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Abstract

This paper discusses moral aspects of Agnon’s Tehila, illuminated by the biblical underpinnings of Psalms, as the foundation for development of a consciousness of faith during times of crisis. Agnon’s work is included in the syllabus of an academic course in Jewish Heritage, in an institution for higher education. Although Hebrew literature is not considered a natural part of Judaism studies, the topic of instruction focused on the value of faith during a crisis as the foundation for learning relevant to the shaping of the Jewish-cultural image of contemporary graduates of higher education. The author believes that academic institutions enrolled in teaching Jewish culture may make a genuine impact on the image of Israel’s higher education system. 
Biblical texts as well as hassidic stories and literary texts have the potential to serve as ethical-moral mediators in higher education. Agnon’s Tehila draws her strength and perception of the twists of her life from the complex personality of the Psalms owner, reflected in his psalms. Tehila and Tehilim concern mankind, beyond time or place. When the tide rises or ebbs, faith is revealed as a powerful, relevant force for survival, and a source of inspiration for even contemporary readers living in a world of confusion. 

The story of Tehila and the Tehilim owner brings us closer to Jewish sources extending over the axis of time, in which protagonists continue to believe in the existence of God despite their suffering The biblical text and the literary work serve as mediators in imparting Jewish values of a meaningful existence grounded in deep faith in the Creator, an absence of grievances or complaint, acceptance of fate, and belief in justice. The chapters of psalms which Tehila quotes her praise of God and resignation to her fate, illuminate the power of the word, the power of statements of faith for the reader, and cultivate an awareness of at the individual and collective level. Tehila’s moral world provides a different perspective on the reality of our contemporary lives, and represents the search for godliness, and for hope.  
Constructing an Awareness of Faith During Crisis

On Literature and Morals in Research Literature 

Numerous scholars have addressed the role of moral education through literature studies,
 although few have engaged in this issue in the context of higher education.
 Adar, in his article "Educating through Literature," refers to the enormous power of literature and its ability to affect moral education.
 Manifestations of man in works of literature can reveal man's moral nature and aptitudes. For this reason, literature should be used to meet educational goals and generate spiritual energy that orients learners toward moral judgment. 

Adar also distinguishes between moral education whose source is the biblical text, and moral education based on literature.
 He argues that moral religious education emanates from G-d and reaches man. The life-course of man is determined on the basis of man's clear knowledge of G-d's existence and traits. In contrast, moral education based on literature focuses exclusively on man. It emanates from man and reverts to man, but on this course it encounters that incomprehensible absolute which, at the same time, enables the message to return to man who gains an understanding of the significance of his life.
 

Y. Smilansky
 states that literature is devoid of moral values; there is no need – and it is impossible – to teach moral values. His views influenced the conception of literature, literary interpretation, and literature teaching in educational systems, and heightened the dispute on the connection between literature and moral education. 

In her studies, H. Yaoz
 opposes Smilansky's opinion. In her review of the study of literature and teaching methods in Israeli universities,
 she argues that these reflect an avoidance of any definitive moral statement.
 She states that curricula of literature studies were affected by Smilansky's orientation, and as a result placed an emphasis on the teaching of literature according to genres, schools, and chronology. In other words, the key value was the poetic value of the literary text rather than the moral perspective. She notes that the "Statehood generation" in the 1950s – the first generation after independence – tended to renounce values related to the Jewish people, the Land of Israel, and the G- of Israel. Bartana
 similarly argues that the works of an entire generation of Israeli writers in the 1960s were pervaded by a perception of nihilism and the absurd.  

"Secular humanism" featured prominently in the prose of the "statehood generation" and represents Israelis as arrogant and domineering. According to Yaoz,
 a moral crisis followed three developments in Israeli reality: secularization (skepticism toward absolute values); prioritization of absolute values; and tension between absolutism and relativism. Simon
 argues that existential philosophy which emphasizes the isolation of man, his detachment and alienation, informed Smilansky's views and those of his followers.
 

Landau
 believes that a work of literature that is devoid of a moral conclusion has no value. He notes that without drawing moral conclusions that are relevant to our lives from a work of literature, literature has no real value. He calls us to habituate ourselves to seek out, in all parts of a work of literature, its relevance for our lives and for universal human existence. Landau also discusses didactic methods for creating moral experiences that involve the assimilation of morals.
 

The dispute between the advocates of the moral value of literature and their opponents has continued, especially in the postmodern age.
 However, an examination of the literature curriculum for the year 2005 in higher education indicates a clear trend of teaching literature on the basis of moral, cultural, and social values from a Jewish perspective.
   

The Biblical Text as a Moral Source 
Some scholars view the biblical text as an effective mediator in education.
,
 At the center of the Bible is man's appeal to G-d for assistance or an answer to questions. Early Jewish interpreters of the Bible have already determined that "the Bible has 70 different faces," even though "a verse cannot depart from its plain meaning" (Tractate Shabbat 63a); Even for the contemporary individual reader, the Bible may serve as a moral point of reference, forcing intellectual attentiveness and perhaps even emotional attentiveness. In reflective intellectual activities, the canonic text become an activating interactive text that prods the reader to respond by stimulating his or her theoretical curiosity, and through the enigmas that create a vacuum that calls to be filled by the pro-active reader. As an autonomous interpreter, the reader can apply insights, prior knowledge, worldviews, emotions, and mental turmoil to the texts. Even the contemporary reader who is not necessarily observant or well-versed in traditional education may find in the Bible an echo of the spirit of his or her times and heart's desires.

