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A NOTE ONMETHODOLOGY

The Nature of this Work
This volume presents an original English elucidation and commentary, prepared through a
combination of advanced language and translation technology and experienced human edito-
rial oversight. The methods employed were carefully conϮgured to adhere to Orthodox Jewish
hashkafa and to preserve Ϯdelity to the original Hebrew text, and portions of the work were
reviewed by an experienced translator and editor of Torah literature. Even so, this edition does
not carry the authority of a translation prepared and certiϮed by a full team of rabbinic scholars.

Usage and Limitations
This translation is intended as a tool to help advanced learners access the depth of the original
work. It is not intended to replace the original Hebrew source, nor to serve as a substitute for
study under a qualiϮed teacher.

Because the nuance of Torah study often transcends any single method of preparation, we
ask the reader to keep two things in mind:

1. VeriϮcation: Any novel insight, ruling, or conclusion drawn from this translation
should be checked against the original Hebrew.

2. Consultation: All practical questions or derived lessons should be discussed with and
veriϮed by a qualiϮed rabbinic authority before being relied upon.

The goal of this edition is to make these teachings accessible to a wider audience, but the
responsibility for accurate understanding and practical application remains with the reader.
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Psalm 1
Praise of the man who shuns the wicked and delights in Torah; Dovid’s composition of Tehillim and its

application to Adam, Noach, Avraham, the tribe of Levi, and the sons of Korach

Summary
The midrash on the opening psalm of Tehillim is among the longest and most expansive in the collection, Ϯtting
for the verse that opens the entire book. Its governing pesicha is Mishlei 11:27 — “He who desires good seeks
favor” — read as a portrait of Dovid HaMelech, who sought the good of the Jewish people and the resting of the
Divine Presence so that he might bless them with the word Ashrei.

A series of davar acher (alternative) expositions follows, each rereading the threefold structure of the verse —
“did not walk… did not stand… did not sit” — and the praise of the Torah-saturated “tree planted by streams of
water.” The midrash applies the psalm in turn to Adam (who failed to escape the serpent’s scoϨng), to Noach
(who shunned three corrupt generations), to Avraham (who broke with the generation of the Dispersion and
with Sodom), to the tribe of Levi (which refused the Golden Calf), and to the sons of Korach (who broke ranks
with their father).

Interwoven are major aggadic units: the comparison of Moshe and Dovid as the choicest of prophets and
kings; the ten authors and ten modes of song that make up Tehillim; the cumulative chain of blessing from
creation through the Patriarchs down to Dovid’s Ashrei; the rabbinic resolution of how one can “meditate day
and night” through teϮllin and Krias Shema; the comparison of Torah to water; and a closing meditation on the
Ϯnal judgment, in which the righteous endure like a tree while the wicked are scattered like chaϥ and consumed in
Gehinom. Throughout, the midrash insists that Dovid, like his Creator, “let no unseemly word leave his mouth”
— choosing the gentle “did not walk“ over a curse.

Peticha: Dovid sought the good of the Jewish people

רָצוֹן. שׁ יְבַקֵּ טוֹב שׁוֹחֵר כז) יא (משלי הַכָּתוּב אָמַר שֶׁ זֶה הָלַךְ. לאֹ ר אֲשֶׁ הָאִישׁ רֵי אַשְׁ “The praises
of the man who did not walk.” This is what Scripture says: “He who desires good seeks
favor” (Mishlei 11:27). The midrash opens Tehillim 1:1 with its signature pesicha fromMishlei—
the verse from which this whole work takes its name, Shocher Tov. רָאֵל יִשְׂ מֶלֶךְ וִד דָּ זֶה זֶה. הוּא מִי
לְוִיּהָ. מָרוֹת מִשְׁ ע וְאַרְבַּ רִים וְעֶשְׂ הֻנָּה כְּ מָרוֹת מִשְׁ כ"ד מֵהֶן לְהַעֲמִיד רָאֵל יִשְׂ ל שֶׁ טוֹבָתָן בְּ שׁוֹחֵר הָיהָ שֶׁ
Who is this? This is Dovid, king of the Jewish people, who sought the good of the Jewish
people, to establish from among them twenty-four watches of kohanim and twenty-four
watches of Levites. “He who desires good” (shocher tov) is Dovid, whose seeking of the nation’s
welfare took concrete form in organizing the priestly and Levitical service. שׁ מְבַקֵּ הָיהָ שֶׁ רָצוֹן שׁ יְבַקֵּ
הָאִישׁ. רֵי אַשְׁ בְּ רְכָן בֵּ וְהֵיכָן רָאֵל. יִשְׂ אֶת לְבָרֵךְ דֵי כְּ כִינָה שְׁ עָלָיו רֶה שְׁ תִּ שֶׁ רַחֲמִים “Seeks favor” —
for he would beseech mercy that the Divine Presence rest upon him, so that he might bless
the Jewish people. And where did he bless them? In “Ashrei ha’ish.” Dovid’s “seeking of
favor” was his prayer for inspiration to bless the nation, and that blessing is the very word Ashrei
with which the book opens. וַאֲחִיתפֶֹל. דּוֹאֵג זֶה תְבוֹאֶנּוּ. רָעָה וְדוֹרֵשׁ (שם) “But he who seeks
out evil — it will come upon him” (Mishlei 11:27). This is Doeg and Achitofel. The verse’s
second clause is read as the foil to Dovid: those who plotted his harm, whose evil recoiled upon
themselves.¹

¹ Doeg the Edomite and Achitofel were Dovid’s most dangerous adversaries; their plots recoiled fatally upon them-
selves, the embodiment of “he who seeks out evil — it will come upon him” (Mishlei 11:27).
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Midrash Tehillim

Davar acher: “And David sat before Hashem”

ה'. לִפְנֵי ב וַיּשֵֶׁ וִד דָּ לֶךְ הַמֶּ וַיּבָאֹ יח) ז (שמואל-ב הַכָּתוּב אָמַר שֶׁ זֶה הָאִישׁ. רֵי אַשְׁ אַחֵר בָר דָּ An-
other interpretation of “Ashrei ha’ish.” This is what Scripture says: “And King David came
and sat before Hashem” (II Shmuel 7:18). A new exposition is launched from Dovid’s unusual
act of sitting before Hashem in the Sanctuary. בֵית לְמַלְכֵי א אֶלָּ עֲזָרָה בָּ יבָה יְשִׁ אֵין חִיּיָא י רַבִּ נֵי תָּ וְכֵן
וְכֵן לְבַד. בִּ וִד דָּ בֵית מַלְכֵי מְקוֹם א אֶלָּ עֲזָרָה בָּ יבָה יְשִׁ אֵין אָמַר לָקִישׁ רֵישׁ ם שֵׁ בְּ י אַמִּ י רַבִּ לְבַד. בִּ וִד דָּ
וִד. דָּ ב וַיּשֵֶׁ אוֹמֵר הוּא And so Rabbi Chiya taught: There is no sitting in the Temple courtyard
except for the kings of the house of David alone. Rabbi Ami in the name of Reish Lakish
said: There is no sitting in the courtyard — only [it is permitted in] the place of the kings
of the house of David alone. And so it says, “And David sat.” The privilege of sitting in the
sacred courtyard belonged uniquely to Davidic kings, which is why the verse records that Dovid
“sat.” חַד עַל קִרְבַת טז) ז (דניאל נֶּאֱמַר שֶׁ לְמַעְלָה יבָה יְשִׁ אֵין מָעֵאל יִשְׁ י רַבִּ ם שֵׁ בְּ הוּנָא רַב אָמַר כֵן וְלאֹ
ב) ו (ישעיה וּכְתִיב רָה. יְשָׁ רֶגֶל וְרַגְלֵיהֶם ז) א (יחזקאל נֶּאֱמַר שֶׁ הָרֶגֶל. קְפִיצַת לָהֶם אֵין שֶׁ קָאמַיּאָ. מִן
יבָה יְשִׁ אֵין לְמַעְלָה ה. הָאֵלֶּ הָעמְֹדִים ין בֵּ מַהְלְכִים לְךָ י וְנָתַתִּ ז) ג (זכריה וּכְתִיב לוֹ. עַל מִמַּ עמְֹדִים רָפִים שְׂ
ב. יוֹשֵׁ וְדָוִד But did not Rav Huna say in the name of Rabbi Yishmael: There is no sitting on
high, as it says, “I came near to one of those who stood by” (Daniel 7:16) — for they have
no bending of the leg, as it says, “and their legs were a straight leg” (Yechezkel 1:7); and it is
written, “SeraϮm stood above Him” (Yeshaya 6:2); and it is written, “I will grant you free
passage among these who stand” (Zechariah 3:7). If there is no sitting on high, shall Dovid
sit? A diϨculty is raised: even the angels do not sit before Hashem — their legs are unbending
and they perpetually stand. How then could Dovid sit?² לָהֶם אֵין וִד דָּ בֵית לְמַלְכֵי אַף י אַמִּ י רַבִּ אָמַר
עַצְמוֹ. מַךְ סָּ שֶׁ ב וַיּשֵֶׁ וּמַהוּ יבָה. יְשִׁ Rabbi Ami said: Even the kings of the house of David have
no [literal] sitting. And what is “and he sat”? That he braced himself. Rabbi Ami resolves
that Dovid did not literally sit either; vayeshevmeans he leaned or supported himself. הָיְתָה וּלְמִי
א. סֵּ הַכִּ עַל ב ישֵֹׁ הַכּהֵֹן וְעֵלִי ט) א (שמואל-א נֶּאֱמַר שֶׁ דוֹל. גָּ לְכהֵֹן אוֹמֵר הֱוֵי יבָה יְשִׁ And to whom did
sitting belong? You must say: to the High Priest, as it says, “And Eli the kohen was sitting
on the chair” (I Shmuel 1:9). Genuine seated rest in the Sanctuary belonged to the High Priest
alone. ה. תְפִלָּ בִּ עַצְמוֹ ב יּשַָׁ שֶׁ ה' לִפְנֵי ב וַיּשֵֶׁ מַהוּ ן כֵּ אִם If so, what is “and he sat before Hashem”?
That he settled himself in prayer. Dovid’s “sitting” denotes his composing himself for prayer.
מִיּדָ. רוֹת מֻתָּ נְקֵבוֹתֵיהֶן אֲבָל עוֹלָם אִיסּוּר אִיסּוּרָן וּמוֹאָבִי עַמּוֹנִי נִינןַ תָּ ן מָּ תַּ There we learned: An
Ammonite and a Moavite — their prohibition is an eternal prohibition, but their women
are permitted at once. The midrash now turns to the content of Dovid’s prayer, which hinges on
this law: the prohibition against marrying into Ammon and Moav applies only to the males, while
their women may marry into the Jewish people immediately. וְגוֹ' אָנכִֹי מִי וַיּאֹמֶר יח) ז מוּאֵל-ב (שְׁ
הֲלםֹ וְאֵין מֶלֶךְ. יתַנִי עֲשִׂ שֶׁ א אֶלָּ הָל בַקָּ בָּאתִי שֶׁ י דַּ לאֹ הֲלםֹ. עַד הוּא מַה הֲלםֹ. עַד הֲבִיאתַֹנִי י כִּ בֵיתִי וּמִי
אִישׁ. הֲלםֹ עוֹד הֲבָא כב) י מוּאֵל-א (שְׁ נֶּאֱמַר שֶׁ מֶלֶךְ א אֶלָּ “And he said, Who am I… and what is
my house, that You have brought me thus far (ad halom)?” (II Shmuel 7:18). What is “thus
far”? It is not enough that I have entered the assembly, but You have made me king. And
“halom” denotes nothing but kingship, as it says, “Has the man yet come here (halom)?” (I
Shmuel 10:22). Dovid — descended from Ruth the Moavitess — marvels not only that he was

