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Communities of Mourning:
Mountain Jewish Laments
in Azerbaijan and on the Internet

Sascha Goluboff

I cannot control myself,

Without you, I will die, die!!

My heart ﬁmz\camwv

Snap m@ﬁ@ﬁ force like a ring of gold,

I do not know how I can exist,

How I can ease this sorrow.

I could not protect myself,

Thus, I found a predilection for poetry.

Oh, such a depressing poem, _

And yet, I need it so.!

In describing rituals of mourning in his natal Mountain Jewish village of
Krasnaia Sloboda, Azerbaijan, Khananil Abramov writes that religious
Jewish law considers the death of “close people”—“father and mother,
brother and sister, son and daughter, husband and wife”—to be the most dif-
ficult to bear.? Abramov comments that Jews, and Mountain Jews in par-
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ticular, experience this suffering with great difficulty because “for more
than 2,000 years,” Jews have undergone

undeserved humiliation and abuse—perpetually persecuted and ﬁoﬁB-
ized, despised and cursed by the peoples around them. In very &Boz.:
circumstances, they [the Jews] have earned enough means .8 feed E.o:
large families and watch their children grow up, all the while worrying
about their fate. And of course, after all of that, the death of a close rel-
ative becomes too hard to bear.

Abramov cites the above poem by Frida Tusufova as an example of Q.mm
phenomenon: “Here is a Mountain Jewish woman who oxﬁaww@m her m.nom
in poetry over the untimely passing of her beloved husband.”* I ooaaﬂ
Tusufova’s Russian-language verse to be a literary form of the Mountain
Jewish female lament, an oral tradition called girjo in .Eam.o-,ﬂmp .%@ lan-
guage of the Mountain Jews. In Krasnaia Sloboda, Mountain Jewish men
conduct burial rites and recite the Kaddish prayer for the moma. Women
gather together to cry publicly for the deceased. Abramov writes how Hromw
plakal’shchitsy (crying women) remember their dearly departed loved ones:

They call out the name of the deceased, listing all their virtues m.sa Ew:
thirst for life, and this calls forth hurt, regret and tears, accompanied 2.::
“cries from the soul” of all the women together—"hei voi azar’—which
means “O, gore” [O, sorrow]. It is the duty of women to remember the
good deeds of all the dead, as well as what they were ESEw 8. mo.ooEm
plish. And they even remember the harm that they incurred in their lives.

According to Abramov, this lament is the focal point wm 9@. mourning
process, and its text comes from, and responds to, the J o@mr diaspora 9.?
perience, as seen through the lens of Mountain Jewish Emﬁoﬁ. Mountain
Jews consider themselves to be descendants of the ten Ecwm. exiled from the
Kingdom of Israel,® and they have lived in the Om.commcm since at wom.mﬁ the
fifth century BCE, where they experienced both friendly and S.QQ: EH.Q-
actions with local Muslim populations. Known as gorskie evrei in Russian
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and yehudilor in Azeri, they refer to themselves as ¢uhuro (Jews) in their
own language, a dialect of Judeo-Persian called Judeo-Tat. Many Mountain
Jews now live in Israel, Russia, Europe, and the United States. The survival
of Krasnaia Sloboda, which has a J ewish population of 3,600, is significant
because 65 percent of Mountain uwém have emigrated from Azerbaijan,
causing the dissolution of all other Jewish towns in the country.”

Mountain Jews in Krasnaia m_o_uomm exemplify religious Jewish tradi-
tions regarding death and:burial Emr\\mo@ﬁmﬂo male and female activities.
Men are responsible for fulfilling dmm\og duties that require a knowledge of
religious Hebrew texts. Lamentation constitutes women’s “little tradition”
within and/or parallel to this “big tradition.”® This gendered nature of reli-
gious practice is consistent with Douglas Roger’s findings on Russian Old
Believers, as presented in chapter 4 of this volume.

The way that Abramov conceptualizes Mountain Jewish mourning prac-
tices as intimately tied to losses incurred in the diaspora connects Mountain
Jews with Jewish history. Khachig T6l6lyan writes that life in the Jewish
diaspora reverberates with a “note of lamentation” for loss of the homeland
and the “precariousness of diasporan political and economic life.” Simi-
larly, Daniel and Jonathan Boyarin note that Jews have undergone a “process
of repeated removal and regrounding” and, as such, “Jewish culture has
elaborated a range of absolutely indispensable technologies of cultural
transformation (such as modeling of commemorations for new collective
losses, the way Lamentations mourns the loss of the Temple . . .).”1° Such
discourse constitutes a commentary about proper relations between self and
society in the modern world.!! Similar to what Mark Steinberg notes in his
study of the moral poetics of proletarian writers in revolutionary Russia,
ideas of suffering are “almost always tied up with notions of self and with
the moral and spiritual meanings attached to varied self-concepts.” 12 Moun-
tain Jewish lamentations enact and explore local notions of moral behavior
on the village and diasporic levels. In this chapter, I discuss how mourning
practices among Mountain Jews signify at least two key scenarios: (1)
membership of Mountain Jews within the Jewish people and (2) past, pres-
ent, and possible future diasporic j ourneys of Mountain Jews that could de-
stroy Jewish village life in the Caucasus.

In what follows, I explore how constant “tension between ‘routes and
roots’” via discourses of loss and suffering shape Mountain Jewish reli gious
and ethnic identity today.!3 Drawing on Brian Keith Axel’s understanding
of diaspora as “a globally mobile category of identification that engenders
forms of belonging that are both global in breadth and specifically localized
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in practice,”'* I discuss two “sites” of mourning. Krasnaia Sloboda, the
more “traditional” location of Mountain Jewish customs, is where [ re-
searched girjo—female lamentations in the home and the graveyard—in
2003 and 2004. The Mountain Jewish Online Center (www.juhuro.com), a
Web site established in 2001, features articles memorializing certain Moun-
tain Jewish individuals. I investigate how lamentations expressed in both
spaces create Mountain Jewish community. And yet each site promotes dif-
ferent relationships between religion and culture. The development of al-
ternate places of lamentation ultimately challenges gender expectations of
emotionality and grief work, as well as the texts of mourning themselves.

