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Summary

The destruction of the Temple was, without a doubt, one of the paradigmatic
physical and psycho-spiritual catastrophes in Jewish history and Jewish collective
memory. Despite this traumatic ckpcriencc, the rabbis transformed Judaism into a
religion and civilization that not only survived, but triumphed in the wake of destruction.
Rabbinie literature, which records various responses to this liminal moment in Jewish
history is, among other things, a literature of survival in the face of personal and national
loss. This thesis will explore Talmudic aggadah which explicitly or implicitly
documents reactions to the destruction of the Temple. 1 will examine four rabbinic
paradigms for responding to the destruction of the Temple that emerge from Talmudic
aggadah: (1) expressions of sadness, tears and mourning; (2) sin and repentance; (3)
substitutional/behavioral responses including: Torah study, prayer, and acts of
lovingkindness; and (4) faith. I then gb on to glean some of the psycho-spiritual insights
from the Talmud and place them in the context of contemporary Jewish pastoral care
thought and practice by drawing on therapeutic literature focusing on grief and loss. If
the actions of our ancestors are signposts for their descendents, how do their responses to
loss inform the way we confront loss in our lives? This thesis aims to connect the ways
in which Talmudic aggadah and contemporary Jewish pastoral care help us create

meaning in difficult times.
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Introduction

The Second Temple in Jerusalem served as the physical, spiritual, social,
religious, economic, and political center of the ancient Jewish world. The ideological
complex historian Seth Schwartz calls “God-Temple-Torah” was at the center of what it
meant to be a Jew during the Second Temple period (539 B.C.E.-70 C.E.) in Palestine.'
The Temple physically and symbolically embodied the sacred covenant between God and
the Jewish People. The destruction of that physical structure and the cuit that supported it
dealt a devastating blow to a people whose orientation in the world was dependent upon
its existence. The Hurban was, without a doubt, one of the paradigmatic physical and
psycho-spiritual catastrophes in Jewish history and Jewish collective memory. Despite
this traumatic experience, the rabbis transformed Judaism into a religion and civilization
that not onl); survived, but triumphed in the wake of destruction. Rabbinic literature,
which records various responses to this liminal moment in Jewish history is, among other
things, a literature of survival in the face of persoﬁal and nétional loss. Even more, this

corpus of literature embodies the creation and development of a new Judaism.

The Talmud and the Nature of Aggadah
Rabbinic literature is a body of 'writing produced in the first seven centuries C.E.
by sages in the great rabbinic circles of Erets Yisrael and Babylonia who claimed to stand

in the chain of tradition from Sinai. The Babylonian Talmud, a compilation of legal and

' Seth Schwartz, Imperialism and Jewish Society. (Princeton: Princeton
University Press, 2001), p. 49.




non-legal sources, is one of the last bodies of work to be completed during this period
and can be dated as late as the seventh century C.E. It is organized around the structure
of the Mishnah (200 C.E.) and is systematized as a sustained exegesis of this seminal
work. This exegesis integrates discussions of law (halakhah) with non-legal material
{(aggadah) including ancient lore and interpretations of Scripture. The Talmud draws
upon the discussions and traditions of the tanaim (the rabbinic sages who lived from 70
C.E.- 220 C.E.) and the amoraim (the rabbinic sages who lived from 220 C.E.- 500 C.E.}

and is characterized as the repository of oral law. Adin Steinsaltz describes it as

a conglomerate of law, legend, and philosophy, a blend of unique logic
and shrewd pragmatism, of history and science, anecdotes and humor. It
is a collection of paradoxes: its framework is orderly and logical, every
word and term subjected to meticulous editing, completed centuries after
the actual composition came to an end; yet it is still based on free
association, on a harnessing together of diverse ideas reminiscent of the
modern stream-of-consciousness novel. Although its main objective is to
interpret and comment on a book of law, it is, simultaneously, a work of
art that goes beyond legislation and its practical application.”

In the words of Strack and Stemberger, the “Babylonian Talmud is less a thematically
closed book than a national library of Babylonian Judaism whose structure emulates the
Mishnah,™

This thesis will explore Talmudic aggadah which explicitly or implicitly
documents reactions to the destruction of the Temple. The aggadah included within the
Talmud is both tanaitic and amoraic in origin. At times, the purpose of the ;aggadah is to

offer support for a halakhic decision.” At other times, the aggadah does not function as

* Adin Steinsaltz, The Essential Talmud. (New York: Bantam Books, 1976), p.
4,

* H L Strack and G Stemberger, Introduction to the Talmud and Midrash.
(Scotland: T and T Clark, 1991), p. 210.

* For example, in Pesahim 56a, an aggadah describing Jacob's last words to his
2

b




an exegesis of the law, but rather as an interpretation of Scripture that serves as a

discipline on its own terms.” Aggadah is a descriptive category for homiletic material

which is not limited to a single definition. For the purposes of this thesis, Talmudic

aggadah will include: legends attributed to tanaitic and amoraic sages, rabbinic
anecdotes, fables and myths, stories of moral and ethical instruction, stories which
expand upon and interpret biblical verses, historical and biographical accounts, and
Jegends which articulate theological and philosophical jdeas. Judah Goldin, a scholar of
midrash and aggadah, writes that aggadah is “still best defined as non-halakhic discourse
and instruction.”™ Avraham Yaakov Finkel, a commentator and translator of the Ein
Yaakov (4 compendium of talmudic aggadah collected in the sixteenth century by
Yaakov [bn Chabiv), divides the vast mosaic of aggadah into three major categories: (1)
homiletical interpretations of Scriptural verses; (2) ethical teachings and descriptions of
historical events; and (3) aggador dealing with.- metaphysical and mystical concepts.’

Unlike legal material which is unlikely to comment directly upon “loss,” folklore

and legends are more apt to investigate the full range of human emotions. Aggada# is an

infinitely rich.source for exploring the emotional, theological, and conceptual reactions to.

sons on his death bed is used to support the halakhic requirement for reciting: “Blessed

be the name of His.glorious Kingdom for ever and ever” upon.completing the recitation
of the $4'ma.

* Tbid., p. 217.

¢ Judah Goldin, “The Freedom and Restraint of Haggadah.” In Midrash and
Literarure, edited by G. Hartman, and S. Budick, 57-76. (New Haven: Yale University
- Press, 1986), p. 58. This definition is based on that of Rabbi S8amuel ha-Naggid, who
lived in Spain in the first half of the 11th century. He wrote, in the Introduction 1o the
Talmud, that aggadah i is “Every interpretation brought in the Talmud, on any topic which

is not a commandment.” See Hananel Mack, Mgggﬁg&hg@gmm (Tel
Aviv: MOD Books, 1989}, p. 10.

7 Avraham Yaakov Finkel, Ein Yaa aakov. (New Jersey: Jason Aronson Inc.,
1999), p. xxvii.
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the Hurban because it is less limited in style and content than its halakhic counterpart.
For this reason, aggadat is tremendously insightful in examining different responses to

the universal experience of loss.

Four R he D ion of the Templ
This thesis will examine four rabbinic paradigms for responding to the destruction

of the Temple that emerge from Talmudic aggadah: (1) expressions of sadness, tears and

mourning; (2) sin and repentance; (3) substitutional/behavioral responses including:

Torah study, prayer, and acts of lovingkindness; and (4) faith.

Method

The aggadah included in this thesis is hardly exhaustive. Rather. this thesis offers
a collection of homiletical material from the Babylonian Talmud which offers us insights
into several paradigmatic responses to the destruction. [ draw conclusions based on an
interpretive reading of this literature by paying close attention to both:the “text”. and the
“subtext” which emerge from the wygwdor as I uncover the various ways in which our
Sages confronted this personal and national tragedy.

I then go on to glean some of the psycho-spiritual insights from the various
rabbinic responses and place them in the context of contemporary Jewish pastoral care
thought and practice. This thesis is based upon the premise that loss and suffering are
part of the human condition, and that they are the engines of human development that
awaken us to life. Loss also has the potential to offer unique gifts, wisdom, and insight
that would not have been gained without the difficulty. This thesis makes the point that

4
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even trauma can be coverted into hope and meaning. Using the alchemical metaphor of

Carl Jung, “lead can be transformed into gold™ in adult development.® Sometimes this
transformation and wellspring of resilience is found on one’s own; other times, teachers,
religious leaders, pastoral caregivers, and psychotherapists help make that conversion.

Ma’asei avot siman I’banim. If the actions of our ancestors are signposts for
their descendents, how do their responses to loss inform the way we confront loss in our
lives? Throughout this thesis | asked: How do we create meaning in difficult times?
What happens when loss is met by faith? What are the ritualized systems with which we
confront loss? In what ways does brokenness lead us to wisdom, insight and growth?
How do we find within our tradition the courage to not only survive loss, but make it
meaningful?

The gleanings from the analysis of the various aggadot in this thesis often align
themselves with the therapeutic models I present. Nevertheless, there is not always
perfect alignment or even overlap of ideas and concepts. Most often the therapeutic and
pastoral care literature builds upon a certain theme drawn out from an aggadah. There
are times, however, when the pastoral care model contradicts the aggadah in some way.
The goal of this paper is not to present the ways in which rabbinic paradigms for
confronting loss are totally consistent or inconsistent with contemporary therapeutic and
pastoral care models. Rather, this thesis aims to draw out some of the most prominent
paradigms in each area and comment upon the way in which they might be integrated and

insightful for Jews today.

® Polly Young-Eisendrath, esili irit.. (Cambridge: Perseus Books,
8
1996}, p. 19.
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Trauma and Loss

Research around the psychological suffering that ensues from traumatic events

has only formalized over the last twenty-five years. The American Psychiatric
Association’s Diugnostic and Statistical Manual, third edition (DSM-II) only
legitimized the diagnosis of post-traumatic stress disorder in 1980.° The exploration of
this field was inspired by both the women's movement’s recognition of the suffering of
sexual abuse victims and Vietnam veterans’ expression of the trauma they experienced in
combat.”® In thinking about what constitutes a trauma, Rabbi Nancy Fuchs-Kreimer and
Paula Goldstein write that “a traumatic event, referred to as a ‘critical incident’ when it
affects a group, is an extremely stressful life occurrence that happens ‘outside the range
of usual human experience’... and almost always involve[s] a threat to perceived or actual
safety.” It is also important to note that the definition of “critical incident” is always
culturally relative.”” Traumatologist Ronnie Janoff-Bulman explains that the expectations
of predictability that generally guide people are shattered in the case of a traurnatié
experience.'? According to the Comprehensive Textbook of Psychiatry, the common

denominators of psychological trauma are a feeling of “intense fear, helplessness, loss of

‘control, and threat of annihilation.”* While some reactions to trauma are similar to those

® Nancy Fuchs-Kreimer and Paula Goldstein, “Trauma: A Jewish Pastoral
Response.” In Jewish Pastoral Care. Ed. Rabbi Dayle Friedman. (Vermont Jewish
Lights Publishing, 2001), p. 375.

' Dr. Judith Lewis Herman, Trauma and Recovery. (New York: Basic Books,
1992), pp. 7-32.

' Nancy Fuchs-Kreimer and Paula Goldstein, “Trauma: A Jewish Pastoral

Response.” In Jewish Pastoral Care. Ed. Rabbl Dayle Friediman. (Vermont: Jewish
Lights Publishing, 2001), p. 376.

12 Ronnie Janoff-Bulman, Shattered Ass sumptions: Toward a New Psychology of
Trauma. (New York: Free Press, 1992), pp. 4-12.

- 13 N.C. Andreasen, “Posttraumatic Stres Dlsordcr." in Comprehensive
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of sorrow, suffering, and general loss, some aspects of trauma are more akin to responses

to death. Nevertheless, Fuchs-Kreimer and Goldstein ‘add. “we need to recall that the
qualitatively different features of trauma coexist with features that are similar to those of
all loss.”™ This thesis will deal primarily with the universal experience of loss.
Additionally, the more specific category of trauma, relevant to the destruction of the
Temple, will also be addressed.

In crisis work “the fundamental stages of recovery,” according to Dr. Judith
Herman, “are establishing safety, reconstructing the trauma story, and restoring the
connection between survivors and their corﬁmunity.” '* The loss of the Temple and its
cuit was a traumatic moment in Jewish history. This event forced the Jewish people to
reinvent themselves and their faith. Fuchs-Kreimer and Goldstein call this the “cognitive
work of trauma recovery.” The foundations stones of Jewish peoplehood, Jewish law,
and Jewish life served as healing forces in this process. One expert in trauma writes that
“trauma can lead to extremes of retention and forgetting.”'® Part of recovery, therefore, is
“restoring the delicate balance between forgetting and remembering.”’’ One common

response (o catastrophe. therefure. is recording the events. This communal method of

Textbook of Psychiatry. <th edition. ed. H.I. Kaplan and B.l. Sadock (Baltimore:
Williams and Wilkins, 1985). pp. 918-924.

" Nancy Fuchs-Kreimer and Paula Goldstein, “Trauma: A Jewish Pastoral
Response.” In Jewish Pastoral Care. Ed. Rabbi Dayle Friedman. (Vermont: Jewish
Lights Publishing, 2001), p. 377.

'* Dr. Judith Lewis Herman, Trauma and Recovery. (New York: Basnc Books,
1992), p. 3.

15 Bessel van der Kolk, “Traumu and Memorv,‘ m_’l‘_mum_a_ug_s_u:a._ eds. Besse!
van der Kolk, Alexander C. McFArlane, and Lars Wisaeth (New York: Guildford), 1996,

p. 282. See also: Dr. Judith Lewis Herman, Traumg and Recovery. (New York: Basic
Books, 1992), p. 7.

17 Nancy Fuchs-Kreimer and Paula Goldstein, ‘”T'rauma A Jewnsh Pastoral

Response.” In Lugh_E@_t_quC_am Ed. Rabbi Dayle Friedman. (Vermont: Jewish
Lights Publishing, 2001), p. 388.

7
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coping serves as a form of a communication with God in order to combat the sense of
isolation and hopelessness that trauma brings about. Even more, recording events creates
some semblance of normal life and enables people to reaffirm their commitment to a
particular set of ideals.'® Eventually, there is an attempt to understand the reason for the
catastrophe. In the case of the rabbis, there was a distinct need to justify God in order to
avoid the ternptation of repudiating God and Jewish law. Mortimer Ostow, who engaged
a group of inter-disciplinary scholars in the subject of Jewish Responses to Crisis,
explains that when-one is “confronted with an intolerable and unyielding reality, he
resorts to defensive maneuvers which do not change the reality, or prepare him to deal
with it, but which spare him pain”-- namely, denial {in the context of an acute crisis) or
transcendentalism (in the process of recovery).'” Dr. Herman asserts that “the conflict
between the will to deny horrible events and the will to proclaim them aloud is the central
dialecﬁc of psychological trauma.”* But healing can only come from understanding the

past and so recovery musl begin with rediscovering history.*!

verview abbinj
The destruction of the Second Temple by the Romans was, as noted, traumatic.
Attention to the historical circumstances which led up to the destruction in 70 C.E, are

critical if we are to understand the rabbinic literature which emerged from it. Herod

'® Mortimer Ostow, “The Jewish Response to Crisis,” in Conservative Judaism,
Vol. XXXII1, Number 4, Summer 1980. (New York: The Jewish Theological Seminary
of America, 1980), pp. 9-10.

' Ibid., pp. 12-13.

2 Dr, Judith Lewis Herman, Trauma and Recovery. (New York: Basic Books,
1992), p. 1. '

¥ Tbid., 2.
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came to power, ruling over Jews and non-Jews, in the first century C.E. He built both
pagan and Jewish cities and temples. While there was considerable symbiosis among
Jews and Romans during this period, there was also great ethinic strife. Additionally,
tensions ran high in the Jewish community. These tensions led to social unrest in the
Jewish polity coinciding with a severe economic crisis. Martin Goodman argues that
internal economic tensions within first century Judaean society were at least partly
responsible for provoking political unrest, and ultimately Judaean society rotted from
within because of the social imbalance caused by excessive wealth in Jerusalem.”
Richard Horsley claims that Jewish banditry had reached new heights and flared into
epidemic proportions. He asserts that it was Jewish banditry, a peasant rebeliion, that led
to the first revolt against Rome.”* What seems most evident is that all of these tensions
and crises contributed in some way to a war against the Romans in 66 C.E., known as the
First Revolt. The Romans suffered in this first revolt, but only one year {ater under the
leadership of Vespasian, the Romans marched from Syria into the Galilee and began the
re-conguest of the land of Israel. By 68 C.E., the entire country (except for Jerusalem)
had been defeated and Jews engaged in their own civil war as a famine ravaged the land.
Vespasian soon became the emperor and entrusted the war to his son, Titus.™

In the summer of 70 C.E., Jerusalem was re-taken and the Temple destroyed,

* Shaye Cohen, From the Macabees to the Mishnah. (Philadelphia: The West
Minister Press, 1987), p. 16.

# Martin Goodman, “The First Jewish Revolt: Social Conflict and the Problem

of Debt” in Revolutionary Class of Judaea. (1982), pp. 417, 426.

* Richard A. Horsley, “Ancient Jewish Banditry and the Revolt against Rome,
A.D.66-70,” in The Catholic Biblical Quarterly. Volume 43, 1981, pp. 426-427.

* Shaye Cohen, From the Macabees to the Mishnah. (Philadelphia: The West
Minister Press, 1987), p. 16.




marking the end of what is considered "The Second Temple Period” (539 B.C.E.-70
C.E.). This period, however filled with strife, was an incredibly rich time in Jewish
history. It was the age of sects and sectarian literature, new ideas about God's role in the
- human world, the proliferation of the synagogue, liturgical prayer and Scriptural study,
and the golden age of diaspora Judaism (especially in Egypt).* .

The second century B.C.E. through the second century C.E witnessed the growth
of political and literary hostility toward Judaism among non-Jews along with admiration
and veneration of many Jewish rituals and ideas. Shaye Cohen calls this a period of both
philo-Judaism and anti-Judaism.”” Throughout this period and beyond, Jews stood in an
uneasy relationship with their environment, but they learned to live under foreign
political rule and to find a theological justification for their position in life. While some
Jews pursued the creation of an independent state and the purification of the land from all
foreign powers and influences (i.e. the revolutionaries of 66-70 C.E.), other Jews were
more committed to the perpetuation of Judaism-- even if it meant re-imagining their laws
and their faith.*® One of the most significant developments during the Second Temple
and rabbinic periods is the democratization of religion. This marked a shift from
individual to community piety, from Temple sacrifices to the synagogue and prayer, and
from priests to rabbis. The T'emple had been the focal point for Jews in the land of Israel
and the diaspora and represented monism. exclusivity, the home of God on earth, and a
theocracy in which priests ruled. It gave way to totally new communal institutions

inspired and shaped by the rabbinic agenda. Cohen writes that *what happened to [the

% Ibid., 17.
27 Ibid., p. 49.
* Ibid., pp. 59-60.
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sects] in the Hellenistic period is not known. The high priests of Jerusalem were still
very much in control, but the democratization of religion proceeded apace. Prayer, Torah
study, the daily performance of the commandments, the promise of individual reward in
the hereafter-- all these became the distinguishing characteristics of Judaism, and all of
these minimize, or at least reduce the centrality of the Temple and the priesthood.™®

This shift in Jewish history, religion, and politics 1ook hold of Jewish society at
the hand of the rabbis. The rabbis were an exclusive group of teachers who produced the
Mishnah and both the Palestinian and Babylonian Talmuds. Their rise to power was
slow, deliberate, and not always so smooth, with their “triumph” (that is to say, the
“rabbinization” of the Jewish people) coming no earlier than the sixth or seventh
centuries C.E. Our knowledge of Jewish history after 70 C.E. comes almost entirely from
rabbinic texts. Cohen asserts, “The rabbis, following the precedent that had been
established in Second Temple times. took the Scriptural regulations and expanded them,
added to them, and changed them. 'I'hey accepted many of the theological, legal, and
institutional innovations of the Second Temple period. But like their ancestors and their
descendants, the rabbis saw themselves not as the creators of something new, but as the
bearers of something old. They were Isracl, heirs to the eternal promise that God had
sworn to Abraham, Isaac, and Jacob.™"'

tora iri juidapce
At its core, pastoral care is the spiritual act and art of accompanying people

through the journey of life. Rabbi Dayie Friedman calls it “Aitlavut ruhanit”-- “spiritual

® Ibid., p. 160.
% Ibid., p. 231.
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accompanying.” This field and aspect of rabbinic work is rooted in the traditions of
gemillur hasadim and bikur.fiolim, but even more, it is an expression of imitateo dei--
“walking in God’s ways.” *' In order to walk in God’s ways, we must walk along side
others-- through their suffering, illness, life transitions, and joy. At times, the pastoral
caregiver is charged with guiding a person through the journey. At other moments, the
pastoral caregiver is simply there to witness another’s pain, strength, joy, sorrow, or
resiliency. Rabbi Friedman reminds us that in this holy work, pastoral caregivers meet
others “ba’asher hu sham,” (where he or she is), in whatever they are experiencing,
wherever they are* Through active and empathic listening, “we offer a connection to
God, Torah, and Israel; to our shared tradition; to community; and to their own spiritual
resources.” Pastoral care is about creating a holy and compassionate relationship with
another person. Rabbis bring their own spiritual journeys, their ability to listen
insightfully, their tools in prayer, Torah, and ritual, and most of all their presence.
Pastoral care is founded upon the notion that this relationship can be healing and
transformative.

The term and field of “pastoral care” was developed by the Christian clergy and
community. It describes the pastor as a shepherd who is in charge, gives direction, and
knows best in how to guide and tend the flock. This notion, however, differs from the
Jewish spiritual care model. The model of “hitlavut rujanit” symbolizes an egalitarian

relationship in which the spiritual caregiver helps the other seek their own path of healing

3 Sotah 14a.

32 Based on Genesis 21:17, in which God is described as heariing the voice of
Ishmael ba’asher hu sham, exactly where he is, in all that he faces.

* Dayle Friedman, Jewish Pastoral Carg. Ed. Rabbi Dayle Friedman.
(Vermont: Jewish Lights Publishing), 2001, p. xi.
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and spiritual discovery.® One might more accurately use the metaphor of a midwife who

assists another person in giving birth to what is already there-- a creation of the seeker;
not the caregiver.

Rabbi Dayle Friedman created a four-tiered approach to pastoral care based on the
textual interpretation model of PaRDeS.** Friedman creatively applies this textual
hermeneutical device to the human text.™* The PaRDeS model allows caregivers to
discern four different planes of pastoral connection: facl, emotion, meaning, and soul, and
it is “a succession of ever-deeper means of comprehending and connecting to the human
text, the person before us.”®” The Peshat, or fact level, guides the caregiver in gathering
the information of “who, what, where, when” that is relevant in each person’s situation.
Having a clear sense of the person is critical in engaging in this type of relationship. The
Remez, or emotional level, demands that the caregiver focus on listening and responding
to feelings-- both verbal and non-verbal. The Derash level of interpretation endeavors to
dig out the meanings buried in the text, and demands that we explore questions of
meaning. Finally, the Sod, or soul level, is the level at which the caregiver connects on
the deepest level to the other person. Friedman calls this sort of presence and connection
the gift of true hesed (lovingkindness) which emanates from the Holy One of Blessing.

In this sense, Sod is also about experiencing God’s presence through the relationship

- * Ibid., pp. xii-xiii.

* This term is an acronym for: Peshat, Remez, Drash, and Sod and forms the
word uTn which also means an “orchard” or “paradise.”

% Anton Boisen, a pastoral care educator , teaches about pastoral interaction as
an encounter with the “human document”-- complex multilayered, rich, opaque, and in
need of explication as any sacred text. See Dayle Friedman, Jewi t .
Rabbi Dayle Friedman. (Vermont: Jewish Lights Publishing), 2001, p. 60.

¥ Ibid., p. 62.
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between caregiver and care-seeker.”™ Friedman wams, “We can’t will Sod, but we can
practice spiritual reflection and strengthen our faculties of discernment and openness (0
the Divine."”

- There are also perils of the PaRDeS. They include: making assumptions or
jumping to conclusions, finding that the suffering and pain becomes overwhelming for
the pastoral caregiver, and experiencing the intensity of the relationship/connection as
overwhelming. All of these risks to the pastoral caregiver can be addressed through
self-awareness, emotional support, and spiritual nurture.*’ Pastoral caregivers can serve
others best when they have the skills and support systems necessary to care for
themselves. This enables the caregiver to best serve both the other person and the Holy
One of Blessing as they navigate the journey through the PaRDeS together.

The term “Spiritual Guidance,” coined by Dr. Carol Ochs and Rabbi Kerry
Olitzky, focuses even more particularly on deepening the seeker’s relationship with God.
The authors write: “Spiritual guidance is the process that helps us recognize God’s
direction, which is there for us if only we can be open to it.” * Ochs and Olitzky
articulate four points in ascertaining compatibility between guide and seeker: (1) You
must always fee safe and comfortable in your guide’s presence; (2) The only agenda for
discussion should be your relationship with God; (3) You should be discovering your

relationship with God; (4) Y our relationship with the guide must be one of equals.” In

*# Ibid., pp. 62-68.
» Ibid., p. 68.
“ Ibid., pp. 68-72.

¥ Carol Ochs and Kerry M. Olitzky, Jewish Spiritual Guidance. (San
Francisco: Jossey-Bass Publishers, 1997), p. 11.

“2 Ybid., p. 3.
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this model of guidance, like Rabbi Friedman’s PaRDeS model, the guide is a companion
who accompanies, but does not direct the seeker.” The presence that the guide offers is
founded upon the guide's own spiritual search and ever-deepening relationship with God.
Spiritual guides help seekers discern God's voice and God’s presence for themselves by
exploring God language, images of God, sacred text, prayer, ritual, and observance of the
commandments (holy action). The spiritual guide always attunes the seeker to the key
question: “Where is God in this?” Discovering and struggling with God’s presence in our

lives is an ongoing journey that ultimately grants seekers a sense of hope, trust, strength,

and inner-peace. Ochs and Olitzky exhort al] spiritual guides to seek their own guidance

as well. It is this supervision that grants guides the self-awareness, insight, and strength
to guide others.

For the purpose of this thesis, I will integrate my references to “Pastoral Care”
and “Spiritual Guidance.” It is important to note, however, that while they share many

goals and structural elements, they have their own distinct character and emphases.

-*® Tbid., p. 11.

15

SR NE ST PP s 4

VY i




Chepter One: Sadness, T | Mourmi

Sadness, tears, and lament are the most elemental and paradigmatic responses to
loss. Tears, perhaps most honestly, express the feeling of sorrow for they give voice to
the anguish within our hearts. When a loss takes place, tears often give expression to the
pain of that [oss in a way that words cannot. Mourning is the process of adapting to the
losses of life. Abraham Joshua Heschel claims that the first way to mourn is to weep. He
explains, “even if our tears are for ourselves, for our ache of loneliness, fclsr our pain of
loss, they are still sacred, for they afe the tears of love. But we may weep only if we do
not indulge ourselves in the luxury of grief until it deprives us of courage and even the
wish for recovery.™™ This is as true for the rabbis of the Talmud as it is for us today.
There are countless references to lamenting,.wailing, weeping, and mourming as a
- response to the Destruction of the Temple in Jerusalem recorded in Talmudic aggaduh.
These texts give voice to the enormity of the loss that had occurred. The aggadot below

represent only a fraction of the stories which evoke expressions of sorrow in the Talmud.

Jewish history has encountered tragedy time and time again, and with each catastrophe,

the profound tradition of mourning is brought alive once again.

This chapter will present several profound and powerful aggador which articulate
the rabbis’ need for expressions of sadness as part of the grief and recovery process.
After analying the aggadot, the chapter will conclude with an overview of some of the P
therapeutic literature on grief in the context of pastoral care and spiritual guidance. In

particular, I will look at the “Pastoral Bereavement Counseling" program established by

. * Abraham Joshua Heschel as quoted in Simcha Rafael, “Grief and
Beareavement,” in Jewish Pastoral Care, Ed. Rabbi Dayle Fnedman (Vermont: Jewish
Lights Publishing, 2001), pp. 369-370.
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Rabbi Jacob Goldberg and Dr. Simcha Paull Raphael’s “Fourfold Mode! of the Grief
Journey.” Both of these theoretical and practical frameworks offer great insight into the
psychodynamic journey of grief and bereavement and place them in a particularly Jewish

pastoral care context.

Gittin 5Tb

Rabbi Yehudah said in the name of Rav, "What is meant by the verse, By
the river of Babylon, there we sar, sar and wept, as we remembered Zion
(Psalms 137:1)?" This indicates that the Holy One, blessed be He, showed
David the destruction of both the First Temple and the Second Temple. Of
the First Temple it is written By the rivers, there we sat, sat and wept; of
the Second Temple, it is writlen, Remember, O Lord, ugainst the Edomites
the day of Jerusalem's fall; how they cried, 'Strip her strip her to her very
Joundations." (Psalms 137:7)

Psalm 137 is perhaps the most famous psalm of lament. This aggadah attempts to
understand how David, traditionally held to be the author of the book of Psalms, could
have known of the Temples® destructions centuries earlier when he composed his psalms.
The explicit reference to Babylon connects the first verse of Psalm 137 to the destruction
of the First Temple at the hands of the Babylonians. Remembering Zion alludes to the
Second Temple, to which Rabbi Y ehudah links a second verse from Psalm 137 by way of
the word “Edomites.” The reference to the Edomites in this verse is traditionally
symbolic of the Romans to whom the destruction of the Second Temple was attributed.**
This aggada reminds us of the power of both tears and memory in the mourning process.

The weeping that comes with initial shock from loss becomes a vehicle for memory and

* Encvelopedia Judaica. Vol. 6, (Jerusalem: Keter Publishing House Ltd., 1972),
pp. 378-9. In the Bible, Edom is described as the eternal enemy of Israel (and Judah,
Amos 1:11, Ezekiel 35:5), who historically oppressed Israel and took advantage of Israel
at the time of the Destruction of the First Temple (Ezekiel 25:12, 35:5, 10, 2, Obadiah
11-16). The identification of Edom with Rome became widespread only at the end of the
Tannaitic period and still more in the Amoraic (by way of the Midrashim and the
Talmuds as well as the Targums of the Torah, Lamentations, and Esther).
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was ritualized in its incorporation into the Grace After Meals.

