p.54-55. (See partlcular1y 
remarica by Dr. Voorsanger.) 
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The next major attempt19 to grapple with issues of death and mourning came at 

the CCAR conference In 1913. In the context of a fairty comprehensive report of 

the Committee on Responsa, Kaufman Kohler and David Neumar1< prepared an 

examination the "Kaddish rituar and of ·Mourning Customs In General."20 With 

regard to the Kaddish Kohler and Neumar1< pointed out that the question of "How 

long after the death or burls/ of the relative Is the Kaddish to be recited, snd on 

what day Is the Yshrzelt to be observed ... " '"looms up large In the estimate of the 

people" .21 They trace the history of the kaddish and suggest that it be recited for 

twelve months following the death , rather than the eleven month period that is. 

Orthodox practice.22 They recommended mar1<ing the Yahrzeft. 

From the perspective of the psychology of mourning , i1 is interesting to note that 

Kohler and Neumar1< departed from the pattern set by the Breslau conference, in 

that they dealt directly with emotional issues that can arise out of grief and 

19An issue related to a "mourner's service• was evidently brought up in a letter 
from Rabbi Krauskopf to the conference in 1900. The content of the letter is not 
revealed in the Yearbook text. V\lhatever it was, it was evidently buried in the 
Executive Committee. CCAR YearbookvolX 1900-6660 p.61 . 

'°Central Conference of American Rabbis, Yearbook vol. XIII 1913-5673,p.166. 

11 lbld. 

~2They point out the •character of crude superstitions" that underlies the custom. tt 
was thought that a sinner suffered for his sins for one year. Therefore •the Kaddish 
ought by right to be reclt9d by the son throughout the whole year from the day of 
burial on ... But .. lt was felt to be rather unbecoming A:> a son to regard his father as so 
slnfJll as to be subject to the fUI/ twelve month's punishment In Gehenna" and so the 
custom settled for eleven months. 
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mourning. They based their recommendations on the need to affirm and express 

the loss of a loved one. " ... we must not loose sight of the respect and pious 

regard we owe to the departed and of the true sentiment of tender love and 

street/on that must nnd Its proper expression at the loss of the beloved: 23 They 

stressed the role of religion in meeting the tasks of grief (as they defined those 

tasks). "And religion, above all, must step In to offer Its balm of comfort to the 

bruised heart, to hallow the grief by spec/a/ hours of devotion and prayer, by 

abstention from the dally pursuit of business for a certain period and by some 

expression of sympathy on the part of friends and fellow-members of the 

Moreover, they are very sensitive to tfle potential that the mourning process holds, 

for religious, spiritual and psychological growth : "At no time, however, let us speak 

In deprecating terms of the so-called Kaddish Jews whom only amlction reminds 

of their sacred obligations and allegiance to the Synagogue; or to religion In 

general. For after all, we are taught by our Sages: 'Mltok Shela Llshmah bB 

Llshmah '(sic). Often people act from lower motives, but are led to act from higher 

motlWs, /earning to aspire more and more to the higher Ideal. "25 

23ibid.178. 

24 ibid. 

251J;;.. p.179. 
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From 1913, the CCAR did not deal in any depth with the issues of death and 

mourning until 1977 when a resolution was passed on Death and Dying. The 

language of this resolution represents a radical re-orientation with regard to the 

value of grief ceremonies and their psychological benefits. "We vtew with Interest 

and Increasing appreciation the serious confrontation with the dynamics of dytng, 

death and bereavement. The readiness to explore with honesty these areas which 

hsve for long been avoided Is something which Is long overdue. Rabbis are called 

upon to brfng sustenance in times of sorrow. We are being helped and wlll 

continue to be aided in helping our congregsnts face death and mourning with · 

greater human resources because of the contemporary openness. We note with 

special prlde the etrorts on the part of many of our colleagues to Institute seminars 

on death and dying within their congregations and on their campuses. The 

creation of classes In Religious Schools and the wrltlng of Informative volumes 

together with helpful presentations from the pulpit can only serve to make our 

people better able to understand dytng death and bereavement At this time we 

calf upon one another to make conscious etrorts to deal with death openly and 

reallstically. We suggest therefore, that In congregational publications sefVlces and 

other foroms we be on guard against using euphemisms that evade the reality of 

death. In our ceremonial practices, part/cu/arty those connected with fUnerals and 

unvelllngs, we should incorporate those customs, many of them flowing from our 

10 



JeWish traditions, that make for a more real/stic attitude towards ooath."20 It is 

importantto see the 1977 resolution in its proper perspective. Whlle it was passed 

by the Conference, it was not realty discussed . It seems fa ir to say that it 

represents·the insights and personal awareness of its author, Rabbi Hillel Cohn 1 

who chaired the resolutions committee and had been strongly Influenced by his 

work with Elizabeth Kubler-Ross.17 In a sense the very active role of Rabbi Cohn , 

and the very early stage of the popularization of psychologicar work with the dying 

at that time, make it hard to gauge the degree to which th is admirable resolution 

reflected actual Reform Jewish rabbinic attitudes and practice. 

The present day Rabbrs Manual follows the model of the Breslau Conference in 

that it provides little in the way of positive instruction. For the most part it 

describes praxis in the negative sense, i.e. practices we do not perform as Reform 

Jews. In terms of positive instruction, we are told: "Mourners are encouraged to 

stay at home during Shiv-a (except on Sabbaths and festtvsls, when they should 

76Central Confe rence of American Rabbis, Yearbook Vol .LXXXVll , 1977, 5737, 
p.85. 

27Telephone interview with Rabbi Hillel Cohn of Temple Emanuel in San 
Bernardino, California, 4 August 1992. Following this interview Rabbi Cohn sent on to 

~ 

me photocopies of numerous sennons he has given, appropriately at Yizkor on Yorn 
Kippur, and also the draft of the CCAR Resolution . The spirit of the resolution 
permeates his sermons. It is of particular interest that the committee took out of the 
draft a call for legislation that would recognize a right of patients to die a natural 
death with dignity. Rabbi Cohn appears to have been ahead of his time, as he was 
unable to persuade the committee to issue the call for such legislation. 
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join the congregation In prayer), to refrain from their ordinary pursuits and 

occupations, and to parttclpate In dally servtces at home."28 

The reform of Jewish Mourning practice Is a profound example of the way in which 

the earty Reformers sought to adapt Judaism to the needs of their age. It has the 

strengths and weaknesses that we have come to associate with the period of earty 

Reform. While the Breslau rabbis show great erudition and courage, it is very hard 

to get to an understanding of the criteria that governed their decisions. The central 

factor seems to be one that can best be described as subjective-cultural. Certain 

practices were felt to be irrelevant or unattractive to a modernized Westernized 

German Jewish community. Even when we take into account the work of Kohler , 

Neumark, and Cohn, and other work done individually by Reform rabbis such as 

Earl Grollman, it does not appear that the Reform rabbinate as a body has done 

much work on clarifying its position in the area of death and bereavement. Since 

Reform has not dealt with these Issues in any extensive way since then, it would 

appear that we are still guided by the cultural preferences and specific religious 

understandings of that long ago era and that far off place. 

This thesis is guided by the notion that the process of re-examination is the central 

pillar of Reform Jewish practice. In the words of the Gates of Mltzvah: "Reform 

Judaism attempts responses to the conditions of each age In order to make It 

28Rabl)1's Manual ibid. p.252. 

12 



possible for Jews to Jive their Judaism meaningfully and richly. Such Jewish 

responses should seek to preserve the continuity of Jewish life and at the same 

time be senstttve to opportunities for desirable innovation ."29 It is in this spirit that 

the examin~tion of traditional Jewish practices of mourning is being conducted in 

this thesis. We shall see that the application of modem concepts of the 

psychology of grief lend new meaning and richness to some long discarded Jewish 

Hallakhot of mourning . Moreover, modern psychological understandings of the 

grieving process allow us to find a context in which to develop criteria for adoption 

or rejection of traditional practice. 

The study of the psychology of grief will be structured around the framework 

suggested by Dr. J. William Worden .30 He has defined four tasks of grief. These 

are: acceptance of the reality of the loss; experience of the pain of grief; 

adjustment to the environment in which the deceased is missing~ withdrawal of 

emotional energy and its reinvestment in another relationsttjp. We shall examine 

these tasks, and then tum to an examination of the laws of mourning in the Jewish 

tradition. 

29Maslin, Simeon J., The Gates of M/tzvah A Gulde to the Jewish Life Cycle 
Central Conference of American Rabbis New York 5739, 1979, p.3. 

,,.!°Worden, J. William Grief Counsellng and Grief Therapy A Handbook for the 
Mental Hes/th Practitioner Springer Publishing Company, New York, 1982. 
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A word of caution is in order with regard to the use of the term "tasks of grief.• 

P-sychologist Judith Viorst deals wi1h the problem of setting out a · framework" for 

grief: "Now many of us flnd ft dtmcult to hear about phases of mourning without 

brlstJ/ng, without the sense that some Ju/fa Ch/Id of sorrow /s tryfng to provide us 

with a step-by-step recipe for the perfect grief. But, It we can hear about phases 

not as something that we - or others - must go through, but as something that 

msy Illuminate what we - or others - have gone or are going through. perhaps we 

can come to understand why 'sorrow ... tums out to be not a state but a process. "'3
1 

On one level, I find myself in agreement with Viorst. In part this may be another 

expression of the sensitivity echoed in the reservations that the Breslau rabbis had 

about regulating the religious aspects of grief. No doubt it is important lo refrain 

from lecturing the bereaved on what they "must" be doing. Yet , I find that Viorst's 

is a problematic sensitivity, at least in so far as it applies to our conceptualization 

of the grief process. We as caregivers, it seems to me, have a responsibility 

sometimes to be tne "Julia Child• of sorrow. Our congregants ~d patients come 

to us, in part because they hope that we will be able to facilitate their learning to 

deal with the loss they have suffered. Our ability to be of help to them rests In 

parf in our knowledge that their suffering is part of a process. On of the 

therapeutic effects we can have on our congregants, it seems to me. is precisely 

the il')'lparting of a sense that this is indeed a process. It can be woriced through . 

31Viorst, Judith Necessary Losses The Lows, Illusions, Dependencies and 
lmposflble Expectations That All of Us have to Give Up In Order to Grow , Fawcett 
Gold Medal Books, New York, 1986. p.266. 
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The sharp despair and pain of immediate loss need not be a permanent condition. 

In order for this to nappen I we to have some idea of the recipe. It is in this sense 

that I found Worden's terminology helpful and appropriate, and within this context 

that I have incorporated It into this thesis. I am not going to try to be precise about 

the use ·of words like •task• or "phase" or "passage" or any of a number of terms 

that seem to express a sense of the components of the process of grief. 

The second part of this thesis shall examine the traditional Jewish practices of 

mourning . After a review of Hallakhic sources we shall examine whether there is 

congruence between the concept of the grief process, the tasks of grief, as 

delineated by Worden and others, and the process of mourning as it is laid out in 

the framework of the Hallakhic system. In doing so we will also be examining 

possible benefits or drawbacks of a new incorporation of aspects of traditional 

practice into modern Reform praxis. 

15 



The Tasks of Grief 
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.· 

Confronting the Reality of Death 

According to Professor J . William Worden , the first challenge faced by a human 

being who has sustained the loss of a loved one is the challenge of coming ·race 

to face with the reality that the person Is dead, that the person Is gone and will not 

mtum."32 Rabbi Earl Grollman expressed poetically the stark reality with which 

the mourner must come to terms: 

"The death has struck 

like 8 tidal WBW. 

You are cut loose from your 

moortngs. 

You are all but drowning In the 

sea of your private sorrow. 

The person who has been part of 

your life Is gone forewr. 

It Is final, /fT9vocable. 

Part of you has died. 1183 

32worden, J . William Gt1ef Counseling and Grief Therapy A Handbook for the 
Mental Health Practitioner , Springer Publishing Company, New York 1982,p.11 . 

33Grollman EarfA., Living when A Loved One Has Died Beacon Press, Boston, 
1977, p.2. 
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This first task of grief is described in slightly different language by other 

researchers but there agreement, so far as I can determine, that the first reaction 

to the death of a loved one Is commonly an inability to accept the reality of it. 

One of the earty investigations of grief as a psychological phenomenon was carried 

out in the 1040's by Dr. Erich lindemann34 who was at the time Chief of Psychiatry 

at Massachusetts General Hospital. Lindemann worked with the survivors of 

victims of a terrible fire that swept through a nightclub in Boston killing some ftve 

hundred people.35 Based on his work with these people Lindemann published a 

widely cited paper in which he is credited with laying the foundation for much of 

the modem work on the psychology of grief.36 In setting out Lindemann's findings 

regarding the stages of grief Dr. Therese A . Rando outlines his description of the 

first stage: •Shock and disbelief, which Is recognizable by the Inability to accept the 

loss snd occas/ons/ly the absolute den/al that the loss has occurred. "31 Dr. Rando 

seems to feel that a stage of outright denial is not an occasional t~fng, but rather 

34Dr. Ther8$8 A Rando describes Lindemann as: •the pioneer in grief investigation" 
see: Rando, Therese A. , Grief, Dying and Death Cllnlcal Interventions for Caf'9f}lvers 
op.cit .,p24 

35VVorden, op .cit. p .19. 

36llndemann, Ertch Symptomatology and Management of Acute Grief American 
Journal of Psychiatry, 1944, p.101 . I decided not to pursue Llndemann's article. I felt 
it to be a technical research work, and therefore outside the scope of this thesis. 
However, I am basing my discussion of his findings on the work of others who 
followed him. particularty Worden and Rando. , 

I 
37Rando, Grief Dying snd Death, op.cit., p.24. 
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a common part of the process. she calls this first stage the "avoidance phase" 

ahhough she seems to divide it into two sub-stages, first shock and then denial.'8 

VVhile Lindemann was a pioneer in the scientific study of the grief process, the 

intuitive understanding of the initial shock of loss has been described in literature 

long before it gained scientific definition . In her popular and sensitive book 

Necessary Losses Judith Viorst brings an example of a description of this first 

stage of grief from the autobiography of Mark Twain: "It ls one of ttte mysteries of 

our nature that a man, all unprepared, can receive a thunder-stroke like that and 

live. There Is but one reasonable explanation of It. the Intellect Is stunned by the 

shock and but groping gathers the meaning of the words. The power to realize 

their full Import Is mere/fully wanting. The mind has a dumb sense of vast loss -

that Is all. It will take mind and memory months and possibly years to gather the 

detalls and thus team and know the whole extent of the loss. '°0 

38Rando. Therese A. Gnef, Dytng and Death Cllnlcal lnterwntlons for Caregivers, 
Research Press Company, Champaign, Illinois, 1984, p.29. 

311Clemens, Samuel The Autobiography of Ma11< Twain arranged and edited by 
Charles Neider, New York, Harper, 1959, p.323. Cited In Viorst. Judith Necessary 
Losses The Loves, Illusions, Dependencies and Impossible Expectations That All of 
Us ~ve to Give Up In Order to Grow Fawcett Gold Medal Books New York 1990, 
p.267. 
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This sense of the incomprehensible tragedy of loss is reflected in David's lament 

for Jonathan and Saul. His famous line seems to express the bewilderment felt 

by survivors: 

" Thy beauty, O Israel, upon thy high places Is slain! 

How are the mighty fallent 0 

Researchers differentiate between this ear1y stage of denial and the kind of denial 

that can crop up with damaging consequences at later stages in the grief process. 

There appears to be a consensus that it would be an error to view this early phase 

of shocked denial as somehow Illegitimate , counterproductive, or wrong . This first 

phase of grief appears to have a valuable cushioning effect. This may have been 

the therapeutic effect at which Mark Twain marveUed. Viorst puts the need for such 

a buffering mechanism like this:" Death is one of those facts of life we 

acknowledge more with our brain than we do with our heart. And onen, although 

our Intellect acknowledges the loss, the mst of us will be trying hard to deny It. - 1 

Dr. Kubler-Ross writes of th is earty denial (as it appears in terminal patients when 

•
0second Samuel 1 :19. The Holy Scriptures According to The Masoretle Text A 

New Translation Jewish Publication Soc/ety,Philadelphia,(1917)1966, p.366. [Hence 
Old JPS). T. Carmi offers two other translations for this verse:" Al/ your glory, 0 Israel, 
lies upon your heights! How the heroes have fallen" or attemativety: "Oh /8f8ell Raise 
up the dllf/6 owr your slain bodies/ How the heroes have fallenr see: Carmi,T.(ed . 
and translator} The Penguin Book of Hebrew Verse Penguin books, New York 
, 1981,p.154. I find that both of Canni's suggested translations lack a sense of the first 
stage, the finrt task, of grief. I believe that, as is so often the case, the Old JPS is the 
better rendering of the Hebrew into English. 

• 1v1o~t. op. cit. p .267. 
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they are informed of the incurable nature of their disease and of their impending 

de.ath) :'",.. / regard It a hea lthy way of dealing with the unoomfortsbl& and painful 

situation with which some of these patients have to /Ive for a long time. Den/al 

functions as a 'buffer after unexpected shocking news, allows the patient to collect 

himself and, with time, mobilize other, less rad/cal defenses.• • 7 

Or. Rando writes of what she describes as the "Avoidance Phase· : 

"During this phase there Is a desire to avoid the terrible acknowledgement that that 

which was loved is now lost. The world is shaken and the individual is 

overwhelmed by the Impact Just as the human body goes Into shock after a IBTfle 

enough Insult, so too does the human psyche gCl Into shock when confronted with 

an Important loss. It Is the natural reaction to the Impact of such a blow. During 

this period the Individual may be confused and dazed, unable to oomprehend what 

has happened. A fee/Ing of numbness /s quite common. 

As recognition starts to seep in and shock starts slowly wearing off, den/al 

lmm&dlately crops up. It is onfy natural that the Individual would want or need to 

deny that such a terrible event has occurred. At this time den/al Is therapeutic. 

It functions as a butrer by al/owing the Individual to absorb the reality or the loss 

a ffttle at a time, preventing her from being completely overwhelmed by It. It Is an 

· ~Kubler-Ross, Elisabeth On Death and Dyfng Macmillan, New Yori<, 1969. p.39. 
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'emotional anesthesia' that serves as a protectNe mechanism for those who have 

suddenly been confronted with the destroctton of the world they used to know ... u 

All of the sources that I consulted in preparing this thesis concur that we human 

beings need time to come to terms with the unthinkable, whether it be the death 

of a loved one or of our own impending death. Vl/hy this should be so, i.e. why 

the tearing of the connection with a loved one through death engenders so radical 

a response, requires some discussion of the nature of human attachment. It would 

appear to be helpful to conceptualize the human experience of the death of a • 

loved one, or of one's knowledge of one's own impending death as the breaking 

of an attachment. According to Dr. Worden "Before one can fully comprehend the 

Impact of a loss and the human behavior associated wfth loss, one must have 

some understanding of the meaning of attachment~· Worden refers to the work 

of John Bowlby as a· ... way for us to conceptualize the tendency In human beings 

to make strong atrectional bonds with others and a way to understand the strong 

emotional reaction that occurs when those bonds are threatened or broken.~ 

0 Rando, Therese A. Grief, Dying and Death C/ln/cal Interventions for Caregivers 
op .cit. ,p .29. 

••worden, Grief Counsel/Ing and Grief Therapy, op. cit. p.7 . 
. ,,.,. 

·~Ibid. 
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Bowlby is a British psychiatrist. His book on attachmenr6sets out a dynamic 

whereby a child develops al a very ear1y stage in life a need for safely .~ 7 This 

need is met through the development of attachment with significant safely· 

providers. In a no'rmative state of affairs first there is mother. then at a later 

point,father and then others. Later in life the foci of intense attachment develop 

and change towards peers and mates. The mechanism whereby this relationship 

is regulated and controlled is termed by Bowlby a ·behavioral control system". 

This is in analogy to the concept of a physiological control system such as those 

that maintain blood pressure or body temperature in homeostasis.48 So the 

behavior of a young child toward its mother is controlled by a set of behavioral 

systems. These are "readily activated .. . especially hy mother's departure or by 

anything frightening and the stimuli that most effectively terminate the systems are 

sound, sight, or touch of mother.~9 From the perspective of this thesis, it Is 

46Bowlby, John Attachment and Loss, Volume I, Attachment second edition, Basic 
Books, city of publication unknown , 1982. 

4 7ibid . p.178.By his own account, Bowlby developed his theory In response to 
ear1ier theories of the causes of child ties to caregivers. Those theories focused on 
four ldeas:a kind of learning by the child that mother is where the child's physical 
needs for warmth and food can be met; a notion of an "in-built" propensity to suck a 
human breast, that later develops into an awareness that there is a mother attached to 
that breast; a notion of a primary need for clinging to another human being 
(Independent of the need for food and warmth); and a notion that infants resent having 
been "driven out" of the womb and so they seek to return. 

481bid. p.372.Eartier in the book Bowlby describes homeostasis in the physiological 
sense:" ... the prlncfple of homeostasis Is conceived not only as a tendency for levels to 
be malntB/fJfld between certain posltNB llmlts but as wof1c/ng to limits set mainly by 
genetk factors and at points that maximize the llkellhood of survtval ... •p.23. ,., 

' 411lbid.p.179. 
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significant that the anxiety of the chlfd when the mother is absent is reflected In 

aggressive behavior; crying , anger, etc. that we can recognize as characteristic of 

responses to loss. 

As the child grows, there is what Viors1 might term a "necessary loss" through 

which the child leaves the safety-provider for longer and longer periods. Yet , that 

very process is predicated upon the security the child has in the presence of the 

safety provider, when the child is ready to come back. If the person who is the 

anchor of this process is not there to come back to, or is m some way · 

incapacitated, the response of the child is one of terrible anxiety . The security the 

child feels in its safety provider will determine~ great deal in terms of the child's 

ability to form attachments later in life.50 In part Bowlby strengthens his analysis 

by showing parallels in behavior that we share with other species. He points to 

behavior on the part of animals that closely parallels that of human beings. 

Worden acknowledges that: •The mourning responses of animals show what 

primitive biological processes are at worl< In humans." However, he is not 

5°Worden points to the similarity between Bowlby's concept of parents as a "secure 
base" and Erikson's concept of "basic trust." see Worden. op.cit. p .8. He refers to 
Erikson. E. Childhood and Society Norton, New Yori<, 1950. Bowlby also refers to 
Erikson, lbld. p.340, noting the similarity between "basic trust" and certain aspects of 
attachment theory. This is done in passing and only once in the second edition of his 
book, which was published in the same year as Worden's (who I assume was relating 
t.o the first edition.) It is not clear to me whether there is an implied criticism in 
Worden's brief summation and comparison. In any event, I do not see myself 
sufficrentty knowledgeable to determine whether or not such a criticism might be , 
warranted. 
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prepared to accept that our reactions are entirely parallel to those of other animals. 

As Worden puts it:• ... there are features of grieving specific only to human 

beings ... "61 

Worden , and Bowrby , are responding to research done by scientists such as 

Konrad Lorenz (whom they both cite) . Lorenz devotes a chapter in his famous 

book On Aggresslon52
, to the subject of bond formation among animals. It is an 

(at times) amusing , (always) exhaustive discussion of bonding behavior among all 

sorts of cichlids, geese, ducks, and what not. Here is what Lorenz has to say with , 

regard to this question of the biological basis that we share with animals, for the 

formation of attachments: •All that I have said In this chapter should be a warning 

to the spir1tual pr1de of many people. In an animal not even belonging to the 

favored class of mammals we find a behavior mechanism that keeps certain 

Individuals together for life, and this behavior pattern has become the strongest 

motive governing all aotlon ... On all these points this bond Is analogous with those 

human functions that go hand In hand with the emotions of love and fr#endshlp In 

their purest and noblest form. " Bowlby's systems-related understanding of 

behavioral control and homeostasis works well, as an explanation for these striking 

similarities in behavior. If we are indeed observing a behavior control mechanism 

5
' Worden, op.cit. p.9 . 