Sites and Agency

In investigating Mountain Jewish laments in the village and online, I take
my lead from Akhil Gupta and James Ferguson, who question the idea that
“‘a culture’ is naturally the property of a spatially localized people and that
the way to study such a culture is to go ‘there.””!> They suggest that instead
of studying “pregiven cultural-territorial entities,” we investigate “cultural
territorializations . . . as complex and contingent results of ongoing histor-
ical and political processes.”!® Peter Metcalf proposes that we conceptual-
ize fieldwork sites as “emergent cultural cohesions” that “are always par-
tial and shifting,” situated in transnational and global circumstances.!” My
starting point, then, is to consider how Mountain Jews “construct their own
worlds in cultural terms” online and offline.'® As Wilson and Peterson sug-
gest, it is not useful to see “real” and “virtual” communities as completely
different forms of social life; instead we can “investigate the continuum of
communities, identities, and networks that exist—from the most cohesive
to the most diffuse—regardless of the ways in which community members
interact.”!®
In this chapter, I trace how people craft the worlds of Krasnaia Sloboda
and the Mountain Jewish Online Center through obligations of death and
mourning. Though Mountain Jews talk about the village as a place where
they have developed and “preserved” their customs, they might now find
different meanings in these practices due to the recent cyclical and some-
times permanent movement of villagers in search of better economic op
portunities.?® On the Jewish holiday Tisha B’ Av (known locally as Suruni
Mountain Jews return to Krasnaia Sloboda to visit the graves of their &
cestors in commemoration of the historical destruction of the First and Se¢
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works on a person.?® Lamentation, as a type of religious practice, shapes
the emotional lives of individuals both on the ground and online. I discuss
how Mountain Jewish women in the village labor to share their grief in
laments “decorated” with tears and blood. They expect that others in the
community will respond and feel similarly during the death rite. Online,
girjo compositions exist beyond the confines of ritual performance. In both
cases, I investigate the relationships among the mourner, the form that her
or his grieving takes, and its intended audience. I argue that women’s cries
in the village and memorializing comments on the Web site are processes
that create Mountain Jewish communities of suffering bound together
morally through shared bereavement. These laments reference social injus-
tice done in the past and call for the appropriate retribution. They outline
the proper roles of men and women, as well as the appropriate kinship re-
lationships.
However, because emotions, like any discursive practice, are social phe-
nomena and, as such, have “multiple, shifting, and contested meanings,”?°
sorrow is ambiguous, opening up possibilities for individuals to find poetry
within the grim finality of death. Through girjs, individuals bring together
past, present, and future by projecting their personal anguish onto the larger
historical canvas of (Mountain) Jewish history. The rich symbolic terrain of
sorrow provides mourners with resources to interpret their grief differently
and perhaps act beyond cultural expectations.

Krasnaia Sloboda

Krasnaia Sloboda (Red Settlement) was originally called Evreiskaia Slo-
boda (Jewish Settlement) and is situated across the river from the Muslim
town of Kuba. Krasnaia Sloboda has been an active center of Jewish life
since Fatali-khan, the ruler of the Kuba khanate (1758-89), gave Mountain
Jews refuge there.>* Mountain Jews settled according to their former resi-
dence patterns, naming neighborhoods after the villages they left behind in
Persia and the Caucasus.3! This kind of migration and expansion of the vil
lage continued until the mid-nineteenth century, and each neighborhood had
its own synagogue and section in the cemetery.’? In time, the village earned
the nickname “Jerusalem of the Caucasus.”>3 Today, many Mountain Jews,
under the leadership of the male heads of households, have migrated 0
other countries to expand business ties and earnings. They usually strive: 0
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build and maintain homes in the village so that they can return there to i
ooEw.un.mEv\ during Suruni and the rest of the summer e
Originally, Mountain Jews lived in saklas, two- or n.:mw-HooB struct
EN&@ out of straw and clay and heated with cow dung. Before the W% cwmm
memozomiﬂb %@wﬁ in Kuba specialized in the rug trade and maoizwo”“”
: and rice.”” In the later nineteenth and i i
S:.MmQ featured two-story brick buildings QWMHWOWMMMHMM MMMHMMMW, MMM
residences on the second.?3 Although so ildi i
majority have been razed to make éwv\ ?MMMM&WWMH@@W: MMQMMM“MMEMMF e
Emﬂ. moooﬂBoamﬁ families in the summer months. The oo:mwmw QWHM_MM
MoSQ CEQ.H gave Mountain Jews numerable commerce opportunities that
:MM,NQ MMMHmcom:% M@omomoa the look of the village. Constant construction of
s engenders feeli i i i
who cannot mmma such awwwmmﬁmvﬂwwg:&:% o some Mountain fews
Mountain Jews typically live in extended patrilocal families. Wive,
usually under the watchful gaze of their mothers-in-law. The m.w:wmoﬂmnw
.25 Eoﬁ.roam and their brides living together occurs so regularly that th .
1s a special term for it: hamboji. Mountain Jewish women know Noé tok et
kosher @om restrictions on holidays and how to light candles on mM UM%
(the J ocsmm day of rest from Friday sundown to Saturday sundown) o
. Mountain Jews in Krasnaia Sloboda speak the “Kuba” dialect of .?Qoo-
H m.:. ZEo.cmr 5@.8 are some Judeo-Tat publications in Israel, most Moun-
ain Jews in the village conceptualize Judeo-Tat as an oral rather than writ-
Wm: wmsmcmmo that they speak among themselves, particularly at home.36
esides o.oEEQEm from local intellectuals, most Mountain Jews with wh
H.mwowo. &Q not refer to their language as “Judeo-Tat” nor reference its m.oB
EE.H oﬂmE.m. Instead, they said that they spoke “cuhuri” (“Jewish”), wh s
their Azeri ﬁommrcoa spoke “musulmunai” (the Judeo-Tat word WoH MHNMNM
M&Omo root i1s musulmu, Z:m:Ev. Living in Azerbaijan, Mountain Jews
ave mo.oa command of Azeri, but not all of them know Russian.3” Th
Mountain Jews who lived in Israel can speak Hebrew. . >

Grief Work in the Village
Early in my summer fieldwork in 2004, I attended a cylo (Judeo-Tat) in