It is fascinating that precisely at the moment when Jews traditionally recognize
God's role in sustaining human life with the gift of food by expressing our gratitude
through a blessing for the bounty we have received, one begins by reciting Psalm 137-- a
song of lament. This psalm was chosen as the introductory psalm for the Birkat
Hamazén, or Grace After Meals, when it is recited during the week (not on Shabbat or
Festivals). This sorrowful psalm, containing the traditional oath of allegiance to
Jerusalem, serves as an ongoing memorial to the destruction of the Temple which is to
be remembered at the conclusion of every meal. The link between the Temple and the
dining table in each person’s home is established clearly in theTalmud. We read: “Both
Rabbi Yohanan and Rabbi Eleazar said. ‘As long as the Temple was in existence, its altar
was the means of atonement for Israel, but now each person's table is the means of
atonement.”™® The message of this psalm and its inclusion into this frequently recited
blessing is: We will not forget. We will not forget the destructions that befell our people

and our emergence into life once again by the grace of God. At this moment of gratitude

and satisfaction after completing a full meal. the tragedies which have befallen the

Jewish people will be remembered. Additionally', it is a reminder that sadness is indeed a
dramatic process which plays itself out in both individual and communal spheres. Itisa
process of letting go that becomes an ongoing. and even mundane part of the human

condition.

Hagigah 5b ' :

But is there any weeping in the presence of the Holy One, blessed be He?
For behold Rav Papa said: There is no grief in the presence (before or on
the part of) of the Holy One blessed be He; for it is said; Glory and

46 Berakhot 55a.
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majesty are before Him; Strength and splendor are in His temple! (Psalm
96:6) — There is no contradiction; the one case [refers to] the inner
chambers, (the “secret” place where there is weeping] the other case
[refers to] the outer chambers {where there is no sign of grief, only
strength and splendor, etc.]. But behold, with regard to the outer chambers
it is written: My Lord God of Hosts summoned” on that day to weeping
and lumenting, to tonsuring and girding with sackcloth! (Isaiah 22:12) —
The destruction of the Temple is different, for even the angels of peace
wept Jover it}; for it is said: Hark! The Arielites™ cry aloud; Shalom’s
messengers weep bitterly. (Isaiah 33:7) My eve must stream and flow with
copious tears, because the flock of the Lord is taken captive. (Jeremiah
13:17) :

This aggada raises the quéstioﬁs: Where an.d how is it apprbpﬁate to grieve?
Grief is both a deeply personal and communal process. This aggada explores the
appropriateness of private and public displays of grief. The first proposition is that
lament is reserved for private expression. God’s glory demands a public show of strength
and stoicism. [t can also be read as God weeping inwardly but behaving stoical |
outwardly. But this view is quickly chalienged. We are presented with a verse in the
name of Rav Papa which implies the call for public weeping, laméntin, and mourning.
He adds to his claim a Seriptural verse that places the Hurban in its own unique category.
For a catastrophe or tragedy of this magnitude, public and private is not only permitted—
it is encouraged, for even the angels wept for this loss. Stoic expressions of grief are not

dismissed; rather, they are simply deemed inadequate. The last verse, taken from the

7 The “summoning” (xy) that occurs in the verse from chapter 22 in Isaiah
denotes a public calling. It reads: “My Lord God of Hosts summoned on that day to
weeping and lamenting, to tonsuring and girding with sackcloth.” Therefore, this verse
cores to override the previous harmonization of the seeming contradiction regarding the
expression of strength and lament before the Holy One of Blessing. Moreover, we leam
that grief is indeed to be found in the “outer chambers.”

* Ariel refers to the name given to Jerusaelm in Isaiah 29:1-2, where God will
bring distress upon Ariel. In this Midrash, the “Arielites” (or Jerusalemites) function as
a parallel to the “angels of peace.”

19




A Y e e A P R ey o A A b T T M e e

book of Jeremiah which calls witness to the destruction of the First Temple, implies that
there are tirnes when we cannot stop tears from pouring forth. It is a reaction so primal
and so fierce, that to stop them would be an act against the human nature that God
implanted within them. There are times when there are no words that can be said; the
only appropriate response is the flowing forth of copious tears.*

Berakhot 32b

Rabbi Eleazar said: From the day the Temple was destroyed the gates of
prayer were closed, as it is said, And when { crv and plead, He shuts out
my prayer (Lamentations 3:8). But although the gates of prayer were
closed, the gates of tears were not closed as it is said, Hear my pravet, O
Lord; give ear to my cry; do not disregard my tears (Psalms 39:13). Rava
did not decree a fast on a cloudy day because it says, You have screened
yourself off with a cloud that no praver may pass through (Lamentations
3:44). And Rabbi Eleazar said: And from the day the Temple was
destroyed a wall of iron has intervened between Israel and their Father in
Heaven, as it is said, then take an iron plate and place it as an iron wall
between yourself and the city (Ezekiel 4:3). '

4 See also Hagigah 5b :
The prophet Jeremiah prophesied, My eye must stream and flow with
copious tears, because the flock aof the Lord is taken caprive (Jeremiah
13:17). Rabbi Eleazar asked, Why does the verse speak of tears three
times? Once for the First Temple, once for the Second Temple, and once
because Israel has been exiled from its Jand." Others say [that the third
time was| because of the nullification of the study of Torah.

This aggada begins with the verse with which the prior aggada concludes. In this
powerful and dramatic verse, the root word ynT meaning “to shed tears” appears three
times in both the noun and verb forms, Rabbi Eleazar explains the threefold reference to
tears in terms of the destruction of the First and Second Temples and the exile of Israel
from its land. There is another tradition, however, that claims the third reference to tears
points to the banning of Torah study during the Hadrianic persecutions. 1t was during
this time, most likely after the Bar Kokhba War (132-135 CE), that decrees were
promulgated imposing the most rigorous penalties on the observers of Jewish law, and
especially upon those who occupied themselves with the study and teaching of Torah.
Or, perhaps this is in reference to the nullification that resulted from the dislocation of
exile. Whether the third reference to tears draws our memory and attention to the exile of
Jews from their Land or the persecution which prevented them from Torah study and the
teaching of Torah Law, the message is clear. There is reason to cry in Jewish tradition.
Tears serve an ongoing function in preserving our collective memory and mouming the
losses of our lives-- both individual and corporate in nature.
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The image of gates is a common trope in the Talmud as well as rabbinic literature
more generally.® Perhaps the most fémous gates are the gates of prayer which open
during the fall penitential season and close at the conclusion of the Aeila service of Yom
Kippur. The image of the open,® or in this case, closed gates give us a visual image of
the rabbinic imagination. In using this spatial metaphor for prayer, the rabbis aiso keep
the Temple imagery alive. In the case of this aggadah, there is the distinct sense that
since the Temple was destroyed {and with it, the normative functions of religious life and
ritual), the verbal communication between God and His people has been cut off. It seems
that no matter how loudly and fiercely the rabbis prayed, they had the feeling that God
could not, or would not, hear their prayers. Desperately seeking a pathway of connection
to God given the Temple’s destruction, Rabbi Elazar makes the claim that while the
gates of prayer are closed, the gates of tears remain open.” Once again, this statement
underlines the value of tears above and beyond the formal composition of prayer. Tears
possess a certain ernotional honesty that have the power to reach God even when the
Temple is no longer standing and formal prayer falls upon deaf ears. Tearsarea

* Bava Merzia 59a (Gatcs of prayer), Bava Merzia 59a (Gates of wounded
feelings), Shabbat 119b (Gates of Paradise), Rosh Hashanah 21b (Gates of

understanding), Shabbat 24b. 30a, Pesahim 85b, Rosh Hashanah 272, Yoma 18a, 19a (all
referring to the Gates of the Temple).

' Deuteronomy Rubbuh 2:12: Rav Anan said, “The gates of prayer are never
barred, as it is written (Deuteronomy 4:7) For what great nation has a god so near 1o it
as the Lord our God is to us, whenever we call upon Him? And what is calling upon
Him, if not prayer, as it is said (Isaiah 65:24): Before they call, I will reply; while they are
vet speakng, I will have heard.”

A similar sentiment is expressed in an aggadah found in Bava Metzia 55b in
which Rabbi Eliezer’s wife states: “I have a tradition from the house of my ancestor
[King David]: All [heavenly] gates are closed, except for the gates of prayer of those
who cry because of wounded feelings.” The implication being that wounded feelings
make a person weak and Rashi explains that the gates of tears are never closed (Bava
Merzia 59a-- a parallel source to the aforementioned aggadah from Berakhot 32b).
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powerful tool in reaching out to God in the face of loss and tragedy.

Rava also struggles with the way in which prayer reaches God and God's
presence/ability to hear prayer in a broken world; so much so that he declares a cloudy
day unworthy of penitential prayer and fasting. He seems to believe that the clouds
represent a separation between the prayerful voice of the pious and the Holy One of
Blessing. Rabbi Elazar adds to this by asserting that since the Temple has been
destroyed, there has indeed been 2 block in the passage way of prayer that connects Jews
and their Father in Heaven.*

In the following aggadot, the rabbis daringly construct a new theology in which
God, the Biblical director of world events and the King of judgment and justice, now
responds to the losses of His people by crying and suffering aloné with them. Like
human beings, God, kivyahol (as it were), laments, mourns, and experiences sorrow. In
this way, the rabbis attempt to understand where _God is in fhe midst of théir pain and

suffering and identify God’s role in and reaction to the broken world in which they live.

Jacob Neusner explains that, “What lies at the center of divine pathos is the alienation of
God from the world, matching the separation of humanity from God. Transcending
wrath, regret, and despair, feelings imputed to God on the occasion of the Flood, the
affection of alienation responds to the supernatural and cosmic calamity caused (in the

sages’ language) or symbolized (in ours) by the destruction of the Temple.”*

* Rashi describes the iron wall as a symbol of an iron barrier which separates a
father and his children. In this case the verse is being used to institute a separation
between the Heavenly Father and the People of Israel.

* Jacob Neusner, i en Spiri
Formative Judaism. (Cambridge: Cambndge University Press 1987) p- 126.
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Berakhort 3a -

For as it was taught [in a baraita]: Rabbi Eliezer says that the night has
three watches and on each watch the Holy One, blessed be He, sits and
roars like a lion, as it is said, The Lord roars from on high, He makes His
voice heard from His holy dwelling (Jeremiah 25:30), and He roars a
mighty roar concerning His beautiful place [His Temple that was
destroyed]. '

We find this statement amidst the Gemara’s discussion of the previous mishneh
which expresses opinions about the time up until which the evening Shema can be
recited. Rabbi Eliezer’s opinion is that it is permissible to recite the evening Shema until
the end of the first “watch” (which is until either a fourth or a third of the night has
passed). But Rabbi Eliezer, and the Gemara more generally; is making an important
statement in choosing to investigate the spiritual and legal qualities of nighttime
thréughout the first pages of the Babylonian Talmud. A value is set forth here and on
subsequent pages of the Gemara that nighttime is prime time for Torah study and spiritual
inspiration. Thi‘s observation forces us to ask the questions, what is it about the night that
so interested and captured the imagination of the rabbis, and what is the connection

between night and the Destruction of the Temple in Jerusalem?

Night, in this case, may symbolize the exile of the Jewish people. In this text
perhaps God can do nothing but roalr until the people repent at which time, they will be
reborn. Or alternatively, God is simply and utterly angry, frustrated, depressed and
sorrowful. Night may also be a description of this world, as is implied in anofher
aggadic interpretation of a Scriptural verse in the Taimud which states: “there are some

who say: Resh Lakish said: One who occupies himself with the study of Torah in this

world, which is like the night, The Holy One, blessed be He, draws over him a chord of

loving kindness in the world to come, which is like the day” (Hagigah 12b). We learn

from Resh Lakish, who equates this world with night, that for him, the world was a dark
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and scary place. In a world of financial ruin, fierce enemies, and the destruction of the
Temple and the beloved city of Jerusalem, one can easily imagine why this fixation with
night was so apparent for the early rabbis. . This aggadah teaches us that throughout the
night; with all its symbolic meanings, God, like the Jewish people cries out in pain and

sorrow over His loss. We are not alone in our sadness. God cries and suffers along with

us.™s

Avoda Zara 3b

Rav Apa said to Rav Nahiman bar Yitzhak: Since the Temple was
destroyed God does not laugh anymore. And from which Scriptural verse
do we derive that God no longer taughs? For here it is written, My Lord
God of Hosts summoned on thar day to weeping and lamenting, to
tonsuring and girding with sackcloth. (Isaiah 22: 12) Perhaps it was only
that day [that God’s laughter ceased] and no longer? No, for it is written,
If I forget you, O Jerusalem, let my right hand wither; let my tongue stick
to my palate if I cease to think of you, if I do not keep Jerusalem in
memory even at my happiest hour. (Psalms 137:5-6) Perhaps God did not
forget {Jerusalem]? So that is not the proper verse to derive it from.
Rather, learn it from here: [ have kept silent far too long, kept still, and
restrained Mvself (Isaiah 42:14).

Just as God cries over the destruction of the Temple, this aggadah understands

% See also Sankedrin 104b:  She weeps, yes, she weeps in the night
(Lamentations 1:2): Why these two acts of weeping? Said Rabbah said Rabbi Yohanan,
“One is for the First Temple and the other is for the Second Temple.” “At night”: On
account of things done in the night, as it is said, And all the congregation lified up their
voice and cried, and the people wept that night [at the spies’ false report | (Numbers
14:1). Said Rabbah said Rabbi Y ofianan, “That was the ninth of Av.” Said the Holy
One, blessed be he, to Israel, “You have wept tears for nothing. I now shall set up for
you weeping for generations to come.”™ Another interpretation of “At night”: Whoever
cries at night will find that his voice is heard. Another interpretation of “At night™:
Whoever cries at night finds that the stars and planets will cry with him. Another
interpretation of “At night”: Whoever cries at night finds that whoever hears his voice
will cry along with him. That was the case of'a woman in the neighborhood of Rabban
Gamaliel, whose child died. She was weeping by night on account of the child. Rabban
Gamaliel heard her voice and cried with her, until his eyelashes fell out. The next day,
his disciples recognized what had happened and removed the woman from his
neighborhood.




that God has also stopped laughing. Rabbi AQa first ventures to suggest that perhaps
God's cessation of joy and laughter was only temporary. But the aggadah once again
quotes Psalm 137, reminding us that sorrow is to be felt even on the happiest of
occasio‘ns. The rabbis, however, are dissatisfied with imagining 2 God that would forget
and forsake them, so they arrive at an altemativé Scriptural verse xlvhich offers them a
different solution to their theological quandary. Instead, they imaéine a God that has not
forgotten fhem.; rather, God has been silent, still, and restrained in the face of their
sadness. God, like the people who have experienced a tremendous loss, is no longer able 'i.: 1
to laugh. God is imagined to be silent, pained, and even limited in God's ability to act 1
' and repair the broken shards of the world.™ The rabbis are, in effect, re-imagining a God
that looks like thém, feels like them. and responds emotionally like them. God's
éessation of laughter is a radical reflection of God’s own bemoaning the loss and

suffering that have been inflicted upon His people.

Berakhot 3a :

It has been taught: Rabbi Yossi says, | was once traveling on the road, and
[ entered into one of the ruins of Jerusalem in order to pray. Elijah of
blessed memory appeared and guarded me at the door and waited until I
finished my prayer (the tefilluh). After ] finished my prayer, he said to
me: “Peace be with you, my master!” And | replied: “Peace be with you,
my master and teacher!™ And he said to me: “My son, why did you enter
into this ruin?” I replied: "To pray.” He said to me: “You ought to have
prayed on the road.” | replied: *I was afraid lest passersby might interrupt
me.” He said to me: Y ou ought to have said an abbreviated prayer.” At
that same moment I learmed from him three things: One must not enter
into a ruin; one may say the prayer on the road; and if one does say his
prayer on the road, he recites an abbreviated prayer. He further said to me:

* Tronically, this verse is found in the context of a narrative in which “God goes
forth like a warrior, like a fighter He whips up His rage. He yells, He roars aloud, He
charges upon His enemies. ‘I have kept silent far too long. kept still and restrained
Myself; Now 1 will scream like a woman in labor, I will pant and I will gasp.’”
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*My son, what sound did you hear in this ruin?” I replied: "I heard a
divine voice, cooing like a dove, and saying: ‘Woe to the children, on
account of whose sins I destroyed My house and burnt My temple and
exiled them among the nations of the world!’” And he said to me: “By
your life and by your head! Not in this moment alone does it s¢ eXclaim,
but three times each day does it exclaim thus! And more than that,
whenever the Israelites go into the synagogues and study houses and
respond: ‘May His great name be blessed!’ The Holy One, blessed be He,
shakes His head and says: ‘Happy is the King who is thus praised in this
house! Woe to the father who had to banish his children, and woe to the
children who had to be banished from the table of their father!’”

The divine voice that cries out in the aforementioned aggadah in which God roars
like a lion is connected to the lament featured in this stofy of Rabbi Yossi. Here again,
God cries out m pain, sorrow, distress, and perhaps even regret, as it were, for having
been forced to destroy the Temple as a result of Israel’s sin. This aggadah imagines that
each time a Jew prays or enters a house of study, God shakes His head in despair out of
sadness for having had to banish His beloved children. Once again, we see the image of
God who suffers alongside the suffering of His people. Just as the rabbis engraved
memory into people’s hearts by way of tears and lament, so too God's memory is stirred
by a mournful voice each time Jews pray. Robert Goldenberg points out that, “Here, the
element of punishment is once again absent; God, taking full responsibility for the
Destrpction, simply bewails it. In place of the question of sin and punishment, the loss of
Jerusalem and its Temple becomes the subject for homiletical consolation: even God
finds in that occurrence only cause for mouming, not anger, not righteousness, not a call
to repentance.”*’

The rabbis spoke openly of the pathos of God, and this intensification of pathos

provided some form of consolation. Interestingly we find that alongside the rabbinic

¥ Robert Goldenberg, “Early Explanations of the Destruction of Jerusalem,”

Journal of Jewish Studjes 33 (1982), p. 522.
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tradition of imitating our Creator by walking in God's paths we see the rabbinic
imagination working to envision a God who acts in very human ways.* This approach to
Jewish theology presents us with a God who deeply cares about human beings. This care
becomes most acute at moments of crisis when people are thoroughly vulnerable,
including times of illness, loss, and death. In this case, the moment of vulnerability is
encapsulated in the destruction of God’s beloved Temple. It is precisely at these
Jjunctures and in the wake of these times that people truly need to be assured of God’s
love and presence. This aggadah makes us aware of precisely this fact by assuring us
that God has not abandoned nor will abandon His people; for God suffers when God's
people suffer.” Even amidst the ruins of Jerusalem, God makes His presence feit and
heard by Rabbi Yossi by way of His lament, assuring him of His loving care. These last

three aggadot help elucidate what David Nelson describes as a new symbiosis between

.God and God’s people such that God’s “life” and “fate” are inextricably bound up with

the life and fate of the people.®® Understanding God as the co-victim dramatically alters
the nature of the relationship between God and His people.

In the following aggadah, the rabbis demonstrate a desire to understand what has
changed as result of the destruction. This aggadah demonstrates an attempt to create

meaning in the face of loss.

Bava Barra 122-b
Rav Avdimi from Haifa said:From the day the Temple was destroyed the
gift of prophecy was taken away from the prophets but not from the wise.

*® Sotah 14a; also Midrash Genesis Rabbah 8.

* Shaye Cohen, “The Destruction: From Scripture to Midrash,” Prgoftexts 2
(1982), p. 33.

* David William Nelson, Responses to the Destruction of the Second Temple in
the Tapnaitic Midrashim. (Michigan: University Microfilms International, 1991), p. 334,
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But Rabbi Y ohanan said that from the day the Temple was destroyed the
gift of prophecy was taken from the prophets and given to fools and
children. ‘

These are curious claims. Interestingly, it is not immediately clear which Temple
is being referred to. The ambiguity is artful. This literary equivocality creates the sense
that the historicity of the claim is less important than the theological notion which

‘emerges from it.

Whether one accepts the first or second opinions cited, this aggada states that the
destruction of the Temple changed the world forever. After experiencing such a

- traumatic loss, the relationship between God and the people is forever altered. Again, we
see a theme in which the communication channel between God and the people is
compromised as the result of the Destruction of the Temple. In the first opinion, the gift
of prophecy or the ability to convey God’s word to the people is given to the sages. It
makes sense thatlthe sages who composed and transmitted this aggada might attribute to
themselves the legacy of the prophets and claim for themselves the power to be in direct
communication with God. Rabbi Yofanan, however, is unsatisfied with this response.
Rather, he proposes that the gift of prophecy was given to fools and chitdren.

The association of prophecy with fools and children is a daring proposition.
Rashi's interpretation of the plain reading of the text (based on reasons later provided in
the Gemara) advances the notion that fools and children will follow the Law received by
Moses at Sinai with a simple faith and commit themselves to careful observance. Asa
reward for the meticulous and unquestioning observance of God’s Law, they would, in
turn, merit the gift of prophecy. Another interpretation is that the Destmctién of the

Temple was a loss df such magnitude that it reversed the order of the world as it had

previously been constructed. For the rabbis, it felt as if the world had been turned upside
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down. Perhaps the result of such a tremendous loss caused the rabbis to take a serious
look at the world around them and make structural changes to reconstitute a healthier
society. In the same vein, it may have reflected the emotional sense of the world feeling
“inside out” or “topsy turvy.” In the initial stages of loss, it is common for one to have a

difficult time performing the most basic tasks for precisely this reason. The world as

they knew it simply was no longer. There is a sadness which emerges from such radical

changes in the way one views the world, but it is not void of meaning. Loss changes
humans in profound ways. It changed the world the rabbis lived in and this aggada
demonstrates for us the power in articulating and expressing those changes, however
painful they may be.

Bava Batra 60b (and parallel text can also be found in Ta'anir 30b)

It is taught in a Baraita: When the Second Temple was destroyed the
number of people increased who would not eat meat nor drink wine.
Rabbi Joshua approached them and asked, "My children, why do you not
eat meat and drink wine? They replied, "shall we eat meat of which
offerings were brought on the altar, which is no more, and shall we drink
wine of which libations were poured at the altar, which is no more?” He
said to them, "If so, let us not eat bread since the meal offering is no
more.” They said, "We can eat fruit." He said, "We should not eat fruit
since the offering of the first fruits is no more." They said, "We can eat
other fruits that were not brought as an offering." He said, "We should
not drink water for the ceremony of libation of water is no more." They
fell silent. He then said to them, “My children, not to mourn at all is
impossible for the decree has gone forth, but too mourn too much is also
not permitted for a decree is not issued unless a majority of the public can
endure it." As it is writlen: You are suffering under a curse, yet you go on
defrauding Me-- the whole nation of you. (Malachi 3:9) Therefore the
sages said that when a person paints his house he should leave a small
area unpainted. How much? Rav Yosef said: approximate a cubit square.
And Rav Hisda said: it should be opposite the entrance. A person may
prepare an entire meal but leave out one item. What might this be? Rav
Pappa said: a pie of fish-hash and flour. A woman may put on all her
adornments but omit one small thing. What might this be? Rav said: a
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forehead adornment.” For it is said, If ! forget vou, O Jerusalem, let my
right hand wither; let my tongue stick to my palate if I cease to think of
you, if { do not keep Jerusalem in memory even at my happiest hour
(Psalms 137:5-6). What is meant by “my happiest hour?” Rabbi Yitzhak
said, "This refers to the ashes placed on the forehead of bridegrooms."
Rav Pappa said to Abaye: Where should they be placed? In the place
where the tefillin are worn. As it is said: 7o appoint unto them that mourn
in Zion, to give then a garland {pe'er] for ashes [epher]. And whoever
mourns for Jerusalem will merit to witness her joy, as it is said, Rejoice
with Jerusalem, and be glad for her, all you love her! Join in her
Jjubilation, all vou who mourned over her (Isaiah 66:10).% It was taught in
a baraita that Rabbi Ishmael ben Elisha said, "From the day the Temple
was destroyed it would have been right to decree upon ourselves not to eat
meat nor to drink wine but a decree must not be issued unless the majority
of the public can endure it. And from the day the evil sovereign
government (Romans) extended its sovereignty and decreed wicked and
harsh edicts against us, suspending the study of Torah, the practice of the
commandments, and does not allow us to enter into the “week of the son”
(according to another version, “the salvation of the son”), it would have
been right that we decree against ourselves not to marry nor to have
children and the result would have been that Abraham's descendants
would have ended their history.

® In Gittin 7a and Sotah 9:14, we see a similar restriction expressed saying “At
the time of the invasion by Vespasian the rabbis decreed against the wearing of garlands
by bridegrooms and the beating of drums at weddings.” This is in keeping with the
general restriction articulated in T« anit 4:6 regardmg the fact that in a time of mourning
(the month of Av) “gladness must be limited.” Note, however, that limiting their
intensive moummg to the month of Av was yet another way of the keeping their

mourning in check and preventing people from mourning excessively throughout the
year.

% The same Scriptural verse and theological scntiment are expressed in Ta anit
30a where it is written: The one who mourns for Jerusalem will merit seeing it rejoice
once more, and he who does not mourn for Jerusalem will note see the city rejoice again,
as it is said, Rejoice with Jerusalem and be glad for her all you who love her! Join in her
Jjubilation, all you who mourned over her (1saiah 66;10).

% The “week of the son” or “salvation of son" are references to the persecution
instituted by the Emperor Hadrian after the Bar Kokhba War in 135 CE. The “salvation
of the son” is thought to be an alternative term for the rite of circumcision. [So Rashi,
Sanhedrin 32b.] This term is said to have been adopted by the Jews as a disguise during
the Hadrianic persecutions when the rite was prohibiled in order to remove any suspicion
that they were engaged in a religious observance. Others explain the term as denoting the
seven days festivities that followed the birth of a child.
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This aggada sends a strong warning about extreme expressions of lament that are

potentially harmful, to both the individual and the well-being (and even survival) of the
community at large. The overall message of the text is to follow the sh’vil hazahav, or
the “Golden Mean.” The challenge the text presents is how to balance the individual and
communal obligétion (and deep psychological need) to mourn with the equally important
claim to continue to live fully and even celebrate life. The text also warns that excessive
mouming may, in fact, not achieve the purposes it aims to realize. The verse from
Malachi implies that despite the fact that the community may suffer with self-imposed
-and supererogatory restrictions on joy (behavior which might on the surface appear to be
particularly pious), their behavior may nevertheless fail to enable them to live faithfully
with God (thereby defeating the purpose).

To combat the urge to mourn excessively, the sages developed a compromise
position that aimed to both preserve the memory of the loss as well as enable the
individual and community to move on with the business of living. This balance is
achieved by way of leaving possessions and physical appearances; slightly incomplete or
imperfect. Leaving a small area of one’s house unpainted or leaving out one piece in a
set of jewelry serve as beautiful examples of this philosophical position.” This text also
reminds us that there is a connection between the ability to grieve and to celebrate. In
fact, the Gemara explicitly states: The one who mourns for Jerusalem will merit seeing il
rejoice once more, and he who does not mourn for Jerusalem will note see the city rejoice
again, as it is said, Rejoice with Jerusalem and be glad for her all you who love her! Join

in her jubilation, all vou who mourned over her (1saiah 66:10) (Ta'anit 30a). Itis

% Another example of this philosophical position is found in Girrin 7a where it is
written: At the time of the invasion by Vespasian the rabbis decreed against the wearing
of garlands by bridegrooms and the beating of drums at weddings.
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imperative that one mourns the destruction of Jerusalem. but only to the extent that the

public can endure it and life can go on.

When faced with the choice of choosing life or death, Jewish tradition begs us to
choose life. This point is made most powerfully by the last lines of the aggada which
remind us that if fhe Jewish people had accepted upon themseives the tradition of
excessive mourning, they would not have survived. Brides and grooms would not have
united under the Auppah, and children would not have been born to continue the line of
Abraham. In their study of trauma, Rabbi Fuchs-Kreimer and Paula Goldstein explain
that “trauma can lead to extremes of retention and forgetting; thus one aspect of trauma
recovery is restoring the delicate balance between forgetting and remembering.”®® This
aggadah draws our attention to this delicate balance of memory and moving forward
which must accompany any process of grief and bereavement.

The devastating fate of Jerusalem and its holy Temple inflicted extreme anguish,
distress, and sadness upon the Jewish people. The rabbis lamented this traumatic {oss by
memonializing their tears in aggaduh. Our sages teach us that the expression of loss and
pain by way of lament and mouming actually eases our suffering. Dr. Rachel N‘aomi
Remen claims that “the way we deal with loss helps our capacity to be present to life
more than anything else.”™ The process of grieving enables us, with sufficient time, to
empty our hearts of loss so that there is still roomto care. The process of grief and
bereavement in repose to any loss. and traumatic loss in particular, is critical to

maintaining a living connection to God. community, and one’s own soul.

% Rabbi Fuchs-Kreimer and Paula Goldstein, “Trauma: A Jewish Pastoral
Response” in Jewish Pastoral Care. ed. Rabbi Dayle Friedman. (Vermont: Jewish Lights
Publishing, 2001), p. 388.

% Rachel Naomi. Remen, Kitchen Table Wisdom. (New York: Riverhead
Books, 1996), p. 52. '
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Rabbi Naomi Levy reminds us that tears help to remove the callousness from our

hearts, giving us the capacity to forgive, to feel, to love, and Ito be affectionate once more.
For too many adults, tears are expressions of weakness and childishness. They are a
source of embarra:ssmem. Alternatively, these aggadot teach us that tears convey power,
memory, and coufage. Rabbi Levy explains that deep expressions of sadness “enable us
to express primal emotions that we have no way of putting into words-- hurt, pain, |
sadness, loneliness, and frustration.™ When crying and lament are repressed, they turn
to anger, resentment, and increased suffering. This internalized pain, in effect, turns our
hearts to stone. It is only the honest expression of these feelings that enable us to
confront the foss, make meaning of it, and move forward with our lives. Additionally,
mourning within community enables to resist the temptation to isolate ourselves.
Allowing others to share in our world of sorrow .connects us to faith and healing that .
solitary mourning cannot. The rabbis remind us to wear our tears with courage, faithfully
acknowledging the healing and peace that come from the honest expression of sorrow.

The role of clergy in pastoral bereavement counseling is critical. Helping
moufners and those who have experienced a loss of any kind navigate the universe of
pain and emotional distress is one of the greatest acts of service rabbis can perform.
Facilitating their passage through this dark, and lonely region is a journey which can be
deeply enhanced with spiritual guidance and leadership. Dr. Carol Qchs writes, “Our
tradition teaches that we have no right to judge another’s pain. The only thing we can do
is reach out and share it... The moreh/morah derekh is not the healer but simply the one

who helps seekers discover-- discover, not create— the pattern in their lives.”®

% %7 Naomi Levy, ToBegin Again. (New York: Alfred A. Knopf, 1999), pp. : ol
-81.