We illustrate the function of the biblical text in moral education through the parable of the little ewe lamb for the author of Psalms, who is the source of strength and inspiration for Agnon's Tehilla. Psalms 51 was composed by David in response to a reproach by the Prophet Nathan (Samuel II, 12). Nathan used a parable when he told King David the story of the little ewe lamb (Sam. II 12: 4-5). The parable reveals itself as a moral story of the exploitation of a powerless, destitute man by an arrogant man believes that everything is permitted to him. The use of the parable involves a moral-educational ploy, in that the signification and allegory serve as the mediating medium between the concrete event and the story, and between the story and the audience. This margin allows the audience to judge the protagonist in the parable independently and almost objectively. Indeed, David becomes angry at the rich man and sentences him to death "And David's anger was greatly kindled against the man; and he said to Nathan: 'As the LORD liveth, the man that hath done this deserveth to die; and he shall restore the lamb fourfold, because he did this thing, and because he had no pity.'" (Sam II, 12:5-6). The Prophet reacts immediately and unfalteringly, and the brevity of the biblical account attenuates the drama of his announcement, "And Nathan said unto Davd: You are the man" (Sam II, 12:7). 

This event in the life of Psalm's author is part of his complex personality. He is a young man, a shepherd, a warrior, a hero, a leader, a father, a poet, and a musician – one who composes the Psalms as one who carries on a dialogue with G-d at every important station in his life. Above all, and despite all the vicissitudes of his life, he is a man – at his height and his ebb, the purpose of his life is very clear –"Let everything that has breath praise the LORD" (Psalms 150:5). 
All these components in David's personality are reflected in his praises concerning two key concepts that have become major components in his historical heritage: sin and repentance. Psalms can be thematically divided into three main categories: praise and tributes to G-d for his greatness that is reflected in his creation; requests for assistance – the individual or the collective complain about a misfortune and expect G-d's help; psalms of gratitude - the individual or the collective expresses thanks to G-d for his benevolence.    

The psalms composed by David not only have become part of the prayers of Jewish people, but have also made one of the deepest impressions on world literature in terms of their content and rhythm, and the honesty and intimacy of their poetic expressions. Recitation of psalms can be likened to work of G-d in speech: a midrash says reciting psalms enfolds two virtues – prayer and Torah! 

The Hassidic Story as a Resource in Moral Education 

The Hassidic story can similarly be viewed as a resource for moral teaching. Stories played a significant role in the lives of the Hassidic audience. Through the image of the Zaddik – the righteous one – the Hassidic story offers a literary solution to the image of the ideal educator. Values such as love for others and modesty characterize the Zaddik's conduct, and these traits, according to this view, should guide all educators. 

Buber was the first scholar who studied the moral values embedded in the Hassidic story.
 He viewed Hassidism as the continuation of man's dialogue with his G-d, following the dialogue by the Psalms author. He viewed prayer as the Jewish people's unique resource and link to G-d, affording an intimate encounter.
 In Buber's opinion, Hassidism was the manifestation of man's actions that bring him to encounter G-d, whereas G-d speaks to man through people and objects. In the world of spiritual twilight, he saw Hassidism as the path to love of others, which originates in a love for G-d. 

Cohen
 discusses Buber's philosophy in the context of the educational values of the Hassidic story. Cohen examines the spiritual existence of our generation, characterized by a sense of alienation and deterioration, self-destruction, isolation and lack of contact with others. This is a sense of suffocation from which man seeks liberation. According to Cohen, Buber discussed the yearning to be free of this suffocation as the desire to accept the power of faith in absolute and in eternal values. As Buber understood, the Hassidic teaching offers an educational solution for modern man in its ability to create a dialogue between man and his creator. This is the aim of those who aspire to be religious educators. The Hassidic story plays a role in this process, because according to Buber, it introduces to the reader the experience of life, reflecting the sanctity of G-d.  

Y. Elstein
 also discussed the values of Hassidic stories and their transformational potential. Elstein refers to three states of disassociation of contemporary Jews, which are related to their belonging to modern western culture: disassociation reflected in man's alienation from G-d, disassociation reflected in man's alienation from his physical human environment, and disassociation reflecting man's alienation from himself. These states create what is known as the concept of "social alienation." According to Elstien, Hassidism also discusses these issues based on a desire to encourage individuals to engage in the meaning of human existence, to the point where Hassidism determines that its main purpose is to engage in man's relationship with G-d, the world and his personality. According to Hassidism, this engagement is the cure for the failings of alienation, and it promotes a change in man's attitude to his environment as a result of his changed perspective on his role in the world. Continuous engagement with G-d, in the form of "I have set the LORD always before me" (Psalms 16:8), can fully exhaust the communications between man and his creator. When an awareness of G-d assumes a place of significance in man's consciousness, man may retreat from careful attention to marginal details, which allows man to respond to a state of intimacy with G-d, that is – liberation from his state of narcissism. This is a consciousness of the G-dliness embodied in all things, and it enables man to re-examine his reality. 