Wo:%a & a _\E.a&o-mmwm man named Merdechai. It was the ritual marking
¢ fortieth day after his death.3® He had immi grated to New York City with
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his wife and ten children years ago, but when he was diagnosed with ter-
minal cancer, he decided to return to his natal village to be close to his par-
ents’ graves. His wife Leah pleaded with him not to go because he was too
ill to travel, but he insisted. At the airport, she sat on the floor, weeping over
his imminent departure. During his layover in Moscow, Merdechai died. I
met Leah at his cyls, and she told me this story during the afternoon meal
following several hours of women’s lamentations and a visit to his grave.
Earlier that morning, Leah and at least fifty other Mountain Jewish
women sat on the floor of a tiny back room in Merdechai’s relative’s house.
I managed to squeeze myself into the last remaining space near the door.
We sat listening to Istir, the paid head female mourner, who stood in the
middle of the room. She was tall and in her early sixties. Wrapped in a large
black shawl and wearing a heavy gold necklace, she radiated commanding
presence and force. Tears rolling down her cheeks, she addressed individ-
ual women in the room with graceful precision, and each woman to whom
she spoke sobbed inconsolably in response, rhythmically beating her upper
thighs with open palms. After several hours of lamentation, Istir led the
women o board buses to see Merdechai’s new gravestone at the cemetery:
on the hill overlooking the village. Made out of shiny black marble and over
six feet tall, it featured a life-sized carved picture of his face at the top, witlh
the Star of David and the dates of his birth and death underneath.

After we returned to the house of mourning for the afternoon meal, I in=
troduced myself to Istir. I asked her, “How do you do it? How do you :
the women cry?” She told me that she retells each woman’s family histo
causing her to weep for dead relatives, and, in turn, for Merdechai. Istir
able to lead the women in this ritual because, she explained, “I have
much sorrow in my life. T [no longer] have a sister, father, mother.”
used the Judeo-Tat term “dord” to refer to her “sorrow.” Dord is similar
the Russian word “gore,” and gore refers “very roughly, to profound a
and ongoing sorrow, related to a great and ongoing misfortune.”3° This.
tion of sorrow as ongoing shows the links between individual losses
Mountain Jewish displacement; an individual’s anguish also expresses
lective losses incurred in the past and perhaps in the future. The sour
a head mourner’s skill is her sorrow, and sorrow should be expressed di
ing the death ritual.

When I pressed Istir further for the reasons why Mountain Jewish wi
must wail for the dead, she stated matter-of-factly: “Tears bejewel a
like dances decorate a wedding.”*? Crying is thus the most appropri
beautiful response. Mountain Jews believe that to cry for the dead

T ———
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girjo refers to the lamentation song itself; it also means the communal act communal suffering, for it is extremely difficult for h ;
of crying for the dead in which all women in attendance participate. Moun- dren to live without a male provider.5 a mother and her chil-

tain Jews call the head mourner a girjasox (“the one who makes the crying”
or “the one who creates the mourning song”). She produces “a sense of
heightened and intensified and fused communication” through the specific
structure of the lament experience.*> Her words and movements bring in-
dividual mourners to tears and then fuse their sorrow into a collective ex-

In ﬂ.:mﬁm:oom like this, Istir reinforced notions of proper male and female
behavior by citing the tragedy that comes when such goals are not reached
The mwQ.oé women expressed at this moment with Istir showed that the .
were with her,” agreeing with her reading of events. In both nonritual MEM
ritual contexts, Mountain Jews repeatedly told me that men build houses and

perience of grief that is suitable for the occasion. bring home mone .. . :

Istir followed the same formula for each girja. She said the name of the m?nw@ For mmemMWMMNMMWMOMMMHMMMW ,QM.MM_@@MQ:M uvwmc:@ H.o be care-
deceased, extolled his or her good characteristics, and reviewed the causes businessman, described himself as a model of Zocmw in J oE.:mE e
of death. This last part, sometimes describing failures of the deceased or his havior. He did not allow his wife to work, even thou :m:w Mﬁmr male @.@-
or her relatives, should elicit sorrowful cries of regret and longing from fe- medicine, because she needed to tend to Ew family. meam,\%o Mmm %WMHMMW

male family members. This is why the best girjosox know everything about nah admitted to me that she was sad to leave her career. but “wh
everyone in the village. To seal the community of suffering, the head lamenter band talks, you listen, even if you disagree. Keep yo er, bu M\ en your hus-
ends each story by leading all the women in wailing sounds of “Vo;” and he says. The husband is the head of the _gommmrow%“v MMEQ: shut. _.uo what
“Noj.”4 Istir explained, “When I cry, and [the women] at the end give me vice, believing that such conduct always leads to m.~ ¢ mmwm me E.a as ad-
this strength, they are also with me. They give me support.” By bearing the Both Dovid and Hannah said that a woman éwmw o%@mm E ws arniage.
anguish of others along with her own personal losses, she carries a heavy home is “unclean.” Many Mountain Jews say that su as M Jo ow@.% the
Joad, and this chorus gives her the power to continue the ritual. throw his wife out on the street if she does not tak PPOrt & man § Em? o
The girjo viscerally connects mourners. Only those who have lost some- not take care of herself by either
one particularly close to them (like their parents) can attend the ceremony.
because the participation of people who have not experienced such grief
might offend living relatives. So women who enter the room already bear dif- or “tamiz” (Judeo-Tat)—i .
ficult losses. Usually, they are married with children, and they are either rel- hold in ﬁoﬁMﬂm of MOMNMMQ mm%aﬁﬁwwwwwwwmﬂmm MMMW@@ ta ,_M”.Eocm :ocmo.-
atives of the deceased (via extended kin networks accounted from both the deeds will be evaluated after their death. F . omen know that their
mother’s and father’s sides) or neighbors and friends of those in mourning. - For example, a common phrase ut-
A good example of how girjo works is the sal (Judeo-Tat) I attended for

_:mmm:% H&:w her appearance g0” or by engaging in suspicious acts like
walking alone in public or cavorting with men who are not her relatives
Thus, to recall a deceased female relative as “pure”—“tovtov” (Judeo-Tat)

tered g .%5.83 to a woman suffering the loss of her aunt is “Qodoj xolaty
foviovini tasinama” (We remember your clean aunt). Such sentiments are

Zakhar, a seventy-year-old Mountain Jewish man, who had died one year also found on gravestones. I
. . In a walk th
carlier. Istir talked with his widow about how she looked after him in his- an epitaph that read: alk through the graveyard, T came upon
last days. Istir recreated the scenario, saying, “You prepared a special meal
for him, but there were no results.” Istir then scolded the dead man himself, My mother, my mother

as if he were in front of her: “You did not eat. You threw it away. You said
you had no appetite.” Istir turned to another widow, detailing how her hus-
band became terminally ill after he built their house. “He could not feed or
raise his children. . . . He built his own house, but he never sat in it.” Istir
then led all the women in a chorus of wailing. They slapped their thighs and
hit their cheeks. Istir worked hard to point out the similarities of the twa
widow’s fates—both had husbands who died before they could finish &«.m_m,_
fatherly duties. She transformed their personal sorrow into a statement of