“® Carol Ochs and Kerry M. Olitzky, Jewish Spiritual Guidance. (San
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Sadness is one of the principie stages of the bereavement process. Rabbi Jacob
Goldberg, who designed a structured program to help mourners, teaches us that the

application of counseling skills and techrique must “flow from a deep sensitivity, from a

pervasive “feeling with,” from an ever-present commitment to offer ‘heart and mind’ for
the healing of the mourner.”” Empathy is at the core of his approach to counseling those
who have experienced loss. This reflects the traditionally Jewish belief that humans
imitate God through empathy. Rabbi Ozarowski {urther explains that when pastoral
caregivers use their minds, hearts, and imagination to share the pain of the sufferer, even
though they do not necessarily feel the exact same pain, the caregiver’s understanding
helps to alleviate the suffers sense of aloneness and may even lessen the pain.”® The
technique of responding to sadness and other core emotions that emerge from the grief
process include: addressing the mourner’s feelings and the pattern of progression of these
feelings, exploring the dynamic explanation for these apparently natural and universal
feelings and for the sequence they appear to follow, and developing a therapeutic
response to address the feelings.” Rabbi Goldberg explains that it is quite normal and
healthy for one who has experienced a loss to “feel lost, alone and afraid, cut off and

adrift.”™ It is natural to want to cry (and/or fear the inability to stop crying), to feel

submerged by an overwhelming sadness, to feel that life has lost its flavor or beauty, to
Francisco: Josey Bass, Inc., 1997), p. 43, p. 18.

% Rabbi Jacob Goidberg, Eg;m;al_ﬁ_gmax_mgm_ggumung (New York

Human Sciences Press, Inc., 1989), p

7 Joseph S. Ozarowski. “Bikur Cholim: A Paradigm for Pastoral Caring,”
i . Ed. Rabbi Daylc Friedman. (Vermont: Jewish Lights Publlshmg,
2001), p. 24.

™ Tbid., 98.
™ Ibid., 99.




cease from laughing, to find nights dreadful and lonely, and to exist primarily on the level

!?3

of survival.” The intensity, pattern, and length of time that one passes through these

emoations is entirely individual. But the need to successfully progress through the

difficult emotions of sadness s critical to the grief process. The pastoral care giver
should aim to en;:ourage the recognition of these feelings, legitimize the awareness of
them, explore their depth, aid the mourner in “staying with” and “working through”
those feelings, recognize and commend movement and progress, and implant hope that
continuing this journey, the moumner will, in time, be able to heal.™

First and foremost, we learn that a loving silence is more powerful than any words
of insight and understanding. The ability to “just listen” is profound and healing in and
of itself. Experienced cancer therapist Dr. Remen writes: “I have learned to respond td
someone crying by just listening. In the old days | used to reach for the tissues, until 1
realized that passing a person a tissue may be just another way to shut them down, to take
them out of their experience of sadness and grief. Now I just listen. When they have

cried all they need to cry. they find me there with them.”™

Listening is the most critical
skill in cdunseling someone who has experienced loss. Allowing people to tell their
stories is perhaps the most therapeutic and healing component in confronting loss.

Dr. Simcha Paull Raphael.la psychologist and rabbi had developed a “Fourfold

Model of the Grief Journey” based on the works of Wiliiam Worden, “Michelle:

% Ibid., 99-100.
 Ibid., 134. .
? Rachel Naomi. Remen, Kitchien Table Wisdom. (New York: Riverhead

Books, 1996), p. 144,

™ J. William Worden, Grief Counseling and Grief Therapy: A Handbook for the
Mental Health Practitioner, 2nd ed. (New York: Springer, 1991), pp. 10-18.
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Goodman,”” and Howard Clinebell.™ This model helps to describe the grief experience,
explain how grief changes over time, and understand the psychodynamics of this process
so that the appropriate pastoral respounse can be realized. Dr. Raphael’s four phases
include: The Initial Shock and Denial, Facing the Painful Truth, Putting the Pieces

- Together, Affirming Life and Legacy.” Each of these phases corresponds to both Jewish
mourning rituals as well as psychodynamic characteristics which individuals and groups
encountering grief frequently experience.

In the first phase of Dr. Raphael's model of the grief joumey, moumers are often
numb and in an utter state of shock. The world as they knew it is no longer and life feels
shattered and uprooted. It is not uncommon for someone to emerge from a funeral or
shiva still unable to realize the depth and reality of their loss. This phase incorporates
aninut, a period dedicated to accepting the reality of the loss. Pastoral caregivers shonid
note that mourners are often coping at a high level during this period of shock and acute |
grief. The response should be one of honest, gentle and compassionate caring in an effort
to bring to consciousness the reality of the loss. It is not the time to console, but rather to

listen and affirm. Keriah® shoveling earth on a coffin at a funeral, and shiva® ritually

7 Michelle B. Goodman, Nichum Avelim: Comforting the Moumners. (Toronto:
Benjamin Family Foundation, 198’?) pamphlet 27.

™ Howard Clinebell, £ ing:
i j (Nashville' Abington Press, 1984), pp. 218-42.

7 Simcha Paull Rafael, “Grief and Beareavement,” in Jewish Pastoral Care. Ed.
Rabbi Dayle Friedman. (Vermont: Jewish Lights Publishing, 2001), p. 345.

8 Keriah is the traditional rending of garments by mourners pﬁcr to the funeral.
This custom, with roots in the Biblical tradtion, is an opportunity for the physical
expression of pain, anguish, and loss.

B Shiva is the period of seven days following the burial . During this time,
mourners weep, lament, and eventually emerge from th estate of intense grief to a state of
mind in which they may at least find comfort in the loving presence of friends and family
and find opportunities to talk about their loss. Mourners typically remain in the house, sit
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and communally contribute to helping the mourner feel the impact of the loss. Dr.
Raphael explains that the most important role of the pastoral caregiver is that of listener.
Mourmers have a tremendous need to tell their story and speak of their loss in very
personal terms. This is a critical period of sharing which can have a tremendous impact
on the long term grief process.™

“Facing the Painful Truth,” Raphael’s second phase of grief is dedicated to
experiencing fully the difficult emotions thal come with loss: intense sadness, anguish,

and even despair. These feelings often result in other feelings and expressions including

anger, guilt, tears, and exhaustion. This phase which begins very early in the process of
grief can take days, weeks, and even months. The goal is to truly experience the
intensification of these various emotions in an effort to integrate the loss into one’s reality
and consciousness.® Raphael writes that, “The American Psychiatric Association’s
Diagnostic and Statistical Manual of Mental Disorders, fourth edition (DSM-IV), has
created 2 mental health classification called Bereavement Reaction (understood to refer to
normal bereavement), which suggests that, given the emotional challenges of grief, the
seemingly;f abnormal reactions one experiences in bereavement are quite normal.™
Pastoral caregivers should aim to normalize and validate the grief and bereavement
process by identifying feelings and allowing mourners to tell their stories time and time

again. The process of telling and re-telling is a critical tool in coming to terms with the

reality of the loss.

on low stools, refrain from shaving, grooming, and bathing, and recite the Kaddish prayer
daily. ‘

8 |bid., pp. 346-349.
® Ibid., p. 353.

% Tbid., p. 355.




The third phase, “Putting the Pieces Together,” is a period of adjustment that
altows the mourner to integrate the loss into his/her life, and in doing so, affirm that life
goes on. Raphael describes this period as a time in which the bereaved begin to
functionally and emotionally restructure their lives. This phase may still include
intermittent periods of grief, however the ongoing intensive grieving th.ét characterized
the second phase, should wane. This is a time for the mourner to begin integrating what
they have Jearned from the person, home, dream, part of self, or love that has been lost--
to extract the gifts from that person, place, or thing as weil as the letting go of the
aftributes which may have been less than wholesome and healthy. A pastoral caregiver’s
primary role in this stage is the negotiation of that process. In contrast to the first and
second phases, this phase can be characterized as a time of contemplation in which
mourners take a magnifying glass to their lives and reflect seriously on the God’s role in
their suffering and the meaning of life and death, love and loss.f“‘ The spiritual guide |
assists the mourner by asking where God is in this experience and exploring the impact of
the loss in that person’s life.

The final phase in Raphael’s fourfold model, “Affirming Life and Legacy,” is the
time in which the mourer begins “to claim a new life and to reinvest energy in new
relationships and activities.”™ This is a courageous process of meaning making. Itis
important for the pastoral caregiver to remember that grief may emerge even in this stage,
but the primary energy is devoled loward discovering new purpose and memorialization,
This is the ultimate stage of growth in the process of bereavement. Rabbi David Wolpe,

reflects on this notion writing:

5 Ibid., p. 360-363.
% Ibid., p. 365.

38




My deepest prayer to God used to be to spare me from the pains of life
that | so dreaded. Now I see that that is the prayer of a child, Asaman ]
do not pray for a life without pain. Instead I pray: “Dear God, I know that
there will be pain in my life, and sadness, and loss. Please give me the
strength to create a life, together with those whom 1 love, where loss will
not be empty, where pain will not be purposeless. Help me find the faith
to'make loss matter. Amen.” .

A great Hasidic rabbi once taught: “Let me not die while | am still alive.” This is
the prayer of all those who confront loss and who struggle to put the pieces back together
and return to life. “Death is a great tragedy,” Rabbi Levy teaches us, “but to die while
we are still living, that is greatest tragedy of all.”® After experiencing a loss, tears and
sadness keep us alive by enabling us to resurrect the pieces of our {ives that can be
revived. Dr. Remen explains, “becoming numb to suffering will not make us happy.
The part in us that feels suffering is the same as the part that feels joy."™® It is only oy
through a deep and honest expression of sadness that tears of sorrow can be transformed | A 4
into seeds of hope. The meaning that often emerges from a process of grief offers us a
strength and power that never comes thmﬁgh the denial of loss or pain. These sacred

texts help us to see that while tears may not always be wiped away, they can be made

T AL T SR e sy,

holy.

8 Naomi Levy, To Begin Again. (New York: Alfred A. Knopf, 1999), p. 27. "

8 Rachel Naomi. Remen. Kitchen Table Wisdom. (New York: Riverhead
Books, 1996), p. 148.




Chapter Two: Sin and Repent

Within the maze of grief and bereavement that follows loss, it is not uncommon to
experience feelings of guilt.® The notion of “retributive-suffering” is, in fact, at the core
of the rabbinic theology expressed in classical Jewish texts.” In the wake of the
destruction of the Second Temple the rabbis did not say: “Their god is stronger than ours;
we must abandon our faith and adopt their ways.” There is even a rabbinic statement
that one should bless God for bad things as one does for good things.” Instead of
disparaging God and losing faith in the religious system that organized their lives, they
Iooked inward and began to reexamine their own role in the destruction they suffered. In
becoming acutely aware of their failures-- real or imagined, they began a process of
- heshbon nefesh, an accounting of their souls, that aimed to inspire reshuvah, a turning and
transformation of their society and their community’s relationship with God. Engaging
in this process of repentance represents both a sustained hope and faith in their religious
system as well as the seizing of an opport.unity to grow and make meaning from their
loss.

Psychodynamically, guilt actually serves an important function in response to
loss. Judith Viorst writes in Necessary Losses, that “while guilt deprives us of numerous

gratifications, we and our world would be monstrous minus guilt. For the freedoms we

% Rabbi Earl Groliman, Living with Loss, Healing with Hope. (Boston: Beacon
Press, 2000), p. 16.

* The terminology “retributive suffering” is David Kraemer's way of
expressing the dynamic of sutfering which underlies the Torah’s narrative drama. In
other words, transgression of the Divine Will finds its direct response in Divine
Retribution. David Kraemer, to Jewj fering abbini
Literature, (New York: Oxford Umversny Press, 1995), p. 18.

* Berakhot 54a.
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lose, our constraints and taboos, are necessary losses-- part of the price we pay for
civilization.”” Without question, there is good guilt and bad guilt, appropriate guilt and
inappropriate guilt. There is also indiscriminate guilt in which there is a failure to
distinguish between forbidden thoughts and forbidden deeds, potentially leading to
excessive guilt which is both disproportionate and psychologically unhealthy. However,
healthy guilt has the potential to evoke an appropriate sense of remorse and lead to

. changed behavior. This process can be a critical stage in responding to the awareness of
mortality which is awakened in a time of loss.” Understanding and respecting this .
notion, Martin Buber wrote that “there exists real guilt,” that there is value in the
“paining and admonishing heart” and that reparation, reconciliation, renewal require a
conscience “that does not shy away from the glance into the depths and that already in
admonishing envisages the way that leads across it... Man is the being who is capable of
becoming guilty and is capable of illuminating his guilt.” The Talmudic aggadot
examined in this chapter respond to the destruction of the Temple and give us the
opportunity explore the way in which guilt and the theology of sin and repentance can
provide meaning in the context of loss.

This chapter will briefly trace the evolution of rabbinic theology regarding

suffering, sin and repentance, and explore how this theodicy is reflected in the rabbinic

response to the destruction of the Temple.”® This survey is not exhaustive. After

% Judith Viorst, Necessary Losses. (New York: Ballantine Books, 1986), pp.
139-140.

% Ibid., pp. 141-150,

* Buber, Martin, May 1957. “Guilt and Guilt Feelings,” Psvchiatry, Vol. 20,
No. 2, p. 119, p. 118, p. 121, p. 128 as quoted in Judith Viorst’s Necessary [osses, (New
York: Ballantine Books, 1986), p. 150.

% This survey of the evolution of rabbinic theology regarding suffering is not

41

Vol

AATNATEI N TR T




analyzing several key Talmudic aggadot, the chapter will conclude with a presentation of
how this resporise to loss is understood in the field of pastoral care and éounseiing. The
clinical models of Rabbi Kerry Olitzky and Dr. Carol Ochs and Rabbi [srael Kestenbaum
serve as new paradigms for understanding this elemental stage of the grief process.

Rabbi Kerry Olitzky and Dr. Carol Ochs examine the role of teshuvah (repentance) in
spiritual guidance. Rabbi Kestenbaum interprets the rabbinic concept of “ben gil” as way
in which pastoral caregivers might address the sense of estrangement and exile that
results from sin in the context of suffering and loss.

After the Destruction of the Temple in the year 70 CE, Jews were once again
faced with the question, “Where is God and how will we atone for our sins?” Left
without the classical means of atonement and a priestly code which was rendered
irrelevant, the rabbis confronted the challenge of re-envisioning Jewish law and Jewish
life. Deeply: connected to the collective memory of the destruction of First Temple, the ‘
rabbis looked back to the Bible for comfon. strength, and guidance. The dominant
Biblical readings advance the notion that repentance leads to restoration.”® One need only
look back to the foundational stories of (ienesis to see that suffering is interpreted as a
direct punishment from God-- and expression of Divine Retribution. The classical
prophets also éxplain suffering by means of this cause and effect relationship (see, for
example, Jeremiah 25:11-12, Isaiah 3:16-26, 5:24-29, Ezekiel 3:17-21, and 39:23).
Isaiah.wrote: “Tell the righteous it shall be wél] with them, for they shall eat the fruit of
their deeds. Woe to the wicked, it shall be ill with them, for what their hands have done

shall be done to them” (Isaiah 3:10-11). The prophetic tradition asserted a direct {ink

exhaustive, but it offers 2 general understanding of the progression of rabbinic thinking
on this complicated theological issue.

% David Kraemer, Re g wi ing in Cl
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between disaster and guilt. For the prophets, the sin in question was most often national
(as opposed to individual in nature), in the sense that either the nation acted wrongly or
evil behavior was so widespread that it was characteristic of the nation as a whole. The
prophets also presumed a sense of proportion with regard to the severity of the sin and the
requisite punishment.”” In Ezekiel 33:32, we see that it is only by means of repentance
that the House of Israel will be assured of life.” This theology heiped to de-mystify both
the cause of the destruction and the path of recovery and is further advanced in much of
the Writings as well. Itis clear that while retributive suffering is not the only response to
loss in the Bible,” it is certainly central to Biblical ideology.

Dr. Michael Stone discusses the way in which theodicy became a central issue for
writers in the Second Tempie period. The documents he cites reflect the basic

assumptions that “Israel’s suffering was thought to be the result of sin; a punishment

~ inflicted by God who established a covenant with the nation. Israel’s fate was seen as

bound to Israel’s action and God’s justice.”'” For example, Stone cites “Achior the
Ammonite who suggests to Holofernes, the enemy general contemplating an attack on
Jerusalem, that he examine the deeds of Israel. Only if they had sinned against God couid
they be vanquished (Judith 5:17-18).” ' Also from the Second Temple age; Stone cites

the “Psalms of Solomon” in which a conclusion is reached that Pompey’s desecration of
Lilc_[m (New York: Oxford University Press, 1995), pp. 51-52.

" Robert Goldenberg “Early Explanations of the Destruction of Jerusalem,”
Journal of Jewish Studies 33 (1982), p. 519.

% David Kraemer, wi ine
Literature, (New York: Oxford Umvcrsxty Press, 1995), p. 21.

% See Job and Ecclesiastes.

'® M.E. Stone, “Reactions to Destruction of the Second Temple.” Jourmal for
the Study of Judajsm 12 (1981), p. 196.

9 fbid., p. 197.
43




e e

AR R T 5w

1730 vy e, T g T
- BRI

the Temple mount was the result of Israel’s sin (see, e.g., 2:1-3. 16)."* These two
examples are characteristic, Stone claims, of the theodicy expressed in other documents
of the time and are carried forward into the thinking and writing of future generations.
Well versed in the biblical tradition laid forth by earlier generations and perhaps
the contemporaneous writings of the Second Temple Period as well, the rabbis drew upon
these foundational ideas in attempting to understand and come to terms with the
catastrophe they faced in their time. The Mishnah, explains Dr. David Kraemer, upholds
this approach and insists that suffering, pain, and loss are “believed to be punishment for
sin, on the level of both the individual and the community.”'® For example we see in
Mishnah Shabbar 2:6 that “For three sins women die in childbirth: because they are not
cautious in [their observance of} niddah = the requirement for separation during their
menstruation (Leviticus 15:19-24)}, and in hallah [= the separation of the required
priestly portion from dough (Numbers 15:17-21)], and in the lighting of the [Sabbath]
candle.” In another mishnah attributed to Rabbi Meir in Kiddushin 4:14 we read,
“Rabbi Meir says: A man should never teach his son a clean and easy profession and pray
to the One who is master of wealth and possessions. For there is no profession in which
there is not poverty and wealth; for neither is poverty from the profession nor is weaith
from the profession, rather everything is according to his merit."'” Unambiguously, we
see an underlying value in the Mishnah that reward and punishment are operative in this
world. Dr. Kraemer points us to a most poignant expression of this theology articulated

in Mishnah Ta'anit (4:4) which describes the requirement of fasting and other restrictions

'% Ibid.

'® David Kraemer, ing i
Lditeraturg, (New York: Oxford Umvemty Press, 1995), p. 55.

% |bid., p. 56.
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in response to the anniversary of the destruction of the first and second Temples.
Kraemer remmarks that the restrictions impesed are nor mourning customs; rather, they are
titual restrictioﬁs associated with Yom K ippur éﬁd the process of atonement. “By
analogy,“i Kraemer reasons, “we may say that th"e present response to the destruction is
to seek atonement. Thus the destruction must be viewed 'as‘ evidence of and punishment
for sin (otherwise there would be no need for atonement).” ' While God’s mercy is also
extended at times in both the biblical and rabbinic sonrées, the biblical notion of perfect
justice is alive and well in the theology of the Mishnah. |

The Tosefta remains closely tied to the Mishnaic aréhaic precedent. We witness
only a slight shift as the Tosefta introduces comments on the destruction and offers hope
for its restoration. In Dr. Kraemer’s estimation, the rabbinic sensibility with regard to
retﬁbuﬁve suffering only begins to shift with the Aalakhic midrashim.‘aﬁ While the
Jerusalem Talmud’s response to suffering is rather strict and uncompromising,'® it is the
Babylonian Talmud which boldly chariers new terrain, expressing more radical views and
echoing conventional ones as well. Kraemer likens the Babylonian Talmud’s range to
“that of the biblical canon itself, where Deuteronomy, Ezekiel, Job, and Ecclesiastes are
all offered as authoritative (= divine) alternatives.”” The Babylonian aggadnt featured
in this chapter represent the dominant theology of Divine justice most characteristic of
the Talmud as a whole. As Dr, David Roskies asserts regarding rabbinic theodipy in

Midrash, “History was personalized. Abstract concepts of guilt-retribution-restoration

' Ibid., p. 60.
" Ibid., 211-212.
' Ibid., p. 213.
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were translated into dramatic vignettes.”

A s

Shabbar 119b-120a

Why was Jerusalem destroyed? Abaye sald because its people profaned
the Sabbath. As it is said, and they have closed their eves to My Sabbaths, ;
therefore I am profuned in their midst. (Ezekiel 22:26)."" Rabbi Abbahu ;
said it was becausc they ncglected their prayers, to recite the Shema

mornings and evenings. For it is said, Ak, Those who chase liguor from ;
early in the morning, and 1ill iate in the evening are inflamed by wine!
Who, at their banquets, have Ivre and lute, timbrel, flute, and wine; but
who never give a thought lo the plan of the Lord, and take no note of what

He is designing. Assuredly, My people will suffer exile for not giving

heed, its multitudes victims of hunger and its masses parched with thirst. oy
(Isaiah 5:11-13) Rabbi Hamnuna said because they stopped teaching
Torah to their children. For it is said, Pour it (your wrath) on the infant on
the street (Jeremiah 6:11) Why pour it out? Because the infant is on the
street (instead of having schools provide it for him). Ulla said it was
because they did not have an appropriate sense of boundaries with one
another. For it is written, They have acted shamefully; They have done
abhorrent things--vet they do not feel shame, and they cannot be made to0
blush. Assuredly, thev will fall among the falling, they will stumble a the
time when [ punish them-- said the Lord. (Jeremiah 6:15) Rabbi Yitzhak
said because the small and the great were made equal. For it is said,
Layman and priest shall fure alike; which is followed by, The earth shall
be utterly bare. It shall be utterly plundered. (1saiah 24:2-3)'"° Rabbi
Amram, quoting his father, Rabbi Simon ben Abba, who had quoted Rabbi

AT TR LT R ST R TR T v e

% David G. Roskies, ed, The Literature of Destruction: Jewish Responses to
Catastrophe. (Philadelphia: Jewish [Publication Society, 1989), p. 49.

'® Note that this verse is directly connected to priestly corruption (a perceived
cause of the destruction of the Temple) and is full of cultic and Temple imagery. The
whole verse reads:"Her priests have violated My Teaching: they have profaned what is
sacred to Me, they have not distinguished between the sacred and the profane, they have
not taught the difference between the unclean and the clean, and they have closed their
eyes to My sabbaths. I am profaned in their midst.”

WMANIYNI NOITIN X7 1INPI RHPD -1 123130 X2 5N vip-73 'ghp AP0 MAN A0NN DD
D3N3 5PN nmmi mYn
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10 “pegple,” here, is understood as a synonym for the humble masses; “priest” :
symbolizes the great. Like the aforementioned verse from Ezekiel, this verse draws T
attention to the context of the Temple cult. The rabbinic statement implies that the

Temple is destroyed precisely because the hierarchical structure which sustained it was

neglected.

46




Hanina, said it was because they did not rebuke each other. For it is said,
Her leaders were like stags that found no pasture: (Lamentations 1:6) Just
: as the {eader, the head of one is at the side of the others's tail, so Israel of
i that generation hid their faces in the earth,'" and did not rebuke each
other... Rav Yehudah said Jerusalem was destroyed because they held the
wise sages in contempt. For it is said, Bur they mocked the messengers of _
Guod und disdained His words and taunted His prophets until the wrath of
the Lord against His people grew beyond remedy. (Il Chronicles 36:16)
Rava said it was because there were no more trustworthy people in the :
city. For it is said, Roam the streets of Jerusalem, search its squares, look ;
about and take note: You will not find a inan, there is none who acts justly,
who seeks integrity that I should pardon her. (Jeremiah 5:1) Is that so?!
Didn’t Rabbi Ketina say that even at its worst Jerusalem always had some
trustworthy people. As it is said, For should a man seize his brother, in
whose father's house there is clothing: “Come, be a chief over us”-- ;
things that people cover themselves over with are in Your hand, (Isaiah

v 3:6)," “and let this ruin be under your care” -- things of which people do
not stand by unless they [first] stumble over them are in Your hands.
(They must first make mistakes before they arrive at certainty.);
[therefore] be our chief.

O L

A UL L -

Immediately we are struck in this aggadah with the profound need to determine a

L, ¢ A TIN (

reason for the Temple’s destruction. The rhetorical phrase, 2723 X728 2201 73707 &Y
- (meaning “It could have only been destroyed because of...”) gives us the sense that

g the rabbis are desperately seeking a reason for the calamity that befell them.'® Their

ST = Ty Y R A, a1

sense of God’s justice in this world is evident with the listing of each of the seven reasons

R Y L R

and their scriptural proofs. Like the Biblical prophets cited in the aggadah, the rabbis are

o 8

B
¥ insistent here on the connection between wickedness and disaster. In violating the

covenantal obligations set forth in the Torah, Israel could expect only catastrophe in

t 't A metaphor for deliberately shutting their eyes to evil.

' Rashi explains that when questioned on learning they hide themselves

pretending not to hear, because they cannot answer.

P i e s s e 8 ey

‘9 See also Midrash Aggadah 21:1 and a parallel source in Midrash Tehillim .
82:1: “Jerusalem was destroyed only because justice was perverted, as it is said, Your 5

rulers are rogues and cronies of thieves, everyone avid for presents and greedy for gifts
(Isaiah 1:23).” S
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return. The reasons for the Temple’s destruction include: profaning the Sabbath,
neglecting to say the prescribed prayers at the proper times, neglecting to teach children
Torah, the inability to feel a sense of shame and remorse, the inability to distinguish
between the priestly and non-priestly class, the cessation of personal rebuke/social
critique, the lack of respect for the learned elders of the community, and the lack of
trustworthy people. Each of these reasons implies both a legal and moral transgression.
.As Dr. Roskies writes, “The rabbis cut history down to manageéb!e siie bj;r disassembling
the Great Destruction into archetypes and moral lessons,”"" Rabbi Ketina's final
statement reminds us, however, that there are some thin gs that human beings cannot learn
or perform appropriﬁtel y until they féil by them. Itis only through sin, or wrong action,
that humans face their potential for change émd right action, enabling them to return to
God. |
This aggadah is not only a confessional intended for communal self-flageliation
and shame. Rather it is 2 demonstration of tﬁé rabbis’ courage to look critically at
themselves to identify what it may have Seen tha't either directly or indirectly led to
Jerusalem's destruction. Using the dominant rabbinic theodicy, this aggadah outlines
what was broken in their world, by virtue of their own sins. By calling attention to the
brokenness, they hoped to send out an exhortation of repair. The rabbis were highly
attuned to the notion that teshuvah would help them mitigate the sense of estrangement
they felt in relationship to God, the community, and themselves as individuals iﬁ the
wake of this trauma. It was the process of looking inward, not pointing the finger
outwards towards the oppressors, that would ultimately help them heal the broken society
with which they were left. These rabbis saw the destruction as an opportunity not only to
make sense of their loss, but to awaken their commitment to live just lives, create a holy
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community, and renew their covenant with God.

Yoma 9b
" The first Temple.why was it destroyed? Because of three things that were
in it: idol worship and prohibited sexual relations, and bloodshed. Idol

- worship, as it is written: For the couch is too short for siretching out i
(Isaiah 28:20). What is the meaning of the this verse? Rabbi Yonstan i
: said: “The couch [meaning the Temple] is too short to have two rulers ;
[implying God and false idols). And the cover too narrow for curling up
{Ibid.}! Rabbi Shmue! bar Najamani said: Every time Rabbi Y onatan :
would get to this verse he would weep. He would say: He {God] of Whom
it is written: He heaps up the ocean waters like a mound (Psalm 33:7), has !
an idol become God’s rival? Prohibited sexual relations, as it is writien:
The Lord said: Because the daughters of Zion are so vain and walk-- this
means that a tall woman would walk next to a short woman [to make
herself appear taller than she actually was and therefore more attractive],
with heads thrown back-- this means with erect posture, and with roving
eyes-- this means that they would wear eye makeup, and with mincing
gaits-- this means they pranced, making a tinkling with their feet (Isaiah
3:16)-- Rabbi Yitzhak said this means they wore perfume and sprayed it in
their shoes whenever they were around young unmarried men driving the
evil inclination into them like the venom of an angry [snake]. Bloodshed,
as it is written: AMenashe put so many innocent persons to death that he
filled Jerusalem [with blood ] from end to end (11 Kings 21:16). But the
second Temple.where they were engaged in the study of Torah, and [the
performance of| mitzyor and deeds of loving kindness, why was it
destroved? Beuvause there was in it baseless hatred. [This is] to teach you
that baseless hatred is equivalent to three [grave] transgressions: idol
worship and prohibited scxual relations and bloodshed.'*

As with the aggadah from Shuabbat described above, this aggadah makes the

powerful point that wrongdoing is at the root of catastrophe. The destruction was
unmistakably punishment for their sins. There is an initial parity set up between the

destruction of the First and Second Temples, but it eventually breaks down. Even worse

1% This translation is adapted from the translation in David Kraemer's Responses
ture, pp. 176-177 (which is based on the
Vilna edition and the Munich manuscript). This text is is all Tosefta Menajor 13:22 with
some slight differences.
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than the sins of idol worship, prohibited sexuai relations, and bioodshed, the people of the
Second Temple period, while occupying themselves with mitzvor, were also engaged in

baseless hatred. Because of the gravity of this moral sin above and beyond the rest, the

aggadah make the point that ongoing punishment was necessary-- namely the lack of

restoration after the destruction of the Second Temple. The gemara continues its search

116

for guilt.*® The following aggadic fragment from Kallah Rabbati'® offers a variation of

this aggadah.
Kallah Rabbati 54b '
According to Rabbi Yohanan, what was the cause of the destruction of the
First Temple? Idolatry. And of the Second Temple? Baseless hatred.
And baseless hatred is worse than idolatry. From where do we know this?
For it is written, Ephraim is addicted to images--let him be (Hosea 4:17).
As long as they are joined together-- even to worship their idols, let them
alone. And it is also written, Their hearts are divided; now they will bear
their guilt (Hosea 10:2).

While the aggadah from Yoma 9b implied that the sin of baseless hatred is worse
than idolatry, here, it is explicit.'"” This aggadah makes the pomt that sinning agamst
God by harbonng senseless hatred of another person is the gravest of sins, and it is
precisely this kind of communal sin which brought catastrophe upon the entire people of

Israel.

Gittin 55b-56a A
Rabbi Yohanan said, “What [is meant] by the Scripture, Happy is the man

U3 bid., p. 178-179.