² The cited verses establish that the celestial beings stand and do not sit: Daniel 7:16 (“those who stood by”),
Yechezkel 1:7 (“a straight leg”), Yeshaya 6:2 (“SeraϮm stood”), Zechariah 3:7 (“among these who stand”).
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1 מזמור

admitted into the congregation of the Jewish people but that he was raised to kingship, the word
halom alluding (as at Shaul’s selection) to royalty. אִינָשׁ כְּ עֵינֶיךָ בְּ זאֹת עוֹד קְטַן וַתִּ יט) ז מוּאֵל-ב (שְׁ
ךְ. אַפָּ בְּ הֲדָא זְעֵירָא לְחַבְרֵיהּ אָמַר דְּ “And this was yet small in Your eyes” (II Shmuel 7:19) — like
a person who says to his fellow: This is a small thing in your sight. A colloquial gloss: Dovid
expresses that even this kingship Hashem regards as a minor gift. ךָ עַבְדְּ ית בֵּ אֶל ם גַּ ר דַבֵּ וַתְּ ם) (שָׁ
י. וְנִתְקָרַבְתִּ רָחוֹק הָיִיתִי שֶׁ לְמֵרָחוֹק. “And You have spoken also concerning Your servant’s house
for a great while to come (l’merachok)”— for I was far oϥ and was brought near. L’merachok
is read against Dovid’s distant, Moavite origins: he who was “far” has been drawn close. וְזאֹת ם) (שָׁ
הָאָדָם עַל א אֶלָּ כָתַבְתָּ לאֹ וּמוֹאָבִי. עַמּוֹנִי יבָאֹ לאֹ ד) כג בָרִים (דְּ תוֹרָתְךָ בְּ תַבְתָּ כָּ שֶׁ זאֹת הָאָדָם. תּוֹרַת
מִיּדָ. רוֹת מֻתָּ נְקֵבוֹתֵיהֶן אֲבָל “And this is the teaching of man (torat ha’adam)” — this which
You wrote in Your Torah, “An Ammonite and a Moavite shall not enter” (Devarim 23:4):
You wrote it only of the male (ha’adam), but their women are permitted at once. Dovid
reads torat ha’adam as the legal warrant for his own legitimacy: the verse bars the man, not the
woman, of Ammon and Moav. תּוֹרַת א אֶלָּ כָּאן. תִיב כְּ אֵין וְיעֲַקבֹ יִצְחָק אַבְרָהָם הָאָדָם תּוֹרַת וְזאֹת
הָאָדָם. “And this is the teaching of man” — it does not say here “Avraham, Yitzchak, and
Yaakov,” but rather “the teaching of man.” The choice of the generic word adam rather than
the Patriarchs’ names is itself signiϮcant, setting up the next theme. בִיאִים נְּ בַּ שֶׁ ח בָּ מְשֻׁ הוּא וּמִי
וִד. דָּ זֶה לָכִים מְּ בַּ שֶׁ ח בָּ מְשֻׁ ה. משֶֹׁ זֶה בִיאִים נְּ בַּ שֶׁ ח בָּ מְשֻׁ לָכִים. מְּ בַּ שֶׁ ח בָּ וּמְשֻׁ And who is the choicest
of the prophets and the choicest of the kings? The choicest of the prophets is Moshe; the
choicest of the kings is Dovid. The word ha’adam— “the man” — points to the two preemi-
nent Ϯgures who will now be compared. אֶת הוֹצִיא ה משֶֹׁ וִד. דָּ ה עָשָׂ ה משֶֹׁ ה עָשָׂ ֶ שּׁ מַה כָּל שֶׁ מוֹצֵא אַתְּ
וְדָוִד וְעוֹג, סִיחוֹן בְּ מִלְחָמוֹת ה עָשָׂ ה משֶֹׁ מַלְכֻיּוֹת. עְבּוּד ִ מִשּׁ רָאֵל יִשְׂ אֶת הוֹצִיא וְדָוִד צְרַיִם, מִמִּ רָאֵל יִשְׂ
עַל מָלַךְ ה משֶֹׁ נִלְחָם. אֲדנִֹי ה' מִלְחֲמוֹת י כִּ כח) כה מוּאֵל-א (שְׁ נֶּאֱמַר שֶׁ הקב"ה ל שֶׁ מִלְחֲמוֹתָיו ה עָשָׂ
קָרַע ה משֶֹׁ וִיהוּדָה. רָאֵל יִשְׂ עַל מָלַךְ וְדָוִד מֶלֶךְ, רוּן בִישֻׁ וַיְהִי ה) לג בָרִים (דְּ נֶּאֱמַר שֶׁ וִיהוּדָה רָאֵל יִשְׂ
נָה בָּ ה משֶֹׁ נהֲַרַיִם. אֲרַם אֶת הַצּוֹתוֹ בְּ ב) ס ים הִלִּ (תְּ נֶּאֱמַר שֶׁ הָרוֹת הַנְּ אֶת לָהֶם קָרַע וְדָוִד הַיּםָ, אֶת לָהֶם
לָהֶם נָתַן ם וּכְנֶגְדָּ תּוֹרָה, י חוּמְשֵׁ ה ָ חֲמִשּׁ לָהֶם נָתַן ה משֶֹׁ הִקְרִיב. וְזֶה הִקְרִיב זֶה חַ, מִזְבֵּ נָה בָּ וְדָוִד חַ, מִזְבֵּ
ה, לְמשֶֹׁ ה פִלָּ תְּ לְאָסָף, מִזְמוֹר יל, כִּ מַשְׂ חַ לַמְנצֵַּ הָאִישׁ, רֵי אַשְׁ סְפָרִים: ה ָ חֲמִשּׁ בּוֹ יּשֵׁ שֶׁ ים הִלִּ תְּ סֵפֶר וִד דָּ
רֵי. אַשְׁ בְּ רַךְ בֵּ וְדָוִד רֶיךָ, אַשְׁ בְּ רָאֵל יִשְׂ אֶת רַךְ בֵּ ה משֶֹׁ אוּלֵי. גְּ יאֹמְרוּ You Ϯnd that everything Moshe
did, Dovid did. Moshe brought the Jewish people out ofMitzrayim, and Dovid brought the
Jewish people out of subjugation to the kingdoms. Moshe waged wars against Sichon and
Og, and Dovid waged the wars of the Holy One, as it says, “for my lord Ϯghts the battles of
Hashem” (I Shmuel 25:28). Moshe was king over the Jewish people and Yehudah, as it says,
“And he was king in Yeshurun” (Devarim 33:5), and Dovid was king over the Jewish people
and Yehudah. Moshe split the sea for them, and Dovid split the rivers for them, as it says,
“when he strove with Aram Naharaim” (Tehillim 60:2). Moshe built an altar, and Dovid
built an altar; this one oϥered, and this one oϥered. Moshe gave them the Ϯve books of the
Torah, and corresponding to them Dovid gave them the book of Tehillim, which contains
Ϯve books: “Ashrei ha’ish,” “Lamnatze’ach maskil,” “Mizmor le’Asaf,” “TeϮllah le’Moshe,”
“Yomru ge’ulei.” Moshe blessed the Jewish people with “Ashrecha,” and Dovid blessed with
“Ashrei.” A sustained set of parallels establishes that Dovid mirrors Moshe in every respect —
culminating in the structural parallel between the Five Books of the Torah and the Ϯve books of
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Tehillim, and the shared blessing-wordAshrei.³.ׁש וְעִקֵּ ל נִפְתָּ הֶם בָּ אֵין פִי אִמְרֵי כָּל צֶדֶק בְּ ח) ח לֵי (מִשְׁ
מְגֻנֶּה בָר דָּ הוֹצִיא וְלאֹ אוֹתִיּוֹת לשֹׁ וְשָׁ יִם תַּ שְׁ הַכָּתוּב ם עִקֵּ שֶׁ מָצִינוּ עַקְמָנותּ. וְלאֹ דָנותּ קַפְּ לאֹ הֶם בָּ אֵין
טְהוֹרָה. אֵינֶנָּה ר אֲשֶׁ הֵמָה הַבְּ וּמִן הוֹרָה הַטְּ הֵמָה הַבְּ מִן ח) ז ית רֵאשִׁ (בְּ נֶּאֱמַר שֶׁ יו מִפִּ “All the words of
my mouth are in righteousness; there is nothing twisted or perverse in them” (Mishlei 8:8)
— there is in them neither harshness nor crookedness. We Ϯnd that Scripture went out of its
way by two or three letters so as not to let an unseemlyword leave itsmouth, as it says, “of the
clean animal, and of the animal that is not clean” (Bereishis 7:8). Rather than write the shorter
“the unclean animal,” the Torah used the longer circumlocution “the animal that is not clean,” to
avoid an indelicate phrase. ד) יא קְרָא (וַיִּ טָהֳרָה. סִימָנֵי בְּ לִפְתּחַֹ בָּא שֶׁ כְּ אַף יאָ מְנשְַׁ ר' בַּ יוּדָן י רַבִּ אָמַר
גֵרָה מַעֲלֵה לאֹ י כִּ הַחֲזִיר וְאֶת ז) ם (שָׁ גֵרָה. מַעֲלֵה י כִּ א אֶלָּ כָּאן תִיב כְּ אֵין רְסָה פַּ מַפְרִיס לאֹ י כִּ מָל הַגָּ אֶת
רְסָה. פַּ מַפְרִיס י כִּ א אֶלָּ כָּאן תִיב כְּ אֵין Rabbi Yudan son of Rabbi Menasheh said: Even when it
came to open with signs of cleanness— it is not written here “the camel, for it does not split
the hoof,” but rather “for it chews the cud” (Vayikra 11:4); and it is not written “the swine,
for it does not chew the cud,” but rather “for it splits the hoof” (Vayikra 11:7). Even in listing
forbidden animals, Scripture leads with each creature’s clean sign before naming its disqualifying
one, so as to speak of them favorably. שׁ קֵּ בִּ יד) יג מוּאֵל-א (שְׁ וְאָמַר עָלַי הֵעִיד הַקב"ה אַף וִד דָּ אָמַר
ן. כֵּ וִד דָּ אַף יו מִפִּ מְגֻנֶּה בָר דָּ מוֹצִיא לאֹ בּוֹרְאוֹ מָה לְבוֹרְאוֹ מוֹ שְׁ וְכִנָּה לְבָבוֹ. כִּ אִישׁ לוֹ ה' Dovid said:
The Holy One too testiϮed about me and said, “Hashem has sought for Himself a man after
His own heart” (I Shmuel 13:14); and He likened his manner to that of his Creator — just
as his Creator lets no unseemly word leave His mouth, so too Dovid. Being “after Hashem’s
heart” means imitating the Divine restraint in speech. עֲצַת בַּ הָלַךְ ר אֲשֶׁ הָאִישׁ אָרוּר לוֹמַר לוֹ הָיהָ
הָלַךְ. לאֹ א אֶלָּ אָמַר וְלאֹ יקִים. צַדִּ עֲצַת בַּ הָלַךְ ר אֲשֶׁ הָאִישׁ רֵי אַשְׁ אוֹ עִים רְשָׁ He could have said,
“Cursed is the man who walked in the counsel of the wicked,” or “Praiseworthy is the man
who walked in the counsel of the righteous”; yet he said only, “did not walk.” Dovid chose
the gentle negative formulation — neither cursing the wicked nor framing the praise positively —
to keep an unseemly word from his mouth.⁴ ה משֶֹׁ יעֲַמדֹ אִם א) טו (יִרְמְיהָ אוֹמֵר ה אַתָּ בָר בַדָּ יּוֹצֵא כַּ
זֶה חַ. מִזְבֵּ נָה בָּ וְזֶה חַ מִזְבֵּ נָה בָּ זֶה לֵוִי. וְזֶה לֵוִי זֶה זֶה. בָּ כָּתוּב זֶה בָּ כָּתוּב ֶ שּׁ מַה כָּל שֶׁ מוֹצֵא ה אַתָּ מוּאֵל. וּשְׁ
יקִָים. כָּמוֹנִי מֵאַחֶיךָ ךָ רְבְּ מִקִּ נָבִיא טו) יח בָרִים (דְּ אוֹמֵר הוּא וְכֵן מָלַךְ. וְזֶה מָלַךְ זֶה הִקְרִיב. וְזֶה הִקְרִיב
זֶה. בָּ כָּתוּב זֶה בָּ כָּתוּב ֶ שּׁ מַה למֹהֹ. וּשְׁ וִד דָּ בָר בַדָּ יּוֹצֵא כַּ זֶה. בָּ כָּתוּב זֶה בָּ כָּתוּב ֶ שּׁ מַה יִרְמְיהָ. בְּ מְצָא תִּ וְכֵן
Similarly you may say: “Even if Moshe and Shmuel were to stand” (Yirmiyahu 15:1). You
Ϯnd that everything written of this one is written of that one: this one a Levite and that
one a Levite; this one built an altar and that one built an altar; this one oϥered and that one
oϥered; this one ruled and that one ruled. And so it says, “A prophet from your midst, from
your brethren, like me, will Hashem raise up” (Devarim 18:15). And so you will Ϯnd with
Yirmiyahu — what is written of this one is written of that one. Similarly with Dovid and
Shlomo—what is written of this one is written of that one. The pattern of paired equivalents
recurs: Moshe and Shmuel, Moshe and the future prophet, Dovid and Shlomo each mirror one
another. זְמוֹרִים. הַמִּ מִכָּל ח בָּ מְשֻׁ ֶּה הַז זְמוֹר הַמִּ אוֹמֵר יוּדָן י רַבִּ Rabbi Yudan says: This psalm is the