You bore many children
My clean mother

By extolling the virtues of proper motherhood, death rites make clear the
moral obligations of women and men in Mountain Jewish society
; In exploring the notion of sorrow more deeply with Tyrync .mwa said:
Those who do not have dard cannot cry. The words of the w&.,%g ioﬂw.
only on those who no longer have brothers, sisters, and parents.” For ex-
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ample, Istir told me that when she laments a woman’s deceased brother, she
begins with the phrase “Qodoj biror tasinems “ (Judeo-Tat). She explained:
“Let’s say that your wonderful and generous brother died. I am upset that
someone like your brother has died, because my brother and sister have also
died, right? It is like I compare my pain with yours.” Other Mountain Jew-
ish women described Qodoj biror tasinoma as “l remember your brother
[biror] in my heart [fasinoma).” The woman addressed then quietly murmurs
“tasinoma” (meaning, “I remember him/her in my heart”) back to Istir. Luba,
a Mountain Jewish woman in her midthirties, said this part of the ritual is
“like a thank you” to the girjasox for the “kind words she said about your
deceased relatives.”

The word tasinomo refers to the heart, soul, or chest. This concept is
poignantly performed during the first days of mourning when women beat
and scratch their chests out of anguish—an example of the way emotions
are experienced and portrayed through the body. Similarly, following the
etymology of the sentence further, the word godoj implies that “your pain
falls upon me,” thus linking remembrance to suffering. Accordingly, Istir
told me that she begins each lament with the phrase “na dobugil bogit”
(Judeo-Tat), meaning “Do not be offended how I will cry. We also have
mothers without sons, sisters without brothers. Our grief is your grief. I di-
vide your grief in half with mine.” There is a Judeo-Tat saying for this con-
cept. “Dordjure vokurds” translates as “to talk with someone openly about
your sorrow; to divide your sorrow with someone else.”

The head lamenter aims to engage women in conversation (dyndyrmis
soxds, Judeo-Tat) about their personal anguish. When I asked Tyryn¢ how
dord affects a person, she said it “beats down a person, both morally and
spiritually.” As a result, many women who suffer severely from grief are
not able to lament properly. Older women who can “express themselves™
(vyskazat’sia, Russian) and say “beautiful words” help those unable to
grieve to release their sorrow through crying. Istir boasted to me how “tears
flow like rain” when she poetically elaborates mourners’ losses. “I talk and
then decorate [their suffering through beautiful words]. And because of that,
they weep. And it happens that as I tell about the death of one person, some-
one else has a similar grief, and then I see that three or four women are cry-

ing now.” She continued, “You need to spread around the dord so that peo-
ple cry. It is good for the person who died, and it is also good for his wife,
because her soul will become calm.” Therefore, Mountain Jews use the
phrase “dard kesira” (“to hurt in one’s soul”) in the context of mourning.
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The head lamenter brings women together in a community of suffering
at that moment through painful remembrances of the ancestors. Women re-
call .Qmoam of the deceased, fusing together living and dead. Later, in an in-
terview, Luba echoed Istir’s comments: “Whether [the women] want to or
not, they cry. Their hearts are squeezed. The tears flow freely. It is like the
dead person is now standing directly in front of them. It is as if the deceased
walked right out of the grave when women hear the words of the girjasox.
They cry because the girjasox talks well, and it hurts.” .

To induce the expression of such pain, the head lamenter strives to make

women relive difficult moments. She reenacts individual memories to make
Emﬂ collective. Such invocations sometimes reference local notions of so-
cial Ema.om by detailing what happens when women do not fulfill kinship
expectations. During one girjo performance, Istir spoke to two women in
the room—Hovo and her daughter-in-law Sona. Istir recounted how Sona
refused to come to the aid of Hovo’s daughter Dina. Dina called Sona in the
E&&m of the night, saying she had chest pains and needed a ride to the hos-
pital. Istir reminded the women how Sona told Dina to wait until morning
.wE by then, Dina was dead from a heart attack. Her children found her Jr.
ing face down on the living room floor. A year later, Sona’s son Ysyf died
of a drug overdose in Moscow, and his body was interred in Krasnaia Slo-
gam. Istir looked at Hovo, commenting, “There was grief over the death of
Dina, and that became grief over the death of Ysyf. From that grief came
blood.” Now laying her eyes upon Sona, Istir said, “You brought blood
Eooa flowed from that scratched place,” referring to how close female H&..
atives of the dead scratch their cheeks, chests, and arms with their nails
Both Sona and Hovo broke into loud sobs, striking themselves on their Eu..
per legs and chests out the anguish caused by remembering these painful
events.

>.m aform of action, grief can be a vehicle for complex and, at times, con-
Q.m&oﬂod\ experiences of catharsis and reproach. The religious P&onvoo of
%2.\.@ thus engages in a complex relationship with time. The head mourner
strives to make women relive their sorrow to help them express, and thus
resolve, their feelings of grief. In this scenario, grief is confined to the
lamentation; ﬁE‘m emotion has a beginning and end.

For example, when I asked if she would help me transliterate my tape of
her lamentations, Istir hesitated, saying, “Words follow words; the words
come .EoEmm?om.: She implied that it was hard for her to remember what
she said, and she thus could not (and would not) repeat it (nor listen to it on
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tape). “I do not compose [the lament] ahead of time. I just look at the per-
son, and the words come.” Tyryng similarly voiced the notion that words
come to girjosox as inspirations when she commented, “At the girjo, who-
ever you see, that is the person upon whom you compose [the mourning
song].” Accordingly, although Mountain Jews encouraged me to tape and
photograph the ritual, they did not want me to replay laments in their homes
because grief has its time and place. They insisted that women should ex-
press their sorrow only within the context of the mourning ritual. Otherwise,
their grief might consume them. Luba warned me never to bring such
recordings into the house of a woman age fifty or over. It would be as if
were “hitting her in the legs, cutting her down by bringing this tape into the
house and asking her to listen to it.”#’

And yet, constant reinvocations of difficult memories at each mourning
ritual impress upon participants the permanence of their grief. They must
relive their own losses again and again to lend support to their kin. Experi-
ences of grief always reinforce the tragic history and contemporary reali-
ties of the (Mountain) Jewish diaspora. Grief thus seems to be eternal, a§
lamentations take place many times throughout the year. Feelings of be-
reavement, just like the Jewish religious holidays, occur on a cyclical cal-
endar. As the next section shows, colossal tombstones add force to the per-.
petual nature of grief.