The world we live is in two fundamentally opposing states: concealment of the face of G-d, and disclosure of G-dliness. Hassidism describes the concealment through a parable of a father who plays hide-and-seek with his son. This is G-d's regular leadership of his creations, with the aim of enhancing man's passion for G-d. This metaphysical leadership is grounded on a psychological-didactic principle which prioritizes the quality of the religious experience that accompanies man's encounter with his creator, over the quantity of the encounters. The father's states of concealment and disclosure signify the fluctuations in man's soul. Hassidism extensively discussed situations in which man experience a moment of falling, for example in the middle of prayer. When man overcomes such states of non-communication, especially in the designated hour of prayer, his experience leaves his soul full of an appreciation of his existence, and is part of man's coping with reality. 

According to Elstein, Hassidism also offers a solution for our alienated generation. It can serve as a model for cultural adaptation, because while it preserves the authentic nature of mystic structure, it applies its concepts to human existence and at the same time charges it with a mental and emotional charge. It is therefore not surprising that in its heightened sensitivity to communications to the general public, Hassidism ultimately enriched the corpus of Hebrew literature by developing the Hassidic parable and the Hassidic story, in addition to a rich body of philosophical work. 

This paper focuses on the short story by Agnon, "Tehilla" to illustrate the role of the Jewish literature as a resource for moral education. 

Jewish Literature as a Resource for Moral Education 
"My daughter, I teach you to read books. When a person's world grows dark upon him, he reads books and sees another world(," - A Simple Story, 1970.  

The literary work is a linguistic expression of man's pain. Man has an emotional need to express his pain by involving others in his suffering. The abstract literary work is eternal. It is a kind of substitute for man's spirituality. Man uses language to create an eternal entity that transcends time and place. Language allows perpetuation, a freezing of man's transient memory, because the life of the fictional character exceeds that of the man on whom it was modeled (Platonic and neo-Platonic idea). This is how man rebels against his fate of temporariness, transience, and limited time, by imprinting his world or the world of some dear to him in immortal language, in a book, on stage, in poetry or in psalms. 

Tehilla, who praises everyone and everything and is praised by all, reads the Book of Psalms daily. Her faith, over the winding course of herlife, reveals a power of survival that is powerful, relevant, and inspiring, even to contemporary readers. Moreover, the topics in Tehilla, like many topics that Agnon addresses, are tragic by their very nature, and several of the characters are Job-like, although they do not always direct their complaints to heaven. The enormity of the issues and tragedies of the protagonists are masked by the quiet epic strength that imbibes Agnon's stories, reflecting the conquering force of artistic expression.   

Tehilla's Values  
This portrait contains a chain of calamities that begin with an embarrassing termination of an engagement, followed by the death of Tehilla's sons, a conversion of faith by her daughter, and the death of her husband. The literary theme of breach of a matrimonial promise and its punishment is reflected in the death of children, and brings us close to a variety of sources from difference periods, including the Talmudic aggada of the pit and the rat. The literary theme of sin and punishment alludes to the biblical sources on this issue, for example, the author of Psalms. According to Rabbi Emi (Ta'anit Page 8A), the text and its diverse sources attest to the greatness of the faithful who do not cease to believe in the existence of G-d despite their suffering. The text appears as a mediator in conveying the values of Judaism for a life of existential meaning containing a deep faith in the creator, an absence of any complaint or grievance, and acceptance of fate and chartable conduct. The chapters of Psalms that Tehilla recites, praising G-d and accepting her fate, highlight, for the reader, the power of the word and the power of the expression of faith in creating individual and collective consciousness. Unintentionally, as she recites the chapters of Psalms and praise to the creator, Tehilla stimulates her listeners to positive thinking and gratitude. 

Tehilla's Nature 

"I will bless the LORD at all times; his praise shall continually be in my mouth. 
My soul makes its boast in the LORD; let the afflicted hear and be glad. 
O magnify the LORD with me, and let us exalt his name together!" (Psalms 34: 1-3)

According to Kurzweil, in the common world, in a world where G-dliness has lost its absolute effect, and power, respect and status has become the object of praise in a world driven by the pursuit of the material. But in a world of sanctity, in the world of the author of the Psalms, praise is a blessing, an expression of gratitude and thanks. Praise is part of the world which is driven by the power of speech.    

Tehilla's moral world offer a different perspective on the reasons and the reality of our lives, based on the search for G-d and hope. "If faith is man's way of saying no, prayer is man's way of saying yes. Yes to the universe and its creator, yes to life and their meaning, yes to faith, hope and joy. [Praise is] a bonfire for the wanderer who loses his way, Jacob's ladder for the one who seeks dreams, and a window to the soul"
 (Lavi, cited by Weisel, 2006, 16). 

Let us examine the moral world of Tehilla, which draws from the world of the Psalms' author: faith that originates in confidence in G-d; the ability to cope with adversity in her life through Tikun – through acts of charity, and through speech, recognition of the good, recognition of sin, and acceptance of punishment. 

Unbroken faith is David's life anchor, and the point of origin for the lives of the both author of Psalms and Tehilla. "The fear of the LORD is the beginning of wisdom; a good understanding has all those who practice it. His praise endures for ever!" (Psalms 111:10). David has experienced ebbs and flows in his life, overcame the challenges of wars and exhausting leadership, and addressed issues of human existence. His faith is the criterion with which he measures reality.  