. 
51Lorenz, Konrad On Aggmsslon Bantam Books, New York 1967, p.211 . 
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at wor1<, than in situations in which the stimuli are similar (i.e. a human child needs 

to be safe as does a young calf or a foal) , there is no reason to think that the 

control mechanism would be different. The behaviors on the levels controlled by 

that mechanism are, not surprisingly, similar. Along with that, in areas where 

stimuli are available to humans that are not available to other creatures, language 

is a good example, we can expect to find different responses. Bowlby expressed 

this with a caution that balances Lorenz's almost triumphalist "human-bashing": " 

Man Is neither a monkey nor a white rat, let alone a canary or a clchlid fish. Man 

is a species in his own right with certain unusual characteristics. It may be 

therefore that none of the Ideas stemming from studies of lower species Is 

relevant. Yet this seems Improbable. In the fields of Infant-feeding, of 

reproduction, and of excretion we share anatomical and physiologlca/features with 

lower species, and It would be odd were we to share none of the behavioral 

features that go with them."5
} 

This is an oddly old-new insight into the grief behaviors we share with other 

species. Worden's relates an account of a colleague who described , during 

Psychiatric Grand Rounds, a case of typical behavior in response to bereavement. 

Later in the presentation, the colleague revealed that he was describing the - behavio·r of an ostrich.s. I was struck by the way in which this echoed the prophet 

53Bow)J>y. op.Ott. p.7. 
I 

54Worden , op.cit. 
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Micah who wrote55
: "For this I wall and howl, I w/11 go strtpped and naked; I w/11 

make a walllng /Ike the jackals, and a mourning like the ostrfches. For her wound 

Is Incurable; For It Is come even unto Judah; It reacheth unto the gate of my 

people, even to Jerusalem ... 

The denial reaction towards an experience of being "little and left, is typical. both 

of Bowlby's conceptualization of separation and of Freud's notion of trauma . In 

both conceptualizations "the psychological changes that regular1y sucoeed the 

prolonged distress of separation are none other than repression, splitting, and 

den/al; and these , of course, are precisely the defensive processes that Freud 

postulates are the msult of trauma . .& Attachment, then , is one of our ear1iest 

needs. It exists on a basic level that we share with other species. The breaking 

of attachment through the death of a loved one attacks us at that very basic level. 

According to Judith Viorst we try to deny the death of a loved one: "For the death 

of someone we love revives our childhood fears of abandonment. the ancient 

anguish of being //ttle and le~ ,L) ; Our early response of shocked ·repression , 

splitting and denial" , the response of: "Oh my God, Don't you dare say that he is 

dead ... This can't be happening to me, I must be dreamlng ... No he can't be dead ... • 

creates the first passage of grief. 

55Micah 1 :8-9. 

seBowlby, op.cit . p.1 1. 
,,; 

t 

57Viorst, Necessary Losses, op.cit. p.273. 
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Worden points out that part of the first task of grief is to come to terms with the 

fact that there will be no reunion •at least In this fife" with the dead loved person.56 

A staric and touching example of healthy recognition of the fact that the loved on 

is not going to be seen again can be found in the book of Second Samuel. We are 

told that as part of David's punishment for the murder of Uriah the Hittite his first 

child by Bathsheba was deathly ill. All the time of the child's illness David fasted 

and wept and prayed for healing. On the seventh day the child died. David's 

r::- servants feared to tell him of the death thinking that he might do himself harm: 

"And David said unto his servants: Is the child dead? And they said: He is dead. 

Then David arose from the Earth and washed and anointed himself, and changed 

his apparel; and he came Into the house of the Lord and worshipped; then he 

came to his own house; and when he required. they set bread before him, and he 

did eal Then said his servants unto him: What thing Is this that thou hast done? 

Thou didst fast snd weep for the child while It was alive; but when the ch/Id wss 

dead. thou didst rise and est bread. And he said: While the ch/Id was yet al/Ve, 

I fasted snd wept; for I said: Who knoweth whether the Lord w/11 not be gracious 

. to me, that the child may live? But now he Is desd, wherefore should I fast? Csn 

I bring him back sgsln? I shall go to him. but he w/11 not return to me:59 

5'Worden, op.cit. J:?..J 1 . . 
5801d JPS, p.379, Second Samuel 12:18. 
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Rando, as we have noted, breaks up the grief process slightly differently from 

Worden. She describes a transition from the avoidance phase to what she terms 

the "Confrontation Phase": "This painful time when you really. truly /eam that your 

loved one Is gone. Each time you expect to see yourchlld step otrthe school bus. 

but he Is not there; each time you reach across the bed to touch your spouse. but 

there Is only empty space .. . Each pang of grief, each stab of pain you feel 

whenever your expectation or desire or need to be with that person Is unrutnlled, 

"teaches• you again that your loved one Is no longer here. You want to resist It. 

You want the 'lesson' not to be true. "8o 

Worden points out that this is the stage at which searching behavior is 

characteristic. We may "see" our dead loved one on the street, follow them for a 

while only to come to the stark realization that: "No, that Isn't my friend. My friend 

is really dead . .e, 

Another common behavior that can occur in the prooess of wor1cing through denial 

towards the recognition of the finality of the death is called "mummification" .62 This 

occurs when the dead loved person's belongings, room, tools, etc., are kept "just 

110Rando, Therese, A. Grieving.How to go on LMng When Someone You Lo~ 
Dies, Lexington Books, Lexington, Mass. 1988, p.22. 

61Worden. op.cit. 

62Worden, op.cit .. Worden cites the psychiatrist Geoffrey Gorer as the person who 
coinedthls phrase. Gorer's book is entitled Death, Grief and Mourning In 
Contempomry Brltsln , Cresset, London , 1965. 
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as they were• so as to be ready when he or she comes back. The differentiation 

that we made above between earty shocked denial, and later prolonged denial, 

appears to be relevant to the evaluation of this behavior. As Worden points out: 

•pamnts who lose a ch/Id offen mtaln the child's room as it was before the death. 

This Is not unusual In the short term but becomes den/al If ft goes on for years. •6~ 

People act in other ways to avoid coming to the realization that the loved one has 

died and will not be met again . Worden cites behavior that is the opposite of the 

mummification we described above. Some people discard everything that 

belonged to the deceased, cutting themselves off from anything that might call the 

dead loved one to mind and force the survivor to deal with the fin a lrty of the death . 

Another "strategy" is the denial of the meaning of the loss. A survivor may belittle 

the meaning of the loved one in the survivor's life. Worden cites the following 

statements as examples: · 'He wasn't a good father', We ~ten'tc/ose', or 'I don't 

miss him.' '°' Dr. Therese Rando cites another avoidance mechanism. She 

places this behavior in her avoidance phase, and for us it provides a segue into 

the next task of grief, the feeling of the pain of loss. Rando points 

out :"Occsslonally the Initial response wlll be an Intellectual/zed acceptance of the 

death, followed by ln/tJatlon of seemingly appropriate actMtles such as comforting 

! } 3Worden , ibid . 

04Worden, ibid. p .12. 
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of others or making funeral arrangements. In such a case the loss Is recognized, 

but the emotional response to it Is denied. This example Illustrates what may be 

seen later on In grtef as well - the den/al of the emotions generated by the death. 

And My Brother Said Nothing 

My brother came back from the r1eld 

dressed In grey. And I was afraid that 

my dream might prove false, so at once 

I began to count his wounds. And my 

brother said nothing. 

Then I rummaged In the pockets of 

the trench-ooat and found a field

dressing, stained and dry. And on a 

frayed postcard , her name - beneath a 

picture of poppies. And my brother 

said nothing. 

Then I undid the pack and took out his 

belongings, memory by memory. 

Hurrah, my brother, my brother, the 
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hero, now I've found your decorations! 

Hurrah , my brother, my brother the 

hero, I shall proudly hymn your name! 

And my brother said nothing. And my 

brother said nothing. 

And his blood was crying out from the ground. 

-Amir Gilboa6~ 

85,Gllboa, Amir And My Brother Said Nothing, in Carmi, T. (ed. and translator) The 
Penguin Book of Hebrew Verse, Penguin Books, New Yorlc, 1981 , p.559. 
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Experiencing the Pain of Grief 

The second task of grief according to Worden's outline is the experiencing of the 

pain of grief. For Worden, and for other researchers , this phase Is critical to the 

future mental heatth of the survivor. "It Is necessary to acknowledge and worl< 

through Mis pain or it wlll manifest Itself through some symptom or other form of 

aberrant behavior . ..s6 

As we move from our examination of the first task to our examination of the 

second task of grief, we have an opportunity to examine and to compare the 

relationship that Worden and others see between different tasks. In doing so we 

may examine several important ques1ions: Is the wor1c sequenttat? Is one 

completed before the other is begun? Or is the opposite the case? Does the 

work on one task carry over into the other? 

Worden acknowledges that there is no rule that fixes an unalterable schedule for 

the oompletion of each task, yet he does seem to conceptualize his scheme with 

a great degree of consecutive development. He explains: .. Although the tasks do 

not necessarily follow a speclflc order, there Is some ordering suggested In the 

deflnlt/ons. For example, you cannot handle the emotJonal lmpsct of a loss until 

86Wo.Jden, J . William , Grief Counse/llng and Grief Therapy A Handbook for the 
Mental Health Practmoner, Springer Publishing Company, New York, 1982,p.13. 
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you nrst come to terms with the fact that the loss has happened. 67 It seems to me 

That there is room to question the sequentiality that may be understood in 

Worden's words. It appears to deny an ongoing process in which the various 

tasks not only 1are carried out in parallel , but very much interact and build upon 

each other. 

As we have noted in chapter one. Therese Rando describes the grief process 

somewhat differently from Worden, dividing i1 into three phases. We noted that 

her second phase bridges Worden's first two tasks. She calls that phase 

"confrontation". In her ear1ier book this seems to be a phase that follows the 

recognition of the loss, although she is somewhat unclear on this point. It is, 

nonetheless, a phase in which all of the work of the first task of grief has not 

necessarily been completed. Shock has largely worn off. ·oenlal and disbelief 

may st/// occur, but a whole host of new reactions arise that sprtng from the 

lnd/vldual's confrontation with the loss and Its Implications. It has been 

characterized as a time of 'angry sadness' . ..ea 

Writlng four years later, Rando is clearer about the tasks of grief that are being 

accomplished during this confrontation phase. In her book Gr1evlng: How to Go 

67Worden , op.cit. p.10. 

68~ando, Therese, Grief, Dying and Death Clinical Interventions for Caregivers 
Research P"9SS Company, Champaign, Illinois, 1984, p.30. 



on LMng When Someone You Love DJes she writes poignantly: "This pa/nfUI time 

is when you really, truly /eam that your loved one Is gone. Each time you expect 

to see your child step off the school bus, but he is not there; each time you reach 

across the ooq to touch your spouse, but there's only empty space; each time you 

think about tel/Ing your mother about the antics of your children only to remember 

that you burled her two months ago • each time you are frustrated In your desire 

to be with your loved one, you 'leam' again that that person Is dead. "°11 In Randa's 

framework the experiencing of the pain of loss is itself an "educational" element 

that works to enhance the formation of the recognition of the reality of the loss. 

In terms of Worden's framework , the pain experienced by the survivor is seen as 

creating the deeper recognition that the loss is final. The survivor's work on what 

Worden sees as the second task of grief is helping the survivor to accomplish the 

first task. 

Judith Viorst sees the task of acknowledgement of the reality .of the loss carried 

even further through the grief process. She points out:"Some disbelief, some 

denial, may continue well beyond the initial shock. Indeed, It may take the entire 

mourning process to make of the Impossible. death. a rea//ty." 70 

811Lexlngton Books, Lexington, Massachusetts, 1988, p.22 . 

1°Viorst, Judith, Necessary Losses The Loves, Illusions, Dependencies and 
lm~b/6 Expectations That All of Us Haw to Give Up In Order to Grow Fawcett 
Gokt Medal. New York, 1986. p.268. 
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It is my feeling that there is an important clarification in the dissonance between 
...... 

Randa's framework , Viorst's insight, and that of Worden on this point. I think that 

Randa's later formulation , and that of Judith Viorst , help us to avoid the pitfall of 

turning Worden's framework into a straight-jacket. Examining this apparent 

divergence allows us to arrive at an important understanding regarding the nature 

of the tasks of grief. Simply put, it is not apparent that there is any reason to 

assume that one phase of grief cannot be characterized by two, or even more, 

tasks of grief. Moreover, I find that Rando is very persuasive. The tasks of grief 

can overlap and reinforce each other. The relation between them, in her 

understanding . is fluid and dynamic. In my own experience, I find that Randa's 

understanding is close to what I have myself gone through. It is closer to what I 

have perceived in congregants and patients, and in members of my family in grief 

situations. A rabbinical thesis is no place in which to "settle" a divergence of 

opinion such as this. Yet , all of us who engage in helping professions have a 

responsibility to arrive at our own working hypotheses. Wrth6ut presuming to 

"seoond guess" an authority like Worden. I find that I must acknowledge that the 

seoond task can be interactive with , enhancing of, integral to, and carried out in 

parallel with the first. For this reason, I shall be examining certain behavioral 

reactions to loss under the chapter of the Seoond Task. even though Worden 

places them in his discussion of the First Task. 
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We can now move into a discussion of the actual content of this task. What is it 
._ 

fhe~ the survivor is called upon to experience? Worden uses the GenTian word 

schmerz to describe the pain of grief: • ... because /ts broaderdeffnltJon Includes the 

literal physical pain ttJat many people experience and the emotional and behavioral 

pain associated with loss.,,,, Viorst describes this as a phase of· ... Intense psychic 

pain. or weeping and lamentation. or emotional swings and physJcal complaints. 

Of lethargy, hyperactlvtty, regression (to a needler, 'help me!' stage). Of 

separation anxiety and helpless, hopeless despair. And of anger too. ,,., 

The response of anger is particularly remarkable , perhaps because so many of 

us experience it as an unexpected emotional reaction to our loss. Moreover, it is 

a socia lly problematic emotional response to loss. Rando states categorically that: 

•The two emotions In grief that cause tremendous problems because of society's 

attitudes towards them are anger and guilt. " 13 Worden notes that anger • ... can be 

one of the most confusing feelings for the survtYor. and as such Is at the root or 

many problems In the grieving process: ' ' 

71Worden, op.cit. p.13. 

72Viorst, op .cit. 

13Rando, Therese, Grieving: How to go On LMng when Someone You Low Dies 
Lexington Books, Lexington, Mass. 1988, p .29. 

I"" 
74Worden , op.cit. p.22. 
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Worden sees the reaction of anger drawn from two different sources. One of 

these is the natural frustration that we feel when there was nothing we could do 

to prevent the loss of our loved one. 

The other source of our anger seems to be very deeply Ingrained in us. It is an 

aspect of the issues of attachment, separation and loss that we discussed in 

chapter one. Bowlby, who develops a four phased schematic of the grief process, 

(.· sees anger as the significant feature of his second phase: "Phase ofYeaming and 

Searching for the Lost Figure: Anger".1" Bowlby believes that there is a 

psychobiological basis for the anger that we often feel in the face of loss. Writing 

in 1961 he noted: ·there are therefore good biological reasons for every separation 

to be responded to In an automatic Instinctive way wnh aggressive behavior, 

frmtrlevab/e loss Is statistically so unusual that it Is not taken Into account Jn the 

course of our evolution, It appears, our Instinctual equipment has come to be so 

fashioned that all losses are assumed to be retrievable and are responded to 

accordingly."1
1J In his 1980 work on loss he notes that • ... anger Is seen as an 

lntelllglble constituent of the urpent though frulttess efrort a bereaved person is 

making to restore the bond that has been sewred. So long as anger continues, 

75Bowlby, John Attachment and Loss Volume Ill: Loss Sadness and Depression, 
Basic Books, no publication site listed, 1980, p.86. 

78Bowlby, John P~sses of Mourning International Journal of Psycho-Analysis 
42:317-40; Cited in Bowlby, John ibid. p.91 . 
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It seems, loss Is not being accepted as permanent and hope Is stl/11/ngerlng on. "17 

Worden illustrates this dynamic with a certain degree of humor. He points to a 

common children's behavior. He imagines a child lost in a department store. The 

child feels panic and anxiety at having lost its mother. Then , when mother returns, 

the child's immediate reaction is to give her a swift kick in the shins. The message 

that the child is trying to convey , according to Worden is :"Don't leave me agalnr78 

The analogy chosen by Rando is even more down to Earth:"/( you try to take a 

bone away from a dog, he w/11 growl and bite In an angry attempt to stop you from 

taking It away. How much more the human being protests against losing a loved 

oner10 Bowlby states categorically:" There can In fact be no doubt that In normal 

mourning anger expressed towards one target or another is the rule. "80 He points 

out that:" Sudden outbursts of rage are fa/rfy common soon after a loss especially 

ones that am sudden and/or felt to be untimely, and they carry no adverse 

PTOflnosls. Should anger snd resentment persist beyond the early weeks, 

however, there are grounds for concern ... .si 

nBowlby, John op. cit p.91 . 

78Worden, op.cit . p.23. 

711Rando, Grieving, op.cit. p.30. 

80Bowlby, op:,oit. p.29. 
{ 

81lbid. p.92. 
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In explaining this behavior Worden cites Bowlby's view that we are geared towards 

the kind of loss that we face most often in life. We most often face temporary 

loss, where our loved one disappears and then is found . Death is a permanent 

loss. As we see' in the quote cited above, Bowlby points out that the vast majority 

of losses that we experience in our lives are temporary ones. Therefore we 

develop reaction-mechanisms to those temporary losses. Our natural inclination 

is to apply those mechanisms in response to death. There is, then. a natural 

tendency to search for the lost loved one, before coming to terms with the 

permanence of the loss. Bowlby contextua lizes characteristic behavior of 

mourners fn the context of this concept. "Both crying and scf9amlng are. of 

course, ways by means of which a child commonly attracts and recovers his 

mlssfng mother, or some other person who may help him find her; and they occur 

In grief, we postulate, with the same objective In mind - either consciously or 

unconsciously. "82 We may want to kick when we face the loss of a loved one 

through death. After all , our anger has worked well for us as a searching 

technique in the past. However, our anger is just one type of behavior that is 

connected to our search for the lost loved one. 

,.. 

82Bowlby, Attachment and Loss Vol. Ill , op.cit.p.90. 
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A startling example of awareness of this searching behavior on the part of 

mourners is to be found in an anonymously authored piece of Jewish religious 

poetry from the tenth century83
: 

Jokhebed went to Egypt and implored 
it: 'Egypt, Egypt have you by chance 

seen Moses?' 'On your life, Jokhebed, 
I have not seen him since the day he 

slew all my first born.' 

Jokhebed went to the Nile and asked it: 
'Nile, Nile, have you by chance seen 

Moses?' 'On your life, 
Jokhebed, I have not seen him since the day he 

turned my water into blood.' 

Jokhebed went to the Red 3ea and 
implored it: 'Sea. sea, have you by 
chance seen Moses?' 'On your life, 
Jokhebed, I have not seen him since 

the day he led the twelve tribes 
through me .' 

Jokhebed went to the desert and asked 
it : 'Desert, desert, have you by chaace 
seen Moses?' 'On your life, Jokhebed, 
I have not seen him since the day he 
showered manna upon me for Israel.' 

Jokhebed went to Mount Sinai and 
implored it: 'Sinai, Sinai. have you by 

chance seen Moses?' 'On your life, 
Jokhebed, I have not seen him since 

the day he descended upon me with the 
two tablets of the Lew.' 

83T .. Carml (ed.), The Penguin Book of Hebrew Verse. Viking Penguin Inc., New 
York, 1981 , p.273. 
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Jokhebed went to the rock and asked It: 
'Rock, rock, have you by chance seen 

Moses?' 'On your life, Jokhebed, I have 
not seen him since the day he struck 

me twice with the staff.' 

There has never yet arisen in Israel a 
prophet like moses, whom the lord knew 

face to face. 

This section of the poem is entitled azlat jokhebed. T. Carmi, the editor and 

translator of the Penguin Book of Hebrew Verse translates the title: His Mother 

Looks for his Grave.sc I would respectfu lly suggest that this translation is 

mistaken . The problem is not technical (i.e. that this title is not a literal 

translation of the words) but rather content-related. Carmi's translation is 

clearly a poetic one . The section of the poem that precedes this is the section 

that speaks of the death of Moses. Therefore, Carmi most likely concluded that 

Jokhebed is searching for the grave of her dead son . However, this misses the 

ps~chological power of this section. Nowhere in the se~tion i~ Jokhebed asking 

for the whereabouts of her son's grave. It is her IMng son that she seeks, 

despite the fact that he is dead . Hence the poignancy of the title, which I would 

render: Jokhebed's Helplessness. Like all of us who have lost a loved one, 

Jokhebed Is helpless to find him but cannot help searching for him. 
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Here is how Judith Viorst describes the experience that the tenth century poet 

ascribed to Jokhebed: "This searching expresses Itself unconsciously p as restless 

random activity. But some of us consciously seek the dead as well. Beth looks 

for her husband' by going again and again to all of the places they'd gone to 

together: Jeffrey stands In the closet among the clothes his wife use to wear, 

smelllng her smell . .e:; 

This time the search fails us. When we were children in the department store it 

worked and Mommy came and we had the opportuntty to kick her in the shins. 

Now, it doesn't work. Our searching behaviors fail us and we begin to appreciate 

that this is a loss unlike the temporary losses to which we are accustomed. 

It hurts. 

Yet the pain that we feel is critically important to our healing . In some manner the 

very experience of the pain of the loss has a healing value. Indeed , all of the 

sources agree that it is not jus1 valuable. It is crucial. Rando is characteristicalfy 

forthright. She sets out what is at stake in working on the second task in a 

powerful paragraph worth quoting in full : "Put very simply, there Is no way around 

It. there Is no way around the pain that you naturally feel when someone you love 

dies. You can try to go over It, under It or around It For example, you can try to 

delay ft, or you can try to deny it. You can avoid thinking about the loss, or you 

85 Viorst, op. cit. p .272. 
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can cut yourself otr from your feelings when you do think about It You can try to 

minimize your loss. or you can overfocus on other family members' grief and not 

pay attention to your own. You can say that grief Is unnecessary because you w/11 

be reunited with jour /oV9d one In an artert/fe, or you can keep yourself so busy 

that you never perceive the separation or feel the grtef. All of these things w/11 

cost you. True, they may worl< In some fashion for a period of time. Yet, If you 

want to resolve your grfef, ff you want to leave the pain behind. If you want to be 

healthy and symptom-free, If you want someday to have ss fulnlled a life as 

possible, sooner or later you must go through the pain. Going through It Is what 

will help you heal. "8
(1 

Oddly, while all of the sources I consulted agree on the importance of the 

experiencing of grief, a clear psychological explanation of the precise dynamics 

that make this so necessary is strikingly absent. Bowlby offers the clearest 

conjecture as to why it should be so necessary to experience this.pain. Yet , even 

he couches his explanation in terms that are surprisingly tentative: ·Formoumlng 

to have a favourable outcome It appears to be necessary for a bereaved person 

to endure this butretlng of emotion. Only If he can tolerate the pining, the more or 

less conscious searching, the seemingly endless examination of how and why the 

loss occurred, and anger at anyone who might have been responsible, not sparing 

even the dead person. can he come gradually to recognize and accept that the 

80Rando, Gr1evlng, op.cit. p.227. 



loss Is In troth permanent and that his fife must be shaped anew. In this way only 

does It seem possible for him fU/ly to register that his old patterns of behavior have 

b6come redundant and have therefore to be dismantled. "8 7 

There are numerous obstacles that can stand in the way of accomplishing this 

task. First of all , under the most conducive of circumstances, the task itself is 

daunting . Rando points out that there are very good reasons why a bereaved 

person finds it hard not to try to deny their grief. "Unless you are a masochist. no 

one would ask for the type of pain that comes atrer the loss of someone 

loved."88Worden cites societal pressure. "Society may be uncomfortable with the 

mourners' feelings and hence may give thR subtle message, 'you don't need to 

grieve, you are only feellng sorry for yourself.' this interferes with the mourner's 

own defenses. leading to the denial of the need to grieve . . . .eg 

Here is the place where well meaning relatives and friends ·and clergy can do their 

particular damage. The researcher Geoffrey Gorer writes: "GMng way to grief Is 

stigmatized as mortJid, unhealthy, demoralizing . The proper action of a friend and 

we/I-wisher Is felt to be distraction of a mourner from his or her grlef."00 

87Bowlby ,Attachment and Loss Vol. Ill, op.cit.p.93. 