"6 Kalluh Rabbati is one of the minor tractates appended to the end of Nezikin in
the Babylonian Talmud. There are two versions of this tractate, a shorter version
consisting of one chapter and a longer one containing ten chapters. The longer version,
from which this aggadah is taken, resembies the format of the Taimud, conststing of
beraitot and Gemara. There is disagreement over its authorship and dating. Some date it
to the 8th century and others attribute it to much earlier generations. (Enﬂg[_pgdm
Judaica. Kallah, pp. 708-710.)

"7 Note, however, that scholars are not certain that Kaflah Rabbari reflects the
perspective of the Babylonian Talmud on the whole.
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whe is cautious alwavs, but the one who hardens his heart falls into
misfortune (Proverbs 28:14)7” Jerusalem was destroyed because of -
Qamza and Bar Qamza, Tur Malka was destroyed because of a cock and a
hen. Beitar was destroyed because of a the shaft of a litter. Jerusalem was
destroyed because of Qamza and Bar Qamza. A certain man whose friend
- was named Qamza and whose enemy was named Bar Qamza held a
banquet. He said to his servant, “Go and bring me Qamza.” He went and
brought Bar Qamza. He (the host) came and found him sitting [at the
banquet]. He said, “Since that one (you) are the enemy of that man (me),
what are you doing here? Get up and leave.” He said to him, “Since I am
here, let me be, and I will pay for what [ eat and drink.” He said to him,
“No.” [He said,] “l will pay for Half the banquet.” He said to him, “No.”
{He said,] “I will pay for the whole banquet.” He said to him, “No.” He
grabbed him, forced him up and threw him out. He (Bar Qamaza) said,
“Since the rabbis were sitting and did not intervene, I will go and inform
against them at the King’s palace.” He said to the Emperor, “The Jews are
rebelling against you.” He said, “Who says?” He said to him, “Send a
sacrifice and see if they offer it.” He (the Emperor) sent a fine calf with
him (Bar Qamza)., While he was traveling he made a blemish in it, in the
upper lip, and some say in the withered spots of its eye, a place which we
(Jews) consider a biemish, but they (Romans) do not consider a blemish.
The rabbis considered offering it for the sake of maintaining peace with
the [ruling] kingdom. Rabbi Zecharia ben Avqulos said to them, “Should
they say that blemished animals may be offered on the altar?” The rabbis
considered killing him (Bar Qamza) in case he should go and tell him (the
Emperor). Rabbi Zecharia ben Avqulos said to them, “Should they say
that one who causes a blemish [to sacrifices} is killed?” Rabbi Yohanan
said, “The meekness of Zecharia ben Avqulos destroyed our temple and
burned our sanctuary and exiled us from our land.” He (the Emperor)
went and sent Nero the Emperor against them. When he arrived, he shot
an arrow to the East. It went and fell in Jerusalem. To the West.. It went
and fell in Jerusalem. To all four directions. It went and feli in

- Jerusalem. He said to a child, “Recite your study-verse to me.” He said to
him, “I will wreak my vengeance on Edom through My people Israel and
they shall take action against Edom in accordance with My blazing anger:
and they shall know my vengeance-- declares the Lord God (Ezekiel
25:14).” he said, “The Holy One, Blessed be He, wants (o destroy his
house and He wants to wipe clean his hands with that man (=me}!” He
fled and converted, and Rabbi Meir descended from him. He (the
Emperor) sent Vespasian the Emperor against them. He came and
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besieged it for three years.'"

This aggadah, which focuses exclusively on the second destruction, is taken from
a much longer composite narrative at Gittin 55b-58a, known as the “aggadot of
destruction.”""® Upon citing the scriptural verse from which the drash will emerge, the
sugya begins with an announcement: “Jerusalem was destroyed because of Qamza and
Bar Qamza. Tur Malka was destroyed because of a cock and a hen. Beitar was
destroyed because of a the shaft of a litter.” While this analysis will focus only on the
destruction of Jerusalem and the story of Qamza and Bar Qamzza, each of the three
suggestions is explored in the sugva. This is a profound story about the power of shame
and arrogance to wreak destruction upon a community and God’s beloved city and
Temple.

In this story, a certain man, a friend of Qamza and an enemy of Bar Qamza gives
a feast and requests that his servant invite Qamza. Instead, the servant mistakenly brings
Bar Qamza. The host publicly and shamelessly orders that Bar Qamza leave the
premises, despite Bar Qamza’s mu!tipteé pleas to allow him to stay and spare him his
dignity. But Bar Qamza is eventually ejected, and to make matters worse, the rabbis in
attendance do nothing to protest the action of the host. As a result, Bar Qamza decides to
take revenge by faisely reporting to the Roman emperor that the Jews were rebelling
against him. In order to prove this claim, Bar Qamza suggests that the emperor send a
sacrifice to be offered on his behalf at the Temple. The emperor agrees and Bar Qamza

promises to take the animal! to the Jews. On the way, however, Bar Qamza causes a

'8 This translation (based on his translation of Manuscript Arras 969) is taken
from Jeffrey Rubenstein, Talmudic Storjes, (Baltimore: The Johns Hopkins University

Press, 1999), pp. 140-141.

" Jeffrey Rubenstein, Talmudic Stories, (Baltimore: The Johns Hopkins
University Press, 1999), p. 140.
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blemish to the animal effectively disqualifying it from being offered for sacrificial

purposes in the Temple, In strict accordance with the law, Zecharia ben Avquios insists
that the laws regarding blemished sacrifices be obeyed regardless of the consequences.
The refusal to offer the animal (because of the blemish) offers proof to the emperor of the
Jew’s rebellion-and so the emperor sends Nero to destroy the city. After leaning that
God would punish the one who destroyed the Temple, however, Nero decides to send
Vespasian in his place, and from there follows the destruction of Jerusalem and the holy
Temple.

Jeffrey Rubenstein argues in his structural. analysis of this aggadah, that the “lack
of structure other than the linear progression coheres with one message of the story : that
in the absence of decisive action events tend to snowball until calamity results.”™*
Rubenstein argues that form contributes to the message; in this case, the sin of silence
perpetrated by the rabbis who stand by in the face of injustice at the feast, bring about the
destruction of Jerusalem. He also argues in his literary analysis that the prolepsis form
(whereby a short summary statement of ihe cuimination is provided at the outset); in
which the mention of the destruction of Jerusalem is a flash forward to the end o.f the
story, shifts the focus of the story from “whaut will happen (since this is known) to how
and why it happened.”"™ This literary technique enables the reader to identify the
primary narrative tension in the story as the meekness and moral failure of the rabbis.
And it is this point that connects us to the scriptural verse cited at the outset.

While the first half of the verse “Happy is the man who is cautious always, but the

one who hardens his heart falls into misfortune” (Proverbs 28:14) celebrates the cautious

120 1bid., p. 147.
2 Tbid.
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and God-fearing man, the second half of the verse conditions the promise of happiness
upon the ability to act, re-act, aua remain sensitive to the world around him. As
Rubenstein explains, “The same fear of God that instills a sense of meekness, taken too
far and applied in the wrong setting, results in paralysis and misf o?tune, in the destruction
of Jerusalem.”® Rubenstein’s final thesis is that this stbry is ultimately about the failures
of rabbinic léédership. Unwilling to compromise, make difficult decisions, and take legal
risks, the rabbis bring pain and suffering on their community.'” |

Dr. David Kraemer's analysis of this ciggaa‘ah seems to agree with Rubenstein’s
final assertion. At the end of this ageadah God is descnbed as supportmg Bar Qamza by

destroying the Temple. Kraemer suggests that this line would be better translated as

' “aiiowmg the Temple to be destroyed based on the fact that earlier in the aggadah, God

is praised for remaining silent in the face of Titus’s abominations. Kraemer writes, “The
God of the destruction is a God of silence, nf‘ self-removai but not of intervention... we
would do better to understand God’s position as one of passive cooperation. The
destruction itself is the mechanical result of human frailties and failures.™** The
dominant rabbinic model is clear: accounting for suffering and ﬁealing from loss
demands that humans also take responsibility for thenr actions and atone for their sins.
This process of teshuvah is intimately connected to the restoration or redemptlon that

awaits.

Berakhot 55a
Both Rabbi Yohanan and Rabbi Eleazar said, "As long as the Temple was

2 Ibid., p. 151.
2 Ibid., pp. 159-160.

*** David Kraemer, Responses to Jewish Suffering in Classical Rabbinic
Literature, (New York: Oxford University Press, 1995}, pp. 181-182.
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in existence, its altar was the means of atonement for lsrael, but now each
person's table is the means of atonement.”

Among its many functions, the Temple and its cult were the means for atonement
for both individuals and the community in the House of Israel. The rabbis struggled with
how the community would effectively repent in their new religious world order. In this
text, we see tﬁe dramatic shift that took place from the centralized place of atonement

s (primarily in the hands of the priestly class) to the individual ﬁomes of each and every
member of the people of Israel. This signals a radical change in the democratization and
decentralization of Jewish life. As Jacob Neusner writes, “The Pharisees thus arrogéted
to themselves-- and to all Jews equally-- the status of the Temple prieéts and.did the
things which priests must do on account of that status. The table of every Jew in his
home was seen to be like the table of the Lord in the Jerusalem Temple.”'?

It is important to note that the rabbié did.not eliminate the system of identifying
sin and offering the proper atonement; rather, they ingeniously recreated an innovative
and substitutional system that would enable the cornmunity and individuals to carry on
the values and legal principles of Judaism. In effect, this text assumes that eating a meal
at one’s ;:lining table, like sacrificing at the altar in the Temple, brings one closer to God
and facilitates atonement. Unlike other aspects of Temple‘ life which fell into desuetude,
this short aggadic statement reminds us that repentance was a piilar of Jewish faith and
Jewish living that the rabbis were intent on preserving it-- with or without the Temple.

This physical and symbolic substitution of sacrifices for conféssion, contrition,

and atonement is featured in another aggadic source attributed to Yehoshua ben Levi.

"% Jacob Neusner, “Judaism in a Time of Crisis: Four Responses to the

Destruction of the Second Temple,” in Early Rabbinic Judaism. (Leiden: E.J. Brill,
1975), p. 44,
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Sanhedrin 43b

Rabbi Yehoshua ben Levi said: One who sacrifices his evil mchnatxon and
confesses over it, the verse regards him as if he honored God in tow
worlds, this one and the world to come, for it is written, Whoever
sacrifices a thanksgiving offering honors Me™ (Psalm 50:23). And Rabbi
Yehoshua ben Levi said: When the Temple stood [if] a person offered an
olah {= expiation sacrifice], he receives credit for an oluh, a minfuh (= a
-tribute sacrifice], he receives credit for a minhah, but one who is humble,
the verse regards him as if he offered all the sacrifices, as it is said, A
sacrifice to God is a contrite spirit [; God, You will not despise a contrite
and crushed heart] (Psalm 51:19), Moreover, his prayer is not despised as
it is said, God, You will not despise a contrite and crushed heart."*®

In this aggadah, we see the rabbis adding a dimension of morality to the
sacrificial atonement process. Baruch Bokser writes: “This verse [taken from Psalm 51]
describes David beseeching God to forgive him for his sins with Bathsheba. Since he
knows that sacrifices will not appease God (verse 18), perhaps because he willfully
sinned while sacrifices atone only for inadvertent acts, David appeals to Him in
confession and prayer and asks the Lord 1o make him a mode! for all sinners that they too
can repent (verse 15)."% David, like the rabbis, identifies a connection between his
transgressions and the suffering that has come upon him. The only way to emerge from
this impﬁre state is through God’s mercy and sincere repentance. In a sense, by
‘democratizing the atonement process. as exemplified in the two aforementioned aggadot,
the rabbis expressed a desire and need for all Jews ta do heshbon nefesh and repent, and
as a result, to establish greater closeness to God in the face of their suffering and loss.

The aforementioned rabbinic texts were created and passed on to explore the

question of the destruction of the Temple but are used today as we face loss in our own

1% Translation based upon that of Baruch M. Bokser. in “Rabbinic Responses to
Catastrophe: From Continuity to Discontinuity,” i

for Jewish Research 50 (1983), p. 51.
27 Ibid.




lives. While there is much we can learn from these aggador, it is important to note that

destruction of the Temple in Jerusalem is not necessarily relatabie to the experiences of

loss and destruction we face today. These aggador are particularly poignant, however, in
examining the way we construct “causality” in our lives and the world around us as well
as the distinctive response of repentance which the rabbis so powerfully advanced. While
it is possible that the rabbis deliberately crafted their “guilty” responses in order to
present rabbinic Judaism as a response (or solution), “guiit,” in a clinical sense, is an
extremely primal response to loss. This powerful emotion expresses the anger that one
feels for being forced to suffer which is so painful and continuous that it is eventually
turned inward." One can, in fact, easily be driven into an irrational state of breast-
beating and seif-flagellation in order to satisfy an insatiable urge to punish oneself.
While a pastoral caregiver may help the mourner put the mistakes or misjudgments in the
proper perspective and suggest why the moumer could not possibly have known what the
implications of those decisions would be, the emotion is not rooted in reason. Instead, it
is often a healthy part of the nature of bereavement itself.

Rabbi Jacob Goldberg explains the sources from which the emotion of guilt
emerges. One of the sources of guilt is what is known as “survivor’s guilt”-- a tension
between limitless love and extreme selfishness. He writes, “On the one hand, there is a
genuine sadness at the cutoff of the life of the beloved; on the other, thereis a ;:urprising
covert exultation at being alive.” ' This is not to say that the mourner can necessarily
identify this emotional paradox. The counselor, however, needs to appreciate the vague,

complex, and even irrational response of guilt. The second source of guiit Rabbi

I8 Rabbi Jacob Goldberg, Pastoral Bereavement Counseling. (New York:
Human Sciences Press, Inc., 1989), p. 126.

2 Tbid., p. 128.
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Goldberg points to is the mourner’s own unconscious nee “to reassert a sense of control
over his own destiny.” He goes on to say that, “This too leads to conflicting feelings.
One part of his being perceives that he is forced to accept the reality of loss of control
while another part is squirming and rebelling against it."* Loss leaves people feeling
utterly helpless. In time, healthy guilt and repentéiice may offer niournelfs a way of
rehabilitating their sense of contro} and order in the world. The objective of the pastoral
caregiver is not to analyze or rationalize the emotion of guilt; rather, he or she is charged
with identifying it, listening to it, and compassionately guiding the mourner toward
recognizing it, working through it, and using it toward a productive and healing end.

The Hebrew word for sin, 4eir, can be understand in several different ways
including: the arrow that misses the mark, a transgression of a God-given commandment,
or a disregard for the standards of behavior established by the rabbis.'”” Early on in the
Torah we read, “Why are you distressed and why is your face failen? Surely, if you do
right, there is inspiration. But if you do not do right sin crouches at the door; It’s urge is
toward you, yet you can be its master” (Genesis 4:6-7). Dr. Ochs and Rabbi Olitzky
explain that we are taught two things in this powerful verse. They write, “First, our
distress and our feeling of being downcast mark our vulnerability to temptation. But
second, we can master the urge to sin, we can be uplifted to overcome it.”"* They go on
to describe the role of the spiritual guide as one who helps seekers see this truth and
encourage them along their way-- all the while, nurturing the seekers’ relationship with

God. Ochs and Olitzky claim that the focus shouid remain on the motivation of the sin,

3 Yid., p. 129.

13 Carol Ochs and Kerry M. Olitzky, Jewish Spiritual Guidance. (San
Francisco: Josey Bass, Inc., 1997), p. 135.

2 Tbid.
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not the specific behavior itself, because it is a direct reflection of the state of one’s

relationship with God."” Interestingly, the cure for the sin is returning to God (feshuvah),

not distancing oneself from God. These authors poignantly write,

If sin implies that we have ceased to follow the pillar of cloud, reshuivah is

a decision to look beyond the effect of the error and to seek the cloud
again. If sin is regarded as falling asleep, reshuvah is waking up. If sin is
failure to see and esteem the sacred text of the other, reshuvah is a
heightened sense of the other. If sin is weariness, 7eshuvah is a shaking
off of weariness. Teshuvah is renewal of our covenant with God."

The role of the spiritual guide is to alert the seeker to the wake-up call for teshuvah, help
the seeker discern God’s presence in al that happens, keep the seeker’s relationship with
God changing and growing, foster openness and attentiveness in the seeker to the gift of
God’s guidance, and ultimately, to help the seeker find the strength to “endure the
spiritual desert.”'**

Hosea exhorts the people to “Retum O Istael, to the Lord your God"” (Hosea
14:2). He asks them to go back to God and continue searching for God even when God
feels absent. Feeling and experiencing God in the darkness, or the “desert,” is one of the
deepest spiritual challenges. But instead of escaping from God in the face of loss, it is

the role of the pastoral care giver to help those who have experienced loss to choose to

- 1ook for God again. It is not only about returning to. God; rather, it is about returning God

to this world. For it is in this spirit that God says, “] will heal their affliction generously

and I will take them back in love™ (Hosea 14:5).

Despite this mandate to return to God and return God to the world, the question of

% Ibid., pp. 135-136.
' Tbid., 150,
U3 Ibid., pp. 150-154.




“Why?” or “Why me?” inevitably arises in the context of loss and suffering. This

question has no truly satisfying answer.”® However, even if an answer offers no comfort -

or relief, it is a real and nagging human urge to ask such é_;ugstions. As Rabbi Kemry
Olitzky writes, “We may never 'dis_cover a reason for our suffering, but we have to be
unafraid to search for it, even outside traditional pérameters.”"" Pastoral care givers may
address such questions in a myriad of ways. One approach is to examiné the feelings that
accompany these existential questions including: anger, loneliness, and helplessness.
Validating and affirming the feelings that come with loss may, in effect, satisfy the need
for a concrete answer or explanation for our suffering. Asking the “why” question, may
in fact give rise to healing-- both in the way we respond to and make meaning from our

. loss.

Healing comes from the process of reaching for and engaging in a relationship
with God. These underlying existential questions which are addressed in the
aforementioned aggadot have the potential to both lead us toward a deeper, more
nuanced relationship with the Divine und to teach us how we might change our ways and
live holier lives. Recognizing that sin is a part of every person and every cumrr{unity’s
life, Rabbi Joseph Dov Soloveitchik offers a complex and rich interpretation of

repentance. He suggests:

There is another way-- not by annihilating evil but by rectifying and

%6 Following the aggaduh from Yoma 9b (with a parallel at yYoma 1:1 38cd), the
following statement is recorded: “"Rabbi Yohanan and Rabbi Eleazar-- both of them said:
the earlier generation, whose sin was revealed-- their endtime was {also] revealed. the
later generation, whose sin was not revealed-- their endtime was {also] not revealed.”
This statement reminds us that these rabbis did not know why the Temple was destroyed

~and when it would be rebuilt. Despite the search, no sin could provide a satisfying
answer. (See Robert Goldenberg, “Destruction of Jerusalem,” p. 524.)

57 Kerry Olitzky, Jewish Paths toward Healing and Wholeness. (Vermont:
Jewish Lights Publishing, 2000), p. 6. '
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elevating it. This repentance does not entail making a clean break with the
past or obliterating memories. It allows man, at one and the same time, to
continue to identify with the past and still return to God in
repentance...[this type of repentance] infuses him with a burning desire to
come as near as he can to the Creator of the Universe and attain spiritual
heights undreamed of before he sinned. Man then becomes infused with
strength and power he did not have previously... It is the memory of sin
“that releases the power within the inner depths of the soul of the penitent
to do greater things than ever before. The energy of sin can be used to
bring one to new heights.”™®

In other words, like the rabbis, Soloveitchik argues there is value in remembering and
even memorializing the ways in which we have erred. In stead of denying or
disconnecting from sin, there is a way of elevating and repairing it so as neverto do it
again. This process is in itself empowering and healing. Repentance is not a one time
occurence; rather, it is an ongoing process. Rabbi Olitzky reminds us of the rabbis’
advice:“Repent a day before your death™ (Pirke Avor 2:10), which, of course, means
every day.™

The U’netaneh Tokef, a central prayer in the liturgy of the Days of Awe, offers us
a compelling response to the uncertain nature of life and our existence in the face of loss
as well as én additional angle pastoral care givers right address with those who are
suffering from loss. The prayer says: “On Rosh Hashanah it is written, and on Yom
Kippur it is sealed... Who shall live, and who shall die... But repentance, prayer, and
deeds of loving kindness can lessen the severity of the decree.” In other words, human
beings may not control their ultimate fate, but they can choose the way in which they

respond to their loss and suffering. Repentance is the first of the three foundational

% Rabbi Joseph Dov Soloveitchik, On Repentance, translated and edited by
Pmchas Peli. (New Jersey: Jason Aronson Inc., 1996), p. 254.

% Ibid., p.91.
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responses to suffering cited in this medieval prayer and echoed in classical Jewish
sources. Rabbi Myriam Klotz, the Rabbinic Director of the Kimmel-Spilier Jewish
Healing Center in Delaware and the spiritual director at the Reconstructionist Rabbinical
College writes that “Suffering often challenges us to reconsider our long-held self-image
and to consider carefully how we have been living. Suffering can prompt self-
examination, calling us to learn from our mistakes and to move on. One can respond to

) suffering by doing reshuvah-- seizing the opportunity to make a fresh start.” '
Repentance can be constructive, and even redemptive. In the words of the Gerer Rebbe,
“As the seed contains the fruit, so exile contains the essence of redemption within
itself.”!¥!

The notion of estrangement or exile is, in fact, closely related to the experience of
suffering and loss in the field of pastoral care. When we sin, we enter a sort of spiritual
exile. Distance from ourselves, from others, and from God. Dorothy Soell, in her classic
book, Suffering, describes suffering as an experience of estrangement that can be
discerned on three levels: community, family, and self."? We see this manifested in the
way people; who have experienced pain, illness, or loss feel disconnected and alone even
when there are others around them. We also see this in the way people fee! separated

. from themselves, or the people that they knew themselves as before they expﬁﬁenced
loss. The relationship to community, family, and self must be renegociated and

refashioned to meet the new reality of those who grieve.

0 Rabbi Myriam Klotz, “Wresting Blessings: A Pastoral Response to Suffering,”

in Jewish Pastoral Care. Ed. Rabbi Dayle Friedman. (Vermont: Jewish Lights
Publishing, 2001), p. 49. -

' David Wolpe, Making Loss Matter. (New York: Riverhead Books, 1999), p.

45,

2 Dorothy Soelle, Suffering. (Philadelphia: Fortress Press, 1975).
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Rabbi Israel Kestenbaum writes extensively on the notion of “ben gil” as it
pertains to the way pastoral care givers might respond to the sense of estrangement of
those who suffer and grieve. The Talmud teaches that “anyone who visits the sick takes
away one-sixtieth of his or her suffering,”" but adds that the statement is only true of the
visitor is “ben'*gilo.” Commentators argue over the precise meaning of this phrase. Some
suggest the visitor should be the same age as the one visited, while other interpret it to
mean that the visitor must be of the same astrological sign.'* Rabbi Kestenbaum
comments. that in either case, whether of similar age or temperament, such a person has
“a greater capacity to create an empathic bond and hence, a healing relationship.”'*
Empathy is the comerstox;ne of pastoral care and the gift of a healing relationship. In
order to create this empathic bond, however, the care giver must be able to identify the
sense of estrangement within him or herself. Rabbi Kestenbaum writes that this means
having access to our own stoties and our sense of vulnerability.'*” This does not imply

that there will ever be complete understanding or identification with the other, but it does

mean thflt by exploring feelings of estrangement within oneself, the pastoral care giver is

better equipped to help others grow and heal from their experiences of loss.

e Babylonian Talmud Nedurim 39a. Various versions of the text differ as to
whether the visitor alleviates one-sisteieth of the “suffering” of the sick or of the “illness”
itself according to Rabbi Israel Kestenbaum, “The Gift of Healing Relationship,” in

Jewish Pastoral Care Ed. Rabbi Dayle Friedman. (Vermont: Jewish Lights Pubhshmg,
2001), p. 14.

" “Either young like him or an elderly visitor for the elderly, “ Rashi, Nedarim

3%a.

143 Rabbenu Nisim, Nedarim 39a.

"6 Rabbi Israel Kestenbaum, “The Gift of Healing Relationship,” in Jewish
Pastoral Care Ed. Rabbi Dayle Friedman. (Vermont: Jewish Lights Publishing, 2001),
p.7.

7 1bid., pp. 9, 13.




We read in the Talmud, “when a person sees suffering come upon him, he should
examine his ways.”*® Like Rabbi Kerry Olitzky, I do not interpret this to mean that those
who suffer necessarily deserve the pain and anguish they experience; However, it is
possible and potentially beneficial to imagine the ways in which they may have
contributed to its emergence. And it is precisely this process of scrutinizing our actions
and establishing new priorities that may best promote the healing that is so desperately
needed. In examining past behaviors and linking them to the present experience of
suffering, change can emerge, enabling people to build a fonndation for the future.'”
Pastoral care givers are charged with helping navigate the difficult, yet rewarding path of
repentance and forgiveness. Rabbi David Wolpe writes so eloquently, “To be cast out is
to lose trust, but to build a home inside is to regain that trust in ourseives and in other

people... Leaving can be an opportunity.”®

i Babylonian Talmud, Berakhor Sa.

“* Kerry Olitzky, Jewish Paths toward Healing and Wholeness. (Vermont:
Jewish Lights Publzshmg, 2000), p. Xxx.

' David Wolpe, Making Loss Matter. (New York: Riverhead Books, 1999), p

47.




The destruction of the Temple left the rabbis ever more devoted to the
preservation and creation of a living, authentic, and relevant Judaism. In order to
preserve continuity and guard against discontinuity with the past, the rabbis
progressively, creatively, and painstakingly re-created a religious order built upon the
foundation stones of the Judaism they knew while making significant paradigmatic
changes in light of the Temple’s destruction. Dr. Baruch Bokser writes, “Itisa
commonplace that rabbinic Judaism heightened the importance of extra-Temple practices
... as part of a response to the destruction of the Second Temple and the end of the

sacrificial system."®

Torah study, prayer, and acts of lovingkindness became the three
pillars of Jewish life after the destruction of the Temple.'** Each of these pillars was

explored, expanded, and made relevant to Jews as a way of both responding to the crisis

they faced and re-envisioning a new, and even improved way, of religious observance.

Bokser calls this process the “selection and reworking of the biblical heritage to fill the
gulf created by the Temple’s loss.”'™ No longer a people of the Temple or the land, the
rabbis devised a new way of being in which Jews truly became “the people of the book.”
In the words of the contemporary author and essayist, Jonathan Rosen, “It wasn't a

calcified culture but a flexible one, that helped prepare those Jews to endure the chaos of

'3 Baruch Bokser, “Rabbinic Responses to Catastrophe: From Continuity to
Discontinuity.” Proceedings of the American Academy for Jewish Research 50 (1983),
p- 37. .

"2 This is based on the “The Three Pillars of Simeon the Righteous” recorded in
the fourth chapter of Avot [’Rabbi Natan.

' Baruch Bokser, “Rabbinic Responses to Catastrophe: From Continuity to
Discontinuity.” Proceedings of the American Academy for Jewish Rescarch 50 (1983),
p.37.

65




a shifting world.”"™

This chapter will begin by briefly outlining the development of substitutional
responses to the destruction in rabbinic literature and as well as sketch the
psychodynamig issues which undergird this process. The chapter will then analyze
particular Talmudic aggadot that are representative of the process of sanctifying and
institutionalizing rabbinic Judaism in place of the Temple rites which could no longer be

- practiced after the destruction. Finally, this chapter will explbre some therapeutic and -

pastoral care literature which connect this rabbinic process to the psychological and
spiritual process of re-organizing, re-prioritizing, and re-envisioning life that occurs after
experiencing é traumatic loss. In particular, 1 will examine the works of Rabbi Goldberg,
who focuses on the context of pastoral bereavement counseling, Judith Viorst, who
investigates the psychology of transition and integration, and Dr. Judith Lewish Herman
who explores this stage of recovery in response to trauma. -Additionally, I will comment
upon the role of Torah, prayer, and acts of lovingkindess in pastoral care with those
facing loss.

The Mishnah, our earfiest example of the rabbinic treatment of the Temple’s loss,
deals with this reality in various ways. One approach is to wnte " as if the Temple

remains operative while simultaneously describing * extra-Temple rites.”™* Bokser

' Jonathan Rosen, The Talmud and the Internet. (New York: Farrar, Straus,
and Giroux, 2000), p. 83.

% Note that there are conflicting tdeas on the oral or written nature of the

Mishnah’s transmission. See Martin Jaffee, : Wri
Tradition in Palestinian Judaism. (New York: Oxford Umversny Press, 2001).

1% The distinction “extra-Temple,” is used by Baruch Bokser (See “Rabbinic
Responses to Catastrophe: From Continuity to Discontinuity” and “Ma’al and Blessings
Over Food: Rabbinic Transformation of Cultic Terminology and Alternative Modes of
Piety”). [ will use this phrase in order to describe religious practices that were innovated
in response to the loss of sacrificial rites or religious practices which may have been in
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explains that,”In contrast to biblical and Second Temple sources which characterize the
latter practices as secondary, contingent on the official cult, or mere private means of
piety designed to supplement the public ones, the Mishnah gives them an independent
and heightened role.”™” In this way, the Mishnah succeeds in innovating “by
restructuring the old patters without necessarily openly introducing new ideas or
rituals.”’® In a similar fashion, the Tosefta notes how the extra-Temple rites may serve

" to fulfill the religious needs which were previously performed only through the T@mp]e,
however, these substitutes are never deemed “replacements.”® So while the Tosefta is
not explicit in ackndwledging the loss of the Temple, it attempts to fill the gulf créated by
its destruction. It is only later amoraic sources which establish a formulation in which the
substitutional response might actually serve as replacements and even superior
alternatives to the earlier Temple rites. We also know that by the year 70 CE, the Temple
had already lost some influence bécause of the invention of the synagogue which was

proliferating in the Land of Israe! and beyond.'® One scholar suggests that

effect (i.e. the study of Torah), but took on heightened significance (in place of the
sacrifices) in the wake of the Temple's destruction.

7 Ibid., p. 41.

. '™ Ibid. See also Mishnah Pe’ah 1:1 in which we read: “These are the things tha
have no measure: corners of the field |ieit for the poor], and the first fruits [to be taken to
Jerusalem], and appearing {at the Temple on the three pilgrimage festivals], -and acts of
loving kindness, and study of Torah. And these are the things that a person benefits from
their fruit in this world and the capital is laid up for him in the world to come: honoring
[one’s] father and mother, and acts of loving kindness, and bringing peace between a
person and his fellow, and the study of T orah is equal to them all.”

'* Ibid., p. 44. See also Tosefta Pe'ah 4:19, 21 in which we read “Charity and
acts of loving kindness are equal (o (shkulin k'neged) all the commandments in the
Torah.”