³ The Ϯve books of Tehillim are identiϮed by their opening verses: Book I — Ashrei ha’ish (Ps. 1); Book II — Lam-
natze’ach maskil (Ps. 42); Book III —Mizmor le’Asaf (Ps. 73); Book IV — Teχllah le’Moshe (Ps. 90); Book V —
Yomru ge’ulei (Ps. 107). Moshe’s blessing closes, “Ashrecha Yisrael” (Devarim 33:29).

⁴ Compare Rashi (Tehillim 1:1), who reads the threefold negation as a single descending sequence — “because he did
not walk, he did not stand; and because he did not stand, he did not sit” — the verse praising the man’s careful
avoidance at each stage.
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choicest of all the psalms. Just as Moshe and Dovid are the choicest of prophets and kings, so the
opening psalm is the choicest of psalms.

Davar acher: “Hashem is a sun and a shield”

אֱלקִֹים. ה' וּמָגֵן מֶשׁ שֶׁ י כִּ יב) פד ים הִלִּ (תְּ הַכָּתוּב אָמַר שֶׁ זֶה הָאִישׁ. רֵי אַשְׁ אַחֵר בָר דָּ Another
interpretation of “Ashrei ha’ish.” This is what Scripture says: “For Hashem God is a sun
and a shield” (Tehillim 84:12). A fresh pesicha from a later psalm. רֵיהֶם אַשְׁ אָמַר חִיּיָא ר' בַּ חִזְקִיּהָ
וּמָגֵן מֶשׁ שֶׁ י כִּ אָמַר דְאַתְּ מָה כְּ לְנוֹטְעָהּ. טִיעָה הַנְּ וְאֶת לְיוֹצְרָהּ. הַצּוּרָה ים מְדַמִּ הֵם שֶׁ בִיאִים הַנְּ יקִים צַדִּ
ים רַבִּ מַיִם קוֹל כְּ וְקוֹלוֹ דִים הַקָּ רֶךְ מִדֶּ בָּא רָאֵל יִשְׂ אֱלקֵֹי בוֹד כְּ וְהִנֵּה ב) מ״ג (יְחֶזְקֵאל וְאָמַר אֱלהִֹים. ה'
בוֹדוֹ. מִכְּ הֵאִירָה וְהָאָרֶץ Chizkiyah son of Rabbi Chiya said: Praiseworthy are the righteous
prophets, who liken the form to its Fashioner and the planting to its Planter — as you say,
“For Hashem God is a sun and a shield,” and it says, “And behold, the glory of the God of
Israel came from the way of the east, and His voice was like the sound of many waters, and
the earth shone with His glory” (Yechezkel 43:2). The prophets dare to draw comparisons be-
tween the Creator and His creations (sun, shield, the roar of waters). אֶלָּא לָאזֶֹן מִיעִים מַשְׁ אֵין א אֶלָּ
לִרְאוֹת. יְכוֹלָה הִיא ֶ שּׁ מַה א אֶלָּ לָעַיִן מַרְאִין וְאֵין מעַֹ לִשְׁ יְכוֹלָה הִיא ֶ שּׁ מַה Rather, one lets the ear
hear only what it is able to hear, and shows the eye only what it is able to see. Such com-
parisons are concessions to human limitation, not literal descriptions of the Divine. י כִּ אַחֵר בָר דָּ
ֶּה הַז גֵן הַמָּ מַה וּמָגֵן. לוֹמַר לְמוּד תַּ ן. כֵּ הקב"ה אַף קוֹפַחַת הַזוֹּ מֶשׁ ֶ הַשּׁ מַה אִי אֱלהִֹים. ה' וּמָגֵן מֶשׁ שֶׁ
עוֹלָמוֹ. עַל מֵגִין הקב"ה כָּךְ הָאָדָם אֶת מֵגִין Another interpretation of “For Hashem God is a sun
and a shield.” If [you would say] just as this sun scorches, so too the Holy One — therefore
Scripture says “and a shield”: just as this shield protects a person, so the Holy One protects
His world. The double image guards against misreading: Hashem is not only a sun but a shield,
sheltering rather than scorching. גֵן. מָּ כַּ וּמֵסִיךְ מֶשׁ ֶ שּׁ כַּ מֵאִיר אָמַר אַבִין ר בַּ חִיּיָא ר' Rabbi Chiya bar
Avin said: He gives light like the sun and screens like a shield. A compact formulation of both
functions. וּמִנּיִַן רוּחוֹתָיו. לשֹׁ ָ מִשּׁ הָאָדָם אֶת יף מַקִּ הוּא שֶׁ רְסָאָה פַּ טָארְג"א רִיס תְּ זֶה מָגֵן אַחֵר בָר דָּ
עְטְרֶנּוּ. תַּ רָצוֹן נָּה צִּ כַּ ה' יג) ה ים הִלִּ (תְּ לוֹמַר לְמוּד תַּ הָרְבִיעִי. רוּחַ לְרַבּוֹת Another interpretation:
“shield” — this is a buckler, a Persian shield, which surrounds a person on three sides. And
from where do we include the fourth side? Scripture says, “You will crown him with favor
as with a great shield (tzinnah)” (Tehillim 5:13). Amagen covers three sides, but the tzinnah of
the second verse “crowns” — encircling on all four sides..ּאָבִינו אַבְרָהָם בְּ ר מְדַבֵּ וּמָגֵן מֶשׁ שֶׁ אַחֵר בָר דָּ
ט״ו ית רֵאשִׁ (בְּ נֶּאֱמַר שֶׁ אַבְרָהָם זֶה וּמָגֵן זְרָח. מִמִּ הֵעִיר מִי ב) מ״א עְיהָ (יְשַׁ נֶּאֱמַר שֶׁ אַבְרָהָם זֶה מֶשׁ שֶׁ י כִּ
ה' ן יִתֵּ וְכָבוֹד חֵן תוֹכֵנוּ. בְּ ה אַתָּ אֱלהִֹים יא נְשִׂ ו) כ״ג ם (שָׁ נֶּאֱמַר שֶׁ אַבְרָהָם זֶה אֱלהִֹים לָךְ. מָגֵן אָנכִֹי א)
תָמִים בְּ לַהוֹלְכִים טוֹב יִמְנעַ לאֹ ָּהָב. וּבַז סֶף כֶּ בַּ קְנֶה מִּ בַּ מְאדֹ בֵד כָּ וְאַבְרָם ב) י״ג ם (שָׁ כְתִיב דִּ אַבְרָהָם זֶה
תָמִים. וֶהְיהֵ לְפָניַ ךְ הִתְהַלֵּ א) י״ז ם (שָׁ נֶּאֱמַר שֶׁ אַבְרָהָם זֶה Another interpretation: “a sun and a
shield” speaks of Avraham our father. “A sun” — this is Avraham, as it says, “Who roused
one from the east” (Yeshaya 41:2). “A shield” — this is Avraham, as it says, “I am a shield to
you” (Bereishis 15:1). “God” — this is Avraham, as it says, “You are a prince of God among
us” (Bereishis 23:6). “Hashem grants grace and honor” — this is Avraham, as it is written,
“And Avram was very heavy with cattle, with silver, and with gold” (Bereishis 13:2). “He
withholds no good from those who walk in wholeness” — this is Avraham, as it says, “Walk
before Me and be whole” (Bereishis 17:1). Each phrase of Tehillim 84:12 is attached to Avraham.
אֶלָּא תָמִים. בְּ לַהוֹלְכִים וּמַהוּ תָמִים בְּ לַהוֹלֵךְ טוֹב יִמְנעַ לאֹ יּאֹמַר שֶׁ לוֹ הָיהָ ר מְדַבֵּ הַכָּתוּב אַבְרָהָם בְּ וְאִם
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לוֹ ה נעֲַשָׂ תְמִימותּ בִּ לְפָנָיו ךְ הַלֵּ מְּ שֶׁ מִי כָּל אַף מָגֵן לוֹ ה נעֲַשָׂ תְמִימותּ בִּ הקב"ה לִפְנֵי הָלַךְ שֶׁ אַבְרָהָם מַה
מָגֵן. But if the verse speaks ofAvraham, it should have said, “Hewithholds no good fromhim
who walks in wholeness” — what is “from those who walk (plural) in wholeness”? Rather:
just as Avraham, who walked before the Holy One in wholeness, had Him become his shield,
so too anyone who walks before Him in wholeness — He becomes his shield. The plural
broadens Avraham’s reward to all who emulate him. אָדָם רֵי אַשְׁ יג) פ״ד ים הִלִּ (תְּ תִיב כְּ מַה וְאַחֲרָיו
אָדָם. כָּל אָדָם. א אֶלָּ כָּאן תִיב כְּ אֵין אַבְרָהָם ךְ. בָּ בּוֹטֵחַ And what is written after it? “Praisewor-
thy is the man who trusts in You” (Tehillim 84:13). It is not written “Avraham” here, but
“man”— anyman. The promise of being shielded extends to every person who trusts in Hashem.
(משלי וְאָמַר תַח פָּ יוּדָן ר' עוֹמְדִין. א אֶלָּ לְוָתָן שַׁ בְּ נָאִין וְאֵין עִים לָרְשָׁ לְוָה שַׁ נָתַת הָאִישׁ רֵי אַשְׁ וִד דָּ אָמַר
עֲמדֹ. תַּ אַל דלִֹים גְּ וּבִמְקוֹם מֶלֶךְ לִפְנֵי ר תְהַדַּ תִּ אַל ו) כה Dovid said: “Ashrei ha’ish” — You have
given tranquility to the wicked, yet they are not Ϯtting in their tranquility, but only “stand.”
Rabbi Yudan opened and said, “Do not glorify yourself before a king, and do not stand in
the place of the great” (Mishlei 25:6). Dovid observes that the wicked enjoy ease but never attain
stable standing; Rabbi Yudan bringsMishlei on the impropriety of presuming a place among the
great.⁵ זֶה. תַח פָּ זֶה תַם סָּ שֶׁ קוֹם וּמִמָּ זֶה. סָתַם זֶה תַח פָּ שֶׁ קוֹם מִמָּ לָהּ רַס גָּ יוּדָן ר' Rabbi Yudan read
it [as follows]: from the point where this one opened, that one closed; and from the point
where that one closed, this one opened. A note on the interlocking sequence of the blessings
about to be enumerated — each Ϯgure begins where the previous one left oϥ. לָהּ עָבַד ינְחָס פִּ וְר'
אֶתְבּוֹנןָ. קֵנִים ְּ מִז ק) קיט (תהלים תַח פָּ אֲרִיכָא And Rabbi Pinchas treated it at length, open-
ing with “From the elders I gain understanding” (Tehillim 119:100). Rabbi Pinchas develops
the theme expansively, beginning from this verse. עוֹלָמוֹ אֶת מְבָרֵךְ הקב"ה הָיהָ ה חִלָּ תְּ בַּ מוֹצֵא אַתְ
אֱלקִֹים וַיְבָרֶךְ א) ט (שם נֶּאֱמַר שֶׁ רְכוֹ בֵּ נחַֹ עָמַד שֶׁ יוָן כֵּ אֱלקִֹים. אתָֹם וַיְבָרֶךְ כח) א (בראשית נֶּאֱמַר שֶׁ
כּלֹ. בַּ אַבְרָהָם אֶת רַךְ בֵּ וה' א) כד (שם נֶּאֱמַר שֶׁ וּבֵרְכוֹ אַבְרָהָם עָמַד נָיו. בָּ וְאֶת נחַֹ אֶת You Ϯnd that
in the beginning the Holy One would bless His world, as it says, “And God blessed them”
(Bereishis 1:28). When Noach arose, He blessed him, as it says, “And God blessed Noach
and his sons” (Bereishis 9:1). Avraham arose and He blessed him, as it says, “And Hashem
blessed Avraham with everything” (Bereishis 24:1). A chain of blessing begins: Hashem Him-
self blesses creation, then Noach, then Avraham. סַר מָּ שֶׁ נחְַמָן רַב אָמַר רָכָה. בְּ וֶהְיהֵ ב) יב (שם מַהוּ
לְךָ מְסוּרוֹת רָכוֹת הַבְּ הֲרֵי וָאֵילָךְ מִכָּאן עוֹלָמִי אֶת לְבָרֵךְ זָקוּק הָיִיתִי כָּאן עַד לוֹ וְאָמַר רָכוֹת הַבְּ אֶת לוֹ
רִיךְ. בָּ רָכָה בְּ לֵיהּ יהִָיב אַתְ דְּ וּלְמָאן What is “and be a blessing” (Bereishis 12:2)? Rav Nachman
said: That He handed over the blessings to him, saying: Until now I needed to bless My
world; from here onward, behold, the blessings are entrusted to you, and to whomever you
give a blessing, he is blessed. “Be a blessing” means Avraham was given custody of the power to
bless. נָתַן מַה לְיִצְחָק. לוֹ ר אֲשֶׁ כָּל אֶת אַבְרָהָם ן תֵּ וַיִּ ה) כה (שם תִיב כְּ מַה רְכוֹ. בֵּ יִצְחָק עָמַד שֶׁ יוָן כֵּ
אָמְרֵי נןָ וְרַבָּ רָכָה. בְּ זוֹ אָמַר נְחֶמְיהָ וְר' כוֹרָה. בְּ זוֹ אוֹמֵר יְהוּדָה י רַבִּ נןָ. וְרַבָּ נְחֶמְיהָ וְר' יְהוּדָה ר' לוֹ.
וְדִיאַתִיקִי. קְבוּרָה זוֹ When Yitzchak arose [the question is whether Avraham] blessed him.
What is written? “And Avraham gave all that he had to Yitzchak” (Bereishis 25:5). What did
he give him? Rabbi Yehudah, Rabbi Nechemiah, and the Rabbis [diϥered]. Rabbi Yehudah
says: this is the birthright. Rabbi Nechemiah said: this is the blessing. And the Rabbis said:
this is the burial right and the will [of inheritance]. Three opinions on what “all that he had”