Literary scholar Avraham Kariv claims that the greatest biblical personalities have a measure of modesty that is a result of their own self dissipating before the supreme self, who they set before them continuously, and this is also true for David. His incomparable modesty stems from his link to heaven which is revealed when he volunteers to fight Goliath despite Saul's skepticism about his prowess. He said to him, "And David spoke to the men that stood by him, saying: 'What shall be done to the man that killeth this Philistine, and taketh away the taunt from Israel? For who is this uncircumcised Philistine, that he should have taunted the armies of the living God?'" (Sam I 17:26). We understand that it is not to gain the wreaths of victory or the garlands of heroes does David respond to the call to this dangerous battle, but because his faith was offended: "And that all this assembly may know that the LORD saveth not with sword and spear; for the battle is the LORD'S, and He will give you into our hand.'" (Sam I 17:47). Heroism is translated by David into the language of faith: "Thou hast brought me thus far" (Sam II 7:18). This also occurred when David, who was confronted with Abshalom's rebellion and he was forced to flee Jerusalem, and said to Zadok the Cohen, "'Carry back the ark of God into the city; if I shall find favour in the eyes of the LORD, He will bring me back, and show me both it, and His habitation; but if He say thus: I have no delight in thee; behold, here am I, let Him do to me as seemeth good unto Him.'" (Sam II 15: 25-26).
David is bound to G-d, in favor and in adversity, despite the ups and downs of his life, and his faith in G-d is absolute and his greatest source of support that prevents him from collapsing, and prevents any bitterness or desperation. David might have been spiritually broken by sins, but not by adversity. David reflects a pure and continuous consciousness of G-d, which recognizes all the fluctuations of life as the hand of G-d, and which accepts everything from heaven with modesty and a willing to accept adversity from the heaven because it is from heaven. 

Tehilla's world is similar. The narrator describes an old woman who was renowned in Jerusalem, extensively describing her acts of charity and compassion, her "bright face," her spiritual greatness and radiating personality. However, the narrator discovers that a tragedy lies underneath her worn-out veneer and noble spirit. In her youth, Tehilla had been engaged to a young man of the name of Shraga. When her father discovered that Shraga was a Hassid, he terminated her engagement. Since everything had already been prepared for the ceremony, Tehilla's father summoned a different groom to take Shraga's place. Tehilla suffered many misfortunes as a result of this humiliating termination of the engagement: her sons died, her daughter converted her faith, and her husband died as well. 

Some see "Tehilla" as a variation of the story of the Rat and the Pit which appears in the Talmud, in Ta'anit 8a:  "Rabbi Ami said: The rains come because of those who keep their word. As it is written: Truth will flourish from the earth and righteousness will be observed from the heavens (Psalms 85:12). Rabbi Ami also said: Come and see how great those who keep their word are. From where do we know this, from the rat and the pit."  

Who are those "who keep their word" literally, "the people of faith"? We encounter this term for the first time in the Mishna: "When the former prophets died, the urim and thumim ceased. When the temple was destroyed, the shamir and the nofeth zufim ceased, and men of faith disappeared from Israel" (Tractate Sotah 48a). In the Babylonian Talmud it is written, "And the Men of Faith Disappeared - R. Isaac said: These are men who had faith in the Holy One, blessed be He. For it has been taught: R. Eliezer the Great declares: Whoever has a piece of bread in his basket and Says. 'What shall I eat tomorrow?' belongs only to them who are little in faith" (Tractate Sotah 48b).
There is a contrast between the great of faith and the little of faith, who are people who do not have faith in G-d. Rabbi Ami's statements on people of faith means that if people can have faith in such lowly things as rats or pits, a fortiori are the rewards of a man who puts his faith in G-d. According to Rabbi Ami, man's greatness is in his faith in G-d. Not only does nature itself (represented by the rat and the pit) have a mechanism that ensures that things materialize, giving existence to their inherent truth, but there is also a supreme power, G-d, who does this. There are two sides to the faithful – trust in G-d's faithfulness to man, and man's faithfulness to G-d. In this way, commitment becomes the foundation of the entire Torah. 

According to Rabbi Ami, man's greatness is his ability to put his faith in others. The purpose of the story is to demonstrate that when a person who puts his faith in G-d, is certain that G-d will care for all his needs, G-d is "obligated" to fulfill this commitment. Similar to the tale of the rat and the pit, the fact that man places his trust in them, is also applicable to the person who puts his faith in G-d: the fact of his trust alone ensures that his needs will be satisfied. 