88Rando, Grieving, op.cit. p.224. 

89Worden, op. cit. p .13. 

(
00Gorer, Geoffrey, Death, Grief,and Mourning Doubleday, New York, 1965, p.130. 

cited In Worden, ibid . 
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Elisabeth Kubler-Ross has this advice for care givers of people working at the 

second task of grief. words with which we do well to close this chapter: "Emotional 

acceptance takes time and work and pain and hurt Care-Givers, be they 

professional or laymen, often allow themselves to be trapped Into tryfng to shield 

and protect the beroaved from pain, only to extend and delay the pain to a later 

date. We cannot take the pain away. Wheroas the grieved person may want 

withdrawal from roal/ty (who woukJn1?), thero Is frequently a strong d/fferonce 

between what people want and what they need. We all must be awaro of the 

extreme dangers of delayed, avoided grief and must develop the skills, the 

openness, the accepting attitude which w/11 allow the grieved person to accept the 

death he has sustained. 991 

911(\j'bktr-Ross, Elisabe1h Death, the nnal Stage of Growth Simon and Schuster, 
Touchstone Books edition , 1986, p.91 . 
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Adjustment To The Environment in VVhlch the Deceased is Missing 

Worden defines as the third task of grief: "To Adjust to an Environment In Which 

the Deceased Is Missing"' .n This is a straightforward title fora human process that 

is remarkably complicated. Indeed , it seems to me that this third task may be the 

most complex. I say this because it is in working at task Ill that the loss is most 

realistically measured. Here is where the gaping hole in the life of the survivor is 

mapped out in the context of every day life. Moreover, here is where, it seems to 

me, the survivor is dealing with issues that are of tremendous concern to us as 

rabbis, i.e. issues of meaning and purpose . 

• 

First we may note the practical aspects of living without a loved one. A widow or 

widower may be challenged for the first time to carry out tasks that a dead spouse 

always handled, whether this was getting the kids to school, fixing a leaky faucet , 

doing the income tax return , making dinner, changing beds . .. 

Alongside the logistics of everyday life we encounter the often ugly facts of 

economic life. The differential in income between men and women may mean that 

( 2worden, J. William, Grief Counsel/Ing and Grief Therapy A handbook for the 
Mental Health Practitioner, Springer Publishing Company, New York, 1982, p.14. 
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for the famity of a de~~ husband there are staric economic realities to be faced. 

The widow will simpty not be paid an income that will match what her husband 

would have been paid. Part of the loss of a spouse, then, can be the loss of a 

standard of1iving, of business opportunities. of leisure opportunities, of educational 

possibilities .. ~ again the list can be endless. In this chapter of the thesis we will 

be dealing at some length with gender based differences in responding to the loss 

of a loved one. In this regard it is instructive to note. with Rando, that the 

~o economic structure of married life is such that "Statistics Indicate that at all ages 

Widowed females are more likely to five In poverty than widowed males. "93 

Beyond these logistic and economic readjustments, there is a more fundamental 

psychological process going on. Bowlby points out that ·This entails a redeflnltion 

of fl/mself as well as of his situation. No longer Is he a husband but a widower. 

No longer is he one of a pair with complementary roles but a s/ngleton(sic)."~ 

Bowlby ties this in with the searching behavior that is so central to his perception 

of the grieving process. "This radeflnitJon of self and situation Is as painful as It 

Is crocla/, If only because It means relinquishing nnslly all hope that the lost person 

113See Rando, Therese, Grieving: How To Go On Living When Someone You 
Lo\m Dies Lexington Books, Lexington, Mass. 1988, p .131. 

• ' 
°"Bowlby, John Attachment and Loss Volume Ill: Loss, Sadness and Depression, 

Basic Books, no publication site listed, 1980, p.94. 
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can be recovered and the old situation re-established. Yet until redefinition is 

ach;eved not plans for the future can be made ... os 

' 11 is in this redefinition of self that offers opportunities for a the potential for 

personal growth. This situation can create a painfully ambivalent feeling after the 

mourning process has been at work for a while and the changes in the survivor are 

apparent to him or her. I found a beautiful e)(pression of this ambivalence in a 

short paragraph by Rabbi Harold S. Kushner. Kushner wrote his book When Bad 

Things Happen to Good People following the death of his young son from a bizarre 

and rare disease called progeria. This disease, that afflicted his son Aaron for 

some th irteen and a half years, caused Aaron's aging mechanism to progress at 

an accelerated rate. Aaron died at fourteen years of age. Kushner is clearty a 

remarkable man . a person who must have had remarkable personal resources of 

spirit , going into his ordeal. Yet , here is how he describes his development in the 

course of his grief over his son's disease and death: "f am a more sensitive 

person, a more effective pastor, a more sympathetic counselor because of Aaron';s 

life and death than I would ever have been without It. And I would give up all of 

those gains In a second If I could have my son back. If I could chooset I would 

forego all the sp/rttual growth and depth which has come my way because of our 

experiences. and be what I was ntreen years ago, an average rabbi, an /ndlfrerent 
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counselor, he/ping some people and unable fO help others. and the father of a 

bright, happy boy. But I cannot choose: 96 

We have already noted the characteristic economic differences between 1he 

predicaments of males and females who face widowhood . In regard to the 

psychological work of the Third Task of Grief, there is also a marked difference in 

responses by men and by women . A striking illustration of the problems faced with 

particular intensity by women can be found in a book by Rebecca Rice, entitled A 

Time To Moum.91 This is a memoir of the loss of a much older husband . It is, 

to my mind unevenly written, but what it looses in writing skill it makes up in 

authenticity. The author has a gift for emotional honesty. 

. 
Rebecca Rice describes an article that she read several months after the death 

of her husband. It concerned the double suicide of Arthur and Cynthia Koestler. 

Arthur Koestler was one of the pre-eminent intellectual figures of the mid-twentieth 

century. He believed in and publicly supported the legalization of euthanasia. He 

was seventy seven years of age and very ill with Parkinson's disease and 

96Kushner, Harold When Bad Things Happen to Good People Avon Books 
1981,p }35. 

97Rice, Rebecca a time To Moum New American Library. New York, 1990. 
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leukemia. Rice responded in particular to the death by her own hand of his fifty-

five year old wife Cynthia who was in good health : "In her suicide note, she 

explained: 'I cannot live without Arthur, despite certain Inner resources.' My hands 

were sweaty and trembling when I nntshed the article. Like Cynthia Koestler, I was 

decades younger than an older and more gifted husband. Like her, I had been 

nurtured buy my husband's vivid, larger than life presence and had achieved llttle 

on my own account. Like Cynthia Koestler, I had been so close to my husband 

that I hardly knew where he ended J began. J too possessed 'certain inner 

resources' but I did not know ff they would sustain me. Like this pathetic woman , 

I sometimes imagined that suicide would be preferable to endurtng the bleak hours 

of widowhood. In a desperate moment, I might have taken a lethal dose of 

barolturates, as Cynthia Koestler had. Instead, I began the arduous, often manic, 

worlc of making a life without Len."g8 

In working through her grief, Rice is acutely conscious of the changes in her sense 

of self. At the end of the preface in her book she describes where she felt hersetf 

in the grieving process six years after the death of her husband Len: "And I return 

to myseff. Not to the one I was before my grieving, but to a wholly other person. 

To one who has sat, unwl//lng/y, st death's feet and 18amed how to fear life a llt/Je 

ll8•b•d 1 1 • p.xv. 
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less and embrace the world a little more, learned how to dance as well as how to 

moum ."99 

The terrific difficutty that many women face in re-defining themselves after the 

death of a loved one is reflected in research that has been done on the lives of 

widows. Bowlby notes the startling reality that while few widows remarry . a 

relatively high portion of widowers do so.100 Bowlby cites a study carried out at 

Harvard101
• This study shows similarities and differences between the ways in 

which widows and widowers react to the loss of a spouse. Bowlby notes that ", . 

. In contrast to the marked reluctance of about on&-thlrr/ of the widows even to 

consider remarriage, majority of widowers moved quickly to think of It. By the end 

of a year haff of them had either already remarried or appeared lll<ely to do so 

soon (ln compartson with only 18 per cent or widows). "102 

Rando is very perceptive in her explanation for this phenomenon .She sees a more 

complicated pattern than does Bowlby. :•There seems to be a general trend, 

however, indlcsting that males sufrer more physical problems and are more 

vulnerable to death and disease, especially those under the age of seventy-five 

QQibid. p.xviii. 

100Bowtby, op.cit. p.95. 

10'Glick, 1.0 .. Weiss, R.S. and Parkes. C.M. The First Year of Bereavement John 
Wiiey, lnterscience, 1974. The reference is taken from Bowlby's presentation. , ... 

1028owlby, op .cit. p .1 05. 
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and particularly within the time shortly after the death. Yet widowers seem to form 

new relationshlps more often and sooner . . . despite their Increased morbidity and 

moftallty In the year following the death of their spouse, long-term adjustment for 

males seems to be better than for females. wfO:J 

Part of the reason for the divergence in the picture painted by Bowlby and by 

Rando lies, no doubt in the ages of people of whom each speaks. The study upon 

which Bowlby was commenting dealt with people in their mid-forties. Rando is not 

so age specific, and from the context it is clear that she is including work on much 

older people. Despite the different emphases, Rando , like Bowlby , paints the 

same disturbing picture: " ... while widowers find a dt1crease In stress over time ... 

Research Indicates that widowed females are Jess l/kely than widowed males to 

achieve a satisfactory long-term adjustment to their widowhood." '°' 

Worden provides an explanation for this phenomenon when he notes: ..... for 

women who define their identity through relationships and caring for others, 

bereavement means not only the loss of a significant other but also the sense of 

a Joss of self."105 Rando goes into greater detail, pointing out how women are 

socialized to define themselves primarily as wives and mothers, while men 

103Rando, Grieving op.cit. p.130. 

\G4ibid, p.131 . 
; 

105worden, op.cit. p.15. 
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traditionally define themselves by the ir occupational roles. Addressing widows she 

says: ·1t has been said that widows must move from seeing themselves as a 

person's wife to accepting themselves as a widow, and then move on Into 

independent life as a formerty married woman ... Even for those of you who had 

a stronger sense of yourself as a separate indMdua/, the loss of a partner In a 

couple-oriented society will have a strong Impact on your Identity. "106 

I was particularly struck by the archaic language that Bowlby had to use in the 

section that we noted above, i.e . "singleton", to describe the marita l status of a 

widower. Part of the problem that bereaved people face, it seems to me, is that 

our language only assists them to a limited degree in defining their new identity . 

We have a name ror a person who looses a spouse, and we have a name for a 

person who has suffered the death of parents. The one is a widow or widower. 

The other Is an orphan. What do we call a person who has buried a child? V\lhat 

does such a person say, both publicly and privately , when called upon to describe 

their identity? How do they put a name to their pain? Do they say: "/am a 

parent: Perhaps they say .. , was a parent: Yet, if they are no longer a parent, 

whose absence is it that cuts across their lives? Perhaps they might say: "/have 

a ch/Id. He/she Is dead: Pemaps they might say: ·1 had·a child." Each of these 

'ocsRando, op.cit. p .132. 
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possibilities represents a potential self-<lefinition. Each is fraught wtth connotations 

-
and hidden weights and meanings that may or may not be part of the identity that 

the bereaved person is building . Likewise, a sibling who has lost a brother or 

sister often has no easy linguistic shorthand to describe their loss. So it is with a 

person who looses a close friend. So with an unmarried person who loses a 

lover.107 I feel that th is is a very important aspect of the mourner's challenge as 

Jold to me by mourners, but I have not found it discussed by the scholars whom 

I have consulted . It seems to me very hard to put oneself through a process when 

the society in which we live gives it no name.108 

• • 

We have focused on the identity crisis of the third task, as it pertains to widows 

and widowers, largely because the gender related differences an aspect of the 

grief process that I found profoundly disturbing . However. this focus is not meant 

to detract from the challenges facing anyone who has sustained a loss. VVhether 

a parent has died , a child, a friend , the problem is, essentially , similar. To the 

107For awakening my awareness to this problem I am deeply grateful to my wife. 
Martha, who has spoken with me of her feelings regarding the 1973 death in an 
automobile accident of her brother Gene Pulver of blessed memory. f am also grateful 
to my colleague Laura Metzger of the New York Campus of HUC-JIR who, in a long 
and powerful conversation at the Wexner Fellom»hip Summer Institute of 1992, shared 
with me at length her feelings on the death of her fianc:ee. 

108f believe that this is one of the important contributions of the Jewish tradition of . 
mourning, and so we shall return to this issue in the second hatf of this thesis. 
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extent that we are defined by our relations with the dead loved one, we are 

changed by the death. 

The third Task challenges us on another plane, to which I will refer as the spiritual. 

A death of a loved one can challenge us at the very root of our sense of the value 

and meaning of our lives. Worden refers to this as "one's sense of the workl' .109 

Worden notes that "It Is not unusual for the bereaved to feel that they have lost 

direction in life. The bereaved person searches for meaning In the loss and its 

attendant life changes In order to make sense of it and to regain some control of 

his or her llfe: 110 

Rando, too, is concerned with the crisis of meaning that can come in the wake of 

the death of a loved one. "A major loss often brtngs a search for meaning, not 

only meaning regarding the loss but also for the grtevers live. Since the continuity 

of your life has been disrupted, you must develop a new set of assumpilons about 

the world that will account for the death of your loved one and your situation of 

being with out her.· 111 

m Worden op.cit. 

11°Worde"(Pp.clt. p .16. 

111Rando 1 Grieving, op.cit. p.258. 
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It is important lo understand that this crisis need not be seen by the bereaved 

person necessarily as a religious issue . An atheist who has seen as his life's work 

the building his business in order to pass it on to his son may face a crisis of 

meaning when that son dies before his time. While it seems to me that the atheist 

response tQ.at the bereaved makes to his or her loss must be heard by a rabbi, a 

rabbi's response, or at least my response as a rabbi, must be from out of the 

religious perspective that makes me what I am. It is in that light (tarte/ mashms) 

~ that I must examine the spiritual challenge of the Third Task of Grief. 

Harold Kushner describes the crisis that befell him upon learning of his son's 

disease: "'I was a young Inexperienced rabbi, not as famll/ar with the process of 

gnef as I would later come to be, and what I mostly felt that day was a deep, 

aching sense of unfairness. It didn't make sense. I was a good person. I had 

tr1ed to do what was right In the sight of God . .. How could this be happening to 

my family? If God existed, If He was mlnlma/ly fair, let alone loving and forgtvlng, 

how could He do this to me?"m 

. This, it seems to me, is the challenge issued through the mouth of Job's wife: 

"'Then said his wife unto him: 'dost thou st/fl hold fast thine lntegrtty? blaspheme 

112Kuahner, ~en Bad Things Happen to Good People op.cit. p.2 . 
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God, and die. 11 13\IVhat she is saying is that Job's fundamental belief in a just God 

can no longer be sustained in the light of the death of his children and destruction 

of all that made his life enjoyable and worthwhile. VVhile the Book of Job uses the 

technique of hyperbole to describe soul shaking loss, there is no essential 

difference between the challenge put in the mouth of Job's wife, and that 

expressed by Rabbi Kushner. Does the disaster that has befallen me, the loss 

through death of my loved one, leave me with a system of values and an 

understanding of the meaning of my life that is viable, that holds its "lntegrltY' In 

the words of Job's wife. 

The central point for us to examine in this thesis is not our own answer to the 

question posed by Job's wife. Rather, it is the examination of the resources that 

we are prepared to place in the hands of the mourners with whom we work. The 

central challenge that I feel as a chaplain/rabbi is to walk a very fine line. On the 

one hand, I cannot do the grief work for the bereaved person. On the other hand, 

I can, out of the deepest beliefs that I hold, offer the mourner an assurance. Eari 

Grollman offers the following advice to mourners. VVhile direc1ed towards the 

bereaved, it is a profound expression, in open verse, of the fine line that the 

caregiver must offer the mourner as the mourner worics through the crisis of 

meaning: 

~ 
' '!Job 2:9 The Holy Sct1ptures According to the MasoretJc Text The Jewish 

Publication Society of America, Philadelphia, Pa. 5727-1966 p.925. 
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FRIENDS AND OTHERS 
WHO CAN HELP YOU 

Grief shaf9d Is grief diminished 
You are beginning to accept the 

companionship of others. 
All people need soc/al support 

If you have one close, trusted friend, 
you are truly fortunate. 

A person who wlll share with you 
the agony of your grief, 

so that on your sorrowing path 
you do not walk alone. 

Accept the strength that can be drawn 
from someone who cares about you. 

But do not allow anyone 
to sutrocate you, or 

to take over your fife.' ' 4 

Therese Rando notes that there is a period in this crisis of meaning when a 

mourner may despair of ever finding meaning. "At flrst you probably will fool 

that there Is no reason to go on. and you may have to go forth SOieiy on the 

hope that In time meaning w/11 be restored."115 

ft is at this Juncture that the rabbi offers a special kind of support. I have found 

a personal articulation of what can be the nature of that support in the wortcs of 

11~Grollman, Ear1 A . LMng When A Loved One Has Died , Second Edition , 
Beacon P;ess, Boston 1977, p.95. 

t 
115Rando, Grlevfng op.cit . 
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Or. Victor Frankl. Frankl, a pioneering psychiatrist and a student of Adler and 
_.._ 

Freud, was sent by the Nazis to the concentration camps. His wife died there 

and a manuscript containing his life's wor1< was destroyed. Acutely ill with 

typhus, and near death, Frankl came to a realization that the meaning of his 

own life could not possibly be dependant upon a chance result. Rather, he 

posits an understanding of the universe that draws on the insights of 

existentialism and tells us that while we cannot know the meaning of a 

particular occurrence, we can know that there is meaning to it. We can know 

that meaning cannot be dependant upon result. For Frankl, it is important that 

we can know these things even if they lie beyond our cognitive capacities. He 

points out that there is much that we know through other means. Our very 

need for meaning he interprets as a clear sign that there is Meaning. quoting 

Franz Werfel he notes: •thirst is the surest proof for the existence of water: 116 

In counselling a patient he stresses the essentially : · sometimes the wisdom of 

our hearts proves to be deeper than the Insight of our brains. And sometimes 

the most reasonable thing is not to try to be too reasonable." Frankl does not 

believe that this is a simple process. One does not wake up one morning and 

have the meaning of life in one's pillow. Rather. as we noted above, Frankl 

encountered his own understanding while In a state of loneliness that the rest of 

us, perhaps, can only imagine ... lying in a concentration camp infirmary dying 

111'Frankl(vlctor E. The Wiii To Meaning Foundations and Appl/cations of 
Logotherapy New American Library New York 1969,1 988, p.95. 
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of typhus. "Man needs the courage to be /onelf' he tells us. Coming from out 

of this man's experience. we must, I think, attach great weight to this call. 

Meaning cannot be dependant upon our success, longevity, or even our 

happiness. "But If there Is meaning, ff Is unconditional meaning, and neither 

suffering nor dying can detract from It. And what our patients neecf' Frankl tells 

us, " is unconditional faith In unconditional meanlng:111 

We cannot work out for out patients or our congregants what the answer will be 

to the challenge posed by Job's wife. Rather, we can assure them in perfect 

faith that there is Meaning to the pain . We are not free , Frankl tells us, of 

duress and of pain. Yet we are free to take a position regarding that pain, and 

in our freedom lies the root and the evidence for the Meaning of our 

existence.118 

• • 

Worden tells us that people fail to meet the Third Task by failing to take 

responsibility for their healing . "People work against themselves by promoting 

their own helplessness, by not developing the ski/ls they need to cope, or by 

withdrawing from the world and not facing up to envfronmentsJ requlrements.•m 

117ibid. p.156. 

1\8\btd . p .16. 

'
19\Vorden, op .ctt . 
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We as clergy have a role to play at this stage of the grief process, that is 

perhaps unique. By the very nature of our work we stand for Meaning. We 

stand as an affirmation that human beings can take a position regarding their 

tragedies. We hopefully offer the courage to be lonely. We can be a factor 

that encourages taking responsibility in order to find Meaning . It is in this 

noological adjustment to the wor1d in which the loved one is missing that the 

survivor will probably find the most daunting ramifications of that seemingly 

simple challenge to "adjust". 

, ... 
( 
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Redirection of Emotional Energy 

In his articulation of the fourth task of grief Worden has undergone some 

considerable development over the last few years. In the first edition of his book 

he defined the fourth task of grief as "withdrawal of emotional energy and Its 

reinvestment In another relatlonshlp: 120 As he explains in the second edition of 

his book Grief Counselllng and Grief Therapy, his earlier formulation was based 

on a perception noted by Freud : "Mourning has quite a precise physical task to 

perform: Its function Is to detach the survivor's hopes and memories from the 

dead . .., 21 Worden has not changed his view, but he has adjusted his formulation 

of it in order to prevent misunderstanding. 

In the second edition of his book Worden rephrases the fourth phase. He is 

concerned that his ear1ier formulation can be misread as implying a certain ease 

with which emotions could be detached from the dead loved.one and reattached 

elsewhere. •tt sounded too mechanical, /Ike one could merely pull a plug and 

• 
12<\Vorden, J . William Grief Counsellng and Grief Therapy A Handbook for the 

Mental Health Pracf/IJoner First Edition Springer Publishing Company, New York, 
1982. see the introduction to this thesis, especially footnote 30. 

121Unfortunatety , Worden lists the source of this quo1e as •Freud, 1913, p.85" , 
however, in none of his bibliographies does he list a work by Freud from 1913. 
Therefore, I j)ave not been able to locate Worden's reference which may be found in 
Worden, J. Mnlliam Grief Counsel/Ing and Grief Therapy Second Edition Springer 
Publishing Company, New York, 1991 p.16. 
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reattach It someplace else. 1(1 ]2 In the new edition of his book Worden stresses that 
~ 

"One never loses memortes ofa sJgnlflcantrelatJonsh/p."113 Therefore the task of 

a grief counsellor has to be carefully delineated in regard to this task: "The 

counsellor's task then becomes not to help the bereaved give up their relationship 

with the deceased, but to help them find an appropriate place for the dead In their 

emotJonal //ve$ - a place that w/11 enable them to go on /Mng effectively In the 

Writing in her eartier book, Rando notes what she describes as ·The 

Reestab/lshment Phase" . Here is how she describes this phase: " . .. a gradual 

decline of grief and marl<s the beginning of the emotional and soc/al 196ntry back 

(sJc) Into the everyday world. Although the old adage 'Once bereaved, always 

bereaved' Is unquestionable, the mourner learns to lfve with the loss as emotiOnal 

energy Is reinvested In new persons, things and Ideas. The loss is not forgotten, 

but merely put In a spec/al place which, while al/owing ft to be remembered, also 

frees the mourner to go on to new attachments without being patho/og/cally tied 

to the old ones." 115 In her later book she calls this the "Accommodation Phase". 

mWorden, J . Wiiiiam Grief Counsel/Ing and Grief Therapy Second Edition 
Springer Publishing Company, New York, 1991 p.16. 

m ibid. p .17. 

125Rando, Therese Grief, Dying and Death Cllnlcal Interventions for Categlvers 
Research Press Company, Champaign Illinois 1984, p.35. 
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She suggests a series of processes "necessary for successful accommodation and 

resolution of grfer . These processes she delineates under a heading entitled 

•Moving Adaptively Jn the New Life without Forgetting the Ok!' . She sets out four 

processes: 

"1. Developing a new relation ship with the deceased. 

2. Keeping your loved one 'a/Ive' approprfate/y. 

3. Forming a new Identity based on your being without this person (slc) and 

e r;pmpasslng the changes you have made to adjust to his death . 

4. Taking the freed-up emotional energy that used to be Invested In your loved one 

and reinvesting It In other relationships, objects, actlvltJes, roles, and hopes that 

can offer emotional satisfaction back to you." 126 

. ,.. 