'® David William Nelson, Rﬁ&n&&ﬂh&&&ﬂ&hﬁuﬁhﬁm@l&m&m
ic . (Michigan: University Microfilms Intemational, 1991), p. 4.

Also note, however, that ‘the Temple and the synagogue served different functions that
are not necessarily mutually exclusive. There may nor be a causal relationship between
the diminishing of the Temple's significance and the proliferation of synagogue life.

67




—_

ey it ik e b e b ey AT e T

The synagogue universalized official Jewish ritual practice while
democratizing worship by taking it out of priestly hands... Moreover. the
synagogue radically changed the content of this ritual, shifting the focus
from sacrifice and libation to Torah study and prayer. Finally, the
synagogue welcomed within its confines the congregation as a whole,
‘unlike the Temple where people were kept at a distance, often far removed
from the scene of the ritual.'”
We understand, therefore, that the emergence of rabbinic Judaism was the result of the
catastrophic destruction of the Temple in addition to other historical, religious, cultural,
social, political, and economic forces that were already at play.'®
The amoraic approach to the destruction openly acknowledges that substitutional,
extra-Temple practices may replace or serve as superior alternatives to the Temple rites.
Bokser cites several texts, including Sukkah 49b and Berakhotr 32b which are designed to
emphasize this new way of thinking. In these texts, the superiority of acts of
lovingkindness, charity, and prayer are contrasted with the inferiority of the animal
offerings. This also reflects the likely reality in which people felt sufficiently distant
from the sacrificial system on a physical, emotional, and psychological level.'® The
Babylonian amoraic sources have parallel statements in the post-mishnaic Palestinian

texts as well. We read, for example, in Yerushalmi Berakhot 2:1, 4b that God prefers

charity and justice over sacrifices, and that prayer in a synagogue is equivalent to offering

16! 11 Levine, “The Second Temple Synagogue: The Formative Years,” lnThe

Svnagogue ip Late Antiquity (Philadelphia: JTSA/ASOR 1987), p. 7 (as quoted in David
William Nelson, Respouses to the Destruction of the Second Temple in the Tannaitic

Midrashim. (Michigan: University Microfilms International, 1991}, p. 5.)

'8 See also Jacob Neusner’s “Emergent Rabbinic Judaism in a Time of Crisis,” in

- Early Rabbinjc Judaism. (Leiden: EJ Brill, 1975) in which he discusses the proliferation

and popularity of synagogue life long before the Temple was destroyed.
' Tbid., pp. 47-50.
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a pure tribute offering (minhah).'>
Bokser concludes that the patterns he witnessed {from his literary observations

- may also reflect a certain historical reality, In other words, the different trends in

e —— e ———

thinking may correspond to different chronological stages. He claims that “people’s
thinking might reflect the degree of social significance that they attached to the Temple
cult. The more they accepted the Temple’s loss, the greater on a practical level did they
) openly speak of superseding it.” It makes sense, therefore, that Talmudic sources
nostalgically glorified the Temple while at the same time used their creativity and .
distance from the actual destruction to re-imagine Jewish law and Jewish life. .This
pattern has strong resonances in the psychodynamic regponse to trauma and loss as well.
Dr. Mortimer Ostow’s psychoanalytical study in Jewish responses to crisis -
describes this process as “working through.” He writes that this “is a process of
accommodating to the traumatic disruption of the group’s life by taking proper
cognizance.of the facts, remoralizing the group, and making appropriate plans for the
future.”'® By virtue of this process, the rabbis devised a new basis for the functioning of
Jewish life over the course of several centuries. Ostow includes in this pracess activities

such as:

Recollecting the traumatic events in detail so as to overcome the denial
which was the initial response to overwhelming trauma; examining the
implications of these events for the present and the future; recollecting
similar events from the past and taking courage from the fact that they
were overcome; reconstructing personal and group myths which provide a
sense of origin, continuity, identity and destiny; [and] making practical

' Baruch Bokser, “Rabbinic Responses to Catastrophe: From Continuity to

Discontinuity.” ﬂwmmmw 50 (1983),
p. 52.

'S Mortimer Ostow, “The Jewish Response to Crisis.” Conservative Judaism 33
(Summer 1980), p. 25.
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plans for the future that will compensate for the losses of the trauma and
that will promise a reasonable prospect of protection against similar
trauma in the future.'®
The implications of “working through” trauma may include a renewed sense of purpose,
identity, moralization, and rebirth. | -

Robert Goldenberg, another scholar who writes on this topic. éxplains that the
rabbis reacted in two ways. One approach was to substitute activities linked to the
Temple cult. Another approach was centered on &eﬁrﬂ'ng the substitutes as temporary
until the cult was restored in some future time. Substituting activities linked to the
Temple cult, Goldenberg claims, forces people to come to terms with tragedy from a
psychological perspective by adjusting to the lost and moving beyond it. This reaction is
?erhaps the most difficult, but is deemed the healthiest in the long term. The second
reaction is initially much less psychologically painful, but is not as healthy in the long
term because it avoids a final process of “working through” the loss and coping with the
grief. Goldenberg asserts that the rabbinic respoﬁse hovers somewhere between those
two poles‘by pre:serving ancient religious forms while completely revising their
content.'” ' -

The following aggador represent a sampling of rabbinic material which express
the value of substitutional responses in the wake of the destruction of the Temple. The
rabbis, over the course of hundreds of years, confronted their loss through study and

observance of mitzvor. The primary substitutional responses include: the study of Torah,

% Ibid., pp. 15-16.

‘7 See Robert Goldenberg, “The Broken Axis: Rabbinic Judaism and the Fall of
Jerusalem,” lournal of the Americap Academy of Religion 45 Supplement (1977):
869-882 and Robert Goldenberg “Early Explanations of the Destruction of Jerusalem,”
Jourpal of Jewish Studies 33 (1982): 518-525.
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prayer, and acts of lovingkindness.

Shabbat 30a
Said He [God to King David], For a dav in thy courts is betier than a

. thousand [anywhere else] (Psalms 84:11): Better is to Me the one day that
one sits and engages in learning Torah than one thousand burnt-offerings
which your son Solomon is destined to sacrifice before Me on the aitar.

In this short aggadah in which David inquires of God about his death, the
principle is clearly presented: Study itself is regarded in rabbinic Judéism as an act of
sacrificial worship. In fact, the study of Torah is, in this case, superior to the offering of
sacrifices.'® It is also worth noting that this passage is attributed to Rav Yehudah and
Rav, both of whom are considered to be early amoraim. The fact that they were
amoraim, albeit at the beginning of that period, may account for their attitude regarding
extra-Temple rites-- namely, their willingness to declare the superiority of extra-Temple
rites as opposed to earlier sources which weré more reluctant to do so. This new
relationship between Torah study and Temple worship is exhibited once again in the

following aggadah.

'® We see a similar sentiment expressed in Sanedrin 44b: “Rav Shmuel bar
Unia said in the name of Rav: The study of the Torah is more important than the offering
of the Tamid [sacrifice], since it is written, I have now come (Joshua 5:14) [to reprimand
you, Joshua-- not on account of your failure to offer the Tamid sacrifice, but for the
present offence-- neglecting the study of the law].” This Talmudic statement follows a
mishnah which discusses the appropriate forms of confession for the guilty person who
stands ten cubits from the place of his imminent stoning. The person facing the death
penalty is instructed to confess in order to preserve a portion for himself in the world to
come. The ultimate message of this aggada# is that it is more serious an offense to waste
time that could be spent studying Torah (bittul Torah) than to miss offering a sacrifice.
See also Megilluh 16b in which we read:“Rav-- or some say Rav Shmue! bar Marta--
said: The study of the Torah is superior to the building of the Temple, for as long as
Barukh ben Neriah was alive, Ezra would not leave him to go up [to the land of Israel].”
In this case, we learn that the study of Torah is so important that it supersedes the
religious obligation to go to the land of Israel. The pilgrimage to Jerusalem required in
order to participate in the re-building of the Temple and its requisite sacrifices,
considered one of the holiest and most critical mirzvor before the destruction, is now
deemed inferior to the study of Torah.
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Menahot 110a
A song of Ascents. Now bless the Lord, all vou servants of the Lord, who
stand nightly in the house of the Lord. (Psalm 134:1) What is the
meaning of “nightly?” — Rabbi Yohanan said. This refers to the wise
sages who engage in the study of the Torah at night: Scripture accounts it
to them as though they were engaged in the Temple service. This is
Israel’s eternul duty. (11 Chronicles 2:3)'® Rav Giddal said in the name
of Rav, This refers to the altar built [in heaven]. where Michael, the great
Prince,™ stands and offers up an offering. Rabbi Yohanan said, It refers
to the scholars who are occupied with the laws of Temple service:
Scripture accounts it to them as though the Temple were built in their
days. Resh Lakish said, What is the significance of the verse, Such are
the rituals of the burnt offering, the meal offering, the sin offering, the
guilt offering, the offering of ordination, and the sacrifice of well-being.
(Leviticus 7:37) [it teaches that] one who engages in the study of Torah is
as though he were offering a burnt-offering, a meal-offering a sin-offering,
and a guilt-offering. Rava asked, Why then does the verse say, For the
burni-offering, for the meal-offering?'™ 1t should have said, a burnr-
offering, a meal-offering! Rather, said Rava, it means that one who

. engages in the study of Torah needs neither burnt-offering, nor meal-
offering, nor sin-offering. nor guilt offering. Rabbi Yitzhak said: Why is
it written, This is the law of the sin-offering (Leviticus 6:18); and This is
the law of the guilt-offering (Leviticus 7:1)?

Again, we see the rabbinic agenda of creating new alternatives and possibilities
for Jewish life and worship in their post-destruction world. This aggadah concludes

tractate Menajjot which is dedicated primarily to the laws of sacrifices. The rabbis are

1% 11 Chronicles 2:3 implies that the altar-offerings will never cease. The whole
verse reads: “See, [ intend to build a House for the name of the Lord my God. I will dedic
ate it to Him for making incense offering of sweet spices in His honor, for the regular
rows of bread, and for the morning and evening burnt o;ffermgs on sabbaths, new moons,
and festivals, as is Israel’s eternal duty.”

' Israel’s guardian angel, See Daniel 12:1 .

1" According to the verse in the Torah, each of the sacrifices includes the pre-fix
“b.* The verse reads:

oW nRLNSY manh nOwh Mnn Rt (1 mpm This aggadah is questioning the need
for the pre-fix “%." In addition to the answer Eroposed by the aggadah, another
interpretation might be that m»1v% stands for 1y X% (no need for a burnt-offering).
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making a powerful statement by ending this tractate with the idea that the study of the
Torah makes atonement like the offering of sacrifices. Even more, the final message of
this aggadah implies that one who studies the Torah no longer has a need for the various

sacrificial offerings.'™

Berakhot 8a

Thus said Rav Hisda: This is the meaning of the passage. The Lord loves
the gates of Zion, His foundation on the holy mountains, more than all the
dwellings of Jacob (Psalms 87:2), that is, the Lord loves the gates marked
for study of the Halakha more than the houses of prayer or the houses of
study. And this conforms with the following saying of Rabbi Hiyya bar
Ammi in the name of Ulla: Since the day that the Temple was destroyed,
the Holy One, blessed be He, has nothing in this world but the four cubits
of Halakha alone. Abaye said: At first I used to study in my house and
pray in the synagogue. Since I heard the saying of Rabbi Hiyya bar Ammi
in the name of Ulla: “Since the day that the Temple was destroyed, the
Holy One, blessed be He, has nothing in His world but the four cubits of
Halakha alone,” 1 pray only in the place where I study. Rav Ammi and
Rav Assi, though they had thirteen synagogues in Tiberias, prayed only
between the pillars where they used to study [in the Beit ha'Midrash].

This aggadah advances the importance of Torah and the study of Jewish law.
While there is no explicit mention of the Temple’s destruction here, it is impossible to
ignore that this is the context in which this aggadah emerges. The argument presented in

this aggada is that the place where halakhalt is studied has the highest priority. The

' See also Avot d'Rabbi Natan (Chapter 4). “Shimon ti\e Righteous was among
the last of the men of the Great Assembly. He used to say: On three things the world
stands-- on the Torah, on the Temple Service, and on Acts of Loving Kindness. On the
Torah: How so? Behold, it says, For { desire mercy and not sacrifice, and the
knowledge of God rather than burnt offerings (Hosea 6:6). Therefore we sce that the
burnt offering is the most beloved of sacrifices, for the burnt offering is entirely

- consumed by the flames, as it is said, And the priest shall turn the whole into smoke on

the alrar (Leviticus 1:9), and elsewhere it says, And Samuel took a suckling lamb, and
sacrificed it as a whole burnt offering to the Lord (I Samuel 7:9). But the study of Torah
is more beloved by God than burnt offerings. For if a man studies Torah he comes to
know the will of God as it is said, Then will you understund the fear of the Lord and find
the will of God (Proverbs 2:5). Therefore, when a sage sits and expounds to the
congregation, Scripture accounts it to him as though he had offered up fat and blood on
the altar.”
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Hebrew words for “Zion™ (Tziyon) and “study/expounding upon™ (m'touyanim) are
spelled alike in Hebrew (appearing as if from the same etymological root), hence the
homiletical interpretation of the verse. The statement regarding God’s dwelling place on
earth since the destruction of the Temple is appropriate givén the traditional notion that
God dwelled in the Temple.'” After the destruction of the Temple, the rabbis attempt to
understand where it is God continues to dwell and where God's presence can be felt. The

answer is none other than the House of Study-- the places in which people gather to stﬁdy

Torah.

Ta'anit 270

Mishnah: And the Israelites of the mishmar'™ assembled in their cities
and read [from the Torah] the story of creation, Gemara: On what is this
based? — Rabbi Ya'akov bar A}ha said in the name of Rav Assi: Were it
not for the Ma'wmadet'™ heaven and earth could not exist, as it is said,
And he said: “O Lord Gnd, how shall I know that I am to possess it”
(Genesis 15:8)7 Abraham said: “Sovereign of the Universe, should Israel
sin before You will You do to them [as You did] to the generation of the
Flood'™ and to the generation of the Dispersion?” {God) said to him:

I% See Psalms 18:7, Daniel 5:3. and Nehemiah 6:10°

™ Sacrifices at the Templc were offered by twety-four groups of priests knowsn
as mishmarot, or “watches.” Each group was responsible for offering the sacrifices for a
week and were called upon to perform this duty approximately twice a year. See Adin
Steinsaltz, The Talmud: The Steinsaltz Edition - A Reference Guide. (New York:
Random House, 1989), p. 221.

S A ma'amad, literally meaning a “post” or “division,” is a term used to describe
the group of non-priests which corresponded to each of the mishmaror. The entire Jewish
people living in the Land of Israel was divided into twenty-four ma’amador. Each time,
a mishmar went up to the Temple to offer sacrifices, part of the corresponding ma’amad
would go as well. The remainder of the mu ‘umad would reamain home and would fast
each day of that week (Monday-"T'hursday) and read special portions from the Torah
along with special prayers. See Adin Steinsaltz, The Talmud: The Steinsaltz Edition -

A_Reference Guide. (New York: Random House, 1989), p. 221.
1% Genesis 6, 9ff.

177 Genesis 11:1-9.
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*No.” Abraham then said to him: “Sovereign of the Universe, Let me
know how { am 1o possess it.” [God) said to him: “Bring me a three-year-
old heifer, a three-year-old she-goat, a three-year-old ram, a turtledove,
and a young bird.” (Genesis 15:9)."™ [Abraham then) said before Him:
“Sovereign of the Universe! This holds while the Temple remains
standing, but when the Temple no longer exists, what will become of
them?” [God] said: I have already long ago established for them in the
Torah the order of sacrifices, and whenever they read ir I will account it to
them as if they had sacrificed them before me and I will grant them
pardon for all their iniquities.

The mishnah excerﬁted in this aggadah is taken from a much longer mishnah in
which the rabbis discuss the function and purpose of the ma’amadot in which selected
groups of Israe]iies would travel to Jerusalem to ;epresem the enﬁre people at the Temple
when the sacrificial service was performed.'™ Additionally, the rabbis discuss the
appropriate scriptural sections which are to be read on the occasion of the mq’qmadot. In
this case, it is determined that the story of creation be read. What is most fascinating is
that this mishnah and gemara put forth a radical concept-- namely; (iod forsaw the need
to replacelthe 6ffering of the sacrifices. Bokser explains that we can logically deduce, “If
the Temple ﬁtes are inferior to or replaced by extra-Temple or extra-sacrificial rites, such
as prayer or study of Torah, and if God is ali kn'owing, from the beginning He must have
taken account of this development... Temple rites were thus not designed to be
permaﬁent, these sources imply that the Temple cult lacked an inherent transcendent
importance.”'™
In the same way that Torah study grewA in importance and centrality to Jewish life

after the destruction, prayer took on additional religious significance, liturgical

' Indicating that Israel would obtain forgiveness through the sacrifices.

'™ Baruch Bokser, “Rabbinic Responses to Catastrophe: From Continuity to
Discontinuity.” m&wmﬁmmmmmso (1983),
p: 53.
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complexity, and legal development. Moreover, we acquire the notion that prayer may
serve as a sacrifice of the lips or “avodah sh'ba’lev” (sacrificial worship of the heart).

This concept emerges right alongside the heightened importance of Torah study.

Berakhot 26b
It has been stated: Rabbi Yossi in the name of Rabbi Hanina said: The
prayers (the formal standing prayers known as the Tefillor} were instituted
by the Patriarchs. Rabbi Yehoshua ben Levi says: The prayers (Tefillor)
were instituted [by the Anshel Knesset ha'Gedolah] to replace the daily
sacrifices. It has been taught in a baraita in accordance with Rabbi Yossi
in the name of Rabbi Hanina, and it has been taught in accordance with
Rabbi Yehoshua ben Levi. It has been taught in a Baraita in accordance
with Rabbi Yossi in the name of Rabbi Hanina: Abraham instituted the
morning Tefilluh, as it says, Next morning, Abraham hurried to the pluce
where he had stood before the Lord, (Genesis 19:27) and “standing”
means only prayer, as it says, Then stood up Phineas and prayed. (Psalm
106:30} Isaac instituted the afternoon Tefillah, as it says, And Isaac went
out to meditate in the field toward evening, (Genesis 24:63) and
“meditation” means only prayer, as it says, A praver of the lowly man
when he is faint and ours forth his plea before the Lord. (Psalm 102:1)
Jacob instituted the evening Tefillah, as it says, He came upon [va-yifga]
a certain place, (Genesis 28:11) and “pegi'ah” means only prayer, as it

" says, As for you, do not pray for this people, do not raise a cry of praver
on their behalf, do not plead with ftifga] with Me. (Jeremiah 7:16) It has
also been taught in a Baraita in accordance with Rabbi Yehoshua ben
Levi: Why did they say that the moming Tefiliah [could be said] up until
midday? Because the regular morning sacrifice (morning Tamid) could be
brought up to midday. Rabbi Yehudah, however, says that [it may be said]
up to the fourth hour because the regular morning sacrifice may be
brought up to the fourth hour, And why did they say that the afternoon
Tefillah can be said up to the evening? Because the regular afternoon
sacrifice (afternoon 7amid) could be brought up to the evening, ... [He
must hold therefore that] the Patriarchs instituted the Tefillot and the
Rabbis found a basis for them in the sacrifices.

In filling the gulf that was created after the destruction, the rabbis engaged in a
complex and creative process of re-working the biblical heritage. By virtue of this

process, the dramatic changes that took place within the agenda of rabbinic Judaism were
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deeply rooted in biblical tradition. This aggadah serves as a prime example. In this case,
the central obligatory prayer, the $4 'moneh Esreh, which is recited thrice daily is seen as
a direct substitute for the appropriate sacrifices which would have been offered in the
Temple at the same times throughout the day. In order to support this radical change and
construct a theological bridge of continuity, the rabbis linked each of these “offerings” to
verses in Genesis which the rabbis interpret as references to the forefathers’ daily prayers.
The rabbis are clearly projecting their agenda back onto the text, but the message is
powerful indeed. Not only does prayer serve as an effective substitute for the Temple
sacrifices which can no longer be offered, but it also carries the piety, honor, and merit of
the earliest forefathers of the Jewish people. -Moreover, prayer is chronologically prior to
the Temple offerings, and is therefore even more fuﬁdamental to Jewish life.

The history and liturgical development of the refillah is f; ascinéting in and of

itself. One Talmudic traditiqn is that the Anshel Knesset ha'Gedolah (the Great
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Assembly) instituted it in the generation of Ezra (5th century BCE) and transmitted it to

LU

the Pharisees centuries later.”™ While there is no evidence that such an assembly ever

existed, the rabbis arc clearly invoking the authority of this ancient (and perhaps mythic)
legal body in order to understand the passing of tradition. In other words, this “new” set
of formal prayers that were being instituted had roots reaching back to time of the First
Temple. Additionally, the tefillah itself most fully expresses the theology and religious-
political agenda of the rabbis. Therefore, it is no coincidence that this liturgical piece
took on such importance by virtue of the rabbis’ ability to frame it within the context of

the sacrificial system.

1% See Megilah 17b-18a. Note that the “Great Assembly” is commonly referred
to here as “one hundred and twenty Elders.”

77




Berakhot 32b ‘ -

Rabbj Eleazar said: prayer is more efficacious than sacrifices, as it says.
What need have I of all your sacrifices?, (Isaiah 1:11) and this is followed
by, And when you lift up vour hands. (Isaiah 1:15) [Since spreading of
hands is mentioned after sacrifice, it must be regarded as more
efficacious.] Rabbi Yolanan said: Any priest who has committed
manslaughter shouid not lift up his hands [to say the priestly benediction],
since it says [in this context], ‘ Your hands are stained with blood®. (Isaiah
1:15) Rabbi Eleazar also said: From the day on which the Temple was
destroyed the gates of prayer have been closed, as it says, And when [ cry
and plead, He shuts out my prayer. (Lamentations 3:8) But though the
gates of prayer are closed, the gates of weeping are not closed, as it says,
Hear my prayer, O Lord, and give ear 10 my cry; do not disregard my
tears. (Psalms 39:13) Rava did not decree a fast on a cloudy day because
it says, You have screened Yourself off with a cloud, that no prayer may
pass through. (Lamentations 3:44) Rabbi Eleazar also said: Since the day
that the Temple was destroyed, a wall of iron has intervened between
Israel and their Father in Heaven, as it says, Then take an iron plate and
place it as an iron wall between yourself and the city, and set your face
against it. (Ezekiel 4:3) [This wall was the symbolic wall separating
Israel from God.] Rabbi Hanin said in the name of Rabbi Hanina: One
who lengthens his prayer does not pass unheeded. How do we know this?
From Moshe Rabeinu: for it says, And I prayed to the Lord, (Deuteronomy
9:26) and it is written afterwards, And that time.too, the Lord gave heed to
me. (Deuteronomy 9:19) But is that so? Has not Rabbi Hiyya bar Abba
said in the name of Rabbi Yojanan: If one lengthens his prayer and Jooks
for the fulfillment of his prayer, in the end he will have pain in the heart,
as it says, Hope deferred sickens the heart? (Proverbs 13:12) What is his
remedy? Let him occupy himself with Torah, as it says, Buz desire
realized is a tree of life; (Proverbs 13:12) and the tree of life is the Torah
alone, as it says, She is a tree of life to those who grasp her! (Proverbs
3:18) — There is no contradiction here: [For one statement speaks of] one
who lengthens one’s prayer and looks for the fulfillment of his prayer,
land the other speaks of] one who lengthens one’s prayer without looking
for the fuifillment of his prayer. Rabbi Hama son of Rabbi Hanina said: If
4 man sees that he lengthens his prayer and [his prayer] is not answered,
he should pray again, as it says, Look 1o the Lord; be strong and of good
courage!; O look to ithe Lord' (Psalms 27:14)

This aggadah is composed of three parts. First, it presents us with an example of

the articulation of the superiority of extra-Temple rites. In this case, prayer is seen as a
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perfectly appropriate and efficacious substitute for the sacrifices. The proof lies in the
scriptural verse describing the lifting of hands which the rabbis interpret to mean the
offering of the priestly benediction (a prayer). This passage in Isaiah is an ideal biblical

text for the rabbis to draw upon.’™

First, it details as part of Isaiah’s opening prophecy.
the disgust and disdain God has for the improper motives that accompanied the offering
of the sacrifices. The sacrifices are deemed “futile” and even “offensive” in the eyes of
God. Though the people will “lift up [their] hands” and “pray at length,” God will not
listen, for God has condemned their evil ways and their immorality. The only solution,
prophesies Isaiah, is to “Wash yourse]ves clean, put your evil doings away from My
[God's] sight. Cease to do evil; leam to do good. Devote yourselves to justice; aid the
wronged, uphold the rights of the orphan, and defend the cause of the widow.” (Isaiah
1:16-17).

The second part of this aggadah begins with flahbi Eleazar’s second comment

regarding the closing of the “gates of prayer” since the destruction of the Temple. After

this time, only weeping and tears can penetl;ate the separation that had been created

between God and Israel. This imagery acknowledges the depth of pain, sadness, and
emotional distanée felt by the rabbis, who are at the same time attempling to create a new

vision of Jewish worship. (See Chapter One for a fuller analysis of this portion of the

'8 See Isaiah 1:11-17: “What need have I for all your sacrifices? said the Lord; |
am sated with burnt offerings of rams, and suet of fatlings, and blood of bulls; And I have
no delight in lambs or he-goats. That you come to appear before Me, who that of you?
Trample my courts no more. Bringing oblations is futile; incense is offensive to Me; new
moons and sabbath, proclaiming of solemnities, assemblies with iniquity, [ cannot abide.
Your new moons and fixed seasons fill Me with loathing; they are a burden to Me; |
cannot endure them And when you lift up your hands, I will turn My eyes away from
you; though you pray at length, I will not listen; your hands are stained with crime.

Wash yourselves clean; put your evil doings away from My sight; cease to do evil; Learn
to do good; devote yourselves to justice; aid the wronged uphold the rights of the orphan
defend the cause of the widow.”
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aggadah.)

In the third section of this aggadah, Rabbi Hanin proposes the idea that the
lengthening, or intentionality of prayer is key to feaching God. Rabbi Hiyya bar Abba
challenged this idea by claiming that if one prays and focuses on the fulfillment of that
prayer, this will only lead to greater emotional pain. Torah study, he purports, is the only
healing remedy for such a case. The contradiction is resolved, however, and it is
established that one should iengthen one’s prayers without focusing solely on the

fulfiliment of those wishes. If the prayer is not fulfilled, one is encouraged to keep
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praying with strength, fervor, and conviction. The message of the aggada# is clear:

prayer is the answer.
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Avor d'Rabbi Naran, Chapter4 ,

[On three things the world stands-- on the Torah, on the Temple Service,

and on Acts of Loving Kindness.] On Acts of Loving Kindness: How so?

: Behold, it says, For I desire mercy and not sacrifice, and the knowledge of
God rather than burnt offerings (Hosea 6:6). From the very first the
world was created only with mercy, as it is said, For I have said, The
world is built with mercy; there in the heavens You establish Your
Jaithfulness (Psalms 89:3). Once as Rabban Yohianan ben Zakkai was
conling forth from Jerusalem, Rabbi Y ehoshua foliowed after him and
beheld the Temnple in ruins. “Woe unto us,* Rabbi Yehoshua cried, “that
this, the place where the iniquities of Israel were atoned for, is in ruins!”
“My son,” Rabban Y olianan said to him, “be not grieved.” We have
another atonement that is like it. And what is it? It is acts of loving
kindness, as it is said, For [ desire goodness, not sacrifice (Hosea 6:6).
For thus we find concerning Daniel, that greatly beloved man, that he was
engaged in acts of loving kindness. Now, what were the acts of loving
kindness in which Daniel was engaged? Can you say that he offered burnt
offerings and sacrifices in Babylon? Truthfully it had been said, Take
care not to sacrifice your burnt offerings in every place that you like; but
only in the place that the Lord will choose in one of your tribal territories,
there vou will sacrifice vour burnt offerings (Deuteronomy 12:13-14).

' What then were the acts of loving kindness in which he engaged? He
used to outfit the bride and make her rejoice, accompany the dead, give a
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perutah to the poor, and pray three times a day-- and his prayer was
received with favor: as it is said, And when Daniel learned that it had
been put in writing, he went into his house--in whose upper chamber he
had windows made facing Jerusalem-- and he kneeled upon his knees

three times a day, and praved, and made confession to his God, as he had
a{ways done. (Daniel 6:11).

For Rabbi Yolhanan ben Zakkai, the destruction of the Temple was not the end of

Jewish atonement and piety. Rather, there were other means of reconciliation and

expressions of religious life -- in this case, acts of lovingkindness. It is clear from this

_aggadah that Jews were now responsible to work toward rebuilding and reinstituting

holiness by way of sacred community. Neusner writes, that “the holy altar must be the
streets and marketplaces of the world. as, formerly, the purity of the Temple had to be
observed in the streets and marketplaces of Jerusalem. In a sense, therefore, by making
the laws of ritual purity incumbent upon the ordfnary Jew, the Pharisees already had
effectively Iinﬂied the importance of the Temple and its cult.”'® These acts of
compassion and righteousness were actuall y considered to be an equivallenl off ering to
the sacrifices. Bokser claims that while this principle is not new (see Hosea 14:3, and
apocryphal sources in Ben Sira 3:30 ;i;)d Tobit 12:9), this formulation articulated in Avor
d'Rabbi Naran (which some scholars date as late as the sevénth or eight century)'®, is

more likely to have been influenced by later conceptions.'™ Moreover, we see that the

process of developing and institulionalizing substitutional responses was a process that

12 Jacob Neusner, “Emergent Rabbinic Judaism in a Time of Cnsxs reprinted in

Early Rabbigic Judaism. (Lc;den EJ Brill, 1975), p. 47.
' H.L. Strack and G. Stemberger, Jﬁmnunmn_t_m.lalmnian_mm:aﬁh

(Scotland: T & T Clark, 1991), p. 247.

'** Baruch Bokser, “Rabbinic Responses to Catastrophe From Continuity to

Discontinuity.” Proceedings of the American Academy for Jewish Research 50 (1983),
pp. 38-39.
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took place over the course of several centuries.

We also witness the rabbis constructing Daniel as an ideal rabbinic figure in this
aggadah. According to the rabbis, Daniel (a pre-rabbinic figure) prays three times a day,
rejoices with bride and groom, accompanies the dead, and gives tzedakah - all
rabbinically ordained mirzvor. The sages fashion Daniel in their own image in order to
achieve their didactic and polemical needs.'® Rabbinic scriptural commentary is
inextricably linked to the rabbis’ own agenda. In this case, the rabbinic curriculum is
instituﬁonaﬁzing acts of lovingkindness, along with prayer and Torah study, as central

theological and practical components of post-Temple Judaism.