This folktale was popular in Talmudean times and was so well-known that the Talmud editor found it sufficient to mention it by reference rather than including the story in the body of the text. The story retained its status as a popular tale and 800 years later, in the 11th century, we find its written versions. However, the tale of the rat and the pit has been given various interpretations, reflecting diverging perspective of commentators. Over time, this simple tale evolved in unexpected directions over time. The changing concept of "the faithful" over time led to completely different interpretations of the tale of the rat and the pit, and. A similar development occurred in the meaning of the concept of faith, as in "the righteous will live by his faith" (Makkoth 24). The meaning of this term is not the meaning that we used today, but rather faith in which the Zadik will be blessed. Similarly we find in Habakuk (2:3-4): "For the revelation waits an appointed time; it speaks of the end and will not prove false. Though it linger, wait for it; it [c] will certainly come and will not delay…but the righteous will live by his faith." 
This means that the faith that the revelation will eventually come is one facet of faith – and the other facet is that a righteous person lives by his faith and commitment. Habakuk connected the two to a single foundation – to faith which inherently has two sides: faith in G-d's loyalty to man, and man's loyalty to G-d, what we call – commitment. In this way, commitment becomes the foundation of the entire Torah." 

In Tehilla, we find that faith has the power of survival. Acceptance and absence of criticism are a force of appeasement and an expression of faith. Speaking (prayer, reading Psalms), writing, and acts of charity have the power to heal the soul that always turns to G-d. 

"He is not afraid of evil tidings; his heart is firm, trusting in the LORD." (Psalms 112:17)

In general, Tehilla's problem is similar to problems described in other stories by Agnon, such as "In the Prime of Her Life" and "A Simple Story." The commonality shared by these stories is that the cycles of marriage of the protagonists have been disrupted, although the protagonists in these stories devise different solutions. Leah (In the Prime of Her Life) wishes for death; Tirza (In the Prime of Her Life) tries to rectify the perversion by marrying the man who courted her mother's; Bluma (A Simple Story) leaves the scene; Baruch Meir and Tzirel (A Simple Story) accept reality although a covert tension between them remains; Herschel (A Simple Story) alternately rebels and accepts his fate; Menashe Haim (And the Crooked Shall be Made Straight) gradually loses touch with reality. He resumes the initiative to act only when the lives of all the individuals involved in the affair are in danger. In contrast, Tehilla inspires an appreciation of the sanctity of life and finds compensation in helping those who are victims of their fate. 

Similar situations have served as the backdrop for several ancient Greek tragedies. Oedipus was bound by an early sentence to marry his mother. Haemon and Antigone are commanded by Creon to separate. In the heat of the argument between Creon the father and Haemon the son, Creon believes that every love has a substitute and his son will marry another. The issue is ancient, although the solutions are individual. 

The milestones in Tehilla's life, as in the life of David, raise the question of whether there is such a thing as a religious tragedy:
 How can a tragedy – a catastrophe, loss, or destruction - occur in a spiritual world that promises salvation by G-d, the coming of the savior, or reward for the faithful? 

According to Krock,
 tragedy re-affirms the values of eternity and deep enlightenment for the sufferer. This enlightenment is related to an understanding of man's fate, the rehabilitation of his spirit and the recognition that his life has value. In the Bible, tragedies are constructed so that G-d returns the sufferer to a perspective based on an awareness of his status in the universe. He learns of the transience of man, even if he is a king like David. He understands the hierarchy dividing the creator, the creation, and the creatures, and even reaches the Kabbalistic philosophical awareness that Ramhal formulated as the purpose of creation: "The Creator wished to make a creation to receive his favor" (Derech Hashem, Chapter 2, Section 1). Perhaps, in order to accept the creator's "benevelonce", man must undergo a test of suffering to develop modesty and the awareness of his infinitesimal smallness in contrast to G-d's eternal greatness. Classical-traditional western philosophers grapple with man's place and propose in the universe, including Kierkegaard, Spinoza, Kant, Camus and others. Krock notes that most difficult of all for the faithful sufferer is the distress of his spirit which is tortured by anger, confusion, doubt and fears, the thought that G-d punished him so severely despite his faith, proper behavior and observance of the commandments. The ordinary man identifies only with his own suffering and fails to gain insight and renewed growth from the crisis. The maximal gain is the acquiescence of the believer's doubts and deliberations on the eternal question "The LORD is upright; he is my rock, and there is no unrighteousness in him. How great are thy works, O LORD! Thy thoughts are very deep!" (Psalms 92, 5-15). 

Krock comments that tragic playwrights are entitled to be didactical. They present to us a polished work of art that allows us to gain new insights on reality, on ourselves, enabling growth from a crisis, self-renewal, and emotional strength and energies to act for ourselves and activate others. These are the therapeutic elements in tragic art at its best. 

However, despite her calamities, Agnon's Tehilla is not a tragic figure, because she accepts her fate and does not lose her belief in G-d. Like David, Tehilla maintains a continuous dialogue with G-d, and as David, she takes action to rectify the situation through spiritual efforts that stem from her faith: "A man's deeds from his birth to his death are portioned out to him; and even the number of times that a man should recite Psalms. But the choice lies with him how many Psalms he should say each day…Yet it is good to give thanks to the Lord." This view expresses complete submission to the heavenly sentence. "And the narrator "wondered, Whence comes such humility?" Tehilla interprets every event and action in her life as a sentence by G-d, all stemming from G-d. With great surrender, Tehilla interprets all the actions in the world, even those relating to her personal fate: "The Blessed One gives all His creatures according to their needs, and I, too, am one of His creatures." 
Tikun as a means of coping with distress "My mouth is filled with thy praise, and with thy glory all the day." (Psalms 71:8) 
Tehilla immigrates to Israel and devotes her life to helping others. Through charitable acts, she tries to overcome the misfortunes that befell her which, according to her opinion, occurred due to the termination of her engagement. Through her charity she attains the pinnacle of her greatness. Tehilla, a victim of fate, devotes herself to helping others who were stricken by misfortune, and helps them overcome their suffering. Thus she finds some salvation for herself. 
Acknowledgement of sin "Against thee, thee only, have I sinned, and done that which is evil in thy sight" (Psalms 51:4) 