VVhlle the process moves towards some sort of resolution, it often appears to 

mourners to be quite unending and circular. From the reading I have done, and 

in conside~ng my own experiences ofloss and mourning , it seems to me important 

126Rando, Therese A. Grieving: How To Go On LMng When Someone You Love 
Dies, Lexington Books, Lexington, MaS&. 1988, p.232. We have noted that Randa's 
delineation of the phases of grief is not completely congruent with Worden's. They 
both describe the same basic processes, but they divide the stages differently. Some 
of the processes that Rando notes as belonging here we have deatt wfth under the 
rubric of tt"te third task of grief. 
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to remember that, like the other phasesftasks of gri~f. this fourth task of grief is 

only partially a linear process. Here is how Judith Viorst describes the "final" phase 

of the grief process: • ... although there still w/11 be times when we weep for, long 

for, miss our dead, completion means some Important degree of recovery and 

acceptance and adaptatJon. We recoverourstablllty, ourenergy, our hopefulness, 

our capacity to enjoy and Invest In fife. We accept, despite dreams and fantasies, 

that the dead w/11 not return to us In this fife. We adapt, with enonnous dlfrlculty, 

to the altered circumstances of our life, modifying - In order to survive - our 

behavior, our expectations, our self-definitions ... • m 

Mourners seem often aware of the contradictions in their feelings. On the one 

hand they speak of a sense that grief will never end. Hayim Nahman Bialik 

expressed this awful feeling in his poem a/ hashel<h/tah: 

Heaven, beg mercy for me! If there Is 

a God in you, and a pathway through 

you to this God - which I have not 

discovered - then pray for me! For my 

heart Is dead, no longer Is there prayer 

on my lips; all strength Is gone, and 

hope Is no more. Until when, how 

127Viorst, Judith Necessary Losses The Loves, l/lus/ons, Dependencies and 
Impossible Etf,ectatJons That All of Us Have to Give Up In Order to Grow Fawcett 
Gold Medal, New York, 1990. p.275. 



much longer. until when?128 

On the other hand, a mourner who is engaged in the fourth task of grief may feel 

that the process of grief is somehow being worked through . Yet, it appears that 

even where there is a feeling of movement towards resolution of grief. it is a 

complicated movement. Mourners often have a feeling as though they are passing 

through the same territory again and again. Viorst cites the memoir written by 

C.S .Lewis describing the death of his wife: "One keeps on emerging from a phase. 

but It always 19curs. Round and round. Everything repeats. Am I going In circles 

... ?" ''o 

Along with this feeling of "going In c/rcleS" there is, nevertheless, clearty a linear 

aspect to the grief process. After all, many people do recover from the pain of 

their losses. They do get on with their lives. The best illustration I have 

encountered of this feeling that so manv mourners feel , this sense of going in 

circles but making some kind of progress in working through grief, was presented 

by Professor S . Joseph in his class on Grief. He cited a friend, Professor Paul 

Burrel (professor at the University of Cincinnati) who used a snail-like shape to 

illustrate his experience of the grief process in mourning the death of his son. 

128T. Carmi, (ed. and translator) The Penguin Book of Hebrew Verse Penguin 
Books New York, 1981, p.512. 

1211ibid. p.216'.She Is quoting from:Lewls, C.S. A Grief Observed Bantam Books, 
New York, 1963, p.67. 
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Burrel sees grief as a "quasi..cycle"1ao It remains "circular" in that it never really 

ceases to revolve around the death of the loved one. However, using the snail like 

shape (a spiral outward that starts with the core event of the death of the loved 

one, we see that the cycle is · 11near" in that it gradually gets farther and farther 

from the core tragic-event. The process is cyclic in that it keeps on returning to 

eartier phases, but at a greater distance from the core tragic event. 131 

• • 

We have used the phrase "final" to describe this task/phase in the grieving 

process. Yet , this is enormously presumptive on our part. I have not been able 

to escape this trap. Neither have any of the sources that I have read . Despite the 

fact that Worden asks the question "When Is Mourning Finished?", 132 my reading 

and my work on the experience of grief in my own life leads me to feel a great 

deal of discomfort whenever we use words like "final" or like "finished". 

My discomfort with the notion of •finishing" the grief process has what I consider 

important ramifications for rabbinical counselling. Mourners often ask: "When does 

1M>The term ts my own and not Burrel's. 

131This Illustration was provided by Professor Samuel K. Joseph in the course of 
his ciass on Grief (Education 7) taught at HUC-JIR in the spring of 1992 semester. 
The source) s my notes from class of 18 March 1992. 

' 132Worden. op.cit . p.18. 
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grief end?" As we noted , this question has no simple answer. Burell's model 

illustrates how we are distanced from the core event of loss, but never really 

detached from it. The Israeli poet Yehudah Amichai pointed to the way in which 

grief does not really "go away .. permanently , in a poem entitled Things that Have 

Been Lost 

From Newspapers and notice boards 
I Ond about things that have been lost 

This way/ know what people had 
And what they love. 

Once my tired head fell 
On my hairy chest and there I found my father's smell 

Again, affer many years. 

My memories are I/Ice someone 
Who can't go back to Czechoslovakia 

Or who Is afraid to return to Chile. 

Sometimes I see again 
The white vaulted room 

With the telegram 
On the table. m 

This is a poem that communicates on many levels. I don't presume to exhaust its 

meaning in one interpretation. However, on at least one level Yehuda Amichai 

tells us that we can feel the sense of pain over our loss for as long as we have 

memory of the loss. We may find that memory at any time, even recalling our 

father's smell from the odor of our own chest. 

133Am~ai, Yehuda Great Tranquil/tty Questions and Answers (Glenda 
Abramson end Tudor Parfttt translators) Harper - Colophon Books New York 1983, 
p.31 
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Worden deals with the difficulty of conceiving or-finishing• grief when he points out 

that: "Asking when mourning Is nnished Is a llttle /Ike asking how h'gh Is up?" 1~ 

Yet, mourners often want to hear that there must come a point at which our grief 

I 

has been sufficiently worked through, a point at which we can truly get on with our 

lives even though they will never be what they were. 

Rebecca Rice so poignantly expressed her sense of the built-in contradiction . or 

perhaps the better phrase would be "dynamic tension," that characterized her 

arrival at a point where she felt that life can somehow go on. She acknowledges 

that life for her will never return to what it was. She notes (in the section from her 

book that we read in a previous chapter) : "And I return to myself. Not to the one 

I was before my grieving, but to a wholly other person . ..,.3~ However, that 

recognition comes side by side with fulfillment of the fourth task of grief. 

At the end of her book she writes a letter to Len, her late husband. In the letter 

she imagines him coming to dinner at her fiancee's apartment, on the first 

anniversary celebration of her marriage to Len that takes place after Len's death. 

The imagined situation struck me as bizarre, until I realized how it is a symbolic 

representation, a metaphor, of the way in which our emotional commitments to our -
loved ones, past and present, negotjate their proper place in our lives. What Rice 

t$4~den , op.cit. 

135Rioe, Rebecca a time To Mourn New American Libra1Y, New York, 1990 p.xviil. 

70 



-

has done is to put in narrative form the adjustment that Rando describes in the 

four points we noted above: "Then you would take Sean's hand and say how 

grateful you are that I wasn't alone on my wedding anniversary, how happy you 

are that I have found him and made an end to mourning. "136 

Rice's formulation points, to the difficul1 question with which we are grappling. As 

a rabbi, I feel a need to work towards some sort of delineation that can act as a 

guide to me in my work with those who mourn . VVhere is the point at which those 

of our congregants who feel a need to do so, can in a heatthy way define 

themselves as someone who · made an end to mourning"? 

The question has particular significance when we consider the temptations of 

denial and avoidance that so plague us as we work through the difficult 

psychological processes of grief. Can we help our congregants by facilitating their 

ability to tell whether their sense of having made a true end of mourning is genuine 

or whether it is an attempt at denial? 

In a nutshell , Worden offers the following answer to the question: •How do I know 

if my client has worked through the grieving process?• He writes: ·in my vtew, 

mourning Is nnlshed when the tasks of mourning are accompllshed. It Is Impossible 

to set a deflnltJve date for this, yet, within the bereavement llterature, there are all 

136ibid. p.261 . 
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sorts of attempts to set dates - four months, one year. two years. never. In a loss 

of a close relationship I would be suspicious of any full resolution that takes under 

a year an, for many, two years is not too long 111 31 

Having emphasized that there is no set time for grieving, Worden offers a 

behaviorar symptom of what he terms "a completed grief reaction": " . .. when a 

person is able to think of the deceased without pain. There Is always a sense of 

sadness when you think of someone you have loved and Jost, but It Is a different 

kind of sadness - It lacks the wrenching qua/tty It previously had. One can think of 

the deceased without physical manifestations such as Intense crying or feeling a 

tightness in the chest Also, mourning is finished when a person can reinvest his 

or her emotions back Into life and In the llvlng . .,38 

Rando offers a list of •signs of learning to live healthlly with your loss• that 

stretches for some three pages.139 This includes such broad generalizations about 

behaviors as: "You have returned to your normal levels of psychologlcal, social, 

and phys/cal functioning In all realms of your fife. "''0 It also includes physical 

137Worden, op.cit., p.18. 

139Rando, Therese Gt1evtng: How To Go On LMng When Someone You Love Dies 
Lexington Books, Lexington Massachusetts, 1988, p.283. 

r 
140ibid. p.284. 
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symptoms: "You no longer feel exhausted, buroened, or wound up all the time . ..,, 1 

It Includes attributes of the relationship with the dead loved one: "You can 

concentrate on something besides your deceased loved one ... u i In all I count 

some forty one "signs". Rando acknowledges that these are "only some of the 

Jnd/cstlons that you are /earning to live with your loss and are adjusting to your 

' new llfe accordlngly." 1
" She invites readers to "Rate yourself on each one as to 

whether or not 'I am here now,' 'I am a having a little dfmculty with this,' or 'I can't 

do this yet.,..,,, 
·~· 

On one level it is easy to poke fun at a checklist like this. My first reaction was to 

think that this is as if a human being's emotional responses can be reduced to a 

sort of laundry list of what needs to be cleaned up. Of course this is unfair. It 

ignores Randa's caveat that her list is partial. 

Moveover, on a deeper level, I find that Rando offers a very useful exercise. It is, 

indeed, one that I expect to encourage my congregants to use as a resource in 

their own grief work. The value that I find in Randa's "laundry list" technique is 

based on the need people have to name their emotions. By working through the 

141 ibid. p.285. 

142.bid 286 I . p. • 

'°ibid. p.283. 

1'"ibid . 
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checklist, one is essentially identifying one's feelings. From my work in Clin ical 

Pastoral training (CPE) I have learned in a very immediate way that this is 

extremely hard for some people to do, and very much a valuable healing process. 

.. * 

My uneasiness with using terms like "an end to grier derives most substantively 

from the understanding that there may be a limit to what we can expect to 

accomplish in our grieving . Bowlby points to what he terms "emotional 

loneliness" .1' 5 This he describes as " ... the deep and persisting sense of 

loneliness that the bereaved suffer and which remains largely unallevfated by 

friendships . . . ..,,& Bowlby cites the definition of Harvard sociologist Robert S. 

Weiss who "defines emotions! lonellness as loneliness thstcan be remedied only 

by Involvement In a mutually committed relationship, without which he found there 

was no feeling of securtty. Such potentially long-term relationships ~re distinct 

from ordinary friendships and, In adults of Western societies, take only a few forms 

••• ""
47 Clearty, not all relationships can be replaced. VVhile many widows and 

widowers may find a new relationship, how is one la "reinvest" the emotion that 

went into a relationship with a dead sibling? 

145Bowlby, John Attachment and Loss Volume Ill, Loss, Sadness and Depression 
BasicBooks, City of Publication unknown, 1980 p.102. 

147ibld. p.103 
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In a letter written by Rsmbsm in the year 1170 we find an example of the fact that, 

despite the return to functionality . mourning and memory may accompany each 

other throughout the life of the survivor. Eight years eartier Maimonides' brother 

David had drowned while on a commercial expedition in the Indian Ocean : "On 

the day I received that terrible news I fell Ill and remained In bed for about a year, 

' sutrerlng from a sore boll, fever and depression and was almost given up. About 

eight years have since passed, but I am still mourning and unable to accept 

consolation . And how should I console myself? He grew up on my knees, he was 

my brother, he was my student .. . Now all joy has gone. He has passed away 

In a foreign land and left me upset of mind. Whenever I see his handWrfting or 

one of his letters, my hearl turns upside down and my grief awakens again. In 

shorl '/ shall go down to the nether world to my son In mourning. " 48 

In the context of Maimonides' life, this letter is both poignant and enlightening. 

During the eight years between his brother's death and the writing of the ~etter, 

Maimonides had developed a flourishing career in medicine that, by 118514 9 was 

to lead to appointment as court physician to Salah - a - Din. In 1168 he had 

published his great work on the Mishnah, pioneering a new style of Talmudic 

exposition. In it he had included his thirteen principles (in his commentary on the 

148Katz, Robert L. Pastoral Care and the Jewish Tradltlon Empathic Process and 
Religious Counse/lng Fortress Press, Philadelphia, 1985 p.96. 

149Seltzer, Ro1"9rt M. Jewish People, Jewish Thought The Jewl8h Experlsnce In 
History. Macmillan Publishing Co., New York, 1980, p.393. 
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tenth chapter of Sanhedrin) and his Ten Chapters (his preface to Pirkei Avot) " . . 

. In which Aristotelian ethics, as understood by the Arab philosophers, Is bodily 

transplanted on Jewish sol/. "150 We don't know that much about Maimonides' 

private life at this•time. However, insofar as we can judge by the evidence of his 

continued accomplishment, his letter is very much at odds with our outward 

impression that he was a man who was •getting on with his life." Prof. Robert L. 

Katz notes that in this letter " We can now recognize him (Maimonides E.R.) as 

one of us, vulnerable and sensitive to hurt ''' Bowlby gives us a tool to recognize 

Maimonides' anguish . Indeed, Maimonides' despair of ever being consoled 

appears to be an expression of the kind of emotional loneliness that Bowlby 

describes. W'hat Bowlby says in speaking of widows and widowers who do not 

marry again , may be heard in the pain expressed in Maimonides' letter: "For them, 

we now know, loneliness does not fade with time. "152 

The need to have realistic expectations from the grieving process, and an 

awareness of the ongoing, painful, dynamic tension that continues in our lives 

following the death of a loved one, is expressed in a letter that Freud wrote to a 

friend who had lost a son . Worden concludes his chapter with this quote: We nnd 

a place for what we Jose. Although we know that after such a loss the acute stage 

15°Margolis, Max L. and Marx, Alexander A History of the Jewish People , The 
Jewish Publication Society of America, Philadelphia, 5724-1964 p.339. 

151Katz, op.cit. 
r 

152 j Bowlby, op.cit. p.103. 
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of mourning w/11 subside, we also know that we shall remain Inconsolable and w/11 

never flnd a substitute. No matter what may nil the gap, even If It be nlled 

completely, It nevertheless remains something else. "153 

Worden notes that •There Is a sense In which mourning can be nnlshed, when 

people regain an Interest In Ufe, feel more hopefUI, experience gratfflcation again, 

and adapt to new roles. There Is also a sense In which mourning Is never 

finished .... sc 

15SWorden, ibid. p.19. (According to hts list of references, Worden ts quoting from: 
Freud, E.L. (Ed.) , Letters of Sigmund Freud, Basic, New Yorit, 1961, p.386.) ,... 

154Worden, op.cit., p.19. 
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Translation: 

Shulkhan Arukh , Yoreh Deiah 335-374 

.. 
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Halakhot or Visiting Sick Persons and of Medical Care and of a Dying Person 

and of a Person in the Very Last Stage of Life Before Death 

I 

335 VVhen do we visit the sick person and which sick persons to we visit and 

how do we pray for them: 

1 It is a mitzvah to visit sick persons. Close relatives and friends enter 

immediately; and other ones after 3 days. And if his illness attacks him suddenly, 

both [close and distant} enter immediately . 

2 Even if [one is] the older, one should go to visit a younger, and even [visit] 

several times a day, and even if he is the same age and all who do more - this is 

praiseworthy on condition that one does not bother him: 

Rama-There are those who say that an enemy may visit a sick ptji'son but I don't 

see It that way. Rather he should not visit a sick person and not comfort a 

mourner who is his enemy so, so that he [fhe mourner or sick person} not think 

that he Is happy at his misfortune and {so/ he wlll be nothing [for the mourner} but 

sorrow. This Is how I see It 

-

, --
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3 One who visits the sick should not sil on a bed and not on a chair and not 

on a bench but (rather, should one] wrap oneself Dn a tallit] and sit before him 

since the Shekhlnah is above his head: 

Rama This Is particularly when the sick person is ty;ng on the ground, since one 

who sits {on a chair) Is higher than he Is, but when he [rhe sick person) fies on a 

bed, ft is permitted to sit on a chair and a bench, and that is the customary 

practice. 

4 One does not visit the sick person in the first 3 hours of a day because 

every sick person feels better in the morning and he [the visitor} will not feel [the 

need to] ask [God] for mercy on him [the sick person}. And not in the last 3 hours 

of a day since at that time his [the sick person's) illness is weighing upon him and 

he (the visitor] will despair of asking [God] for mercy upon him. 

5 VVhen one asks [God for) mercy upon him, if the one is asking in the 

presence of the sick person one may ask in any language that one desires but if 

one is not in his presence [of the sick person] when asking for mercy one must not 

ask in any but the Holy Tongue: 

6 One should include him among the sick of Israel by saying "May God have 

mercy on him among all the sick of Israel" and on Shabbat one should say "This 

is Shpbbat; we cannot cry out, yet healing is close": 

80 



7 We say to him that he ought to think of his affairs, whether he lent or 

deposi1ed with others or others lent or deposited with him, but that he not be afraid 

for this reason of death ' 55
: 

8 We do not visit those who have diseases of the intestines, and not those 

who have diseases of the eyes and not those who have diseases of the head. and 

also all diseases where he is overpowered by unconsciousness '1r. and speech is 

diff~lt for him, one does not visit him in person 157
• Rather we enter the outer part 

't 

Of the house and ask and clarify whether it is necessary to sweep or clean the 

room, and other questions of this type and we hear of his grief and we ask for 

mercy upon him: 

9 We visit the ill of pagans in order to maintain the peace: 

1~1.e . -We're not saying that you're dying , but ... 

155The expre~ion is not translated strictly according to Talmudic Aramaic. The 
word in the Hebrew is alma. The Talmudic Aramaic word for unconsciousness is 
Ha'a/ma. Contextually, I find that rendering this as "unconsciousness• makes the most 
sense. This is in line with .variations in the Aramaic between rabbinical literature and 
that of other e@.r1ier sources. 

See: Krupnik, Baruch and Siiberman Or A .M. A Dictionary of the Talmud, the 
Mldrash and the Targum With quotations from the sources pnto) 
Hebrew/English/German lsraelische Auflage Durch Am Olam Tel-Aviv 1970; for 
Talmudic Aramaic definitions of Alma see Vol. II p.183; for definition of Ha's/ms as 
unconsciousness see vol I p.247. 

! 
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1 O In regard to those who have diseases of the intestines, a male does not 

care for a female , but a female may care for a male: 

Rama There are those who S<JY that one who has a sick person In his home 

should go to the Hakham In the city and ask him to ask for mercy on the sick 

perscin and It has also been the custom to bless sick people In the synagogue, to 

. 
give them a new name because changing the name causes the DMne decree to 

be nulllffed. 

11 Comforting mourners takes precedence over visiting sick persons. 

336 Laws Regarding the Doctor'58 

1 The Torah has given permission to the doctor to heal. Indeed, it is a 

mitzvah , Included in the principle of "saving lives" , and if he refrains [from healing} 

than he is one who spills blood . And even if there is someone else who can heal 

the person (one should still practice medicine] since we do not merit to be healed 

by everyone.159 No one should deal in healing unless he is expert and no one in 

the locale is a greater expert than he , otherwise it is considered spilling of blood. 

And If he practiced healing without the license of a beit din he [may be] liable for 

'
58This mjght be rendered "healer". 

159The issue is a bit haf'4 to follow, It is as follows: Doctor A should not refuse to 
do this mitzvah just because Doctor B is involved . Perhaps the patient's zekhut is to 
be healed by Dr. A and not by Dr. B. The issue involves the possible reluctance of 
Or. A. to perform medicine and to leave himself open to the possibility of malpractice 
(rofeh sheheizeek see shakh) He also may question whether it is wise to heal by 
natural means a persor.whom God has smitten with disease. Hence, the Torah 
commanded him to do the mitzvah. 
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monetary compensation for damages even if he is expert. However, if he 

practiced healing with the permission of the beit din and made a mistake and 

caused damage, he is not liable according to the laws of humanity , though he is 

liable according to the laWs of heaven . If he caused death and the discovered 

that he did so through error, he shall be exiled on that account. 

2 A ooctor may not receive compensation for his knowledge and his 

instructions to the sick person , but he may receive compensation for his effort and 

for the fact that he cannot do other work while he is healing a patient. 

3 If someone has medicines150 and his sick friend needs them, it forbidden to 

him to raise their price beyond what is appropriate 1111
• Moreover, even if the two 

parties agreed to a higher price , due to 1he emergency situation , and the 

medicines were to be found only in his hands, he may have only their usual price. 

However, if they agreed upon a high fee for the doctor, he must give ·him the 

agreed upon sum because the doctor sells his knowledge and that is beyond price . 

160The Hebrew is "slmsntm• which usually means "signs". However, It also carries 
the meaning of augury and a further meaning, which may be seen as close to 
"diagnosis", of a "mark of cleanness" that shows that a kosher animal is not ill . There 
is another possibility that this is a linguistic corruption of the Hebrew "samlm" meaning 
"drugs". AHematively , the meaning may well have been "signs" in the sense of 
healing totems. IN the contex1 of present day Judaism, I have chosen the meaning of 
"medicines" even though, strictly speaking, this may not be accurate. See Alkalay, 
op.cit. p.1759. . ... 

181The meaning here is evidently beyond the regular low price. 

83 



Rama Even though this is a m/tzvah for him to heal the sick person 167 that 

obi/gates all people'63
, If a person has an opportunity to perform the mltzvah and 

does not want to do so except by being paid, he Is entttJed to that money and a 

debt owed to him cannot be cancelled' 64
• 

337 'Mlen a Sick Person Suffer the loss of a Relative 

1 'Mlen a Sick Person Suffer the Loss of a Relative we do not tell him lest 

he lose his mind . We do not tear his garment and we do not cry and we do not 

eulogize [the dead person) in front of him lest his heart be broken and we silence 

those who would comfort him. 

338 The Confession of the Sick Person , and How to Present it to Him 

1 When the sick person inclines towards death we say to him: "confess", and 

we say that "many have confessed and not died and many have died and not 

confessed", and "the reward for confessing is that you live" and "all who confess 

have a portion in the wortd to come." Even if he cannot confess aloud he may do 

'
63literally "that devolves upon the whole wortd". 

164Though only the,!hysician can heal the mitzvah to heal is addressed to the 
entire community and not to a particular class (cohanim or women, etc.) or to the 
.Doctor in particular. 
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so in his heart. All of these things are not to be said in front of ignorant people , 

and not in front of women and not in front of juveniles, lest they cry and break his 

heart. 

2 The order of the confession of a dying person : " I thank you Lord my God 

and God of my fathers in whose hands lie my healing and my death . May it be 

your will to heal me with a complete healing and if I die may my death be expiation 

for all the sins, misdeeds and crimes that I have sinned and that I have 

transgressed and that I have committed before you and make my portion in the 

Garden of Eden . and may I be granted the merit of the world to come that is 

vouchsafed to righteous people ." 

