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והפצת עולם, לאור זה קדוש ספר הוצאת שזכות שבשמים, אבינו מלפני רצון יהי
מרובה והצלחה ברכה ותמשיך חלצינו, יוצאי ולכל לנו תעמוד הקדושים, חז"ל דברי

היקרים בנינו על והנגלה הנראה בטוב

שיחיו זלמן ושניאור מענדל מנחם משה, יעקב שלמה, יוסף

בחמימות וחדורים התורה באור מוארים ולמדנים, שמים יראי חסידים, להיות ויגדלו
תורה דברי ויהיו חסדים, ובגמילות בעבודה בתורה, חיל אל מחיל ילכו חסידות. של

חסידותי. נחת רוב מהם לרוות ונזכה לבם, על ויקרים בפיהם ערבים

ומתברכים, המברכים

שיחיו לאה וזוגתו אריה

ניסקי



PSALM 1

The praiseworthy man who shuns the wicked and delights in Torah, read in turn about Dovid, Adam, Noach,
Avraham, Levi, the sons of Korach, and the Torah scholar, set against the chaé-like wicked who will not stand

in judgment

SUMMARY
The midrash on the ïrst psalm serves as a gateway to the whole of Tehillim. Its pesicha, “He who seeks
good seeks favor” (Mishlei 11:27), gives the collection its name, Shocher Tov, and casts Dovid as the one who
sought the welfare of the Jewish people. He arranged the priestly and Levitical watches, and he prayed for
the holy spirit so that he could bless them with “Praiseworthy is the man.” Dovid stands as the counterpart
of Moshe. Moshe gave ïve books of Torah and Dovid ïve books of psalms, and where Moshe closed his
blessing with ashrecha, Dovid opened with ashrei. The midrash places this within a chain of blessers, each
of whom opened where his predecessor had closed. It also notes that Dovid, imitating his Creator, who
avoids an unseemly word, began his book with praise rather than a curse. Further passages discuss the ten
authors and ten kinds of song in Tehillim, explain why the whole book bears the name of “the sweet singer
of Israel,” and record Dovid’s plea that his psalms be studied like Torah.
The midrash then reads the psalm’s portrait of the righteous man again and again, applying it to Adam,

Noach, Avraham, the tribe of Levi, and the sons of Korach. Each resisted the corrupt counsel of his
surroundings, held fast to the Torah he had, and was “transplanted” to ðourish, while the serpent, the
generation of the Flood, Nimrod, and the scoéer Korach serve as the wicked. The second half turns to
the Torah scholar. Torah that a person toils in comes to bear his own name. “Day and night” is fulïlled
through the Shema and steady review. Torah is like water and like the tree of life, and even the ordinary talk
of scholars has value. Through the image of the rose of Sharon and the chaé of the mountains, the midrash
contrasts the enduring righteous with the wicked. The wicked deny the Creator, kindle their own Gehinom,
and will have no footing in judgment, while Hashem walks with the Jewish people through the ïre. The
homiletical point is clear: true happiness lies in turning away from evil and actively clinging to Torah, and
this is the foundation on which the entire book of praise is built.

א “He who seeks good seeks favor”: Dovid, the seeker of the Jewish people’s
welfare

וגו'. עִים רְשָׁ עֲצַת בַּ הָלַךְ לאֹ ר אֲשֶׁ הָאִישׁ רֵי אַשְׁ “Praiseworthy is the man who did not walk in the counsel
of the wicked, etc.” (Tehillim 1:1). כ"ז), יא (משלי רָצוֹן שׁ יְבַקֵּ טוֹב שׁוֹחֵר הַכָּתוּב אָמַר שֶׁ זֶהוּ This is what
Scripture says: “He who seeks good seeks favor” (Mishlei 11:27). The midrash opens its com-
mentary on the whole book with a pesicha, an opening exposition drawn from another verse. This
opening line gave the work its name, Shocher Tov, much as other midrashim are named aîer the
verse they begin with.1 The midrash applies the ïrst half of the verse to the righteous person, who
seeks the good of the Jewish people and wins Hashem’s favor for it. It applies the second half to the
wicked, who seek the people’s harm.2 מֵהֶם לְהַעֲמִיד רָאֵל, יִשְׂ ל שֶׁ טוֹבָתָן בְּ שׁוֹחֵר רָאֵל, יִשְׂ מֶלֶךְ וִד דָּ זֶה זֶה, הוּא מִי
לְוִיּהָ. מָרוֹת מִשְׁ עָה וְאַרְבָּ רִים וְעֶשְׂ הוּנָּה, כְּ מָרוֹת מִשְׁ עָה וְאַרְבָּ רִים עֶשְׂ Who is this? This is Dovid, king of Israel,
who sought the welfare of the Jewish people by establishing from among them twenty-four
watches of Kohanim and twenty-four watches of Levites. The Kohanim and Levites served
in the Sanctuary in rotating shiîs (“watches”). Moshe had set up eight watches of each. Dovid,

1 R’ Shlomo Buber, Haaros veTikkunim, who notes the parallel naming of Midrash Chazis (on Shir HaShirim),
Midrash Tadshe, and the midrash on Shmuel that Rashi calls “Midrash Es La’asos.” The passage is cited in
Yalkut Shimoni,Mishlei §947; the continuation “But he who seeks evil” also appears inMidrash Mishlei ch. 1.

2 Mahari Kohen.
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1 מזמור

together with Shmuel the prophet, expanded them to twenty-four, so that many more of the people
could take part in the Divine service.3 אֶת לְבָרֵךְ דֵי כְּ הַקּוֹדֶשׁ, רוּחַ עָלָיו רֶה שְׁ תִּ שֶׁ רַחֲמִים שׁ מְבַקֵּ הָיהָ שֶׁ רָצוֹן. שׁ יְבַקֵּ
הָאִישׁ. רֵי אַשְׁ בְּ רְכָן, בֵּ וְהֵיכָן רָאֵל, יִשְׂ “Seeks favor”: for he would pray for mercy that the holy spirit
rest upon him, so that he could bless the Jewish people. And where did he bless them? With
“Praiseworthy is the man.” The favor Dovid sought was Divine inspiration, and he wanted it
for the sake of blessing his people. The ïrst word of Tehillim, ashrei, is therefore itself a blessing.
The next paragraph returns to this idea: Moshe ended his blessings with ashrecha (“Fortunate are
you”), and Dovid began his book with the same blessing, ashrei.4 זֶה שם), (משלי תְבוֹאֶנּוּ רָעָה וְדוֹרֵשׁ
וַאֲחִיתוֹפֶל. דּוֹאֵג “But he who seeks evil, it will come upon him” (ibid.): this refers to Doeg and
Achitofel. These two were Dovid’s enemies and sought his harm, and the evil they sought came
upon them.5

ב “And Dovid sat before Hashem”: Dovid as the counterpart of Moshe
יח), ז (ש"ב ה' לִפְנֵי ב וַיּשֵֶׁ וִד דָּ לֶךְ הַמֶּ וַיּבָאֹ הַכָּתוּב אָמַר שֶׁ זֶהוּ הָאִישׁ. רֵי אַשְׁ אַחֵר בָר דָּ Another interpretation:
“Praiseworthy is the man.” This is what Scripture says: “Then King Dovid came and sat
before Hashem” (II Shmuel 7:18). The link is to the end of our verse, “and did not sit in the seat
of scoéers.” Dovid did not sit among scoéers. The only place he sat was in the Temple courtyard,
before Hashem. This raises the question that follows: was anyone permitted to sit there at all?6

לְבָד, בִּ וִד דָּ ית בֵּ לְמַלְכֵי א אֶלָּ עֲזָרָה, בָּ יבָה יְשִׁ אֵין חִיּיָא ר' נֵי תָּ וְכֵן And so Rabbi Chiya taught: There is no
sitting in the Temple courtyard except for the kings of the house of Dovid alone. The Torah
describes the Kohanim as those who “stand to serve” before Hashem. Sitting in the courtyard is
therefore forbidden. The kings of Dovid’s line are the exception, since our verse says that Dovid
“sat.”7 ה', לִפְנֵי ב וַיּשֵֶׁ אוֹמֵר הוּא וְכֵן לְבָד, בִּ וִד דָּ ית בֵּ מַלְכֵי מְקוֹם א אֶלָּ עֲזָרָה בָּ יבָה יְשִׁ אֵין אָמַר לָקִישׁ ן בֶּ מְעוֹן שִׁ ר' ם שֵׁ בְּ י אַמִּ ר'
Rabbi Ami said in the name of Rabbi Shimon ben Lakish: There is no sitting in the courtyard
except in the place of the kings of the house of Dovid alone. And so it says, “and he sat before
Hashem.” This statement narrows Rabbi Chiya’s ruling to a speciïc location. A particular spot
in the courtyard was set aside for the Davidic kings, and anyone could sit there.8 רַב אָמַר כֵן וְלאֹ
יו), ז (דניאל קָאֲמַיּאָ מִן חַד עַל קְרִבַת נֶּאֱמַר שֶׁ לְמַעְלָה, יבָה יְשִׁ אֵין מוּאֵל שְׁ ר' ם שֵׁ בְּ הוּנָא But did not Rav Huna
say in the name of Rabbi Shmuel: There is no sitting on high, as it says, “I came near to
one of those who stood by” (Daniel 7:16)? The midrash now challenges the idea that Dovid sat.
The Aramaic ka’amaya, “those who stood by,” is read as kaymaya, “standing ones.” The angels
are called “those who stand” because they never sit.9 רָה יְשָׁ רֶגֶל וְרַגְלֵיהֶם נֶּאֱמַר שֶׁ רֶגֶל, קְפִיצַת לָהֶם אֵין שֶׁ
ז), א (יחזקאל For they have no joints in their legs, as it says, “And their legs were a straight
3 Toseîa Taanis ch. 4; see Taanis 27a and Yerushalmi, end of Sukkah (cited by R’ Buber).
4 R’ Buber, referring to the end of paragraph ב below.
5 R’ Buber, citing Sanhedrin 106b andMidrash Tehillim on Psalm 52.
6 R’ Buber and Mahari Kohen. Rabbi Yaakov Reifmann (cited by R’ Buber) instead holds that the law of sitting in

the courtyard has no direct bearing on our psalm. In his view, it appears here only because of the verse “Then King
Dovid came and sat,” whose continuation does connect to Tehillim 1: Dovid could have said “Cursed is the man
who walked in the counsel of the wicked,” but chose to say “Praiseworthy is the man who did not walk.”