Berakhot 552'%
Rabbi Yohanan and Rabbi Eleazar both explain that as long as the Temple
stood, the altar atoned for Israel, but now a man's table atones for him [if

he uses his table properly, by saymg blessings over the food and sharing
his meals with the needy.]'”

In this text, the eating of a meal at one’s home dining table is likened (o offering a

sacrifice at the Temple altar, producing the same effect of bringing one closer to God.

This is a yet another example of the amoraic serse that there were acceptable and even

superior alternatives to the sacrificial system. In this case, Bokser comments, “Amoraim

not only delineate physica! replacements for the cuit but find symbolic substitutes for it as
well. They extensively moralize the sacrifices, interpreting the animal offerings as

symbols of different human attitudes and actions.”"® The bracketed comment supplied

'% The rabbis do this with other biblical figures as well. See Richard Kalmin,
The Sage in Jewish Society of Late Antiquity. (New York: Routeledge, 1999).

18 One can see variations/parallels of this text in Menalior 97a and Hagigah 27.

7 This bracketed comment (see the Ein Yaakov, p. 51) most likely reflects the
fact that the Ein Yaakov often worked with a different textual tradition.

'® Baruch Bokser, “Rabbinic Responses to Catastrophe: From Continuity to
Discontinuity.” MMMLW&MMSO (1983),
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by the £in Yaakov further reinforces Bokser's assertion. By offering the appropriate

prayers of gratitude and sharing one's fobd with those who are hungry, one effectively

offers the requisite sacrifice, and in doing so reaches a higher state of holiness and
connection with God. In this way, the Pharisees succeeded in translating the complicated

and inconvenient ritual purity laws into a way of life that every Jew could replicate in his

or her home.

Berakhor 5a-b
A Tanna recited before Rabbi Yohanan'® the following: Anyone who
busies himself with the study of Torah and acts of loving kindness and
{nonetheless] buries his children, all his sins are forgiven. Rabbi Y ohanan
said to him: 1 grant you Torah and acts of loving kindness, as it is writlen:
Iniquity is expiated by loving kindness and truth. (Proverbs 16:6) “Loving
Kindness” is acts of loving kindness, for it is said: He who strives to do
good and kind deeds attains life, success, and honor. (Proverbs 21:21)
“Truth” is Torah, for it is said: Buy truth and never sell it. (Proverbs
 23:23) But how do you derive [what you say about] the one who buries
his children? — A centain Elder recited to him in the name of Rabbi
Shimon bar Y ojjai: It is concluded [from a gezeirah shavah in the use of
the word) “iniquity.”*® Here it is written: Iniquity is expiated by loving
kindness and truth. (Proverbs 16:6). And elsewhere it is written: But You
visit the guilt of the fathers upon their children after them. (Jeremiah

p. 50.

¥ It is worthy of noting that the idea of burying children despite the study of
Torah and the performance of Mitzvot is an allusion to Rabbi Yohanan himself, who was
a great scholar and a charitable man, and was bereft of his children.

A gezeirah shavah is a Talmudic and Midrashic hermeneutic device which
enables the rabbi to derive meaning from a word by contextualizing it within two
different scripiural verses containing the same word.

The two verses which are being linked together by the word “pv” are:
AP WD TN NP PY 122 ANN) TEDZ (110 dOun)
I N23T SITIN UND BOMON DN PN-ON NAK 1Y, DPYNY DINY TED Ny (N113Y )
A0V NINY
Again, note the Ian%uane of iniquity and expiation which is directly linked to the
terrmnology of the Temple service.




32:18)"
Once again, the rabbis are effectively replacing sacrifices as the means for
atonement, with acts of lovingkindness and Torah study. The word far iniquity, 1)y, is

the same terminology previously used in the context of cultic worship in the Temple."”

The scriptural verses from the book of Proverbs, a central text in “wisdom literature” and
P

a key text for the rabbis, help support the rabbinic agenda that mitzvor-- in this case, acts
of lovingkindness and Torah study-- are efficacious in atoning for sin. Therefore, the fear
that the people would no longer be able to expiate their sins after the destruction of the
Temple is replaced with the confidence that if mirzvor are properly observed, Israel can

continue to atone for their sins and find favor in God’s eyes. This aggadah is

representative of the rabbinic desire to interpret earlier sources (in this case the Bible) in

order to teach a moral and theological lesson.

Sukkah 49b (containing a version of Tosefta Pe'ah 4:19B)
Said Rabbi Eleazar, The one who gives tzedakah is greater than [one who
offers) all the sacrifices, as it is said. To do righteousness(tzedakah) is
_ more pleasing to God than sacrifices. (Proverbs 21:3) Said Rabbi

Eleazar, acts of lovingkindness are greater than tzedakah, as it is said,
Sow rightecisness (1Zedukah) for yourselves, reap the fruits of
lovinghindness (Hosea 10:12). If a person seeds, perhaps he eats, perhaps

" he does not eat. 1f a person reaps, he certainly eats. [As a reaped crop can
no longer be ruined by the elements, so the direct acts of lovingkindness
bring sure results.]

In this final aggadah, the rabbis teach (as they have for the study of Torah and the
act of prayer), that acts of Jovingkindness are actually superior expressions of

righteousness, piety, and devotion to God than the sacriﬁccs. Rabbi Eleazar uses the

! The entire verse reads: “You show kindness to the thousandth generatlcm but
visit the guilt of the fathers upon their children after them.”

192 See Leviticus 22:16, 26:40, and Numbers 5:14.
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metaphor of reaping and sowing, an agricultural image with complex pre and post-
Temple legal implications, to advance a distinctly moral message. And, like Torah study
and prayer, acts of lovingkindness are sure to bring meaningful and lasting results (see all
of the aforementioned aggadot).

The aggadot presented in this chapter broadly represent a rabbinic agenda which
sought to re-imagine Judaism in order that it survive and even thrive in a world without
the Temple. The substitutional responses of Torah, prayer, and acts of lovingkindness
signify a will to embrace life and find healing and recovery in the aftermath 6f a tragic
loss. The rabbis aimed to strike a balance between the past that they vowed to remember
and a the future that needed to be created. This creative process is marked by acceptance,
adaption, and re-definition. [t is precisely this process which underlies the psychologicat
process of confronting loss. This stage of the process, whereby individuals and groups
re-fashion and re-order their lives, might be understood as turning the corner in the grief
process. -

David Nelson suggests that the post-destruction psychological adjustment
mechanism for the anti-Temple rhetoric can be explained by the “cognitive dissonance

theory” which states:

Cognitive dissonance exists when a person possesses two cognitions one
of which is contradictory to the other... The term cognitions refers to
thoughts, attitudes, beliefs, and also behaviors of which the person is
cognitively aware... In saying that one cognition contradicts the other,
Festinger means that if cognition A implies the presence of cognition B,
then it is dissonant to hold cognition A and the opposite of cognition B at
the same time... A basic assumption of the theory is that a state of

- dissonance motivates the person to reduce or eliminate the dissonance...
How is dissonance reduced? One method is to decrease the number or
imporatance of the dissonant elements... Another is to increase the
number or importance of the consonant cognitions... A third way of
reducing dissonance, is, of course, to change one of the dissonant elements
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so it is no longer inconsistent with the other cognitions."™

Nelson explains.that the overall effect of this cognitive theory on the rabbinic agenda was
to reduce (retroactively) Judaism’ s dependence on systems and institutions that had been
- destroyed in order to both diminish the trauma of the destruction and to facilitate the
rebuilding of Jewish life without the destroyed “necessities.” This behavioral response
included disrupting and even shattering particular practices of Jewish life while at the
same time proposing substitutes for Temple rites in the post-destruction era.™

Rabbi Jacob Goldberg calls the bereavement stage in which substitutional
responses might emerge the stage of “working through” loss. In this stage, emotions can
be broken down and a new psychological context can materialize. The mourner is less
obsessed with past loss, feels more comfortable with the present, and is hopefu! in
thinking about the future. Goldberg calls this the “tuming of the corner” in the journey
through grief.'"” This is the point in which mourners move from the overriding feelings
of sorrow, anger, and guilt, to imagine a hew way of living in the world. Pastoral
bereavement counselors serve an important role in this stage of confronting loss “by
[their] evident personal faith in and professional acceptance of the validity of the process;
by [their] application of counseling technique to encourage the mourner to enter the

process; and by planning strategy to give the ‘working through’ process time to take

'% D. Krech, R. Crutchfield, and E. Ballachey, i -
_f_Sg_g_aL&yghglggx(New York: McGaw-Hill, 1962), p 269 R. Brown. Social
Bsvchology (New York: The Free Press, 1965), p 384 L. Wrightsman, Social
Psvychology (Monterey, CA: Brooks/Cole Pubhshmg Co., 1977), p. 366.

% David William Nelson, Responses to the Destruction of the Second Temple in
the Tanpaitic Midrashim. (Michigan: University Microfilms Intemanonal 1991}, p. 346,

19 Rabbi Jacob Goldberg, Pastoral Bereavement Counseling. (New York:
Human Sciences Press, 1989), p. 158.




PR AORARR A KA (1 - -

hold.”™ The pastoral care giver is also a witness to the mourner’s process and progress--
enabling that person to better understand his or her growth. Dr. Ochs and Rabbi Olitzky
remind us that “The seeker’s journey is not a single brave effort; rather, it is the ongoing
reality of the routine tasks and challenges of daily living. Whatever we build, we will
have to continue to build.” But the job of the spiritual guide is to assure the seeker that
“the journey is the goal.”'”" Spiritual guidance through this process requires one to .
witness another’s transformation of him/herse!{ and the world around them.

In Necessary Losses, Judith Viorst explains that the process of re-structuring

E one’s reality and adapting to living in the world in a new way marks the “completion of

mourning.” While there will stitl be moments of sorrow and guilt, recovery has taken

hold. Remarkably, this last stage of mourning leads to creative change.'" This creativity
is not, however, independent from the griel process which procedes it. Rather it is the

“internalization” of that process that allows for the completion of mourning as well as

new creative possiblities. Psychoanal ysf Karl Abraham writes, “The loved object is not
gone, for now 1 carry it within myself."""” The aggadot surveyed in this chapter bear

ﬁ witness to the rabbis’ redefinition of themselves and their concept of religious life. This
can only come through a process of loss and mourning that allows one to relinquish the
old and adopt the new. The rabbis’ process is mirrored in the individual’s psychological

process as well. Research psychologist Daniel Levinson writes:

% Ibid., p. 159.

97 Carol QOchs and Kerry M. Olitzky. Jewish Spiritual Guidance. (San
Francisco: Jossey-Bass Publishers, 1997), p. 135.

%% Judith Viorst. Necessary Losses. (New York: Ballantine Books, 1986), p.
275,

1% Karl Abraham, Selected Paper, “A Short Study of Development of Libido, .
Viewed in the Light of Mental Disorders,” p. 437, i
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The task of developmental transition is to terminate a time in one’s life; to
accept the losses the termination entails; to review and evaluate the past:
to decide which aspects of the past to keep and which to reject; and to
consider one’s wishes and possibilities for the future. One is suspended
between past and future, and struggling to overcome the gap that separates
them. Much from the past must be given up-- separated from, cut out of
ones’ life, rejected in anger, renounced in sadness or grief. And there is
much that can be used as a basis for the future. Changes must be
attempted in both self and world.*®

"These changes and creative responses to living in the world having experienced loss
bring us to a stage of understanding and creating meaning that makes for growth.
Dr. Judith Herman calls this stage “reconnection.” She writes, “Having come to

terms with the traumatic past, the survivor faces the task of creating a future.”™ In

developing a new perception of self. new relationships, and a new faith, survivors move
towards reclaiming their world. In this stage of recovery and empowerment, Herman
finds that survivors re-engage with the world, establishing new agendas and discovering
new ambitions while still encorporating llessons of the traumatic experience that

occurred.® Herman writes:

The survivor no longer feels possessed by her traumatic past; she is in
possession of herself. she has some understanding of the person she used
to be and of the damuge done to that person by the traumatic event. Her
task now is to become the person she wants to be. In the process she
draws upon those aspects of herself that she most values from the time
before the trauma. from the experience of the trauma itself, and from the
period of recovery. Integrating all of these elements, she creates a new

30 Daniel Levinson, The Seas ife. (New York: Ballantine
Books, 1978), p. 68. ,

! Dr. Judith Lewis Herman, Trawma and Recovery. (New York: Basic Books,
1992), p. 196.

3% Ibid., pp. 196-197.




self, both ideally and in actuality.*®

I would argue that the rabbis engaged is this very process of reconnection and integration
in coming to terms with the destruction of the Temple and the re-building of Jewish law
and life. Through this process, the rabbis of the Talmud and individuals in modern
society reconstruct(ed) “a coherent system of meaning and belief” that encompasses the
story of the trauma. Herman reminds us, however, that recovery is not a linear path. All
of the various stages of recovery are interconnected. “The course of recovery,” she
explains, “often detours and doubles back, reviewing issues that have already been
addressed many times in order to deepen and expand the survivor’s integration of the
meaning of her experience.”™

The rabbinic agenda aimed to establish Torah study, prayer, and acts of
lovingkindess as the primary guiding principles upon which they integrated their

experience of trauma and re-ordered their worldview. These three values and paths of

living in the world continue to guide Jewish life today. They are also spiritual paths

which I would argue are as important to the process of confronting loss for Jews today as
they were two thousand years ago for the rabbis. The Torah, our most sacred and central
text, helps seekers grow in their relationship with God. It helps provide a context in
which seekers can better understand their own journeys, and spiritual, emotional, and
psychological struggles. One of the goals of spiritual guidance is to help the seeker
embrace the commandment to study the Torah, to provide texts which will help seekers
negociate and express their spiritual lives, and to enable them to engage the texts in spite

of their fears. Dr. Ochs and Rabbi Olitzky describe this process as an integration of

% Ibid., p. 202.
4 Ibid., p. 213.




“sacred text and the text of our experience.”™* They write, “We use our own experience

as a prism to understand what the Bible is teaching us. At the same time, we use the
Bible to illuminate our experiences.”® In developing a relationship with the text, a
certain creativity and freedom of expression often emerges and life is increasingly viewed

through the lens of Torah.

Torah study is also about discipline. In the midst of loss, the routine and sense of
obligation that comes with sacred study can be a healing and life-giving éxcrcisc. In fact,
[ would argue that creativity most often emerges within the context of a disciplined.
practice. It is only when there is mastery, coming from regular and devoted engagment,
that one has the necessary tools to innovate. There are many stages involved in

developing a sacred routine of engagement and discovery with sacred text. It 1s both an

-inteliectual and.emotional exercise. With serious and regular attention, Ochs and Olitzky
write, “A sense develops that we are not engaged in 2 mere monologue with the text, that
is, projecting our self onto it, but that wé are in dialogue with it. Finally, once we are
fully engaged with the text, open to what it may teach us, our heart is touched, and we are

moved to respond. We feel a silent resting in God’s presence.”* This sense of dynamic

connection, however, does not happen automatically. We read the same Torah texts
every year. But each year we are different people with new life experiences and
perspectives. And so, with each passing day we see the text in a new light, Additionally,
reading and s.tu'dying Torah in community helps to guide and root us in the rich tradition

of interpretation that precedes us.

2 Carol Ochs and Kerry M. Olitzky. Jewish Spiritual Guidance. (San.
Francisco: Jossey-Bass Publishers, 1997), pp. 119-120.

2% Ihid., p. 121.
2 [bid., pp. 130-131.
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In confronting loss and making meaning in difficult times, however, ‘Torah study
does not necessarily provide answers to life’s most profound questions. Instead, “we
study for the purpose of an encounter... sacred study has an instrinsic value, because we
study what we love.”® We encounter God as we encouter the text and use its language,
metaphor, and narrative to give voice to our own experiences. Rabbenu Nissim wrote,
“Every person is obligated to study constantly, day and night, in accordance with his
ability” (commenting on the Babylonian Talmud, Nedarim Ba.) Torah study offers us a
way of re;pondirig not only to life’s most difficult journeys, but to all the twists and tumns
that we experience in our lives. By engaging our hearts and minds in a discipline that has
guided hundreds of generations before us, we immerse ourselves in a never-ending
process of growth and learning that can offer us strength and meaning.

Prayer is another such spiritual diéialine th'at‘enablés us to respond to loss and life.

Avodah, or prayer, is the active search for and communication with God, Rabbi David

 Wolpe writes, “Through recalling ancient altars upon which sacrifices were given to God,

we seek to reopen our souls. The modern day altar is the human soul, where we offer up
our gratitude and sadness. Prayer is the moment when we agree not to hide.” * Itis an
exercise in wonder and a prelude for action. And, as we search for God, we also search

for our own souls. Rabbi Abraham Joshua Heschel wrote,

Prayer is like the light from a burning glass in which all the rays that
emanate from the soul are gathered to a focus. There are hours when we
are resplendent with the glowing awareness of our share in His secret
interests on earth. We pray. We are carried forward to Him who is
coming close to us. We endeavor to divine His will, not merely His
command. Prayer is an answer to God: “Here am [. And this is the record

& Ibid., p. 133.

¥ David Wolpe, Making Loss Matter, (New York: Riverhead Books, 1999), p.
177. ' '
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of my days. Look into my heart, into my hopes and my regrets.
In this experiential way, we attempt to communicate with God (as individuals and as a
community) in an effort to remember that we do not control life; we belong to it. Prayer
can offer us the healing gifts of humility and grace.
Prayer plays a special role in pastoral care. According to Jewish law, prayer is

essential to any pastoral care visit.”"! Psychotherapist and author, Anne Brener, writes

Whether in the words of traditional liturgy, through spontaneous outbursts
of emotion, or in silence, prayer can be used to harness pained voices, to
clarify direction, to affirm values, and to enable connection with the Holy.
Despite obstacles, prayer can be a primary source of comfort te those who
suffer. Through prayer, they can find the strength to make peace with a
universe in which hatov (the good) and hara (the bad) often seem meted
out in an arbitrary manner.*'?

The book of Psalms, the Misheberakh, the Shemu, the Amidah, the Viddui are all

traditional liturgical compositions which can help those confronting loss give expression

to their spiritual aspirations, yearnings, and struggles, connecting them with God and the
ge;nemtions of people who came before them who uitered these very words. These
prayers can open a door for communication with God as well as an invitation for God to
iﬁtervene in our lives. Spontaneous blessings are another important tool for pastoral
caregivers both as a holy interaction with the other and a way of modeling prayer for the
other. This sort of ﬁrayer offers the pastoral caregiver an opportunity to reflect back what

has been learned in their time together as well as the chance to reframe issues, share

219 Abraham Joshua Heschel, Man’s Quest for Gad. (New York: Charles
Scribner’s Sons, 1954), p. 10.

2 “One whe visits a suffering person and does not prayer for that person has not
fulfilled the obligation of visiting the sick.” Isserles on Shuthan Arukir Yoreh De’ah
335:4.

22 Anne Brener, “Prayer and Presence” in Jewish Pastoral Care. Ed. Rabbi Dayle
Friedman. (Vermont: Jewish Lights Publishing, 2001}, p. 126.
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insights, and give direction, while affirming the spiritual dimensions of healing.”"

Rabbi Simkha Weintraub, Rabbinic Director of the New York and National

- Jewish Healing Centers, explores the use of Psalms, in particular, as a spiritual resource

in pastoral care,. He asserts that “Illness, suffering, and loss mute us-- they leave us
without words. In the face of [this challenge]. those who are in pain, as well as those
who care for them, may need new ways of communicating, new tools for talking, and
new modes of relating.”" For centuries, Jews and others have used this book for
guidance, healing, and renewal in the face of loss. Weintraub discusses how pastoral care
givers might use psalms in a contemporary setting for recovery and healing including
ritually, through prayer, song, study, meditation, community, and converéation.
Integrating psaims in spiritual support and pastoral care can serve many functions such
as: “Joining with people; normalizing problems or issues, Naming or articulating
challenges, Triggering questions; challenging people; facilitating movment, Reframing
problems, Encapsulating or hightlighting a dispute, Offering guidance, Offering new
perspectives on old troubles; making new connections, and Encouraging; supporting;
giving hope.”™* Psalms can give voice to our fears and hopes, our deepest prayers and
insights.

Dr. Ochs and Rabbi Olitzky expand upon the importance of prayer in spiritual life
and spiritual care. They write, “The central event in the spiritual life is prayer... Spiritual

guides try to expand people’s concept of prayer so that it opens up to a relationship with

3 Ibid., p. 143.
4 Rabbi Simkha Y. Weintraub, “From the Depths: The Use of Psalms” in

Jewish Pastoral Care. Ed. Rabbi Dayle Friedman. (Vermont: Jewish Lights Publishing,
2001), p. 151.

*¥ Ibid., pp. 168-169.
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God."™* These teachers, scholars, and spiritual guides discuss prayer as a relationship
with God. In this relationship, prayer can be a means of focusing, paying at{ention,
intentionality, consciousness, and changing perspective. Spiritual guides help seekers
understand what happens to them through the experience of prayer and how that impacts
on their relationship with Ged. There are a myriad of forms of prayer. Ochs and Olitzky
specifically explore petition, thanksgiving, confession, silence, communal prayer,
resistance, and complaint or outrage.”” The rabbis in their wisdom understood the
invaluable and profound power of prayer in sanctifying time and consecrating litinal
moments in people’s tives.*'® Spiritual guides are e;ngaged in helping seekers access their
own pathway to prayer in a way that is whblly authentic and honest for each individual--
encouraging them along their way when the channel to God feels closed or broken.
Finally, spiritual mentors assist seekers in hearing God’s voice and using that voice to
transform their way of living in the world. -

Acts of lovingkindess, for both the rabbis and modern pastbraf care models, are a
powerful way of confronting and recovering from loss. In reaching outside of oneself to
strengthen others, one inevitably"heals oneself and serves the Holy One of Blessing.
Serving others helps people to see the value and worth 6;‘ their own l:i'ves. But this is no
easy task. Rachel Naomi Remen, doctor and counselor to individuals with chronic and
terminal iliness, teaches us that “]Acts of goodness] require an everyday attention, an

awareness of all that diminishes us, distracts us, and causes to forget who we are. But

26 Carol Ochs and Kerry M. Olitzky. Jlewish Spirityal Guidance. (San
Francisco: Jossey-Bass Publishers, 1997), p. 31.

¥7 Ibid., pp.39-49.

3 Consider, for example, the Mi Sh’berakh for healing, the Birkat ha'Gomel for
having survived a difficult journey or life experience, and the Sheva Berakhot which are
recited under the wedding canopy.
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every act of service bears witness to the possibility of freedom for us all. And every time
anyone becomes more transparent to the light in them, they will restore the light in the

»2]19

world.

Judith Herman documents the truth of this concept in her work with trauma

survivors. She calls it “finding a survivor mission.” She writes,

While there is no way to compensate for an atrocity, there is a way to
transcend it, by making it a gift to others. The trauma is redeemed only
when it becomes the source of a survivor mission. Social action offers the
survivor a source of power that draws upon her own initiative, energy,
and resourcefulness bul that magnifies these qualities far beyond her own
capacities. It offers her an alliance with others based on cooperation and
shared purpose. Participation in organized, demanding social efforts calls
upon the survivor’s most mature and adaptive coping strategies of
patience, anticipation. altruism, and humor.™

Social action and acts of lovingkindness can take many forms including helping others
who have faced similar losses, educational, legal, and political action to prevent further
suffering in the world, attempts to bring offenders of trauma to justice, the pursuit of
justice of any kind, as well as the simple acts of kindness that one performs in his or her
personal life. While serving others is the essence of the “survivor mission, those who

practice it recognize that they do so for their own healing. In taking care of others,

»w 20

survivors feel recognized, loved. and cared for themselves.” *' | would also argue, like
the rabbis, that those who serve others with acts of lovingkindness are acting in the sacred
service of God.

Dr. Ochs and Rabbi Olitzky also echo the importance of giving to community in

29 Rachel Naomi Remen, My Grandfather’s Blessings. ( New York: Penguin
Putnam Inc., 2000), p. 328.

20 Dr. Judith Lewis Herman. Trauma apd Recovery. (New York: Basic Books,
1992), p. 207. ' »
2 [hid., p. 209.
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their exploration of spiritual guidance. We read in book of Micah, “Do justice, love
mercy, and walk humbly with your God” (Micah 6:8). Ochs and Olitzky remind us that
action is required. “Spirituality is not static. It doesn’t just happen. We must do things
that are just. We must /ove mercy. And we must walk in humility-- in a relationship with
the Aimighty."™ As Jews, we have a covenantal obligation to serve others. We are
awakened to the fact that we do this not only in service to God, but also in service of past,
present, and future generations. We are commanded to perform acts of lovingkindness
that begin in our own homes, but extend outwards towards the communities we live in
and the world at large. Spiritual guides can help seekers live up to their part of the
covenant by encouraging acts of lovingkindness as a core part of any spiritual path. Acts
of lovingkindness also ensure that one who faces loss or any other stage of life will not be
disconnected from community. This notion of commﬁnity is inextricably connected to
the concept of “mircvah™ in Judaism. Ochs and Olitzky explain, “Community is what has
given our people structure and strength ihroughout the vagaries of history.”*®
Community service through acts of lovingkindness is the key to the community’s survival
as well as strengthening ourselves in healing from profouﬁd loss.

Rabbi Naomi Levy writes, “No matter what we have lost in our lives, there is
always something that survives to start over with.” ®* The prophet Jeremiah instructed
his people at a time of great tragedy and destruction in Jewish history, that aniidst their

mourning, suffering, and sorrow, they were to cling to life and to rebuild their world.”

= Carol Qchsand Kerry M. Olitzky. Jewish Spiritual Guidance. (San
Francisco: Jossey-Bass Publishers, 1997), p. 169.

** Ibid., 180.
24 Naomi Levy, ToBegin Again. (New York: Alread A. Knopf, 1999), p. 110,

% Jeremiah delivered the following message: “Build houses and live in them,
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Despite the crisis of destruction and exile that Jeremiah's people faced, they held on to
the commandment to choose life. ™ The destruction of the Temple posed a crisis out of
which rabbinic Judaism emerged. The meaning of this crisis changed over time as Jews
developed and actualized new forms of religious life. In the face of loss, the rabbis
responded with substitutes that eventually formed the foundation of a new Judaism while

simultaneously retaining its roots in the past. Eventually the masses adopted this new

way of Jewish life and accepted the discontinuity that resulted from traumatic loss. The

same is true for us today. At a certain point in the journey of grief, we understand that
our lives are comprised of both continuity and change. Confronting loss is part of both
our outer and inner reality, for it is about what happens to us in the world as well as how
we interpret those events within ourselves.™ Torah, prayer, and acts of lovingkindess
can serve as the offcrings that connect us to God and the world around us we heal. The
rabbis teach us that loss can be an opportunity. In the words of Rabbi David Wolpe,

“Losing our homes in the world is creative. Making them inside ourselves is healing.”®

plant gardens and eat their fruit. Take wives and beget sons and daughters; and take
wives for your sons, and give your daughters to husbands, that they may bear sons and
daughters” (Isaiah 29:5-6).

2 Deuteronomy 30:19.

7 Judith Viorst, Necessary Losses. (New York: Ballantine Books, 1986), p.
367, .

*® David Wolpe, Making Loss Matter. (New York: Riverhead Books. 1999), p.
47.
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Chapter Four: Faitl

Faith is the power to dream despite loss, to persevere in the face of fear, and to
move forward without relinquishing the past. The fourth response this paper will
examine among the various rabbinic responses to the destruction of the Temple is that of
faith. Faith afforded the rabbis and their students the consolation and hope they needed
to lament the past, make meaning of their loss in the present, and establish confidence for
the future. Despite the tragic destruction they witnessed and the traumatic memory they
inherited, the rabbis had faith that the bond between God and Israel remained intact and
that a time would come when Israel would triumph once again. This perpetual optimism

has carried the Jewish people throughout its history. We read in Berakhot 58b:

Thus said Rabbi Yohanan: From the day the Temple was destroyed a
decree was issued against the houses of the righteous that they be
destroyed, as it is said, Surely, grear houses shall lie forlorn; spacious and
splendid ones, withour occupants (I1saiah 5:9). For a servant should not be
better off than his master. And in the future the Holy One, blessed be He,
will again cause them to be inhabited, as it is said, Those who trust in the
Lord ure like Mowunt Zion that cannot be moved, enduring forever
(Psalm125:1). Just as the Holy One, blessed be He, will cause Mount
Zion again 10 be populated, so will He cause the houses of the righteous to
be inhabited once again.

This aggadah incorporates three guiding themes when considering faith development in
the context of loss: mystery, memory, and group identity. This chapter will éxplore the
issue of faith through the lens of several talmudic aggadnr as well as contemporary
literature on spiritual guidance, pastoral care, and psychoanalysis.

The rabbis put their faith in the future restoration when God’s actions would be

justified and His faithfulness established.™ Michael Stone comments on the

2% Michael Stone, “Reactions to the Destruction of the Second Temple.” Journal
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development of meta-historical eschatology and the heightened cosmic role of the
Temple.* The pursuit of a meta-historical eschatology enabled people to deal with the
problem of theodicy. Many found comfort in the idea that the was a predetermined
pattern to history and that evil would run its course until some future time when God’s
righteousness would be vindicated. Additionally, there was a growth of speculation
regarding the cosmic role of the heavenly Temple. Unlike the earthly Temple which had
been destroyed, the heavenly Temple would replace its earthly counterpart at the end of
days, revealing God’s glory and revelation for eternity. These developments allowed the
rabbis to mourn the loss of the Temple without questioning God’s ultimate justice. The
hope of a better world gave the rabbis a new perception which relieved some of their
anguish. There are no truly satisfying answers for the destruction; the only resolution is

to have faith in the divine intention for change and the promise of tomorrow.

Yevamot 102b ‘

A certain min™' once said to Rabban Gamliel:®? You are a people with
whom its God has performed halitzah™, for it is said in Scripture, Then
they will go with their sheep and cattle t0 seek the Lord, but they will not

for the Study of Judaism, Volume XII, No. 2, 1981, pp. 199-200.
B0 See 4 Ezra 7:26, Baruch 32:24, and 2 Apoc. Baruch 4:2-6.

31 A min might be translated as an infidel, sectarian, a gentile that has rejected the
gods of his people, or a “Jew Christian.” See Richard Kalmin, “Christians and Heretics
in Rabbinic Literature of Late Antiquity,” Harvard Theological Review, 87, #2, 1994, pp.
156-61.