339! The Laws Concerning The Person in the Final Stages of Dying 165 (And the 
Recitation of the Acknowledgment of the Divine Judgement) and what are the 
Proper Signs 

1 The dying person has the qualities of a living person for all his affairs. We 

do not tie his jaw shut 166
• we do not anoint him and we do not wash him and we 

do not block his orifices and we do not take the pillow out from under him and we 

do not place him upon sand or upon clay 167 and not upon earth and we do not 

place on his abdomen a bowl or a trowel or a flask of water or a grain of salt and 

1681iterafly: tie his cheeks 

167probabty:referring to a red soil clay floor surface that would be cold and 
uncomfortable. 
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we do not announce his Imminent death and we do not hire a flutist and wailers 

and we do not close his eyes until his soul is departed . Should someone close his 

eyes as he is dying this is spilling of blood . We do not tear garments or remove 

shoes or eulogize him and we do not bring a coffin into the house with him until 
I 

he dies and we do not begin the reci1ation of the acknowledgement of the justice 

of Divine judgement until his soul departs: 

Rama There are those who say that we do not begin to dig a grave for him even 

If he [lhe grave digger] Is not In the house with him until after he dies and it is 

fort>ldden to dig any grave that w/11 be open until tomorrow, so as not to bury the 

dead on the same day {lhat the grave Is dug} for, there Is a danger In this. It Is 

also foroldden to cause the dead to die sooner such as when someone Is dying 

for a long time and cannot depart, it is forbidden to remove his pillow and cushion 

from beneath him, since there are those who say that there are feathers of certain 

birds that cause {prolonging of the dying process}. Also they must not move him 

from his place and n is forbidden to place the keys of the synagogue under his 

head so that he may depart but If there is something that causes delay in the 

departing of the soul, such as there Is In close proximfty to that house a sound of 

knocking as from a tree cutter or there Is salt on his tongue and these are delaying 

the departure of the soul, It Is permitted to remove It since this /s not a [positive} 

action at all but [merely} the removal or an Impediment. 
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2 One who has been told "We saw your relative in the last throes of dying 

-
three days ago today168

" must mourn him: 

3 We recite the acknowledgement of Divine judgement with the departing of 

the soul and when we arrive at [the phrase] "the true judge"109 the mourner tears 

(his garment): 

4 When a man is inclined to die we are not allowed to leave him so that his 

soul will not depart when he is alone: 

5 It is the custom to spill out all the drawn wi:tter in the neighborhood of the 

dead: 

168Hence • a goses is anyone whose death ought to occur within three days. 
r' 

1 1190~ •the judge of truth• 
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Hallakhot of Tearing Garments in Mourning 

340 The Essence of Tearing Garments in Mourning , The place of the tear and 

who should tear their garments and at what time period does one tear. 

1 A person who has experienced the death of a close relative 110 and that dead 

person is of the class of deac{ persons for whc;>m it is obligatory to mourn 171
, he [the 

mourner] must tear his garment on account of him and must tear it while standing . 

If he tears his garment while sitting he has not fulfilled the commandment: 

2 The place in which the tear should be made hi anywhere in the neck 

opening of a shirt , in front . However, if he tore behind or on the side, he has not 

fulfilled the commandment: 

3 The size of the tear is a handsbreadth . If he has [already) tom the garment 

for one dead person and needs to add to the tear for a [different) dead person, if 

it is after the seven days of mourning [for the ear1ier person] than any [additionaij 

tear is enough (for the second dead person]. If it is within the seven days of 

170This is a rendering of the term "met lo mer. The word "Jo" implies a strong 
relationship between the mourner and the dead person. 

171See the list of relatives who are obligatory objects of mourning in Yoreh Delah 
374:4. The li6!,js couched in terms of those for whom a Cohen becomes ritually 
unclean by coming into contact with a dead body. These are the people for whom the 
obligation to mourn takes precedence over other religious obligations. 
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mourning he must tear [a fu ll] handsbreadth . If it is for his mother or father , even 

after the seven days of mourning he must tear [the garment] as far as the middle 

of his chest172
: 

4 Just as one tears one's garment over the death of one's own relative whom 

one mourns, so must one tear over one whom one's own relative mourns. How 

[does this work}? If his son's son dies or his brother's son or the brother of his son 

[presumably a half brother} or if his son is required to tear in the presence of his 

own son . 173 Also [a man] should tear his garments over his father in law and 

mother in law and a woman tears her garments over her father in law and mother 

in law. 

5 One who is present at the time that a soul of a Jewish person departs, he 

must tear his garment. [This is true] even if he [the dead person] occasionally 

perpetrated a violation in pursuit of satisfaction of a lustm or he let pass the 

opportunity to carry out a mitzvah because of the effort involved. 

1721it~rally : · until his heart is revealed" 

173According to the TAZ this applies to the son's mother if the father has 
divorced her. 

;
1•1tterally "an appetite" . This refers to the Hallakhic category of ·averot 

l/trfyavon·, as opposed to •averot l/hakhls" i.e. violations done out of a deliberate 
desire to violate the Hallakhic system. See Pftkhel Teshuvah number 4. 
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Rama But If he is a hab/tUaf violator we do not mourn over him and even more so 

for an apostate who has gone over to worship /dols' 7~. There are those who say 

that we should moum for an apostate who has been killed by an idolater, and also 

for a minor who converted to idolatry with his father or mother, since he is flke one 

who Is coerced. And there are those who say that we do not mourn {for them] 

This latter view Is the correct one. {With regard to] those who withdraw from the 

ways of {Jewish} society, even though we do not mourn for them, we moum for 

their children. 

6 Over a propitious man 119 who is not suspected of any violation or of any 

neglect of canying out mitzvot, whose reputation is not bad, even if he was not 

learned in Torah and even if he [the mourner] was not present at the [time that] 

the soul departed, he is required to tear his garment over him provided that he is 

present with the dead person during the period between death and burial. Men 

educated pn Torah] 177 need not perform this tearing of their garments. 

Rama There are those who say that there is no obligation to tear garments over 

a propitious man unless the mourner Is present at the time of the departure of his 

soul, but he must cry and moum for him, and this Is the custom - to be lenient 

and not to require krfah: 

1751iteralty "stars and zodiac signs" 

,v 6adam kasher 

m talmldel khakhamlm 
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7 For a religiously learned man ne or a studentm who [is sufficiently advanced 

that] one poses hallakhic questions to him. on any subject and he answers 

correctly , we tear our garments over him, even if it is after the burial , on the day 

that one hears, if it is within 30 days, and one tears one1s garments over him 

during the hearing of a eulogy for him, and one tears one's garments to the point 

where one's heart is exposed. Learned men in all locales have had a custom to 

tear their garments over each other one handsbreadth even if they are equal [in 

stature] and neither of them is the teacher of the other. 

Rama There are those who say that one does not tear one's garments over a 

learned man unless he was his rabbi or unless one knows his teachings that 

Introduced [new hallakhlc rol/ngs], In other words, he was [effectively] his rabbi. 

This is the custom to adopt the lenient position in these lands. 

8 For his rabbi, from whom most of his knowledge has come, whether it is 

Bible, or Mishna, or Gemara, [a student] tears through all the layers ofnis clothes 

until his chest is revealed , although there are those who say that he does not tear 

more than a handsbreadth and does not ever stitch (the tear] . Even if [he hears 

about the death] only from a rumor after 30 days'80
, he still tears his garment over 

him. However, if he did not learn most of his knowledge from him he does not tear 

180s/Jemuah rek.hol<a 
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his garment any more than is required regarding [the death of any] other persons 

over whom he mourns. Even if he learned only one thing from him, whether great 

or small, he tears his garment over him. 

Rama Them are those who say that even a tear that he tears over a rabbi who Is 

not his prtmary rabb/16 1
, he should never stitch up. With regard to students who 

' 
sff together and debate and question each other and study together, there are 

those who say that there case Is like that of the rabbi who Is not the primary rabb(, 

and there are those who say that their case is like that of the primary rabbi. There 

are those who say {that the student} need not tear our garment over any but the 

rabbi who taught him most of his knowledge, but with regard to co/leagues who 

study together or enlighten {each other} over one thing, this Is a mere stringency, 

[and not a legal requirement] and where It is customary It may be carried out and 
I 

where it is not customary it Is not carried out and It Is not taught [as obligatory 

law/ Therefore It is the practice to follow the lenient practice In these lands. 

9 Over every dead person one tears ones garments a handsbreadth in the 

outer garment and that is sufficient. However, over a father or a mother one tears 

through all one's clothes even if one is wearing 10 payers] until one reveals one's 

chest 182
• If a mourner did not tear each of his garments, he has not fulfilled the 

181rabo hamuvhak means literally his rabbi who is "distinguished" or who 
"stands out in the lighr. This would be the rabbi from whom he leans most of 
the Tora~that he knows. 

1821iterally, "heart" 
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commandment and one reprimands him. So long as he is wearing that piece of 

clothing, even after the thirty days, one says to him: "Tear!": 

10 A mourner need not tear his muffier183
• There are those who say that this 

is"hls undergarment that absorbs sweat, and there are those who say that this is 

an outer garment called a kafa i e.1. The custom is simply that one does not tear the 

kafa over any dead person even one's father and mother. However, one tears for 

one's father and mother even the coat known as kamiz'a ' 8s 

Rama In these lands the custom is not like that. Rather, we do not tear the 

undergarment of nax [rhat Is wom} against sweat, and not the outer cloak, but the 

other garments are tom for one's father and mother and for other dead persons 

[we tear} the payer of] clothes under the outer cloak. 

11 Man and Woman are equally obliged to carry out the tearing of garments, 

but the woman tears the undergarment and then turns it around behind her and 

then tears the over garment: 

m literally, "ear piece" 

1s.cevldently a k8"1yeh 
,-

186From the french chemise. 
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12 Over all dead persons, if ~he mourner} wants to do so he can leave the 

outside of the garment whole and tear under it , [but] over his mother and father he 

must tear completely from the outside : 

13 Over all dead [the mourner] must tear inside [the garment] in private. 

' 
Therefore he must reach his hand into [the garment) and tear it where it may not 

be seen 186
• However, over his father and mother he does not tear in any way but 

from the ~tside, before all other people : 

14 Over all dead person [the mourner} may tear his garment by hand or with 

an instrument. Over his father and mother [he must tear) by hand . Over all dead 

persons, if he changes his garment within the 7 days he [may] change and not 

tear the [second} garment. But, for his father and mother, if he changes any 

garment within the 7 days he must tear them and never stitch them up, just as with 

the first (garment]. 

15 Over all the dead [the mourner] stitches the tear irregularty 187 after 7 days 

and stitches it completely after thirty days. Over his parents he stitches irregularly 

-
1811literally ·in privacy" or "in modesty" 

187The term "sho/er is explainecf by the TAZ as an irregular stitch as 
opposed to a regular and more permanent kind of stitch called a m'akheh. 
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after 30 days and never stitches [the tear] completely. A woman stitches the tear 

irregularty immediatety, because of her honor.188 

Rama All the time when It Is fortJldden to stJtch Irregularly it Is forbidden even to 

attach the top of the tear with a needle. There are places where the custom Is 

to be more stringent even for other dead persons, [i.e.] not to stitch Irregularly 

within 30 days. In that case It Is forbidden to attach even the top of the tear with 

a needle. t8$ 

16 Over every dead person [a mourner) may , if he wants to cio so, [tear his 

clothes so as to] expose his shoulder. Over his father and mother he must expose 

hrs shoulder and appear1110 in this fa5hion before the bier until [the body) is buried . 

However, if the son is a great man and it is not in accord with his dignity to appear 

with his shoulder exposed , he need not expose (his shoulder] : 

17 A lofty personage 191 is [treated) like a father in terms of exposing the shoulder 

and in terms of tearing [a garment) from the outside, and in terms of st.itching the 

whole [together]. Those who tear theif garments over a learned man who has 

188i.e. the demands of modesty 

1sgor perhaps •a pin" 

190literalty ·walk. 

1111The term •nasr is used today for the office known In English as president. 
It refers to someone "elevated" In stature above the common populat.ion. See 
mo'ed katan 22b where it is used to refer to the head of the community. 
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died , once 191 they have left the presence of the deathbed ' 9~ they may stitch [the 

tear) irregularly ~mmediately] and stitch It completely on the next day . Wrth regard 

to a w ise man about whom word is heard [of his death]. (a mourner] may stitch the 

garment irregularly on the same day and stitch it up proper1y on the next day. Wrth 

regard to a lofty personage or to ~he mourner's] personal rabbi. [the mourner) may 

stitch the garment irregularly on the nex1 day and never stitch it up property. For 

a learned man one exposes one's right shoulder an for the head of a rabbinical 

tribunalm [one exposes] the left and for a lofty personage [one exposes] both 

sides. For one's father and mother and for one's personal rabbi one may choose 

which side, and if he so desires, may expose them both : 

18 over any dead person the mourner does not tear his garment if he hearc! of 

the death 30 days after Pt took place]. One who has no cloak and has occasion 

[to hear of a death] within the 7 days tears his garment. After the 7 days he does 

not tear. - For his father and mother one tears his garment at any t1me {that he 

does have a chance to do so], no matter how long after their death 195
: 

192Literelly "since", meaning "once they have completed the action". 

193Literally "turned their faces back". 

1
G4a belt din. 

1951iterafly "for ever". 
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19 Just as it is forbidden to stitch up garments ~n those cases) where it should 

not be stitched , so it is forbidden to tum the garment inside out1115and to stitch it up. 

Even another person CT .e . not the mourner) who buys the garment may not stitch 

it up. Therefore , if the mourner comes to sell the garment he must inform him [the 

purchaser]. If he sold it without informing the purohaser187 the latter may not stitch 

it until he knows that this is not one of the tears which may never be stitched. It 

is forbidden to sell [such a garment] to an idolater: 

20 One who tears through a seam or through a gathering 198 and through a 

hemstitch has not fulfilled the commandment but if he tears through an Alexandri 

stitch , that is a stitch that lies on the surface11111 above and protrudes below, has 

fulfilled [the commandment): 

21 A mourner who has [already] tom his garment for a dead person and (suffers) 

the death of a[nother) person during the 7 days of mourning [for the first] tears 

another tear. Pf it happens] after the 7 days, he adds a bit to the first tear. If he 

[suffers] the death of a third person after the 7 days of mourning for the second , 

1116 Coold be: •upside down". 

1117 makhro stam 

188 This is a way to hold pieces of cloth together in which they are not really 
stitched. 

1119ltterally: "equal", in other words a stitch that is hidden and cannot be 
seen from the outside of the garment. 
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he adds a bit to it ~he original tear for the first] and so forth until he reaches his 

navel. He then [should the need arise] moves over three fingers width and tears 

[a new tear). If his garment becomes completely tom up in front he [may) tum it 

around . if it becomes completely tom up on top , he may tum it upside down . If 

his garment is completely tom from every direction then the mourner becomes like 

one who has no outer garment {Alcalay renders this as "shirt , jacket, robe, gown , 

overall , tunic, dressing-gown. bathrobe" see op.cit. p.7sn and [so he] does not 

tear. 

22 If a mourner has been told that his father died and he made one tear, and 

after the 7 days his son died, and he added to the tear. he may re-stitch the lower 

part of the tear but not the upper. If he has been told that his son is dead and he 

tore and after 7 days his father died, he does not add to the tear, but rather tears 

a new tear, since his father and mother cannot be [seen as] a [mere] addendum. 

23 One who has suffered the deaths of two people at the same time , or has 

heard at the same time of the death of two persons tears one tear for both of 

them. If he has tom his garment and then another person dies he tears another 

tear either by adding to the original one a handsbreadth , or by moving over three 

fingers' width and tearing a handsbreadth length . Pf he hears] after the 7 days he 

adds a bit to the first tear. If his father or mother dies at the same time as one of 

his ojher relatives, he tears first for his father or his mother until his heart. Then 



he moves over three finger's width and tears a handsbreadth length for the other 

dead person . If his father died and he tore his garment, and after the 7 days of 

mourning one of his relatives died he adds lo the first tear and the lower part he 

may re-stitch but the upper part he may not. If one of his relatives died and he 

tore his garment over him, and then his father or his mother died , whether within 

or outside the 7 days of mourning, he moves over three fingers' width and tears 

from the side in the edge of the gaITTtent. This is because it is necessary to 

differentiate from the edge, and he tears until he reaches the heart. If his father 

and mother died at the same time, he tears one tear for both of them: 

24 If a mourner has been told that his father died and he tore his garment, and 

then he was told that it was his son , he has fulfilled the commandment of tearing 

[without tearing any more], so long as he found out during the discussion [in which 

he was told about the death]. If he did not find out about it until after the 

discussion ended, he has not fulfilled the commandment. However, it they told 

him: "You have (suffered) the death of a person" and he believes it is his father 

and he tears his garment, and afterwards he finds out that it was his son, he has 

fulfilled the commandment [without tearing again], even if he didn't find out until 

after the discussion ended. 

25 If [a person} had a sick relative who lost consciousness and he tore his 

garme'l.*.-over him and afterwards the sick pe,rson died during the discussion of 
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tearing the gannent there is no need for a new tear, and if not, then there is a 

need for a new tear. 

26 If a mourner has been told that his father died and he tore his gannent over 

him, and carried out some of the days of mourning, and then he was told that he 

had not died and he stopped and they came back and told him that his father had 

[Indeed} died as [he was told] first , he has fulfilled the commandment of tearing his 

garment. 

27 With regard to a minor who has (suffered] the death of a person, one tears [his 

garment] for him: 

28 If a person tears his garment in mourning for his dead on the Sabbath, even 

though he has desecrated the Sabbath he has fulfilled the commandment of 

tearing his· gannent. 

29 One who tears a stolen gannent2°0 has not fulfilled the commandment. 

200The word geze/ usually means •stolen· or tt can mean •oppression". Here 
I have chosen the word stolen because it is clear that this case is differentiated 
from the previous case where the krlah might be questioned, i.e . of someone 
who tears a garment on Shabbat. 
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30 [Over} an infant [of] whom we do not know for certain that he was not born 

prematurely, who dies within 30 days [of his birth] or even on the thirtieth day, one 

does not tear one's garment 

31 A mourner does not tear his garment on a festival , not even on the second day 
' 

of a holiday (added] in the Exile, not even if they are relatives of the dead person . 

However, on the intermediate days of holidays20
' [a mourner] tears for each dead 

jf> person according to what he is [i.e. was at the event] [For example] if he was .. 
present at the time the [dead person's] soul departed or if he was a righteous man 

or a learned man , each according to his own rules as we have clarified. 

Rama There are those who say that the custom is that [f:he mourner] does not 

tear his garments on the intennedlate days of the holiday except {that he does tear 

them] for his father or mother. For other dead persons he tears after the 

lntennedlate days of the holiday. In a place where there Is no custom, the mourner 

must tear his gannent for all of them. 

201kho/ Hamo'ed 
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32 If the mourner heard during a festival about a recent death. he tears his 

garments, even if after the festival is over the news would no longer be "recent."m 

33 A person who walks before a dead person in a [previously) tom garment, 

presenting himself as if he had tom it (to mark the death]. but he has not tom it [to 

mark the death} steals from the living and from the dead .203 

34 If a person says to his friend : "Lend me your cloak so that I can visit my sick 

father" and he went and found him (h is father] dead, he should tear the cloak and 

pater] stitch it up proper1y and return [rt] to his friend and pay him the cost [or the 

monetary value] of the tear. However , if he did not tell his friend [for what purpose 

he was taking the cloak] he may not touch it [in order to tear it as a sign of 

mourning]: 

35 A person who lends his cloak to his friend pn order] to go to the house of 

mourning may not take it [back} from him until after the days of mourning: 

202Accol'dlng to the TAZ this is because if he received the news after 30 
days have passed he will not sit for the seven days of mourning. We would 
expect to apply the rule that there is no tearing of garments without the sitting 
of the seven days. Therefore, according to the TAZ, this rule tells us to tear, 
even t9ough there will not be an opportunity to sit for the seven days. 

203i.e. deceived them. 
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36 [We] tear our garments over bad news2
o.1. For exampte, [We tear our 

garments in a case in which] most of the community gather [because of] a war and 

they hear that [their forces] were defeated by the enemy , even if only a few of their 

(soldiers) were killed : 

37 A person who hears the name of God being cursed [as by a dying person] or 

even the cursing of an adjective [used for Godf05
, must tear his garments when 

the person cursing God is a Jew. Even one who hears from witnesses how 

someone cursed God must tear their garments, [although] witnesses need not tear 

their garments again. A person who sees a Torah scroll being burnt, or tefilin , or 

even a scroll of one of the prophets or the writings tears two tears in his garment. 

This applies only when [the scroll] is being burned by force and violence, after a 

precedent that took place.206 

38 A person who sees the cities of Judea in a state of destruction or Jerusalem, 

or the Temple, must tear his garment. 

204 Literally "what is heard· This term usually means · rumors". 

205According to the P/tkhel Teshuva this refers to adjectives like "merciful 
one" (rakhum) or "compassionate one" (l<hanun) i.e, what are called '"titles for 
God that may be ~rased" , 

20eAccording to the Sifre/ Cohen this refers to Yehoiakim burning the scroll . 
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39 All of these tears he may loosely stitch, baste, or gather into non-continuous 

stitches immediately after the mourning, but they should never be (properly) 

stitched together ever: 
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Hallakhot of New Mourning 

341 [The Laws] Concerning (a mourner) whose Dead Lies Before Him on Shabbat 

or on a Holiday , and the Laws of a New Moumer 07 

1 A person who has lost a loved one over whom he must mourn (in the period] 

before the burial eats in another house . If he has no other house he eats in the 

house of a friend. If his friend has no house he creates a partition and eats. Even 

a sheet is enough if he has f1Xed its comers in something that does not get carried 

away by the wind . If there is nothing from which to make a partition , he turns his 

head away and eats. In any event, even if he is in a diff-=trent city , he does not si1 

down at a table or a couch and eat. and he doesn't eat meat and he doesn't drink 

wine and he doesn't say the motzi blessing or birkat hamazon, and [others] do not 

bless for him and do not call to bless after a meal. Even if he eats with others 

who bless, he should not answer after them "amen". [The mourner] iS exempt 

from [performing} all the positive commandments mentioned in the Torah208
• [This 

is the case) even if he does not need to deal with preparing [the dead person) for 

207The Hebrew term "anln" is a technical term. I have rendered it "new 
mourner, but the term needs some clarification. Specifically it refers to a 
person who has just sustained the loss of a loved one. It refers to the mourner 
in the period between the death of the loved one and the burial. 

208See Pltkhel Teshuvsh under the letter (zsyln) who quotes the Khakham 
Tzibur that this refers to positive commandments (i .e . commandments to do 
somethjtlg) but does not apply to negative commandments (commandments to 
refrain from doing something). 
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the funeral. for example if there are others who are doing [the work] for him. 

There are those who say that even if he wants to deal more stringently with 

himself by blessing or answering "amen" after [others) bless, he is not permitted 

to do so. On Shabbat or on holidays he must eat meat and drink wine and bless 

and he is obligated to perform all of the mitzvot other than sexual intercourse 

which is forbidden him. If it is about to become dark in the area in which things 

can be carried on Shabbat, when he is about to start to deal with the 

[arrangements] for the dead . he is [subject to the ru les of) new mourning and (so) 

is forbidden [to do) all of them from the hour that the [sky] begins to darken on the 

area. If he wants to bury [the dead) on the first day of a Holiday [using] non-Jews, 

he is forbidden them all [the above activities and mitzvot]. More so, on the second 

day of holidays, when he may bury [the dead person) himself and therefore he is 

subject to all the laws of new mourning : 

2 A person to whom a relative has died on Shabbat eats at the end of"Shabbat 

without [saying] Havdalah and does not pray [the regular prayers], and (also] not 

on the [next} morning . After the burial he prays the Shakharit, if its time has not 

passed but he does not pray the past night's] evening prayer since its time has 

passed . It is not like [when you] forget and don't pray Aravtt. When you pray 

Shakharit twice. [You don't do that In this case because] you weren't obligated to 

pray [Aravit]. Wrth regard to Havadalah, he should (pray] Havadalah after the dead 

person i~ ,buried: 
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3 In a locale where the custom is that special pallbearers carry out the dead , after 

the relatives have dealt with the arrangements for the burial. the relatives shall tum 

the dead over to the pallbearers and they shall bury him . From fthe moment 

when) they have turned him over to [the pallbearers] the relatives are allowed to 

[eat) meat and [to drink] wine, even before they have removed him from the house, 

since he is no longer their responsibility: 

Rama In a case where the dead [must be} carried from town to town . if the 

de~~ation is close it is as if [the dead person] were lying before him. However, 

if it is a distant place, for example a two day walk, he [the mourner) is permitted 

all the above activities until they arrive at the town where he is to be buried : 

4 If someone has died in captivity and it is impossible to bury him the relatives are 

not subject to the laws of new mourning and not of long-term mourning, because 

they are [assumed] not to have despaired of burying him. The same is the case 

if the relatives of the dead person are in captivity . They are not subject to the 

rules of new mourning. The same is true of one who has been killed on the road 

or taken by a (wild) animal or dragged away in a flood, and [his family] has not 

despaired of [finding the body and] burying him, the relatives are not subject to the 

rules of new mourning and not of long-term mourning . We count the seven days 

and the thirty days from the day that they despair of burying him: 

( 
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5 All of the time before the dead person is buried, the mourner does not remove 

his shoes or sandals and is not obligated to cover the head or to overturn the 

bed209
, but it is forbidden to sit or to sleep on the bed even If it is overturned as a 

sign that sexual interrourse is' forbidden : 

Rama How much more this includes sexual intercourse and there are those who 

say that it is forbidden to wash and to anoint oneself and to be joyful and to ask 

after people and to take a haircut and to work. but it is permitted to leave the 

entrance to one's house: 

6 One who guards the dead, even if [the dead person] is not his, is freed of the 

obligation to say the Sherna and from all the mitzvot stated in the Torah. If there 

are two, one guards while the other reads the shema and then prays. 