7 Yerushalmi Pesachim end of ch. 5, Yoma ch. 3, Sotah 7:7; Aggadas Shmuel ch. 27; Yoma 25b, Kiddushin 78b, and
Rashi on Yoma there, citing Devarim 18:5, 7 (cited by R’ Buber). See also Yoma 69b and Rashi on Sanhedrin 101b
and Sotah 40b.

8 Mahari Kohen. R’ Buber ïnds this statement hard to follow. It repeats Rabbi Chiya’s ruling and contradicts
Rabbi Ami’s own view below, and the Yerushalmi quotes Rabbi Ami in the name of Reish Lakish as saying that
even the Davidic kings could not sit. R’ Buber therefore suggests that the line is a copyist’s garbled addition, though
he leaves it in his text.

9 Some manuscripts read “in the name of Rabbi Yishmael.” The Yerushalmi (Berachos 1:1) has Rabbi Chanina bar
Andrei in the name of Rabbi Shmuel bar Sotar, with the reading kaymaya. See also Rashi on Daniel 7:16 and on
Sotah 40b; Bereishis Rabbah 65:21; Chagigah 15a (“It is a tradition that there is no sitting on high”); Tanchuma,
Kedoshim 6; Shemos Rabbah 1; Rus Rabbah 1 (all cited by R’ Buber). One manuscript reads ka’amaya kaymaya
explicitly.
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MIDRASH TEHILLIM

leg” (Yechezkel 1:7). Keïtzah is the joint of the leg that bends. The angels’ legs are “straight,”
without such joints, so they cannot sit.10 ב), ו (ישעיה לוֹ עַל מִמַּ עוֹמְדִים רָפִים שְׂ וּכְתִיב And it is written,
“Seraïm stood above Him” (Yeshayahu 6:2). כב (מ"א מאֹלוֹ ְ וּמִשּׂ מִימִינוֹ עָלָיו עוֹמֵד מַיִם ָ הַשּׁ צְבָא וְכָל וּכְתִיב
יט), And it is written, “and all the host of heaven standing by Him, on His right and on His
leî” (I Melachim 22:19).11 ב, יוֹשֵׁ וְדָוִד יבָה, יְשִׁ אֵין לְמַעְלָה On high there is no sitting, and Dovid sits?!
In the presence of the Holy One, the proper posture is standing. If even the angels in Heaven
do not sit, how could Dovid sit before Hashem in the Sanctuary?12 וִד דָּ ית בֵּ לְמַלְכותּ אַף י אַמִּ ר' אָמַר
עַצְמוֹ, מַךְ סָּ שֶׁ ה', לִפְנֵי ב וַיּשֵֶׁ וּמַהוּ עֲזָרָה, בָּ יבָה יְשִׁ לָהֶם אֵין Rabbi Ami said: Even the kings of the house of
Dovid may not sit in the courtyard. What, then, is “and he sat before Hashem”? That he
leaned. He stood on his feet while leaning against the wall. This posture is something between
sitting and standing, and it was allowed only to the kings of Dovid’s line. Other kings had to stand
in awe, unsupported.13 א סֵּ הַכִּ עַל ב יוֹשֵׁ הַכּהֵֹן וְעֵלִי נֶּאֱמַר שֶׁ דוֹל גָּ לְכהֵֹן אוֹמֵר הֲוֵי וּבַהֵיכָל, עֲזָרָה בָּ יבָה יְשִׁ הָיְתָה וּלְמִי
ט), א (ש"א And who did have the right to sit in the courtyard and in the Sanctuary? You must
say: the Kohen Gadol (High Priest), as it says, “And Eli the Kohen was sitting on the seat”
(I Shmuel 1:9).14 ה. תְפִלָּ בִּ עַצְמוֹ ב ֵ שּׁ יִּ שֶׁ ה', לִפְנֵי ב וַיּשֵֶׁ ן כֵּ אִם If so, what is “and he sat before Hashem”?
That he settled himself in prayer. The midrash oéers a second answer. The verb vayeishev, “he
sat,” is understood as yishev, “he settled.” Dovid composed his mind and prepared himself to pray.
The verse describes inner composure, not physical sitting.15 אִיסּוּר וְאִיסּוּרָן אֲסוּרִין וּמוֹאֲבִי עַמּוֹנִי נִינןַ תָּ ן מָּ תַּ
מִיּדָ, רִין מותָּּ נְקֵבוֹתֵיהֶן אֲבָל עוֹלָם, There, in the Mishnah, we learned: A male Ammonite and a male
Moavite are forbidden to marry into the congregation, and their prohibition is permanent; but
their women are permitted immediately.16 This law prepares for Dovid’s words in the next verse.
Dovid descended from Rus the Moavite. Had the Torah’s prohibition, “An Ammonite or Moavite
shall not enter the congregation of Hashem,” applied to women as well, Dovid could never have
joined the community at all, let alone become king.17 עַד הֲבִיאתַֹנִי י כִּ בֵיתִי וּמִי אֱלהִֹים ה' אָנכִֹי מִי וַיּאֹמֶר
יח), ז (ש"ב הֲלוֹם “And he said: Who am I, Hashem God, and what is my house, that You have
brought me this far?” (II Shmuel 7:18). מַלְכותּ, א אֶלָּ הֲלוֹם וְאֵין מֶלֶךְ, יתַנִי עֲשִׂ שֶׁ א אֶלָּ בָּאתִי, שֶׁ י דַיִּ לאֹ הֲלוֹם, מָהוּ
כב), י' (ש"א אִישׁ הֲלוֹם עוֹד הֲבָא נֶּאֱמַר Whatשֶׁ is “this far” (halom)? It was not enough that I entered
the congregation; You also made me king. And halom always denotes kingship, as it says,
“Has the man yet come here (halom)?” (I Shmuel 10:22). That verse comes from the selection
of Shaul as king, when the people asked whether the man chosen for the throne had arrived. The
midrash therefore hears royalty in the word halom. Dovid is saying: You did not merely admit
me, a descendant of Moav, into the congregation. You brought me to the throne.18 זאֹת עוֹד קְטַן וַתִּ
ךְ, אַפָּ בְּ הָדָא זְעִירָא לַחֲבֵרֵיהּ אָמַר דְּ אֵינשַׁ כְּ יט). ז (ש"ב עֵינֶיךָ בְּ “And this was yet a small thing in Your eyes”
(II Shmuel 7:19). It is like a person who says to his friend, “This is a small thing in your sight.”
Dovid speaks the way a person speaks to a friend who has done him a favor and treats it as trivial.
In the parallel version, a friend does someone a small favor, and he responds: “You have done a
small thing; in the end you will do a great one.” Even kingship was small in Hashem’s eyes, so He
10 Aruch, s.v. kafatz (cited by R’ Buber); Mahari Kohen.
11 Some manuscripts and the printed edition cite instead “I will give you places to walk among these who stand”

(Zechariah 3:7).
12 Mahari Kohen.
13 Yerushalmi (cited above): “he leaned against the wall”; Mahari Kohen. On the halachic implications, see

Birkei Yosef, ChoshenMishpat 17:3 (cited by R’ Buber). The passage is quoted in Yalkut Shimoni, Shmuel §78.
14 Sotah 40b and Tosafos there (cited by R’ Buber).
15 Yerushalmi, in the name of Rabbi Aibo bar Nagari;Midrash Shmuel 26; R’ Buber; Mahari Kohen.
16 Mishnah, Yevamos 76b.
17 One manuscript makes the connection explicit: “Was I not under ‘An Ammonite or Moavite shall not enter,’ yet

You brought me this far?” Some manuscripts and early printings also add, at “This is the law of man”: “What You
wrote in Your Torah, ‘An Ammonite or Moavite shall not enter’ (Devarim 23:4), You wrote only of the man (the
male); but their women are permitted immediately” (R’ Buber).

18 Zevachim 112a; Bereishis Rabbah 55:7; see Shabbos 113b and Shemos Rabbah, end of ch. 2 (cited by R’ Buber).

6



1 מזמור

went on to promise Dovid’s house an enduring future.19 הָיִיתִי שֶׁ (שם), לְמֵרָחוֹק ךָ עַבְדְּ ית בֵּ אֶל ם גַּ ר דַבֵּ וַתְּ
י, וְנִתְקָרַבְתִּ רָחוֹק “And You have spoken also of Your servant’s house for a long time to come”
(ibid.): for I was far away and was brought near. In the plain sense, lemerachok means “for the
distant future.” The midrash reads it as “from afar.” Dovid, descended from Moav, began far from
the congregation and was brought close. וְיעֲַקבֹ, יִצְחָק אַבְרָהָם תּוֹרַת זאֹת (שם), אֱלהִֹים ה' הָאָדָם תּוֹרַת וְזאֹת
הָאָדָם, תּוֹרַת זאֹת א אֶלָּ כָּאן, תִיב כָּ אֵין “And this is the law of man, Hashem God” (ibid.). It does not
say here “This is the law of Avraham, Yitzchak, and Yaakov,” but rather “This is the law of
man.” The verse speaks of “the man” in general terms rather than naming the Patriarchs. This
leads the midrash to ask which single man is most praiseworthy. That question connects back to
“Praiseworthy is the man.”20 ה, משֶֹׁ זֶה בִיאִים, נְּ בַּ שֶׁ ח הַמְשׁוּבָּ לָכִים, מְּ בַּ שֶׁ ח וְהַמְשׁוּבָּ בִיאִים, נְּ בַּ שֶׁ ח הַמְשׁוּבָּ הוּא וּמִי
וִד, דָּ זֶהוּ לָכִים, מְּ בַּ שֶׁ ח הַמְשׁוּבָּ ג), יט (שמות הָאֱלהִֹים אֶל עָלָה ה וּמשֶֹׁ נֶּאֱמַר שֶׁ And who is the most praised of the
prophets, and the most praised of the kings? The most praised of the prophets is Moshe, as it
says, “And Moshe went up to God” (Shemos 19:3). The most praised of the kings is Dovid.21