⁵ Cf. Mishlei 25:6, on not presuming to take a place among the great. The midrash uses it to introduce Rabbi Pin-
chas’s expansive chain of blessings from creation down to Dovid.
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1 מזמור

comprised. רְכוֹ. בֵּ לאֹ ה וְלָמָּ לוֹ. נָתַן נוֹת מַתָּ א אֶלָּ רְכוֹ בֵּ לאֹ א חַמָּ י רַבִּ ם שֵׁ בְּ לֵוִי ר' אָמַר Rabbi Levi in
the name of Rabbi Chama said: He did not bless him, but gave him gifts. And why did he
not bless him? A parable follows to explain Avraham’s reticence. וּמְסָרוֹ ס רְדֵּ פַּ לוֹ הָיהָ שֶׁ לְמֶלֶךְ ל מָשָׁ
אִם הָאָרִיס אָמַר וֶת. הַמָּ סַם ל שֶׁ וְאֶחָד ים חַיִּ סַם ל שֶׁ אֶחָד זֶה. בָּ זֶה רוּכִין כְּ אִילָנוֹת מִינֵי כָּל בּוֹ וְהָיהָ לְאָרִיס
חָזַר חַי. ים חַיִּ סַם ל שֶׁ זֶה הֵיאַךְ קֵהוּ מַשְׁ אֲנִי אֵין וְאִם עִמּוֹ. יִחְיהֶ וֶת הַמָּ סַם ל שֶׁ ים חַיִּ סַם ל שֶׁ קֶה מַשְׁ אֲנִי
עָבִיד. יסָא פַרְדִּ דְּ לְמָרֵיהּ אַהֲנֵיּהָּ דְּ וּמַה לִי וְהוֹלֵךְ אֲרִיסותִּי אֶת לִים מַשְׁ אֲנִי זוֹ נָה לְשָׁ הָאָרִיס אוֹתוֹ וְאָמַר
A parable of a king who had an orchard and entrusted it to a tenant. In it were all kinds of
trees intertwined with one another — one of an elixir of life and one of a poison of death.
The tenant said: If I water the one of the elixir of life, the one of the poison of death will live
along with it; and if I do not water it, how will the one of the elixir of life live? That tenant
then said: For this year I will complete my tenancy and go my way, and let the master of the
orchard do with it what pleases him. The intertwined trees represent Yitzchak’s descendants
intermingled with Yishmael’s and Keturah’s, whom a blessing might also beneϮt. אַבְרָהָם אָמַר ךְ כָּ
הַיּוֹם וָדָם ר שָׂ בָּ אֲנָא אָמַר רְכִים. מִתְבָּ קְטוּרָה וּבְנֵי מָעֵאל יִשְׁ נֵי בְּ יו עַכְשָׁ שֶׁ לְפִי יִצְחָק אֶת מְבָרֵךְ אֵינִי אֲנִי
ה. יעֲַשֶׂ עוֹלָמוֹ בְּ ד לְמֶעְבַּ בָעֵי דְּ וּמַאי בֶר קֶּ בַּ וּמָחָר כָּאן So Avraham said: I will not bless Yitzchak,
since now the children of Yishmael and the children of Keturah would be blessed [as well].
He said: I am ϱesh and blood — today here and tomorrow in the grave — and whatever
[Hashem] wishes to do in His world, let Him do. Avraham left the blessing to Hashem rather
than risk extending it to the unworthy. ם (שָׁ נֶּאֱמַר שֶׁ וּבֵרְכוֹ יִצְחָק עַל הקב"ה נִגְלָה אַבְרָהָם מֵת שֶׁ יוָן כֵּ
וַיּרֵָא ט) לָה ם (שָׁ נֶּאֱמַר שֶׁ לְיעֲַקבֹ ה עָשָׂ וְכֵן נוֹ. בְּ יִצְחָק אֶת אֱלקִֹים וַיְבָרֶךְ אַבְרָהָם מוֹת אַחֲרֵי וַיְהִי יא) כָּה
אתֹוֹ. וַיְבָרֶךְ אֲרָם ן דַּ מִפַּ באֹוֹ בְּ עוֹד יעֲַקבֹ אֶל אֱלקִֹים When Avraham died, the Holy One revealed
Himself to Yitzchak and blessed him, as it says, “And it came to pass after Avraham’s death
that God blessed Yitzchak his son” (Bereishis 25:11). And so He did for Yaakov, as it says,
“And God appeared to Yaakov again, when he came from Padan Aram, and blessed him”
(Bereishis 35:9). Hashem Himself took up the blessing of Yitzchak and Yaakov. וּבֵרַךְ יִצְחָק וְעָמַד
א) כח ם (שָׁ קְרִיאָה בִּ וְחָתַם מַיִם. ָ הַשּׁ ל מִטַּ הָאֱלקִֹים לְךָ ן וְיִתֶּ כח) כז ם (שָׁ נֶּאֱמַר שֶׁ נְתִינָה בִּ יעֲַקבֹ אֶת
אתֹוֹ. וַיְבָרֶךְ יעֲַקבֹ אֶל יִצְחָק קְרָא וַיִּ And Yitzchak arose and blessed Yaakov with “giving,” as it
says, “AndmayGod give you of the dew of heaven” (Bereishis 27:28); and he closedwith “call-
ing,” as it says, “And Yitzchak called Yaakov and blessed him” (Bereishis 28:1). Now begins
the interlocking sequence Rabbi Yudan noted: Yitzchak’s blessing closes with the word “called.”
יעֲַקבֹ קְרָא וַיִּ א) מט ם (שָׁ דִכְתִיב הוּא הָדָא יִצְחָק. חָתַם שֶׁ מָה בְּ וּפָתַח בָטִים ְ הַשּׁ אֶת לְבָרֵךְ יעֲַקבֹ עָמַד
אֲבִיהֶם. לָהֶם ר בֶּ דִּ ר אֲשֶׁ וְזאֹת כח) ם (שָׁ נֶּאֱמַר שֶׁ זאֹת בְּ וְחָתַם נָיו. בָּ אֶל Yaakov arose to bless the
tribes and opened with what Yitzchak had closed. This is what is written, “And Yaakov
called his sons” (Bereishis 49:1); and he closed with “this,” as it says, “And this is what their
father spoke to them” (Bereishis 49:28). Yaakov begins with “called” (where Yitzchak ended)
and ends with “this.” וְחָתַם קְרִיאָה בִּ תַח פָּ מָקוֹם ל שֶׁ כוֹרוֹ בְּ יעֲַקבֹ אָמַר רָאֵל יִשְׂ אֶת לְבָרֵךְ ה משֶֹׁ עָמַד
רֶיךָ. אַשְׁ בְּ כט) ם (שָׁ וְחָתַם רָכָה. הַבְּ זאֹת בְּ א) לג בָרִים (דְּ וּפָתַח זְקֵנִי חָתַם שֶׁ מָה בְּ פּוֹתֵחַ הֲרֵינִי זאֹת בְּ
Moshe arose to bless the Jewish people. He said: Yaakov, the Ϯrstborn of the Omnipresent,
opened with “calling” and closed with “this”; I shall open with what my grandfather closed.
And he opened with “And this is the blessing” (Devarim 33:1), and closed with “Ashrecha”
(Devarim 33:29). Moshe begins with “this” (Yaakov’s closing word) and ends with “Praiseworthy
are you.” רֵי. אַשְׁ בְּ רָאֵל יִשְׂ אֶת אֲבָרֵךְ אֲנִי אַף וְאָמַר ה משֶֹׁ חָתַם שֶׁ מָה בְּ תַח פָּ וִד דָּ עָמַד שֶׁ יוָן כֵּ When
Dovid arose, he opened with what Moshe had closed, and said: I too will bless the Jewish
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Midrash Tehillim

people with “Ashrei.” The chain reaches Dovid, who begins Tehillim with the very word that
closed Moshe’s blessing — Ashrei.