Coming Home to Bury and Mourn

Death brings Mountain Jews back to Krasnaia Sloboda. Three weeks before
Suruni, Mountain Jewish women go from house to house to take partin g
for the recently deceased. On Suruni, individuals and whole families roa
around the three cemeteries overlooking the village, searching for the
graves of their kinsmen, and when they find them, women throw their hand
up in distress and cry out the names of the deceased, bemoaning the cit
cumstances of their deaths. Men sometimes lean against the cold marbie
stones, sobbing silently (figure 5.1).

The cemeteries in Krasnaia Sloboda resemble those in other Mountaif
Jewish villages in the Caucasus where Jews resided in quarters and bu
their dead on adjacent hills.*® The earliest tombstones in Krasnaia Slob
date to 1807 and 1814, and these are carved from fieldstone, “about eighty
centimeters high, with the inscription chiseled into the fagade of the st
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Figure 5.1. A lead female mourner at the i i
graveyard during Suruni. Phot
by Sascha Goluboff. : ot

slab.”#° The end of the nineteenth century saw the appearance of sarcophagi
8.& mausoleums made out of a single stone, and they featured the same
kinds of Hebrew inscriptions about the deceased’s characteristics and cir-
cumstances of death.>® Today, the most popular stones are black marble
m._mcm, at least six feet tall, featuring a carved picture of the deceased. Some-
958., &o% are made out of red marble or a combination of both materials.
Inscriptions are in Russian, Hebrew, and (more rarely) Judeo-Tat.

On a tour of the cemetery in the summer of 2004, Moshe, one of the syn-
agogue employees in Krasnaia Sloboda, pointed out graves marked by a
metal Star of David on a tall pole. The names written with paint weathered
away; these markers are testament to the time when the Mountain Jews were
too poor to afford good tombstones. He commented that “no relatives [are]
left here, or they would have redone it. Twenty years ago, many [Mountain
Jews] were here.” Until fifty years ago, there were no large black marble
gravestones. Mountain Jews “were afraid to buy them because they might
be arrested. If they did buy one, the government would ask them ‘otkuda ?’
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[“from where did you get such money?—Russian] and ‘where do you
work?—they could spend up to seven years in jail. The same thing would
happen to them if they bought a nice car. Now, no one asks.”

Moshe commented on which young men buried here died from being
sick, in a car crash, or a drug overdose. It seemed as if we were walking
through a necropolis—rows upon rows of faces silently gazing upon us. Ac-
cording to Dovid, the businessman I quoted above, when a person dies in
an accident, his gravestone has two pictures—his face on one side and a life-
sized full body portrait on the other. For example, Moshe pointed out a red
marble headstone featuring a life-sized portrait of a man wearing a Hawai-
jan shirt and khaki pants. Moshe explained that the man was playing poker
in Moscow, lost $15,000, refused to pay it back, and was shot. The young
man buried next to him was a “narkoman” (“druggie,” Russian), and the
man on the other side died of old age.

Clearly, then, the dead, like the living, make their journey back here. In-
stead of laying their loved one to rest in graveyards in the cities where they
died, relatives sometimes decided to bring the corpse to Krasnaia Sloboda
to be interred. This is what happened in the case of Ysyf (Sona’s son) and
Merdechai. Bringing the dead back makes the graveyard in Krasnaia Slo-
boda a locus of mourning, a focal point for family reunions on Suruni.

The tears and blood spilled by kinswomen out of grief stain their clothes
and wet the earth. Tears and blood epitomize the complex and empowering
role that women have in sustaining, defining, and defending their commu-
nity.>! As women cry and scratch themselves, they create a collectivity of
suffering; for the death of one member causes mourning for the losses each
woman has endured. The fate of one becomes the fate of the other. Rela-
tives, families, and villagers are woven together in this way. Lamentation
binds recently deceased kin with all the village ancestors.

On the day of Suruni in the summer of 2004, I took a cab with Sugen, her
deceased husband’s aunt Mozol, and other relatives up to the first grave-
yard. We made our way through crowds of mourners to three unmarked
graves. Buried there were Benami (Sugon’s husband and Mozol’s nephew).
Donil (Benami’s father), and Milko (Benami’s mother and Mozol’s sister).
We scattered red carnations on the mounds of earth while Mozol knelt down
in front of one, putting her face in the dirt. Sitting back now, her face soiled
and tear-stained, she composed her own lament:

Ai Mama, woe.
Ai Milko, [you died] with suffering . . . [and so did] Benami
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I'went with you [Milko] to the hospital

I did not know that this hospital was where Aunt Frida was also sick and
died.

Ai my mother, ai my aunt

Ai my mother, ai my aunt.

Even though Mozol sat by the graves of her sister, brother-in-law, and
nephew, she referenced her mother and her aunt, who had also suffered sim-
ilarly. The pain of one was the other’s hardship in these memorializing
laments. Other women stopped by to touch the grave and kiss their hands
out of respect for the dead. Some exchanged “tosanoms” with Mozol as she
sat keening, and she acknowledged their losses as well. Later, in a conver-
sation with Mozol, she asked me if [ had cried when I heard her mourning
song. I said that I had. Ignoring my question as to how she learned how to
perform girjs, she boasted how “everyone came to me. Did you see that?”
The cemetery on that day was a place of Mountain Jewish belonging and
personal pride.

Taken in broader context, lamentation can also reference losses the vil-
lage has faced due to outward migration. This community of pain is one that
is set apart from, as well as intimately tied to, other places of Mountain Jew-
ish life around the world. Though travel is an essential aspect of Mountain
Jewish life today, it can come with a cost—namely, death abroad due to
what some see as the temptations and dangerous lifestyles in foreign cities.
The girjoin this case can also be a form of dissent against the decisions men
make for their families.52

During my first stay in the village, in February 2003, I went to the funeral
of Sona’s son Ysyf. Like many young Mountain Jewish men, he was sent to
work in Moscow with his male kin. While there, he died of a drug overdose,
and the family brought his body to Krasnaia Sloboda for burial. On the first
day of mourning, his relatives gathered at home, and his mother and grand-
mother led the female lamentations until Istir arrived. Dressed in black, Sona
held a large framed picture of her son. Her face was scratched. She jumped
up and down in the middle of the room, and each time she hit the floor, she
crossed her arms over her chest, striking her upper chest with her fists. She
repeated the words “Xoalgfmo, . . . Birorms [my son, my brother].”