וִד, דָּ ה עָשָׂ ה משֶֹׁ ה עָשָׂ ֶ שּׁ מַה כָּל מוֹצֵא Youאת ïnd that whateverMoshe did, Dovid did. רָאֵל יִשְׂ אֶת הוֹצִיא ה משֶֹׁ
לֻיּוֹת, גָּ עְבּוּד ִ מִשּׁ רָאֵל יִשְׂ אֶת הוֹצִיא וְדָוִד צְרַיִם, Mosheמִמִּ brought the Jewish people out of Mitzrayim, and
Dovid brought the Jewish people out of servitude in exile. ה עָשָׂ וְדָוִד וְעוֹג, סִיחוֹן בְּ מִלְחָמָה ה עָשָׂ ה משֶֹׁ
כח), כה (ש"א נִלְחָם (הוּא) אלהים ה' מִלְחֲמוֹת י כִּ נֶּאֱמַר שֶׁ סְבִיבָיו, כָּל Mosheמִלְחָמָה waged war against Sichon
and Og, and Dovid waged war against all those around him, as it says, “for he ïghts the wars
of Hashem God” (I Shmuel 25:28).22 לג (דברים מֶלֶךְ רוּן בִישֻׁ וַיְהִי נֶּאֱמַר שֶׁ יְהוּדָה, וְעַל רָאֵל יִשְׂ עַל מֶלֶךְ ה משֶֹׁ
יְהוּדָה, וְעַל רָאֵל יִשְׂ עַל מֶלֶךְ וְדָוִד ה), Moshe reigned over Israel and over Yehudah, as it says, “And
he was king in Yeshurun” (Devarim 33:5); and Dovid reigned over Israel and over Yehudah.
The midrash reads “king in Yeshurun” as referring to Moshe himself.23 וְדָוִד הַיּםָ, אֶת רָאֵל לְיִשְׂ קָרַע ה משֶֹׁ
ב), ס (תהלים נהֲַרַיִם אֲרַם אֶת הַצּוֹתוֹ בְּ נֶּאֱמַר שֶׁ הָרוֹת, הַנְּ אֶת רָאֵל לְיִשְׂ קָרַע Moshe split the sea for the Jewish
people, and Dovid split the rivers for the Jewish people, as it says, “When he fought against
Aram Naharayim” (Tehillim 60:2). In the pshat, the plain meaning, behatzoso means “when he
fought against,” and AramNaharayim is simply the name of a land, “Aram of the Two Rivers.” The
derash, the homiletical reading, takes advantage of the interchangeable letters hei and ches. It reads
bechatzoso, “when he divided,” and so ïnds in the verse Dovid dividing the “rivers” (naharayim).24

הִקְרִיב, וְזֶה הִקְרִיב זֶה חַ, מִזְבֵּ נָה בָּ וְדָוִד חַ, מִזְבֵּ נָה בָּ ה Mosheמשֶֹׁ built an altar, and Dovid built an altar; this
one oéered sacriïces, and that one oéered sacriïces. נָתַן וְדָוִד רָאֵל, לְיִשְׂ תּוֹרָה י חוּמְשֵׁ ה ָ חֲמִשּׁ נָתַן ה משֶֹׁ
רָאֵל, לְיִשְׂ ים הִלִּ תְּ בַּ שֶׁ סְפָרִים ה ָ Mosheחֲמִשּׁ gave the ïve books of the Torah to the Jewish people, and
Dovid gave the ïve books of Tehillim to the Jewish people. יל כִּ מַשְׂ רֵי וְאַשְׁ א), (תהלים הָאִישׁ רֵי אַשְׁ
קז). (תהלים ה' גְאוּלֵי יאֹמְרוּ צ), (תהלים ה לְמשֶֹׁ ה פִלָּ תְּ עג), (תהלים לְאָסָף מִזְמוֹר מא), (תהלים “Praiseworthy is
the man” (Tehillim 1), “Praiseworthy is he who considers [the poor]” (Tehillim 41), “A song
of Asaf” (Tehillim 73), “A prayer of Moshe” (Tehillim 90), “Let those redeemed by Hashem
say” (Tehillim 107). These are the openings the midrash gives for the ïve books of Tehillim. ה משֶֹׁ
רֵי. אַשְׁ בְּ רָאֵל יִשְׂ אֶת ירֵךְ בֵּ וְדָוִד רֶיךָ, אַשְׁ בְּ רָאֵל לְיִשְׂ ירֵךְ בֵּ Moshe blessed the Jewish people with ashrecha
(“Fortunate are you”), and Dovid blessed the Jewish people with ashrei (“Praiseworthy is”).
Moshe’s ïnal blessing ends with “Fortunate are you, Israel.”25 Dovid opened his book with the
very word on which Moshe closed his. This brings the paragraph back to the ïrst words of the
psalm: “Praiseworthy is the man” is Dovid’s blessing to his people, matching Moshe’s.

19 Midrash Shmuel 26, in the name of Rabbi Simon, quoted in Yalkut Shimoni, Shmuel §146 (cited by R’ Buber);
Mahari Kohen refers to this version.

20 R’ Buber.
21 R’ Buber.
22 Some manuscripts read “and Dovid fought the wars of the Holy One,” which matches the proof verse more closely.
23 Ramban on Devarim 33:5 notes that some aggados interpret the verse as referring to Moshe (cited by R’ Buber).
24 R’ Buber, and the marginal glosses of Rabbi Avraham Provinciali.
25 Devarim 33:29: “Fortunate are you, Israel! Who is like you, a people saved by Hashem.”
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ג Scripture avoids an unseemly word

הָלַךְ. לאֹ ר אֲשֶׁ הָאִישׁ רֵי אַשְׁ “Praiseworthy is the man who did not walk.” כָּל צֶדֶק בְּ הַכָּתוּב אָמַר שֶׁ זֶהוּ
ח), ח (משלי שׁ וְעִקֵּ ל נִפְתָּ הֶם בָּ אֵין פִי אִמְרֵי This is what Scripture says, “All the words of my mouth are
spoken in righteousness; they contain no twisting or perversion” (Mishlei 8:8). The opening
clause of Tehillim 1 is introduced by a pesicha (an opening exposition drawn from another verse).
The words of the Torah, the “mouth” speaking inMishlei, are reïned in their phrasing as well as in
their content.26 מוּמותּ, עִקְּ וְלאֹ דָנותּ קַפְּ לאֹ הֶם בָּ אֵין They contain neither harshness nor crookedness.
The two nouns gloss the verse’s two terms. “Crookedness” renders ikesh, which the Aramaic
translation gives as ikas, “twisted.” Kafdanus belongs to a root meaning “cut short,” so it suggests
curt, abrupt speech.27 יו מִפִּ מְגוּנֶּה בָר דָּ לְהוֹצִיא לּאֹ שֶׁ יבוֹת, תֵּ לשֹׁ וְשָׁ יִם תַּ שְׁ הַכָּתוּב ם עִיקֵּ שֶׁ Weמָצִינוּ ïnd that
Scripture went the long way around by two or three words so as not to utter an unseemly
word, ח), ז (בראשית טְהוֹרָה אֵינֶנָּה ר אֲשֶׁ הֵמָה הַבְּ וּמִן הוֹרָה הַטְּ הֵמָה הַבְּ מִן נֶּאֱמַר שֶׁ as it says, “Of the pure animals
and of the animals that are not pure” (Bereishis 7:8). The Torah could have said “the impure
animals” (hateme’ah) in one word. Instead it wrote three words, “that are not pure,” so as not to say
“impure.”28 טָהֳרָה, סִימְנֵי בְּ א אֶלָּ פָתַח לאֹ טְמֵאָה, בְהֵמָה סִימְנֵי בְּ לִפְתּוֹחַ בָּא שֶׁ כְּ אַף ה ֶ מְנשַּׁ ר בַּ יוּדָן ר' Rabbiאָמַר Yudan
bar Menasheh said: Even when it came to introduce the signs of the impure animal, it opened
only with the signs of purity. In the very section that lists forbidden animals, the Torah begins
each description with the feature that resembles a kosher sign.29 כָּתִיב אֵין רְסָה פַּ מַפְרִיס לאֹ י כִּ מָל הַגָּ אֶת
ד), יא (ויקרא גֵרָה מַעֲלֵה י כִּ א אֶלָּ כָּאן, It is not written here, “the camel, because it does not split the
hoof,” but rather, “because it brings up the cud” (Vayikra 11:4). The full verse says the camel
brings up the cud but does not split the hoof. The Torah mentions the kosher sign it has ïrst, and
only aîerward the sign it lacks.30 ז), שם (שם רְסָה פַּ מַפְרִיס י כִּ א אֶלָּ כָּאן, תִיב כָּ אֵין גֵרָה, מַעֲלֵה לאֹ י כִּ הַחֲזִיר וְאֶת
And it is not written, “the pig, because it does not bring up the cud,” but rather, “because it
splits the hoof” (Vayikra 11:7).31 יד), יג (שמ"א לְבָבוֹ כִּ אִישׁ לוֹ ה' שׁ קֵּ בִּ וְאָמַר עָלַי הֵעִיד הקב"ה אַף וִד דָּ Dovidאָמַר
said: The Holy One Himself testiïed about me, saying, “Hashem has sought for Himself a
man aîer His own heart” (I Shmuel 13:14), לְבוֹרְאוֹ, מוֹ שְׁ וְכִינָּה and so He linked his name to his
Creator. By calling Dovid “a man aîer His heart,” Hashem described him as resembling Him.
Dovid takes this as a charge to imitate his Creator, here in the reïnement of his speech. לאֹ בּוֹרְאוֹ מָה
ן, כֵּ וִד דָּ אַף מְגוּנֶּה, יבּוּר דִּ הוֹצִיא Just as his Creator did not utter an unseemly word, so too Dovid did
not. רֵי אַשְׁ א אֶלָּ אָמַר וְלאֹ יקִים, צַדִּ עֲצַת בַּ הָלַךְ ר אֲשֶׁ הָאִישׁ רֵי אַשְׁ אוֹ עִים, רְשָׁ עֲצַת בַּ הָלַךְ ר אֲשֶׁ הָאִישׁ אָרוּר לוֹמַר לוֹ הָיהָ
עִים. רְשָׁ עֲצַת בַּ הָלַךְ לאֹ ר אֲשֶׁ הָאִישׁ 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, “Praiseworthy is the man who did not walk in the counsel of the wicked.” Like
the Torah’s “that are not pure,” Dovid chose a negative phrasing. He opens the book of Tehillim
with praise rather than a curse, and he attaches the word “praiseworthy” to the man who kept away
from the wicked.32 א), טו (ירמיה לְפָניַ מוּאֵל וּשְׁ ה משֶֹׁ יעֲַמוֹד אִם אוֹמֵר ה אַתָּ בָר בַדָּ יוֹצֵא [כֵּ [Similarly, you may