209As a sign that tashmish , i.e. sexual relations, is forbidden . 
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Hallakhot of Mourning 

342 [Concerning) one who has prepared what is needed for his wedding and 

[then) suffers the death of a relative over whom he is obligated to mourn . 

1 One who has prepared all that is needed for his wedding , [for example) he has 

baked his bread , slaughtered his meat and poured his wine , and the father of the 

groom dies, and he is not in a place in which it is convenient to sell [the wedding 

supplies), and if the wedding is postponed he will lose what he has prepared , or 

[for example) the mother of the bride dies and the makeup for the women and the 

decorations are perishable, the dead person is placed in a room, The groom and 

bride are placed under the wedding canopy110
, and the groom consummates the 

marriage and he separates [from her] . Since his wedding took place, the occasion 

is for him equivalent to a festival and he partakes of the seven days of feasting.7
u 

Afterwards he carries out the seven days of mourning and during the seven days 

210That is to say, the wedding ceremony is carried out. 

211The bride is presumed to be a virgin. Therefore the act of sexual union 
will often have the effect of causing vaginal bleeding. For this reason during 
the seven days following a wedding the bride is considered to be like a woman 
who is menstruating and the couple are not allowed to have sexual relations. 
Therefore the custom is to entertain the bride and groom during those seven 
days with meals and blessings. After the seven days the couple can resume 
sexual congress. The TAZ. points out that here there are two reasons why the 
groom may not approach his new bride. First there is the issue of her status as 
a menst.rUant (or the equivalent) and second, there is the status of being an 
anln or an anina for whom sexual activrty is not allowed. 
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of feasting he should mourn privately1
'' and he is forbidden to make use of the 

~ 

bed213
• Therefore , all during the 7 days of feasting and the 7 days of mourning. 

he sleeps among the men and she sleeps among the women : 

Rama There are those who say mat she is forbidden to be alone with him during 

the day as well as the night and mere Is no need that there be two watches over 

' them. {Tt is/ enough that he is among the men or she is among the women, and 

If they are not sleeping In one room there is no need for any watch over them. 

And there are those who say that a night there must be two watches over them 

{but] by day they may be together. The custom /s that a male minor Is placed with 

the groom and a female minor with the bride and they may not be together without 

the boy or the girl {present]: 

And in regard to the thirty days, it is not counted until the beginning of the 7 days 

of mourning . During the entire 7 day period of the wedding ironing [clothing] and 

cutting hair are permitted. If there is no monetary loss, such as [a case] where 

it is possible.to se ll what was prepared , or even where there was a loss and the 

mother of the groom or the father of the bride died, or one of their other relations, 

and there is someone who will prepare [the necessities of the wedding] at another 

time, they are not allowed to delay the mourning. Rather they bury [the dead 

person] immediately and carry out the 7 days of mourning and afterwards gather 

217As opposed to undertaking any of the obvious signs of avelut. 
r' 

m a euphemism for sexual relations 
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the groom and the bride to the wedding canopy immediately and cany out the 

seven days of feasting : 

343 Commandments Regarding Funera1s21
• 

1 If a person dies in a town , all the residents of the town are forbidden to work , 

since anyone who sees a dead person and does not accompany him until it is 

convenient' 's is subject to ostracism. However, if there are burial societies1
'
0 in 

the city, and each one handles dead persons on its own day it is permissible not 

to join a funeral procession on a day that is not [the] day [of the group to which 

one belongs] [except] for one issue. [This exception does not apply] at the time 

the[ dead person] is brought ou1 [of his house]. At the time he is brought out all 

cease what they are doing , as follows: 

2 In a small village one does not greet another when the dead person is in the 

village. 

rnuteralty "accompanying the dead". 

m uteralty "until all his needs are met" . 

216Ljterally the word khavurot means "groups .. or even "gangs" but in this 
context it is evidently the abbreviated plural for "khevra kadisha" meaning 
"burial society ... 
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Rama How much more so does one not greet another when the dead Is In the 

graveyard {waiting to be Interred! '7
, but when the dead Is not there, one may greet 

another from a distance of four cubits. 

344 The Obligation to Eulogize, Its Reward , and How and for Whom do we 

Eulogize 

1 It is a great mitzvah to properly eulogize the dead and the heart of the mitzvah 

is that one raise his voice to say things of the dead that break the heart, so as to 

increase the weeping and to call to mind his praiseworthy attributes {literally "those 

things for which he was praised"}. It is forbidden to praise him too much but rather 

his good qualities are mentioned , and we embellish them only a little bit, so that 

we don't exaggerate. If he did not have good qualities then nothing is said . [For] 

a scholar or a righteous man we note their wisdom and their righteousness. 

Anyone who mentions [qualities] that were not in him, or exaggerates his (good 

qualities] too much. does a disservice {literally "causes bad"} to himself and to the 

dead person. 

2 Just as we eulogize males so we [should) eulogize females as is their due. 

217 Literally •on the graveyard". 
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3 In a locale where people are used to hiring wailers to eulogize [the dead 

person), [the mourner] must hire wailers to eulogize his wife . If he does not want 

to [then) her father can hire [them] and reclaim the cost from [the husband] against 

his will : 

4 How old must a minor be On order to be"~ eulogized? 

If he is poor he [must be] five years of age. If he is rich he [must be] six years of 

age. Children of elderly [people] are like the poor. However, the prayer 

acknowledging the justice of Divine judgement and the Kaddish are recited for 

[any] baby over 30 days old . 

Rama And It Is not the custom to do so until the child Is twetve months old and is 

carried in a bier as described below section 253, paragraph 5:219 

5 For the children of the rich and the children of the wise, we add a bit in 

praise of their deeds: 

6 A young child who knows to communicate220 is eulogized by mentioning his 

own deeds. If he has no deeds (appropriate for a eulogy) we eulogize him through 

218Literally "when he is". 

219Accor~ing to the Shakh the minhag is in fact not according to the Rama. 

220Literally "to negotiate". 
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the deeds of his forebears, and if they have no deeds [appropriate to a eulogy] we 

eulogize him through the deeds of his [other relatives]: 

7 A firide is eulogized either through the good deeds of her father or the good 

deeds of her husband: 

8 A fetus that is cutm or castrated , and aborted fetuses, as well as 8 or 9 

month old stillborn , and an idolater and slaves, we don't apply ourselves to 

eulogize and to accompany pn their funeral procession]: 

9 Heirs who do not want to pay the salary of the eulogizer are forced [by a 

Beit Din] to pay the costs: 

10 pNhen) someone has ordered that he not be eulogized we obey him: 

11 [The rule] forbidding tearing out of hair as well as scratching [the body) over 

the dead [are found) in section 180 [of Yoreh Deiah]: 

12 The crowd that is hearing the eulogy, so long as the dead person Hes 

before them, take turns and read the Sh'ma and pray. If the dead person is not 

m This refers to the medical procedure where a fetus that endangers the 
mother's life may be surgically cut into pieces in order to extract it from the 
womb through the vaginal canal. 
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lying before them, they sit and read and the recent mourner (onan) sits in silence. 

[Wtlen] ttley stand and pray he says the Prayer of Justification and says "May it 

be Your Will , 0 Lord My God, that You set limits ~o prevent] our violations [of 

Halakhah] and the vio lations of Your People, the House of Israel": 

13 After burial eulogizing is interrupted, either for reading the Sh'ma or In order 

to pray: 

14 We don't do two eulogiesm in the same town unless there are enough 

people to divide into two so that there will be enough attendance [to hear] each 

eulogy: 

15 We don't do two eulogies in the same town unless there is (a basisl to 

speak praise of each of them. 

16 We do not speak before the dead of anything but what pertains to the dead, 

for example, the needs for the burial and the eulogy. However, anything else is 

forbidden. This applies only to words of Torah , but we have nothing against 

speaking on everyday topics: 

212i.e. r;ulogies for two different dead people. 
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17 It is permitted to recite verses [of Bible) and a sermon for lesson] in honor 

of the dead person in proximity to him or in the cemetery. 

18 [If] a learned man has died . his school is closed, since he is eulogized for 

the full seven days of his mourning . but other schools are [kept open and) 

[studying] Torah even at the time of the eulogy . After the eulogy his students do 

not gather at the school. Rather, they get together in pairs and study in their 

!J homes. If the head of a Belt Din has died all the schools in the city close and 

those who are used to praying in the synagogue change their seats. If a very 

prominent rabbi223 dies , all of the schools in all of the locales where he is eulogized 

are closed and after the eulogy ~he students] do not gather ir the school but get 

together in pairs and study in the ir homes. All of the residents of the town praying 

the home of the mourner, whether on a regular day or on the Shabbat, other than 

for the reading of the Torah on Shabbat and on Monday and Thursday when Torah 

is read in the synagogue. They do not shop in the marketplace. Rather, they sit 

in by families and are doleful all day: 

19 The Torah scholars are eulogized . as are their wives. in the synagogue and 

in the school, but no one else: 

. 
223This is how I am rendering the term "nasi" in this context. 
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20 (Wrth regard to] a scholar, a great leader22
' and a sagem , his body is 

brought into the school and his bier is placed on the spot from which he used to 

preach226and there he is eulogized. When the bier is taken out he is eulogized 

until they reach the graveyard. On the seventh day they go to the cemetery and 

visit him and so it is on the thirtieth day. After 12 months he is visited and [a 

prayer of] laying to rest m [is recited]. 

345 The Rules of the Suicide, the Excommunicated , the Executed by [order of) 

a Belt Din , and Apostates218 

1 (With regard to] the suicide, we do not deal with him at all. We do not 

mourn him and do not eulogize him and do not tear our garments in mourning and 

do not remove our shoes, but rather stand over him in a row and say over him the 

blessing of the mourners and anything else that is for the honor of 29 the living: 

22' This is how I have rendered "alur. 

215This is how I have rendered the term "gaon", but this is its modem 
meaning . These terms refer to different aspects of important religious 
leadership. The meaning in general is that when a great religious leader dies. 

226. Darash" in this context could also be rendered "teach". 

227This is a Sephardic term meaning "ylzkor." 

229~s is how I have rendered "porshlm min a tzlbut' In this context . 
I 

229i.e. "for the sake of.· 
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2 Who is [defined] as the suicide? For example, if someone says "He is 

going up on the roof' and he was seen immediately ascending in fury or 

despondency and then fell and died , this [person] is presumed to be a suicide. 

However, if he was found strangled , hanging from a tree or dead and lying on his 

sword, he is assumed to be as all other dead persons and all is done for him and 

nothing is prevented : 

Rama One who is killed (while] stealing or looting because he is put to death 

according to the laws of the [non~Jewish] regime, we mourn for him unless this 

raises danger of a reaction by the regime, but we do not do so for the suicide. 

3 A minor who commits suicide is considered as someone who has not 

committed suicide. The same [is the case] for an adult to kills himself under 

duress, like King Saul230
• Nothing is prevented for him: 

4 An excommunicated person who has died is in the same category as a 

suicide. We do not tear our clothing, remove our shoes, or eulogize him. We put 

a stone on his coffin. This applies to one whose [crime] was of licentiousness with 

respect to the commandments of the Torah. However, if one is excommunicated 

because of monetary matters, once one is dead he is released from the ban, and 

therefore we do not put a stone on his coffin but we eulogize him property. 

230A~rding to the Be'er HaGolah suicide may even have been permitted 
for King Saur. 
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5 Anyone who leaves the ways of the community, that is people who took off 

the yoke of mttzvot from around their necks and are not included in Kial Israel in 

Jewish communal activity and in respecting the holidays and synagogue serv ices 

and houses of study but are as free men unto themselves as though they are of 

other nations; also apostates or those who tum Jews over to oppressors, [with 

regard to these] we do not perform the mitzvot of an/nut or of mourning . Rather 

their brothers and their other relatives wear white and cover themselves in white 

and eat and drink and rejoice: 

Rama One who withdraws from the congregation because he does not want to 

participate In Its taxes or fees Is mourned for but the other people In town need not 

stop their work for him In order to deal with [mourning forj him": 

6 A minor of a year or two in age , who has converted out of Judaism with his 

mother, is not mourned for: 

7 One who is lost at sea or drowned in a river or eaten by a beast, we 

prevent nothing with regard to [mourning for] him: 

8 VVhen a coffin is carried from place to place, if the [dead person's} skeleton 

is still intact, we stand in a row and say the blessing of mourners and comfort 

mourners if there are mourners [present] who are mourning for him. If the 
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skeleton is no lonEler intact we do not stand for hrm in a row and we do not say 

the blessing for mourners and we do not comfort mourners: 

346 One Whose Relative Has Been Hanged231 in a Town Should Not Live There 

1 A person whose husband was hanged in a town or a whose wife was 

hanged in a town or his father and mother, and the flesh has not been completely 

consumed , shall not be in that town unless it is as large as Antioch where people 

do not know each other. He must stay on the other side of town : 

347 One Cannot Eulogize Over The Dead Thirty Days Before The Holiday 

1 One whose loved one dies before [it is] thirty days before a pilgrimage 

holiday should not eulogize him once it is th irty days before the holiday. Even in 

a case where he may eulogize a loved one who died within the thirty days, when 

it is permitted to eulogize him and even when he died on the evening of the 

. holiday, it is [nevertheless] forbidden to eulogize along with that person, the dead 

person who died before thirty days prior to the holiday: 

231 The text llterally means "crucified". However, for the akharonim, who.
lived in a society~where crucifixion was not practiced, this was a synonym for 
hanging. In the briginal source, Masekhet Smakhot it referred specifically to 
crucifocion . 
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2 pf] one hears news of a death within thirty days before the pilgrimage 

holiday, i1 seems to me that it is permissible to eulogize him even if (the news] is 

distant737
: 

3 Our custom of lamenting the dead at the close of a year and remembering 

the souls (of the departed) seems to me not to be included in this rule and is 

permitted close to the pilgrimage holiday: 

348 The Rule of Burning the Property of the Dead , and of the One Who Says 

"Don't Bury Me" 

1 We bum [the belongings) of Kings, their bed and implements, but for 

m common folk it is forbidden : 

2 One who says "Do not bury me [at the expense of] my property is not 

listened to. Rather, we take the cost of all of the needs of the funeral from his 

heirs and the cost of all that is regularly done for the family, even the stone over 

the grave. This applies when the heirs inherited money from their father: 

2321.e. It reports a death that took place over 30 days before. 

233Usually the term "hed/or means uneducated person because it is 
contrast~.d with rabbinic scholars as in "beit din she/ hedlotor, but in this 
context ft appears to apply to "common" people." It may be also be translated 
as "lay people." 
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3 Even someone who has no money who orders that he not be buried is not 

listened to; 

349 Interdiction Against Using the Dead and His Shrouds 

1 The shrouds of a dead person , whether an Idolater or a Jew. are forbidden 

for exploitation134
, only when he has ordered them for use [for covering his own 

body] and they were put on [his body}. However, filling the order in and of itself 

• even if he [had them] made for his needs after his death , is not forbidden , since 

an order [of merchandise in and of itself] signifies nothingm . Likewise if he has 

put them on and not ordered them for this purpose, benefrt may be derived from 

them: 

2 Ornaments of the dead person attached to his body , such as a w ig and 

such , are forbidden just as is the dead person himself. This is referring to 

conditions where there is no specific [expression of the dead person's will] . 

. However, if he ordered that the body ornaments that are attached to him be given 

234The word hana'ah in this context means the derivation of profrt, although 
its less technical meaning would be enjoyment. 

235The meanj og here is evidently that in and of itself the order of the cloth 
that was used ror a shroud (or for the burial clothes in general) is not a reliable 
indicator that these will be used as a shroud. 
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to his son or da~ghter or for some other purpose, it is permitted. However, his 

own hair may not be made use of, even If he so ordered: 

Rama A woman who Is going to be executed may give her own hair to be used, 
j 

e~n though [It Is In expectation) of her sentence236
, It is not foroldden until she Is 

executed: 

3 If his father and mother throw objects on him [as he is lowered Into the 

grave] it is a mitzvah for others to recover them if they have not touched the pallet 

•:;; upon which he is being buried : 

Rama And If he saved them he must guard them and If he returns them to the 

father and mother and they again throw them {so that) they are forbidden for use, 

the returner must pay their worth since he is like one who has tnrown something 

among packs of animals and brigands: 

But if they touched it they are forbidden if they belong to the person who threw 

them and he threw them so that they would be buried with the dead person : 

Rama The sheet of the tahara and the tools used to carry the dead are not 

forbidden since they were not place there in order that they be burled with him: 

4 Anyone who puts many objects in [the grave] with the dead is in the class 

of someone who violates the law against wanton destruotion237
: 

236Literalty: ~her sentence." 
' 
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350 Things That Are Done For The Dead That Are Not [Classified As} Amorite 

Practices. 

1 If [the mourners) want to, the hair of a bride may be undone [revealed] and 

, the face of a groom may be revealed and pen and ink may be placed at his side 

anr.i his key and notebook may be in his coffin to relieve 238 anguish . Marriage 

canopies may be made for brides and grooms and may be hung with things that 

are not [in the category of] things that produce necessities of lifem . Things that 

[belonged to the dead] that produce necessities of life are forbidden [to place in 

the coffin] because they are forbidden to be used .2~0 : 

351 The Rules of Mixed Mingled Fabrics2~ 1and Fringes for the Dead 

1 The shrouds of the dead may be of mixed fabrics: 

2 The dead may not be buried in [any talit but] a talit that has ritual fringes: 

m uterally "because or. 
2391 have rendered the term •okhel nefesh• as necessities. See for an 

example of the use of this term: Mishnah Baba Metzia 9:13. 

240The technical term is "hana'ah" meaning "enjoyed". An example of 
forbidding the enjoyment of a product lies in Leviticus 19:20 where the fruit of 
trees is forbidden In the flrst three years of the trees life. 

241,The term "kilaim• means mingled things in general. Alcalay renders this 
as hybrid, hybridism, diverse or mingled seeds. An example he gives is 
Leviticus 19:19 which forbids wearing gannents of •two kinda of stuff". 
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Rama There C!re those who say that there need not be rttua/ fringes, and It was 

their custom to bury the dead in titUa/ fringes but [fringes) that were rendered unfit 

for use or on& of them was wound up: 

352 .What Clothes Are Used for Burying and A Man Does Not Dress A Woman 

1 We do not bury the dead in expensive shrouds, even for the highesf 4
i of 

Israel: 

2 It is customary to bury in white clothes: 

3 Men do not wrap and tie [the bodies of] women but women wrap and tie 

[the bodies of] men : 

4 We close the eyes of the dead and if his mouth has opened we tie his 

jaw243 and we stop up the orifices of his body after we wash him iO'varfous spices 

and cut his hair: 

242The term "Nasi" is used today to mean President. In its context here It 
means gene~~ a respected , perhaps an aristocratic, personage. 

I 

143literally "his cheeks". 
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Rama And his nails and we wash him thoroughly everywhere so that he will be 

clean from all impurity and we daub his head in eggs taken out of their shell [to 

symbolize that] this is a circle that eternally repeats: 

353 How Do We Take Out The Dead, [Whether] Great Or Small and in What 
' 

Bed? 

1 Originally we used to reveal the faces of the rich and cover the faces of the 

poor because they would darken in a year of drought and the living poor would be 

embarrassed. A rule was established that we cover the faces of all: 

2 We do not place Torah scro ll on the bed of aTorah scholar 20 

3 It is (appropriate to] the honor of a learned man to remove him through the 

door and not to pass him [out} over245 rooftops. [He should be removed] in the 

original bed and not moved from bed to bed : 

4 An infant of 30 days is taken out to the graveyard by being held in close 

embrace and not in a coffin and is buried in the presence of one woman and two 

244 ".ts/mid khak.ham" : 

m uterally: "through• 
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,.. 

men but not one man and two women because [of the concern over] impropriety 

m. We do no1 stand in a row and we do not say over him the mourner's blessing 

and we do not say the comforting of mourners, even if we know that he was nine 

months in the womb: 

5 [Once) he Is 30 full days old he goes out in a small coffin ~' 7that is carried on 

the arms2~8 • We stand in a row over him and we say the mourner's blessing and 

we comfort mourners. Once he Is 12 months of age he goes out in a bed. 

Anyone who goes out in a bed is bewailed by many and [anyone) who does not 

go out in a bed is not bewailed by many . Anyone who is known to many, many 

will deal with him' ' 9
. Anyone who is not known by many , the many who do not 

know him need not deal with him. 

6 A boy who dies before he is circumcised is circumcised over his grave and is 

given a name: 

2
'

6Literally the term used here is "yikhud"which means union and generally 
refers to sexual union. However, I have translated this as impropriety because 
in the contex1 it is clear that the tex1 Is not concerned over actual sexual acts, 
but rather with the appearance of things in line with the mores of the time. 

247The term used in the text is "gluskema" which is actually a small coffin 
used for secondary burial of bones once the flesh has rotted away . I believe 
that the intention may be to refer simply to a "small coffin" appropriate in size 
to the body of a youngster. . 

2
'

6 Se.~ printers note in the text. 

m i.a.will follow his coffin. 
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7 A dead person is not taken out in a bed unless his head and most of his body 

are present250
: 

354 A City That Has Two Dead , Which Has Priority 

1 [In] a city that has two dead people we take out the [one who died} first and 

afterwards we take out the [one who died] second. If they were waiting with the 

first'51
, then we take out the second . If [the dead are) a learned man and a 

student, we take out the learned man first If they are a learned man and an 

uneducated man we take out the learned man first.[lf they are] a man and a 

woman, we take out the woman because she is more likely to be disgraced .252 

When the first has been taken out and buried we do not stand in line over him and 

we do not say the mourner's prayer over him and we do not comfort mourners until 

the second one has been taken out and buried . [Then] we stand in a row and 

{offer] comfort . The public attendees are released m _ We do not comfort two 

1"50Literally: exist 

251This refers, for example, to a case where the family is waiting for relatives 
to arrive. 

252nlvul hamet is "desecration" of the dead - a woman's modesty is such a 
high concern ~jlet to leave her without burial is a worse sin than to leave a man . 

253i.e. they have fulfilled the mitzvah 
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mourners two mourners at the same time unless they are of equal stature 154 and 

reputationm: 

355 Matters That Are More Important For a Woman Than For A Man 

1 We do not place the bed of a woman in the street out of concern for her honor: 

356 [Funds] Raised For The Needs of The Dead That Were Left Over 

1 Pf there is] a dead person who has not got [the money to afford) the 

necessities of burial , and money was raised for him, and lt1ere was some left over 

from what had been raised for this dead person , it shall be given to his heirs, and 

if not, it shall be used for the needs of other dead persons: 

357 Interdiction Against Leaving the Dead Unburied and When is it Pennlssible 

to Leave the Dead Unburied 

1 It is forbidden to leave the dead unburied unless we leave him unburied in 

order to honor him, to bring him a coffin and shroud or wailers or [to wait for] 

relatives to come or to inform surrounding communities: 

25-lliterpJly •equal honor." 