There is irony in Tehilla's punishments. Tehilla's husband brings superior tutors from another city to teach their sons at home, not knowing that one of the tutors is a Hassid. He is influenced by this tutor and adopts the habits of Hassidim. In this way, the husband that Tehilla's father selected instead of Shraga, which he banished due to his Hassidic worldview, himself becomes as Hassid. When Tehilla's husband leaves on an arduous journey to find Shraga and beg his forgiveness, he discovers that Shraga has ironically become a "mitnaged." Furthermore, because of his frequent travels, Tehilla's husband's strength wanes, he succumbs to illness and dies. 

Even the death of her oldest son is viewed as a kind of repentance for Tehilla's sins. One year before her son reached the age of his Bar Mitzvah, her contracted the plague but managed to recover. Then, one month before his first opportunity to put on his phylacteries, he left his home in the morning for the Beit Midrash, met a madman on the road, dressed in shrouds, and fainted out of terror.  From that day onward, his condition deteriorated like "a memorial candle" and died 30 days before he ever put on his phylacteries. He died on Saturday night, after havdala – the same time of day that  Tehilla's father had prepared the pre-nuptial agreement. A similar event occurred at the death of her second son, two years later: one month before he reached his Bar-Mitzvah, he lost his way, fell into a swamp, and died. 

Tehilla entered the world of business and succeeded – all her work was intended to benefit her daughter. She hired foreign teachers to teach her – they loved her dearly and invited her to their homes. In this way, her daughter became familiar with the Christian culture and gradually showed preference for it over Judaism. Tehilla arranged for a husband for her daughter, a husband that was ordained as a rabbi (who later became the father of the rebbetzin) but the marriage never took place because the daughter "lost her mind" (according to Jewish sources, conversion to Christianity is likened to insanity), ran away to a convent and converted to Christianity. Tehilla was consumed by a sense of guilt and she asked the narrator to write to Shraga on her behalf, begging his forgiveness, as she forgave him. Shraga, however, had passed away 30 years earlier – Tehilla was preparing the letter to take with her to her grave. 

In this context we note David's lyrical-poetic response to the burden of guilt and his guilty conscience - confession, admission of sin, remorse and acceptance of the future: "For I know my transgressions, and my sin is ever before me" (Psalms 51:3); "Create in me a clean heart, O God, and put a new and right spirit within me" (Psalms 51:10; "Restore to me the joy of thy salvation, and uphold me with a willing spirit." (Psalms 51:12). Admission of sin related to the breach of a promise or oath is embedded deep in Jewish culture. Causing insult is considered one of the gravest sins: "R. Johanan said on the authority of R. Simeon b. Yohai: Better had a man throw himself into a fiery furnace than publicly put his neighbor to shame"(Tractate Bava Mezia 59a); "A tanna recited before R. Nahman b. Isaac: He who publicly shames  his neighbor is as though he shed blood" (Tractate Bava Mezia 58b); and "But he who publicly puts his neighbour to shame has no portion in the world to come." (Tractate Bava Mezia 59a).

This is the source of the power of the curse. Tehilla feels that the calamities that befell her are something extraordinary and the strange deaths of both her sons, the demise of her husband, her daughter's conversion, and the frequency of these catastrophes all attest to a punishing hand. Indeed, Tehilla links the punishment with her sense of having sinned against Shraga. 

Tehilla finds support for the connection between her son's death and her wrongdoing against Shraga in the number of days that elapsed between the child's death and his upcoming Bar Mitzvah, and the number of days preceding her marriage when her father signed the prenuptial agreement with Shraga. In addition, both events occurred on Saturday evening. 

However, her daughter's conversion appears to be the center of the story, and is the event that transforms Tehilla into a mysterious figure. When Tehilla wishes to confess and repent her sins before her death, she is not only thinking of the sin of the termination of her engagement to Shraga. Her request of the narrator to write a letter of forgiveness to Shraga is merely an excuse to bare her life story and to shake off the burden of her weighty secret. Her confession in the narrator's presence, however, is suspended before it is complete: she ends her story with the account of her daughter: "I called the matchmakers and they found me a bridegroom renowned for his knowledge of Torah and an ordained rabbi. But I never had the privilege of leading them to the canopy, for an evil spirit entered into my daughter and she went crazy." 
Tehilla is unable to express her daughter's actions in words and therefore is unable lighten the burden she bears since she arrived in Jerusalem. When she realizes that she is unable to unlock the depth of her heart, Tehilla loses interest in the letter of forgiveness that the narrator is writing on her behalf: "I took the quill and wrote. After I had finished the letter, Tehilla raised her head and asked, Have you ended already? I stood up and read it to her, while she sat with closed eyes as though she had dismissed the matter from her mind and did not wish to hear it." She quickly makes the preparations for her death, because it is clear to her that only death can release her from the weight of her secret. 