26 Cited in Yalkut Shimoni, Tehillim §610, and the opening in Yalkut,Mishlei §940 (R’ Buber).
27 R’ Buber, citing the Aruch (s.v. kafad) and the Aramaic translation of Yeshayahu 50:2; and the Aramaic translation

of ikesh as ikas.
28 The Pesikta, parshas Parah, adds explicitly: “and it did not say ‘of the impure animal.”’ See also Bereishis Rab-

bah 32:4 (cited by R’ Buber). Some manuscripts read “two or three letters.” R’ Buber regards this as an error, since
the reading “words” appears inMidrash Tehillim 12 and in Yalkut.

29 R’ Buber restored the wording here from the Pesikta, explaining that a copyist skipped from one “signs of” to the
next. Yalkut reads, “Even when it came to open, it opened with the signs of purity,” and Mahari Kohen likewise
proposes this reading.

30 Pesikta Rabbasi 14 develops this exposition at length (cited by R’ Buber).
31 R’ Buber notes that the parallel cases of the hare and the hyrax (Vayikra 11:5–6) are missing here. See the Pesikta,

parshas Parah.
32 Mahari Kohen, on a fuller wording: “praiseworthy” applies to the one who did not walk in the counsel of the wicked

and did not stand in the path of sinners.
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say of the verse, “Even if Moshe and Shmuel were to stand before Me” (Yirmeyahu 15:1): The
bracketed passage that follows is found only in some manuscripts and printed editions. It seems to
have been displaced from the end of the previous paragraph, which showed that everything Moshe
did, Dovid did. This passage draws a similar comparison between Moshe and Shmuel, whom the
prophet names together.33 זֶה חַ, מִזְבֵּ נָה בָּ וְזֶה חַ מִזְבֵּ נָה בָּ זֶה לֵוִי, וְזֶה לֵוִי זֶה זֶה, בָּ כָּתוּב זֶה בָּ כָּתוּב שֶׁ מַה מוֹצֵא ה אַתָּ
קְרִיאָה, בִּ וְזֶה קְרִיאָה בִּ זֶה מָלַךְ, וְזֶה מָלַךְ זֶה הִקְרִיב, וְזֶה הִקְרִיב You ïnd that what is written about this one is
written about that one. This one was a Levi and that one was a Levi; this one built an altar
and that one built an altar; this one oéered sacriïces and that one oéered sacriïces; this one
was a king and that one was a king; this one was called and that one was called. “Called” refers
to Hashem’s call to each of them: “Moshe, Moshe,” and he answered, “Here I am” (Shemos 3:4);
“Hashem called to Shmuel,” and he answered, “Here I am” (I Shmuel 3:4).34 ךָ רְבְּ מִקִּ נָבִיא אוֹמֵר הוּא וְכֵן
טו), יח (דברים יקִָים כָּמוֹנִי מֵאַחֶיךָ And so it says, “A prophet from among you, from your brothers,
like me, will [Hashem your God] raise up for you” (Devarim 18:15). The words “like me” hint at
Shmuel, the prophet who was Moshe’s equal.35 זֶה, בָּ כָּתוּב זֶה בָּ כָּתוּב שֶׁ מַה יִרְמְיהָ בְּ מְצָא תִּ וְכֵן And so you
ïnd with Yirmeyahu: what is written about this one is written about that one. The parallels
between Moshe and Yirmeyahu are only mentioned here. They are spelled out in full elsewhere.36

זְמוֹרִים]. הַמִּ מִכָּל ח מְשׁוּבָּ ֶּה הַז זְמוֹר הַמִּ אוֹמֵר יוּדָן ר' Rabbi Yudan says: This psalm is the most praised
of all the psalms.] This is a separate statement, attached to the word “praiseworthy.” The psalm
opens with ashrei, and Dovid opened with ashrei every section that was especially dear to him.37

ד “For Hashem God is a sun and a shield”

הָאִישׁ. רֵי אַשְׁ אַחֵר בָר דָּ Another interpretation of “Praiseworthy is the man.” י כִּ הַכָּתוּב אָמַר שֶׁ זֶהוּ
יב), פד (תהלים תָמִים בְּ לַהוֹלְכִים טוֹב יִמְנעַ לאֹ ה' ן יִתֵּ וְכָבוֹד חֵן אֱלהִֹים ה' וּמָגֵן מֶשׁ שֶׁ This is what Scripture says,
“For Hashem God is a sun and a shield; Hashem gives grace and glory; He does not withhold
good from those who walk wholeheartedly” (Tehillim 84:12). The opening verse is followed
immediately by “Praiseworthy is the man who trusts in You” (84:13). That is how it leads back to
the ashrei of our psalm, as the end of the paragraph shows.38 הֵן שֶׁ בִיאִים הַנְּ רֵיהֶם אַשְׁ אָמַר חִיּיָא ר בַּ חִזְקִיּהָ
לְנוֹטְעָהּ, טִיעָה הַנְּ וְאֶת לְיוֹצְרָהּ, הַצּוּרָה אֶת ין מְדַמִּ Chizkiyah bar Chiya said: Fortunate are the prophets,
who liken the form to its Former, and the planting to its Planter. The meaning is the reverse
of the wording. The prophets liken the Creator to things He created, describing Him in images
drawn from His own handiwork. The phrasing was inverted out of reverence.39 י כִּ אָמַר דְאַתְּ מָה כְּ
אֱלהִֹים, ה' וּמָגֵן מֶשׁ שֶׁ as you say, “For Hashem God is a sun and a shield.” מִי אָג שָׁ אַרְיהֵ אוֹמֵר הוּא וְכֵן
ח), ג (עמוס יִירָא לאֹ And so it says, “A lion has roared; who will not fear?” (Amos 3:8). Who

33 R’ Buber. The passage is found in two manuscripts and the Venice printing, but is absent from four manuscripts
and from the ïrst (Constantinople) edition. It also appears, with variations, in the printed Midrash Tehillim 25:6
and in Aggadas Shmuel 9, and is cited in Yalkut, Yirmeyahu §232.

34 R’ Buber. The clause “this one was called” is missing in the printed editions but appears in two manuscripts and
inMidrash Shmuel.

35 R’ Buber, citing the Pesikta, Divrei Yirmeyahu (112a). There Rabbi Yehudah bar Simon expounds “a prophet like
you” as “like you in rebuke” and applies the parallels to Yirmeyahu. The person who added this passage applied
the same verse to Shmuel.

36 The Pesikta, Divrei Yirmeyahu (cited by R’ Buber). The Venice printing and later editions add, “Similarly Dovid
and Shlomo: what is written about this one is written about that one.” R’ Buber considers this a printer’s addition
based on Shir HaShirim Rabbah 1:6.

37 R’ Buber. The statement is absent from four manuscripts. Compare Berachos 9b: “Every section that was dear to
Dovid, he opened with ashrei.”

38 Cited in Yalkut Shimoni, Tehillim §833, from Midrash Shocher Tov (R’ Buber). R’ Buber’s further remark about
the focus of the exposition is garbled in the text available and is not used here.

39 R’ Buber, citing Bereishis Rabbah 27:1 (“Great is the power of the prophets, who liken the form to its Former”);
Koheles Rabbah; Tanchuma, Chukas; Bamidbar Rabbah 19:4; and the Pesikta, parshas Parah. Pesikta Rabbasi,
Parah reads, “They liken the image of the Power above to the image of man.”