255Literalty the term "kilusin" means "praise." 
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2 [Wrth regard to] the dea_9 in general i1 is praiseworthy to hurry to bury them156
. 

However, for his father and mother pr a person hurries to bury them) it is 

condemnable157 
, unless it is the evening before Shabbat or a holiday or rain is 

beating down on his [parents') bed: 

358. The Pallbearers are Exempt From Reading the Shema 

)~ The pallbearers and their replacements and the replacements of their 

replacements, whether they are before the bed or are behind it are ex.empt [from 

reciting the Shems] because they are needed to carry the bed158
• The rest o( 

those accompanying the dead person , who are not needed [for the carrying of][the 

bad, are obligated to recite the Shema: 

2 We do not take out the dead when it is close to the time for reciting the 

Shema. [We take him out) so long as there is time to take him out and bury him 

before the hour of reciting the Shema but if we started to take him out we do not 

stop in, order to recite [the Shema]. 

Rama It Is required to refrain from burying him until they can estimate that most 

of the community has already prayed and there is "o d/frerence In this between the 

256Literally: "To remove his bed." 

257The term "miguneh" can also carry the connotation of "disgusting". The 
term is used in modem ~ebrew in the additional sense of "indecent." 

258Literalty "because the bed needs them." 
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recitation of the Shema for the mom Ing and the evening, [a lthough} there are those 

who ease the role with regard to the evening sinoe the time for reciting [the shema] 

can be [anytime] through the night. 

3 In a locale where there are special organized groups of pallbearers159 they are 
I 

forbidden to wear shoes. to prevent a case where a shoe will come off and (the 

community) will be delayed in fulfi lling its mitzvah: 

Rama There are places where the custom was that the mourners leave the 

house nrst and those people who are close to them160 [come out} after them and 

those people who are [more] distant from them place the dead person on the bed 

and the mourners and the close [friends and relatives} carry the bed on their 

shoulders and afterwards the rest of the community {follows]. There are those who 

say that when we reach the cemetery the procession stops every four paces, 

before he Is buried. And it is the present custom to stop with him two or three 

times before we say the j ustification of God's justice and on days when we do not 

recite that we need not stop with him: 

359 The Place From 'Mlich The Dead and The Mourners Exit 

759Ltterally: •special shoulders." ,., 
260Theiword "krovim" usually means "relatives" but in this context I believe 

that it has a somewhat broader meaning. 
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1 In locales where it has been the custom for women to exit before the bed they 

exit before the bed, and in a locale where it has been the custom that they exit 

after the bed they exit . However, at the present time it is a custom that they go 

out after the bed and this should not be changed : 

2 We should prevent women from going out to the graveyard after the bed: 

360 A Dead Person , A Bride, A Circumcision : Which Takes Precedence? 

1 If a dead person and a bride chance to be in the same place2
" ' the dead 

person is removed from the presence of the bride. Also, if there is not (enough 

population] in the town to [attend) both [functions) we first bring the bride under the 

hupa and afterwards bury the dead. However, once she has been brought under 

the Hupa and a person [faces a choice in that he can] either comfort a mourner 

or rejoice with a groom, comforting a mourner has priority. The feeding262 of a 

mourner has priority over the feast for a groom. This applies when it is possible 

to do both , but if it is not possible to do both . the feast for a groom takes 

precedence . A dead person and a circumcision . the circumcision comes first 

261Literally,...encounter each other." 

262s/udat havra'ah 
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However, if the dead person is a corpse that has no one else to bury it1"3
• the 

[burial of the ) corpse comes first: 

361 A Funeral For A Dead Person and the Cancelling of Study of Torah for 

[Participation In] his Funeral 

1 We cancel Torah study in order lo accompany the dead. For someone who 

taught M~h. there is no limit: even if he is (already] accompanied by several 
~ 

thousands, study is cancelled for him. For someone who learned Bible and 

Mishnah but still had not taught students, if there are 600 thousand 

[accompanying him already] then it is not necessary to cancel [study) for him. For 

someone who has not learned Bible and Mishnah, since there is someone to deal 

with him there is no need to cancel for him. This applies when there are ten 

people accompanying him. With regard to a woman, there are those who say that 

the rule is the same as for a person who learned Bible and Mlshnah and there are 

those who say that the rule is the same as for those who have not learned Bible 

and Mishnah . Therefore the custom is to deal with the woman and the infant by 

easing the stringency of the rule and we do not cancel Torah study for [such a] 

dead person when there is someone who will deal with him'6' and [take care of) 

263Presumably except the parent of the newborn . 

264 Sic. The meaning is actually "H~r" but the word "met" (dead person) is 
masculine. 
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all his needs. Rather, [the student should] study Torah and does not have to go 

out and see if there is someone with the dead person or not, since [i.e . this applies 

in the case where] there is someone who can finish their Torah study earlier [and 

so can take care of the dead person . For very young students we do not cance l 

[torah study] at all : 

2 This refers to the case in which we cancel Torah study in order to accompany 

him at the time he is taken out but during the time that he is tying [waiting) to be 

buried we do not cance l torah study unless there are organized groups in the town 

and each one deals with [the dead) on its day , and when it is not its day it is 

permitted to study among other work and at the hour when [the body} is taken out 

they stop doing other work and come to accompany him even if he did not learn 

Bible and Mishnah since we do not differentiate between those who have not 

learned Bible and Mishnah except with regard to cancelling Torah study. but with 

regard to other work, even if he d id not study Bible and Mishn~h we learned 

(above] that everyth ing is cancelled and we come to accompany him. If there are 

no organized groups in the town, all of the craftsmen must stop their work and 

deal with the dead person until he is buried , but they need not cancel Torah study 

except at the hour that he is taken out. as we said: 
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3 Anyone who sees the dead and does not accompany him violates the principle 

of ridiculing the weatc' 65 and is subject to ostracism. He must at least accompany 

the dead person or four cubits166
. 

4 Even in a situation where there is no requirement to accompany the dead , it 

is required to stand in his presence: 

~ 5 [With regard to] a coffin that is being transferred from locale to locale , if the 
J· 

skeleton is extent, It is requ ired to accompany him as at the hour when the dead 

person is taken out: 

362 [The Requirement] To Bury In The Ground and Whether We Bury Two Dead 

Persons Together 

265Alcalay renders th is (p .1136) as "ridiculing the poor" which is its general 
usage, but in this context the word "rash" has another broader connotation 
which I think it is appropriate to show in the translation . According to Gesenius 
rashash means ·beat down, shatter". The word rash spelled tesh ale( shin 
means •poor." In the famous story of the poor man's lamb (see II Samuel 12:1-
4) the poverty of the poor man is used as an analogy to the relative weakness 
of Uriah the Hittite, who could not oppose David's abuse of him . 

..... 
266An "ama ... ' 1s a measurement that is usually said to be a "cubit" which is 

the length of a forearm. 
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1 [One who] places his dead in a coffin and does not bury him in the ground 

violates ~he interdiction against] leaving the dead unburied11n. If he put him in a 

coffin and then buried it in the ground he has not violated it, and in any event it is 

proper to bury him in the grou'nd even rn countries outside or the land of Israel: 

2 We place the dead person on his back with his head facing up like a person 

who is sleeping: 

3 We do not bury two dead alongside each other unless there is a wall of the 

grave that divides between them. Also not a dead person alongside bones and 

not bones alongside a dead person . However, we bury a rnan with his young 

daughter and a woman with her young son and with her son's young son . This is 

the rule: If they slept beside each other in life , they can be buried together in 

death : 

4 We do not place two coffins one on top of the other and if they did then we 

force them to take away the upper one. [However) if there are six handsbreadth 

of dirt between them, it is permitted: 

267"mellln et hamer.See Deuteronomy 21 :23 where the commandment is. 
given that even the body of an executed criminal may not be left unburied. The 
expression found their •kavor tJkvemnu•, meaning '"you shall surety bury him· is 
understood in Hallakhic Midrash to indicate that the commandment to bury the 
dead is a Toraitic commandment (mldoraftah) and that it is a positive 
comandment( mltzvat aseh). See Sanhedrin 46b and Yerushalmi Nazir 
chapter 7 law 1. See also Torah Temimah, Deuteronomy 21 :23 (p.147). 
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5 We do not bury an evil man with a righteous man or even an utterly evil man 

with a somewhat evil man , and likewise .we do not bury a righteous man, a 

decent268 man or a mediocre man with an extremely righteous man : 

6 We do not bury together two people who hated each other: 

363 The Interdiction Against Removing The Dead Person And Bones From 

Their Place 

1 We do not remove the dead person and the bones, not from an honorable 

grave to another honorable grave, and not from a degraded grave to a degraded 

grave and not from a degraded grave to an honorable grave and it goes without 

saying, not from an honorable grave to a degraded grave. However, to his own 

[property]2611 [he may be moved] even from an honorable to a degraded since it is 

pleasing for a man that he rest with his forefathers and also in order to bory him 

in the Land of Israel it is permitted . If he was plaoed there [temporarily) on 

268The text uses the term "kasher." The Taz renders this ""kaf shin" which 
weould be the abbreviation for l<o/ sheken meaning "how much more is this 
true". The phrase would then read "we don't bury a righteous how much more 
do we not bury .. not an average man next to an extremely righteous man." In 
either rendering the meaning of the rule is clear. A righteous man is not to be 
buried with a person who evil. and not even with someone Who is merely 
"decenr or "average". 

269This·'is how I have rendered the term "uvtokh she/o" following the tore/ 
zahav. 
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condition that he be moved Oater] it is permitted for any reasons. Also, if he is not 

being preserved in this grave, because there is a suspicion that pagans will take 

him out or that water will get in to it or that it is a discovered grave , then it is a 

mitzvah to remove him. 

2 We do not remove the dead from a town that has graves to a [different) town 

unless it is from outside the Land of Israel to the Land of Israel: 

Rama Or in order to take him to his ancestral burial place . If he ordered to take 

him from one place to another or he ordered that he be buried in his home and not 

in the cemetery, he is listened to . It is permitted to spread lye on him in order to 

consume the flesh quickly so as to transport him to the place that he ordered . 

3 We do not gather the bones from a coffin or from the grave next to i1 in order 

to bury another dead person or in order to [save) space: 

4 In a locale where it is customary to bury in pits without a coffin and then to 

gather the bones and [re)bury them in a coffin , it is permitted: 

5 It is not forbidden to make use of a coffin that has been emptied. If lt is made 

of stone or pottery it should be broken and if it is of wood it should be burned: 
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.... 

6 One who finds splinters270 in a graveyard should not move them from their 

place: 

7 It is forbidden to open a grave after the funeral is over even if the heirs appeal 

to open it in order to check if he sprouted two hairsn •. 

364 A mausoleumm may not be made use of but the ground in which a grave 

was located {This refers to the ground that was intended to be the final location 

of a grave and is not longer in use as a grave because for one reason or another 

the body is not there} is not forbidden : 

Rama There are those who say that the earth that has been taken from a grave 

site and has been returned to the grave site Is detached and then put back and 

is forbidden for other uses. There are those who further forbid to sit on the stone 

that is a grave marker, and there are those who disagree and permit it. The tools 

. . 
that are used to dig and to bury with are permitted to be used but they should not 

be used unless the gabai has allowed it as with other charitable donations. 

That this constructed grave is always forbidden for use, applies only if i1 was built 

for the dead person and he was placed in it even if the intention was to move him, 

270This is how I render the term ·nlsarlm". The Shakh explains this as 
splinters of Coffins. Therefore there is a presumption that a body has been 
removed from the coffin of which these are the splinters. 

271This is in order to determine if the dead person was of the age of legal 
capacity to buy and sell. see Ture/ Zahav . 

.. -. 
172This is how I have rendered "kever shel binyan". 
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and even if only a stillborn child was placed in it. However if it was built for him 

and he was never placed in it, it is permitted [for use] and so it is if he was placed 

in it with the intention to remove him and it was not ordered beforehand , it is 

permitted [for use] after he has been removed. However, if they put him pn it) in 

order lo be in it forever, it is forbidden [for use] even after he has been removed , 

even if it was not built for him . If it was not built for him and he was put in it and 

a Ooor' 73 was added for him, [nevertheless} the whole is forbidden 3for use after 

he has been removed and even if he was buried there with the intention of 

removing him, and if the price of the floor that was added for him (is paid] and it 

is removed, it alone is forbidden and the rest of the mausoleum is permitted [for 

use]: 

2 A grave that is discovered is permitted for clearing out. Once it is cleared out, 

it is a clean21
• place and permitted for use. A known grave is forbidden to be 

cleared out. If it has been cleared out it is an unclean place and forbidden to use. 

The Rambam reads: a discovered cave may be cleared and [once it is] cleared 

its site is unclean and forbidden for use. A known grave is forbidden to be cleared. 

Once it has [nevertheless) been cleared its site is clean and permitted for use: 

273 This is how I have rendered the term •d/mus" , following the printer's note. 
I have not been able to find any other source for this rendering, but it makes 
sense in t~ context. 

( 

• 
274 "tahor" 
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3 A discovered corpse27.s- whom a person has found in a field and buried there, 

-
even if the owner of the field did not knowm is forbidden to be removed because 

a met mltzvah purchases his place and any who find him must bury him in the 

place where he is found . If he found him on the boundary between two fields he 

must remove him from there so that the crowd does not pitch tents277 over him. 

' If he found him between an unworked field and a plowed but unsown field he 

should move him to the unworked fie ld . Between a plowed but unsown field and 

a sown field, he should move him to the plowed but unsown fie ld. Between a field 

of crops to an orchard , he should move him to the field of crops, between an 

orchard and a vineyard he should move him to the orchard . If both fields are the 

same, he should move him to the closer one. If the two of them are equidistant, 

he should move them to whichever one he wants. [This is true only] in one 

condition , that he found him outside the area278 [of the town] , but if he is within the 

boundary he must bring him to the cemetery and he is not termed a martyr unless 

his head and most of his body are found: 

215met mltzvah 

276This could also be rendered "did not agree." 

277Should tents (or other temporary shelters) be erected set up over the 
grave the corpse would cause the tumah of any who sit in them. This relates to 
the issue of tumat ohel. See section 371 . 

278This is the "tlfkhum" that is the demarcated boundary of the town in which 
it is pennitted to carry on the Sabbath . 
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4 If a Jew is found killed he shall be buried as he was found without shrouds and 

even his shoes may not be removed : 

Rama This Is whet Is done to a pregnant woman who dies or to someone who 

falls and dies. , There are those who say that we dress them In a shroud over their 

clothes. The custom has been that we do not make a shroud for them as for other 

dead but bury them In their clothes and over the {we spread) a sheet as (with/ 

other dead: 

5 A grave that causes damage to the public, such as [one that] is built close to 

a road , even if it was built with the agreement of th~ owner of the field, maybe 

moved and its site is clean and forbidden for use if the grave was there first. 

However, if the road was there first, the site is permitted for use: 

6 A grave that has been removed where [the site} is permitted for use, shall not 

be· used as a silo or a storage place for wood or a storage ·'place for valuable 

items: 

7 One who digs a grave for his father [but} buries him somewhere else, shall not 

ever be buried there himself out of honor to his father, but someone else may be 

buried in it: 
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365 One Who Digs A Grave Is Exempt From Reading The Shema and How Far 

Must Graves Be From The Town 

1 One who digs a crypt17
g for the dead is exempt from reading the Shema and 

from prayer and from tefillin and from all the mitzvot stated in the Torah . However, 
\ 

if they are two [workers} and it is the time of the reading of the She ma one comes 

out [of the pit} and reads the Shema and prays and returns and digs and his 

colleague goes up and reads the 'Shema and prays. This applies to a pit that 

cannot be dug except by one person [at a time] of if there is room for both of them 

to work at the same time. they are exempt: 

2 Graves are removed fifty cubits from the town : 

366 The Rule Concerning One Who Sells A Grave And A Woman Who Has 

Inherited A Grave From Her Family 

1 pn the case of] one who has sold his grave and the way to his grave, the place 

of the meeting of his moumers280 and the place of his eulogy, his family members 

may come and bury him [in the grave that he sold] against the will of the purchaser 

and ~hey must) return the fee; 

280"ma'amacr 
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2 A woman who has inherited a grave from her family is buried in it herself but 

-
not her descendants unless she saw them in her life: 

3 If her father says "be buried next to me" and her husband says "be buried next 

to me" , she is buried next to her husband, [although} there are those who read18
' 

that' she is buried next to her father. If she has sons181 and she says [bury me) 

nexf to my sons, she is buried next lo her -SOns: 

4 If her father says "don't bury her next to me" and her husband says "don't bury 

her next to me" she is buried next to her husband : 

367 We Bury The Dead Of The ldolaters283 and The Interdiction Against Walking 

in the Cemetery in Tefillin and Fringes 

1 We bury the dead of the akum and comfort their mourners because· of the 

ways of peaoe184
: 

181 i.e. There is a variant version of the text in Masekhet Smakhot. 

281This may also be rendered "children ." 

283 The term "akum" is an acronym for ovdei kukhavim umazalot" meaning 
"worshippers of stars and fortunes" . The term means idolaters, but in a general 
way is also used to mean non..Jews. 

284This term refers to a Hallakhic principle that allows us to relax the normal 
legal restrictions when necessary to preserve peace between ourselves and the 
Gentiles. 
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2 One should not walk in the cemetery or within 4 amot of a dead person with 

tefillin on his head because of [the principle of not] ridiculing the weak, but if the 

tefillin are oovered it is permitted : 

~ One should not walk in the cemetery or within 4 amot of a dead person or of 

' a grave with a Torah scroll in his arms, or read from it or pray and this is a lso the 

rule [regarding] reciting by heart, it is forbidden to read except in honor of the dead 

as we shall clarify : 

4 It is permitted to enter a cemetery or within 4 amot of a dead person or of a 

grave wearing fringes, so long as they are not dragged along the grave, but if they 

are dragging [on the ground) they are forbidden because of [the principle of) not 

ridiculing the weak. This refers to those days when they used to suspend fringes 

from their everyday clothing . but today when we only wear fringes in order to fulfill 

the mitzvah , it Is forbidden even if they are not dragging. This applies when the 

fringes are revealed, but when they are hidden , it is permitted: 

5 There are those whose custom it is to tie two fringes on opposite comers 

together when they enter the cemetery . But this custom is useless285 
: 

285i.e. 1{ is still forbidden to wear fringes in this way in the cemetary. 
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6 Once he has distanced himself 4 amot [he may] read and pray and even within 

sight of the grave or the cemetery and if there is a partition it is permitted behind 

the partition even within 4 amot of the grave: 

368 Not To Act With Frivolity in the Cemetery 

1 In a cemetery we do not act with frivolity 186 and we do not [allow] cattle to 

graze in them and we do not put watercourses through them and we do not make 

short cuts through them, and we do not gather grasses .in them and if someone 

gathered thern for the needs of the cemetery . they should be burned on the site: 

Rama Also, one Is not to take from the land permanently attached to the grave181 

even though It is It is permitted to be used. All this is only because of respect for 

the dead and therefore if It is needed for medicinal purposes It Is It Is permitted. 

It is also permittecJ to make use of the grass on the graves or the fruit from trees 

above them [in order to meet} the needs of the graves. For example [in a case] 

where the ruler /s an idolater who [allows] cattle to wander over the graws and it 

Is not possible to protest except through a mammoth expense and the community 

cannot raise the money. [than} these things are sold In order to get them money 

to save the graves from the hand of the Idolater since this Is [for the] honor of the 

186This could also be rendered ·improperly." 
f 

281"kat1ca olam" 
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dead. If there fs nothing {growing] on the graves that can be sold In order ro meet 

the expense. If the communffy can raise the money or they can protest at much 

less expense, they must protest ff there is no fear that the ruler w/11 become 

aggressive towards them. but if that Is not the case. they need not protest 

2 The fruit of trees that are planted in the graveyard may be gathered since 

they are not planted on the graves themselves· 

3 A new grave may be measured and sold and divided, but an old grave is 

not measured and not sold and not divided : 

369 Against What Uncleanness~88 Is The Priest Wamed1
n

11 

1 Ths priest is warned against becoming unclean by touching the corpse, or 

every uncleanness that comes from him, or the head marker or the supporting 

stone or the limb of a living animal290 that does not have the potential to recover 

if it is connected or a tree that casts its shadow on land and whose branches can 

be seperaled from each other when a source of uncleanness lies under one of 

lbem and we don't know which, or stones that have fallen from the fence and a 

2ss"tuma" 

289i.e. "What Uncleannes is Forbidden to the Priest. 

290•e1ve>- min hakhai" 
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source of uncleanness lies under one of them and we don't know which, and also 

a plowed field that has a grave in it and we don't know where, and any land 

outside the Land of lsrael291 is forbidden for a Cohen to become unclean by them: 

Rama There are those who say that It Is forbidden to priests to become unclean 

through contact with a sword that has beoome unclean through contact with a 

dead person. but there are those who ease the restrictions of the role and that has 

become the custom, to ease the re.strictions and we are not worried about lhis: 

370 Who Is Considered Dead Even Though He Is Still Alive 

1 Someone whose neck is broken and most of his flesh with it and also 

someone from whose back the flesh has been torn, like a fish, even if he is still 

alive , he is considered as a dead person and causes uncleanness. However, a 

dying person and someone who has been cut with two signs292 or a wounded 

person who has many wounds, do not cause uncleanness until their souls depart. 

However, in any event, it is forbidden to enter a home in which there is a dying 

person: 

29 1The Shak/J explains that this refers to ancient times when the High Priest 
was forbidden to leave Eretz Israel since non-Jews In foreign countries had the 
custom of burying their dead anywhere, so the High Priest would not be able to 
avoid tumah. 

r· 
I 

292i.e. whose esophagus and windpipe are both cut. 
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. ... 

371 The Rule Of The Tent. How It Brings Uncleanness 

1 It is forbidden to a priest to enter into a tent when a dead person lies in it 

even if it is very large, and even into a different house or upper Ooor that is open 

to that house because of [any] opening in it that is one hand's breadth by one 

hand's breadth pn size] and connects the two buildings [unless) the opening is 

blocked and then he may enter the other house since the blockage divides pt from 

-~ the source of uncleanness] even if fthe division] is not left there permanently . 

However, this applies only where the entire openning has been blocked, but if he 

did not block the entire openning but only left it smaller than a hand's breadth, if 

they intended [the partition to] remain permanently there is enough and it divides 

from the source of uncleanness so that [the uncleanness] does not pass, and if 

not293 i1 is not enough : 

Rama Anything that receives uncleanness cannot divide [a clean area} from 

uncleanness. Al~ a window is not a partition unless it can stand without support: 

2 In the case of a chimney between a house and an upper floor that does not 

have a opening of a handsbreadth and there is an olive size2
9' from the dead 

2113i.e. if the source of uncleanness is only temporarily located in the next 
house 

29.This is a" standard measure used to describe a very small amount of 
volume. 
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person , to the bed in the house opposite the chimney, the house is clean and the 

upper floor is unclean : 

3 In a case of two rooms that are open to the house and in each of them 

there is a half of an olive size of the dead person and their doors are locked . the 

house is unciean and they are clean but if the doors are open, they are unclean : 

4 In a~ of a courtyard surrounded by projections and porches and there 

.!' 
is uncleanness in one of the houses, if all of the openings of the houses and 

windows are closed, the uncleanness goes out to [the area] underneath the 

projections and porches and if a window is open or another opening from another 

side and those (openings] on the courtyard side are all locked there is no 

uncleanness that goes out [to the area] underneath the projections, but if one of 

them [the windows) facing the projections is open the uncleanness goes out from 

the house to [the area) under the projections. Also, if the uncleanness under the 

projections goes in from underneath them to the house. Therefore, where rooftops 

project outward above_ and outward from the openings of houses and uncleanness 

is [to be found] in one of the houses, all of the houses whose openings are open 

are unclean. 