Tehilla's approach to child-rearing also is indicative of her awareness of her errors and her assumption of responsibility for her actions. Tehilla is not a Zadeket in the traditional meaning of the term. She is a businesswoman. Even the Rebbetzin prefers to call her "a woman of action," and adds that Tehilla is not like other women: "Just see how many pious women there are in Jerusalem, all buzzing prayers and entreaties like so many bees. Do you think a single one of them as come to ask me, do you need anything at all rebbetzin?" Although Tehilla recites Psalms everyday, the major part of her time is devoted to acts of charity. It seems that her life is devoted to repentance of her sin, the sin of the education that she gave her daughter. She attributes her husband's death to his exhaustion caused by his frequent business travels; she attributes the deaths of her two sons to Shraga, who promised that he would never forgive them for the termination of their engagement; but when Tehilla speaks of her daughter, she assumes the blame. When she discusses child-rearing, she says, "Business was good and we conducted our household decently. We took good teachers for our sons and a Gentile governess for our daughter, for in those days God-fearing people kept the Jewish teachers – except those who taught Hebrew – at a distance, because they were held to be atheists." Tehilla expansively describes the religious joy that the Hassidic tutors brought to her and to her sons, and she emphasizes her husband's involvement in her sons' education: "My husband did not go to pray regularly at the Hassidic house, but he practiced Hassidism and brought up the boys to be Hassidim, and from time to time he made the journey to his rabbi." 
However, when discussing her daughter's education, Tehilla assumes the blame: "...now that he was dead, I threw myself entirely into business. The Blessed One redoubled my strength so that folks said; she has the energy of a man. It might have been better if I had been granted wisdom instead of strength and energy…I though to myself, All my toil I am toiling for my daughter, so the more wealth I acquire the more I shall benefit her." But the situation gradually worsens. "Business increased so that I had no time for my home apart from Sabbaths and Festivals, and even then, half the day was spent in synagogue and half in receiving guests. To all appearances my daughter did not need me, since I had taken teachers for her and she was busy with her studies and I received many good reports about her. And even the Gentiles who mock us for speaking an outlandish tongue used to praise my daughter, and said that she spoke their tongue with the best of them. An above all, the Gentile teachers made much of her and invited her to their homes." The juxtaposition of these two statements stresses the paradox and the inherent contradiction in her daughter's education – as well as the explanation for her daughter's escape to the convent. The daughter's end is not related to Shraga's curse, but rather to the education she received at home. 

The solutions that the author of Psalms and Tehilla devise for their personal tragedies are drawn from the same source. Both attempt to rectify the wrongdoing by infusing their lives with sanctity through the power of expression –writing and speech – due to the word's power to affect man. Both see their purpose in life as recognition of the good, and in giving public expression to their faith in the creator. 

Statements creating consciousness – the power of speech – "Lord, open thou my lips; and my mouth shall shew forth thy praise"(Psalms 51:15).   

Tehilla experienced a series of tragic events, but her spirit was not broken. Her deep faith in G-d, her lack of complaint or grievance, her acceptance of her sentence and its justice – all these gave meaning to her life, supported her forbearance, acceptance of her fate and allowed her to live her life with a permanent smile on her face. In everything she sees only good, only the "full half" of the glass of life. By quoting verses in praise of G-d and accepting her fate, Tehilla apparently seeks to convince her interlocutor, the narrator who is writing her story directly as she speaks, but in effect she is trying to convince herself. Here are several examples of conscious-creating statements:  
· The narrator wishes to help Tehilla carry a bucket of water. She refuses despite her old age and she blesses G-d that she has the strength to be independent and serve herself: "It is not trouble at all but a privilege, for the Holy One Blessed be He has given His creatures the strength to attend to their needs with their own hands." 

· When the narrator complains of the cold and rain in Jerusalem Tehilla says: "I have already seen greater cold that you will find in Jerusalem…as for the wind and the rain, we tank God for them when we pray "Who causeth the wind to blow and the rain to fall'". In other words, we see the power of positive thinking and recognizing the good in all acts of nature and their creator. 

· The story reaches is narrative climax in the scene at the Wailing Wall. It is well-known that in the 1930s, British Mandate police allow Jews to pray near the Wailing Wall, but compelled them to complete their prayers quickly and did not permit placement of any benches on the site. "An old woman had brought a little stool with her to sit on. The policeman leapt forward and kicked away the footstool, knocking the woman over… the people praying saw this and remained silent for who can argue with someone mightier than he? Then the old lady whom I knew came forward and looked at him. The policeman dropped his eyes and replaced the stool. I approached the old lady and said to her, Your eyes are more powerful than all the promises of England, for England has given us the Balfour Declaration but sets her officials over us to nullify it, while you, dear just glance at the villain and put all his evil purposes to nought." Such a degree of restraint, to refrain from insulting others who insult you,  creates a deep moral impression and is a unique paradigm in ordinary patterns of response and thought, and the likes of which is not seen. 

"Heaven forbid I should complain about my years. If it pleases the Blessed One to keep me in life, then it pleases me too…I am already prepared to hand back the pledge to its Owner." 