9



MIDRASH TEHILLIM

gave the lion its strength, if not Hashem? Yet the prophet compares Him to a lion.40 הִנֵּה וּכְתִיב
ב), מג (יחזקאל בוֹדוֹ מִכְּ הֵאִירָה וְהָאָרֶץ ים רַבִּ מַיִם קוֹל כְּ וְקוֹלוֹ דִים הַקָּ רֶךְ מִדֶּ בָּא רָאֵל יִשְׂ אֱלהֵֹי בוֹד כְּ And it is written,
“And there was the glory of the God of Israel, coming 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). אֶלָּא
לִרְאוֹת. יְּכוֹלָה שֶׁ מָה הָעַיִן אֶת וּמַרְאִין מוֹעַ, לִשְׁ יְּכוֹלָה שֶׁ מָה הָאוֹזֶן אֶת מִיעִין מַשְׁ Rather, they let the ear hear what
it is able to hear, and show the eye what it is able to see. Hashem is of course not a sun, a lion, or
rushing water. The prophets use such images because human senses can grasp nothing more. בָר דָּ
אֱלהִֹים. ה' וּמָגֵן מֶשׁ שֶׁ י כִּ אַחֵר Another interpretation of “For Hashem God is a sun and a shield.” אִי
מָגֵן, לוֹמַר לְמוּד תַּ ן, כֵּ הקב"ה אַף יכָוֹל קוֹפַחַת, ֶּה הַז מֶשׁ ֶ הַשּׁ מָה If so, just as this sun beats down on a person’s
head, might one think the Holy One does so too? Therefore Scripture says, “shield.” The sun
strikes the head with its heat. The second image corrects any harshness implied by the ïrst.41 מָה
כּוּלּוֹ, הָעוֹלָם עַל מֵגֵין הקב"ה אַף הָאָדָם, עַל מֵגֵין ֶּה הַז גֵן הַמָּ Just as this shield protects a person, so the Holy
One protects the entire world. גֵן. מָּ כַּ וּמֵסִיךְ מֶשׁ ֶ שּׁ כַּ מֵאִיר אָמַר אֲבִין ר בַּ חִיּיָא ר' Rabbi Chiya bar Avin said:
He gives light like a sun and shelters like a shield. אֶת יף קִּ מַּ שֶׁ רְסָאָה, פַּ אִיסְקוּטָא רִיס הַתְּ זֶה מָגֵן אַחֵר בָר דָּ
רוּחוֹתָיו, לשׁ ָ מִשּׁ הָאָדָם Another interpretation: “Shield” means the tris, the Persian scutum, which
surrounds a person on three sides. Tris is the Greek word for a shield. “Persian scutum,” from
the Latin word for shield, seems to be an early gloss explaining the foreign word.42 הָרוּחַ לְרַבּוֹת וּמִנּיִַן
יג). ה (תהלים רֶנּוּ עַטְּ תְּ רָצוֹן נָּה צִּ כַּ ה' נֶּאֱמַר שֶׁ הָרְבִיעִית, And from where do we include the fourth side?
As it says, “Hashem, You will surround him with favor as with a shield” (Tehillim 5:13). The
verb ta’trenu comes from atarah, a crown, which encircles on every side. Hashem’s protection
therefore covers even the side no ordinary shield can guard.43 וְכָבוֹד חֵן אֱלהִֹים ה' וּמָגֵן מֶשׁ שֶׁ י כִּ אַחֵר בָר [דָּ
אָבִינוּ, אַבְרָהָם בְּ ר מְדַבֵּ תָמִים, בְּ לַהוֹלְכִים טוֹב יִמְנעַ לאֹ ה' ן יִתֵּ [Another interpretation: “For Hashem God is
a sun and a shield; Hashem gives grace and glory; He does not withhold good from those who
walk wholeheartedly” speaks of Avraham our father. This bracketed exposition is absent from
R’ Buber’s base manuscript but appears in most other manuscripts and early printings. In it, each
phrase of the verse is matched to an attribute of Avraham.44 זְרָח מִמִּ הֵעִיר מִי נֶּאֱמַר שֶׁ אַבְרָהָם, זֶה מֶשׁ שֶׁ י כִּ
ב), מא (ישעיה צֶדֶק “A sun”: this is Avraham, as it says, “Who aroused righteousness from the
east?” (Yeshayahu 41:2). The midrash reads he’ir, “aroused,” as he’ir, “illuminated.” Avraham,
“righteousness from the east,” rose like the sun.45 א), טו (בראשית לָךְ מָגֵן אָנכִֹי נֶּאֱמַר שֶׁ אַבְרָהָם, זֶה וּמָגֵן “A
shield”: this is Avraham, as it says, “I am a shield for you” (Bereishis 15:1). אַבְרָהָם, זֶה אֱלהִֹים
ה), כג (שם תוֹכֵנוּ בְּ ה אַתָּ אֱלהִֹים יא נְשִׂ נֶּאֱמַר שֶׁ “God”: this is Avraham, as it says, “You are a prince of
God among us” (Bereishis 23:6). In its plain sense, “of God” in the Bnei Ches’ words means
“a mighty prince.” The midrash takes the divine title as applied to Avraham himself. ן יִתֵּ וְכָבוֹד חֵן
ב), יג (בראשית ָּהָב וּבַז סֶף כֶּ בַּ קְנֶה מִּ בַּ מְאדֹ בֵד כָּ וְאַבְרָם וּכְתִיב אַבְרָהָם, זֶה ה' “Hashem gives grace and glory”:
this is Avraham, for it is written, “And Avram was very rich in livestock, in silver, and in
gold” (Bereishis 13:2). The link is verbal. The word for “rich” is literally “heavy” (kaved), from
the same root as kavod, “glory.” (שם תָמִים וֶהְיהֵ לְפָניַ ךְ הִתְהַלֵּ נֶּאֱמַר שֶׁ אַבְרָהָם, זֶה תָמִים בְּ לַהוֹלְכִים טוֹב יִמְנעַ לאֹ
יז), יג “He does not withhold good from those who walk wholeheartedly”: this is Avraham, as

40 This verse appears in only one manuscript and in Yalkut. Compare theMechilta, Yisro 4, cited by R’ Buber: “To
let the ear hear what it can hear. Similarly, ‘A lion has roared; who will not fear?’ Who gave strength and might to
the lion, if not He? Yet we describe Him so, to let the ear hear what it can hear.”

41 R’ Buber and Mahari Kohen; the Aruch, s.v. kafach: “strikes on the head.”
42 R’ Buber: tris is Greek thureos, a shield, and iskuta is Latin scutum. The Venice printing substituted targa (“Persian

targa“), which was repeated in later editions. Mahari Kohen, commenting on that reading, explains that it too is a
kind of shield.

43 R’ Buber and Mahari Kohen: the root of ta’trenu implies surrounding on all sides.
44 R’ Buber, who notes that the passage is also missing in one other manuscript. Two manuscripts read instead,
“Avrahamwas worthy of being created before Adam, for ‘a sun’ is Avraham,” and lack the words “speaks of Avraham
our father.”

45 R’ Buber.
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it says, “Walk before Me and be wholehearted” (Bereishis 17:1). לוֹ הָיהָ ר מְדַבֵּ הַכָּתוּב אַבְרָהָם בְּ וְאִם
תָמִים, בְּ לַהוֹלְכִים וּמַהוּ תָמִים, בְּ לַהוֹלֵךְ טוֹב יִמְנעַ אַל יּאֹמַר שֶׁ But if the verse speaks of Avraham, it should
have said, “He does not withhold good from the one who walks wholeheartedly.” Why does
it say “from those who walk,” in the plural? אַף מָגֵן, לוֹ ה נעֲַשָׂ ימותּ, תַמִּ בְּ הקב"ה לִפְנֵי הָלַךְ שֶׁ אַבְרָהָם זֶה א אֶלָּ
מָגֵן, לוֹ ה נעֲַשָׂ ימותּ תַמִּ בְּ לְפָנָיו ךְ מְהַלֵּ שֶׁ מִי כָּל Rather, the point is this: Avraham walked before the Holy
One wholeheartedly, and He became a shield for him. So too, anyone who walks before Him
wholeheartedly, He becomes a shield for him. The plural opens Avraham’s reward to all who
follow his path. יג), פד שם (תהלים ךְ בָּ בּוֹטֵחַ אָדָם רֵי אַשְׁ תִיב כְּ מָה וְאַחֲרָיו And what is written right aîer
it? “Praiseworthy is the man who trusts in You” (Tehillim 84:13). כָּל אָדָם, א אֶלָּ כָּאן תִיב כָּ אֵין אַבְרָהָם
אָדָם, It does not say “Avraham” here, but “man”: any man. עִים, לָרְשָׁ לְוָה שַׁ נָתַתָּ הָאִישׁ, רֵי אַשְׁ וִד דָּ אָמַר
עוֹמְדִין]. א אֶלָּ לְוָתָן שַׁ בְּ נָאִין וְאֵין Dovid said, “Praiseworthy is the man”: You have given tranquility
to the wicked, yet they do not behave becomingly in their tranquility, but stand ïrm [in their
ways].] The closing words are obscure. The word “stand” seems to echo our psalm’s “and did not
stand in the path of sinners.” On this reading, the wicked misuse the calm Hashem grants them by
standing fast in sin, while praiseworthy is the man who did not.46

ה Each blesser opens where his predecessor closed
הָאִישׁ. רֵי אַשְׁ “Praiseworthy is the man.” (משלי עֲמוֹד תַּ אַל דוֹלִים גְּ וּבִמְקוֹם מֶלֶךְ לִפְנֵי ר תְהַדֵּ תִּ אַל תַח פָּ יוּדָא ר'
ו), כה Rabbi Yuda opened: “Do not glorify yourself before the king, and do not stand in the
place of the great” (Mishlei 25:6). The exposition of this opening verse is not given here.47 ר'
אֲרִיכָא, לָהּ עָבִיד נְחָס פִּ ר' לָהּ, רַס גָּ יוּדָן Rabbi Yudan recited it brieðy; Rabbi Pinchas developed it
at length. Rabbi Yudan gave the teaching as a short formula. Rabbi Pinchas built it into an
extended exposition with an opening exposition of its own.48 זֶה, חָתַם זֶה תַח פָּ שֶׁ מָקוֹם בְּ לָהּ, רַס גָּ יוּדָן ר'
זֶה, תַח פָּ זֶה חָתַם שֶׁ וּבְמָקוֹם Rabbi Yudan recited it: Where the one opened is where the other had
closed, and where the one closed, the next one opened. Each great ïgure began his blessing
with the word his predecessor had ended with. The connection to theMishlei verse is not spelled
out. The sense seems to be that none of them set himself up in the place of the great. Each
continued from where the one before him had leî oé.49 אֶתְבּוֹנןָ קֵנִים ְּ מִז תַח פָּ אֲרִיכָא, לָהּ עָבִיד נְחָס פִּ וְר'
ק), קיט (תהלים And Rabbi Pinchas developed it at length. He opened: “I gain understanding
from elders” (Tehillim 119:100). Each blesser drew his own opening from the elder who preceded
him, as the account below shows in detail.50 וַיְבָרֶךְ נֶּאֱמַר שֶׁ עוֹלָמוֹ, אֶת הקב"ה מְבָרֵךְ הָיהָ ה חִילָּ תְּ בַּ שֶׁ מוֹצֵא אַתְּ
כב), א (בראשית אֱלהִֹים אוֹתָם You ïnd that at ïrst the Holy One Himself would bless His world, as
it says, “And God blessed them” (Bereishis 1:22). אֱלהִֹים וַיְבָרֶךְ נֶּאֱמַר שֶׁ וּלְבָנָיו, לוֹ וּבֵירְכוֹ נחַֹ עָמַד שֶׁ יוָן כֵּ
א), ט (שם נָיו בָּ וְאֶת נחַֹ Whenאֶת Noach arose, He blessed him and his sons, as it says, “And God
blessed Noach and his sons” (Bereishis 9:1). (שם כּלֹ בַּ אַבְרָהָם אֶת רַךְ בֵּ וַה' נֶּאֱמַר שֶׁ וּבֵירְכוֹ, אַבְרָהָם בְּ עָמַד
א), כד He came to Avraham and blessed him, as it says, “And Hashem blessed Avraham with
everything” (Bereishis 24:1). ב), יב (שם רָכָה בְּ וֶהְיהֵ מַהוּ What is meant by “And you shall be a
46 Mahari Kohen emends “stand” (omdin) to “deny [Hashem]” (kofrin): “they are not becoming in their tranquility,

but deny.” R’ Buber records the reading “there is no pride in their tranquility, but they stand,” which he found in
all manuscripts. The printed editions omit this closing sentence.