At one point, Sona turned to me. Leaning down to see my face, she
moaned, “He was beautiful, he was good.” I responded, “Yes, he was beau-
tiful.” “He would give candy [to the children].” She looked into my eyes
beseechingly. I started to cry. Sona jumped up and then fell to the ground,
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face down, wailing. Several young women rushed to her. Helping her up,
they gave her some water to drink. A woman next to me whispered that Sona
“will not be able to stand it. She will kill herself.”

Sona’s brother died in a hit-and-run accident while doing business in
Moscow. She linked the fate of both men in her lamentation. In using girjo
to protest the loss of both men, she inherently critiqued gender roles in the
village, especially how many Mountain Jewish men leave their families be-
hind to make money abroad. Her female relatives displayed their sympathy
for her situation by referencing her intent to cure her pain via suicide, even
though such actions are usually not advisable in local and Orthodox Jewish
traditions.>>

A year and a half later, during Suruni, some of Sona’s female relatives
and I paid a visit to Ysyf’s grave. Sona and her female kin gathered around
his life-sized portrait. Sona prostrated herself on the ground, throwing her
arms out toward his image above her. Female mourners bemoaned how he
died before getting married. Relatives told me that Sona cried so much over
the last year that she damaged her eyesight.

Mourning rituals in the village shape notions of appropriate female be-
havior and emotionality. Lamentations solidify kinship through sympa-
thetic connections among women in the face of a growing Mountain Jew-
ish diaspora. Even though Sona challenged gender ideology to voice
concerns that went against cultural expectations, her emotional outbursts ul-
timately reinforced mourning as a female activity.>* However, the mourn-

ing texts on the Internet contest the “natural” linkage among women, death
rites, and lamentation seen so clearly in village life. Because the Internet is
partially removed from everyday sociality, the online setting provides the
possibility for Mountain Jews to question cultural expectations in a way not
possible in the village.

Girjo Compositions

Mouming in Krasnaia Sloboda situates the text of lamentation squarely
within its performance during death rites. However, it is possible to unlink
the text from this time-bound ritual. Istir herself hinted at such an option
when I met with her to discuss some questions I had after transcribing our
first interview. She began our conversation by saying that the girjo “is like

a composition. Something you ask your students to write.” I then asked, “Is

it also like poetry?” “Yes, it is. Poetry can also be included.”
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Drawing on Istir’s comments and the existence of lament poetry like Iusu-
fova’s, I now turn to what I call girjo compositions—articles eulogizing
Mountain Jews killed tragically. I focus on two cycles of lamentation posted
on the Mountain Jewish Online Center—one for Zaur Gilalov, the president
of the World Congress of Mountain Jews (known as the VKGE), who was
murdered, and the other for Violeta Khizgiiaeva and Gena Isakov, who died
in a suicide bombing in Israel. The shift from oral to written form reveals the
strength and flexibility of the genre. Although they reference blood, tears,
and shared fate, these texts could potentially transform girjoand even Moun-
tain Jewish identity itself. Though they log on to enact “core values, prac-
tices, and identities,” Mountain Jews can also use the Internet to imagine
new visions of themselves “as actors on ever more global stages.””>> This forg-
ing of ethnic and spiritual links beyond locality is similar to the Siberian—
North American connections that Katherine Metzo found among Shamans
in Buriatia in chapter 7 of this volume. In what follows, I discuss how on-
line laments problematize a Mountain Jewish identity based on “natural” as-
sociations among ethnicity, gender, and religiosity found in the village.

Zaur Gilalov

At the age of twenty-nine years, Gilalov was a successful young business-
man who, like his father, supported Mountain Jewish cultural productions
and social projects. He was planning to wed in April 2004, but he was shot
and killed in March outside the Moscow store where he had ordered his wed-
ding suit. This tragedy mirrored that of his father, who was murdered in
Moscow seven years earlier. Both cases remain unsolved, and some believe
that the murders were related to the men’s business operations.’® Although
his father was buried in Krasnaia Sloboda, Zaur was interred in Moscow.
The article by O1’ga Iusufova, titled “Two Similar Fates,” recounts how

Zaur’s untimely death echoed that of her brother-in-law Yasha.3” Tusufova
writes,

I'would not have written these lines if I had not seen the grief and hor-
ror in the eyes of my children upon hearing the news of Zaur’s murder.
—Mom, Zaur was killed like our beloved Yasha. He was so young! And
maybe his young bride also waited for him on the eve of their wedding?

Iusufova draws on the connection between funerals and weddings that is
extremely salient in village life. She continues by describing how she first
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learned of Yasha’s death when she was in Krasnaia Sloboda. On the first day
of Passover (April 21, 1996), someone knocked on her door at six o’clock
in the morning. It was one of Yasha’s coworkers:

He looked me in the eyes and apologetically said:
—They killed Yasha.
In horror, all I could do was scream: “Oh, God!”

She then flashes forward to New York on March 5, 2004, the eve of the
Jewish holiday Purim. She was at work at a local Russian-language news-
paper when the telephone rang. It was her editor:

—~Good morning. I am stopping by soon. They killed Zaur.

In horror, all I could do was scream: “Oh, God!”

I lost all sense of time, and subconsciously I drew a connection between
what seemed to be the parallel nature of these two fates. And in that
minute, it seemed to me that I was again hearing news about the death of
Yasha.

Similar to girjoin Krasnaia Sloboda, Iusufova tells how she first learned
of the murders of Yasha and Zaur. She also recounts the tale from her own
perspective. In so doing, she makes Zaur part of her kinship network. She
binds the fates of two men—one who is family and the other whom she “saw
only once.” As such, her story moves readers to mourn with her:

It was in December, when he [Zaur] was visiting America. The Moun-
tain Jewish synagogue threw open its doors wide for him. . . . He had a
responsibility not only for his family and those close to him, but also for
his people, for the masses. . . . For a very short period of time, he made
a colossal contribution to the unification and prosperity of the Mountain
Jewish people. . . . News about Zaur’s murder passed through the Moun-
tain Jewish community with lightening speed. People gathered at the
synagogue to share this sorrow [gore]. It was difficult to resign oneself
to this bitter loss.