Thus we see that positive words have a suggestive power that creates positive thinking. There is a link between reasoning and speech – between abstract cognition to its verbal expressions. Like reasoning, speech is based on deep Jewish faith in man's approach to life and to the creator that gave him life as a gift. Viewing life as a deposit granted by   G-d reflects Tehilla's inner and moral worldview. 

"When a person is granted length of days and years, she answered, he is privileged to see a great many things, both good things and even better ones." 

The very selection of words for speech is evidence of a choice of a position, either towards us, in response to an objective personal condition, or as a reflection of our subjective worldview. The power of speech and the ability of attention are revealed in their full strength as factors of morality and consciousness. Disclosure, opening up, creating the option of peeking into man's soul – are influential factors of consciousness. 

One scene was strongly etched on Tehilla's heart: "On Tuesday he returned with Shraga, and they came to see father, Father sent them rudely away. Shraga leaped up and swore that he would never forgive us the insult. And father never bothered to ask Shraga's forgiveness, although he knew that if you annul a match you have to ask forgiveness of the humiliated party." This point stands at the center of Tehilla's spiritual world – the sense of a curse hanging over her due to the breach of the promise of marriage - that he would never forgive the insult. Tehilla believes that all her calamities are punishment for her wrong against Shraga, and his memory does not evoke her love, but rather her terror. "When we rose from our mourning I said to my husband, What is left to us but our little girl? If we do not beg Shraga's forgiveness she will end like her brothers." Finally she says to the narrator, "Write to Shraga that I have forgiven him for all the troubles which have come upon me on his account; and write to him that he too has to forgive me, since I have already been stricken enough." 
Judging others favorably 

Tractate Sabbath (127b) says "Our Rabbis taught: He who judges his neighbor in the scale of merit is himself judged favorably," and the Gmarah presents several deeds that ostensibly reflect a wicked intention, but the people were judged favorably. 
Recognition of good and charity – Tehilla as a reincarnation of the author of Psalms – "Enter his gates with thanksgiving, and his courts with praise!" (Psalms 100)
Tehilla is described as a righteous old woman who helps many needy people, including the rabbi's ill wife. Ostensibly, the rebbetzin is merely one of many needy people – old women, destitute ill and abandoned widows – but in effect the two women share a connection from the past: Tehilla's daughter was supposed to marry the father of the rebbetzin, but when the daughter ran away from home and converted to Christianity, the groom married another –and one of his children was the rebbetzin. Tehilla in contrast is left without children.  

Years later, when she locates the daughter of the man who was supposed to be her daughter's husband, Tehilla, who was by then old and lonely, begins to see her as a kind of a granddaughter. She transfers her love for the daughter and the grandchildren she never had to the rebbetzin. This situation, as many others in Tehilla, recalls the story of the Book of Ruth. Tehilla's fate is similar to that of Naomi. Both are widows and both had two sons who died. In Agnon's story, the young girl leaves her people and her G-d, just like the young women in the Book of Ruth - but their paths are in opposite directions – one leaves the fold of Judaism while the other enters it. The psychological states of Tehilla and Naomi are also similar. Tehilla treats the rebbetzin as Naomi treats Oved, Ruth's son (Ruth 4:16-17). As long as the rebbetzin is alive, and she is old and ill and needs help, Tehilla has a desire to live. When the rebbetzin dies, Tehilla can no longer see any purpose in life, and several days later she also leaves this world. 

Discussion and Conclusions 

This paper focuses on Tehilla, the protagonist of a short story of the same name by Agnon, with reference to the biblical foundation of the Book of Psalms, focusing on the value of faith during times of crisis as a relevant educational foundation in shaping the Jewish-cultural image of graduates of contemporary institutions of higher education in Israel. This topic is studied in an academic course in the Department of Jewish Heritage at the Academic College of Judea and Samaria, which offers a broad range of related courses including Jewish music, Israel's geography, and literature - areas that are not traditionally viewed as belonging to Judaism studies.  

In a world of sanctity, as the world of Psalm's author, praise is a blessing, an expression of gratitude and recognition of benevolence. Psalms are part of a world which is driven by the power of speech. The world of Tehilla's values also offers a different reasoning, a different perspective on our reality, from the search for G-dliness and hope. Tehilla represents an approach to reality that views all phenomena of life and all coping with life with benevolence. "He said to them, Go and see which Is the good way that a man should cleave to. Rabbi ELiezer said, A good eye" (Pirkei Avot 2:12) and "Your eyes are more powerful than all the promises of England." "The light in her eyes spoke kindness and mercy." 

Yet, more than an individual character, Tehilla reflects Jerusalem. While her personal fate and the destruction of her world, recalls contemporary Jerusalem, in her traits she reflects the spirituality and sanctity of Jerusalem. "Since the eyes of Jerusalem continually watch for all Israel, she explained, whoever comes here is engraved on our heart." Tehilla's religious perspective is well reflected in the eye motif " "The Blessed One's healing is as the twinkling of an eye" - in other words – G-d gives life and takes away life at his will. 

This paper illustrates how Agnon's short story, Tehilla, can be used as a resource in teaching, based on awareness of the moral content of Jewish Heritage teaching in modern times. By developing and implementing methods for teaching Jewish culture, academic institutions can make a significant formative contribution to graduates of Israel’s higher education system.  
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