47 R’ Buber refers to Bereishis Rabbah 55:6 and Devarim Rabbah 2:7 for an exposition of this verse.
48 Mahari Kohen explains arichta as “the opening of the exposition.” R’ Buber records Kohut’s suggestions in

Aruch HaShalem: a Greek word for opening, or a form of arich, “arranging.” R’ Buber notes that this formula
is not found in the Yerushalmi or the midrashim and may come from an early copyist.

49 Yevakesh Ratzon links the verse to Kiddushin 31b. A son may not stand in his father’s place or decide in favor of
his words, as if he were judging him as an equal. So no son began his blessing where his father had begun. Each
took his father’s closing words as his own opening. Building on the words of those who came before is itself a way
of honoring them.

50 Compare Bereishis Rabbah 100:12, which brings “I gain understanding from elders” for those who opened where
their predecessor stopped, andTanchuma (R’ Buber),Vayechi 17 (cited by R’ Buber). Yalkut Shimoni, Tehillim §612
cites the passage from Rabbi Pinchas’s opening onward.
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blessing” (Bereishis 12:2)? Hashem had just said, “And I will bless you,” so the further phrase
must add something new.51 רָכָה, הַבְּ אֶת לוֹ סַר מָּ שֶׁ נְחֶמְיהָ ר' אָמַר Rabbi Nechemyah said: It means that
He handed the blessing over to him,52 רָכוֹת הַבְּ הֲרֵי וָאֵילָךְ מִכָּאן עוֹלָמִי, אֶת לְבָרֵךְ זָקוּק הָיִיתִי כָּאן עַד לוֹ אָמַר שֶׁ
רֵיךְ, בָּ לִבְרָכָה לָךְ אֲהַנֵּי דַּ וּלְמַאן לָךְ, מְסוּרוֹת for He said to him: Until now I had to bless My world
Myself. From now on, the blessings are entrusted to you; whomever it pleases you to bless,
bless.53 ה), כה (שם לְיִצְחָק לוֹ ר אֲשֶׁ כָּל אֶת אַבְרָהָם ן תֵּ וַיִּ תִיב, כָּ מָה יִצְחָק עָמַד שֶׁ יוָן Whenכֵּ Yitzchak arose, what
is written? “And Avraham gave all that he had to Yitzchak” (Bereishis 25:5). “All that he
had” is understood to include something beyond material wealth. The Sages diéer as to what it
was. וְדַייּתִָיקֵי. קְבוּרָה זֶה אָמְרֵי נִין וְרַבָּ רָכָה, בְּ זֶה אָמַר נְחֶמְיהָ ר' כוֹרָה, בְּ זֶהוּ אוֹמֵר יְהוּדָה ר' נִין, וְרַבָּ נְחֶמְיהָ וְר' יְהוּדָה ר'
Rabbi Yehudah, Rabbi Nechemyah, and the Rabbis disagree. Rabbi Yehudah says: This is
the birthright. Rabbi Nechemyah says: This is the blessing. And the Rabbis say: This is
burial and a written bequest (diyatiki). According to Rabbi Nechemyah, Avraham passed on to
Yitzchak the power he himself had received, to bless whomever he saw ït. “Burial” means that
Yitzchak alone, and not Yishmael, would be buried in the Cave of Machpelah. Diyatiki is a Greek
term for a written legal document.54 לוֹ, נָתַן נוֹת מַתָּ א אֶלָּ ירְכוֹ בֵּ לאֹ אָמַר חָמָא ר' ם שֵׁ בְּ לֵוִי ר' Rabbi Levi said
in the name of Rabbi Chama: He did not bless him; he only gave him giîs. ירְכוֹ, בֵּ לאֹ ה וְלָמָּ And
why did he not bless him? לְאָרִיס, וּמְסָרוֹ ס רְדֵּ פַּ לוֹ הָיהָ שֶׁ לְמֶלֶךְ ל מָשָׁ A parable: A king had an orchard,
and he handed it over to a tenant farmer.55 וְאֶחָד ים חַיִּ סַם ל שֶׁ אֶחָד זֶה, עַל זֶה רוּכִין כְּ אִילָנוֹת מִינֵי לוֹ וְהָיוּ
וֶת, הַמָּ סַם ל שֶׁ In it were trees intertwined with one another, one bearing an elixir of life and one
bearing a deadly poison. הֵיאַךְ קֵהוּ, מַשְׁ אֵינִי וְאִם עִמּוֹ, יִחְיהֶ וֶת הַמָּ סַם יבָאֹ ים, חַיִּ סַם אֶת קֶה מַשְׁ אֲנִי אִם הָאָרִיס אָמַר
יִחְיהֶ, ים חַיִּ סַם ל שֶׁ זֶה The tenant said: If I water the tree of life, the tree of poison will thrive along
with it. And if I do not water it, how will the tree of life survive? לִים מַשְׁ אֲנִי נָה לְשָׁ הָאָרִיס אָמַר
יעֲַבִיד, ס פַרְדֵּ דְּ לְמָרֵיהּ לֵיהּ הֲנֵי דַּ מָה לִי, וְהוֹלֵךְ אָרִיסותִּי The tenant said: Next year I complete my tenancy
and go on my way. Let the owner of the orchard do whatever pleases him. אִם אַבְרָהָם, אָמַר ךְ כָּ
עִמּוֹ, רְכִין מִתְבָּ קְטוּרָה וּבְנֵי מָעֵאל יִשְׁ נֵי בְּ יו עַכְשָׁ יִצְחָק, אֶת אֲבָרֵךְ So too Avraham said: If I bless Yitzchak,
the sons of Yishmael and the sons of Keturah will now be blessed along with him. His sons
were “intertwined” like the trees. If they saw Yitzchak blessed, they too would claim a blessing.56

יִצְחָק, אֶת אֲבָרֵךְ הֵיאָךְ קְטוּרָה, וּבְנֵי מָעֵאל יִשְׁ נֵי בְּ אֲבָרֵךְ אֵינִי וְאִם And if I do not bless the sons of Yishmael
and the sons of Keturah, how can I bless Yitzchak? וּמַה בֶר, קֶּ בַּ וּמָחָר כָּאן הַיּוֹם וָדָם, ר שָׂ בָּ אֲנִי וְאָמַר חָזַר
ה, יעֲַשֶׂ עוֹלָמוֹ בְּ לַעֲשׂוֹת רוֹצֶה הקב"ה ֶ Heשּׁ reconsidered and said: I am ðesh and blood, here today and
in the grave tomorrow. Whatever the Holy One wishes to do in His world, let Him do. Like
the tenant, Avraham returned the decision to the Owner. וּבֵרְכוֹ, יִצְחָק עַל הקב"ה עָלָה אַבְרָהָם ת מֵּ שֶׁ יוָן כֵּ
א), כב (בראשית נוֹ בְּ יִצְחָק אֶת אֱלהִֹים וַיְבָרֶךְ אַבְרָהָם מוֹת אַחֲרֵי וַיְהִי נֶּאֱמַר שֶׁ Once Avraham died, the Holy One
revealed Himself to Yitzchak and blessed him, as it says, “And it was aîer Avraham’s death
that God blessed Yitzchak his son” (Bereishis 25:11). אוֹתוֹ וַיְבָרֶךְ עוֹד יעֲַקבֹ אֶל אֱלהִֹים וַיּרֵָא כְתִיב דִּ יעֲַקבֹ, וְכֵן
ט), לה (שם And so too Yaakov, as it is written, “And God appeared to Yaakov again… and He
blessed him” (Bereishis 35:9). (בראשית מַיִם ָ הַשּׁ ל מִטַּ הָאֱלהִֹים לְךָ ן וְיִתֶּ נֶּאֱמַר שֶׁ נְתִינָה, בִּ יעֲַקבֹ אֶת וּבֵירֵךְ יִצְחָק עָמַד
כח), כז Yitzchak arose and blessed Yaakov, opening with “giving,” as it says, “May God give

51 Mahari Kohen.
52 Parallels: Bereishis Rabbah 39:11 (anonymous); Bamidbar Rabbah 11:2 (in the name of Rabbi Elazar); Tanchuma,

Lech Lecha 4, Naso 9, and the start of Vezos HaBerachah. Other manuscripts and the printed edition read
“Rabbi Nachman.” R’ Buber suggests “Rabbi Tanchuma.”

53 Mahari Kohen, commenting on Rabbi Nechemyah’s view below.
54 Bereishis Rabbah 61:6 (cited by R’ Buber). On “burial” and diyatiki: R’ Buber. The Constantinople and later

printings add the gloss “a deed of inheritance.” R’ Buber also cites Yefeh To’ar andMaharzu on Bereishis Rabbah,
who explain that the document was given before Avraham married Keturah, and Rashi, who says that Eliezer
showed Lavan’s family a deed of giî.