Zaur’s passing brought together Mountain Jews in an international com-
munity of mourning. In Iusufova’s narrative, the synagogue in New York
became the site of a massive girjo. She goes further in referencing this
Mountain Jewish practice:
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Svetlana Aranovna, who knew Zaur and his charitable work well, said
with tears in her eyes: “What kind of hand [of fate] has fallen on him!
He was like a bright spark that lit our world for a short time and then left
us.” These words cut into my soul. These were the same words that I said
when Yasha was killed. . . . Years have passed, but I cannot shake with
distance this hurt [bol’}—the pain that comes from losing beloved and
close people. This is like the eternal pain in the soul of a maddened
mother. . . . But Zaur continues to live in the soul of each person. . . . And
for a long time, his relatives and friends will dream of Zaur under the
wedding canopy, like he wanted it to be.

Tusufova highlights how Zaur worked to forge a Mountain Jewish iden-
tity spanning beyond Krasnaia Sloboda. Similarly, his murder brought all
Mountain Jewish communities together in mourning, making them aware
of the space between them and the power of lamentation to unite them in
one extended family.

The second essay dedicated to Zaur, titled “My God! Why Did You
Abandon Me?” originally appeared in Kavkazskaia gazeta in Israel.>8 The
author, Mozol Rafael’, admits that she never knew Zaur. She heard about
him through her father, who praised Zaur’s good works. She dreamed of
writing and publishing a prayer book in Judeo-Tat with Zaur’s sponsorship.
The article is structured like a long lament. Rafael’ takes on the role of the
girjosox by directly talking with the dead. She begins:

It is not possible to find words of consolation in these bitter and mourn-
ful days. We cry and grieve together with your loved ones, Zaur! . . . You
wanted to be our protector, the leader of the Mountain Jewish people.
Didn’t you, Zaur? Forgive us for not having the strength to avenge your
ruined life. Instead of the holiday of Purim, instead of a joyous wedding—
there is bitterness from our loss, cries of “Voj,” and tears in our eyes.

She goes on to ask: “For what reason will Jewish blood be spilled with
impunity?” Like laments in Krasnaia Sloboda, she references the social in-
justice that wooo:%maom the death of a loved one. However, in talking about
only his blood, rather than including that spilled by his female relatives in
grief, Rafael’ conceptualizes Zaur as building a Mountain Jewish identity
that goes beyond the limits of family and village life. Zaur’s death brought
Mountain Jews together in an international Jewish community claiming a
significant place in the larger Jewish diaspora.
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Writing about how she will grieve, Rafael’ reinforces the notion of the
Mountain Jews as Jews: “Forgive us that on March 8, International Women’s
Day, your female relatives ‘wail’ from the bitterness of an irreplaceable loss.
Forgive all of us that we could not come to say goodbye to you, to visit your
house on that day and console your loved ones.” Because she too could not
pay her respects personally, she plans to make a pilgrimage to the Holy Jew-
ish city of Tverin to visit the graves of “our forefathers”: “On Friday, hav-
ing lit the candles at the end of Shabbat, T will go to the grave of Rabbi Akiva
and pray for you, Zaurchik!” Like Iusufova, Rafael’ mourns the death of
Zaur as a family member, even calling him by a loving nickname. But
Rafael’ goes further, drawing a connection between mourning Zaur and cre-
ating an transnational Mountain Jewish community grounded in Judaism
and Israeli national history. She locates a place of lamentation in Israel that
she believes is similar to his grave in Moscow. She links Mountain Jews in
Russia with those in Israel—equating Zaur’s fate with that of famous Jew-
ish ancestors in the national homeland.

Rafael’ continues to elaborate linkages among Mountain Jews, Jewish
history, and Judaism by citing religious text, particularly the Megillah Ester
and the Psalms of David to illustrate the pain Zaur’s untimely death has
caused his family and Mountain Jews worldwide. Rafael crosses gender
boundaries of Orthodox Jewish religious obligation because only men
are supposed to read written religious text in honor of the dead. This refor-
mulation of gender-based mourning practices, as well as the alignment of
Mountain Jews with mainstream Judaism, becomes even more evident in ar-
ticles written by Robert Azar’ev about Violeta Khizgiiaeva and Gena Isakov.

Violeta Khizgiiaeva and Gena Isakov

Violeta Khizgiiava and Gena Isakov, two Mountain Jews living in Khader,
Israel, died when the bus they were riding exploded during a suicide bomb
attack. Robert Azar’ev, a regular contributor to the Mountain Jewish Online
Center and who lives in Brooklyn, wrote two articles about the incident. In
“Forty Days of Eternity,”> Azar’ev describes how he traveled to Khader to
participate in the “40th day anniversary” (i.e., ¢ylo) of the deaths of Khizgi-
iava and Isakov:

Everyone there talked about the tragedy, and those who took part in the
burial. . . . spoke as if their hearts would break. They talked about Vio-
leta and Gena, about what they were unable to accomplish. They talked
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about the shock, which affected everyone, of having committed their
bodies to the earth. Fainting, sobs, prayers, curses—all of this combined

into a long drawn-out agonizing wail—a wail of grief, of the pain of loss,
and of helplessness.

Azar’ev notes how “the death of these innocent youth rocked the small
Mountain Jewish community in Israel.” The mourners considered it their
duty during the forty days of mourning “to be close so as to lighten the sor-
row of those present (as it is written in Jewish law).” Azar’ev too felt the
need to go to the youths’ graves “to pray for their souls, for all of us, since
prayers at the graves of the pious go straight to G-d.” He interprets these
mourning practices to be in accord with Jewish law, rather than with Moun-
tain Jewish “tradition.”

While Azar’ev was at the graveyard, he used the Web site as a place to
continue to grieve and work through his own feelings of loss and confusion.

His written lament takes on a moral tone, pointing out injustices and call-
ing for retribution:

Gena’s mother does not see the point in living without her son. . . . His
fifteen-year-old sister bitterly laments that it would have been better if
she were on that bus, for then he would be alive. When I think about all
of this—TI feel that I am slowly going insane. . . . Absurd. Life can be cut
short at any moment at any place—perhaps on a bus, a hotel lobby, a dis-

cothéque, or a cafeteria of a university. That is the tragic, overwhelming
understanding of ABSURD.