Davar acher: The ten authors and ten modes of song

יטִים. לִּ שַׁ רָה מֵעֲשָׂ לֶחָכָם עוֹז תָּ הַחָכְמָה יט) ז (קהֶֹלֶת תַח פָּ נְחֶמְיהָ י רַבִּ הָאִישׁ. רֵי אַשְׁ אַחֵר בָר דָּ
למֹהֹ וּשְׁ וְדָוִד ה משֶֹׁ אַבְרָהָם צֶדֶק י וּמַלְכִּ אָדָם - הֵן וְאֵלּוּ ידָָם עַל לִים תְּ סֵפֶר נֶּאֱמַר שֶׁ אָדָם נֵי בְּ רָה עֲשָׂ אֵלּוּ
קרַֹח. בְנֵי ה לשָֹׁ וּשְׁ וְאָסָף Another interpretation of “Ashrei ha’ish.” Rabbi Nechemiah opened,
“Wisdom strengthens the wise more than ten rulers who were in the city” (Koheles 7:19).
These are the ten men through whom the book of Tehillim was said, and they are: Adam,
Malki-Tzedek, Avraham, Moshe, Dovid, Shlomo, Asaf, and the three sons of Korach. The
“ten rulers” are read as the ten authors of Tehillim. י וְרַבִּ רַב לְגותּ אִיתְפְּ מָה וְעַל לְגותּ אִיתְפְּ לָא ין אִלֵּ עַל
רָאֵל. יִשְׂ וְעַל עָלָיו עָבְרוּ שֶׁ ינִין הַדִּ עַל לִידותּוּן אָמַר יוֹחָנןָ Concerning these they did not disagree;
and concerningwhat did they disagree? ConcerningYedutun. Rav andRabbiYochanan said
[it refers] to the decrees (dinin) that passed over him and over the Jewish people. “Yedutun”
in the psalm headings is taken not as a person but as an allusion to the dinin— the harsh decrees —
endured by Dovid and the nation.⁶ זְקֵנִים רָה עֲשָׂ יְדֵי עַל נֶּאֱמַר שֶׁ י פִּ עַל אַף אָמַר אַבָּא ר' ם שֵׁ בְּ הוּנָא ר'
רָאֵל. יִשְׂ מֶלֶךְ וִד דָּ יְדֵי עַל א אֶלָּ נִתְקַן לאֹ Rabbi Huna in the name of Rabbi Abba said: Even
though it was said through ten elders, it was arranged only by Dovid, king of the Jewish
people. Though composed by ten, the book was edited and given its Ϯnal form by Dovid alone.
כֶם לְּ כֻּ לֶךְ הַמֶּ לָהֶם אָמַר לֶךְ. לַמֶּ הִימְנוֹן מֶלֶךְ ל שֶׁ בְחוֹ שִׁ לוֹמַר ת שֶׁ מְבַקֶּ הָיְתָה שֶׁ זַמְרִין ל שֶׁ לַחֲבוּרָה ל מָשָׁ
עָרֵב קוֹלוֹ שֶׁ כֶם לְּ כֻּ יְדֵי עַל יאֹמַר לוֹנִי פְּ אִישׁ א אֶלָּ הִימְנוֹן לוֹמַר וּרְאוּיִין חִין בָּ מְשֻׁ כֶם לְּ כֻּ זַמְרִין כֶם לְּ כֻּ זַכָּאִין
הַכּלֹ. מִן יוֹתֵר A parable of a band of singers who wished to sing the king’s praise — a hymn
to the king. The king said to them: All of you are worthy, all of you are singers, all of you
are praiseworthy and Ϯt to recite a hymn; but let so-and-so recite it on behalf of all of you,
for his voice is sweeter than all. The choicest singer voices the hymn on behalf of the whole band
— as Dovid does for the ten authors. ל שֶׁ רָאֵל. יִשְׂ זְמִירוֹת וּנְעִים א) כג (שמואל-ב דִכְתִיב הוּא הֲדָא
ן בֶּ אַבְייָנוֹס דוֹל גָּ ן בֶּ דוֹל גָּ רָאֵל יִשְׂ ל שֶׁ זְמִירוֹתֵיהֶן מְנָעִים הַכּלֹ. מִן יוֹתֵר י יִשַׁ ן בֶּ וִד דָּ ל שֶׁ אֲבָל עֲרֵבִים ם לָּ כֻּ
אַבְייָנוֹס. This is what is written, “and the sweet singer of the songs of Israel” (II Shmuel 23:1).
The songs of all of them are sweet, but those of Dovid son of Yishai are sweeter than all. He
sweetens the songs of the Jewish people — great one son of a great one, noble son of a noble.
Dovid’s epithet marks him as the one who reϮnes and voices the songs of the whole nation. מַהוּ
י. יִשָׁ ן בֶּ וִד דָּ תְפִלּוֹת כָּלוּ כ) עב (תהלים ים לִּ תִּ סוֹף בְּ Whatאוֹמֵר does it say at the end of Tehillim?
“The prayers of Dovid son of Yishai are ended” (Tehillim 72:20). Even psalms not authored
by Dovid are subsumed under “the prayers of Dovid,” conϮrming that he gave the book its form.
תְפִלָּה בִּ יר שִׁ בְּ מִזְמוֹר בְּ נִגּוּן בְּ נִצּוּחַ בְּ - זֶמֶר מִינֵי רָה עֲשָׂ בַּ נֶאֱמַר ךְ כָּ אָדָם נֵי בְּ רָה עֲשָׂ יְדֵי עַל נֶּאֱמַר שֶׁ ם וּכְשֵׁ
הַלְלוּיהָ. בְּ רֵי אַשְׁ בְּ הוֹדָיהָ בְּ בְרָכָה בִּ ל הַלֵּ בְּ And just as it was said through ten men, so it was
said in ten modes of song: with nitzu’ach, niggun, mizmor, shir, teϮllah, hallel, berachah,
hodayah, ashrei, and halleluyah. The book’s ten authors are matched by ten musical-liturgical
genres. יהָּ. הַלְלוּ סִפְרָא כָּל קָרָא רַב אַחַת. בַת בְּ בַח וָשֶׁ ם שֵׁ כּוֹלֵל שֶׁ הַלְלוּיהָ ם לָּ מִכֻּ וְגָדוֹל And the
greatest of all is halleluyah, for it combines [Divine] Name and praise in one. Rav called the

⁶ The headings “Yedutun” (e.g. Ps. 39, 62, 77) are read not as a name but as an allusion to datot / dinim— harsh
decrees. Compare Rashi (Tehillim 1:1), who cites the same dispute over whether Yedutun was a person or a reference
to the decrees.
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1 מזמור

entire book “Hallelu-Yah.” Halleluyah unites praise (hallelu) with the Divine Name (Yah), and
Rav accordingly designated the whole work by this title.

“Did not walk… did not stand… did not sit”

לּאֹ שֶׁ וּמֵאַחַר עָמַד הֵיכָן הָלַךְ לּאֹ שֶׁ מֵאַחַר וְכִי י ִּ ז פַּ ן בֶּ מְעוֹן שִׁ א"ר עִים. רְשָׁ עֲצַת בַּ הָלַךְ לא רֵי אַשְׁ
לָץ. הֵיכָן ב ישַָׁ לּאֹ שֶׁ וּמֵאַחַר ב ישַָׁ הֵיכָן עָמַד “Who did not walk in the counsel of the wicked.”
Rabbi Shimon ben Pazi said: Since he did not walk, how could he stand? And since he
did not stand, how could he sit? And since he did not sit, how could he scoϥ? The verse’s
three negatives seem redundant — walking, standing, and sitting form a descending progression.