55 Parallels in Bereishis Rabbah, Shemos Rabbah, Tanchuma, and the Pesikta, Vezos HaBerachah (139a), cited by R’
Buber.

56 Mahari Kohen.
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you of the dew of heaven” (Bereishis 27:28),57 א), כח (שם אוֹתוֹ וַיְבָרֶךְ יעֲַקבֹ אֶל יִצְחָק קְרָא וַיִּ קְרִיאָה, בִּ וְחָתַם
and he closed with “calling”: “And Yitzchak called Yaakov and blessed him” (Bereishis 28:1).
א), מט (שם נָיו בָּ אֶל יעֲַקבֹ קְרָא וַיִּ דִכְתִיב הוּא הָדָא אָבִיו, יִצְחָק חָתַם ֶ שּׁ מַה בְּ וּפָתַח בָטִים, ְ הַשּׁ אֶת לְבָרֵךְ יעֲַקבֹ עָמַד Yaakov
arose to bless the tribes, and he opened with what Yitzchak his father had closed with. This
is what is written: “And Yaakov called to his sons” (Bereishis 49:1).58 ר אֲשֶׁ וְזאֹת זאֹת, בְּ חָתַם וּבְמָה
א), מט (שם אוֹתָם וַיְבָרֶךְ אֲבִיהֶם לָהֶם ר בֶּ דִּ And with what did he close? With “this”: “And this is what
their father spoke to them, and he blessed them” (Bereishis 49:28). בֶּר דִּ ר אֲשֶׁ וְזאֹת זאֹת, בְּ חָתַם וּבְמָה
אוֹתָם. וַיְבָרֶךְ אֲבִיהֶם לָהֶם And with what did he close? With “this”: “And this is what their father
spoke to them, and he blessed them.” The repetition of the previous sentence appears to be a
copyist’s duplication. פּוֹתֵחַ הֲרֵינִי זאֹת, בְּ וְחָתַם קְרִיאָה בִּ תַח פָּ מָקוֹם ל שֶׁ כוֹרוֹ בְּ יעֲַקבֹ וְאָמַר רָאֵל יִשְׂ אֶת לְבָרֵךְ ה משֶֹׁ עָמַד
יעֲַקבֹ, חָתַם ֶ שּׁ מַה בְּ Moshe arose to bless the Jewish people, and he said: Yaakov, the ïrstborn of
the Omnipresent, opened with “calling” and closed with “this.” I will open with what Yaakov
closed with.59 כט), שם (שם רֶיךָ אַשְׁ בְּ וְחָתַם א), לג (דברים רָכָה הַבְּ וְזאֹת תַח פָּ He opened, “And this is the
blessing” (Devarim 33:1), and closed with “Fortunate are you” (Devarim 33:29). וִד, דָּ עָמַד שֶׁ יוָן כֵּ
רֵי. אַשְׁ בְּ רָאֵל יִשְׂ אֶת אֲבָרֵךְ אֲנִי אַף אָמַר ה, משֶֹׁ חָתַם ֶ שּׁ מַה בְּ תַח פָּ When Dovid arose, he opened with what
Moshe had closed with. He said: I too will bless the Jewish people with ashrei. This explains
why the book of Tehillim begins with ashrei, “praiseworthy.” Dovid took up the chain of blessing
at the word with which Moshe ended.

ו Ten authors, ten kinds of song, and one sweet singer

וִד. דָּ זֶה יט), ז (קהלת לֶחָכָם עוֹז תָּ הַחָכְמָה תַח פָּ נְחֶמְיהָ ר' הָאִישׁ. רֵי אַשְׁ אַחֵר בָר דָּ Another interpretation of
“Praiseworthy is the man.” R’ Nechemiah opened his discourse with the verse: “Wisdom
shall fortify the sage” (Koheles 7:19). This refers to Dovid. R’ Nechemiah opens with a pesicha
(an opening exposition: a verse from elsewhere in Tanakh that leads into the psalm). The “sage”
whom wisdom strengthens is Dovid, the author of Tehillim.60 (שם). יטִים לִּ שַׁ רָה מֵעֲשָׂ “More than ten
rulers” (ibid.). למֹהֹ, וּשְׁ וְדָוִד, ה, וּמשֶֹׁ וְאַבְרָהָם, צֶדֶק, י וּמַלְכִּ אָדָם, הֵן. וְאֵלּוּ ים, הִלִּ תְּ סֵפֶר אָמְרוּ שֶׁ אָדָם נֵי בְּ רָה עֲשָׂ אֵלּוּ
קרַֹח, נֵי בְּ ה לשָֹׁ וּשְׁ וְאָסָף, These are the ten people who composed the book of Tehillim. They are:
Adam, Malki-Tzedek, Avraham, Moshe, Dovid, Shlomo, Asaf, and the three sons of Korach.
Themidrash reads the “ten rulers” as the ten authors whose words are gathered in Tehillim. Dovid’s
wisdom “fortiïes” him more than all of them, because the whole book bears his name, as the
midrash explains below. The three sons of Korach complete the count of ten.61 לָגוּן, יִתְפְּ לָא ין אִילֵּ עַל
רָאֵל, יִשְׂ וְעַל עָלָיו עָבְרוּ שֶׁ ינִין הַדִּ וְעַל הַהִידּותִּין עַל לִידותּוּן, אָמַר רַב לָגוּן, יִתְפְּ מָאן עַל About these there is no
disagreement. About whom is there disagreement? Rav said: “Lidusun” refers to the decrees
and the judgments that passed over him and over the Jewish people. The question concerns
the name Yedusun, which appears in several psalm headings. One might count Yedusun as an
author. Rav says the word is not a person’s name. He reads it as related to das (decree): such
psalms were composed about the harsh decrees that befell Dovid and the Jewish people. R’ Buber
notes that the fuller parallels also record R’ Yochanan’s opposing view, which is missing here. He
also notes that Rashi, at the start of Tehillim, cites both opinions: some say Yedusun is the person

57 R’ Buber restored this sentence from most manuscripts and the printed edition. A parallel at the start of Ve-
zos HaBerachah, cited by R’ Buber, has smoother wording.

58 Parallel in Bereishis Rabbah 100:12 (cited by R’ Buber).
59 See Tanchuma (R’ Buber), Vayechi 17 (cited by R’ Buber).
60 R’ Buber, Haaros veTikkunim, notes that the passage also appears in Koheles Rabbah 7, where it is not presented

as R’ Nechemiah’s opening exposition.
61 R’ Buber cites the parallels: Koheles Rabbah (“ten elders who spoke in the book of Tehillim”), Shir HaShirimRab-

bah 4:4, and Bava Basra 14b (“Dovid wrote the book of Tehillim through ten elders”). He notes that the Talmud’s
list has Heiman and Yedusun instead of Dovid and Shlomo, and that Rashi, at the start of Tehillim, quotes the list
as given here.
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named in Divrei HaYamim, and others say the name refers to the decrees and judgments.62 רַב
רָאֵל, יִשְׂ מֶלֶךְ וִד דָּ יְדֵי עַל א אֶלָּ נֶאֱמַר לאֹ רָה, עֲשָׂ יְדֵי עַל נֶּאֶמְרוּ שֶׁ אַע"פ אָמַר אֲחָא ר' ם שֵׁ בְּ הוּנָא Rav Huna said in the
name of R’ Acha: Although they were composed by ten, the book is attributed only to Dovid,
king of Israel. The book is known by Dovid’s name alone, even though others contributed to it.63

לֶךְ, לַמֶּ הִימְנוֹן לוֹמַר ת שֶׁ מְבַקֶּ הָיְתָה שֶׁ כּוּוסְקִין, ל שֶׁ לַחֲבוּרָה ל מָשָׁ A parable: a company of musicians wished
to sing a hymn to the king. Kevaskin is probably a corruption of musikin, from the Greek for
“musicians.” Himnon is the Greek hymnos, a song of praise.64 רִים, זַמָּ כֶם כּוּלְּ נְעִימִים, כֶם כּוּלְּ לָהֶם אָמַר
כֶם, מִכּוּלְּ יוֹתֵר עָרֵב קּוֹלוֹ שֶׁ ה לָמָּ כֶם, כּוּלְּ יְדֵי עַל יאֹמַר לוֹנִי פְּ אִישׁ א אֶלָּ לֶךְ, לַמֶּ הִימְנוֹן לוֹמַר רְאוּיִין כֶם כּוּלְּ חִים, מְשׁוּבָּ כֶם כּוּלְּ
The king said to them: “You are all pleasant, you are all singers, you are all praiseworthy,
you are all worthy of singing a hymn to the king. But let so-and-so sing on behalf of all of
you.” Why? Because his voice is sweeter than all of yours. In the parallel versions the lesson
is stated outright. When the ten righteous men sought to compose Tehillim, the Holy One told
them that all of them were worthy, but Dovid should sing on behalf of all of them, because his
voice is sweet.65 א), כג (ש"ב רָאֵל יִשְׂ זְמִרוֹת וּנְעִים דִכְתִיב הוּא הָדָא This is what is written: “And the
sweet singer of Israel’s songs” (II Shmuel 23:1). ן בֶּ ינוֹס אַבְגִּ י, יִשַׁ ן בֶּ וִד דָּ רָאֵל, יִשְׂ ל שֶׁ זְמִירוֹתֵיהֶן נְעִים מִי
ינוֹס, Whoאַבְגִּ is the sweet one of the songs of Israel? Dovid son of Yishai, a nobleman son of a
nobleman. Avginos is the Greek eugenes, “well-born.” The phrase stresses Dovid’s distinguished
lineage.66 כ), עב (תהלים י יִשַׁ ן בֶּ וִד דָּ תְפִלּוֹת לּוּ כָּ ים, הִלִּ תְּ סוֹף בְּ אוֹמֵר מַהוּ What does it say at the end of
Tehillim? “The prayers of Dovid son of Yishai are concluded” (Tehillim 72:20). This verse
closes the second of the ïve books of Tehillim. There all the preceding prayers are summed up
under Dovid’s name, which shows that the book as a whole is called his. R’ Buber compares the
Talmud’s report of R’ Meir’s teaching: every song of praise in Tehillim was said by Dovid. R’ Meir
reads kalu (“are concluded”) as kol eilu, “all these.”67 מִינֵי רָה עֲשָׂ בַּ נֶאֱמַר ךְ כָּ אָדָם, נֵי בְּ רָה עֲשָׂ אֲמָרוּהוּ שֶׁ ם שֵׁ כְּ
רֵי, אַשְׁ בְּ הַלְלוּיהָּ בְּ הוֹדָאָה בְּ בְרָכָה בִּ ה תְפִלָּ בִּ ל הַלֵּ בְּ יר שִׁ בְּ מִזְמוֹר בְּ נִיגּוּן בְּ נִיצּוּחַ בְּ זֶמֶר, Just as ten people composed it,
so it was composed with ten kinds of song: with conducting (nitzu’ach), with melody (niggun),
with psalm (mizmor), with song (shir), with praise (hallel), with prayer (teïllah), with blessing
(berachah), with thanksgiving (hoda’ah), with halleluyah, and with ashrei. Each term matches
a type of expression found in Tehillim, such as lamenatze’ach (“to the conductor”), mizmor, and
shir. The list ends with ashrei, the word that opens this psalm. The Mahari Kohen suggests that
hallel may stand for haskel, as in the headings maskil leDovid and maskil leAsaf.68 מִכּוּלָּם וְגָדוֹל
אַחַת, תִיבָה כְּ בַח וְשֶׁ ם שֵׁ כּוֹלֵל שֶׁ הַלְלוּיהָּ, The greatest of them all is halleluyah, because it combines
the Divine Name and praise in a single word. Hallelu (“praise”) and Yah (the Divine Name)
are joined together. הַלְלוּיהָּ. סִפְרָא כָּל קָרָא רַב Rav read “halleluyah” in this way throughout the
entire book. R’ Buber explains that Rav read it everywhere in Tehillim as hallelu-Yah, two words,