Rama Two roofs that do not touch each other, even though there Is only less than 

three handsbreadths between them, this is not a connection for purposes of 
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' 
uncleanness, since we do not apply the rule of "connectlon ..i9ti for purposes of 

stringency. However. ff they were one above the o ther, even though they do no t 

touch, we say ft hits the higher one and it Is as If they touched. The priests cannot 

rorr:e the relatives of the dead person to rake out the dead person from his place 

In order that they be allowed to enter their home except In the place where the 

custom Is to take out all dead persons: 

5 It is forbidden to come within four amot of a dead person or of a grave, if 

the grave is not marked by high partitions that are ten hands breadths high , but 

if it is marked by high partitions of ten hands breadths, or by a ditch of ten hands 

breadths he need not distance himsetf from it more than four hands breadths: 

6 [In the case of) a dead person lying in a boat , if 11 is small and rocks when 

you step into it , it is forbidden for a priest to enter it: 

372 Permission For Uncleanness In A Place Of Mitzvah And The Rules 

Concerning The Graves Of Idolaters 

1 Even though a Cohen is forbidden to enter a plowed field in which a grave 

has been lost or into lands outside of Eretz Israel, if he has to go there In order 

295As we d6for example with a sukkah, in order to render the skhakh 
kosher. 
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to marry a wife or to study Torah and he has no other way he can go through 

there even if he only passes through there. And so it is with a mourner who 

passes through there (one] can follow after him in order to comfort him . Likewise 

he may subject himself to uncleanness that is decreed by the rabbis1
g

6 in order to 

press a case against Gentiles, since he is like one who is saving from their 

hands797
, and so it is with all that is similar: 

Rama (Tn the case of] a priest who Is lying nakecf98 In a tent and does not know 

that there is a dead person there, [one] does not tell him but rather calls him in an 

ordinary way to exit . so that he will dress hlmseff first, but If he has been told it 

is forbidden to wait untfl he dresses himself and [this applies] especially If he is In 

the tent of the dead person which Is uncleanness from the Torah'199
, but if he is in 

a plowed field containing an unmarked grave or in a part of the Land of Israel 

owned by non-Jews, which ts an uncleanness by ruling of the Rabbis, he should 

dress himself first since the propriety3°0 of people created in God's image /s a great 

concern as is clear in section 63 when we discuss mixed things30
' : 

1915i.e. mldlrabanan 

29\e. He is rescuing his money from them. 

298This is the most remarkable rule in this entire section. I wonder if it has 
ever been carried out , . . and if someone was ttlere with a camera! 

299The is the class of laws that are m/dora/tsh , directly from the Torah , in 
differentiation from the laws that are from the Rabbis, mldlrabanan. 

300 •kavod" usually is used to mean "honor" or "r&spect" . 
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2 It is proper for a priest to be careful not to walk over the graves of idolaters: 

373 Which Priest Is Warned About Uncleanness And Which Dead Person 

Causes Uncleanness And For How Long: 

1 Just at the priest is warned not to become unclean . so are the adults 

warned about the children 30
'. 

2 Even one who is disfigured 301 is warned against becoming unclean but an 

offspring of union between a priest and a woman who is forbidden to him, and a 

woman of priestly descent is permitted to become uncle.:in: 

3 All of those dead mentioned in the chapter104 as (people for whom] the 

priest becomes unclean, it is a mitzvah for him to become unclean for them and 

if he did not want to become unclean for them he is made unclean. against his will. 

It is the same for the man and for the woman : 

4 These are the relatives for whom he becomes unclean: His wife to whom 

he is married and she is permitted to marry a priest, but one who is not permitted 

302i.e. To keep priests who are children from tumah. 

303A priest who is disfigured is disqualified from priestly functions. 

30•ThiS' refers to Leviticus 21 which lists the cases in which a Cohen may 
take on uncleanness in order to mourn relatives. 
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or divorced or engaged, he does not act as a new mourner for her and does not 

become unclean for her and she, likewise does not act as a new mourner for him 

and does not take on uncleanness for him. He becomes unclean for his mother. 

even if she is deposed [from the priestly class), and for his son and daughter we 

knoyv were not born prematurely, or are from thirty days of age and onwards, even 

if they are disqualified [for priesthood], unless they are the children of a concubine 

or a non-Jewish wife and for his brothers and sisters from the same father even 

if they are disqualified [for pries1hood], but for his brother and sister from his 

mother he does not become unclean , and also does not become unclean for his 

sister who is betrothed, even if she is betrothed to a priest or if she has been 

raped or seduced , but he does become unclean for his sister who has been 

divorced and is engaged and is older and mukat etz305 and he becomes unclean 

for a wife who is a levirate even if he wrote in her marriage contract that if she dies 

child less her dowry returns to her fathers house: 

5 All of these for whom he becomes unclean, even if it is not (strictly) 

necessary, [although] there are those who say specifically [only when] necessary. 

305This tenn literally means "struck by a tree". In Mssekhet l<lubot 11 : it is 
explained by Ras/JI that this refers to a woman who has been struck in the 
vagina by a piece of wood, and so has lost her hymen. The category of mukat 
etz can then be understood to refer to any woman who has accidentty had her 
hymen punctured and cannot show the signs of virginity by bleeding at first 
sexual cont8_9t with her husband when her marriage is consummated. The 
Talmud protects her by declaring that a husband will not be heard by a belt din 
if he tries to withdraw from the marriage claiming that she is not a virgin. 
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Rama With regard to the nrst argument. even if he Jost a dead person on the 

Shabbat when it Is Impossible to bury him In the same day, ft Is permitted to 

become unclean for him and to guard him so that he does not lie In disgrace. 

However. ft is proper to construct the role severely In accord with the nrst 

argument so that he should not become unclean only for the purposes of burial, 

to bring a cotrln and shroud: 

6 ~.He becomes unclean for them only until the funeral: 

~ 

7 It is forbidden to a priest to become unclean from a dead person even in the 

period that he is unclean from his relatives. Therefore, a priest must be careful, 

when he buries his dead , to bury him at the end of the cemetery so as not to 

enter the cemetery and not to be made unclean from the other graves: 

8 A priest whose parents have departed from the ways of the community . for 

examplR those who fabricate lies to the authorities to tum over Jews, does not 

become uncl~an over them, and not for those executed by a Be it Din, and not for 

those who commit suicide and not for those where there is doubt, for example, [a 

case} where infants· may have been confused at birth or a doubt about the first 

being 9 and the second being 7306
: 

3061 believe tha1 this refers i\o the months of age that delineate the scale of 
doubt between the two infants. 
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9 A priest may not become unclean from of a limb from a living animal of his 

father and not over a bone from the bones of his father and a gatherer of bones 

does not become unclean for them even though the spinal cord is [still] extent. If 

any part of it is missing he does not become unclean for it since it does not cause 

uncleanness, only a whole one [does). However, there are those who say that this 

applies when it is missing after dealh . but if a part of his body is missing during his 

life and he dies, [the priest) becomes unclean for it even though it is not whole: 

3741 A Priest Takes On Uncleanness For An Unburied Corpse Found Along The 

Way 307 And For a Prominent Jew And For His Rabbi And For What Dead Persons 

Do We Mourn 

1 It is a mitzvah to become unclean for an unburied corpse found along the 

way even if [the priest) is a high priest and a nazlr and is on his way to slaughter 

his Passover ~crifice and to circumcise his son3 08 and he found an uriburied 

corpse, he surely becomes unclean for him: 

2 A person is not termed an unburied corpse for the purpose of this rule , 

unless his head and most of his body are extent. Moreover, if he found his head 

307 met mltzvah 

308All of these are examples of periods when a person wants to be 
especially;sure to be ritually clean. This is hyperbolic and is intended to show 
how important it is to become unclean for these types of dead people . 
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and most of his body except for one organ, he [may later] become unclean for 

that organ. 

3 Who is [considered] a'n unburied corpse? [One who] is found on the road 

or in a town of idolaters and has no one to bury him and from the place where he 

is found he could not call [for help from] an lsraelite309 to come and take care of 

him and to bury him. It is forbidden [for the priest} to move from there and to 

leave the dead lying even in order to go to a town to bring people to bury [him}. 

Rather, he should become unclean himself and bury him. However, if there are 

Jews near to the place where the dead lies, and the finder of the dead can call 

them and they answer him and come and bury him this is not an unburied corpse 

of the type over which the priest should become unclean . Rather he should ca ll 

them and they bury . Once the residents of the town have arrived and [the dead] 

has all his needs [met], [the priest] leaves3
'
0

: 

Rama There are- those who say {that] if he does not find [someone] to bu,Y 'him 

except for payment, he /snot obligated to hire from his own {resources] but [may] 

become unclean if he so desires. [If] a dead person Is found and we do not know 

ff he Is a Jew or an Idolater, we go and Inquire what most of the people there are. 

300Tuis te.~ is used to connote "Jews". 
I 

310Literally "pulls back his hands." 
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If we cannot apply the role of a nxed locale, than we assume that [the Jewishness 

of the corpse Is [only] half provenm : 

4 All of the relatives for whom the priest becomes unclean, and these are: his 

father and mother and his son and daughter and his brother and unmarried sister 

from his father and his wife, (he also] mourns for them. The rabbis have added to 

them his brother and sister from his mother, whether [h is sister is] unmarried or 

married and his married sister from his father, who are mourned for even though 

the priest does not become unclean for them. Just as he mourns for his wife, so 

she mourns for him, and particular1y for his legitimate wife who is married [to him] 

but fo r the disqualified wife or the fiance he does not mourn. However [for his] son 

and daughter and brother and sister even if they are disqualified [from priesthood) 

he mourns for them other than for his son and daughter and brother and sister 

from a concubine or a non-Jew for whom he does not mourn : 

5 A convert to Judaism and his children or a slave who was liberated and his 

mother, do not mourn for each other: 

311 i.e. If we cannot tell what most of the people are, than we assume that 
hatf of them are Jewish in which case the corpse has only a 50% chance of 
being Jewish . A_gpording to the Slffel Cohen, this means that it cannot be 
determined to tfle necessary degree, and therefore the priest is not justified In 
becoming unclean for the unidentified dead person : 
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6 Anyone for whom [the priest) mourns, mourns with him if his relative dies. 

This applies when the dead are lying before him, but when the dead are not lying 

before him they do not have to mourn , except for his wife who, even though he 

mourns for her he does not mourn with her but over her father or mother [he 

mourns] out of respect for his father-in-law and mother-in-law. However. for her 

brother and sister or her son or daughter by another man he does not mourn with 

her. In any event he cannot force her to dress up3
'
2 but she can pour him a cup. 

offer him a bed, wash his face hands and feet, and she does not mourn with him 

unless her father-in-law or mother-in-law have died , but for his other relatives who 

died she does not mourn: 

Rama And there are those who say that at this time it is the custom to ease the 

restrictions of this role {regarding] those who moum with him, since this Is not for 

any reason except the honor of the moumers and now all are accustomed to 

forgo3
' : {the honor]. Also. ff Is the custom in our time not to moum at all with the 

mourners, and anyone who enforces this role strictly Is considered odd. In any 

event, the custom has been that all the relatives of the dead person who may not 

give evidence in his affairs, show some mouming themselves, all through the first 

week, that Is until after the first Shabbat, they do not wash and do not change 

some of their clothes as they would with other Shabatot (the great sages of Austria 

31~e term •1ihitkasher literafly means '"to decorate ones' self' . 

313The ..<i~rd "makhul", according to Alcalay (p.1263) means "pardoned, 
forgiven" . 
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acted in this fashion) and there are places In which the custom was to act [even] 

more strictly In other regards, the main one or which Is as I have written. All of 

this [is done] upon hearing {of the} recent death , or being present at the death but 

[In the case of] hearing after thrity days of a death that took place, this mourning 

has no place at all. If someone wants to enforce the rule strictly with himself and . 
to mourn for someone he need not mourn for, or to wear black for his relative, we 

do not prevent him [rrom doing so]: 

7 We do not mourn with the relatives for whom we must mourn unless they 

are mourning over a relation who is direct, such as when a son or brother mourns 

his son or daughter, but over a relation through their marriage, such as if the wife 

of his son died or the wife of his brother or the husband of his daughter or the 

husband of his sister, he does not mourn over them: 

8 A baby of thirty days, and the thirtieth day is included , is not mourned for 

even if his hair and fingernails are complete . From that [age) and on he mourns 

fo~ him unless i1 becomes known that he was bom after 8 months if we know that 

he was [born) after 9 full months, for example if a man had relations with his wife 

and then did not do so again and the baby was born after 9 full months, even if 

he died on the day he was born , we mourn him:314 

314This rule is vew unclear to me. It seems to state that a baby born after 9 
full months of pregn~ncy is considered to be 30 days old, or at least we mourn 

(continued ... ) 
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9 There are those who say that [in the case of] twins. when one dies within 

the thirty days and the other lives [on] and dies after thirty days, we do not mourn 

him: 

10 Over his rabbi who taught him wisdom it is the custom to carry out the rules 

of new mourning 315 except that [one should] bless and ca ll to B/rl<at Hamazon and 

mourn him by removing one's shoes and carry ing out all the rules of mourning for 

one day: 

11 For a great leader 16
, even though all become unclean for him, we do not 

mourn over him: 

Rama And there are those who say that we do not moum over the nrst son or 

eldest son who dies to a person, but the custom is a mistaken custom. Rather, 

we are obligated to moum for them, and In any case, this custom has lnflltrafed 

our city that a father and mother do not (of/ow their first child to tfJe ceme'tery. 

31
• ( •• • continued) 

ro-r him as if he were. This contradicts the sense of the rule , that we do not 
mourn for a non-viable baby. and the 30 day rule is a test of the baby's viability. 
That would suggest that we do not mourn for any baby who dies before the end 
of the tenth month after conception, whether the baby was born prematurely or 
not. This confusion appears to be echoed in the S/fte/ Cohen. 

315aninut r' 
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Them am those who say that we do not moum because of shock3" 1 and I have 

heard that some have made that their custom: 

317The erm "biatutah" actually means "fright", but I believe that in this 
context, lsserlis is referring to what we today would call "shock" . 
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Proposed Adult Education Program On Issues Of Grief 

j 
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Introduction 

In the third section of this thesis I offer an educational framework that can guide 

Reform Jewish adults t~wards study of issues of grief and mourning using the 

insights of modern psychology and of Jewish tradition. The goals of these studies 

may be seen on several levels. They will facilitate a definition by the students of 

a praxfs of mourning that will be spiritually and psychologically meaningful. On 

a profdlUh~ level the goal is that this definition of praxis have important 
I' 

rammcations for the quality of the Jewish life of the student. 

Adult education has a special place in Reform Judaism. The Commission on 

Jewish Education expressed this in the introduction to the Guide to Jewish Study 

that forms the model for this projected program: "Why should we study? Reform 

Judaism's Commission on Jewish Education believes that we nurture the holy, the 

God-like and the sacred through Jewish study. Study permits us to merit the t;tJe 

of God's people, and live our lives In special ways. Study helps us define the 

ways In which we can lnltfate the divine image by caring for people as God's caring 

Is described In our Siddur: 'to Ifft up the fallen , and heal the sick, to feed the 

hungry and clothe the naked.· Study Is Torah. The act of Torah study praises 

God and brtngs God closer to us ... The deed is the highest form of mltzvah: 

Talmud Torah k'neged kulam, the study of Torah excels them all. Jewish 

.· 
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education Is a response to the obligations set before us as a covenant people. As 

we learn and teach , we discover our potential to be . . Jews. rt'.lia 

In a sense , then , Reform Judaism can be said to be abou1 the discovery of our 

potential to be Jews. Rabbi Borowitz points out: "All modemisttheories of Judaism 

uphold the principle of autonomy, that authority ultimately is vested In the indiV/dual 

mind and w/11. "'1 19 Borowitz calls on us to go beyond the modernist emphasis on 

individual autonomous "personhood-ln-generaf'3J
0 and to answer our existential 

questions "as Jewish selves."11
' " • • • if Jews could confront their Judaism as 

Jewish selves and not as autonomous persons-In-general, I contend that they 

would find Jewish law and lore the single best source of guidance as to how they 

ought to live. Rooted In Israel's corporate faithfulness to God, they would want 

their lives substantially structured by their people 1s understanding of how its past 

present and future should shape dally existence. But as autonomous Jewish 

selves, they would personally establlsh the validity of every ha/lakhlc and 

318Commission on Jewish Education Welcome to the World of Torah: A 
Gulde to Jewish Study , Volume 1, UAHC Press, New York, N.Y., no year of 
publication given , p.1 . 

319Borowitz, Eugene Renewing The Covenant A Theology for the 
Postmodern Jew Jewish Publication Society, Philadelphia , New York, Jerusalem 
5752/1991 p.17. 

320ibid. p .294. 
r ' 
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communal prescription by their own conscious dellberafion. idn In this expression 

of Reform theology , which I personally find highly persuasive, s1udy by adult 

Reform Jews is a core va lue . It is essential to that conscious deliberation . The 

I 

acquisition of knowledge and awareness of the mutti-levelled content of Jewish 

sources (along with their integration with the insights gained from modem secular 

knowledge) lead to a clarification of personal praxis. That process of clarification 

is, I believe, the core of Jewish authenticity to which Borowitz refers. 
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The Framework 

As noted above, this framework is based on the structure delineated in the 

publication of the Commission on Jewish Education entitled Welcome to the World 

. 
of Torah A Gulde To Jewish Study. It is intended for use in adult education. Like 

the Commission's GUide this framework lends itself to individual study , to study 

with a partner, or to more structured work in a classroom like environment with a 

..... number of adult students. However, while the framework can be used in all of 
l~ 

these settings, it is conceived of as most effectively used when the material is first 

encountered in small groups that are facilitated by a rabbi. Facilitation is helpful 

because of the intimate and profound nature of the issues with which th is 

framework deals, i.e. grief, loss and death , coupled with the advantages that now 

from having a facilitator who is versed in Jewish sources. An effort should be 

made to conduct the sessions of the group in a comfortable atmosphere, perhaps 

in the rabbi's study or in a library , or in the home of a congregant. 

Since Jewish study is endless and endlessly fruitful, the hope is that adults who 

encounter passages from important books will then be motivated to read the 

source from which the quote is drawn. In order to encourage individuals to access 

the sources used in the framework, an effort has been made to chose from books 

that can be found in public libraries, book stores and in temple libraries. 
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Each schematic in the framework is recommended for one or more 90 minute 

sessions. Since this is a proposal for a framework. only one such schematic is 

actually presented . The subject of that schematic is Hesped. Similar schematics 

can be planned for every stage•of the mourning and burial processes. 

' 
The framework opens with an introduction that is designed to encourage the 

student to pursue the course of study . After that the study plan is outlined , step 

by step. Finally the sources are presented , one at a time . The final section seeks 

to pose questions for consideration by the students . 

. • 
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Guide to Jewish Study of Mourning 

Introduction 

Congratulations on your courage. You have chosen to examine an event that 

most of us try lo ignore . We all die. Before we die, we may experience the 
' 

-
deaths of our loved ones. These experiences are so devastating that we tend to 

ignore them , as if not thinking about them wilt make them go away. Yet , in facing 

J~ death we need not rely only on our own resources. Our Jewish traditions have 

been facilitating the grieving of Jewish people form millennia . You have chosen 

to examine parts of that tradition in order to arrive at a ritual that wilt work for you. 

We hope that the examination of our ancient traditions in the light of modern 

psychological insights. will help you in atta ining that goal. Beyond that , you will be 

engaging in a Jewish pursuit of the utmost importance. In examining these 

sources and in deciding on your sense of meaningful ritual , you will be enhancing 

your ability to live a life of Jewish authenticity. tzeh u'lmadl Go and learn! 
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A STUDY PLAN 

1. Read the Hebrew word out loud. Transliteration is not foolproof, but don't let 

that get In your way. With continued usage you will soon become comfortable with 

the word and with its pronunciation . The translation of the word attempts to briefly 
' 

capture the essence of it. However, a deeper understanding of the underlying 

concepts will be better achieved by considering the impact of the contents of two 

texts featured in the next two steps. 

2. Step Two contains a quote from the text of the Shu/khan Arokh that talks about 

the mitzvah that the Hebrew word is used to describe. Read th is carefully and 

then compare it to the text presented in step three. 

3. Step three contains a quote from a modem source that deals with the 

. 
psychology of grief and mourning. For the most part these are drawn from a book 

entitled Grief Counselling and Grief Therapy: A handbook for the Mental Health 

Practftioner by Harvard psychologist J. William Worden . 

. 
4. Step four provides you with a freelance opportunity. The text may or may not 

~ 

come from traditional Jewish sources, but it represents a thought-provoking 

selection which is often the focus of a Jewish study experience. Step four offers 

an opportu,tfity for creative synthesis. What is the message that you read in this 
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fourth selection . in the light to the readings from the previous steps in the study 

plan? Recall the original meaning that you attached to the Hebrew word . Has 

your original understanding of the Hebrew word changed in any way? 

5. In the Jewish tradition prayer and learning are interwoven and often 

indistinguishable. This step is designed to model that relationship by offering an 

opportunity to experience it. With this in mind , read , meditate on, and recite the 

Study as Worship selection that is presented . 

6. Consider the question that is highlighted in this step. 
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SCHEMATIC 

1. HESPED 

"EULOGY.OF THE DEAD, LAMENTATION, FUNERAL ORATION" 

2. SHULKHAN ARUKH 

~~is a great m1tzvah to properly eulogize the dead and the heart of the m;tzvah 1s that 
one raise his voice to say things of the dead that break the heart, so as to increase the 

weepmg and to calf to mind his praiseworthy attributes. It ts forbidden to praise him 
too much but rather his good qualities are mentioned and we embellish them only a 

little bit, so that we don't exaggerate. If he did not have good qualities then nothing is 
said. For a scholar or a nghteous man we note their wisdom and their righteousness. 
Anyone who mentions quaHties that were not in him, or exaggerates his good qualiUes 

too much, does a disservice to himself and to the dead person ~m 

3. FACILJTATING GRIEF THROUGH FUNERAL RITUAL 

"The funeral service can give people an opportunity to express thoughts and feelings 
about the deceased. Earlier we saw how important it was to verbalize one' s thoughts 
and feelings about the dead person. In its best tradition. the funeral can provide this 
opportunity. However. there 15 a greater tendency to overidealize and over eulogize a 
person at i' funeral. The best situation is one ins which people can express both the 

things that they are going to miss about the Jost loved one and things that they are not 
going to miss. even though some may consider this inappropriate The funeral service 

ean help the grief process as it allows people to talk about the deceased. "324 

323 Yoreh Deiah 344 sectfon 1. 

n•warden . J. William Grief Counseling and Grief Therapy A Handbook for 
the Mental Health Practitior(er second edition Springer Publishing Co. New 
Yonc 1991, p.61 . 
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4 TARGET TEXT 

Recovery 

Accept Your Loss 

Your loved one has not 
'gone away on a long journey' 

'passed on' 
'departed' 

'passed away' 
'expired' 

Your loved one has died 

Try to avoid evasions, euphemisms, 
fairy tales. 

Give up the v.orld of fantasy 

What IS· 

~at cannot be changed -
must be accepted 

Even though it may be the most 
difficult thing you have ever done. 

you must now face reality 

The denial of tragedy 1s not 
mental health. 

Mental health is the recognition 
of pain and the attempt to 

live with it 

The funeral is over 
The flO'Ners have withered. 
Now the loss becomes real. 

Your loved on Ts dead 

Can you say the word dead ? 

Try. 

Death is a fact, a bitter fact 

.· 
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5. Study is Worship 

Isaiah 

"A voice says: "Cry out! 
And I say: '*1hat sha ll I 
Cry? All flesh is grass, 
and all its beauty Is like 
the flower of the field. 
The grass withers, the 
flower fades, when a 

wind of the Lord blows 
upon it. Surely the people 

are grass. The grass 
withers , the flower fades, 
but the word of our God 
shall endure forever "·126 

6. The Process Begins 

How can our practice of Jewish ritual of hesped help us to realize the reality of the 
death of a loved on? Why do both the Shu/khan Arukh and the Handbook for the 

Mental Health Practitioner discourage us from overidealizing the dead person when we 
eulogize him/her? The common practice among Reform Jews is often for the rabbi to 
deliver the hesped. If that is the case when you are a mourner, how can you help the 

rabbi to prepare a hesped that will give you the help that you need to facilitate your 
grief? 

3261saiah 40:6..S. See Rabbi's Manual. Funeral Service, p.151 . 
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