יב) ט (משלי אוֹמֵר הַכָּתוּב עָלָיו לָץ וְאִם לָלוּץ סוֹפוֹ עָמַד וְאִם לַעֲמוֹד סוֹפוֹ הָלַךְ אִם שֶׁ לְךָ לוֹמַר א אֶלָּ
וְכוּ'. וַעֲבֵירָה מִצְוָה גּוֹרֶרֶת צְוָה מִּ שֶׁ דְךָ לְלַמֶּ א. ָ תִשּׂ ךָ לְבַדְּ וְלַצְתָּ Rather, it is to tell you that if one
walked, he will end up standing; and if he stood, he will end up scoϨng; and if he scoϥed,
of him Scripture says, “and if you scoϥ, you alone will bear it” (Mishlei 9:12). This teaches
you that one mitzvah draws another, and [one sin draws another], etc. Sin is incremental: the
Ϯrst misstep leads inexorably to the next. לאֹ ה יעֲַשֶׂ לאֹ יכָוֹל ב ישַָׁ וְלאֹ עָמַד וְלאֹ הָלַךְ לּאֹ שֶׁ מֵאַחַר וְכִי
חֶפְצוֹ. ה' תוֹרַת בְּ אִם י כִּ לוֹמַר לְמוּד תַּ לְפֶה ידָ ים ישִָׂ א אֶלָּ רָעָה וְלאֹ טוֹבָה And since he did not walk,
nor stand, nor sit —might one think he should do neither good nor evil, but simply put his
hand to his mouth? Scripture says, “But in the Torah of Hashem is his desire” (Tehillim 1:2).
Avoiding evil is not enough; the verse continues to a positive command — delight in Torah. א"ר
תּוֹסֶף. אַל עְתָּ הִרְשַׁ אִם א אֶלָּ ע לְיִרְשַׁ צִבְחַר הָא ה. הַרְבֵּ ע רְשַׁ תִּ אַל יז) ז (קהלת לוֹמַר הַכָּתוּב בָּא מַה רַכְיהָ בְּ
Rabbi Berachiah said: What does Scripturemean by “Do not be verywicked” (Koheles 7:17)?
Is one then [permitted] to be a little wicked? Rather: if you have done wrong, do not add
to it. The verse is not a license for minor wickedness but a charge not to compound a sin once
committed. מִצְוָה. ה עוֹשֵׂ כְּ כָר שָׂ לוֹ נוֹתְנִין עֲבֵירָה ה עָשָׂ וְלאֹ אָדָם ב ישֵֵׁ אוֹמֵר יוֹחַאי ן בֶּ מְעוֹן שִׁ י רַבִּ
Rabbi Shimon ben Yochai says: If a person sat and committed no transgression, they grant
him reward as one who performed a mitzvah. Restraint from sin can itself merit reward. י רַבִּ
מֵרָע סוּר טוֹב. ה וַעֲשֵׂ מֵרָע סוּר כז) לז טו יםלד הִלִּ (תְּ נֶּאֱמַר שֶׁ נָּה. מִמֶּ ל וְנִיצַּ לְידָוֹ בָּאת שֶׁ וְהוּא אָמַר זְעִירָא
הָלָכוּ. דְרָכָיו בִּ עַוְלָה פָעֲלוּ לאֹ אַף ג) קיט ים הִלִּ (תְּ אוֹמֵר הוּא וְכֵן טוֹב. לַעֲשׂוֹת מְנָת עַל Rabbi Ze’ira
said: This is when [the opportunity for transgression] came to his hand and he was saved
from it, as it says, “Turn from evil and do good” (Tehillim 34:15; 37:27) — turn from evil
in order to do good. And so it says, “they have done no wrong; they walked in His ways”
(Tehillim 119:3). The reward applies speciϮcally when one was tempted and overcame; “turning
from evil” is meant to lead onward to active good. רֵי אַשְׁ רִים עֶשְׂ קָרְחָא ן בֶּ עַ יְהוֹשֻׁ י רַבִּ בֵי דְּ נֵי תָּ
עְיהָ. יְשַׁ סֵפֶר בְּ שֶׁ הוֹי רִים עֶשְׂ נֶגֶד כְּ ים לִּ תִּ סֵפֶר בְּ תִיב כְּ The school of Rabbi Yehoshua ben Korcha
taught: Twenty “Ashrei” are written in the book of Tehillim, corresponding to the twenty
“Hoy” (woe) in the book of Yeshaya. The “praises” of Tehillim oϥset the “woes” of Yeshaya.
ה וְלָמָּ יִם. תַּ וּשְׁ רִים עֶשְׂ אוֹמֵר וַאֲנִי תִיב. כְּ רֵי אַשְׁ רִים עֶשְׂ עַ יְהוֹשֻׁ ר' לָמַדְנוּ הֵיאַךְ אֲנִי מֵהַּ תָּ י רַבִּ אָמַר
אוֹתִיּוֹת. יִם תַּ וּשְׁ רִים עֶשְׂ נֶגֶד כְּ Rabbi [Yehudah HaNasi] said: I wonder how Rabbi Yehoshua
taught us that twenty “Ashrei” are written; I say twenty-two. And why? Corresponding
to the twenty-two letters [of the alphabet]. Rabbi counts twenty-two, matching the letters
of the Hebrew alphabet. לְדוֹרוֹת יעֵָשׂוּ פִי. אִמְרֵי לְרָצוֹן יִהְיוּ טו) יט ים הִלִּ (תְּ אוֹמֵר הוּא וַעֲלֵיהֶם
הֶן בָּ קוֹרִין יִהְיוּ א אֶלָּ פָרִים סְּ בַּ קוֹרִין כְּ הֶם בָּ קוֹרִין יִהְיוּ וְלאֹ לְדוֹרוֹת. וְיִחָקְקוּ פִי אִמְרֵי לְדוֹרוֹת תְבוּ וְיִכָּ
וְאָהֳלוֹת. נְגָעִים כִּ עֲלֵיהֶם כָר שָׂ וְנוֹטְלִין And of them it says, “May the words of my mouth Ϯnd
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favor” (Tehillim 19:15): may my words be enacted for the generations, written down for
the generations, and engraved for the generations; and may [people] not read them as one
reads [secular] books, but read them and receive reward for them as for [the study of the
tractates of] Nega’im andOhalos. Dovid prays that his psalms be treated as Torah study, earning
reward like the most intricate halachic tractates, not as mere literature. אִמְרֵי לְרָצוֹן יִהְיוּ ם) (שָׁ
וְכִי עוֹלָמִים. בְאָהָלְךָ אָגוּרָה ה) סא ם (שָׁ כְתִיב דִּ מַאי יוֹחָנןָ ר' ם שֵׁ בְּ לוֹם שָׁ ר בַּ יִרְמְיהָ ר' אָמַר פִי.
י בָתֵּ בְּ אוֹתִי ירִים מַזְכִּ יְהוּ וִד דָּ אָמַר ךְ כָּ א אֶלָּ עוֹלָמִים. נֵי שְׁ ירַת דִּ וִד דָּ שׁ מְבַקֵּ הָיהָ שֶׁ ךָ עְתְּ דַּ עַל תַעֲלֶה
עוֹלָמִים. נֵי שְׁ בִּ אֲנִי וְקַיּםָ חַי וּכְאִלּוּ מִדְרָשׁוֹת י וּבָתֵּ כְנסִֵיּוֹת “May thewords ofmymouth Ϯnd favor.”
Rabbi Yirmiyah bar Shalom in the name of Rabbi Yochanan said: What is meant by “I shall
dwell in Your tent forever” (Tehillim 61:5)? Could it enter your mind that Dovid was asking
to dwell [physically] in two worlds? Rather, thus said Dovid: May they mention me in
synagogues and study halls, and it will be as though I am alive and enduring in both worlds.
Dovid’s “eternal dwelling” is the recital of his words in houses of prayer and study, which grants
him a kind of perpetual life.