Unlike female mourners in Krasnaia Sloboda, Azar’ev formulates a re-
lationship between individual deaths and Jewish national and religious sen-
timent. He writes how life “is the most important value. God has given us
as a gift, and our commandment is to preserve it and cherish it.” He makes
a symbolic connection between the tears of Mountain Jews and the tears of
the Jewish people while recounting his visit to the Wailing Wall in
Jerusalem where he asked God to help him understand the tragedies of this
world. A man at the Wall gave Azar’ev a Bible that fell open to Samuel II,
1:14: “T grieve for you, my brother Jonathan.” “These words answered like
an echo in my soul: ‘I grieve for you my brothers and sisters.” As long as
the government of Israel delays in resolving the situation, our people will
die and their blood will remain unavenged.” Azar’ev clearly believes that
Israel’s future hangs on the fate of Gena and Violeta.
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Violeta’s death affected Azer’ev the most severly. In his article :Hw_bw-
ing Aloud in Regard to,”? he contemplates the horror of E.wm “terror woﬂ and
how the death of Violeta, the beautiful twenty-year-old girl from his home
town of Derbent, has affected him personally. Taking on the role of the H.bm_o
mourner, he comments that after hearing the news of the anowr “T lifted
my eyes to the heavens and whispered the words of a prayer. But H.roP
switching gender roles, he admits that seeing photos of Violeta makes it

hard for me to write, my hand does not obey, as treacherous tears mz.ao
down my cheeks and a hard lump appears in my throat. . - O.E J o/Sm.w
religion says that people’s souls do not die, that they reside in s&mﬁ is
called “the better world” where they see everything, that they mwos.m time
with us here, in the sinful world. I want to talk with Violetta, with her
eternal soul. Maybe she can hear me. . . .

He continues:

1 read that you tried to be strong and held back your tears after the momﬁr
of your grandmother. So many times I have logged onto the Internet site
Juhuro.com and seeing your smiling face, I cannot hold them [tears]
back. It seems that I am not that strong, but for some reason I am not
ashamed. They say that men do not cry, but burn [with the pain of mﬁoﬁ.
1 do not know what is happening to me, but I feel so terrible. No one Emz
read the Kaddish for you, but I will pray for you, so that your soul will
be lighter and more peaceful.

As in the case of Sona, tears can signal a challenge to ideology. Azar’ev
admits that he cannot be as strong as Violetta once was in the face of death.
He admires her fortitude and ability to transgress the norms of gendered
mourning. It is as if he takes on the role of the male and female mourner at
the same time by accepting his tears, as well as vowing to read the Wmam_mr
for her. He ends his piece by promising that on his next trip to HmB@r.:o @:
go to the graveyard to lay his hand upon the m~m<0m.8~.~.m ::moa which lies
“the young Jewish heroine—Violeta Daniilovna Khizgiiava.

Conclusion

Mountain Jews construct a sense of themselves and their relation to H.:n
world through mourning practices. They use their experiences and dis-
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courses of pain to make life meaningful. In the village, lamentation creates
and reinforces local kinship relations, whereas online, kinship expands to
include all Mountain Jews in an international community with the Jewish
nation-state of Israel at its center.

Spilling blood and tears during girjo, Mountain Jewish women in Kras-
naia Sloboda take on the responsibility of creating and maintaining kinship
relations that ultimately lead to the reinforcement of village ties in opposi-
tion to the increasing transnational character of Mountain Jewish life.
Though the expression of female emotionality during laments reaffirms the
notion that women are natural mourners, it also provides individual women
with the ability to interpret sorrow on their own terms—giving them space
to enact agency within proscribed gender ideologies. The performative as-
pect of girjo limits the amount of grief women can express by making the
genre itself extremely time bound and improvisatory, but women’s sorrow
easily slides into an expression of the eternal pain of the Jewish people and
the Mountain Jews in particular.

Although they utilize village metaphors of blood, tears, and fate, online
girjo compositions transform the nature of lamentation and its intended out-
come. Its written form challenges traditional notions of how and when to
express grief. The textual nature of these laments could break the cyclical
and ritual nature of mourning by crystallizing it in a format that grieving
family members could read at any time. In addition, these girjo composi-
tions are written in Russian, signaling that Mountain Jews see themselves
as part of the Russian Jewish diaspora. So, though authors write for Moun-
tain Jews like themselves, their work is accessible to other kinds of people.
This poses a question about the salience of Mountain Jewish metaphors em-
bedded within the text, and, correspondingly, it throws into doubt the
amount of empathy writers can expect from Internet readers.

Finally, these new laments create a space for men to mourn like women
and visa versa. Though this forum mi ght allow participants to use their sor-
Tow to move beyond cultural expectations, it could also downplay the im-
portant role women have in making Mountain Jewish kinship. This is es-
pecially the case because these online articles conceptualize Mountain
Jewish belonging beyond family and village life. Such a possible disem-
powerment of women mirrors the changes occurring in the Old Believer vil-
lage of Sepych, as discussed by Douglas Rogers in chapter 4 of this volume.

Internet contributors think about Mountain Jewish identity on a larger
scale. Consequently, online laments produce new connections between re-
ligion and Mountain Jewish culture that are not evident in the village.
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Mountain Jews in Krasnaia Sloboda assume a :&.E& wmm:.mmo: c.ogo.o:
their traditions and Judaism. They talk about ethnic and .Ho:mwo.:m aoE:.%
as one and the same because they see EoEm@?wm as Jews in relation .8 “ro:
Azeri (Muslim) neighbors. But on the Eﬁogmcoﬁwm_ scene, Kocawﬂ.b mSM
have to prove their religious heritage to other J mémr groups in Eo:.&.mwmﬂo
and Israel. Religion, not ethnicity, is key to proving their members :_v. :wm
Jewish people. Perhaps this is why Internet authors feel the SQM_Q to link up
their own suffering with that of the Jewish @oow_@.mm a Sro._o. .
What are the implications of a Mountain Jewish E&EQ mJocbaoa in
pain and suffering? It seems as though Mountain J ews ,.Sz.oo:a.z:o Rm use
the genre of lamentation to deal with the dramas of living ina :5@. M %w-
heaval within and beyond the Caucasus. Though :.6 Z.o:sS.E Jewis  On
line Center offers other aspects of Mountain Jewish life—like im.aaEmm,
music, and history—for Internet visitors to discover, death and burial con-
tinue to be an essential way that Mountain Jews represent Emﬂmo?om to
themselves and others. Perhaps the need to mourn mmmﬁ. _ommom._: oaon. to
move forward will inspire Mountain Jews to shape meaningful lives Em: in-
corporate ever-expanding kinship networks and new places of belonging.
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