4 Rabban Gamtliel lived in Yavneh after the destruction of the Second Temple.

% naon, or levirate marriage, is “the ceremony that frees the widow of a man who
died without children from the obligation to marry one of her deceased husband’s
brothers and allows her to remarry (see Deuteronomy 25:7-10). The name ng®n is
derived from the central element of this ceremony, which involves the removal by the
widow of a special sandal from the foot of one o fher deceased husband’s brothers. mn
must be performed before a Rabbinical Court. The laws governing this ceremony are
discussed in detail in tractate Yevamor.” (Steinsaltz, Adin,

Edition - A Reference Guide. (New York: Random House), 1989, p. 192.)
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find him. He has cast them off (halatz mei'hem). (Hosea 5:6)™* The other
[Rahban Gamliel] replied: Fool! Is it written: He has drawn off {the shoe]
Jor them? [meaning there has been a valid salitzah]. {No; rather] it is
written, “He has drawn off [the shoe] from them”: now in the case of a
sister-in-law from whom the brother drew off [the shoe] could there be
any validity in the act?

In this aggadah, God appears to have done Aalitzah but His action, according to
Rabban Gamliel, is invalid. Therefore the answer to the final question raised by the
aggadah regarding the validity of the halirzah of Israel is “certainly not.” The legal
requirement of Aalitzah is that it is the sister-in-law that performs the halitzah while the
brother-in-law only submits to it. In this text God stands towards Israel in the
relationship of a Levir to his sister-in-law. Therefore, He cannot perform the palitzah,
and his action is, so to speak, invalid. Moreover, the bond between God and the people
remains in force as fhey continue to seek Him. For the min, God has broken the link in
the chain that binds God and Israel together. For Rabban Gamliel, however, God may be
distant, hidden, or silent, but the faithful connection between God and the people of Israel
endures.

This conversation with a min invites speculation as to whom exactly Rabban
Gamliel found himself arguing against. It is possible that the min, in this case, is a Jewish
Christian who expresses the Christian theology of supersession in his statement. This
aggadah may, in fact, have been offered as a polemlc against those Jews or Jewish
Christians that questioned God'’s fauthfulness in the midst of the destruction and

considered leaving the fold (or in fact left it) as a result. It is impossible to be certain of

% The Hebrew verse reads:

Bapyia) xbh WY N2) I-NR YRR 1977 DIPIIY OINNa
This verse comes in the context of Hosea’s critique of the pnests of the House of Israel
who have ignored God and disobeyed God’s word. Hosea prophesies that Israel’s pride
will be humbled before his own eyes and Israel, Ephraim, and Judah will fall because of
their sins.
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the min’s identity, but the meaning of the aggada# is not obfuscated by this ambiguity.
Rabban Gamlie! clearly conveys the message that God is still with the Jewish people and
that despite their loss and suffering, there is yet a reason to hope and have faith in a future
redemption.

This message of hope and faith rings of Isaiah who reminded his people, who felt

abandoned and utterly alone, that God would be there to comfort them,™ and of Genesis

9236

in which GGod speaks to Abraham and Jacob saying, “I am with you.”*® There is an

implicit reminder, as Rabbi Naomi Levy writes, that “to live in this world is to embrace
life it all its disarray... a relationship with God means being able to accept God in all of
God’s mystery. We constantly hope that God will accept us in all our frailty, in all our
contradictions, in all our idiosyncrasies. Can we not learn to see that God too is filled
with contradictions and paradoxes and mysteries?"™’ Trusting in God's mystery offers us
the gift of hope. A deep sense of appreciation emerges when one surrenders to the idea
that there is a larger pattern that the human heart and mind cannot comprehend, but that

God is there with us-- if not preventing loss, helping us to make it meaningful.

Megillah 1]a

It happened [va-vehi| in the davs of Ahasuerus. (Esther 1:1) Rav said,
[The word va-vehi is equivalent to] ‘vai and Ai" [woe and mourning]. With
reference to this it is written. and there you shall offer yourselves for sale
1o your enemies as male and female slaves, but none will buy [you].
(Deuteronomy 28:68).* Shmuel quoted: “I will not reject them, or spurn

B3 Isaiah 51:3 and 66:13.
6 (Genesis 26:24 and Genesis 28:15.

37 Naomi Levy, To Begin Again. (New York: Alfred A. Knopf, 1999), pp.
121-122.

8 This verse comes from the section of curses with which Moses wams the
Israelites in the scriptural passage known as the mb>p m39a2. The use of this verse may
reflect a sense that the rabbis had that the Deuteronomic theology was indeed coming to
fruition. It may have seemed to some people that the curses articulated in the Torah were
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them so as to destray them.” (Leviticus 26:44) *{ will not reject them™ in
the days of the Greeks; “or spurn them™ — in the days of Vespasian: “so
as to destroy them” — in the days of Haman; “annulling My covenant
with them” — in the days of the Romans; “For [ am the Lord their God™
— in the days of Gog and Magog.® In a baraita it was taught: “I will nor
reject them” — in the days of the Chaldeans, when I raised up for them
Daniel, Hananiah, Mishael and Azariah; “or spurn them” — in the days of
the Greeks, when [ raised up for them Simeon the Righteous, Hasmonai
and his sons, and Mattathias the High Priest; “so as to destroy them™ — in
the days of Haman, when I raised up for them Mordecai and Esther;
“annulling My covenant with them"— in the days of the Persians, when I
raised up for them the members of the house of Rabbi and the Sages of the
various generations. “For I am the Lord their God'” — in the time to
come, when no nation or people*” will be able to rule over them.*"

Once again, we are presented with a powerful aggadah that emphasizes the belief
that God will not abandon or destroy His people Israel. The presentation of this message,
however, is quite different than the aggadah above. Here, the stress is not on the mystery
of God’s ways but rather on the power of mermory. And even beyond memory, we notice
in the baraiza that the rabbis add themselves to the list of survivors. In doin g so, they
both actively identify themselves as survivors and memorialize the legacy of survival
which preceded them. By closely reading the verse from Leviticus in terms of the
various historical and literary oppressors {including all of the ancient world super
powers), this text reminds the reader that the Jewish people has a long history of hardship
~ and persecution and stil}, God is with them. There are hints to redemption in both the

mention of Gog and Magog and the last line which refers 1o the “time to come™ when

indeed being carried out upon the people of Israel. The rabbis, however, refute this
interpretation. Instead they re-interpret the loss they (and those who came before them)
experienced in order to offer themselves and their followers faith in the face of despair.

% The days of Gog and Magog refer to the days of the Messiah. See Ezekiel,
chapters 38 and 39, '

™0 The word “people” is w9, literally meaning “language” or “tongue.”

¥ The order followed here differs from that in the parallel passage in the Yalkur
which is the more chronological. (Maharsha).
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Israel will gain sovereignty over itself, It is noteworthy that this aggadah of faith, hope,
and consolation ties together the themes of loss, memory , and redemption. The Ba’al
Shem Tov,the 18th century charismatic founder and leader of Hasidism in Eastern

Europe, aptly stated, “Redemption lies in remembering.”*? Memory is our “defense

against meaninglessness.”*

Healing begins when memory supplants grief and becomes

the greatest teacher.

This concept is not new to rabbinic Judaism. We read 'in the Talmud that *The
broken tablets were put with the new ones into the ark.”** With this short and poignant
line, we are taught that the Israelites deposited the broken tablets in the ark along with the
second set of whole tablets which Moses brought down from Mount Sinai. According to
this text, God demands that we embrace the brokenness in ourselves and our world. Only
then can we move forward tﬁrough the deserts of our Jives. Holding on to the broken
tablets enables us to make meaning of and learn from thg: past. The broken pieces also
teach us about compassion, wisdom, devotion, and insight because they provide lessons
from our failings and symbolize the vulnerability that is gained when one errs. We must
not forget that there is both constructive and destructive memory. Certainly, there are
times when an inability to move on from the past can be paralyzing and destructive.

Remembering loss and carrying it with us, however, has the potential to offer us strength
and faith in the darkest of times. It is this sentiment, I believe, that undergirds the
aggadah from Megillah. Telling the truth about the past and our stumblings affords us

the freedom to be humble and vulnerable enough to be in relationship with God.

%2 This quotation is inscribed on the entrance to Yad Vashem, the Holocaust
Memorial Museum, in Jerusalem.

% David Wolpe, Making Loss Matter. (New York: Riverhead Books, 1999), p.
200. ~

4 Menahot 99a.
103

et N TR
P Dt




Makkot 24a-b

Long ago. Rabban Gamliel, Rabbi Eleazar ben Azariah. Rabbi Yehoshua
and Rabbi Akiba were walking along the road when they heard the noise
of the Roman crowds from a great distance away. All of them began to
weep, but Rabbi Akiba laughed. They said to him, "Why are you
laughing?" He said to them, “Why are you weeping?” They said to him:
"These heathens who bow down to idols and offer incense to them live in
security and quiet , whereas our Temple, God's ‘footstool’* burned down
by fire-- shall we not cry?" He said to them, "For the same reason 1 iaugh.
- If it is so for those who transgress His will, how much more will it be for
those who do His will!"

On another occasion they were going up again to Jerusalem. When they
reached Mount Scopus they rent their garments. When they reached the
Temple Mount they saw a fox coming out from the ruins where the Holy
of Holies once stood. They began weeping, but Rabbi Akiba laughed.
They asked him, "Why are you laughing?" He asked them, "Why are you
weeping?" They replied, “Of this place it has been written, ‘And any
outsider who encroached was 10 be put 1o death.” (Numbers 3: 38)""6 Now
“foxes are going through it, and shall we not cry?" He said to them, "For
the very same reason, [ am laughing, for it is said, ‘And call reliable
witnesses, the priest Uriah and Zechariah son of Jeberechiah, to witness
Jor Me’ (Isaiah 8:2). What does Uriah have in common with Zechariah?
Uriah lived during the time of the First Temple and Zechariah during the
days of the Second Temple! But the explanation must be that Torah
makes Zechariah’s prophecy depend on Uriah's. Concerning the prophecy
of Uriah, it was written, “Assuredly, because of you Zion shall be plowed
us a field, and Jerusalem shall become heaps of ruins and the Temple
Mount a shrine in the wonds” (Micah 3:12, Jeremiah 26:18-20). About
. Zechariah's prophecy it was written, “There shall yet be old men and
] women in the squares of Jerusalem” (Zechariah 8:4). Had Uriah's
prophecy not been fulfilled I would have been concerned that Zechariah's
would not have been. Now that the prophecy of Uriah has been fulfilled,
certainly the prophecy of Zechariah will be fulfilled." Then they said to
him, "Akiba, you have comforted us, Akiba, you have comforted us.”

25 Regarding “God’s footstool,” see Psalms 99:5 and 132:7 as well as ;
Lamentations 2:1. ;

*% This verse from Numbers explains that Moses and Aaron were instructed to
camp before the Tabernacle to the east so they could attend to the duties of the sanctuary,
but anybody else who camped there would be put to death because of the level of sanctity
of the area.
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In this aggadah, Rabban Gamliel, Rabbi Eleazar ben Azariah, and Rabbi
Yehoshua cry out in anguish and despair at their fate. How could it be that those idol
worshippers who destroyed Jerusalem and the Temple could live in such comfort while
the Jews suffer disgrace and humiliation? But Rabbi Akiba takes a different approach
and argues for faith and hope. Even more astonishing, Rabbi Akiba does it with laughter.
In this exaggerated response, Akiba teaches his peers several things about his faith. First,
a certain amount of denial or incredulity may occur in order to live through devastating
and inconceivable loss. Perhaps if Rabbi Akiba had given himself entirely over to his
loss, he would have been emotionally and spiritually paralyzed and unable to garner the
strength he needed to move on and lead others in their renewal of Jewish life. Second,
his {aughter advocates for a certain degree of moderation in mouming. Even in a time of
great sadness, there can be moments laughter in which the depth of pain is mitigated and
lessened if only for a moment’s time. Third, Rabbi Akiba models for his peers a type of
faith that offers a radical response to the communal norm. Unlike the other rabbis to cry
at the sight of destruction. Rabhi Akiba is willingness to look beyond the reality and see
what is not there but might yet be.

Finally, Rabbi Akiba makes it clear in this aggadah that even the minute details
of Micah and Jeremiah’s prophecy have been fulfilled. Shaye Cohen writes, “and if the
paradigm of suffering has been fulfilled, we may be sure that the paradigm of redemption

will be fulfilled as well.”’ We see in this aggadah that God is held accountable to the

#7 Shaye Cohen, “The Destruction: From Scripture to Midrash,"” Prooftexts 2
(1982), p. 35. Cohen adds a footnote to his statement explaining tht the power of this
theory can be gauged by its appeal to Samuel Usque in the sixteenth century. See Samuel
Usque’s Consolation for the Tribulations of Israel, ed. Martin A. Cohen (Philadelphia,
1964), p. 21. Additionally, Cohen is certain that Usque knew this aggadah.
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fullness of His revelation. His message of destruction-- even of His own beloved abode--
is as powerful and authoritative as his message of redemption for the Jewish people.
Akiba’s argument is accepted by his peers, and he succeeds in offering them comfort.
The rhessage of comfoﬁ that Rabbi Akiba offers in this aggadah is supported by
the understanding that the rabbis are all a part of something larger. Rabbi Akiba assures
them that they are not alone in their suffering and that this period of destruction, sadness,
and loss they have experienced is part of a greater plan. Their ultimate fate is dependent
upon more than this single moment in time. Part of making peace with their loss is
turning towards the future with courage and resolve. The rabbis find strength in one
another and in God’s promises articulated in Scripture. They are powerfully connected
through community in addition to inheriting a tradition of prophecy and sacred literature.
Rabbi Akiba helps them understand that real faith can indeed be built upon loss.

There is tremendous potential for growth and development in the realm of faith
when facing loss. Finding a path back to life after loss, however, requires us to first face
the darkness. Only then, can we truly find our strength and our faith. Healing takes time,
but when we realize that there is indeed an end to the pain, we can even come to
appreciate the darkness and invaluable lessons that loss has instilled in us.>*® While
Judaism presents us with many responses to loss, there is no single answer. Faith is only
one of many possible responses,

When we examine the enormity of the impact of the destruction of the Temple,
and the losses so many people have survived to this day, we find ourselves able to say
that resurrection is indeed possible. “Blessed is the One who gives life to the dead.”

This sense of faith in God, the resilience of the human spirit, and the promise of

*8 Naomi Levy, Jo Begin Again. (New York: Alfred A. Knopf, 1999), p. 33.
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redemption is present in rabbinic aggadah as it is in contemporary literature on
responding to loss.

In their study of faith development asa part of a Jewish pastoral response to
trauma, Rabbi Nancy Fuchs-Kreimer and Paula Goldstein look to Swiss psychologist
Jean Piaget who “showed the world that as we grow, we leamn not only more facts but
also new and more sophisticated ways of processing facts,” and James Fowler, a
theologian who documented that “one can also chart the way people think about faith,
noting stages that build upon each other in ever more sophisticated ways.”** They cite
these thinkers in order to show that “the precipitating factor for growth in all three
theories is crisis, defined as the failure of the current stage to explain and process new
information adequately.” * The existence of “crisis” forces one to reformulate his or her
thinking at a higher stage. Pastoral care givers and community, in general, can help guide
people to formulate new, more sophisticated understandings of faith that are consistent
with and informed by their experience of loss.

Dr. Carol Ochs and Rabbi Kerry Olitzky set this process in the language of
“enduring the desert.” In their understanding, spiritual guides are there to help seekers
embrace the journey. They are also charged with encouraging people to get up once
again after falling. Ochs and Olitzky remind us that the desert is, in fact, our spiritual
home. That is the landscape of faith development. Spiritual guides can assist seekers

most of all by affirming their experiences of the holy and encouraging them to hearken to

¥ Jean Piaget, The Child and Reality. (New York: Penguin, 1976) and

Lawrence Kohlberg, The Philosophy of Moral Development. (San Francisco: Harper
and Row, 1981).

*® Nancy Fuchs-Kreimer and Paula Goldstein, “Trauma: A Jewish Pastoral

Response.” In Jewish Pastoral Care. Ed. Rabbi Dayle Friedman. (Vermont: Jewish
Lights Publishing, 2001), p. 384.




God’s voice.™ Finally, a sense of mystery (or awe), memory, and group identity are all
part of the faith that pastoral caregivers use in helping people to re-engage in the business
of living, knowing all the while that life will never be the same.

Spiritual leader Rabbi Myriam Klotz explains that “Jewish thought and practice
offer a paradoxical tension between certainty in the revealed presence of God in and
through this world, and submission to a mysteriously elusive force that is utterly beyond
human comprehension and knowing.”** In this paradox, God and God’s role in this
world are both knowable and completely unknowable. The pastoral care giver has a role

in this mysterious paradox. She writes,

In confronting God’s mystery and perhaps God’s eclipse, pastoral
caregivers stand as human representatives of God’s presence and care.

- They strive to remain compassionately present to the sufferer at all times,
even when she or he responds to the suffering with anger, mistrust, or
disbelief in God ... Pastoral caregivers walk in the ways of God by heiping
the sufferer craft out of the mysterious distance some sense of graspable

perspeclive, relevance, and perhaps, redemption.**

In Dr. Rachel Remen’s experience counseling cancer and terrninally ill patients she

comments,

But as I listened to more and more people with life-threatening illness tell
their stories. not knowing simply became a matter of integrity... Mystery
seems to have the power to comfort, to offer hope, and to lend meaning in
times of loss and pain. In surprising ways it is the mysterious that
strengthens us at such times. 1 used to try to offer people certainty in
times which were not at ali certain and could not be made certain. I now
just offer my companionship and share my sense of myslery, of the

#! Carol Ochs and Kerry M. Olitzky, Jewish Spiritual Guidance. (San
Francisco: Jossey-Bass Publishers, 1997).

2 Myriam Klotz, “Wresting Blessings: A Pastoral Response to Suffering.” In
Jewish Pastoral Care. Ed. Rabbi Dayle Friedman. (Vermont: Jewish Lights Publishing,
2001), p. 38.

*3 Ibid., pp. 38-39.
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possible, of wonder.™

Both of these clinicians and spiritual guides confirm for us the lesson of Rabbi Akiba:
Faith, even in the midst of the greatest mysteries, has the power to comfort. For faith is
about believing that what we see is not all that there is. It is about having certainty in
something greater than oneself, even when it is beyond human understanding. Faith is
not easy. It does not take away the perplexity we observe or the pain we experience. It
does, however, offer us hope, consolation, and meaning in difficult times. Where these
clinicians and Rabbi Akiba differ, however, is in their willingness or ability to offer
certainty in uncertain times. Rabbi Akiba’s faith allows him to express his certainty
based on the authority of Scripture. Dr. Remen can offer only her sense of wonder at the
mystery of life. In her experience. assurances cannot be guaranieed and are of little
comfort. “Presence™ and compassion. howe?er, have the power to convey a sense of
connection and security that can inspiré faith in others. Pastoral care givers have the
responsibility and privilege of helping others find their own sense of faith in the midst of
the mystery. Even more, it is about helping other believe that the search for faith is not
futile and to encout;age them in the dance of discovery and yeaming for faith th.:n when
confronting loss.

Memory is another key element in {aith development when facing loss.

Forgetting, repressing,and denying the past is actually painful. Keeping memory alive

offers the greatest comfort because it is the closest thing one has to what was lost.**

Pastoral caregivers can help those who mourn by listening and encouraging them to keep

* Rachel Naomi Remen. Kiichen Table Wisdom. (New York: Riverhead
Books, 1996), pp. 262-293.

%5 Naomi Levy, To Begin Again. (New York: Alfred A. Knopf, 1999), PP-
100-103.




PR HEANTI T RN oA

A TR e B

their memories alive. Memory can be another way in which faith is redemptive.

Finally, the cultivation of commonality or group identity is critica! in faith
development in the context of l'oss. “Deep inside the fear of loss,” writes Rabbi Wolpe,
“is the fear of aloneness... Being alone is the first fear. The heart of faith is believing one
is never alone.” ** Connection to others who have faced loss is intimately connected to
one's ability to hope and successfully return to life. Dr. Judith Herman looks closely at
this particular response to loss in her experience with trauma survivors. In the latter
stages of recovery, she explains, identity and intimacy are the focal issues. Herman

writes,

Traumatic events destroy the sustaining bonds between individual and
community. Those who have survived learn that their sense of self, of
worth, of humanity, depends upon a feeling of connection to others. The
solidarity of a group provides the strongest protection against terror and
despair, and the strongest antidote to traumatic experience. Trauma
isolates; the group re-creates a sense of belonging. Trauma shames and
stigmatizes; the group bears witness and affirms. Trauma degrades the
victim; the group exalts her. Trauma dehumanizes the victim; the group
. restores her humanity."*"

The search for commonality and the restoration of social bonds is vitally important as one

navigates the journey of loss. Irvin Yalom, an authority on group psychotherapy, calls
this the experience of “universality,” which is particularly important in helping those who
feel isolated due to the traumatic loss they have experienced.™ Being part of a group
offers individuals a sense of faith because of the collective empowerment that is gained.

Each individual's capacity to integrate their experience of loss is enhanced by the group's
** David Wolpe, Making Loss Matter. (New York: Riverhead Books), 1999, p.

160.

*7 Dr. Judith Lewis Herman, Trauma and Recovery. (New York: Basic Books,
1992), p. 214.

¥ 1.D. Yalom, The Theory and Practice of Group Psychotherapy, 3rd ed. (New
York: Basic Books, 1985).
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capacity, and each person can draw hope and strength from the shared resources of the

group. Pastoral care givers and clinical psychotherapists play a critical role in the success

of a group experience. As a resuit, this leadership role requires a tremendous degree of

self-awareness, understanding of group dyhamics, clinical supervision, and experience.™
One of the most famous expressions of faith comes from the prayer, “Adon

Olam”-- “Master of the Universe.” The concluding lines are:

Into God’s hands I entrust my soul,
When [ sleep and when I wake.
And with my soul, my body, too;
Gad is with me, ! will not fear.

In moments of confusion and loss, this prayer reminds us that God is there with us-- as
close as our own breath. No matter what trials and tribulations life may bring, this prayer
reminds us to live by faith rather than fear. As Rabbi David Wolpe writes, “There is no
magic answer to foss. Nothing, not even time, will make the pain completely disappear.
But loss is transformative if it is met with faith. Faith is our chance to make sense of
loss, to cope with the stone that rolls around in the hollow of our stomach when

something we loved, something we thought was forever, is suddenly gone.”™

** Dr. Judith Lewis Herman, Trauma and Recovery. (New York: Basic Books,
1992), pp. 216-217. ‘

*0 David Wolpe, Making Loss Matter. (New York: Riverhead Books), 1999, p.
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Conclusion

The fall of the Temple represents a profound moment of loss in Jewish history
and collective memory. 1t was, however, a beginning and not merely. an end, for there are
no endings without new beginnings. There was no longer a Temple, no sacrifice, no
fixed home. Certainly, there was loss. But with loss, there was also freedom. Judaism
survived because the rabbis were courageous enough to re-envision their lives and their
faith. In making Judaism portable and personal, Jews could be scattered and still be at
home, banished and still at the center of things. Negotiating the experience of loss,
however, did not happen overnight.

Almost as surprising as the survival of Judaism after the destruction is the
apparent near silence in rabbinic literature of that trauma and survival, especially in the
tannaitic literature (reflecting the activity of the sages in the Land of Israel through the

end of the second century).*® Most of the rabbis that are cited are amoraim. Robert

Goldenberg comments, “How strange that these documents [the Palestinian and

Babylonian Talmuds], composed no less than 325 or 525 years (respectively) after the

event should be considered early!™ [t is difficult to imagine that the Temple’s

destruction was, in fact, not traumatic. In fact, the apocalyptic words of [I Baruch and IV
Ezra (both composed in the last decades of the first century C.E.) attest to its-devastating

impact on the Jewish world.

Tn light of this assumption of the Temple’s centrality and the traumatic nature of

! Jonathan Rosen, The Talmud and the Ipternet. (New York: Farrar, Straus,
and Giroux, 2000), p. 83. . _

%2 David William Nelson, Responses to the Destruction of the Second Temple in
the Tannaitic Midrashim. (Michigan: University Microfilms International, 1991), p. 2.
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its destruction, Shaye Cohen offers two possible explanations for the tannaitic silence
regarding the destruction: “Was it silence engendered by shock and despair? Not
knowing what to say in the face of catastrophe, the rabbis said nothing. Or was it silence
engendered by determination? Ignoring the harsh political realities, the rabbis devoted
their energies to creating a religious system which would ensure the survival of

Judaism.”™® The first suggestion is one of emotional paralysis and the second is one of

denial for the sake of survival. Jacob Neusner appears to favor the second understanding -

based on his research that finds that the Mishnah hardly makes any explicit mention of

" the destruction, but rather portrays the sacrificial cult and the Temple as if the entire
system were stiil functioning. ** David Nelson takes issue, however, with both of the
proposed interpretations of the apparent silence desecribed above. First, in response to
Cohen, Nelson explains that a lack of open or explicit response to loss does not
necessarily mean a lack of response altogether. Instead, the response may be more
subtle, covert, or even subconscious. In response to Neusner, Nelson asserts that he “has
mistaken the tightly controlled and deliberate response of the Mishnah for the whole
response.” In other words, by limiting himself to an examination of Aalakhah and
halakhic texts, Neusner misses the wellspring of information available in aggadic texts,

exemplified in the medieval adage, “en somekhin al divrei aggadah,” translated as “one

33 Shaye Cohen,“The Destruction: From Seripture to Midrash.” Prooftexts 2
(1982), pp. 18-19.

** David Wﬂham Nelson, Responses to the Destruction of the Second Temple in
iti . (Michigan: University Microfilms International, 1991), p. 8.

See also Jacob Neusner, Mmmﬂmmmmm (Chtcaoo University
of Chicago Press, 1981).

25 This term originally refers to legal decision-making but eventually comes to be
taken much more generally. David William Nelson,

th . (Michigan: University Microfilms
International, 1991), p. 11.
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does not/should not rely upon words of aggadah.”*™ Aggadah, however, is perhaps the
richest source {or discovering both the subtle and more pronounced rabbinic responses to
the destruction of the Temple.

While most of the rabbis cited in the aggadot presented in this thesis are
amoraim, this study in and of itself is not broad or deep enough to make a more general
statement about all of Talmudic aggador which explicitly or implicitly address this topic.
What is clear from this limited study is that rabbis, both ranaim and amaraim, used
aggadah as a vehicle for articulating the impact of the Temple’s destruction on their lives
and their faith. Additionally, we see in the aggadot examined in this thesis that the rabbis
drew on a quasi-canon of Scripture in order to flesh out some of their religious beliefs
and struggles. These works include: Isaiah, Jeremiah, Ezekiel, Hosea, Psalms, Proverbs,
and Lamentations. Certainly, the rabbis drew upon zall of the books in the Hebrew Bible,

but it is noteworthy that specific texts are relied upon more heavily in this particular
context.® The book of Psalms, for example, expresses the deep theological and
emotional struggles of humankind. It makes sense, therefore, why the rabbis might make
us of this book so frequently in the context of the destruction of the Temple. The
prophetic books listed above are all dated to time of exile after the destruction of the first
Temple. These prophets and their disciples explored precisely what it meant to livein a
world without the Tempie. Even more, these prophetic books are themselves a midrash
on why they were forced to live in exile and how they made sense of their loss. Finally,

the book of Proverbs is a favorite text of the rabbis and is drawn upon heavily throughout

* Ibid., pp. 9-11.

*7 For example, seventeen of the verses ciled in the uggudor presented in this
thesis are {rom the book of Psalms. Four of those references are from Psalm 137.

Sixteen of the verses cited in the aggadnt presented in this thesis are from the book of
Isaiah, and chapters 1, 3, 5, 22, and 66 are drawn from on more than one oceasion.
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Talmudic aggadah in order to anchor the centrality of Torah, establish particular

behavioral norms, and promote a distinctive set of values,

We move now to an analysis of the precise nature of the responses and their
implications for dealing with oss in contemporary personal and communal settings. In
Chapter One, I investigated the value of expressing “Sadness, Tears, and Mourning” in
confronting loss. The aggador I presented expressed the anguish and despair that is
natural in the acute stages of loss.*® This response is critical in acknowledging, grappling
with, and ultimately finding meaning in ioss. There is also the remarkable new focus on
divine empathy for Israel’s suffering.™® Unable to make sense of God’s role in their loss,
the rabbis conceive of a God of pathos who suffers alongside of them. This innovation
has enormous therapeutic value as it changes the quality of the human response to God.
Instead of being purely angry at or disappointed in God, this theological concept enables
a person to see oneself as a co-victim with God. Even more,.if God cries out in sadness
over the loss of the Temple, it is most appropriate and healthy that God’s people do the
same. Mourning can, however, be excessive and unhealthy. The rabbis warn us to
moderate our sadness while stiil preserving the memory of loss.”™ We see that giving
people permission to mourn and reflecting their feelings back to them is at the core of
pastoral care. The rabbis were not psychologists nor did they need psychological training
to understand the valiue of expressing grief in times of loss. Both the rabbis and modern
pastoral caregivers teach us thar the journey of loss cannot proceed without the fuil

expression of sadness.

X8 Gittin 57b and Hagigah 5b.
%9 Berakhot 3a and Avoda Zara 3b.

0 Bava Batra 60b.




The second response to loss surveyed in this thesis is the notion of “Sin and
Repentance.” At its core, this response arises out of a deep human need to understand
why the destruction occurred. We witnessed in the various aggador that one possibility is
to view the destruction as punishment for general and wide-spread disloyalty to the
covenant with God and immoral behavior.”” Another possibility is that the destruction
served as retribution for violations of the rules of the Temple cult.*™ In either case, we
see thal the dominant rabbinic theology demands that we examine our own behavior in
the face of loss. While insisting that all loss is a direct punishment from God for our
human failings is inconsistent with my theology, the idea of turning inwards and using
loss as an opportunity for repentance and renewal is particularly powerful. This process
of self-examination and teshuvah can also open up new pathways in one’s relationship
with God. Pastoral caregivers and spiritual guides can assist in this process and help in
preventing the sense of estrangement and guilt which so often accompanies loss. Loss
may afford us the opportunity to re-prioritize our lives and live more intentionally in light

of it.

In the third chapter, “Substitutional and Behavioral Responses,” | examined the

way in which the rabbis re-envisioned and re-constructed Judaism after the destruction of
the Temple. Instead of abandoning the covenant or working towards the re-establishment
of the Temple and its cuit, the rabbis created a Judaism that possessed both continuity and
discontinuity with the Judaism tha! preceded it. In proposing various substitutes for
Temple practices in a post-destruction era (including Torah study, prayer, and acts of

lovingkindness), the rabbis made both a subtle and radical shift which enabled Judaism to

M Shabbat 119b-120a andGirrin 55b-56a.
2 Yoma 9b and Kallah Rabbati 54b.
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survive and flourish even after the Temple no longer stood.™™ This response is part of the

process of “working through™ any loss. Substitutional and behavioral responses have the
benefit of allowing people to feel more in control of what happens to them. Even if this
notion is illusory at times, the sense of controlling one’s destiny at a time of great
suffering, vulnerability, and helplessness is of great value.™ Additionally, these
responses enable us to re-imagine and re-build our lives anew. In coming to terms with
the past, one can re-establish a covenant with the present and dream of a new future.
Torah study, prayer, and acts of lovingkindness are three spiritual responses which are as
therapeutically appropriate to the rabbis as they are for us today.