Davar acher: Adam

דְרָכָיו בִּ י עָמַדְתִּ לאֹ אִם רַנִי אַשְׁ הָרִאשׁוֹן אָדָם אָמַר הָרִאשׁוֹן. אָדָם בְּ ר מְדַבֵּ הָאִישׁ. רֵי אַשְׁ אַחֵר בָר דָּ
לֵיצָנותּ. ל שֶׁ בוֹ מוֹשָׁ בְּ י בְתִּ ישַָׁ לאֹ אִם רֵי וְאַשְׁ נָחָשׁ ל שֶׁ Another interpretation of “Ashrei ha’ish.” It
speaks of Adam, the Ϯrst man. Adam said: How fortunate I would have been had I not stood
in theways of the serpent, and praiseworthy had I not sat in the seat of scoϨng. Adam reϱects,
in hindsight, on how the verse would have applied to him had he avoided the serpent. עַ יְהוֹשֻׁ י רַבִּ
בּוֹרְאוֹ. עַל הָרָע לָשׁוֹן הַנָּחָשׁ אָמַר אָמַר לֵוִי י רַבִּ ם שֵׁ בְּ דְסַכְנִין Rabbi Yehoshua of Sikhnin in the
name of Rabbi Levi said: The serpent spoke slander against his Creator. The serpent’s speech
was lashon hara— defaming Hashem. לוֹ אָמְרָה ֶּה הַז הָעֵץ מִן אוֹכְלִין ם אַתֶּ אֵין מָה נֵי מִפְּ ה לְחַוָּ אָמַר
אֶצְלוֹ. לִיקָרֵב לּאֹ וְשֶׁ בּוֹ ע לִיגַּ לּאֹ וְשֶׁ נּוּ מִמֶּ לֶאֱכוֹל לּאֹ שֶׁ הקב"ה לָנוּ ה צִוָּ ן כֵּ He said to Chavah: Why
do you not eat from this tree? She said to him: Thus the Holy One commanded us— not to
eat from it, not to touch it, and not to draw near to it. Chavah added prohibitions (“touch,”
“draw near”) beyond what was actually commanded. וְלאֹ עָלָיו חָפָהּ דְּ ה חַוָּ אֶת נָטַל הַנָּחָשׁ ה עָשָׂ מָה
בּוּר. הַדִּ עַל וְהוֹסִיפָה לֶאֱכוֹל לּאֹ שֶׁ א אֶלָּ ה צִוָּ לאֹ וְהקב"ה מֵתָה What did the serpent do? He took
Chavah and pushed her against it, and she did not die — yet the Holy One had commanded
only not to eat, and she had added to the command. The serpent exploited her over-strict
addition: pushing her against the tree without consequence “proved” the command was hollow.
לִבְראֹוֹת יְכוֹלִים ם אַתֶּ נּוּ מִמֶּ אוֹכְלִין ם אַתֶּ וְאִם הָעוֹלָם אֶת וּבָרָא קוֹם הַמָּ אָכַל ֶּה הַז הָעֵץ מִן הַנָּחָשׁ לָהּ אָמַר
כֵּאלקִֹים. וִהְיִיתֶם ה) ג ית רֵאשִׁ (בְּ נֶּאֱמַר שֶׁ מוֹתוֹ כְּ עוֹלָם The serpent said to her: From this tree the
Omnipresent ate and created the world, and if you eat from it you will be able to create a
world like His, as it says, “and you will be like God” (Bereishis 3:5). The serpent’s slander:
Hashem withheld the tree out of jealousy, lest they rival Him. אוּמָנותֵּיהּ. ר בַּ שׂוֹנֵא אוּמָן כָּל א אֶלָּ
לֵיצָן. הָיהָ שֶׁ מִכָּאן Rather, every craftsman hates his fellow craftsman. From here [we learn]
that he was a scoϥer. The serpent’s cynical maxim — that Hashem begrudged them lest they
become His rivals — marks him as a scoϥer, the “seat of scoϥers” Adam should have shunned.