62 R’ Buber, citing Koheles Rabbah and Shir HaShirim Rabbah, where the wording is more orderly, and Rashi to
Tehillim 1:1. In Koheles Rabbah 7:19, ïve authors are agreed upon (Adam, Avraham, Moshe, Dovid, Shlomo),
and Rav and R’ Yochanan disagree about the rest. The Mahari Kohen likewise refers to the glosses on the
Shir HaShirim Rabbah and Koheles Rabbah passages.

63 The printed edition reads: “it was arranged (nitkan) only by Dovid.” The Mahari Kohen explains that the book
is called Tehillim only in Dovid’s name. Koheles Rabbah and Shir HaShirim Rabbah read: “it is not said in their
names, but through Dovid.” (R’ Buber.)

64 R’ Buber. Other manuscripts and the printed edition read “of singers” (zamarin), and the parallels read “of men.”
He also notes that the printed words “the praise of the king” are a printer’s addition found in no manuscript. The
Mahari Kohen glosses zamarin as “singers” and himnon as “a song of praise.”

65 R’ Buber, citing Koheles Rabbah and Shir HaShirim Rabbah.
66 R’ Buber. He notes that “great son of great,” found in the printed editions, is a printer’s gloss on this word. The

Mahari Kohen, on the reading Avinoam ben Avinoam, explains it as “a king son of a king.”
67 R’ Buber, citing Pesachim 117a.
68 The Talmud’s version diéers: “with ten expressions of praise” (Pesachim 117a), or “ten terms of praise”

(Yerushalmi Sukkah 3:10), with somewhat diéerent lists. Rashi and Yalkut Shimoni quote the list as given here
(R’ Buber).
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because Yah carries the sanctity of the Divine Name. He compares the Bavli, where Rav testiïes
that he saw a Tehillim scroll in his uncle’s house in which hallelu was written on one side and Yah
on the other.69

ז Walking, standing, sitting, scoêng — and choosing Torah
ב. ישָָׁ לאֹ לֵצִים ב וּבְמוֹשַׁ עָמָד לאֹ אִים חַטָּ וּבְדֶרֶךְ עִים רְשָׁ עֲצַת בַּ הָלַךְ לאֹ ר אֲשֶׁ “Who did not walk in the counsel
of the wicked, and did not stand in the path of sinners, and did not sit in the seat of scoéers”
(Tehillim 1:1). ב ישַָׁ לּאֹ שֶׁ וּמֵאַחַר ב, ישַָׁ הֵיכָן עָמַד לּאֹ שֶׁ וּמֵאַחַר עָמַד, הֵיכָן הָלַךְ לּאֹ שֶׁ מֵאַחַר וְכִי זִי פָּ ן בֶּ מְעוֹן שִׁ ר' אָמַר
לָץ, הֵיכָן R’ Shimon ben Pazi said: If he did not walk, how could he have stood? If he did not
stand, how could he have sat? And if he did not sit, how could he have scoéed? Once the verse
says he never set out with the wicked, the later clauses seem unnecessary. סוֹפוֹ הָלַךְ אִם שֶׁ לְךָ לוֹמַר א אֶלָּ
לֵי (מִשְׁ א ָ תִשּׂ ךָ לְבַדְּ וְלַצְתָּ ךְ לָּ חָכַמְתָּ חָכַמְתָּ אִם אוֹמֵר הַכָּתוּב עָלָיו לָץ וְאִם לָלוּץ, סוֹפוֹ ב ישַָׁ וְאִם ב, לֵישֵׁ סוֹפוֹ עָמַד וְאִם לַעֲמוֹד,
יב). ט Rather, the verse teaches you that if one walks, he will end up standing; if he stands, he
will end up sitting; if he sits, he will end up scoêng. And if he scoés, Scripture says of him:
“If you have become wise, you have become wise for your own good, and if you have been a
scoéer, you alone will bear it” (Mishlei 9:12). The three verbs describe stages of a slide. Casual
association hardens into lingering, then into settling in, and ïnally into mockery.70 רַבּוֹתֵינוּ נוּ וְשָׁ
עֲבֵירָה, גּוֹרֶרֶת עֲבֵירָה מִצְוָה גּוֹרֶרֶת מִצְוָה Our Rabbis taught: One mitzvah draws another mitzvah in
its wake, and one sin draws another sin in its wake. This teaching from Pirkei Avos states the
same principle as the verse’s progression.71 טוֹבָה לאֹ ה יעֲַשֶׂ לאֹ יכָוֹל לָץ, וְלאֹ ב ישַָׁ וְלאֹ עָמַד וְלאֹ הָלַךְ לּאֹ שֶׁ וְכִי
חֶפְצוֹ. ה' תוֹרַת בְּ אִם י כִּ לוֹמַר לְמוּד תַּ לְפֶה, ידָ ים ישִָׂ א אֶלָּ רָעָה, וְלאֹ Now, as for one who did not walk, did not
stand, did not sit, and did not scoé — one might think that he should do neither good nor
bad, but simply place his hand over his mouth. Therefore the verse says, “But his desire is in
the Torah of Hashem” (Tehillim 1:2). Avoiding evil is not enough. The next verse requires active
devotion to Torah. תּוֹסֵיף. אַל עְתָּ רָשַׁ אִם א אֶלָּ רֵי, שָׁ צִיבְחַר הָא יז), ז (קהלת הַרְבֵּה ע רְשַׁ תִּ אַל תִיב כְּ רֶכְיהָ בֶּ רִ' אָמַר
R’ Berachiah said: It is written, “Do not be overly wicked” (Koheles 7:17). Does this mean
a little wickedness is permitted? Rather, it means: if you have been wicked, do not add to
it. This applies the “sin draws sin” principle. One who has stumbled must stop the slide before it
continues.72 מִצְוָה, ה עוֹשֶׂ אִילּוּ כְּ כָר שָׂ לוֹ נוֹתְנִין עֲבֵירָה, עָבַר וְלאֹ אָדָם ב ישַָׁ אִם אָמַר יוֹחַי ן בֶּ מְעוֹן שִׁ ’Rרִ' Shimon ben
Yochai said: If a person sat and did not commit a sin, he is rewarded as if he had performed
a mitzvah.73 טו), לד (תהלים טוֹב ה וַעֲשֵׂ מֵרָע סוּר נֶּאֱמַר שֶׁ נָּה, מִמֶּ וְנִיצּוֹל לְידָוֹ עֲבֵירָה בַר דְּ בָּא שֶׁ וְהוּא אָמַר זְעִירָא רִ'
טוֹב, לַעֲשׂוֹת מְנָת עַל מֵרָע סוּר R’ Zeira said: This applies only when an opportunity to sin came his
way and he escaped it, as it says, “Turn away from evil and do good” (Tehillim 34:15). “Turn
away from evil” — in order to “do good.” One can only “turn away” from a sin that was within
reach. That act of turning away is itself counted as “doing good.”74 עַוְלָה פָעֲלוּ לאֹ אַף אוֹמֵר הוּא וְכֵן
ג). קיט (שם הָלָכוּ דְרָכָיו בִּ Similarly it says, “They also did no wrong; they walked in His ways”
(Tehillim 119:3). Refraining from wrongdoing is itself considered walking in Hashem’s ways. The
parallel in the Yerushalmi applies this directly to our verse: since he did not walk in the counsel of
the wicked, it is as if he walked in the counsel of the righteous.75

69 R’ Buber, citing Yerushalmi Sukkah 3:10 and Pesachim 117a.
70 Also in Avodah Zarah 19b (R’ Buber).
71 Avos 4:2 (R’ Buber). Some manuscripts add a series of examples from Devarim 21–22. R’ Buber regards these as a

copyist’s addition from Tanchuma.
72 Similarly in Koheles Rabbah to 7:17; see also Shabbos 31b (R’ Buber).
73 Kiddushin 39b cites this anonymously; see also YerushalmiKiddushin 1:10 and YerushalmiMakkos 3:17 (R’ Buber).
74 In Yerushalmi Kiddushin, R’ Zeira’s statement reads: “One who had a doubtful sin come his way.” R’ Buber

suggests this means a sin he was fully able to commit but refrained from.
75 Yerushalmi Kiddushin, cited by R’ Buber. He notes that this teaching of R’ Yosi berabbi Bun is central to the

passage but missing from the midrash here.

15