Finally, I looked at “Faith” as the fourth response to loss. The rabbis, deeply
motivated by their own agenda and vision for a renewal of Jewish life, drew upon their
faith and hope for redemption as a response to the destruction around them.”™ They
attempted to mitigate the inevitable sense of abandonment they felt from God as well as
their distress over God’s apparent passivity by connecting themselves more strongly to
God’s transcendence, ™ the memory of loss,”” and their connection to one another,™
Faith development is a critical piece of confronting loss. It is, perhaps, the primary way

in which rabbis and pastoral caregivers can guide other Jews as they travel the long and

B Shabbat 30a, Menahor 110a, Berakhot 8a, Ta'anit 27b, Berakhot 26b,
Berakhor 32b, Avot d' Rabbi Natan, Chapter 4, Berakhot 55a, Berakhot Sa-b and Sukkah
49b.

** David William Nelson, Responses to the Destruction of the Second Temple in
the Tanpaitic Midrashim. (Michigan: University Microfilms Internationai, 1991), p. 329.

5 Berakhot 58b.
6 Yevamor 102b.
T Megillah 11a.
" Makkot 24a-b.




arduous journey of grief. Each person has to discover this path for his or herseif. The

rabbis model the capacity for hope and consolation even in the darkest of times. Inspired

by this notion, our contemporary rabbis and pastoral caregivers teach us that loss can
indeed be transformative and meaningful when met with faith.
In the face of destruction and loss, the rabbis saw emergent possibilities for
affecting the way people think, act, and relate to God. From their work and their stories
) emanated order and the re-constitution of Jewish identity. In decentralizing holiness
from the Temple in Jerusalem, they teach us that holiness can be found everywhere--
even in the midst of loss. The behavioral and attitudinal responses of the rabbis recorded
in Talmudic aggada# offer us profound insight into how we as modern Jews, rabbis, and
pastoral caregivers might confront loss. Growth and meaning may not result when we
are in the coils of loss, but with time, community support, spiritual seeking, and spiritual
guidance, they may take us to places we never imagined we could go. As Jews, we
search for meaning and sanctity in this life for which ioss is an inevitable and invaluable
pathway. | am reminded of the orchestras in Auschwitz. The musicians knew death
intimately-- the stench of death surrounded them. Stiil they created beauty amid
destruction because they knew that to believe in the possibility of wonder, of music, of

radiance, was what kept them human.™™ We cannot live without loss, but we also cannot

live without the possibility of making loss meaningful.

vyvabSwain

*® David Wolpe, Making Loss Matter. (New York: Riverhead Books, 1999), p.

214.
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Appendix:
Catalog of Hebrew Sources Principally Discussed

Chapter Qne
Gittin 57b
Hagiyah 5b
Berakhot 32b
Berakhor 3a
Avoda Zara 3b
Berakhot 3a
Bava Batra 12a-b
Bava Barra 60b

Chapter Two
Shabbar 119b-120a
Yoma 9o

Kallah Rabbati 54b
Gittin 55b-56a
Berakhot 55a
Sanhedrin 43b

Shabbat 30a

Menaphot 110a

Berakhot 8a

T anit 276

Berakhor 26b

Berakhot 32b

Avor d'Rabbi Natan, Chapter 4
Berakhot 55a

Berakhor 5a-b

Sukkah 49b

Chapter Four
Berakhot 58b

Yevamor 102b
Megillah 11a
Makkor 24a-b




Gittin 57b

NIK 139312 W23 o wawr pw 9z mns by atbp nﬁrm) (23T W 37 MR T 27 MWK
SMIRWY .'nwk-l M3 AT WNW I (MM (KT 1A 13T T AR TRt e oy
B NX DITR 122% ‘7 mar rbp oonn) (2 naT 0w N eea o 02w 0w Yan mem by

13 TIONT TV T 1Y RTTAINGT Do

Hagigah 5b

KUT 172 @1Tpm MDY Mryy PX RS 30 MIRM ZKNT 13 WP TP M2 K2R I

- RIT.IKW THa2 - KT 0wp XD - 1Epna e o pied 3 et (U0 UK §YanT YA TeRaw
7325 XTI Q1A MIRAY T TR KOPNM (272 WTYRY) 2 KT 2RY KT Naa1 - oXN2 naa
TOYEY AR 122 DY 1KSH 19MBRT L WIpRT M3 (AT NRY - pw an ampt 1o
3 TIVAT Y TIM YETN YR GT TR AT T mivw 1aRY1 fYm pyy ooRhR b

STy navny

Berakhot 32b

VIWKY PYIX '3 DA ('3 112'K) STRRIY 190 Myw oY whpnt M annw o oyt 130 EK
samw (9% @Orn) MK Py KD nynT myw 19y nhen myww B Yy ox nben onw
MKW DA K2WT RATA KIIVN N0 KD K37 @R O MynT DR TIIRe My 1 mban
M PODY WAPHT MA 27Nw TrR MyYR 130 K1 A5on Mayn % 12va fnao (A oK)
TR MK NNN 23 nanE Y 0p K T 9KpI) KIY  Dnwaw gmaxy Sk pa bma

SPYR PR A Pra

126




Berakhotr 3a
KTT 7112 @I 3w et e 92 Sy o i mmawn whw iR qnnoK an ixn

23 By AR 2w 191 (e TR NRELIRYT TR YT (TUD WTIT) OMKIY IRD AKWN

Avoda Zara 3b
PP KDT 2001 S1ApnY AW TR WUPET M3 290w DR PRy |3 pam 307 ’hK a0 50N
X197 10 IapS 0051 10a% KT D2 Mmkay DYIOK T KOPT (33 IV 20T KEOK)

b 3w paTn e Mawn oY AWK OR (9p mOTN) 20T KOR IRY 1 Xey R

T (31 TPV KITE KPKR (IRDK KM PN Dar KT R mnaw KebT onoix kD ox

M1 PONIIN WInK @vm

Berakhot 3a
ORI IS TR T3NS CRDIDN 77T 19 T MK O 1 13 MK KN
MEnow “RRY Anban mmror Ty of Py anot 9y "% mawt aweh must weex xa Soenm

NOI21 1T an M2 oh K e an hy obw A nmnkl ban Tty obw of e nban

RBW NPT Ke0E 0% MK 2 99ena® 90 o 0% maxt 5ann® oY manx e mamnt

WS 1m0 Tm® TIYw MK STYp AYEn 99500 2% o % K .oanT M 2 pon

Soonm - 9ma Yhomemw 0t pTa pebenew ey mamn® poao: prw b omas
3T RN g N2 myaw A nmeK 3 3R nvewe 51p ns e 0% anK g hen
MR NN 27 DI 2T R NSW 3 MK N2 BTNINYaAY B1ad MK Nk
K91 w12 N omys whw o ar Faa KO 3 mmik 1aba kD avw K QwKT i en b

oA ST R KT PRt mwnTa Tna® nrea nab poiss YRww nywa KoK Taa

127




NK 1930w 2R 1% 1 92 a2 K PEYPRW YRR MR TR WRY YIVIn RIT 02 e

OmaK [y Syn 1w aab on® nx aa

Bava Batra 12a-b
« .+« OMOD I DRI P TRIA 0N TR TN 31 DTS 1O T2 MTTAR 13N nN

PIEnS D [ant @R A TR TR LW N 2w aUn pame R

Bava Batra 60b and (also a parailel text in Ta'anit 30b)

= 17% Sova . mnw xBws wa 51oxS xOw Srewta rws 130 mawa nran annws tn
1R W3 ©aRI A9 MK P PR DAK PR WS POIIK DNK K 0 0010 N3 Y MK SurT
2K DM BK 2P0a rway mamn by paoamw [ anws 252 vwoy nam aa by pampn
AWK 0o HYa Naaw SaK1 KD AL ATHa weK e bua maaw bari K2 o

K5w ;@ah KT K13 13 Y BK P T 1o Yul 120w anw &Y om ok merea

TV TG PRY - “WAK R IRTE N AR 00 TN 135w - WK K ey Da Saxnn®

BNK "N B7IR DNR TOREE (7 2K912) :ATN2T L0 ey o 1Ay am o*KR ey by
MK 2RI LMD 12T 13 W1 T2 10T MK BTN T I 1K 12 kYK D0 an owap
LV AT I, TIVD TR0Y 92 BUR MY AN a0 iRTOM 27 AR IRK Sy ek o a0

7RO ORI YA 3T NOTR1  TEWwan Do WK TNy K0T KD (XDE 37 AR 2N INR

7320 13mY A pATR AT RAWR BRWTT JIOWR DR (YD BOMN) MR KYTY 113 10 R
mam K2 Ak XED 37 PR ,DANN WRKIAW TP MK T PRy 20 MK PNy wRa Sy xn
baknnit Yot .mex nrn aKe oit? nnb ey thaxb owd (KD Py meKiw pan opna b
K LKNM A DT IR TS (10 WOYE) BRI RNBWE TR T - o by

K91 w2 91K RO wnyy DY Ty XUT 1T LUMpRn 1A 30N D ywihK 12 Yxme
mMabm MuwHY DPE PIa TS P9I M2y 211 7KK AT DY U1 P PR KOX P e

128




022" MK N PRYLMYE TN e APUEAR L MWR My T Y N L ywn
RynN 22 7Hwy nwx xerb kO unyy Yy maw KT peL1an e 51 e jan yavh

APRNR 92 AR ORNaK bw oyt

Shabbat 119b-120a

TINAWM (32 DRPIY) MKW NAw MK 12 99w Paws kKOR 2w nann X5 Max ns
yiw nRep Beaw Sawa KOK 25w 7an XD amaK 730 K .oona Rk oy mo
1122 O (T UTIVRY) 2MY 121 18T AW NPaR MR M (T WD) TRK pany nnw
=K NPT AR my va 1aY ¢ Iy 20 whar X2 7 Sy Ny omnwn 1 Shm gn San
(17707 AW 137 AT YW Mpwn 2 1war 2awa KoK whw 1270 XY Kaunt 39
K2R mowr 1200 KY XDy R pima Doy awen - Saw aye fm am yina Yoy by qaw
WA2T KD W12 D3 WY AN 1 WA (3 TN R LIS I DNE nea ot i Kow uen
TTHTY (T2 WV RKIT 9T op e Yrawa XOR 2wty natn KD Pyt 230 mK
727 MK XIK "2 VAW 2T A 8TRY 27 MR PRI PIAR Pan ng 2051 R0 ova
TeRIW ST DR T IO XPw $rawa K5 e natn XS KNI 737 WK KIAK 2 e
HRwr aKx - 7 5w 123 Tva e wsn 5 o ynn IRy K9 D9 w1 (K 1K)
XOR ©HWIT 12T KD STT0T 1A AR L DR A I KDY Vpapa DD wan it imRaw
DA DFTPRT TaKkbEa Dayhs i (17 2 0mnT MaT) KW L Dman TTebn a2 maw ,awa
AN XY KA K L REN PRYT (K) TV 1A T nan MbY Y TR YNy At
K3 1KY @HWI MYIN2 WMW T T KPR WIR Mink posw Dawa XOx ohure
»rK .5 ASORY INRK wpan vawR Y (WK WY OR) [WIK IRYRN DR TN2NN3 wpat Wl
(3 YW MRIW ,FINK WIR T1amn poR XD ohwre Dw mabwa nywa 19K RPYp 20 MR
173 PO2MR DK 1MAW DMAT - ¥ 1N PP 1A% monw (MKD) PAK MR TN WK wem

7T ARD DRGT ASWaRM TS W onwa

129




DI WIMNK AMR PRLLMEYE TN BER 0Yum L mep myn mm why namw L ywnn
KYBI,003 YO nwK xwrb XD unyy DY Maw KT PTLET VD @Y mnas et awh

JOKE 1o uaK oAk by v

Shabbar 119b-120a

TNAWE (20 SRPINY "MW nawn R 13 950w Sawa kOR b namn &S 2R MR
yRw NRME e Sawa KOx powsm a0n XS amaN 37 K .o0na Shx oy wbyn
T2 TN T ATV 3T A0 12T AW PaR M W (T WNYE) MR A N
TR Ny Yan my 9 12 61 e 3021w X2 1 Sye nr omnwn ™ Som gn San
(1 W7 :BKIY 137 M7a 9w mpen 12 1veaw Sawa k9K orhwmr 1ar 8 R 29
KYK ben mann kY Ky mK yna S mivn - (aw aye o v Sy by qaw
W3 XY Wi 02 WY VIR D WhaIT (3 BTRY) IR LTI 1Y 5D nwta oa M RSW non
THT (T2 WTYRY) R 9 [op e hawa KOR 5w mann XY prye 03t mK
727 MK KaR O3 NVRW 1277 T2 DORY 27 MK PR PIan pian mhna 3Ma T2 oVl

MARIW ST AR T AN X9 Dawa KUK YW 2 KD X0 137 MK KaX e vnw

Sxmwr Or - 1 5w 120 A I W WK B SR e Tyen Iken K DR T 1 (R AN)

R5KR o w1 71 RS 17U 220 MK G AR TR X9 yptpa orns was i amKaw
0°MaY OUTORT aK57Ea Daybn T (9 3 0T MaT) WRIY LBMmat TTEbn A Ay yawa
7127 KY (KaM KT KD IPRDT(PR) TV mYa T Rnn 7Y T TR2IE mynynm vas

X1 IR BOWT MIYINIT WER (7 TN RRIW IEK WIK TR oY Yrawa kYK obwry
PR T2 ADOXY ANRK WRAK LEWN MY (WK Y DR) (WK IRYRN OK a2 weat Wl
(1 FPYW) DRI LIINK WIK 702 oD K7 YT Yw nnbwa nywa 198K RIUp 20 mNm
713 Poan® DK M3V D727 = S 1 1vp 12 hnw (nKS) AR 1A PrKa WK want 0
1T N0N AR ASWanm TS e fhnws

129




(K.5P 07 Naw)

219 IR pYp T RN W 12 2Rl 10 BR KUK orby ey OUK 23 PR oAt

Yoma 9b

LT MW LAY 100 T Ay a3 MY R™MaT ReSw Nam 2200 M5 Nen KT wepn
NHE 2270 7 1O TTON DTN MYnAT TN RO PRY A wepR Pax . | rmay
AN M3, TRy 2y whw TaIn it nRaw Thpww et oan nxaw a e

LM Maavt

Kallah Rabbati 54b

5 K DI NRIW M50 MITMRIY TV N0 MWK DOwT e a1 aen e o b
KT 1w K5 MMNT QYL T2 131 MK DM MK KTT AR ORM T 7 72 MaR) htn e
17V 780 ST R AR IKY W M NWPR KPT.OWNM XY (121Y RY NI 10 NN 19K

Pon .on® man Braxy® BRI anne orw para A% M DK DNy ™A 2MnaT. 49 X

anwK hy 0ab

523 KPR 70 nmix 1a%2 kD nvw &9 ek e oY K e pab orebam 1o
ma% e nab o Trww mrwa K5K,Ta%a 1 XS ws ik oy wh o o
99MT MWK MK WRT VIV KIT M3 WITET AR ST e R s v

ImaK W Syn Y2aw oa2% B X1, mMa A APamw arS 1O M) 2 13 IR pobpnw

Gittin 55b-56a

131 RYRPR 1YT2 9197 129 wpm Ten amen DR MWR (0D Swn) :mat oRE M 120 ek
K¥EPK .73 3170 PRDPTT RPWR LK% 70 2191 Rnbuam X5uans ot 310 Kyvnp
qBKRATIVE T2V RYEP T2 7227 YY1 R¥mp T K920 KETTTL Dhwry 210 K¥ng

130




ST AR L2 MAT MRAWK KNK GK¥NP M2 D e DI GRynp ™ mR D amynwh mb

RAKT 20T 1Y MK i D 2RO MY KR LK KT KT K327 Y3 KNa3 KT AR

Ra9D 7 Y9 R3O K KD T MR LKRPIE RIYOKRT R MR Y KT gpaw

MRPIRY TR Ry K9 5K PNTve 910 m % KI2NT TR MR KD T MK o
73 RYTp 112 D1k e b xam Rp ew ma wma K5 2t an m 2R omnx mpex
TRTPR IR DT LRIDMP Y W PUR 2m M SR DRI 92 1 ovpY b mK DIk xabn
TPIA - 5 MWK BNEW aN3 KPR A KW KT T1Ta XnPn XDy T e DIk S
S5 DWW D 1121pD 1329 120 LRI Kans XY T REw M 1T XnovT pvaw
Sk K97 mrSupmS Mao mam 1ab pary pEm HYa AR, ePpaR @ e an b me
1737 137 YW 1AMy AT 20 K BT DWTPa 01 Dm 00nKe 1101 137 1T K LK
W0 PR DY T YRRE e 1ubanT NK enwt ,una Nk namen L obpax |

- MW MmN yank® . ohwTes $o1 kR 2yt oowrea b XRX namb R R NKp
DTIXI AP NXK NN (1 SRPHT) 5172 "MK e 0 p1o kP YR bt bl knR
PV IR KN 7T 2R a1 2 nmnh wa KT T2 RYTIR K L SR my A

2w non by Y LKNK 07 SUTDRDKY TSy TR 90 T pan iR PN

Berakhot 55a
- Vway! KW By (900 Mam - orr LIt aw pet B rrnan MKt myoK tant ey 1n

25y mnan R Sw unbw

Sanhedrin 43b
K2 21nar oy nbyn by MR MY RR a0 52 S 12 ywire a0 ek
(3 ©%1n) 237 K21 oy mm eSwn ey Hwa Kan na wrpne 1

21PN DIXK 07 wHpRn faw [Ea i) T2 YW 127 MK 1739 TN AArn

131




5VR - M9sw YT we DAk 1ma mmm oW - e A nhw ow - mow
(119 2UTZXK 131 (K3 B9N) KW 1519 NPT 9 3MpT 19Ke 2Inan 1Y
7331 12w 2% (R°2 29TIN) MR MR INYRN PRY KOK Y K91 A

Jnan xS bk

Shabbat 30a
NI TTMND PO 30T SINRY MK T O 310 oxn TN B 20 03 (18 @) 0D TBR

1337 23 By we® 3mpnS a by e mbw

Menapor 110a

P92 K - 53 41 Rvaa orimY T TTaY Y T AR 19Na T MovRT T (T°7p oo
M3 AV DY 191K 2N by nbyn mrba ming mpowi mon b e ot
TY ST W YXIMI N33 A A% MK ST UK - Dxews by nkr o9wR ¢a m o

BTV TOYR AV Ma%a IOV DRan rTmon YR SR PAT mm wianp 1oy 2mpm

N7 Y2 TIMI DRT (T NP7 [N WD WPY W MR OIS wpR 1333 1R 3nan

P75 IR :K37 KDWY NKLA AINI0 T2 27pr Y980 Na povi U3 2owsS) nxkensy
(NKVT X5 72 K7 7Y WK TN pown 53 831 MR KR b e mram Mo s
PRWNKT AN DKM KL AMA NRT (Y X7p™7) (3027 N0 phY? 17 MK DR K91 s K

OWK 2P 1K3 QWK NN powiT Y31 ARV 279 1K NKLM fMNa powi Ya

Berakhot 8a
T aMK - 3Py naoern San 38 My 1 20K (1D E"&:'ﬂ'l} ST R RTUT 30 EK ATt
TN MK MQ KTT 727 NKRT M LMW Mam Meia man N ﬂ:‘?ﬂﬂ DMYE orMyw

25 Sw MAR Y2IK K9x mvva KT Y12 wrpa 19 PR wTpen ma 30nw o X

132




37 BRI K7 KIYRWT I3 L KNWND 123 XPD¥R RN W2 KIDTI M @R AR K 1aba ;
V3R KUK mb1y2a KT 113 e1pn? O P wIpne 3 390w 0 ROWT rmwn mK 3 X
W2 WTT 23 DY AR 10K 12 MK 720 K0T KT KIK Kpbyn 1 XY - Taba naon Yw mnk

SO VTS KIWT TIY M KOX By KD Rava xnweas 3 et

Ta'anit 27

=3 3PYT 929 HK PHM WAM WRNA AWYR TP TNV PRISNN 0WR mRaw Srown
DTI5K ‘T IBRM (D NMERNI) MKW PIR) DI 1mPpng XD mmyn KOmbR A0K 29 K XAK
D% 7Ny fINK Pag? PRUIN SR Xow 109w Sw 133 OraK MK TR D YK fea
TR PRWTK 702 23, o Sw 1am e amK aRY b ek rmabem et San it

T nrn 0% Sw man meb e 3 DeYen 3 mwben by 1Y anp (' Anokna) Sy

O TR PN 122 95 EK - ATHY RN T RUp WP v PR (Ete Bep wrpnn mraw

52 9v an® Smma ux 105 DEn 19K oby 1K Foy! - web 13 pRTIPE paE mueep

LTy

Berakhot 26b

TN 1a1o nPon anR e 13 JWTT A0 WRNPN MoK mM5EN MR KM 7373 0V 21 MK

’

I 93T TS Kun b 1= FET 1297 TN KUNY LKA 703 0V 10T ITINS XUN 01N

DT DX P22 DITIAK DOWN (U MWKTR) MR - TN 198N TN BRAK RPN

nban 1pn prye wHYEM oneR My (°p 2 MR nYan K9K Ty PRI D Y WK
KA - T8N KOKR MW PRTLAY MY TTwa mwb iy KYT(TUD RMONNa) 0K - AR
FPWRI2) MKW - 12T NYEN PR APy W 8w 1 uab quyr-a vy mhan @vp e
DI W3 Z98NN DR NN CT TR MKW 9PN KYK 7Y PRI ,DW 191 B1pEa YiE (ea

TIBK T3 NER MD 13 YW RN AN KUm 23 - paon X nsn) e oTva Kwn SR

133




VIR Y R T AT wman 1w 907 At onw e ern e - nivn 1 amwn nben
- AW T T NYAN 10K T IV YUK Y 99T 299 nw Y an mme v

JMI2TPR 1237 MIANORTLDUPN MAK mMYaR wanyR Y T 2y wanvn 12 S ten iy

Berakhot 32b

A2, D2NAT 37 O Tk (R TP TR MIRTPT T SR 7YHN oM ATYOR am K
UK IMYWY) MW DD NK Xwr.XS WO DR 27w P15 U9 e 13 1K .Does pawmest

€2 1K) mxow Pen Myw 19ya wpen 13 29w D MK 127 0K AK9R onet o
TMRIW A5V &Y MyeT ww 19y nhen vew e Sy a1 mben onw snwxy pyix A m
K012 KUY 0 K K29 .9000 DK nyET DR KT nywn omben nyaw @b o)
T3 290w DR MYOK 137 0K YN MaYR MY Iya fRav ¢4 DK TR own KAy
N33 7 AP FAK (T ORPIT) TR DBwaw B1aRY YK 12 Sra nmin apes) wph
TR 15BN JNRT 52 XION 13N MK P 130 e T 1Y 3 DA g MK anng Sra
YRwn N3 1R 9K Y50nK (v oM SmKaw w0 meen - 1 Kae opm monn nben
1Y INZONA 0T D2 2 1@ WK KIK T2 KT 1 MK KT 2K LKA DYEa D 0K T
POy - SRR R LSt RS awEn nYmn (a7 Swm) smakaw .35 aKs T K3 ;e -

DR YV (2 SWn) MKW TN KO OO PV PRTTR MK OO0 Y3 (7 W) TR s
KR 137 WK 712 VR KD IINGT - KT LT WY (MR - KL KY - 103 2Ry K
P T OK P (7D DO MK Soam S mav K5 SYRRMw BHX MIRA BX KPI Tt

11 DR T 2% prakn

Avot d’Rabbi Natan, Chapter 4
e 5y Iy W BT Mwhw By K mm Kan oMM noas s ey nyRw R

3T XD YD 0N (1 VW) MWK KT MUT T nA By LovTon mibvea S Ty By

134




M xS Hha nbia abwrw ubn Dnain aan Xemw bt wman mSynr otk nym
2% nbe Sxuaw mp ¢ KW) MIR KU WK DIPRRY MR 201 N NaN TP (R XOp)
Y1 N b o oY e nwn opnn 18 anan mn mntm b s abw nbyn anx
YT 2wV 0oMD 1X31M JKYER DYTOX MY T AR P20 IK (3 Swn) MK own Y ny
mMna nmﬁm DA M°n AW nam b o abn amprt 1owa anan vhy nbynw Snpa
WM T IRD DR TRawnn 1Hear DX 9y 1 TR BR nn Sw nen 1k b omas® man
DI At XYY VBN 00 Y3 (1 VW) IR KT UHT T oma Dy e nhm nbab whpn
TRIMK AN DMWY 130 70 oYY NmK 0D (08 DYN) MKW Tona K9XR K21 KD nhnna

%3 FIRM MR 95T TR T DT KYT OKDT [ 1R (25 7TV AN DYD .ona

OX 23 9k Sxwr by omnny 1a ::11957:@ QPR [am R Oy 1S N K] 2 wpnEn
12°¥7 12w Far X591 MYOn 0T ' MKW ATEA 11 AR MY KM fnK Tes ub e b oy
M1y MK DX D2 pOYRE PRAT MOTW MR T ITR1 038 POVAR TTIW MTMEn wK N2
RN WK DPR Y23 My nbyn e qb e @ BmaT) K 122 Xom a3 pn oman
112 POYNR MW N[ 17 8 KOKR PPy nhyn Dw oaw K2 T 02T WK 3PRa OXK D
e B Y22 @My ‘1 Poorm uyD TomD 1Mt nan nR Y fmewst ot nK pRe T
5 yene T rrab by Kans om0y T SR o SR TmeRaw pivns nbapnn

»1 Yap b3 mbr o ket kDys miona by ma K keea anbn paem oSwte s ambhya

ST AP TR TAY R

Berakhot 55a

- Pyt SR Y DR nam - 0P WIpnn Iaw 1 5o anean mnKT mydR e e an

25y qgan DU v unbe

135




Berakhot 5a-b

72 5y 1% pbrva - 1712 nK A oo mbmaa N2 pown B3 qame vanT i Kan un

182 MRAKY WA @'Y W) 33T - TN MM TN KRPwa [T 1At M nK L nw

- TIAR 201 TIPHY TN RYRY TORT PTY M (KD ) Ry oven mbves v - Ton eny
RO RUTT S Rap 21 - 1132 DR M2 ROR wannn 2R mp ik (s Sum) Snkw mn
WY DN 2N Y MDY MR TOMA RO N2 LNV Y RNK AR 12 R 120w
XY DWAN AR Bw DT 1K D31 DA T 709 MR LOANa P BR max py abwm (2t
T MRS Mt - tNeS nams XOR 1K - 19O B RIRTE MVAUKE WK 13 W B aanm

27 KD 1anK Sw e

Sukkah 49b (containing a version of Tosefta Pe'ah 4:19B)
VOWM PN TIWY (KD OWwn) MKW Manpn ban ane apy mwvn 9 mmybx 0t
22 W ¢ VW) MR TP 1 N DTN MPma U1 omybR 1an K aam e

591K KT - P DR 5R IR PAT DX pRD - YT BIK DR 70N 125 Tvp vy

Berakhot 58b

MKW AT WP YW rrna By TR iR Wi M 3T @I 3 T K a3
2 TR LAWY PRI DEW 09T W e’ ©0 ©TNa - XY BR MIKaY TR (0 Ty
TTLAN TT7 MOYRT W (VP DPIN) MR J3WD 1TIAY KIT I03 Wi Thy ey
Ay DYMY DY R gr 12105 10 RIT Q193 WP TRY (Y AT TR L1y 0 A

J2wS (manh R A wpn

Yevamot 102b

1397 DIPART BIRNA (T YWET) 2T LA e TS Yo Ry afmb R RR R X

136




1R ,3M5 Tnn Yor 2onY YR 22 1L Iew a1 R e Yor v kK9 n N wpab

M3 MK KWW 71 PR 719 1% maar

Megillah 11a

Pray Pkt ow QRASEMT (199 QTIRT) MNIT KT M ;37 MK CTMENN 1
AT M2 - @noxn kY anbab onbya XU omern KD (s RYpT) K SR A mnawh
7T IR ™D M UANA - BRK nta menth et mea - onbab oumoaek mna - onbya K
2N DRTT DD MRV DTS MR - DIDRE KGRI XOTOR AWE 2 el - nnhK
TP TR RIMWMLPUING YRY B0 MIynw o W0 - R0V 85 v Yxem
AMDID 7273 -, BNK M3 DAY MONT ST DY nTRynw e el - onoab b e

WS IR 53 pRw K&12% TRYS - ormtK T NK D T e et nea Swoond e

.02 vibws e

Makkor 24a-b

Sw mavan S wnwt A 1Ethn KUPY M VW3 Y 12 MYHR 1M 279 P a2
FINR M3 10N 17 TR PRwR R2PY 1,00 2hnm b pww ARG [PInna] meben e
TR aYYY onnnwRw o2 1595 9% 1K 2000t ONK TR a5 ONRY DS WK P
A9 M 27122 K9 WK w mRK San BT N1 uKY L LPWT VA AW 292219 nMayh
P 1T DR OYD 31 TR0 RS DK Y 3wy 90 Wy A e Lpras B e
7R KYW 930 WKL TR Wi Tea DTS Whp DT Wy Whanw pn et
0 DR BTY MWK PPNYE MINR 73 NN A% VIR PN ¥ pPana i omn mwpn wep
X571 13 1357 @O Pra MY aNpR M K N3TE3) 3 DNSW Ops AY TIEK 203 DRk
NXY 12N TR DK TARK Y R ATYRY (1 TIYRR) :TmeT pRvn uK qab :1n'7 7K 21023

AXOK e WIPRA AMON NWRD WIPRR MMIX sy S¥x MK 178 72 "3 070713 1A 1T

137




W 1y £aY%a3 199 3 M) AT MTIKA TR SW K123 ISt YW INKI) 21N A9h
manpns XK 1y ,E5wT MAITa MIpn DUPE 13w TV (TN 2R TR (3] wann
Hw IMKIA RTPRIY TWaY LTI YW KA1 Bephn KR KTMIN TN - MR W nki

JITUAT L RIPY BRI Ry b MK T PSR NEepms A DY InREw A - K

138

ira oA rin b 2 i PResmeete

et n b e e