“But in the Torah of Hashem is his desire” — the six commands to Adam

וַיְצַו טז) ב ם (שָׁ נֶּאֱמַר שֶׁ הָרִאשׁוֹן לְאָדָם הקב"ה נָּתַן שֶׁ מִצְווֹת שׁ שֵׁ לֵוִי ר' אָמַר ה'. תוֹרַת בְּ אִם י כִּ
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לוֹ. נָּתַן שֶׁ מִצְווֹת שׁ שֵׁ אֵלּוּ ה יהְֶגֶּ וּבְתוֹרָתוֹ הָאָדָם. עַל אֱלקִֹים ה' “But in the Torah of Hashem.”
Rabbi Levi said: [These are] the six commandments that the Holy One gave to Adam, the
Ϯrst man, as it says, “And Hashem God commanded concerning the man” (Bereishis 2:16).
“And in His Torah he meditates” — these are the six commandments He gave him. Adam’s
“Torah” was the six commands given him; meditating in them fulϮllsTehillim 1:2.⁷ תוּל שָׁ עֵץ כְּ וְהָיהָ
ה יעֲַשֶׂ ר אֲשֶׁ וְכָל הֶבֶל. זֶה יִבּוֹל לאֹ וְעָלֵהוּ קַיִן. זֶה עִתּוֹ בְּ ן יִתֵּ רְיוֹ פִּ ר אֲשֶׁ עֵדֶן. גַן בְּ תָלוֹ וּשְׁ הקב"ה טָלוֹ נְּ שֶׁ
נָחָשׁ. זֶה עִים הָרְשָׁ כֵן לאֹ ת. שֵׁ זֶה יצְַלִיחַ “And he shall be as a tree planted” — for the Holy One
took him and planted him in Gan Eden. “Which gives its fruit in its time” — this is Cain.
“And whose leaf does not wither” — this is Hevel. “And all that he does prospers” — this
is Sheis. “Not so the wicked” — this is the serpent. The “tree planted” is Adam himself, set
in Gan Eden, his children its fruit and foliage; the serpent is the wicked counter-image. לאֹ כֵּן עַל
כה) סה עְיהָ (יְשַׁ נֶּאֱמַר שֶׁ וְגִבְעוֹנִי. הַנָּחָשׁ מִן חוּץ לָבוֹא לֶעָתִיד אִין מִתְרַפְּ הַכּלֹ ט פָּ שְׁ מִּ בַּ עִים רְשָׁ יקָוּמוּ
רָאֵל יִשְׂ בְטֵי שִׁ מִכּלֹ יעַַבְדוּהוּ הָעִיר וְהָעוֹבֵד יט) מח (יְחֶזְקֵאל נֶּאֱמַר שֶׁ גִבְעוֹנִי אֶחָד. כְּ יִרְעוּ וְטָלֶה זְאֵב
יְאַבְדוּהוּ. “Therefore the wicked will not stand in the judgment” — all will be healed in the
time to come except the serpent and the Givonite, as it says, “the wolf and the lamb shall
graze together” (Yeshaya 65:25); [and as for] the Givonite, as it says, “and the servants of the
city shall serve it — out of all the tribes of Israel” (read: shall destroy it) (Yechezkel 48:19).
All creatures will be reconciled in the future except the serpent and the Givonite, the latter read
into the verse through the wordplay ya’avduhu (“serve”) / ye’abduhu (“destroy”). טוֹבוֹת מִדּוֹת לשֹׁ שָׁ
וּכְתִיב רַחֲמִים. לְךָ וְנָתַן יח) יג בָרִים (דְּ נֶּאֱמַר שֶׁ חֲסָדִים. וְגוֹמְלֵי נִים יְשָׁ בַּ רַחֲמָנִים רָאֵל לְיִשְׂ הקב"ה נָתַן
תֶחֱטָאוּ. י לְבִלְתִּ נֵיכֶם פְּ עַל יִרְאָתוֹ הְיהֶ תִּ וּבַעֲבוּר יז) כ מוֹת (שְׁ Three good traits the Holy One gave
the Jewish people: they are merciful, bashful, and doers of kindness. [Merciful,] as it says,
“andHewill give youmercy” (Devarim 13:18); [bashful,] as it is written, “so that His awemay
be upon your faces, that you not sin” (Shemos 20:17). The Givonim are now contrasted with
the three deϮning virtues of the Jewish people. לּאֹ שֶׁ לָנוּ רִי בָּ נִים פָּ ת בּשֶֹׁ לוֹ אֵין שֶׁ מִי כָּל אָמְרוּ מִכָּאן
סִיניַ. הַר עַל אֲבוֹתָיו עָמְדוּ From here they said: Whoever has no sense of shame— it is clear to
us that his ancestors did not stand at Mount Sinai. Bashfulness (shame before sin) is the mark
of those whose forebears received the Torah. רִית הַבְּ אֶת לְךָ אֱלקֶֹיךָ ה' מַר וְשָׁ יב) ז בָרִים (דְּ וּכְתִיב
ב) כא מוּאֵל-ב (שְׁ נֶּאֱמַר שֶׁ וְרִחֲקָם. עָמַד ה אֵלֶּ מִכָּל אֶחָד הֶן בָּ אֵין שֶׁ בְעוֹנִים גִּ בַּ דָוִד רָאָה וְגוֹ'. הַחֶסֶד וְאֶת
ה. הֵמָּ רָאֵל יִשְׂ נֵי מִבְּ לאֹ בְעוֹנִים וְהַגִּ And it is written, “And Hashem your God will keep for you
the covenant and the kindness” (Devarim 7:12). Dovid saw that the Givonim possessed none
of these traits, so he arose and distanced them, as it says, “Now the Givonim were not of
the children of Israel” (II Shmuel 21:2). Lacking mercy, shame, and kindness, the Givonim were
set apart by Dovid. הקב"ה וְאַף עפֶֹל. בָּ בִים יוֹשְׁ תִינִים וְהַנְּ כא) יא (נחמיה נֶּאֱמַר שֶׁ רִחֲקָם עֶזְרָא וְאַף
הֵם הָעוֹבְדִים שֶׁ תִיב. כְּ יאֹבְדוּהוּ יעַַבְדוּהוּ הָעִיר וְהָעוֹבֵד יט) מח (יחזקאל נֶּאֱמַר שֶׁ לָבוֹא לֶעָתִיד מְרַחֲקָן
וְגוֹ'. עֵצִים חטְֹבֵי עַ יְהוֹשֻׁ נֵם תְּ וַיִּ כז) ט (יהושע נֶּאֱמַר שֶׁ לָבוֹא. לֶעָתִיד יעַַבְדוּהוּ בְעוֹנִים הַגִּ And Ezra too
distanced them, as it says, “And the Nesinim dwelt in the Ofel” (Nechemiah 11:21). And the
Holy One too will distance them in the time to come, as it says, “and the servants of the city
shall serve it” — written “shall destroy it”; for the servants are the Givonim. “Shall serve it”
in the time to come, as it says, “AndYehoshuamade themhewers ofwood…” (Yehoshua 9:27).
Ezra likewise kept them apart, and Hashem will Ϯnally remove them — the Nesinim (Givonim)

⁷ The six commands given to Adam (Talmud, Sanhedrin 56b) are derived from the words of Bereishis 2:16; the
Noachides’ seventh (the prohibition of a limb from a living animal) was added later.
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being the wood-hewers given over from Yehoshua’s day. וְדֶרֶךְ ה. וְחַוָּ אָדָם זוֹ יקִים צַדִּ רֶךְ דֶּ ה' יוֹדֵעַ י כִּ
לָבאֹ. לֶעָתִיד רְפוּאָה לוֹ אֵין שֶׁ נָחָשׁ זֶה תּאֹבֵד עִים רְשָׁ “ForHashem knows theway of the righteous”
— this is Adam and Chavah; “and the way of the wicked will be lost” — this is the serpent,
whohas nohealing in the time to come. The closing verse of the psalm caps the Adam exposition:
the serpent alone is beyond future restoration.

“Planted,” not merely “set”

בוֹת נוֹשְׁ עוֹלָם בָּ שֶׁ הָרוּחוֹת כָּל אֲפִלּוּ שֶׁ דְךָ לְלַמֶּ תוּל. שָׁ א אֶלָּ אוֹמֵר אֵינוֹ נָטוּעַ תוּל. שָׁ עֵץ כְּ אַחֵר בָר דָּ
קוֹמוֹ. מִמְּ אוֹתוֹ מְזִיזוֹת אֵין בּוֹ Another interpretation of “as a tree planted (shasul).” It does
not say “set (natu’a)” but “planted (shasul)” — to teach you that even if all the winds of the
world blow at it, they do not move it from its place. A Ϯrmly transplanted tree is unshakeable;
so is the man rooted in Torah.⁸ אָז (שם) כֵּן יתָ עָשִׂ אִם יךָ מִפִּ ֶּה הַז הַתּוֹרָה סֵפֶר ימָוּשׁ לאֹ ח) א (יהושע
הַבָּא. לָעוֹלָם יל כִּ שְׂ תַּ וְאָז ֶּה. הַז עוֹלָם בָּ רָכְךָ דְּ אֶת צְלִיחַ תַּ “This book of the Torah shall not depart
from yourmouth” (Yehoshua 1:8)— if you do so, then “you shall make yourway prosperous”
in this world, “and then you shall have success” in the world to come. The verse’s two clauses
are split between this world (“prosper”) and the next (“have insight/success”). ו (משלי למֹהֹ שְׁ אָמַר
וַהֲקִיצוֹתָ (שם) ה. הָרִמָּ מִן בֶר קֶּ בַּ עָלֶיךָ מרֹ שְׁ תִּ ךָ כְבְּ שָׁ בְּ (שם) ֶּה. הַז עוֹלָם בָּ אוֹתָךְ. תַנְחֶה כְךָ הִתְהַלֶּ בְּ כב)
הַבָּא. לָעוֹלָם יחֶךָ תְשִׂ הִיא Shlomo said, “When you walk it shall lead you” (Mishlei 6:22) — in
this world; “when you lie down it shall guard you” — in the grave, from the worm; “and
when you awake it shall speak for you”— in the world to come. The three clauses of the verse
trace Torah’s protection across life, the grave, and the resurrection.

Davar acher: Noach

וְדוֹר אֱנוֹשׁ דּוֹר דוֹרוֹת ה לשָֹׁ שְׁ עֲצַת בַּ הָלַךְ לּאֹ שֶׁ יק צַדִּ אִישׁ נחַֹ בְּ ר מְדַבֵּ הָאִישׁ. רֵי אַשְׁ אַחֵר בָר דָּ
גָה. לָּ הַפַּ וְדוֹר בּוּל הַמַּ Another interpretation of “Ashrei ha’ish.” It speaks of Noach, a righ-
teous man, who did not walk in the counsel of three generations: the generation of Enosh,
the generation of the Flood, and the generation of the Dispersion. Noach is the man who
shunned the corruption of three successive generations. עִים רְשָׁ עֲצַת בַּ אָמַר דְּ יְהוּדָה ר' דְּ יהּ עְתֵּ דַּ עַל
לֵיצָנִים. ם לָּ כֻּ הָיוּ שֶׁ גָה לָּ הַפַּ דּוֹר זֶה לֵצִים ב וּבְמוֹשַׁ בּוּל. הַמַּ דּוֹר אִים חַטָּ וּבְדֶרֶךְ אֱנוֹשׁ. דּוֹר זֶה Accord-
ing to the view of Rabbi Yehudah, who said: “In the counsel of the wicked” — this is the
generation of Enosh; “in the path of sinners” — the generation of the Flood; “in the seat of
scoϥers” — this is the generation of the Dispersion, who were all scoϥers. The three clauses
map onto the three generations in order. נחַֹ. נֵי בְּ צְטַוּוּ נִּ שֶׁ מִצְווֹת בַע שֶׁ אֵלּוּ חֶפְצוֹ ה' תוֹרַת בְּ אִם י כִּ
“But in the Torah ofHashem is his desire”— these are the seven commandments withwhich
the Noachides were commanded. Noach’s “Torah” is the seven universal commands. וּבְתוֹרָתוֹ
הָיהָ שֶׁ א אֶלָּ מֵאִין הַטְּ מִן יוֹתֵר הוֹרִין טְּ בַּ קוֹם הַמָּ ה רִבָּ טַעַם מָה וְאָמַר בָר דָּ מִתּוֹךְ בָר דָּ הָגָה שֶׁ יוֹמָם ה יהְֶגֶּ
הוֹרָה. הַטְּ הֵמָה הַבְּ מִכּלֹ ח קַּ וַיִּ כ) ח (בראשית מִיּדָ מֵהֶן. לוֹ לְהַקְרִיב רוֹצֶה “And in his Torah he
meditates by day” — for he deduced one thing from another, reasoning: why did the Om-
nipresent multiply the clean animals more than the unclean? It must be that He wished him
to oϥer some of them. Immediately, “and he took of every clean animal” (Bereishis 8:20).
Noach’s “meditation” was his inference, from the surplus of clean animals taken into the ark, that

⁸ Cf. Radak and Malbim (Tehillim 1:3), who likewise distinguish shasul (“transplanted/Ϯrmly rooted”) from natu’a
(“merely set in place”): the transplanted tree is more deeply established and unshakeable.
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